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Divine Names
Different Approaches and Writing Procedures in the

Qumran Scrolls

Emanuel Tov

Traditionally, the ancient Israelites approached the name of God with
reverence as is visible in the third commandment (Exod 20:7; Deut 5:11). This
reverence is also visible in other manifestations of that name when pronounced
and written. The name is part of the divine being, almost in a mystical sense, and
this is the source of the special care that surrounded God’s different appellations.
In the written documents, a special approach towards the Tetragrammaton is
already visible in the Elohistic Psalter (Psalms 42—83) in which that name was
usually replaced with 015X in all textual witnesses', implying that the process
took place at a very early stage, in the Persian period, before all known texts were
copied. A similar avoidance of the Tetragrammaton is evidenced in many
Qumran scrolls. Ben-Dov draws a parallel between the revision behind the
Elohistic Psalter and the Qumran movement of name changing®. Machiela and
Meyer noticed a similar avoidance of the Tetragrammaton in several Jewish
Aramaic texts’. For Qumran and the Greek evidence, the avoidance of the
Tetragrammaton was described in detail by Stegemann* and Skehan’, based on

! Not Psalms 84-89. Further, in some places M has been left in the text (e.g., Ps
48:2;69:17; 71:16; 83:19). DAY, Psalms, 113 reflects the common view when stating: “...the
name Elohim has been systematically (though not universally) substituted for Yahweh.” On
the other hand, HOSSFELD — ZENGER, Psalms 2, 346 claim that “...there is no underlying
redaction that more or less consciously replaced the divine name YHWH with the generic
name Elohim.”

2 BEN-Dov, The Elohistic Psalter.

3 MACHIELA, Lord or God?, 463; MEYER, Naming God, 90-129.

* STEGEMANN, KYPIOZ. See also STEGEMANN, Erwigungen.

3> SKEHAN, The Divine Name.
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134 Divine Names

the evidence available in 1969 and 1980 respectively, and by others®. As for
Hebrew texts, 1QS, 1QSa, 1QSb, and 1QM, for example, do not use the
Tetragrammaton or 0'1(1)%8, except in 1QS VIII 14, 1QSb IV 25, 1QM X 4, 7
(twice in quotations from Scripture). In the last case, IQM twice alludes to 17
D2'HR in a quote from Deut 20:4 and Num 10:9 while omitting M. The
exceptions, that is when the divine names are used, occur especially in Scripture
quotations.

In yet other cases, the Tetragrammaton was replaced in the Qumran scrolls
by D& or "31TR, especially in the sectarian scrolls. For example, in 1QH* XV 31,
quoting Exod 15:11 *117& replaces mn* and likewise in 4Qplsa® (4Q163) 23 ii 8
quoting Isa 30:18 11T replaces M. Likewise, in 4QHos® (4Q167) 2 6; 7-9 2;
16 3, & probably replaces M, in the latter case probably in a Scripture quotation
(Hos 8:13). In 4QpPs® (4Q173) 5 4, 585 (in unusual script) replaces M (cf.
MT Ps 118:20).

The overwhelming preponderance of 9% in the sectarian writings
(pesharim, Hodayot, prayers, blessings, Rules) as opposed to the rare use of the
Tetragrammaton in these writings (mainly in Scripture quotations), provides
ample evidence of this avoidance, especially in 1QS and 1QH® Special
circumlocutions of the divine names in the Qumran scrolls are:

= 73230 ownin 1QS VI 27 (= Deut 28:58 and Sir 47:18 MS Genizah
B Ta21n owa)’.

= xnRIain 1QS VIII 13 (in a quotation from Isa 40:3)®. Katz rather
fancifully assumes that the five letters of this word represent five
dots (strokes) that are used once for the name of God in 4QHist Text
A (4Q248) 5.

= KA in 4QS° (4Q259) 11T 4 elaborating upon Isa 40:3 (nm:zn 17
for M T77).

= 597 11 nRin4QD? (4Q266) 11 9, possibly a corrupted form of 1717
991 1R (cf. the substitute for the name for God in m. Sukk. 4.5).

® SCHULLER, Non-Canonical Psalms, 40-41; NEwsoM, “Sectually Explicit”
Literature, 177 went one step further when claiming that ‘any text containing the
tetragrammaton in free and original composition can be presumed to be of non-Qumran
authorship.” Many data were provided by PARRY, Notes.

7 For a discussion, see SCHIFFMAN, Sectarian Law, 133-136.

8 See KATZ, Die Bedeutung.
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Emanuel Tov 135

The phrase was translated by Joseph Baumgarten as ‘Almighty
God™.

= 77 in 4QShir® (4Q511) 10 12 (in a quotation from Ps 19:10) [11 25
in the edition of Joseph Angel'’] probably represents an abbreviated
divine name using the initial letter yod (") and spelled out as *vawn
. 1

Reflecting a similar approach to the avoidance of the use of divine names,
scribal solutions were invented in order to avoid the regular writing of these
names in the text; they are the focus of our analysis. Thus, in addition to the
writing of the Tetragrammaton in square characters, which occurs infrequently
in the Qumran texts, four scribal systems were devised for the graphic
representation of the divine names, with the emphasis on the first two (for the
philosophy behind the changes, see Ben-Dov, “Elohistic Psalter”). With one
exception (representation of the Tetragrammaton in XHev/SeEschat Hymn
[XHev/Se 6] 2 7), the four systems are unique to the Qumran scrolls and were
not used in the scrolls from the other Judean Desert sites:

1. The writing of the Tetragrammaton in Paleo-Hebrew characters

(3137);
2. Four dots (named Tetrapuncta) (....);
3. Adicolon ( :)in 4QRP® (4Q364);
4. 215K8Y written in red in 11QpaleoUnid. Text (11Q22).

1. The writing of the Tetragrammaton in Paleo-Hebrew characters (454%)

When the Tetragrammaton was included in the text, the most frequently
known system in Hebrew sources was the employment of a different script. The
representation of the divine names (mainly the Tetragrammaton) in Paleo-
Hebrew characters in several Qumran manuscripts was noticed from the earliest
days of the Qumran discoveries, since it is found in several texts from Cave 1,
the first discovered cave.

® BAUMGARTEN, Qumran Cave 4.XIII, 77. For a discussion, see BAUMGARTEN,
A New Qumran Substitute. Alternatively, the text has to be read as Yamnnxr = (&)1 (7)NK
591 (“you are everything’) suggested by KISTER, On a New Fragment, comparing with Sir
43:27 5an 8171 937 PO

10 ANGEL, The Songs of the Sage, 86.

"' NEBE, Der Buchstabenname, 283-284.
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136 Divine Names

1QpHab, especially, has drawn much attention in this regard. For an
analysis of the Qumran evidence known until 1980, see Skehan'?; for an earlier,
more detailed, analysis, see Stegemann'®. A full list of the evidence known in
1983 was provided by Mathews'*, not yet including three further texts, 4QExod’,
4QLeve, and 4QS¢ (4Q258). In one instance (4QpPs® [4Q173] on Psalm 127), the
divine name is written with unusual letters. The divine name is also written in
Paleo-Hebrew characters in an Aramaic text, 4QpsDan® ar (4Q243) 1 2 (72r5R).
For a paleographical analysis of these letters, see Michael Langlois'”.

Background. The use of a different script for the Tetragrammaton and
other divine names provided them with a higher level of holiness probably
reflecting the views of a group of Qumran scribes (see below). On a practical
level, the separation of these words from the context in both biblical and
nonbiblical scrolls was meant to safeguard them from erasure and pronunciation.
The device succeeded, and indeed the Tetragrammata in 11QPs® were not erased
but marked with cancellation dots, above and below (XVI 7; XXI 2), while
twenty-eight words were erased in that scroll'¢.

A slight clue to the background of this system is found in a few halakhot
in the much later rabbinic literature that were written in the same spirit. These
halakhot, especially y. Meg. 1.71d (parallels in b. Shev. 35b) providing the rules
for the writing of the divine names, stipulate which divine names and which parts
of them were not to be erased. The discussions in the Talmud illustrate the
problems of the Judean Desert scribal practice, which is far from unified,
regarding the divine names covered by this special practice and the inclusion or
exclusion of the prefixes and suffixes of the divine names. However, they do not
mention the core issue, that of writing in the Hebrew script. Siegel'” points to the
practical background of the writing in the Paleo-Hebrew script, namely the
prevention of accidental erasure'®. Such erasure could be prevented because of
the visibility of that script amidst the square Hebrew writing.

12 SKEHAN, Divine Name.

13 STEGEMANN, KYPIOJS, 149-151.

4 MATHEWS, The Background.

15 LANGLOIS, Theonyms, 274-275.

16 See the list of SANDERS, The Psalms Scroll, 9. The argument is not watertight since
the Tetragrammata that were written in the square script in 1QIsa® (III 24, 25 [Isa 3:17, 18];
XLVI 21 [Isa 56:8]) and 4Qlsa Isa 49:4 were not erased either, but canceled with dots.

17 SIEGEL, Employment; SIEGEL, The Scribes of Qumran, 29-45.

18 SIEGEL, Employment, 162, 169.
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Emanuel Tov 137

A second factor for the writing in that script would have been equally
significant: the avoidance of the pronunciation of the divine names. 1QS VI 27—
VII 1 spells out that the name of God was not to be uttered by the covenanters:
72230 DWA 12T 9"Ar W[R, “anyone who speaks aloud the Honored Name...”
The penalty for transgressing this ruling (VII 2) was expulsion from the
community'®.

The sanctity of the writing in the Paleo-Hebrew script is underlined by an
unusual scribal custom, that of its inscription by a special scribe: In some
manuscripts, spaces were left by the original scribe for the Paleo-Hebrew words
to be filled in later, possibly because of the sanctity of the divine name or because
special skills were required for the copying.

1QpHab: According to Stegemann®, the difference between the
somewhat coarse pen of the scribe and the more refined writing of
the Tetragrammata written in that text (illustr. 3) shows that the latter
were written at a later stage.

4Qplsa® (4Q165) 6 4: In this scroll, for which the use of the
Tetragrammaton is not evidenced, a space was left open where MT
(Isa 32:6) has a Tetragrammaton, to be filled in later:

MT: pmin% npin maros 12719,

4Qplsa® (4Q165): []nn> nyin 5[ 92791]

11QPs? In one instance, the Tetragrammaton was not inserted in the
space left in III 4, at which point it is found in MT (Ps 121:5) (for an
extensive analysis, see Meyer?'). Al Wolters** noticed that the shape
of the vav of the Tetragrammata until VI 11 differs from that of the
later occurrences in the scroll. This may imply that two different
hands wrote the Tetragrammata. The writing of the Tetragrammata
shows much variation, both regarding the size of the letters and the
space around them (fig. 27). The scribe left irregular spaces, and it
appears that at a later stage someone, possibly the original scribe
himself, penned in the Tetragrammata, sometimes squeezing them
in between the surrounding words. This procedure often created the
misleading impression of a ligature (e.g., IV 3, 11; X 9; XIII 8, 12;

19 SCHIFFMAN, Sectarian Law, 133-136.
20 STEGEMANN, KYPIOZ, A, 91, n. 502.
2l MEYER, Naming God, 157-159.

22 WOLTERS, The Tetragrammaton, 93.
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138 Divine Names

XIV 4; XVI 11), while in other instances either ample space was left
around the Tetragrammaton (XIV 8) or the Paleo-Hebrew letters
were very large (VIII 5).

This custom is also known from Greek sources (below, § A).

The talmudic evidence does not hint at the writing of the divine names in
the Paleo-Hebrew script, which is prohibited in rabbinic literature. It would
therefore be surprising had the rabbis ascribed a higher degree of sanctity to the
writing in that script. The parallel with rabbinic literature pertains to the setting
apart of these words in order to safeguard them from erasure. The sanctity of the
writing in this script’® was thus not part of the rabbinic culture but was related to
the scribal community that employed this system as shown by a statistical
investigation of the texts that used this system.

The distribution of the divine names written in Paleo-Hebrew characters in
scrolls written with square characters displays remarkable features. Table 1 records
twenty-nine texts containing the Paleo-Hebrew form of the Tetragrammaton (not
specified below) and/or of (D'n)5& (specified) and nmxax (specified) in scrolls
written with square characters. This practice features only in texts found at Qumran
but the texts could have been copied anywhere. A lone text is written in Aramaic,
4QPsDan® ar (4Q243). If the scribe of 4Qplsa® (4Q165) intended to include
a Paleo-Hebrew Tetragrammaton, as indicated by the space left in frg. 6 4, this
text needs to be added to the list (in that case, numbering altogether thirty texts).

Table 1 presents a list of the texts written in square characters that contain
Paleo-Hebrew divine names. Almost all occurrences of these names in nonbiblical
scrolls involve Scripture quotations or allusions (indicated in the list, although
it is often unclear whether a quotation is involved). Most scrolls relate to the QSP
(17), while some are too fragmentary for analysis of their orthography.

23 PERROT — RICHELLE, Paleo-Hebrew Script, present a thorough discussion of the
question whether the Paleo-Hebrew script was renewed in the second pre-Christian century
or was used continually throughout the centuries.
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Emanuel Tov 139

Table 1: Tetragrammata and 'El(ohim) Written in Paleo-Hebrew Characters
in Scrolls Written with Square Characters (29)

a. Biblical manuscripts (9 [5 QSP])

2QExo0d"2 2; 7 1; 8 3 (Exod 12:27; 31:16; 34:10) QSP, c20**

4QExod 1-2 3 (Exod 8:1) QSP, c20

4QLev® 18 (Lev 7:25) (also square script)

11QLev°2 2, 6, 7 (Lev 9:24; 10:1)

4QDeut*? 5 6 (Deut 26:3) QSP, b15

4QIsa® mn® passim, e.g. 6 6 (Isa 11:9); 91 25 (Isa 22:12); mRav in 1-2 + 49 11
(Isa 9:12); 3-5 + 50 4 (Isa 10:25); 24 36 (Isa 44:6); o'mHx + suffixes, e.g. Isa
44:6; 1R, e.g. 9125 (Isa 22:11) QSP (also square script), c50

1QPs® 2-5 3 (Ps 127:3) (too fragmentary for a detailed analysis of the
orthography)®, c¢60

11QPs*I1 2 (Ps 146:9), 4 (Ps 146:10), 6 (Ps 148:1), and passim (both in the biblical
text and in nonbiblical sections, such as XXVII 4)*

3QLam 1 2 (Lam 1:11; too fragmentary for a detailed analysis of the orthography),
c20

b. Nonbiblical Compositions?’ (18 [12 QSP])

1QpMic (1Q14) 1-5 1, 2 (quotations); 12 3 (’El) QSP, c44

1QpHab VI 14; X 7, 14; X1 10 (all: quotations; fig. 26) QSP, c25

1QpZeph (1Q15) 3, 4 (quotation; too fragmentary for a detailed analysis of the
orthography)

1QMyst (1Q27) I 11 (’El) QSP

1QH%e. g. VII 38; IX 28; X 36 (all: ’El, in X 36 'Eli with the suffix; probably all
quotations; most occurrences of 'El in this scroll are written in the square
script) QSP, c5%

1QH® (1Q35) 1 5 (’El), c5%

24 Most tentative dates in this table are based on WEBSTER, Chronological Index.

2 According to BARTHELEMY — MILIK, Qumran Cave 1, 71, 1QPs® does not
necessarily reflect a scroll of all the Psalms, and it could have belonged to the same scroll as
1Q30 (1QLiturgical Text A?), written in the same handwriting.

26 For a list, see SANDERS, The Psalms Scroll (DID 4), 9 (fig. 27) QSP, c25.

27 Except for 4QS¢ (4Q258). According to Joseph Baumgarten (BAUMGARTEN,
Qumran Cave 4.XXV, 62), a Paleo-Hebrew Tetragrammaton is to be reconstructed in
4QMiscellaneous Rules (4Q265) 1 4, but there is no intrinsic reason for this reconstruction.

28 PUECH, Hodayot, 366.

2 PUECH, Hodayot, 366.
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140 Divine Names

4Qplsa® (4Q161) 8-10 13 (quotation) QSP

4QpPs* (4Q171) 11 4, 12, 24; TI1 14, 15; IV 7, 10 (all: quotations); not in the
supralinear addition in III 5 QSP

4QpPs® (4Q173) 5 4 (’El, quotation), 585 instead of mi"h of MT (too fragmentary
for a detailed analysis of the orthography), b15

4QAges of Creation A (4Q180) 1 1 (’El) QSP, c50

4QMidrEschat®? (4Q183) 2 1; 3 1; 1 ii 3 (El). This text probably is part of the
same ms as 4QpPs® (4Q171)* (too fragmentary for a detailed analysis of the
orthography)

4QS*(4Q258; not QSP) VIII 9; IX 8 (’El), bl5

4QD" (4Q267)9 i 2; iv 4; v 4 (all: ’El), next to 10 occurrences of 'El written in
the square script, e.g. 2 5, 7 QSP, bl5

4QD° (4Q268) 1 9 (’El) QSP, c15

4QShirShabb® (4Q406) 1 2; 3 2 (both: 'Elohim; too fragmentary for a detailed
analysis of the orthography)

4QComposition Concerning Divine Providence (4Q413) 1-2 2, 4 (both: 'El) QSP,
c20

6QD (6Q15) 3 5 (’El; too fragmentary for a detailed analysis of the orthography)
(also square script), ¢50

6QpapHymn (6Q18) 6 5; 8 1; 10 3 (all: ’El) QSP, c20

4Qplsa® (4Q165) 6 4: The scribe possibly meant to include a Paleo-Hebrew
Tetragrammaton for which space was left (not included in the counting)

The highlighted texts (14) wrote (0'n)& in Paleo-Hebrew characters.

See further 3Q14 18 2 in § c.

c. A Fragment of Unclear Nature (1)

3QUnclassified frgs. (3Q14) 18 2 (’El) (too fragmentary for a detailed analysis of
the orthography)

d. An Aramaic Text (1)

4QPsDan® ar (4Q243) 1 2 (34 y4¢x = nanHR) cl5

30 Thus STRUGNELL, Notes, 263. This composition was named 4QmidrEschat®? by
STEUDEL, Der Midrasch zur Eschatologie.
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Emanuel Tov 141

The connection of the writing of the Tetragrammata and ’El(ohim) in
Paleo-Hebrew characters in scrolls written in square characters with the scribes
of the QSP is unmistakable since all the texts that are large enough for analysis
(except for the Aramaic 4Q243) show the hallmarks of that scribal practice. This
practice displays reverence for the divine names, which is known also from other
indicators of the Qumran community that generally preferred to avoid the use of
the Tetragrammaton (see above). At the same time, scribes writing in the Qumran
scribal practice act in different directions and they are often inconsistent even
within the same composition®':

The single occurrence in an Aramaic text is remarkable. The editors of this
text, John Collins and Peter W. Flint, connect the combined text 4Q243-244
(4QPs-Dan™® ar) with the ‘sectarian literature,” but they note that it does not refer
explicitly to the Qumran yahad*?.

* Inconsistency within a scroll: 1QH®*’E/ (in X 36 ’Eli with the suffix);
e.g., VII 38; IX 28; X 36 are written in the Paleo-Hebrew script,
while most occurrences of ’El in this scroll are written in the square
script.

= Within a scroll: 4QIsa® was inconsistent in the writing of two divine
names: MRaX (following Min*) was written in square script in frg. 40
3 (Isa 54:5); likewise, "11T8 was written in that script (without the
Tetragrammaton) in frg. 9 ii 27 (Isa 24:1); elsewhere both words
were written in the Paleo-Hebrew script.

»  Within a scroll: 4QD" (4Q267)9 i 2; iv 4; v 4 (all: ’El) are written in
the Paleo-Hebrew script, while some ten occurrences of 'El are
written in the square script, e.g., 2 5, 7.

Further signs of inconsistency:

=  Two different systems are used side by side regarding the inclusion
of the prefixes and suffixes in the writing of the divine names with
Paleo-Hebrew characters. The following texts include the prefixes
and/or suffixes in the Paleo-Hebrew script. No distinction is made
between prefixes and suffixes as is done in rabbinic literature?>.

3! Thus also MEYER, Naming God, 172-174.

32 John Collins and Peter W. Flint in ULRICH — CROSS, Qumran Cave 4.VII, 137.

33 Scribes writing in the QSP and the later rabbis struggled with the exact same
problem (are the prefixes and suffixes of the divine names equally as sacred as the divine
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— 4QLev® 1 8 (Lev 7:19): prefix.

— 4QIsa’: prefixes in Isa 26:4; 44:5 and suffixes to 'Elohim in
Isa 51:15; 52:10 (on the other hand, in 55:5 'Elohim with
a suffix was written in square characters).

— 4QpPs® (4Q173) 5 4 HKH written in cryptic characters: prefix.
The ‘aleph resembles that of the cryptic scripts®®, while the
lamed resembles the Latin L.

— 1QH?* X 36 ’Eli with the suffix.

— The following texts wrote the prefixes and/or suffixes of the
divine names in the square script:

— 2QExod" 7 16 (Exod 31:16).
— 4QpPs* (4Q171) 111 14.
— 6QpapHymn (6Q18) 8 1 5xa.

— 11QPs* passim, e.g., IV 3 (Ps 125:1); XVI 4, 5, 6 (Ps
118:8.9.29); E 15 (DJD XXIII) (Ps 118:29).

A reverse examination of the texts written in the QSP reveals that fifty-
nine texts did not use a special system for the writing of the divine names in
Paleo-Hebrew characters. The data in Table 2 show that within the group of
Qumran scribes, different practices were employed for writing the divine names®”.
H features only in Table 1, while Instruction, M, and T feature only in Table 2;
texts of S, D, the pesharim, and ShirShabb feature in both tables. Table 2 contains
more texts than Table 1.

names?), although in the QSP environment the names were written with Paleo-Hebrew
characters and according to the rabbinic practices with square characters. Y. Meg. 1.71d
makes a logical distinction between the prefixes (may be erased) and the suffixes of 'El(ohim)
(may not be erased).

34 PFANN — ALEXANDER — BROSHI, et al., Cryptic Texts, 526.

35 In compiling Tables 1-2, I used ABEGG — BOWLEY — COOK, The Dead Sea Scrolls
Concordance, Abegg’s Qumran modules within the Accordance computer program, and
a list compiled by Abegg for me in September 2023.
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Table 2: Tetragrammata and 'El(ohim) Written in Square Characters in
Texts Written According to the Qumran Scribal Practice (59)

a. Biblical Texts (18)

4Q[Gen-]Exod®
4QNum"
2QDeut’
1QDeut”
4QDeut
4QDeut"!
4QDeut™
4QRP? (4Q158)
4QRP°(4Q365)
1QIsa* (also: Tetrapuncta inserted by the corrector in Isa 40:7)
2QJer

4QXII°

4QXII°

4QXII#

4QPs°

11QPs®

11QPs°

4QLam

b. Nonbiblical Texts (41)

1QSa (1Q28a) (’E)

1QM (1Q33) (’E))

4Qplsa® (4Q162) 11 3, 7, 8 (quotation)

4Qpap plsa®(4Q163) 1 19; 11 6; 15-16 1; 21 9; 111 3, 9; 25 7 (all: quotations)
4QHos" (4Q167) 2 6; 7-9 2; 16 3, probably replacing mn* (’El)
4QpNah (4Q169)

4QpPs’ (4Q173)

4QCatena A (4Q177; quotation)

4QTime of Righteousness (4Q215a)

4QJub’ (4Q221; ’Elohim)

4QD? (4Q266; El)

4QD' (4Q271; ’El)

4QBer* (4Q286; 'El)

4QMyst* (4Q299; ’El)

4QRP" (4Q365; also: 'Elohim, 'EI)
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4QapocrMoses” (4Q375; also: 'Elohim, 'El)
4QApocryphal Pentateuch B (4Q377) 21ii 3, 5
4QCommunal Confession (4Q393 hand B; 'El, 'Elohim)
4QShirShabb® (4Q401; 'El, *Elohim)
4QShirShabb® (4Q402; 'El, 'Elohim)
4QShirShabb* (4Q403; 'El, *Elohim)
4QShirShabb’ (4Q405; ’Elohim)
4QInstruction® (4Q416; 'EI)

4Qinstruction® (4Q417; ’El)

4Qinstruction® (4Q418; 'El)

4QParaphrase of Gen and Exod (4Q422; 'El)
4QH? (4Q427; ’El)

4QH" (4Q428; 'EI)

4QBarkhi Nafshi? (4Q437; ’El)

4QNarrative Work and Prayer (4Q460; 'Elohim)
4QM? (4Q491; ’EI)

4QpapM’ (4Q496; ’EI)

4QpapRitMar (4Q502; ’El)

4QpapPrQuot (4Q503; ’El, "Elohim)
4QDibHam?® (4Q504; 'El)

4QShir® (4Q511; *Elohim)

4QOrdinances® (4Q512; El)

11QapocrPs (11Q11)

11QMelch (11Q13; *Elohim, 'EI)
11QT*(11Q19; also: 'Elohim, 'El)

11QT" (11Q20; also: ’Elohim)

Some of these texts were written in the same period, indicating different
scribal habits rather than a different chronological background. The latter
assumption was espoused by Patrick W. Skehan®¢, who ascribed the writing of
the Tetragrammaton in Paleo-Hebrew characters to a late stage of the writing of
the Qumran scrolls. Among other things, he expressed this view regarding the
internal differences within the pesharim®’, assuming that the earlier pesharim
wrote the Tetragrammaton in square characters, while the later ones used Paleo-
Hebrew characters, but this is not borne out by the dates now assigned to these

36 SKEHAN, The Qumran Manuscripts, 151.
37 SKEHAN, Divine Name, 22.
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manuscripts®®. A more cautious formulation is that of Meyer: “About half use the
square script for the divine name, while the other half use paleo-Hebrew,
a practice that enters the picture around 30 BCE, which continues alongside the
use of the square script into the first century CE.”*

It remains correct to say that the practice of the writing of the paleo-
Hebrew Tetragrammata in texts written with square characters is closely linked
to the Qumran scribal practice, reflecting the religious beliefs of the covenanters.

2. Four dots (Tetrapuncta) (....)

Four dots (named Tetrapuncta by Stegemann®’) in texts written in the
square script (....) represent the Tetragrammaton in nine nonbiblical and biblical
texts written in the QSP, as well as in four additional Qumran texts (in one:
strokes) and XHev/SeEschat Hymn (XHev/Se 6) 2 7 (four diagonal strokes). This
practice was limited to a very small group of texts and possibly it was limited to
a certain period. These dots and strokes were positioned level with the tops of
the letters: e.g., 4QTest (4Q175) 1, 19 and 4QT® (4Q524) 6-13 4. These
Tetrapuncta represent the four-letter word M in Hebrew texts, while in the
Aramaic 4QpapTob® ar (4Q196) they likely represent RiI%.

This practice reflects reverence for the divine name, considered so sacred
that it was not to be written with regular characters lest an error be made or lest
it be erased by mistake. Possibly, the dots and strokes were also meant to alert
against pronouncing the divine name. Usually, the scribe wrote a series of four
consecutive dots but in 4QTanh (4Q176) and 4QNarrative C (4Q462) two
clusters of two dots are written. The scribes of four texts drew four or five strokes.
The only scribe who wrote Tetrapuncta in Scripture scrolls is that of 4QSam®
who also corrected 1QIsa®.

38 The summary list of WEBSTER, Chronological Index assigns the following dates to
pesharim that write the Tetragrammata in square characters: 4Qplsa® (4Q162; 50-25 BCE
BCE), 4Qpap plsa® (4Q163; 85 BCE), 4QpNah (4Q169; 50-25 BCE). The following dates
have been assigned to pesharim inscribing the Tetragrammata in Paleo-Hebrew characters:
4QpMic? (4Q168; 30 BCE-68 CE), 1QpHab (1-50 CE), 4Qplsa® (4Q161; 50-25 BCE),
4QpPs? (4Q171; 50-25 BCE), 4QpPs® (4Q173; 30-1 BCE), 4Qplsa’ (4Q165; 30-1 BCE).

3 MEYER, Naming God, 174.

40 STEGEMANN, KYPIOZ, 152, fig. 19.
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Table 3: Tetrapuncta in the Judean Desert Scrolls (14)

a. Texts Written in the Qumran Scribal Practice (9)

1QS VIII 14 (quotation from Isa 40:3), also once &nxin (VI 13).

1QIsa®: Supralinear corrections in cols. XXXIII 7 (Isa 40:7; illustr. 1) and XXXV
15 (Isa 42:6), in the latter case probably five dots*'.

4QSam°®1 3 (1 Sam 25:31); 111 7, 7 (2 Sam 15:8).

4QTest (4Q175) lines 1, 19 (biblical quotations, fig. 19).

4QTanh (4Q176) 1-21 6, 7, 9 (four dots); 1-2 ii 3 (two clusters of two strokes);
8-10 6, 8 (twice), 10 (two clusters of two dots), all Scripture quotations.
Furthermore, once in the square script: 3 1.

4Qpap paraKings et al. (4Q382) 9 5 (quotation of 2 Kgs 2:3-4); 78 2; but not in
114 (2 Kgs 2:4)and 53 1.

4QPersonal Prayer (4Q443) 1 5.

4QNarrative C (4Q462) 7 (four dots) 12 (two clusters of two dots, probably
Scripture quotations).

4QT" (4Q524) 6-13 4, 5 (four dots).

b. Texts Not Written in the Qumran Scribal Practice (5)

4QpapTob* ar (4Q196) 17 i 5 (Tob 12:22); 18 15 (Tob 14:2), probably
representing 8178.*

4QHist Text A (4Q248) 5 (five strokes, possibly with a combining stroke between
strokes 2 and 3 counted from the right).

4QMen of People Who Err (4Q306) 3 5 (four strokes).

4Qpap psEzek® (4Q391) 36 (3 times), 52, 55, 58, 65 (four dots, insufficient data
on the orthographic system).

XHev/SeEschat Hymn (XHev/Se 6) 2 7 (four strokes). This text probably derived
from Qumran, and not from Hever/Seiyal.

According to Stegemann®’, the four dots indicating the divine name are
also evidenced in an early copy of the LXX (P.Fouad 266b [848] of Deuteronomy,
middle of 1 BCE), where they were subsequently overwritten by the Hebrew
Tetragrammaton in small square characters, leaving much space on both sides.
Since, according to Stegemann, the dots in this Greek manuscript were replaced
by the Tetragrammaton, the scribes of the mentioned Hebrew texts probably also
intended to replace the dots with actual letters. However, this assumption cannot

41 DELCOR, Les divers maniéres, 153.
42 See my study Tov, Scribal Habits.
4 STEGEMANN, KYPIOJ, 155.
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be examined for the Greek text, since it is difficult to recognize any dots behind
the writing of the Tetragrammaton in P.Fouad 266b**.

Because of the statistical pattern recorded in the table, a connection
between the Tetrapuncta and the QSP is likely. While it is difficult to determine
the chronological relationship between the different modes of representing the
divine name, Stegemann*’ suggested that the Tetrapuncta preceded the writing
of the divine name in square characters. Most texts displaying Tetrapuncta are
dated to the Hasmonean era (150-30 BCE)*, possibly pointing to a practice
employed in that period:

= 1QS4QTest (4Q175)4QSam°® dated in different ways: 100-50
BCE for 1QS, 100-75 BCE for 4QSam®, 125-75 BCE for 4QTest
(4Q175) and for 1QIsa® (125-100 BCE),

*  4QTanh (4Q176) hand A: 30 BCE; hand B: 30 BCE-68 CE,
= 4Qpap paraKings et al. (4Q382): ca. 75 BCE,

= 4QPersonal Prayer (4Q443): 100-75 BCE,

=  4QNarrative C (4Q462): 50-25 BCE,

= 4QT’ (4Q524): 150-125 BCE,

=  4QHist Text A (4Q248): 30-1 BCE,

=  4QMen of People Who Err (4Q306): 150-50 BCE,

= 4Qpap psEzek® (4Q391): 150-100 BCE,

=  XHev/SeEschat Hymn (XHev/Se 6): 30 BCE-68 CE,

=  4QpapTob®ar (4Q196): ca. 50 BCE.

3. A dicolon (:)

A dicolon ( : ) followed by a space is systematically placed before the
Tetragrammaton (written in the square script) in only one text, 4QRP® (4Q364,
QSP, e.g., 14 3 [Exod 24:17]). This dicolon resembles the later Qere practice,
indicating that the word should be read differently or not at all.

* Thus DUNAND, Papyrus grecs bibliques, 13 and ALY — KOENEN, Three Rolls, 5-6
(photographs provided by Aly — Koenen). However, there may be dots in frg. 37 (Deut 24:4).

4 STEGEMANN, KYPIOZS, 157.

46 See the summary list of WEBSTER, Chronological Index.
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4. 2'15R5 written in red in 11QpaleoUnid. Text (11Q22, frag. 1)*’

This is the only instance of the special treatment of a divine name in a text
written in Paleo-Hebrew characters.

The picture that emerges from a study of the writing of the divine names
is that there is a clear tendency to present these names with various graphical
solutions in the Qumran Hebrew scrolls, but not in the other Judean Desert scrolls.
This tendency is not felt across the board in the Qumran scrolls, but it is mainly
limited to the scrolls that are closely connected to the QSP. Negative evidence
pertaining to that suggestion will be defined as all the occurrences of one of the
four mentioned systems of presentation in texts that are not connected with the
QSP, to wit: (i) the occurrence of the Paleo-Hebrew Tetragrammaton in the Aramaic
4QPsDan® ar (4Q243) 1 2 (4_y4¢x); (i) four Hebrew texts of a nonsectarian
nature and one Aramaic text that employ the Tetrapuncta. Of these five texts,
three employ strokes rather than dots, which may imply a different scribal
background, one is Aramaic (4QpapTob® ar [4Q196]), and one has an unclear
orthographic background (4Qpap psEzek® [4Q391]). In summary, the negative
evidence is not strong.

By way of appendix, a similar system was used in the manuscripts of Greek
Scripture that is parallel with system 1 of the Hebrew texts. A system of
transliteration (ii) was used as well. In all cases, the systems indicate reverence
for the sacred names of God.

A. The writing of the Tetragrammaton in Hebrew characters in
Greek texts

All the Greek texts use different letter shapes of the Hebrew letters because
each scribe has a different handwriting®®. Some scribes distinguish between
a medial and final letter he*’:

47 In GARCiA MARTINEZ — TIGCHELAAR — VAN DER WOUDE, Qumran Cave 11.1I and
pl. XLVIIL.

8 An ancient testimony to this custom is preserved in Jerome’s Prologus Galeatus
(Praef. in Libr. Sam. et Malach.; PL 28:594-596): Et nomen Domini tetragrammaton in
quibusdam Graecis voluminibus usque hodie antiquis expressum litteris invenimus.

4 For analyses, see STEGEMANN, KYPIOJX, 110-133, 194-228; SKEHAN, Divine
Name; MERCATI, Sulla scrittura del tetragramma; ROBERTS, Manuscript, 26-48; HURTADO,
The Origin; WILKINSON, Tetragrammaton.
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i. In the Paleo-Hebrew script on leather and papyrus, sometimes
using a separate final letter he (454%")

Scribes A and B of 8HevXIlgr (Rahlfs 903; end of 1 BCE); the
Tetragrammaton includes a final letter he. (Revision)

P.Oxy. 50.3522 of Job 42 (Rahlfs 857; 1 CE); the Tetragrammaton
includes a final letter he. This text resembles the main tradition of
the LXX (note the vocabulary) and is not a revision of the OG (note
the free addition of xai 0adyacayv in 42:11)*°. (OG)

P.Oxy 77.5101 of Psalms 27, 45, 48-50, 64—65 (Rahlfs 2227; 1-2
CE), “probably the earliest extant copy of the Septuagint Psalms.”"
(0G)

P.Oxy. 7.1007 (leather) of Genesis 2-3 (Rahlfs 907; 3 CE) =
P.Lit.Lond. 199; the Tetragrammaton consists of a double yod
written with a horizontal stroke through both letters, also known
from Jewish coins of the second century CE. This text also has the
abbreviated 6(e6)g, which could point to a Christian scribe. This
papyrus resembles the main tradition of the LXX and not Aquila,
Theodotion, or Symmachus’?. (OG)

P.Vindob. Gr 39777 of Psalms 68, 80 in the version of Symmachus
(3—4 CE): (Revision)>>.

50 Thus already Peter J. Parsons in the publication of this text: BOWMAN — COCKLE —
COCKLE et al. (eds.), The Oxyrhynchus Papyri, 1. See also the reedition of this text by
HACHAM — ILAN, Corpus Papyrorum Judaicarum V, 158-159.

5! Thus, the editors, COLOMO — HENRY, 5101. LXX, 2. See also the reedition of this

text by HACHAM — ILAN, Corpus Papyrorum Judaicarum V (n. 50), 152-157. See further
SMmiTH, The Text-Critical Significance, 5.

52 In 2:19, this papyrus reads x[at avtov against Aquila & xaTévavtt adtol (according
to M 235). In other details, it deviates from MT in a fashion that is uncharacteristic of Aquila:
In v. 24 the fragment does not represent the pronominal suffixes of 17aR and 11R; it has a plus
of ot duo against MT (cf. v. 25); the last word in 3:6 has a plural form as opposed to MT.

33 Tov, P.Vindob. G 39777.
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The Aquila fragments of Kings and Psalms from the Cairo Genizah
published by Burkitt (6th c. CE)** and Taylor (5-6 CE)>. In the
Burkitt fragments, the yod and vav are identical.

ii. In the square script (M, I11I1I). (Revision)

The Tetragrammaton is also represented by the square (Aramaic) script.
These letters were no longer understood in later times, when they were taken as
the similarly shaped Greek letters ITIITI, also transliterated as such into Syriac.

In P.Fouad 266b (848) of LXX-Deut (middle of 1 BCE), ample
space was left in thirty-one instances (equal to five or six letters) for
the divine names, e.g., Deut 18:5; 20:13; 27:2; 28:61; 29:3. These
spaces were large enough for xUptog, although the shorter square
Hebrew Tetragrammaton was written in them. At some point, two
dots were inserted between which the scribe was to write the
Tetragrammaton, but these dots were disregarded, as the Hebrew
Tetragrammaton required more space. For a good example, see frg.
49 (col. 34). The scribe who wrote the Tetragrammaton in this
papyrus was not an expert scribe, as the yod and vav were penned
identically as in the Burkitt fragments of Aquila. On the other hand,
the Tetragrammata in the Greek 8HevXIlgr were probably written
by the scribe of the manuscript itself>.

ITITTI in several Hexaplaric manuscripts (Q™*€", 86 [Barberinus], 88
[Chisianus], 234™¥&" 264) (6-7 CE to 10-11 CE)*’.

[TIITI in the Hexapla fragments of Ps 22:15-18, 20-28 published by
Taylor (7 CE) (columns of Aquila, Symmachus, and LXX)*®.

3% BURKITT, Fragments, 4-5, 21-25. The fragments from the Cairo Genizah are
inventoried as Cambridge UL, T-S 12.184 and UL, T-S 20.50.

55 TAYLOR, Hebrew—Greek Cairo Genizah Palimpsests, 54-65. These fragments are
inventoried as Cambridge UL, T-S 12.186; UL, T-S 12.187; and UL, T-S 12.188.

56 Tov, The Greek Minor Prophets Scroll, 12.

ST RAHLFS, Verzeichnis, 348.

58 TAYLOR, Palimpsests, 4-11. The fragments are inventoried as Cambridge UL, T-S
12.182. For ITITI, see also KANTOR, The Oldest Fragment [Accessed 7-17-2024]; MEADE,
Critical Edition.
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"  ,aa in the margins of Syro-Hexapla manuscripts, such as Codex
Ambrosianus ms C 313 Inf. (8 or 9 CE).

= M7 The second (transliterated) column as well as the third, fourth,
fifth, and sixth columns of the Hexapla by Aquila, Symmachus, the
“LXX” and the “Quinta” in the Mercati fragments, e.g., Ps 18
(17):31.32.42 of the Hexapla of Psalms published by Mercati
(10 CE)™.

= JIIII in the Catena manuscripts Rahlfs 1122 and 1173, containing
Hexaplaric Psalm fragments as published by Schenker (11 and 12
CE)®.

We have no means of determining which of these two scripts represents
the earlier custom. There is equally early evidence in favor of both the square
script (P.Fouad 266b [Ra 848; middle of 1 BCE]) and the Paleo-Hebrew script
(scribes A and B of 8HevXIlgr [Rahlfs 903; end of 1 BCE]).

B. Representation of the Tetragrammaton with either
a transliteration (IASL2) or xVptog

4QpapLXXLev® (Rahlfs 802) of Leviticus 25 (1 BCE) transliterated the
Tetragrammaton as IAQ (preceded and followed by a space) in Lev 3:12°'. This
transcription is unique among the witnesses of Greek Scripture®’. See further
below.

The first scribe of P.Oxy. 4.656 of Genesis 14-27 (Rahlfs 292; 2 or 3 CE)
left spaces for the divine name (Tetragrammaton?), as in P.Fouad 266b (848;
middle of 1 BCE); these were filled in by a second hand with the unabbreviated
form of x¥ptog in 15:8; 24:31.42. According to Van Haelst, these occurrences of
xUplog were written with a different pen®.

59 MERCATI, Psalterii Hexapli reliquiae.

%0 SCHENKER, Hexaplarische Psalmenbruchstiicke, 248 and passim.

81 SHAW, Jewish Use of Izw, with much bibliography; Tov, The Renderings, 215-218.

62 Hatch — Redpath misleadingly quote in the list of the personal names a marginal
reading IAQ from Codex Marchalianus (Q) in Ezek 1:2 and 11:1: HATCH — REDPATH,
A Concordance, 76. These readings refer to Iwaxeip in 1:2 and to 17132 in 11:1, represented
in this note as otxog law. They are not mentioned in the edition of ZIEGLER, Ezechiel, 91, 128.

8 VAN HAELST, Catalogue, 17.
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All the uncial manuscripts of the LXX as well as P.Chester Beatty VI (963;
Numbers—Deuteronomy) of 2 or 3 CE represented the divine name with x(0pto)s,
usually without the article®®. This use probably represents a later stage in the
development of the translation (see n. 66).

C. Analysis of the Greek evidence®

There is no consensus regarding which system was used by the first Greek
translators. Some texts that present the Tetragrammaton in Hebrew characters
reflect early revisions; for these revisions, the employment of Hebrew characters
was considered a sign of authenticity and antiquity, by which the reviser
attempted to get close to the Hebrew original. Other texts probably represent the
Old Greek translation®.

A special practice for the writing of the divine names was followed in
many manuscripts of SP. In those manuscripts, the last one or two letters were
always separated from the remainder of the last word in the line, creating an
elegant column structure at the beginning and end of the column. When the
Tetragrammaton was to occur at the end of the line, creating a divided
Tetragrammaton (M 71°), many scribes retracted the Tetragrammaton slightly
from the left margin in order to avoid the division of its letters®’.

Scholars have not yet asked themselves what the relation is, if any, between
the use of the Paleo-Hebrew Tetragrammaton in early Greek and Hebrew
documents because the data as analyzed in this study were not available
previously. The Paleo-Hebrew Tetragrammata appear roughly at the same time
in Hebrew and Greek texts, for which 8HevXIlgr (end of the 1st century BCE)
is the earliest witness in Greek. In Greek, as far as we can tell, these forms occur
both in texts that reflect the OG and in early revisions (see § a i). In Hebrew, they
are linked to the Qumran scribal practice. In my view, the writing of the Paleo-
Hebrew Tetragrammaton in either script was not influenced by protorabbinic

% vON BAUDISSIN, Kyrios, passim; STEGEMANN, KYPIOX, 200-202.

% Origen recognized this feature, stating that the ‘most accurate exemplars’ of Greek
Scripture wrote the Tetragrammaton in Hebrew characters (Sel. Ps.; Migne, PG12:1104 [B]).
See PARRY, Notes.

% See my study: Tov, P.Vindob. G 39777.

67 For such ‘retractive’ manuscripts, see CROWN, Dated Samaritan MSS, e.g., John
Rylands ms 1, New York Public Library 11010; Séfer Abisa " as described by CROWN, The
Abisha Scroll, 45.
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circles since the use of the Paleo-Hebrew script was disallowed in the rabbinic
literature (y. Meg. 1.71b; b. Meg. 19a; b. Sanh. 21b.

Can we say more? The QSP is related to the Essene movement, but it is
unknown whether the writing of the Paleo-Hebrew Tetragrammaton in Greek
texts can be connected with any group or movement. In 1963, Barthélemy
described kaige-Theodotion, the revision embodied in 8HevXIlIgr, as influenced
by the Palestinian rabbinate®®, but this view is not accepted any more®.

Summarizing, several scribal solutions were invented in order to avoid the
regular writing of the divine names in the text. These scribal systems have been
found mainly in the texts written in the Qumran scribal practice and in early
Jewish copies of Greek Scripture.

Bibliography

ABEGG, Martin G. — BOWLEY, James E. — Cook, Edward M.: The Dead Sea Scrolls
Concordance. Volume One: The Non-Biblical Texts from Qumran, Leiden: Brill,
2003.

ALY, Zaki — KOENEN, Ludwig: Three Rolls of the Early Septuagint: Genesis and
Deuteronomy (PTA 27), Bonn: R. Habelt, 1980.

ANGEL, Joseph L.: The Songs of the Sage, 40510, 40511 (DSSE 2), Leiden: Brill, 2022.

BARTHELEMY, Dominique: Les devanciers d’Aquila, trouvés dans de Désert de Juda,
précédée d’'une étude sur les traductions et recensions grecques de la Bible réalisées
au premier siecle de notre ére sous l’influence du rabbinat palestinien (VTSup 10),
Leiden: Brill, 1963.

BARTHELEMY, Dominique — MILIK, Jozef T.: Qumran Cave 1 (DJD 1), Oxford: Clarendon,
1955.

VON BAUDISSIN, Wolf Wilhelm Graf: Kyrios als Gottesname im Judentum und seine Stelle
in der Religionsgeschichte. Vols. 1-2, Giessen: Topelmann, 1926-1929.

BAUMGARTEN, Joseph M.: A New Qumran Substitute for the Divine Name and Mishna
Sukkah 4.5, JOR 83 (1992) 1-5.

BAUMGARTEN, Joseph M.: Qumran Cave 4.XIII: The Damascus Document (4Q266-273)
(DJD XVIII), Oxford: Clarendon, 1996.

BAUMGARTEN, Joseph et al.: Qumran Cave 4.XXV: Halakhic Texts (DJD 35), Oxford:
Clarendon, 1999.

BEN-DoV, Jonathan: The Elohistic Psalter and the Writing of Divine Names at Qumran. In:
Adolfo Daniel Roitman — Lawrence H. Schiffman — Shani Tzoref (eds.): The Dead
Sea Scrolls and Contemporary Culture: Proceedings of the International

% Note the subtitle of BARTHELEMY, Les devanciers d’Aquila.
% See GENTRY, Pre-Hexaplaric Translations.

StBiS1 16 (2/2024)



154 Divine Names

Conference Held at the Israel Museum, Jerusalem (July 68, 2008) (STDIJ 93),
Leiden: Brill, 2011, 79-104.

BOWMAN, ALAN KEIR — COCKLE, H. M. — COCKLE, W. E. H. et al. (eds.): The Oxyrhynchus
Papyri. Volume 50 (EES.GRM 70), London: The Egypt Exploration Society, 1983.

BURKITT, Francis C.: Fragments of the Books of Kings according to the Translation of
Aquila: From a Ms. Formerly in the Geniza at Cairo Now in the Possession of C.
Taylor [...] and S. Schechter [...], Cambridge: Cambridge University Press, 1897.

KATz, Elias: Die Bedeutung des Hapax Legomenon der Qumraner Handschriften HUAHA,
Bratislava: Kaufman, 1967.

CoLoMo, Daniela — HENRY, W. Benjamin: 5101. LXX, Psalms XXVI 9-14, XLIV 4-8,
XLVII 13-15, XLVIII 621, XLIX 2—16, LXIII 6-LXIV 5. In: Amin Benaissa (ed.):
The Oxyrhynchus Papyri LXXVII (EES.GRM 98), London: Egypt Exploration
Society, 2011, 1-11.

CROWN, Alan D.: The Abisha Scroll of the Samaritans, BJRL 58 (1975) 36-65.

CROWN, Alan D.: Dated Samaritan MSS: Some Codicological Implications, Sydney: n. p.,
1986.

DAY, John: Psalms (Old Testament Guides), Sheffield: Sheffield Acdemic Press, 1992.

DELCOR, Matthias: Les divers manieres d’écrire le tétragramme sacré dans les anciens
documents hébraiques, RHR 147 (1955) 135-173.

DUNAND, Ferdinand: Papyrus grecs bibliques (Papyrus F. Inv. 266): Volumina de la Genése
et du Deutéronome, Introduction (RAPH 27), Cairo: Imprimerie de I’institut
francais d’archéologie orientale, 1966.

GARCIA MARTINEZ, Florentino — TIGCHELAAR, Eibert J. C. — VAN DER WOUDE, Adam S.:
Qumran Cave 11.11: 1102-18, 11020-31 (DJD XXIII), Oxford: Clarendon, 1998.

GENTRY, Peter J.: Pre-Hexaplaric Translations, Hexapla, Post-Hexaplaric Translations. In:
Armin Lange — Emanuel Tov (eds.): Textual History of the Bible. Vol. 1A, Brill:
Leiden, 2016, 211-235.

HAcHAM, Noah — ILAN, Tal: Corpus Papyrorum Judaicarum V: The Early-Roman Period
(30 BCE-117 CE), Berlin: De Gruyter; Jerusalem: Magnes, 2022.

HATCH, Edwin — REDPATH, Henry A.: 4 Concordance to the Septuagint and the Other Greek
Versions of the Old Testament, Oxford: Clarendon, 1897-1906. [Repr. Graz:
Akademische Druck- u. Verlagsanstalt, 1954; 2nd ed.: ed. R.A. Kraft and E. Tov;
Grand Rapids: Baker, 1998.]

HOSSFELD, Frank-Lothar — ZENGER, Erich: Psalms 2 (Hermeneia), Minneapolis: Fortress,
2005.

HURTADO, Larry W.: The Origin of the Nomina Sacra: A Proposal, JBL 117 (1998) 655-673.

JEROME: Sancti Eusebii Hieronymi Opera Omnia. Edited by Jacques-Paul Migne (PL 28),
Paris: Migne, 1845.

KANTOR, Benjamin: The Oldest Fragment of Origen’s Hexapla: T-S 12.182, Fragment of the
Month [online]. [Accessed 7-17-2014] https://www.repository.cam.ac.uk/
handle/1810/298275.

KISTER, Menahem: On a New Fragment of the Damascus Covenant, JOR 84 (1993) 249-251.

Studia Biblica Slovaca



Emanuel Tov 155

LANGLoOIS, Michael: Theonyms Written in Palaco-Hebrew and Other Alternative Scripts on
the Dead Sea Scrolls. In: Esther Eshel — Michael Langlois (eds.): The Scribe in the
Biblical World: A Bridge Between Scripts, Languages and Cultures (BZAW 547),
Berlin: De Gruyter, 2023, 249-294.

MACHIELA, Daniel: Lord or God? Tobit and the Tetragrammaton, CBQ 75 (2013) 463-472.

MATHEWS, Kenneth A.: The Background of the Paleo-Hebrew Texts at Qumran. In: Carol L.
Meyers — Michael Patrick O’Connor (eds.): The Word of the Lord Shall Go Forth:
Essays in Honor of David Noel Freedman in Celebration of his Sixtieth Birthday,
Winona Lake, IN: Eisenbrauns, 1983, 549-568.

MEADE, John D.: A Critical Edition of the Hexaplaric Fragments of Job 22—42, Leuven:
Peecters, 2020.

MERCATI, Giovanni: Sulla scrittura del tetragramma nelle antiche versioni greche del
Vecchio Testamento, Bib 22 (1941) 339-366.

MERCATI, Giovanni: Psalterii Hexapli reliquiae, Vatican City: Bibliotheca Vaticana, 1958.

MEYER, Anthony R.: Naming God in Early Judaism: Aramaic, Hebrew, and Greek (SCCB
2), Leiden: Brill, 2022, 90-129.

NEBE, Wilhelm: Der Buchstabenname Yod als Ersatz des Tetragramms in 4Q511, RevQ 12
(1986) 283-284.

NEWSOM, Carol: “Sectually Explicit” Literature from Qumran. In: William Henry Propp, et
al. (eds.): The Hebrew Bible and Its Interpreters, Winona Lake, IN: Eisenbrauns,
1990, 167-187.

ORIGEN: Origenous ta euriskomena panta/Origenis opera omnia. Edited by Jacques-Paul
Migne (PG 12), Paris: Migne, 1857.

PARRY, Donald W.: Notes on Divine Name Avoidance in Scriptural Units of the Legal Texts
of Qumran. In: Moshe J. Bernstein, et al. (eds.): Legal Texts and Legal Issues:
Proceedings of the Second Meeting of the International Organization for Qumran
Studies, Cambridge 1995 (StTDJ 23), Leiden: Brill, 1997, 437-449.

PERROT, Antony — RICHELLE, Matthieu: The Dead Sea Scrolls’ Paleo-Hebrew Script: Its
Roots in Hebrew Scribal Tradition. In: Elodie Attia — Antony Perrot (eds.): The
Hebrew Bible Manuscripts: A Millennium (THBSup 6), Leiden: Brill, 2022, 47-54.

PFANN, Stephen J. — ALEXANDER, Philip — BROSHI, Magen, et al.: Qumran Cave 4. XXVI:
Cryptic Texts and Miscellanea, Part 1 (DJD 36), Oxford: Clarendon Press, 2000.

PUECH, Emile: Hodayot. In: EDSS I (2000) 365-369.

RAHLFS, Alfred: Verzeichnis der griechischen Handschriften des Alten Testaments,
(Septuaginta, Vetus Testamentum Graecum auctoritate Academiae Scientiarum
gottingensis editum, Supplementum 1.1), Gottingen: Vandenhoeck & Ruprecht,
2004.

SANDERS, James A.: The Psalms Scroll of Qumrdn Cave 11 (11QPs®) (DID 4), Oxford:
Clarendon, 1965.

SCHENKER, Adrian: Hexaplarische Psalmenbruchstiicke: Die hexaplarischen Psalmenfragmente
der Handschriften Vaticanus graecus 752 und Canonicianus graecus 62 (OBO 8),
Freiburg: Universitdtsverlag; Gottingen: Vandenhoeck & Ruprecht, 1975.

StBiS1 16 (2/2024)



156 Divine Names

SCHIFFMAN, Lawrence H.: Sectarian Law in the Dead Sea Scrolls: Courts, Testimony and
the Penal Code (BJS 33), Chico, CA: Scholars Press, 1983.

SCHULLER, Eileen: Non-Canonical Psalms from Qumran: A Pseudepigraphic Collection
(HSS 28), Atlanta: Scholars Press, 1986.

SHAW, Frank: The Earliest Non-Mystical Jewish Use of lIaw (CBET 70), Leuven: Peeters,
2014.

SCHIFFMAN, Lawrence H.: Sectarian Law in the Dead Sea Scrolls: Courts, Testimony and
the Penal Code (BJS 33), Chico, CA: Scholars Press, 1983.

SIEGEL, Jonathan P.: The Employment of Palaco-Hebrew Characters for the Divine Names
at Qumran in the Light of Tannaitic Sources, HUCA 42 (1971) 159-172.

SIEGEL, Jonathan P.: The Scribes of Qumran: Studies in the Early History of Jewish Scribal
Customs, With Special Reference to the Qumran Biblical Scrolls and to the
Tannaitic Traditions of Massekheth Soferim. PhD diss., Brandeis University, 1971;
University Microfilms, 1972.

SKEHAN, Patrick W.: The Divine Name at Qumran, in the Masada Scroll, and in the
Septuagint, BIOSCS 13 (1980) 16-44.

SMITH, Jannes: The Text-Critical Significance of Oxyrhynchus Papyrus 5101 (Ra 2227) for
the Old Greek Psalter, JSCS 45 (2012) 5-22.

STEGEMANN, Hartmut: KYPIOY O GOEOX und KYPIOY [HXOYZ: Aufkommen und
Ausbreitung des religiosen Gebrauchs von KYPIOX und seine Verwendung im
Neuen Testament, Habilitationsschrift: Bonn, 1969.

STEGEMANN, Hartmut: Religionsgeschichtliche Erwdgungen zu den Gottesbezeichnungen in
den Qumrantexten. In: Mathias Delcor (ed.): Qumrdn: sa piété, sa théologie et son
milieu (BETL 46), Paris: Duculot, 1978, 195-217.

STRUGNELL, John: Notes en marge du Volume V des “Discoveries in the Judaean Desert of
Jordan”, RevQ 7 (1970) 163-276.

STEUDEL, Annette: Der Midrasch zur Eschatologie aus der Qumrangemeinde
(40midrEschat*?) (STDJ 13), Leiden: Brill, 1994.

TAYLOR, Charles: Hebrew—Greek Cairo Genizah Palimpsests from the Taylor—Schechter
Collection, Including a Fragment of the Twenty-Second Psalm according to
Origen’s Hexapla, Cambridge: Cambridge University Press, 1900.

Tov, Emanuel: The Greek Minor Prophets Scroll from Nahal Hever (§HevXIIgr) (DJD 8),
Oxford: Clarendon, 1990; Oxford: Clarendon, 21995.

Tov, Emanuel: P.Vindob. G 39777 (Symmachus) and the Use of Divine Names in Greek
Scripture Texts. In: Emanuel Tov: Studies in Textual Criticism. Collected Essays.
Vol. 5, Part 2: The Septuagint (VTSup 197), Leiden: Brill, 2024, 308-318.

Tov, Emanuel: The Renderings of the Names in the Greek Torah. In: Emanuel Tov: Studies
in Textual Criticism. Collected Essays. Vol. 5, Part 2: The Septuagint (VTSup 197),
Leiden: Brill, 2024, 213-227.

Tov, Emanuel: Scribal Habits of the Aramaic Qumran Texts, Textus (forthcoming).

ULRICH, Eugene — CROSS, Frank M. et al.: Qumran Cave 4.VII: Genesis to Numbers (DJD
12), Oxford: Clarendon, 1994.

Studia Biblica Slovaca



Emanuel Tov 157

VAN HAELST, Joseph: Catalogue des papyrus littéraires juifs et chrétiens, Paris: Publications
de la Sorbonne, 1976.

WEBSTER, Brian: Chronological Index of the Texts from the Judaean Desert. In: Emanuel
Tov (ed.): The Texts from the Judaean Desert: Indices and an Introduction to the
Discoveries in the Judaean Desert Series (DJD 39), Oxford: Clarendon, 2002, 351-
446.

WILKINSON, Robert J.: Tetragrammaton: Western Christians and the Hebrew Name of God.:
From the Beginnings to the Seventeenth Century (SHCT 179), Leiden: Brill, 2015.

WOLTERS, Al: The Tetragrammaton in the Psalms Scroll, Textus 18 (1995) 89-98.

ZIEGLER, Joseph: Ezechiel (Septuaginta, Vetus Testamentum graecum 16.1), Gottingen:
Vandenhoeck & Ruprecht, 1952.

Summary

Traditionally, the ancient Israelites approached the name of God with reverence as is visible
in the third commandment (Exod 20:7; Deut 5:11). In the written documents, a special
approach towards the Tetragrammaton is already visible in the Elohistic Psalter (Psalms 42—
89 [83]) in which that name was usually replaced with 0'19& in all textual witnesses.
A similar avoidance of the Tetragrammaton is evidenced in many Qumran scrolls. Reflecting
a similar approach to the avoidance of the use of divine names, scribal solutions were invented
in order to avoid the regular writing of these names in the text; they are the focus of our
analysis: (i) The writing of the Tetragrammaton in Paleo-Hebrew characters; (ii) Four dots
(named Tetrapuncta) (....); rarely: (iii) A dicolon ( : ) in 4QRP® (4Q364); (iv) 2'nHRY written
inred in 11QpaleoUnid. Text (11Q22). The picture that emerges is a clear tendency to present
these names with various graphical solutions in the Qumran Hebrew scrolls, but not in the
other Judean Desert scrolls. This tendency is not felt across the board in the Qumran scrolls,
but it is mainly limited to the scrolls that are closely connected to the Qumran scribal practice.
The writing of the Tetragrammaton in Paleo-Hebrew characters is also evidenced in Greek
manuscripts and the connection between the Hebrew and Greek evidence is scrutinized.

Keywords: Tetrapuncta, Tetragrammaton, Divine name, Dead Sea scrolls, Qumran scribal
practice.
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Zhrnutie

Staroveki Izraelcania tradi¢ne pristupovali k Boziemu menu s tctou, ako to uvadza tretie
prikazanie (Ex 20,7; Dt 5,11). V pisomnych dokumentoch je osobitny pristup k tetragramu
viditelny uz v Elohistickom Zaltari (Zalmy 42 — 89 [83]), kde dané meno bolo obvykle
nahradené vyrazom 0'n%R vo vietkych textovych svedkoch. Podobné vynechdvanie tetragramu
je zaznamenané vo viacerych Kumranskych zvitkoch. Piséri reflektovali podobny vyhybavy
pristup pri pouzivani Bozich mien a ich rieSenim bolo, Ze vynasli spdsoby, ako obist’ bezné
pisanie takychto mien v texte a na ne sa zameriava naSa analyza: (i) Pisanie tetragramu
v paleohebrejskych znakoch; (ii) Styri bodky nazyvané aj tetrapuncta (....); menej bezna (iii)
dvojbodka (:) v 4QRP (4Q364); (iv) 2'19R5 pisané cervenou farbou v 11QpaleoUnid. Text
(11Q22). V Kumranskych zvitkoch, avSak nie v ostatnych zvitkoch z Judejskej puste, je vidiet
jasnu tendenciu predstavit’ tieto mena réznymi gramatickymi rieSeniami. Tato tendencia nie
je viditeI'na naprie¢ Kumranskymi zvitkami, ale sa obmedzuje najmé na zvitky, ktoré st izko
spaté s pisomnictvom v Kumrane. Pisanie tetragramu v paleohebrejskych znakoch je tiez
zaznamenané v gréckych rukopisoch a v spojitosti medzi hebrejskou a gréckou evidenciou
su predmetom vyskumu.

Klucoveé slova: tetrapuncta, tetragram, Bozie meno, zvitky od Mftveho mora, kumranska
metdda pisania.
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Gen 9:18-29 and the Drunkenness
of a Main Parental or Divine Figure Entailing

the Future of Their Filial Entities

Joél André Minsi Endomo

Gen 9:18-29 in which the hero of the biblical flood becomes drunk in his
tent after the world cataclysm, remains fascinating as well as disconcerting. Even
after it is known that the Bible does not have a monopoly on the flood story in
the ANE!, this episode of Noah remains unique. It is not only because its hero
dies, contrary to the Mesopotamian myths where almost all heroes become
immortal?, but more so for the scene of drunkenness. Certainly, the absence of
such an episode in the known complex of diluvian stories of the ANE, could lead
to considering Gen 9:18-29 as a distinct feature of the biblical narrative which
liked to stress the contrast with Mesopotamian myths by describing Noah in a
rather unflattering scene’. But even by accepting it, the reader does not seem
better informed about the origin, the meaning or the role of this episode of
drunkenness prior to the table of nations, and that Gertz rightly suggest reading
“primarily as a story about Canaan, its absent but ever-present main character™.

Was it part of one of the biblical traditions of the flood or should we rather
think of an independent episode that probably belongs to the creation traditions
in general and which would have found an adequate insertion here? Moreover,
what was the meaning and purpose of preceding with the biographical note of

' Cf. ANET, 42-44 (Sumerian flood); 93-97 (Gilgamesh, Tablet XI); DALLEY, Myths,
9-35.

2 Wasserman reports in his study of the Akkadian flood sources that Atrahasis in 1, ,
4', also known as Ziusudra in z, v, 15'-19', received also immortality like the other
Mesopotamian flood heroes. This clears doubts that had previously hung over Atrahasis’ end
according to the available sources (Atrahasis, VII,1-35), see WASSERMAN, The Flood, 84,
101; L’HOUR, Genese 5-11, 103; LAMBERT — MILLARD, ATRA-HASIS, 102-103; DALLEY,
Myths, 34-35.

3 Cf. WENHAM, Genesis 1-15,204.

4 Cf. GERTZ, Genesis 1-11,352.
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Noah’s death with a family episode that strangely focused on Canaan who, not
only did not take an active part in it, but was not yet born? This contradicts the
style of Gen 1-11. An examination of Gen 9:18-29 seems to provide convincing
inputs likely to illuminate them significantly, and thus broaden the understanding
of this unprecedented episode.

A quick reading of Gen 9:18-29 will highlight at once the prominent role
of drunkenness in this plot, in a terms and conditions more or less analogous to
Gen 19:30-38 and Ps 78:65-72. Seemingly confirmed by extra-biblical literature,
this will suggest that the use of the drunkenness of a main parental figure was a
known pattern in the context of creation narratives. It was used in cases of
delicate generational transitions, by resorting to the effect of surprise specific to
drunkenness. This will lead to a better understanding of the function and purpose
of this literary pattern in general, as well as its probable Mesopotamian influence
in Gen 9:20-27 within the general creation’s context of Gn 1-11.

1 Gen 9:18-29 — Noah’s drunkenness, plot and structure

Some authors such as Corinne Bonnet and Sofia Cavalletti already noted
analogies between the drunkenness of Noah in Gen 9:18-29 or of Adonai in Ps
78 with some uses of it in the extra-biblical literature®. By following this line of
thought, I intend to investigate what appears to be a literary motif of drunkenness
of a main parental or divine figure, by highlighting its elements and its purpose
in general, as well as the specific orientation chosen by Gen 9:18-29 within the
framework of the section Gen 9:18-10:32. Since the conjunction of the syntagm
1981 (Gen 10:1) which opens the exposition of table of nations, suggests that Gen
9:18-29 and 10:1-32 are connected.

1.1 The plot of Gn 9:18-29

Gen 9:18-29
The sons of Noah who came out of the ark were Shem, Ham and
Japheth, and Ham, he was the father of Canaan.
These were the three sons of Noah, and from them came the people
who were scattered over the whole earth.

20" Noah, a man of the soil started, he planted a vineyard.

5 Cf. BONNET, Le vin, 73-91; CAVALLETTI, Proposta, 339-340.
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2l He drank some wine; he became drunk and lay uncovered inside his

tent.

Ham, the father of Canaan, saw his father naked and told his two
brothers outside.

But Shem and Japheth took a garment and laid it across their
shoulders, then they walked in backward and covered their father’s
naked body; and their faces, as they were walking backward, did
not see their father’s nakedness.

Noah awoke from his wine and found out what his youngest son
had done to him.

He said: Cursed is Canaan! The lowest of slaves will he be to his
brothers.

26 He also said: Praise is the Lord, the God of Shem! May Canaan be
his slave.

May God extend Japheth’s territory, may Japheth live in the tents
of Shem, and may Canaan be his slave.

28 After the flood, Noah lived 350 years.

# Noah lived a total of 950 years, and then he died.

22

23

24

25

27

Genesis 9:18-29 is generally divided in three parts: The introduction in vv.
18-19, the exposition of the story in vv. 20-27 and the conclusion in vv. 28-29.
Furthermore, the central part of the narrative is further subdivided into two
scenes which are both constructed around the alternation between the parental
category (Noah) and the filial one, and according to a precise order that starts
from Noah, then Ham/Canaan followed by Shem-Japheth. Based on the
dynamics of the characters, vv. 20-27 are a parallelism which enable the
progressive transformation of the characters thanks to Noah’s drunkenness and
his awakening from it.

Inciting moment

The tension created by the naming of Ham as Canaan’s father ( 817 om
V12 *aR) in v. 18b after the sons of Noah who left the ark (v. 18a) is detectible
even in the syntax of the verse, since the story shifts to the background by a
double protasis-apodosis proposition in v. 18b-c. It breaks the pace of the
narration and drawing attention to Ham and Canaan. This syntactic choice in
which the protasis, om (“and Ham”), is a casus pendens as suggested by its
repetition by the singular masculine personal pronoun X171 (“he”). It signals the
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importance the narrator gives to what is said of Ham in the apodosis, namely that
he was the father of Canaan®.

The mention of Canaan thus coincides with the “inciting moment” in
which the conflict appears for the first time, and it is probably in this sense that
Blecher considers that information to be central and that v. 18 would represent
the entire story’.

Complication

Verses 20-21, which narrates the drunkenness, call for solutions that is
perceptible both in the syntax and the plot.

After the consumption of wine and drunkenness (vv. 21a-b), the simplified
syntactic constructions “verb-subject” or “verb-object” of v. 20 become more
elaborate and are enriched with new elements: “verb-[subject]-n&-object” (v. 22a;
vv. 23a.d). In addition, there is also the appearance of new syntactic categories
such as adverbial phrases of place (ﬁ'?th Tin3, v. 21c; ping, v. 22b and D;W’"?}], V.
23b), of manner (M"370K, v. 23¢) or indirect object complements (YIR™IWY, v.
22b).

In terms of plot, the distinctive feature of vv. 21a-b is due to the fluctuation
of the pace which passes from the expeditious tone of vv. 20-21, to a longer
narrative time in vv. 22-23. The consumption of wine and drunkenness in vv. 20-
21 has as much an impact on the narrative as on its syntax. It begs for an
explanation regarding the conflict raised by the naming of Canaan.

The search for an explanation begins with the first active appearance of
Noah’s sons following a chiasmus that contrasts Ham’s “sight” of Noah’s nudity
and his filial failure on the one hand; and Shem-Japheth’s “non sight” and their
helping of the parent on the other hand:

N 1932738 DN 477 2
raR nrw

PINa PORTIYY TN

NPRWITNR N DY MpN DYy IR

0MAR N1Y DX 3eIN ﬂ’;jhtj D‘?f] Dﬂ’JW

ﬂ’;jﬁ§ 0i"193

23

N7 85 oM N

6 Cf. JOUON — MURAOKA, A Grammar, § 156a; WALTKE — O’CONNOR, An Introduction,
§ 4.7b; NiccAccl, Sintassi, § 123.
7 Cf. BLECHER, Noah’s Curse, 131.

Studia Biblica Slovaca



Joél André Minsi Endomo 163

According to this chiasmus, the characterization of Noah’s sons is not
determined first by their “seeing” or otherwise of the father’s nakedness, as the
supporters of voyeurism maintain. It is rather determined by their behavior in
confronting that situation. Thanks to this first active appearance of the filial
entity, the reader now knows that the three sons of Noah are different because of
their reaction towards their father.

Climax

In Noah’s return on the scene, the narrator prefaces the statement with
“[he] awakened from his wine” (i3 1 pp™, v. 24a). This awakening, which
allows Noah to inquire about the events that occurred during his “absence”, also
leads him to confirm the differences that have arisen between his sons and which
constitutes the turning point. He thus resolves the problem of the embarrassing
mention of Canaan in Ham’s lineage, by formalizing the latter’s inability to be
treated equally with “his brothers”, because he is cursed (7178), hence opposed
to Sem whom God is blessed (7173).

Designating A as the appearance of the parental entity and by B as the filial
counterpart, vv. 20-27 consist of a parallel framework ABA'B'. These two parts
are both driven by drunkenness, which arouses the search for solutions in the first
part, while Noah’s awakening from it marks the turning point in the resolution
of the problem.

1.2 The Structure of Gen 9:18-29

Introduction: Shem, Ham the father of Canaan and Japheth populate the whole
earth (vv. 18-19)
Shem, Ham and Japheth are the sons of Noah who came out from the ark
(v. 18a)
Ham was the father of Canaan (v. 18b)
Three are the sons of Noah (v. 19a)
The whole earth was populated from these three sons of Noah (v. 19b)
A Noabh the farmer, winegrower gets drunk (vv. 20-21)
A1 Noah begins to cultivate (v. 20a)
A>  He plants a vineyard (v. 20b)
As;  He drinks wine (v. 21a)
As  He gets drunk (v. 21a)
As  He uncovers himself inside his tent (v. 21b)
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B:

B:

Gen 9:18-29 and the Drunkenness

Ham, the father of Canaan, sees his father’s nakedness and
makes it known (v. 22)
Bia  Ham the father of Canaan sees his father’s nakedness
(v.22a)

B,  He tells his two brothers outside (v. 22b)
Shem and Japheth cover their father and do not see his
nakedness (v. 23)

B2:  Shem and Japheth take the mantle (v. 23a)

Bay  They put it on their shoulders (v. 23b)

By They walk backwards (v. 23c)

Boa  They cover their father’s nakedness (v. 23d)
B They do not see their father’s nakedness (v. 23¢)

Noah wakes up from drunkenness and returns to cognition (v. 24)

A’
A"
B

B"

Noah wakes up from his drunkenness (v. 24a)
He knows what his youngest son did to him (v. 24b)

Curse of Canaan (v. 25)
B’ia  Cursed is Canaan (v. 25a)
B’y Canaan will be the last of his brothers’ servants (v. 25b)
blessings of Shem and Japheth (vv. 26-27)
B’2.  Blessing of Shem (v. 26)
B2 Blessed is Yhwh the God of Shem (v. 26a)
B2 Let Canaan be the servant of Shem (v. 26b)
B’o,  Blessing of Japheth (v. 27)
B'2va  May God enlarge Japheth (v. 27a)
B'a,p May Japheth dwell in the tents of Shem (v. 27b)
B2,y  Let Canaan be the servant of Japheth (v. 27¢)

Conclusion: The length of Noah’s life (vv. 28-29)

The Lifespan of Noah after the Flood (v. 28)
The entire Lifespan of Noah (v. 29a)
Death of Noah (v. 29b)

Annotations
Genesis 9:18-29 in which drunkenness constructs and structures the

unfolding of the plot seems to share similarities with Gen 19:30-38 and Ps 78:65-
72. Therefore, it is appropriate to study these two other biblical episodes in order
to see what comes out of it. In doing so, it will also be investigating the extra-
biblical universe in search of such similar uses of drunkenness, which will allow
to better understand what seems to be a literary pattern of drunkenness of a main

parental figure.
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2 Other allusions in the Bible

2.1 The drunkenness of Lot in Gen 19:30-38

The intertextual allusion between the destruction of the flood and that of
the cities of Sodom and Gomorrah was already known in the time of Luke 17:26-
30 and 2 Pet 2:5-8. Moreover, the fact that Noah and Lot, the survivors of these
two destruction stories, are both described in a scene of drunkenness immediately
after the cataclysm, seems to support the possibility of a substantial connection
between these episodes.

Gen 19:30-38

Lot and his two daughters left Zoar and settled in the mountains, for he
was afraid to stay in Zoar. He and his two daughters lived in a cave.
And the elder daughter said to the younger, “Our father is old, and there
is no man to give us children, as is the custom over the earth.
Let’s get our father to drink wine and then sleep with him and preserve
our family line through our father.”
That night they got their father to drink wine, and the elder daughter
went in and slept with him. But he was not aware of it when she lay
down or when she got up.
The next day, the elder daughter said to the younger, “Last night I slept
with my father. Let’s get him to drink wine again tonight, and you go in
and sleep with him so we can preserve our family line through our
father.”
So they got their father to drink wine that night also, and the younger
daughter went in and slept with him. But he was not aware of it when
she lay down or when she got up.
So both of Lot’s daughters became pregnant by their father.
37 The elder daughter had a son, and she named him Moab; he is the father
of the Moabites to this day.
The younger daughter also had a son, and she named him Ben-Ammi;
he is the father of the Ammonites to this day.

30
31
32

33

34

35

36

38

The story of Lot’s drunkenness in Gen 19:30-38 is divided into three
subunits: the introduction in v. 30, the story itself in two parallel scenes in vv.
31-35, and the conclusion in vv. 36-38.

Verse 30 sets the scene and delimits the framework of the story, which is
the isolated space of a cave in the mountain. The solitude of Lot and his daughters
in this separate place leads to the inciting moment with the eldest daughter’s
speech which point out with concern the aging of and the absence of descendants
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for their father (jp1 1°2R). It is a situation more disturbing since there is no man
in the country to unite with them and remedy the problem ( 8i2% PR3 PR WK
PIRTO2 T2 109Y).

On the other hand, v. 31 constitutes the complication and it leads to the
first attempts to solving the problem at v. 32 which is syntactically marked by
volitive phrases, unlike the enunciative one of v. 31 (n;’?, nRW1, N22w1). But it
is the drunkenness at the beginning of each night (vv. 33.35) that constitutes the
turning point of the resolution, thanks to its capacity to neutralize Lot and allows
the daughters to implement their respective solutions of saving the family. In that
period of the absence of Lot, each of the daughters distinguishes herself by

becoming a mother.
Structure of Gen 19:30-38
Introduction: Lot and his two daughters in a cave on the mountain (v. 30)
A First speech of the elder: Lot is old and there are no men (v. 31)
B Motivation of the speech: to make the father drunk and raise up
descendants from him (v. 32)
C  Execution of the plan (v. 33)
Ci  The two daughters get their father drunk (v. 33a)
C,  The elder daughter sleeps with her father (v. 33b-c)
Cs Lot is unaware of his daughter’s going to bed or getting up
(v.33d)
A" Second speech of the elder daughter the next day (v. 34a-c)
B” Motivation of the speech: Getting the father drunk and raise up
descendants from him (34d-g)
C’ Execution of the plan (v. 35)
C’t  The two daughters get their father drunk again that night (v.
C’2 35a)
C’3s  The younger daughter sleeps with him (v. 35b-c)
Lot is unaware of his daughter’s going to bed or getting up
(v.35d)
Conclusion: Etiological notes on the Moabites and the Ammonites (vv. 36-38)
v. 36: Lot’s two daughters are pregnant
v. 37: The elder daughter gives birth to Moab and information on
the Moabites
v. 38: The younger daughter gives birth to Ben-Ammi and
information on the Ammonites
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Annotations

In Gen 19:30-38, Lot does not voluntarily become drunk but is made drunk
by his daughters in order to ensure the continuity of their family. This differs
from Gen 9:18-29 in the modus operandi and the intended result. However,
a focus on the general purpose and motivation will highlight the issue of the
future of the descendants of the drunken person. Furthermore, the main scene,
which takes place in two parallel sequences punctuated and inherently driven by
drunkenness, argues for a functional use of this latter in order to justify a given
condition of a main parental figure’s descendants.

This therefore encourages further investigation by examining the allusion
to Adonai’s drunkenness in Ps 78:65-72. In this psalm, Adonai strangely wakes
up like a warrior from drunkenness. Just like in Gen 9:18-29, the verb v’ is
related to the adverbial phrase 1 by means of the preposition jn. Moreover, after
this awakening from drunkenness, it also highlights an opposition of an uncle to
his nephew as in Gen 9:18-29.

2.2 The drunkeness of Adonai in Ps 78:65-72

Sofia Cavalletti analyzed the semantic correspondences between the
drunkenness of Yhwh in Ps 78:65 and that of 'E/ in Ugarit. She sensed that the bold
allusion to Yhwh’s drunkenness in Ps 78 could have been the result of Canaanite
influence and that this would provide proof of a diffuse practice in the ANE®,

Ps 78:65-27
Then Lord awoke as from sleep, like a warrior who had been
struck down by wine.
He beat back his enemies, he put them to everlasting shame.
67" Then he rejected the tents of Joseph, the tribe of Ephraim he did
not choose.
8 But he chose the tribe of Judah, mount Zion, which he had loved.
% He built his sanctuary like the heights, like the earth that he
established forever.
He chose David his servant, and took him from the sheep pens;
from tending the sheep, he had brought him, in order to be the
shepherd of his people Jacob, of Israel his inheritance.
2 And he shepherded them with integrity of heart, with skillful
hands he led them.

65

66

70
71

8 Cf. CAVALLETTI, Proposta, 339-340.
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As was already said, the awakening of Adonai which is compared to that
of a warrior who returns from his drunkenness according to the verb pp? followed
by 11 is quite evocative of Gen 9:18-29. Moreover, the elective act of Adonai
following an antithetical parallelism seems to lead back again to Gen 9:18-29.

This antithetical parallelism places in confrontation the tent of Joseph and
the tribe of Ephraim which are rejected on the one hand, and the tribe of Judah,
Mount Zion and David who are chosen on the other hand. Furthermore, just as
in Gen 9:18-29 where Canaan finds himself opposed to his uncle Shem, the real
opposition in Ps 78:65-72 occurs between the tribe of Ephraim (7m2 &9) and that
of Judah (7n2). This highlights a probable analogy between these two episodes.

The structure of Ps 78:65-72
Introduction: Adonai’s awakening from drunkenness and reaction against his
enemies (vv. 65-66)
A Non-election (v. 67)
A1 Rejection of Joseph’s tent (v. 67a)
A>  Non-election of the tribe of Ephraim (v. 67b)
B Election (vv. 68-72)
B1  Election of the tribe of Judah (v. 68a)
B,  Election and manifestation of God’s choice for the mount Zion
(vv. 68b-69)
Ba  He Chooses mount Zion, which he loved (v. 68b)
B,  Manifestation of the choice: Construction of the sanctuary
similar to the heights and the earth (v. 69)
Bs  Election and manifestation of the divine choice for David (vv.
70-71)
Bsa  He chooses David his servant (v. 70a)
B3,  Manifestation of the divine choice (vv. 70b-71)
Bine  He takes him as shepherd of the flock and of the
mother sheep (vv. 70b-71aa)
Bspg  He brings him to shepherd Jacob and Israel (vv.
71aB-b)
Conclusion: David fulfills his task with all his heart and with intelligence (v. 72)
Annotations
The presentation of Adonai’s awakening is quite evocative of Gen 9:18-
29. It contributes to understanding the biblical literary use of drunkenness
involving main parental or divine figures that carry implications for the future of
their filial parts.
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Before drawing synthetic conclusions on this topic of drunkenness, it is
useful to first explore the extra-biblical world. To be explored are scenes of
drunkenness of main divine or parental figures that may contribute to the
knowledge of a gradually emerging literary pattern used to resolve the issue of
the children’s future.

3 Investigation into the extra-biblical world’

3.1 Ancient Mesopotamia

In the mythologies of ancient Mesopotamia, the banquet, an essential
component of social life, appears as the privileged place for scenes of
drunkenness. In these festive contexts, there is a desire to broaden the aspect of
sharing in the banquet other aspects such as power. But if one does not share
power or royalty, then the myths of Enki’s journey to Nippur, Inanna and Enki
or of the relation of Marduk’s ascension to the head of the Babylonian pantheon
in the Eniima elis, make these transmissions of power possible through use of the
sharing of beer or wine. This includes the replacement or approval of the status
of someone in apparently strained and delicate contexts. Corinne Bonnet is right
by asserting that drunkenness is used in these stories as a disinhibiting
expedient'’.

3.1.1 Enki’s journey to Nippur''

This Sumerian myth dates back to the end of the 3rd millennium BC. It
narrates how after having built a highly sumptuous palace in Eridu, Enki journeys
to Nippur, the residence of Enlil his “father”, and offers a banquet in honor of
the latter, together with other main divinities of the Sumerian pantheon.

In this 129-line story, the introduction occupies the first ten lines. It
presents a summary of the work accomplished by Enki in the past. After a brief
account of the temple construction in lines 11-17, lines 18-68 offers a lyrical

° For reasons of the extent of the work on the one hand, and on the other, given that
the Book of the heavenly cow in Egypt and the drunkeness of ’El in Ugarit offer information
that almost already appear in the other extra-biblical stories, they will not be examined here.
For the drunkeness theme in there, see VIROLLEAUD, Les nouveaux textes, 545-551; PARDEE,
Les textes, 13-74; DIETRICH — LORETZ, Studien, 409-523; BONNET, Le Vin, 84-86.

19 Cf. BONNET, Le Vin, 78, 83.

1 Cf. BOTTERO — KRAMER, Lorsque les dieux, 142; LOISEL, L’ivresse, 40.
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celebration of the temple by Isimud, Enki’s page'?. At the end of this, Enki grants
himself a rest (1. 69-76) and realizes he must go to Nippur to Enlil whose “son”
he was. This requires Enki to swear allegiance to Enlil and submit his designs to
him for ratification (1. 77-94).

With Enki’s arrival in Nippur, the poem enters into the phase of the
banquet. There is an extensive description of the preparations, notably the
concoction of alcoholic beverages (1. 95-100). The guests are seated and among
them An, Enlil, Nintu and the Anunna. The banquet begins with an abundant
consumption of beer and wine that relaxes the atmosphere (1. 101-113). Then
Enlil comes out of his retreat and gives a speech approving Enki’s construction
(1. 114-129)"3:

Enki’s journey to Nippur, 111-126

" kas ba-nag kurun; ba-dui-ga-ta [once lifted] beer and wine had been
libated and enjoyed.
12 er-ta giris-bi-a ba-ra-gar-ra-ta [once lifted] from the house where
his feet were placed.
W3 den-lil, nibru¥-a hul>-la mu-ni-ib- Enlil who was made happy in Nibru.
DU
W4 don-lily-le “a-nun-na-key- Enlil addressed the Anuna gods.

ne gus mu(un)-na-des-e

"5 digir gal-gal-la i3-sus-ge-en-za-na  Great gods who are standing here.

"6 dg-nun-na ub-su-unken-na- Anuna, who have lined up in
ka si mu-un-sa>-sar-e-en-za-na the UbSu-unkena.
"7 dumu-gu;o e> mu-un-dus lugal “en- My son, King Enki has built up the
ki key temple.
124 es3 abzu nam-duo “en-ki- The Apst sanctuary of Enki is
kes me galam-ma tumz-ma something favorable, skillfully
constructed and appropriate to the me.
125 eridu® e; kus-ga dus-a-ba [for having] well-built Eridu, the
pure abode.
126 dop_ki zaz-mim Enki be praised.

By emphasizing Enlil’s emotional transformation that is fostered by the
consumption of alcoholic beverages, the introduction of the final speech
underlines the fundamental and essential role of what could be characterized as

12 Cf. BOTTERO — KRAMER, Lorsque les dieux, 142.

13 Cf. CECCARELLL Enkis Reise, 96, 105-106; ETCSL 1.1.4, Enki’s journey to Nibru,
114-120, 127-129; BOTTERO — KRAMER, Lorsque les dieux, 146; BONNET, Le vin, 83;
LOISEL, L’ivresse, 41.
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drunkenness (1. 111-113). Returning to 1. 113 where Enlil is described by the
subordinate verbal form hul>-la (“who is joyful”), and considering the huge
quantities of beer and wine consumed by the guests, this would be the case where
drunkenness manifests itself by a euphoric excitement.

It suggests that the construction of Enki’s sumptuous temple without
consulting his “fathers” would have created implicit tensions at the top of the
Pantheon; it had to be appeased. Thanks to this excessive consumption of
alcoholic beverages that relaxes the gods, Enki achieves his aim: the ratification
of his work by his “fathers”, particularly by Enlil the main god of Nippur.

3.1.2 Inanna and Enki

This tale is mainly reported by two incomplete tablets divided into six
columns, and completed in some places by two or three fragments and a handful
of erratic scraps dating from the first third of the 2nd millennium BC'. Like the
previous myth, Inanna and Enki entails a visit to a god; Inanna the goddess of
Uruk-kul’aba to her “father” Enki, the sovereign of Eridu.

In this long tale marked by numerous repetitions, the heart of the story
consists in showing how Enki passed down his powers to Inanna, and how Uruk-
kul’aba acquired the powers of civilization thanks to its titular goddess Inanna'.
After relating Inanna’s departure from the desert for the steppe in order to join a
shepherd, she is presented for the beauty of her genital organs. This is followed
by her decision to go to Eridu to meet Enki, the wise god capable of penetrating
the thoughts of deities from afar'¢.

Upon Inanna’s arrival and after her welcome, the narrative enters the main
phase of the banquet. Enki and Inanna indulge in beer and wine in a textual
exposition that evokes the previous myth. It is suggestive of a literary fopos of
drunkenness'”:

14 Cf. BONNET, Le vin, 78; BOTTERO — KRAMER, Lorsque les dieux, 230.

15 Cf. BONNET, Le vin, 78.

16 Cf. FARBER-FLUGGE, Der Mythos, 16-17, ETCSL 1.3.1, Inanna and Enki; BOTTERO
— KRAMER, Lorsque les dieux, 230.

17 Cf. FARBER-FLUGGE, Der Mythos, 20-21; CECCARELLI, Enkis Reise, 96, 105;
BOTTERO — KRAMER, Lorsque les dieux, 146, 231-232; BONNET, Le vin, 78; LOISEL,
L’ivresse, 43.
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Enki’s journey to Nippur, 106-109 Inanna and Enki, 1, ii, 27-30
Ya-nun-na ki-us>-ki-us»-bi im-mi-in- ¥ en-ki “inanna e-en-bi-ta
durs-ru-ne-es
lus-us-ne kas iz-nas-nas-

106

107 28

abzu-a kas im-nas-nas-

e kurun; im-duo-ge-ne ne kurun im-dujo-ge-ne
108 zabar A G4 im-kur 4~kur4-(r)e-ne 29 zabar 4 GA im-gur4-gurs-e-nfe]
19 zabar-e an uras-e a-da-mins mu-un- >°  [za]bar ‘uras-a a-da-min mu-
es-ne un-afka-nel
The Anunna sat on its pedestals. Enki and Inanna, side by side.
They drank beer and enjoyed wine. In the Abs(, they drank beer
They filled the bronze vessels AGA and enjoyed wine.
to the brim. They filled the bronze vessels
In heaven and on earth they AGA to the brim.
competed for the bronze vessels. In heaven and on earth they
competed for the bronze
vessels.

Since the text explicitly reports that Enki was drunk, the description of
Enlil as “happy” in the previous myth would therefore also be an expression of
drunkenness. But unlike the previous one, Enki comes to:

’  kas-nag-ga-ra kas-nag-ga- Beer he drank, beer he drank, he
ra kas mu-un-ta’-e;;-da ascended from beer.

1% a-a %en-ki kas-nag-ga-ra kas mu-  Father Enki drank beer, he ascended
un-(ta’-e;;-da) from beer.

(Inanna and Enki, I, v, 9-10)

Following this awakening, Enki undertook to regain his powers seven
times in vain. At the end of these unsuccessful attempts, Inanna arrived at the
port of Uruk to the cheers of her people praising her bravery. However, the story
ends with a speech of Enki who, visibly resigned, endorses his daughter’s work.

However, considering that Enki was able to penetrate the hearts of the gods
from afar, he knew the purpose of Inanna’s visit, which appeared thus doomed
to failure. But the anesthetic power of drunkenness allowed control over him,
thereby transferring his powers to Inanna for the progress and great happiness of
Uruk.

3.2 Marduk’s rise to the head of the pantheon in Eniima Eli§

In the Akkadian creation story, the election of Marduk as the “avenger” of
the gods during a banquet presided over by Ansar, the “father” of the great gods,
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also uses the expedient function of drunkenness to persuade the great gods to
renounce their prerogatives forever in favor of their “son” Marduk. It was written
probably between the end of the 2nd and the beginning of the 1st millennium BC.

Tiamat, the mother of all the gods, was exasperated by the din orchestrated
by some divinities. She decided to decimate these latter (I, 105-162)'®. In panic
and advised by Ansar, the culprits tried in vain to reach a peaceful resolution
through the respective mediations of Ea and Anu (II, 1-124). In this turmoil, Ea
the father of Marduk (I, 79-84) suggested he to go to Ansar to appease the latter’s
heart, and probably to make himself as the avenger of the fathers against Tiamat
(I1, 130-135). So, Marduk agreed but put forward some preconditions':

155 belum ilani Simat ilani rabiatim  Lord of the gods, destiny of the great

gods.
156 Summama anaku mutér If I should become your avenger.
gimillikun
57 akamme tiamtama uballat kdsun 1f 1 should bind Tiamat and preserve
you.

18 Suknama puhra Siiterd iba simti  Convene an assembly, and proclaim

for me an exalted destiny.

19" ina Ubsu-kkinakki mitharis In the UpsSukkinakku, sit all together
hadis tisbama joyfully.

10" epsii pija kima kdtunuma Simata  Let me, with my utterance, decree
lusim destinies instead of you.

161 |q uttakkar mimmii abannii Whatever I have instigate must not be
andaku changed.

12 qj itiir aj innend siqar Saptija Nor may my command be nullified or

altered.

(Tablet, I, 155-162)

Given the imminent context of war in this dialogue, the suggestion of I.
159 seems out of place unless tablet III is taken into consideration. It explains
Marduk inviting the gods to sit in a copiously washed down banquet (cf. 111, 8-
10, 133-138). If the banquet itself is convivial, the description of the events at
the end of tablet I1I nevertheless points to a phenomenon similar to that of Enlil’s

% One notes immediately the similarity of the respective causes of anger and decision
to destroy in Enitma Elis by Tiamat on the one hand, and in Atrahasis, the Akkadian flood
tale, by Enlil on the other. However, the guilty parties are gods in Enizma Elis, whereas they
are humans in Atrahasis.

9 Cf. LAMBERT, Babylonian, 72-73; TALON, The Standard, 45, 86; KAMMERER —
METZLER, Das babylonische, 176-177; GOSTA, Eniima Elis, 137.

StBiS1 16 (2/2024)



174 Gen 9:18-29 and the Drunkenness

drunkenness which is manifested in great joy. The use of the literary topos of
drunkenness would therefore highlight the difficulty inherent in Marduk’s
request: that the great gods renounce their prerogatives “forever” in his favor.

Furthermore, while Marduk’s proposal is debated among the great gods
(III, 130-133). It is only ratified after the latter have drunk beer and become
largely carefree®”:

8
9

lisana liskunii ina geréti lisbii ~ '*  1i3anu idkuni ina qeréti usbi
asnan likulii liptigit kurunnu % a$nan 1kuli iptiqli kurunnu
- 135 Sirfsa matqu usanninii rati-Sunu
- 136 &ikru ina $até habasu zumri

7 ma’di§ egl kabattaSunu Ttellis

" ana dAMAR.UTU mutir 138 ana AAMAR.UTU mutir
gimillisunu lisimii Simtum gimilliSunu i$§Tma Simta
Let them confer as they sit at They conferred as they sat at table.
table. They ate grain, they drank beer.
Let them eat grain, let them They stuffed their drinking-tubes with
drink beer. sweet beer.

- As they drank the strong drink, [their]
bodies relaxed.
--- They became quite carefree; their
-—- mood was merry.
For Marduk their avenger, let For Marduk, their avenger, they
them decree the destiny. decreed the destiny.
(Tablet 111, 8-10, 133-138)

The discrepancy observable in the statements of Marduk’s request in tablet
IIT are not random. In the first repetition in 1. 8-10, AnSar confirms that the joy
requested by Marduk is the banquet, while the use of the topos of drunkenness
in . 135-137 underlines the intoxicating dimension of the latter. It is also this
specific character of drunkenness that appears in tablet VI, 70-77 where the great
gods curse themselves so that only Marduk remains exalted?':

" pélum ina BARAG MAH $a ibnii  The lord being on the lofty shrine they

Subas-su had built for his dwelling.
"' DINGIR.DINGIR AD.MES-su The gods, his fathers, seated at the
qereéta-su ustesib banquet.

2 annam Babili Subat narmé-kun  This is Babylon, your fixed dwelling.

20 Cf. LAMBERT, Babylonian, 76-77, 82-83.
21 Cf. LAMBERT, Babylonian, 72-73, 114-117; TALON, The Standard, 100-101.
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" nugd asrus-su hidiita-su tisba- Take your pleasure here! Sit down in
ma joy!
" iSibi-ma DINGIR. DINGIR The great gods sat down.
GAL.GAL
> sarbaba iskunii ina qeréti ushii  Beer was set out, they sat down at the
banquet.
% iphurii-nim- The great gods assembled.

ma DINGIR.DINGIR GAL.GAL
% Simat dAAMAR.UTU ullii Sunu As the fate of Marduk is the highest,

uskinnii they bowed down.

7 uzakkirii-ma ana ramani-Sunu ~ They invoked a curse on themselves.
ararru

% ina A.MES u GIS.I3 itmii They took an oath with water and oil,
ulappiti napsati they put their hands on their throats.

(Tablet VI, 70-75, 95-98)

Although the great gods had already recognized Marduk’s greatness
because of his victory over Tiamat, their prerogatives still seemed to contrast
Marduk’s sovereignty. Moreover, the fact that they had to curse themselves
during a joyful gathering to establish Marduk, betrays the difficult and unusual
nature of what they were about to do.

Ancient Mesopotamia therefore was acquainted with a literary use of
drunkenness involving parental or main divine figures. It is employed in cases
requiring the containment of the power and office of the latter, in order to enable
a generational passage that is rather delicate, unexpected and unhoped.
Moreover, this use of drunkenness also seemed to be known beyond
Mesopotamia, as suggested by the tradition of theogonies especially the Orphic
reported by Porphyry of Tyre.

3.3 Zeus’ rise to the head of the pantheon in the orphic theogony

According to the orphic theogonic tradition reported by Porphyry of Tyre
in section 16 of de anthro nympharum, honey played a decisive role in the victory
of Zeus over Cronus?*:

22 Cf. PORPHYRIUS TYRIUS, De Antro nympharum, 16; KERN, Orphicorum, 193-194;
REALE — VERZURA, Orfici, 418-421; KERN, Orphic Fragmenta 154 [Accessed 01-10-2024].
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In Orpheus, likewise, Cronus is ensnared by Zeus through honey. For
Saturn, being filled with honey, is intoxicated, his senses are darkened,
as if from the effects of wine, and he sleeps; just as Porus, in the banquet
of Plato, is filled with nectar; for wine was not (says he) yet known.
The Goddess Night, too, in Orpheus, advises Jupiter to make use of
honey as an artifice. For she says to him:

“When stretched beneath the lofty oaks you view,

with honey by the bees produced

Sunk in ebriety (intoxication), fast bind the God.”
This therefore, takes place, and Cronus being bound is emasculated in
the same manner as Heaven; the theologist obscurely signifying by this
that divine natures become through pleasure bound, and drawn down
into the realms of generation; and also, that, when dissolved in pleasure
they emit certain seminal powers. Hence Saturn emasculates Heaven,
when descending to earth through a desire of generation. But the
sweetness of honey signifies, with theologists, the same thing as the
pleasure arising from generation, by which Saturn, being ensnared, was
castrated. For Saturn, and his sphere, are the first of the orbs that move
contrary to the course of Ccelum or the heavens. Certain powers,
however, descend both from Heaven (or the inerratic sphere) and the

23 The expression ouvvouaiag Tov gUpavdv is probably an homoiarton error due to
resemblance between ¢ and o at the beginning of the lexemes cuvouaiag and odpavév, hence
the proposition of Hercher to read cvvovciag rather than ovvousiag on the one hand, and
oVpavéy instead of aUpavév on the other hand. This is probably also the opinion of Nauck
whose text presents cuvovaiag Tov Odpavév, see HERCHER, Adnotatio critica to Aeliani, De
natura, 1xix; NAUCK, Porphyri philosophi Platonici, 68.
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planets. But Cronus receives the powers of Heaven, and Zeus the
powers of Cronus.

The drunkenness of Cronus is therefore essential for his dethronement by
his son Zeus. Furthermore, the reference to the “lofty oaks” is highly suggestive
as it seems similar to the tradition of the “oaks of Dodona”, the sacred space from
which Zeus pronounced his oracles**.

Beyond the late nature of this Porphyrian testimony, there seems to be no
reason to doubt the antiquity of this tradition. Considering the likeness of Cronus’
drunkenness to that of Expedient in Plato’s Banquet, the greatness of honey is
reflected and enhanced. The similarity of both examples bolsters the truth of the
statement. Given the authenticity of the episode on the drunkenness of Expedient
in the Banquet®, it seems plausible that Porphyry had connected it with another
tradition known to his audience.

Drunkenness thus appears necessary to thwart the attention of the very
vigilant Cronus who devoured all his children at their birth to avoid any rivalry?®.
Following this eviction which consecrated him as the supreme master of
Olympus, Hesiod’s theogonic narrative shifts into a description of the ordering
of reality and creation under the control of Zeus. This description is similar to
that of Eniima Elis after Marduk’s consecration as sole sovereign.

4 Synthetic Remarks on the Drunkenness’ Pattern and the
Form Adopted in Gen 9:18-29

Beyond the overall differences that emerge from the episodes examined,
the texts nevertheless appear united by the use of drunkenness, following
a certain procedure. This drunkenness’ pattern always intervenes in trans-
generational questions. It momentarily annihilates the main parental or divine
figures, in order to enable the manifestation of new filial configurations.

Now I intend to highlight the literary conventions attached to this pattern:
the occasion that creates and frames it, the contents and the forms associated it.
This will gradually allow the identification of the option taken by Gen 9:18-29,
regarding its potential origin and its orientation toward Gen 10, specifically with
Canaan, the unexpected figure of the tale opposed to Shem and his descendants.

24 Cf. LIDDELL — SCOTT, dpBs, 451; BAILLY, 8pdc, 540-541.
35 Cf. PLATO, Symposium. 203b.
26 Cf. HEsI0DUS, Theogony 466-467.
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4.1 Context of drunkenness

These episodes almost always take place in a family setting and present an
issue involving the filial entity. The resolution involves the intoxication of the
parental or divine figure. Drunkenness tames the parental or divine figure at the
most expressive area of his function. It momentarily creates a space outside the
omnipresence and power of the parental or divine figure wherein the filial entities
can distinguish themselves. The trigger for the crisis therefore always seems to
be related to the trans-generational question.

It should be noted that the distinctions in filial entities are not always the
same, nor do they aim at the same objectives. Indeed, if the manifestations of the
filial figure in the episodes of Noah and Adonai are quite similar, the other stories
seem to move towards other perspectives. The former stories distinguish two
entities of the filial part by an election of the uncle and disqualification of the
nephew, while the Mesopotamian and Greek ones concern the rise of divinities
and their tributary civilizations. The logic is similar to that of the etiological story
of Gen 19:30-38 which exposes the rise of the Moabites and Ammonites from Lot.

But unlike Gen 19:30-38 in which there is no apparent rivalry between Lot
and his daughters and the Eniima Elis in which the conflict is between Marduk
and Tiamat, the Greek and Mesopotamian accounts present a tension between
the filial figure who is exalted and the parental figure who is drunk. The biblical
accounts of Noah and Adonai also agree with this tension. In fact, Noah’s
indignation in Gen 9:24 over the younger son’s behavior towards him reveals a
latent antagonism that is more manifest in Ps 78, with the sons of Ephraim who
refuse to walk in the Law of God (Ps 78:9-11), tempting him (cf. 701, Ps
78:18.41.56) and continually rebelling against him (cf. 770, Ps 78:8.17.40.56).

4.2 Content of drunken scenes

4.2.1 Parental figures are main characters and filial ones are
renowned

Filial figures are almost exclusively renowned characters and all the
parental figures are main characters in the events. However, a quick glance could
lead one to think that Lot is an exception. But in Gen 19:30-38, this aspect is
suggested as much by the post-cataclysm context of the narrative, as by the words
of his elder daughter. She notes the impossibility of finding a man with whom to
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unite as it was customary throughout the earth (-52 7772 1% Ri2% PR3 PR WK
P8, v. 31). The final and modal infinitive clause P82 & 8i2% denies the
subject W& (“man”) as if to say that one could not find a man on earth. This
leads, either to think to the total destruction of all life; or only to limit it in the
isolated region where they live with their father.

At another level, the biblical filial entities span two generations, unlike the
extra-biblical stories that have only one. In the Mesopotamian myths,
drunkenness appears as a community phenomenon, whereas the biblical
perspective and the Greek ones, do not have filial figures consuming alcoholic
beverages. Far from being a common phenomenon, drunkenness was here aimed
first at the parental or divine figure, and was not to be confused with any
phenomenon of intoxication.

The younger son

A review of these stories suggests the functional nature of the term 113
10PN, his youngest son, in Gen 9:18-29. Its function seems even to extend to the
choice of Canaan who, according to the presentation of the table of nations, is
the youngest son of Ham (Gen 10:6). In addition, it is emphasized that Ephraim
who is taken to task in Ps 78 was the youngest son of Joseph at the time of Jacob’s
arrival in Egypt®’. Moreover, Joseph would also have been chosen in the psalm
because he was the youngest son of Jacob during the return from his uncle
Laban?®.

The focus on the younger son would probably also be at work in Gen
19:30-38. It is seen in the attention paid to Lot’s younger daughter, who acts
according to a predetermined plan unlike the elder daughter. In fact, the initial
plan that is made explicit in v. 32 involves sleeping with their father according
to the verb 20w + the preposition Dy (see also vv. 34.35). But in the action of the
elder daughter, one reads rather 20w + n& (v. 33.34), contrary to that of the
younger who remains consistent (v. 35). Moreover, in the action of the elder
daughter, it is no longer a question of our father (3128, vv. 31.32.33.35); but of
her father (702R) or my father ("2R).

In the extra-biblical context, Marduk who generally appears as Ea’s first-
born, is nevertheless his only son in Eniima Elis. In the Greek story, the pattern
of the younger son is rather explicit, since Zeus is designated in Hesiod’s

27 Cf. Gen 48:1-19.
28 Cf. Gen 30:1-33:7.
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theogony as omAdétatos, the youngest, the most appropriate to undertaking
a revolution®’.

4.2.2 Drunkenness and manipulation of the parental or divine figure

Drunkenness is almost always the result of abundant consumption of
alcoholic beverages and is expressed by lexemes (712W, Gen 9:21), uebdoxw (for
Cronos); or by syntagms as in the case of Lot (Gen 19:33.35), Adonai (Ps 78:65)
and the Mesopotamian figures. In most cases, drunkenness leads to an emotional
change or cognitive alteration as it appears with Noah and Lot who become
unconscious. In Ps 78:65-72, this appears in the comparison of Adonai with a
warrior who was overcome by wine (131701, Ps 78:65) whose effects, according
to the LXX’s perfect participle xexpaimainxwg, are still felt.

In the topos of drunkenness of Sumerian myths, there is also the mention
of emotional changes in Enlil who becames joyful (cf. hul2-la), an aspect which
was probably also reported in the myth of Inanna and Enki, where almost 34
lines are missing. Furthermore, there is an affinity between the Babylonian myth
of Eniima EIi§ and these Sumerian stories, since Tablet 111, 137 relates that after
drinking, the great gods became tired or careless.

The verb egii(m) used for the occasion could express either to “be tired” or
to “be careless/negligent”, which would indicate a lack of interest to the
surrounding reality in a posture similar to “non-knowledge™’. In any case, the
text expresses a psychosomatic decline stimulated by the consumption of an
alcoholic beverage, as also in the situation of Cronus in Greece. However, based
on cognitive data, the Mesopotamian myths of Enki’s journey to Nippur and
Eniima Elis are distinguished from other narratives by the fact that the gods who
are described as drunk, deliver substantial speeches without prior sobering.

Drunkenness of a main parental figure was therefore part of a process in
the transformation of a reality that involves prior sensory manipulation of the
parental figure who guarantees authority. It is noted in this regard that, if in the
extra-biblical myths and in Gen 19:30-38 one seems to seek emotional alteration
to control the parental figure, then in Gen 9:18-29 and Ps 78:65-72, it is rather to
awaken the latter from the situation prior to his drunkenness. The parental or

2 Cf. HESIODUS, Theogonia, 137-138.478; BAILLY, dmAdtatos, 1391b; MONTANARI,
omAdtatog, 1471.
30 Cf. vON SODEN, egli(m), 191; OPPENHEIM et al., egli, 48-49.
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divine figure is invited to wake up and react against the situation in which
a nephew and his descendants appear to prevent the emergence of his uncle and
the entities associated with him.

4.2.3 The action of the parental or divine figure after intoxication

A crucial moment in these stories occurs after drunkenness and during
which, the parental or divine figure performs concrete acts usually a speech,
except for the episodes of Lot and Zeus. This moment allows distinguishing these
stories of drunkenness from those in which the latter is used to assassinate
a character who can no longer act, speak or simply be there. Furthermore, the
actions of the parental or divine figure after or during his drunkenness will
profoundly change the content of the exposition, becoming more decisive.
Although from a different perspective, the actions of the parental or divine
figures in Eniima Elis and in Gen 9:18-29 and Ps 78:65-72 highlight the theme
of the domination of certain entities.

Unlike some Mesopotamian episodes in which parental figures make
speeches during their drunkenness, the biblical accounts of Gen 9:18-29 and Ps
78:65-72 have been keen to separate the speech or action of the latter from
drunkenness. They probably anticipated the objections that could have arisen
regarding the value of such an act undertaken under the influence of drunkenness.
That was probably already implicit in /nanna and Enki, with Enki who claimed
his powers from Inanna after awaking, because he thought he was unconscious.

The occasion and content of these episodes of drunkenness therefore
underline similarities between the key moments of these expositions. The
complication or inciting moment is connected with a trans-generational problem.
The resolution occurs thanks to the drunkenness of a parental or divine figure in
the most significant place of his function, creating significant upheavals and the
appearance of new configurations.

Elements of drunkenness’ pattern of a main parental or divine figure

(1) An explicit or implicit conflict, linked to the trans-generational
question.

(2) Drunkenness of the parental or divine figure in order to remedy the
problem.

(3) Action of filial figures.

(4) Return to the cognition of the parental or divine figure.

(5) Parental/divine action that confirms or directs the new configurations.
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The common exposition groups together (1), (2), (3) and sometimes (5);
while (4) appears already in Inanna and Enki are found in Gen 9:18-29 and Ps
78:65-72 as a necessary moment for the credibility of the action of the parental
or divine figure.

4.3 Recurrent linguistic and stylistic forms

4.3.1 The propensity for poetic narration of history

The prosaic aspect is dominant, even in Ps 78. Hossfeld and Zenger define
it as “Geschichte in poetischer Brechung” in considering the prominent role of
wayyigtol in it’'. Indicating en passant the prosaic orientation of the episodes of
Noah and Lot, this appears also true in the Mesopotamian and Greek myths that
demonstrate mainly a prosaic attitude.

The extrabiblical myths develop according to the pattern of the creation of
a civilization in a primeval context and point out the heroism of the titular
divinity. In the bible where the context no longer directly deals with gods but
with humans or humans in their correlations with God, there is also a use of
mythical motifs in the contexts of these episodes (heavenly cataclysms, plagues
of Egypt).

However, beyond this framework similar to that of the primitive or nature
sagas especially in the Genesis’ accounts, there is a tendency towards the family
saga with an etiological content. It explains either the origin of the two peoples
descended from Lot in Gn 19:30-38, or the favor of one filial entity over another
as in Gen 9:18-29 and Ps 78:65-72.

4.3.2 Parallelism and Repetitions

The tendency to repeat words, sentences or entire paragraphs is quite
marked in these episodes, and particularly in the extra-biblical ones. In the
biblical texts, it is articulated as parallelism, which is one of the common stylistic
elements of these episodes. Thanks to it, similarities are established between
members of the filial entities, and scenes or characters are opposed or
distinguished. Gen 19:30-38 presents a synonymic parallelism of the daughters

31 Cf. HOSSFELD — ZENGER, Psalms 2, 286.
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of Lot, the two nights of his drunkenness and the generation of his descendants;
whereas Gen 9:18-29°% and in Ps 78:65-72% resort to the antithetical parallelism.
4.4 Stories reporting an awakening from drunkenness
4.4.1 Numerical arrangement

A. Inanna and Enki
If it is difficult to establish correlations between the lists of powers (me) in

the phase preceding Enki’s sobering there is a numerical logic that add one unit**:
Lists Translation Lists Translation
number number
I*list (1) the office 6™ lists  lost
of en priest
(2) the office
of lagal priest
(3) divinity
(4) the great and good
crown
(5) the royal throne
2" 1ist (1) the noble sceptre 7%1list (1) the standard
(2) the staff and crook (2) the quiver
(3) the noble dress (3) sexual intercourse
(4) shepherdship (4) kissing
(5) kingship (5) prostitution
6) ... running(?)
3" Jist (1) the office of egi- 8™ list (1) forthright speech
zi priestess, (2) deceitful speech
(2) the office of nin- (3) grandiloquent speech
dijir priestess, @ ...
(3) the office (5) the cultic prostitute
of icib priest, (6) the holy tavern
(4) the office of /u-
mah priest,
(5) the office
of gudu priest

2 Ham sees (n&7, v. 22) / Shem and Japheth do not see (7 &5, v. 23). Canaan is
cursed (MR, v. 25) / the God of Shem is blessed (713, v. 26).

33 Joseph is rejected (oxn), the tribe of Ephraim is not chosen (1na 8%, v. 67) / the tribe
of Judah, Mount Zion and David are chosen (103, vv. 68.70).

3 Cf. ETCSL 1.14, segment F, 14-34.
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Lists’ Lists’

Translation Translation
number number
4™ ist (1) constancy 9™ list (1) the holy nijin-
2) ... Jjar shrine
3) ... 2) ...
(4) going down to the (3) the hierodule of
underworld, heaven
(5) coming up from the (4) loud musical
underworld, instruments
(6) the kur-jara priest (5) the art of song
(6) venerable old age
51 Jist (1) the sword and club

(2) the cultic
functionary saj-
ursaj

(3) the black garment

(4) the colourful
garment

(5) the...... hair-style

(6) the ...... hair-style

This appears also in the fact that Enki hands over his powers to Inanna
during his drunkenness in six speeches, while he tries to recover them seven
times®”:

Number During drunkenness After drunkenness
(1) L, iii, 1-4. 11, i, 1-34.
(2) I, iii, 5-9. 11, i, 35-68.
(3) L, iii, 10-13. 11, ii, 1 —1II, i1, 34.
4) I, iii, 14-17. 11, ii, 35 — 11, iii, 4.
(5) L, iii, 18-21 11, iii, 5 —II, iii, 38.
(6) L, iii, 22-25. IL, iii, 39 - 11, iv, 15.
(7 11, iv, 16ss.

B. In Gen 9:18-29 and Ps 78:65-72
A similarity between these two stories based on the numerical logic of
increasing one unit is immediately noted, as it appears in the later phases of the

35 The remaining two lines of 1, iii (26-27) could not have contained a seventh phase
of delivery of the me, because it would have required at least 4 lines, see FARBER-FLUGGE,
Der Mythos, 21-25, 33-53.
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awakening from drunkenness. Here, the number of entities of the disqualified
filial part is increased by one unit in the group of the election (Table 1).

Table 1: Addition of a character in the elected part

Gen 9:18-29 Ps 78:65-72
During drunkenness vv. 22-23  —
Negative filial nxY (1) Ham, the father of _
reaction Canaan
Positive filial N5 (1") Shem _
reaction R0 {(2') Japheth
After waking up vv. 25-27 vv. 65-72
Rejected filial part 7 (1) Canaan (v. 25)  oRn (1) Tent of
ana b  Joseph (v. 67a)
o (2) Tribe of
Ephraim (v. 67b)
(17) Tribe of
Judah (v. 68a)
Chosen filial part 7132 (1) Shem (v. 26) na (2") Mount

nna  (27) Japheth (v. 27) .

™ | Zion (vv. 68b-69)

(3") David (vv. 70-
72)

This numerical pattern is applied as much to the elements of the different
antithetical parts, as to the number of meanings within the chosen parts of the

tale.

Verse 72 is not included into the elective part of Ps 78 because, unlike vv.
68-71 where the subject of the verbs is Adonai, in v. 72 it is David who is
described as shepherd of the people in conformity with the divine election (Table

2).
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Table 2: Addition of a phrase in the elected part

Gen 9:25-27 Ps 78:65-71
Canaan (1) Cursed is Canaan (v. Joseph (1) Joseph’s tent
Non 25a) set aside (v. 67a)
clection { (2) Servant of his brothers  Ephraim (1") Tribe of
(v. 25b) Ephraim not
elected (v. 67b)
Shem (1) Blessed is Yhwh, God Juda (1) Tribe of Juda
of Shem (v. 26a) is chosen (v.68a)
(2) Canaan be his
servant (v. 26b)
Japheth (1) God enlarges Japheth Sion (1) Mount Zion is
(v.27a) chosen (v. 68b)
(2) Let him dwell in the (2) Building the
tents of Shem (v.27b) sanctuary like the
(3) Canaan be his servant heights and
(v.27¢) foundations of
Election the earth (v. 69)
David (1) David is
chosen (v. 70a)
(2) He is taken
from the flock,
behind the sheep
(vv. 70b-71a)
(3) He shepherds
Jacob and Israel
(vv. 71b-¢)

4.4.2 The sentences of sobering up in Inanna and Enki, Gen 9:18-29
and Ps 78:65-72

In Inanna and Enki, 1, v, 9-10 it is reported:

Beer he drank, beer he drank, he
ascended from beer

Father Enki drank beer, he ascended
from beer

kas-nag-ga-ra kas-nag-ga-

ra ka§ mu-un-ta’-e;;-da

a-a ‘en-ki kas-nag-ga-ra kas mu-
un-(ta’-e;-da)

10

In the phrase mu-un-ta-e;;-da at the end of these lines, the prefix mu-
suggests the animate nature of the subject of the verb e;;, fo ascend, to go down.
This subject who is indicated by the pronominal prefix of the third person -un-
refers to Enki and not to the inanimate noun kas, beer. However Gertrud Farber-
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Fliigge chose to translate it as: [9] Als das Bier demjenigen, der Bier getrunken
hatte, demjenigen, der Bier getrunken hatte, hochgestiegen war (?), [10] Als das
Bier dem Vater Enki, der Bier getrunken hatte, (hochgestiegen war (?))"°.

Furthermore, the ablative prefix -ta- and its corresponding directional
ablative postposition -da refers to the inanimate complement kas as the point of
origin “from which” the movement of the verb e;; starts. As a result, kas mu-un-
ta-e11-da refers to an ascent out of the beer. This is similar to Gen 9:18-29 and
Ps 78:65-72, with the parental or divine figure waking up. This is expressed by
the verb YR’ (“to wake up”) related to the adverbial phrase 1 (“wine”), by means
of the preposition i1, out of or from.

The Sumerian text thus provides valuable evidence both for the use of a
syntagm semantically close to that of the stories of Gen 9:24 and Ps 78:65, and
for the similarity of the syntactic construction. In these three episodes, the
awakening is expressed by a formal or conceptual verb of movement (e;s; PR?)
that is related to the adverbial phrase of place characterized by an alcoholic drink
(kas; 1), by means of a preposition of distance (-ta-; jn). This analogy also covers
the phase following the awakening since in all these episodes, the parental figure
who awoke reacts against the filial entity at the heart of the confusion or the
affront.

These stories would therefore not aim to inform about the unfolding of an
historical event. Rather it creates a continuity between the past and the present in
the treatment of a facet of present reality, by using drunkenness to explain an
unexpected trans-generational passage.

4.5 The form adopted by Gen 9:18-29

As already noted, the purposes of these stories of drunkenness of a main
parental or divine figure are sometimes distinct from one another. Mesopotamian
and Greek myths generally seek to explain the origins of the main religious
institutions, societal structures and political roles. It is based on the bravery and
qualities of the titular deity. They gain advantage over their “father” thanks to
the latter’s drunkenness. Although not intended to supplant, Gen 19:30-38

36 Cf. FARBER-FLUGGE, Der Mythos, 26-27; WooDS, The Grammar, 111, 143-144;
THOMSEN, The Sumerian Language, § 342; ATTINGER, e11, 335; HALLORAN, e, 58;
HALLORAN, -n-, 183-184.
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focuses also on Lot’s replacement by his daughters in order to beget descendants
from/for him.

In this overall context, Gen 9:18-29 and Ps 78:65-72 are more interested
in showing how a certain fundamental change of direction occurred within the
filial entities of Noah and Jacob, starting from the respective drunkenness of
Noah and Adonai. In the phase following the awakening, these two episodes
develop in an analogous way according to the pattern that elects an uncle to the
detriment of one of his nephews, the youngest son among his siblings. They
seemed to integrate and formalize a characteristic already found in Eniima Elis
and more explicitly in the theogonic tradition relating to Zeus. These two biblical
stories offered a formalization in their own terms.

Gen 9:18-29 appears however as a criticism of the attempt to supplant the
father and signals the failure of the attempt. Gen 9:18-29 would therefore be a
synthesis using intoxication of a main divine or parental figure as an element in
the legitimation of a present filial situation relating to the election, and to
territory. The territorial data in this pattern is not a creation of Gen 9:18-29,
because it already appears in the Mesopotamian and Greek myths, since they deal
with the rise of a civilization and its territory.

Therefore, it is possible to presume its Mesopotamian importation to Gen
9:18-29, facilitated by the general context of primeval account of Gn 1-11 which
is also underlined in the extra-biblical and especially the Mesopotamian myths.
Given the above similarities mentioned between Eniima Elis and Atrahasis the
Babylonian flood, and considering the connection of Gen 9:18-29 to the biblical
flood, the Mesopotamian inspiration of this pattern applied to Noah appears to
be likely.

The mythical figure of Noah is in line with the extra-biblical trend. It
situated the favors that the line of Shem would have had and the disfavors of
Canaan in the origin of the world. In other words, following the main theme of
the episode that Gen 9:19 stipulates in terms of the settlement of the earth and its
concretization in Gen 10; Gen 9:18-29 intended to rationalize the unexpected
territorial occupation of the “land of Canaan” by certain descendants of Shem, as
a reality rooted in the primordial event.
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Formal pattern of drunkenness in Gen 9:18-29

* drunkenness of the main parental figure (Noah)
* actions of the filial entities towards the parental one
— negative (Cham father of Canaan: brother)
+ positive (Shem and Japheth: brother)
+ awakening from drunkenness of the main parental figure (Noah)
* reactions of the main parental figure on the filial entities
— negative: curse (Canaan: nephew)
+ positive: blessing (Shem: uncle)
+ positive: blessing (Japheth: uncle)

4.6 Social and literary context of Gen 9:18-29

It is clear that the formulas 919%& and 7373 have several life settings in
biblical literature, the oldest of which would be that associated with home and
family. However, the omission of the specific reason in the blessing of v. 26,
leads one to think of formulas used in worship to praise God. Jenni and
Westermann considers Gen 9:18-29 as no longer in a family setting but in a cultic
context®”.

Following the interpretation suggested by v. 19, the benefit is linked to the
occupation of the land. Considering that the curse formula 9178 of v. 25 is in the
third person and the blessing 7312 of v. 26 does not contain any motivation®®, it
could suggest that Gen 9:18-29 bears a late territorial polemic. Japheth would
also have participated in the favors of Shem’s blessing by dwelling in his tents,
hence Gen 9:18-29 would be inscribed in the inclusive line of non-P blessings.

Thus, for reasons related to the coherence of the overall narrative, the
original life setting of this account was probably the controversy over territorial
occupation that was transposed into the primordial context. Genesis 9:18-29
therefore appears as a kind of cultic legitimization of social, political and
religious institutions. This is in line with the ancient tendency in which one does
not simply designate the aspects of existential facts, but grounds its raison d’étre
by etiology”.

37 Cf. JENNI — WESTERMANN, 713, 324.
38 Cf. SCHARBERT, 7R, 408-409 ; SCHARBERT, 713, 305-307.
39 Cf. SPARKS, Ancient Texts, 15.
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Conclusion

Drunkenness of a main parental or divine figure that challenges the future
of its filial part is therefore attested beyond the biblical world. In Mesopotamian
stories, this pattern was part of the creation and affirmation of civilization stories,
with a particular emphasis on the unexpected nature of this passage. This is
possible thanks to the bravery of the filial figure who was none other than its
titular divinity. There is also that aspect of supplanting the parental figure thanks
to drunkenness recounted in the Greek story of Zeus, that translates as parental
replacement in Gen 19:30-38.

If the extra-biblical episodes are associated with the cultic framework and
that of the family, Gen 19:30-38 has only the family context and could represent
a possibility of this literary pattern detached from the cult. However, cultic
allusions are not totally foreign to the biblical use of this pattern as evidenced by
Gen 9:18-29 and Ps 78:65-72.

In these two stories that expose a phase of awakening from drunkenness,
the idea of parental supplanting is transformed into a failure or rebellion towards
the parental or divine figure. It signals a failure of the dominant tendency of the
ancient biblical world to favor the younger son. The favored filial figure is no
longer the one whom the narrative lingers, since Canaan or Ephraim who are the
most prominent figures in their respective episodes, are unfortunately also rejected.

These two stories of drunkenness would therefore have extended the
emotional change of the parental or divine figure. The drunkenness is no longer
aimed at supplanting him, but at awakening him so that he can react against the
threat. Starting from drunkenness as an instrument to manipulate or overcome
the obstacle represented by the parental or divine figure, Gen 9:18-29 exhibits
substantial modifications that facilitated its collocation in the primeval account.

Its application to the mythical figure of Noah would also follow this
general trend. However, there is not enough evidence to affirm that this story was
part of any P or non-P source of the flood. Neither can it claim that Gen 9:18-29
is only an editorial tale connected to the flood narrative. Now, the presence of
this literary motif of drunkenness in Gen 9:18-29, provides some proofs
regarding its possible origin and function in this story of Canaan before birth, in
contradiction with the style of Gn 1-11 which speaks of a protagonist only after
his birth narrative.

Moreover, these results lead to the current state of recognizing the
distinctive character of Gen 9:18-29 which, beyond its probable inspiration from
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a known Mesopotamian pattern, has nevertheless resorted to a specific synthesis.
Thanks to its ability to decant rather complex situations, the biblical author
resorted to the drunkenness motif known for its disconcerting force and its
capacity to produce the unexpected. It served to guide in this early phase, not
only the election of the Abrahamic branch in Gen 11:26 and his favor on Canaan
on the land of his original dispersion (Gen 10:19), but also served to differentiate
the biblical hero from those of Mesopotamia because he became drank.
Ultimately, he died.
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Summary

Some authors such as Corinne Bonnet and Sofia Cavalletti already noted analogies between
the drunkenness of Noah in Gen 9:18-29 or of Adonai in Ps 78 with some uses of it in the
extra-biblical literature. Following this line of thought, I intend to investigate what appears
to be a literary motif of drunkenness of a main parental or divine figure, by highlighting its
elements and its purpose in general, as well as the specific orientation chosen by Gen 9:18-
29 within the framework of the section Gen 9:18—-10:32. That is, to guide in the early phase
of Gen 1-11 the favor of the Abrahamic branch on Canaan, regarding the land of the
Canaanites’ original dispersion in Gen 10:19.

Keywords: Drunkenness, Noah, Canaan, Curse, Abrahamic descendance.
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Zhrnutie

Medzi autorov, ktori uz poukdzali na analdgiu medzi opitostou Noema v Gn 9,18-29 alebo
Péna v Z 78 a na pouzitie opitosti v mimobiblickej literatire patria aj autorky Corinne Bonnet
a Sofia Cavalletti. Zdmerom autora ¢lanku je v tejto linii preskiimanie literarneho motivu
opitosti rodica alebo postavy bozstva s dérazom na prvky motivu a jeho tcel vo vSeobecnosti,
ako aj na jeho Specifické pouzitie v Gn 9,18-29 v ramci celku Gn 9,18-10,32. Inak povedané,
¢lanok poukazuje na to, ze priazeni Abrahamovskej vetvy v skorej faze Gn 1-11 bola
nasmerovana na Kanaan, vzhl'adom na krajinu s pdvodnym rozptylenim Kanadn¢anov v Gn
10,19.

Klucove slova: opitost’, Noe, Kanaan, kliatba, potomstvo Abrahama.
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“King Sihon, Who Dwells in Heshbon”
A Textual Problem in Num 21:34 and Parallels

Jan Joosten

Four passages in the Pentateuch refer in identical wording to King Sihon:

Num 21:34

1aWna WP WK 0K 120 1707 Y WK vy
“You shall do to him as you did to King Sihon of the Amorites, who dwells in
Heshbon.” See also Deut 1:4'; 3:2; 4:46.

Although the issue goes unnoticed in commentaries and critical editions,
the text in all these passages is problematic for several reasons. In “classical
Biblical Hebrew” (CBH), when a participle functions as a verb it must normally
be accompanied by an explicit subject, whether this be a noun or a pronoun’.
This rule is valid in the entire classical corpus, from Genesis to 2 Kings, and
applies to relative clauses®. Even when the antecedent of the relative clause is
also the subject of the participle, the personal pronoun is normally required:

Deut 20:20
AR Ty APY RN TY5Y Tivn I
“You will build siegeworks against the town that makes war with you.”

In addition, the semantics of the participle do not fit the context. The
participle would normally imply contemporaneity with the reference time. The
MT suggests that Sihon is still dwelling in Heshbon when God commands Moses
to exterminate Og°. This is not so, however. In Num 21:34, quoted above, God

! This verse also refers in similar wording to “King Og of Bashan, who dwells in
Ashtaroth and in Edrei.”

2 See JOOSTEN, Verbal System, 391-394.

3 In this corpus there are 23 cases of ‘aser — 3™ person pronoun — participle. The cases
of “aser —participle, in addition to the ones discussed in this paper, are: Gen 7:8; 39:22; 1 Kgs
5:13; 2 Kgs 7:17 (for this last instance see below).

4 See also Num 14:27a; 1 Sam 10:19.

5 See GROSS, Partizip, 26, in reference to Deut 4:46 only.
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commands Moses to do to Og as he has already done to Sihon®. In the other
passages, too, the discourse is retrospective. When Sihon is mentioned, he has
already been exterminated with his entire family and his people and no longer
dwells in Heshbon. The semantics of the Hebrew perfect would suit this context
better. Note:

Gen 19:29
TiPn VY NR MY DIARNR DFOR 9N 1237 MWDK DYR NNWA N
101 112 JYTIWR DWRTNR 7573 12977
“So it was that, when God destroyed the cities of the Plain, God remembered
Abraham, and sent Lot out of the midst of the overthrow, when he overthrew
the cities in which Lot dwelt.”

When God destroyed the cities Lot was no longer dwelling there, as the
use of the perfect in the relative clause indicates. Similarly:

Josh 13:10
1AW 720 TR MHRA TR 1D T 531
“The cities of King Sihon of the Amorites, who reigned in Heshbon.”

Looking back on Joshua’s conquest, the time Sihon ruled in Heshbon is
long past. Although a different verb is used here, the use of the perfect shows
that the participle in Num 21:34 and parallels is not the correct form.

It is interesting, therefore, to note a variant reading that recurs in our
problematic relative clauses. Instead of the plene spelling, 2w, the Samaritan
Pentateuch has in all instances the defective spelling 2w*’. More pointedly, the
traditional recitation of the Samaritans reads the forms as perfects: alsiyyon
malok d’émarri éSdr yasab bisbon, “to King Sihon of the Amorites, who dwelt in
Heshbon™®. This reading does away with the problem of the subject-less verbal
participle. It also fits the retrospective character of the passages in question. On
internal grounds, the Samaritan variant would seem to be superior to the
Masoretic reading.

© So also Deut 3:2. The other two passages in Deuteronomy occur in retrospective
passages in the voice of the narrator.

7 The plene spelling is also attested for the first occurrence of the participle in Deut
1:4 in 4QDeut".

8 See BEN-HAYYIM, Words of the Pentateuch. The value of the Samaritan reading was
pointed out to me by Elisha Qimron many years ago. I have not been able to find a note on
this point in his published work.
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It is not common in textual criticism to prefer readings uniquely
transmitted in the oral tradition of the Samaritans. But it is not unheard of’. The
consensus of knowledgeable scholars is that the Samaritan reading tradition goes
back to a time when Hebrew was still spoken, more specifically the late Second
Temple period'®. This oral tradition does not appear to have been contaminated
by Masoretic reading traditions to any meaningful degree. Thus, the possibility
that it should independently transmit early and authentic readings is to be
granted.

If the Samaritan reading is primary, how did the variant in the MT arise?
A possible explanation is that the participle was read under the influence of the
many passages of similar tenor using the participle with the definite article
instead of a relative clause:

Josh 12:2
iaWna 3wPA *1hRA 797 TiND
“King Sihon of the Amorites, who dwelt in Heshbon.”!!

This is not a verbalized participle, but a nominal one. In this construction,
the participle can refer to contemporaneous processes or states, but also to the
past or the future. No explicit subject is required.

In the later reading tradition, tradents may have felt that 2¥* 2Wx was
similar to 2w, without bothering with the niceties of classical syntax. This
would account for the participle in the MT of Num 21:34 and parallels. In late
Biblical Hebrew it is not uncommon for the participle to exert a verbal function
without explicit subject'?.

In light of these consideration, the Samaritan reading merits to be adopted
in a critical edition of the text. Substantially, the contribution of this note may
seem trifling. The text-critical issue is of little importance for interpretation.
Methodologically, however, the case is interesting because diachronic syntax,
verbal semantics, and textual criticism work together to produce a more precise
reading of the four passages under discussion.

? See Loewenstamm, n3wn& "2x, 410. Other possible cases have been discussed by
Schorch in the book referred to in the next note; see also HIMBAZA, Texte du Lévitique, 78-80.

19 See the extensive discussion in SCHORCH, Vokale.

1 Other examples include Gen 14:7; Num 14:45; Deut 1:44; 2:4.8.

12 See JOOSTEN, Verbal System, 392.
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Appendix

The grammatical reasoning applied to these four cases may throw light on
an additional instance. The story of the siege of Samaria and the ensuing famine
told in 2 Kgs 7 mentions a “captain on whose hand the king leaned” Wy wwn
15 1ywa 7919 (2 Kgs 7:2)". This character casts doubt on Elisha’s prediction
that food will be cheap at the gate of Samaria on the morrow. Later in the story,
after Elisha’s prophecy has been fulfilled, this man is mentioned again:

2 Kgs 7:17

NN IPW3 DY DRI WYY 10V WWITWR WHWaTnR TRon 120!
“Now the king had appointed the captain on whose hand %e leaned to have
charge of the gate; the people trampled him to death in the gate.”

In verse 2, the pointing YW1, niphal participle, is unproblematic: the
captain is with the king, the “leaning” is contemporary with the reference time
of the story. The syntax too is regular, with a noun phrase, “the king,” expressing
the subject of the participle.

In verse 17, however, the captain is no longer with the king. He has been
given charge of the gate and perishes in the stampede that follows the discovery
of food in the abandoned camp of the Aramaeans. The “leaning” is not
contemporary with the reference time: the information is retrospective!®. This, as
stated above, is not a usual function of the participle. Moreover, the verse’s
syntax is exceptional because no subject accompanies the verbal participle. An
elegant solution would be to emend the text. If we read [yw3, niphal 3" masc. sg.
perfect, the verbal semantics would agree with the context: the main function of
the perfect is to express antecedent processes. The syntax too would be regular,
for the perfect does not require the expression of the subject. If the original text
had the perfect in verse 17, the change to the participle could be explained as an
assimilation to verse 2'°.

The proposed emendation in this case finds no support in ancient
documents. One should remember, however, that the Masoretic text is the only
extant source for the Hebrew text of Kings, except for some very rare fragments

13 Instead of 7917, it is preferable, with BHS, to read 7717

14 The two cases are distinguished in the Vulgate: v. 2 incumbebat (imperfect), v. 17
incubuerat (pluperfect).

15 Note that assimilation of v. 17 to v. 2 happened also in the Septuagint through the
addition of the subject “the king.”
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retrieved from the caves near Qumran. No texts from Qumran cover the present
passage nor, being unvocalized, would they have given any help in the present
case if they did.
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Summary

The participle 2w “dwelling” in Num 21:34 and parallels raises grammatical and exegetical
problems: when God promises to deliver Og into the hand of the Israelites, Sihon is no longer
“dwelling” in Heshbon. The consonantal text and the reading tradition of the Samaritan
Pentateuch read the form as a perfect. The article argues that the Samaritan reading is to be
preferred and tries to account for the Masoretic text.

Keywords: Hebrew syntax, Textual Criticism, Samaritan Pentateuch.
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Zhrnutie

Participium 2wi ,sidlil* v Nm 21,34 a paralelnych textoch spdsobuje gramatické
a exegetické problémy: v ¢ase, ked’ Boh dal prisl'ub, ze vyda kral'a Oga do rik Izraelitov, o
Sehonovi uz viac neplatilo, ze ,,sidlil“ v Hesebone. Konsonantny text a tradicia ¢itania
Samaritanskeho Pentateuchu ¢itaji danu slovesnii formu v perfekte. V ¢lanku zastdvame
nazor, ze prednost sa ma dat’ samaritanskej verzii Citania textu a pokuSame sa vysvetlit
masoretsky text.

Klucove slova: hebrejska syntax, textova kritika, Samaritansky Pentateuch.

Jan Joosten

9 rue Romantica

67310 WASSELONNE, France

janj76772@gmail.com
0000-0002-8553-3994

Studia Biblica Slovaca



The Structure and Poetic Elements of Jotham’s
Speech (Judg 9:7¢-20)

Tomasz Koszarek

1 Introduction

The genre of fable, which appears several times in the Bible (Judg 9:8-15;
2 Kgs 14:9 and its parallel in 2 Chr 25:18), is also a noteworthy biblical genre.
One of these appearances is credited to Jotham (Judg 9:8-15) and is contained in
a speech he gives to the Shechemites (vv. 7g-20).

There are scholars' who consider vv. 8-15 to be a fable. The others? ponder
the fable extended to vv. 8-20. Some researchers® reflect the fable in vv. 7-20.
There are also those* who consider vv. 7-21 to be a fable.

Jotham’s fable (vv. 8-15) has sometimes been considered a poetic text.
Although the rest of Jotham’s speech (vv. 16-20) was not considered to have
poetic qualities, the purpose of this work is to show them throughout the entire
Jotham’s statement. Syntax markings and verses division come from the system
of Gregor Geiger’s from Studium Biblicum Franciscanum in Jerusalem®.

! GUNKEL, Das Mirchen, 17; RICHTER, Untersuchungen, 282-295; WONG,
Compositional Strategy, 8, 191, n. 3; BUTLER, Judges, 239; WEBB, The Book of Judges, 272-
273; SASSON, Judges 1-12, 381-385; MARTINS, Le fable des arbres, 223-224; WHITMAN,
Fable, 149; CLIFTON, Literal Sense, 257; DUBOVSKY, Fable-metaphors, 59-62.

2 BOLING, Judges, 174 (the fable’s application in Judg 9:16-20); FRiTZ, Abimelech,
132 (the fable’s commentary in Judg 9:16-20); IRWIN, Not Just Any King, 450 (the fable’s
complement in Judg 9:16-20); JANZEN, Gideon’s house, 465 (the fable’s moral in Judg 9:16-20).

3 JANZEN, A Certain Woman, 34-35 (the fable and its explication); ASSIS, Self-
Interest, 141-153 (the fable’s moral in verses 16-20); OESTE, Legitimacy, 137-145 (the
fable’s application in Judg 9:16-20).

4 MALY, The Jotham Fable, 299; ALVAREZ BARREDO, Abimelec, 1 (the fable in Judg
9:7-15a and vv. 15b-21 — its application); GROSS, Richter, 485.

5 Cf. GEIGER, Text-Linguistic Analysis, 644-645.
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2 The Structure of Jotham’s Speech (Judg 9:7g-20)

There are three main components of Jotham’s speech unit: [A] introduction
of the speech — vv. 7g-h; [B] fable — vv. 8-15 and [C] main speech — vv. 16-20.
The introductory part is very short:
DY 9P oR WRY * | v. 7g
0798 D298 YU | v. 7h
The fable in vv. 8-15 contains introduction to the fable in v. 8a, proper
fable in vv. 8-15a and conclusion of the fable in vv. 15b-g.
790 D9y nwny oy 1% 750 (%) | v. 8a
Y s | v. 8b
219y [na%n] nadn * | | 8¢
v onY K | 9a
WO RN * || v 9b
DI DIOK 1737 3TN || v.9p?
0oy Y maom | | 9¢c
MIRAY DRYN AT | 10a
nema? || v 10b
219y 2 | | 10c
nRpn onY? mNm | v. 1la
n2100 NN PORTNR "N7TIN0 | | 11b
opoy yuvmavm || v. 1l
1939 0P DR | 12a
AR || v.12b
219y [%n] o0 | | 12¢
1930 009 KM | 13a
DWIR DTOR NRWHD WivaTng Ryt * || v. 13b
oYoY yuv mavm || v. 13¢
TORDTOR DRYIHI NN | v, 14a
AR T2 * || v. 14b
AaroYIon || v. lde
DRYITOR TORD NN | 15a

2 2 2 2 2 2 2 2 £ 222 22 2 222 2 25
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D2'7Y 1707 IR DNWH DNR NHRI DR * | |
N3 | |

hyaion | |

PRORY | |

TORIIN WR RYN | |

3357 TNy SNy | |

203

. 15b
. 15¢
. 15d
. 15¢
. 15f
. 15¢g

< < < < < <

The main speech in vv. 16-20 contains transition to the main speech in
v. 16a (7nyY), accusation in form of three rhetorical questions in vv. 16a%-d,

reminder of good received in vv. 17a-c, one more accusation in vv. 18a-d and

conclusion in vv. 19-20.
oy |
DI'PY DAN NDRITOR |
T2RMARTNR 1250 |
1'11’3'135_7] '7}_7;37:'011 tmva ﬂ;iU'DR] |
;1% ooy P SNy oN |
DY IR DMIWR |
THR WO NR 770 |
TR TR DINK ¥ |
o' R n’;"w [a}gialpRalghyl |
NOR 13879 UK DYIW 133°0K 00 |
DY Hpa75p INDRT2 TR AR IR 19nm |
RN 0NN D |
M1 OPA iMaTOp) Yp37T0Y DIPYY DDNM NHRITDNI |
T3N3 MY |
1023 NIT03 N7 |
PRTDN] |
T2R"IRD WK Ryn |
Ri%0 N3"NRY DOV "HYa nR Yaxm |
Ri50 2 DIV "Hpan UK ReM |
FTRNARTIR DN |

. 16a
. 16a?
16b
16¢
16d
17a
17b
17¢
18a
18b
18¢c
18d
19a
19b
19¢
20a
20b
20c
20d
. 20e

StBiS1 16 (2/2024)



204 The Structure and Poetic Elements of Jotham’s Speech (Judg 9:7g-20)

In the main three segments of Jotham’s speech mentioned above, further
following structural elements can be distinguished:

[A] vv. 7g-h — introduction to the speech
[B] vv. 8-15 — fable
o v. 8a— introduction to the fable
o vv. 8b-15a — proper fable
= vv. 8b-10 — olive tree (stanza I)
= v. 11— fig tree (stanza II)
= vv. 12-13 — vine (stanza III)
= vv. 14-15a — thorn tree (stanza V)
o vv. 15b-g — conclusion of the fable
= vv. 15b-d — under shadow (reconciliation)
e v. 15b (OR) — protasis
e vv. 15cd — apodosis
= vv. 15e-g — in fire (punishment/curse)
e v. 15e ("R"DXY) — protasis
e v. 15fg—apodosis
[C] vv. 16-20 — main speech
o V. l6a — transition to the main speech (ny1)
o vv. 16a’-d —accusation: three rhetorical questions (in the form of

protasis)
* vyv. 16a>b — the question about choosing Abimelech as
king
= v. 16¢c — the question about dealing with Jerubbaal and
his family

= v. 16d — the question about gratitude
o vv. 17a-c — reminder of good received: three actions of Gideon
for the people of Shechem
= v. 17a— the fighting for the Shechemites
= v. 17b — the risking life for the Shechemites
= v. 17c — the deliverance from Midian
o vv. 18a-d —accusation: the people of Shechem’s three ungrateful
responses to Gideon
= v. 18a— the uprising against the house of Jerubbaal
= v. 18b — the murder of seventy sons of Jerubbaal
= vv. 18c-d — the election of Abimelech as king
o vv. 19-20 — conclusion
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= vv. 19a-c — mutual joy (reconciliation)
e v. 19a (oR) — protasis
e vv. 19bc — apodosis
= vv. 20a-e — mutual destruction by fire (punishment/curse)
e v.20a ("8"DX) — protasis
e vv. 20b-e — apodosis.

The threefold pattern is present in the main structure of Jotham’s speech:
introduction of the speech, fable, main speech. What is more, there is a deliberate
arrangement of verses connected in a threefold pattern both in vv. 8-15d and in
vv. 16-20. Vv. 8-15d presents three candidates who refused to be elected king.
As for vv. 16-20, one can find three rhetorical questions in vv. 16a’-d; three
actions of Gideon for the people of Shechem in vv. 17a-c, and the people of
Shechem’s three ungrateful responses to Gideon in vv. 18a-d.

It should be noted that three rhetorical questions correspond to three
accusations creating a chiasmus:

[X] vv. 16a’-b— the question about choosing Abimelech as king
[Y] v. 16¢ — the question about dealing with Jerubbaal and his family
[Z] v. 16d — the question about gratitude
[Z] v. 18a — the uprising against the house of Jerubbaal
[Y] v. 18b — the murder of seventy sons of Jerubbaal
[X] vv. 18c-d — the election of Abimelech as king.

Sometimes threefold pattern is transforming into a reinforced 3+1
arrangement. The first example of this is the fable about trees: after three
candidates for king in the next three stanzas (olive tree, fig tree, and vine), the
fourth, thorn tree, is appointed in stanza IV. The second example of the 3+1
structure one can find in the main speech: after three rhetorical questions forming
protasis in vv. 16a’.c.d, there is the fourth rhetorical question in v. 19a which
forms protasis as well.

Having discussed Jotham’s speech structure in general, I will now present
the structure of [B] fable and [C] main speech. As for the structure of [B]
Jotham’s fable (vv. 8-15d), the theme of anointing helps delineate fable. Robert
Boling notes that the three words from v. 8a (790 o775y n¥p2 oeyn 1357 7ivn:
to anoint — above them — a king), which is the beginning of the fable, also appear
inv. 15b (02°7v 7505 nk o’mh DR NPRI DR: anoint — a king — above you),
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forming its end®. The anointing (nMwWn) appears within Jotham’s speech only in
vv. 8a.15b. The structure of the fable understood in this way can be presented as
follows:

v. 8a Introduction

vv. 8b-10 Stanza [ Olive tree
v. 11 Stanza II Fig tree
vv. 12-13 Stanza 11 Vine

vv. 14-15a Stanza IV Thorn tree

vv. 15b.c.d Conclusion

What is characteristic of this fable is its threefold pattern on the one hand
and its 3+1 structure on the other. When it comes to the threefold pattern, the
structure of the triad (olive — fig — vine) “is typical of folklore™’. The three tree
candidates also have a triple structure: the imperative is used three times (vv.
8.10.12), and the refusal of the candidates appears three times (vv. 9.11.13). Each
candidate’s refusal also has a triple structure®:

1. But the tree said to them...
2. “Should I give up...
3. ...shall I go to sway above the trees?”

It is also worth paying attention to the appearance of a prominent structure
in narrative analysis of the Bible called the “three-and-four structure” (known
also as 3+1 structure) in Jotham’s fable: olive — fig — vine, and thorn tree at the
end’. The 3+1 structure means that after three occurrences of a certain situation,

¢ Cf. BOLING, Judges, 173; WEBB, The Book of Judges, 276.

7 LINDARS, Jotham Fable, 362.

8 Cf. OESTE, Legitimacy, 82.

° In addition to the three-and-four structure in Jotham’s fable, there is also another
example from the Book of Judges: Delilah’s three failed attempts to find out where Samson’s
strength comes from; only after the fourth try does the situation change, leading to Samson’s
downfall (Judg 16:6-20). Likewise, the fourth choice poses a real danger. Cf. BRETTLER, The
Book of Judges, 56. This is a pattern that the Deuteronomist likes to use in his work. The
fourth and final choice does not necessarily bring about something bad, but rather something
unexpected. The 3+1 structure is visible, for example, in 2 Sam 3 in the description of
Samuel’s calling (three calls, and the boy’s response on the fourth try). J. Blenkinsopp notes
other applications of this pattern in the Deuteronomist in 1 Sam 10:2-8, which describes the
Ark’s journey through the Philistine cities of Ashdod — Gath — Ekron until it finally reaches
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there is a fourth, which gives the desired effect of contrast'’. The 3+1 structure
was a trope of Mesopotamian literature''. Yosef Tsamudi puts it this way: the
statement is clearly divided into three parts connected by a certain rhythm, while
the ending is added in the form of a different, unexpected event'?,

In turn, as for the structure of [C] the main speech of Jotham’s statement
(vv. 16-20) the text was conceived as a triple threefold structure of the statement
in vv. 7g.16-19a. First, (a) DX in vv. 16a%.16¢.16d forms a threefold pattern of
three rhetorical questions beginning with the same conjunction. Then, (f3) three
good acts by Gideon for the people of Shechem are listed: vv. 17a.17b.17c.
Finally, (y) there is the triple ungrateful response of the inhabitants of Shechem
to the good done by Gideon in vv. 18a.18b.18c-d".

The 3+1 structure of Jotham’s fable (vv. 8-15) parallels the three-and-four
structure of Jotham’s explanation (vv. 16-20), but the explanation seems to have
been modified and fitted to the fable by the redactor'*. The three initial
conditional clauses [I] + [IT] + [III] are summarized in v. 19a.

noy1|  v. l6a

[1] DOYPY DN NRRITOR | V. 16a°
TR nR 29nm | v. 16b

[11] in'a-oy1 Yya7 oy ooy natooRy | v. 16¢
[111] :1% opivy r Hinaowy | v 16d

10 oPn inva-op) YYaTroy o'y 07N NRITORY | v. 19a

Beth Shemesh. Cf. BLENKINSOPP, Structure, 74-75. A similar pattern can be found in the
description of Elijah being taken to heaven in 2 Kgs 2. There are three stops, Gilgal — Bethel
— Jericho, before Elijah finally reaches the Jordan, from where he is taken to heaven in
a chariot of fire. It is worth noting that this pattern also appears in other places in the Bible.
It marks the announcement of punishment by the prophet Amos because of the three-and-
four transgressions of Damascus (Amos 1:3-5); Gaza and the Philistines (vv. 6-8); Tire and
Phoenicia (vv. 9-10); Edom (vv. 11-12); Ammonites (vv. 13-15); Moabites (2:1-3); Judah
(vv. 4-5) and Israel (vv. 6-8). In the Book of Proverbs this 3+1 pattern appears in the sayings
in Prov 30:15; 30:18-19; 30:21-23; 30:24-28; 30:29-31.

10 Cf. OESTE, Legitimacy, 66, 138.

' Cf. BAKER, Hollow Men, 86.

12.Cf. TSAMUDL, n3ann, 247. “agpn oy DRD3) opHn AwHwH 931 phma owrin
ALINIG NMRA OTON DYDY qom (Whwnn”

13 Cf. TsAMUDI, 13230, 247.

4 Cf. OESTE, Legitimacy, 67, 70, 89.
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The resulting apodosis to Jotham’s three conditions is:

TonmaRa Y | v. 19b
:023 I3 N | v. 19¢

According to Gordon Oeste'”, the ninth chapter of the Book of Judges
consists of the exposition (vv. 1-6); the complication (vv. 7-15 + vv. 16-22); the
change (vv. 23-24); the unraveling (vv. 25-55); and the ending (vv. 56-57). In
addition to the 3+1 structure in vv. 7-15 and vv. 16-22, Oeste also notices its
presence in the part he calls the unraveling (vv. 25-55).

On the other hand, one can see another example of 3+1 structure
connecting Jotham’s fable with main speech. In vv. 16a%.c.d, Jotham questions
the Shechemites’ sincerity and genuineness (NX2"DRX) three times, just as the
thorn tree questioned the sincerity of the trees (v. 15b).

In general, there are elements of Jotham’s speech that serve to combine
Jotham’s fable (vv. 8-15) and Jotham’s statement (vv. 16-20) into one structure,
especially there are visible connections integrating the fable (vv. 8-15d) with the
statement in vv. 7g.16-19a. Similar vocabulary (nn&3) connects the end of the
fable and the beginning of the subsequent statement: v. 15b (nRR2"0R) // v. 16a
(PHR37OR)'C. At the same time, in v. 16a® one can see the same phrase as in
v. 19a: o0y 0N NRRIATDN.

Similarly, vv. 19bc is the glue that connects both passages. Angelo Penna'”
notes the repetition of the verb nnw, which initially appears in v. 13b, in v. 19b
and Judg 9:19c. In his opinion, this serves the purpose of irony — the reign of
Abimelech will not bring the serenity or joy that accompanies wine drinkers.

Then, another link is the proverb of vv. 15f-g, which could have been
added at this stage of redaction to bridge vv. 20b-e. The connecting factor is the
cause of the threat: vv. 15f-g (thorn tree) // vv. 20b-e (Abimelech).

Ultimately, what cements the parallel between the fable extended to vv. 8-
15 and the statement in vv. 16-20 is the similar structure of the use of conditional
conjunctions'®: v. 15b (ox) // v. 19a (oR) and v. 15¢ (;8-0K1) // v. 20a (PR"DRY).

Moreover, v. 15b and v. 19a use the same word oX to connect three rhetorical
questions also starting with o& (vv. 16a?.c.d). Reinforced by the presence of D& in

15 Cf. OESTE, Legitimacy, 70.

16 Cf. TSAMUDI, 13210, 247.

17 Cf. PENNA, Giudici e Rut, 151.
'8 Cf. BLUEDORN, Yahweh, 222.
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the formula pPR-081 (v. 15e // v. 20a), this creates the impression of a structure
based on DN:

v. 15b// vv. 16a*.c.d.19a R
v. 15¢ // v. 20a PR7DN)

In summary, vv. 15¢.f.g were adjusted to match vv. 20abc in order to fit in
with vv. 7.16-20. The phrase “But if not, let fire come out of the thorn tree and
devour the cedars of Lebanon” (vv. 15e.f.g) is the separate proverb combining
the fable with v. 15e (&-DR1). This proverb was added to the fable because of
the common theme of the thorn tree — in fact, the cedars do not fit the fable in
any way. Both a thorn bush and a cedar of Lebanon appear also in parallel short
biblical fable in 2 Kgs 14:9 (par. 2 Chr 25:18) which strengthens the assumption
of independence of Judg 9:15f.g. It should be also noted that the “moral” of the
fable in vv. 16-20 refers almost exclusively to the “moral” in vv. 15f.g.

At this level, one can observe a perfect analogy between vv. 15e.f.g and
vv. 20a.b.c. It is a syntactic parallelism with the pattern [A] — [B] — [C] // [A’] —
[B']-[C].

[A] PRoR || v 15e
[B] ToRTR WR RYn | | v, 15f
[C] 73257 TnR YaRm | | v. 15g
[A’] PROR1 | v. 20a
[B’] T aNn UR N¥A | v. 20b
[C’] Ri%0 N2 nNRY DOV "Spa N Yakm | v. 20c

[A] and [A’] are an identical forms of the conjunction introducing
a conditional sentence with the negative particle ("&-08). Particle 1'® occurs
here without a personal suffix. "8 D81 means “if it be not so”, “if it be not the case”.

[B] and [B’] are both apodosis of P&-D&1 and have an almost identical
wish/curse forms introduced by the same verb in the yigfol form (8¢m). The
subject is the same — fire (WR). The difference is an indirect object. From this
parallelism it follows that the thorn tree in vv. 16-20 refers to Abimelech: v. 15f
(ToRT"IR) // v. 20b (ToR73RR).

[C] and [C’] mean weyigtol form and continue wish/curse in future tense
and volitive mood. Verses 15g and 20c begin with the identical weyigtol form
(9akm). The difference between the verses is the direct object introduced by the

sign NX: v. 15g (111290 TR NR) // v. 20c (Ri5A M2 NRY DY "9Y27NR).
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Thus, through parallelism, the vv. 16-20 redactor interprets the cedars of
Lebanon as the lords (5p3) of Shechem and Beth Millo. Verses 20d.e seem to
have been added later to express the idea of retribution (like v. 19¢).

v. 15¢ but if not,

v. 15f [Y]— [X] et fire come out of the thorn tree

v. 15¢g and devour the cedars of Lebanon.

v. 20a but if not,

v. 20b [Y] - [X] let fire come out from Abimelech,

v. 20c and devour the lords of Shechem and Beth Millo.

3 Poetics of Jotham’s Speech (Judg 9:7g-20) in the Context
of the Text Structure

As noted earlier, Jotham’s statement consists of a short introduction,
a fable, and a concluding speech. Their structure has already been discussed, but
poetic elements contained in both the fable and the speech reveal further ways of
organizing the text.

3.1 Poetics of Jotham’s fable in the context of the text structure

As for the fable, the BHS edits it as poetry'®, but not the rest of the speech.
According to Walter Gross, vv. 16-20 is more representative of prose, while in
his opinion the fable (vv. 8-15) is presented as poetry*’. This was noticed by
Wilfred Watson, who sees in vv. 8-15 the determinants that classify the text as
poetry: parallelisms in various forms, chiastic patterns, and gender-matched
parallelism?'. Marco Adinolfi** has a similar opinion. Daniel Diffey* also speaks
of the poetic nature of Jotham’s fable. Karin Schopflin®* claims that if someone

1 But BHQ does not. BHQ states that all three most important codices
(Leningradensis, Aleppensis and Cairensis) consider Judg 9:8-15 as prose.

20 Cf. GROSS, Richter, 487-488.

2L Cf. WATSON, Classical Hebrew Poetry, 47-48.

22 Cf. ADINOLFI, Originalita, 328.

2 Cf. DIFFEY, Gideon’s Response, 250.

24 Cf. SCHOPFLIN, Jotham’s Speech, 3.
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does not consider it to be poetry, they must admit that it is at least very formalized
prose. Thus, in this part of the work, the fable of Jotham will be discussed in
terms of its poetic features.

Chiasmus in Jotham’s fable (vv. 8-15) — gender pattern

Jotham’s fable contains a chiasmus based on the gender of the Hebrew
names of trees® . One can infer through the ABB’A’ pattern that the writer is also
creating a 2+2 chiasmus (double masculine + feminine)*®. Chiasmus is not
confined to the couplet. W. Watson names it “chiasmus in long passages” and
gives an example of a verse pattern in gender chiasmus combined with a refrain-
like structure®”:

vv. 8b.9a A masculine  olive tree nn
vv. 10a.1la B feminine fig tree TIND
vv. 12a.13a B’ feminine vine 193

vv. 14a.15a.(15f) A’ masculine  thorn tree TOR

The word “vine” (j93) can be both masculine and feminine in Hebrew. In
the fable, it is feminine because a verb in the feminine appears at the beginning
of v. 13 (n&m). The choice of feminine gender for the vine seems to be not
accidental, as it reveals the intention to create a chiastic structure. According to
W. Watson, masculine/feminine patterns can also help divide a poem into stanzas
in Hebrew poetry®®. Other examples of the division of a poem into stanzas using
a masculine/feminine pattern are given by this scholar in Jer 2:2-3 and Mic 7:8-
10. The division of Jotham’s fable into stanzas is as follows: introduction (Judg
9:8a); stanza I — olive tree (vv. 8b-10); stanza II — fig tree (v. 11); stanza III —
vine (vv. 12-13); stanza IV — thorn tree (vv. 14-15a); conclusion (vv. 15b.c.d).

The primary function of chiasmus is to relieve the monotony of continuous
parallelisms in poetry. However, at a higher level of text organization, chiasmus
can serve as a structure that influences the overall shape of a poem or poetic
subunit.

Referring to the chiasmus of Jotham’s fable, W. Watson believes that,
whether strophic or within a stanza, the chiasmus suggests that lines previously

25 Cf. JANZEN, Gideon’s house, 467.

26 Cf. BAKER, Hollow Men, 85.

27 Cf. WATSON, Classical Hebrew Poetry, 206.

28 Cf. WATSON, Classical Hebrew Poetry, 164, 220.
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considered as prose should be reclassified as a verse of poetry?. On this basis,
he divides Jotham’s fable into four stanzas. He notices that a chiastic
masculine/feminine pattern is used throughout the four stanzas, resulting in the
following sequence: king — queen — queen — king™*:

([n2%n] naion) v. 8¢ // (3%m) v. 10¢ // (["a%1] *219m) v. 12¢ // (T9m) v. 14c

[A] m [n2%n] nain  to be king (m.) v. 8¢

[B] f "3%n  to be king (f.) v. 10c
[A’] f [*3%1] 2% to be king (f.) v. 12¢
[B’] m 791 to be king (m.) v. l4c

The four stanzas follow the chiasmus according to the masculine/feminine
pattern. Each of the four stanzas has two strophes: searching for a new candidate,
and the candidate’s answer. The answer of the thorn tree is included in the ending
of the fable. The first strophe of each stanza contains the same kind of X - Y — X
chiasmus, where Y stands for the king and X stands for each of the successive
candidates.

Stanza X Y X

Stanza I olive v.8b  toking(m.) v.8c olive v. 9a

Stanza Il ~ fig tree v.10a toking(f) v.10c figtree v. 1la

Stanza [Il ~ vine v.12a toking(f) v.12c vine v. 13a

Stanza IV thorntree v.14a toking (m.) v.l14c thorntree v. 15a

The split-member chiasmus in v. 8a and v. 15b

R. Boling underlines the similarity of the verses 8a and 15b, respectively
marking the beginning and end of the original fable’'. In v. 15, the sequence of
the second and third elements is changed. This forms a kind of chiasmus that
creates a sandwich structure (inclusion) surrounding the trees’ dispute. The
chiasmus has the very interesting structure of A — (B —-C) // A’ — (C’ = B’). The

29 Cf. WATSON, Classical Hebrew Poetry, 52; WATSON, Traditional Techniques, 356-357.
30 Semilar “king-queen” pattern is clearly visible in the Book of Esther: 5:3.6.8; 7:2.3; 8:5.
31 Cf. WEBB, The Book of Judges, 276; BOLING, Judges, 173.
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theory of biblical poetry refers to this as a split-member chiasmus®. In the table
below, [A] denotes the topic of anointing (nwn), [B] denotes the wording DU"}Q,
and [C] denotes king (771). This is also marked in the table below for subsequent
pairs.

v. 8a Dby s oogyn 1990 TR to anoint — over them — a king
v.15b  o>hy NR 07YH DOR NHRA DX anointing — a king — over you

The refrain-like structure in the first strophe of each stanza

“You come and be KING/QUEEN over us” forms part of the refrain-like
structure in the first strophe of each stanza. There is parallelism of imperatives
between the stanzas. The refrain-like structure that W. Watson speaks of*® is
present in vv. 8c.10c.12c.14c¢ in the trees’ call to come and reign.

a9y [mavn] nadn * || v. 8¢

nr2% * || v.10b
a9y || v. 10c

nR™% * || v.12b
a9y %0 2 || v. 12¢
RT2 || v. 14b

Aaroy-Ton || v. 14

It must be noted that what does not occur in v. 8 and what does occur in
the corresponding verses in vv. 10b.12b.14b is the preceding call “come you!”
(75n). This gives a poetic anaphoric** expression that connects with vv. 10.12.14
through the similarity of “to go” (797) and “to reign” (751). However, it only
appears in the case of the fig tree, the vine, and the thorn tree:

32 A similar structural chiasmus can be observed e.g. in Prov 7:21 or Ps 7:17, and also,
interestingly, at the level of the letters eg. in the model (A -B)-C// (B’ —A’)—C’ in Isa
61:3: 798 nnp Ixa. Cf. WATSON, Classical Hebrew Poetry, 203.

3 Cf. WATSON, Classical Hebrew Poetry, 206.

3 Anaphora is an identical opening of cola or higher-level textual units. Cf.
FOKKELMAN, Reading Biblical Poetry, 225.
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v. 10b "% qal impv. 2 f. sg. fig tree f
v. 12b % qal impv. 2 f. sg. vine f
v. 14b 79 gqalimpv.2m.sg.  thorntree m

The trees do not encourage the olive tree to come in v. 8. Perhaps the 1
paragogicum was used to express the trees’ polite request at the beginning, but
after the first refusal they were no longer as polite as they were initially. This
may explain their desperation in the final choice of the thorn tree.

Syntax merismus (Niccacci’s “merismo aspettuale”)

The parallelism of the second strophes of stanzas I — II — III has interesting
internal parallelism. At the beginning of vv. 9b.11b.13b, the phrase "0 (adv.
interrog. 7 + qal perf. 1 c. sg. of 7TM)*° can always be found, which as the
anteriority of the future means “Should I have to give up?” At the beginning of
vv. 9c.11c.13¢, 'na%m is always found, which as wegatal is interpreted as the
future indicative.

According to Niccacci-Geiger’s syntax, the action taken in vv. 9c.11c.13¢
is set in the foreground. However, if these passages are treated as poetry, then
the merismus device in Niccacci’s syntax, merismo aspettuale, can be applied*.
Therefore, in relation to the future, gatal means an action prior to weqatal. Qatal
and wegqatal can be placed in the future axis, and then gatal expresses anteriority
(like futurum exactum). One could then translate *n%Tnn as “Should I have to
give up (my product)?” In fact, gatal in a surprised question in vv. 9b.11b.13b
can be explained as a case of the future perfect’’ — the possibility of doing an
action that will be a condition for a future action®®.

Parallelism in the second strophe of stanzas

The parallelism between the second strophe of stanzas I — IT — III is very
interesting. It includes a response by each candidate for king. The parallelism is
not visible in the last stanza, number IV, because the answer of the thorn tree
belongs to the end of the fable and contains its moral, which, in order to be

35 Also verbal stem hophal has been considered in this text by some scholars as
contracted with the interrogative adverb. Cf. BDB, 293.

36 Cf. N1ccaccl, Sintassi, 232-271.

37 Cf. GKC, § 112.

3 Cf. KUGEL, Biblical Poetry, 32.
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noticed, must be different from the earlier statements. The parallelism is clearly
visible in the structure of each of these statements in stanzas I — II — III, which
can be abbreviated as “Should I have to give up my x and will I come to wave
over the trees?”” where x is the product of each tree. There is parallelism between
vv. 9b-b%.11b.13b and between vv. 9¢c.11c.13c, in which each of these verses is
identical:
vv. 9b-b*//v. 11b // v. 13b
v.9%c=v.1llc=v. 13c.

Stanza [
TN ] v.9
DWIRI D'YR fT73D? "3TWR || v.9b?
0%y 1o mavmr| | v. 9¢
Stanza I1
naion NINA"NK) PHANK || v.11b
%oy yuo masm || v llc
Stanza 11

nRwRN WA NN *|] v.13b
%oy yuo masm || v. 13c¢

A comparison can be made between the meaning of vv. 9b-b? and v. 13b,
where there was no need to introduce a conjunction because of the participle
(mawnn).

One can also observe the chiastic structure A — B — A’ between vv. 9b-
b.11b.13b because the phrase (D"W3R1 0'798) appears in v. 9b> and v. 13b, while
inv. 11b it does not.

A v.9% DWIRI DTOR
B v.1lb
A’ v.13b Dwin oOR

It must be noted that the product of each tree is masculine, which
introduces another gender parallelism. Only the second product of the fig tree is
feminine. In the text, the possessive suffix of 1 person singular is added to each
of the products.

olive (m) (m) w7
fig tree (f) (m) pnin (f) mann
vine (f) (m) virn
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Antithesis parallelism in the composite structure of Jotham’s fable
(vv. 8-15)

In his study, Joze Krasovec points out that there are both shorter and longer
antitheses in associations: term // counter-term, sentence // counter-sentence,
strophe // counter-strophe, scene // counter-scene. The poetic device of antithesis
can be a higher unifying principle to create a composite structure®’:

Stanza [I] olive oil it anoints the skin/body
Stanza [II] fig it feeds the body
Stanza [III] wine it waters the body
Stanza [IV] thorn it wounds the skin/body

This type of unifying structure using antithesis can be observed in the
chiasmus of Jotham’s fable. It can be considered on the basis of gender pattern
(as was shown earlier), as well as on the basis of antithesis. Stanza I and stanza
IV create an antithesis in which the first product of the tree (olive oil) heals the
skin and the second product (thorn) cuts the skin. The first product anoints the
body, while the second product damages the body.

Stanza II and stanza III contain a slightly different antithesis — the first
product feeds the body (fig), and the second product waters the body (wine). The
tables below summarize these parallelisms:

Stanza [I] olive oil it anoints the skin/body
Stanza [IV] thorn it wounds the skin/body
Stanza [I1] fig it feeds the body

Stanza [I11] wine it waters the body

Asyndetic connection between verses

Thus far, no general theory of poetry or holistic approach has been
developed, and similarly there is no such theory for Hebrew poetry. However,
there are certain common features that make up the cohesive character of poetic
techniques. One such feature is asyndeton (omitting the conjunction between
clauses)*’, found between v. 10b and v. 10c, v. 12band v. 12c and v. 14b and v. 14c.

The examined text of the fable displays many poetic characteristics. The
boundaries of the fable are marked by the split-member chiasmus in v. 8a and

39 Cf. KRASOVEC, Antithetic Structure, 139
40 Cf. WATSON, Traditional Techniques, 22.
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v. 15b, while its main part is formed by the masculine/feminine pattern within
vv. 8-15. Additionally, this masculine/feminine pattern is interwoven by the
refrain-like structure in the first strophe of each stanza. The same time there is
the antithesis parallelism of products of the trees: olive oil — thorn and fig — wine.
What is more, the syntax merismus lends a poetic character. One can also observe
asyndetic connection between verses and the parallelism in the second strophe of
stanzas which underlines the poetic features of the text.

3.2 The poetics of Jotham’s speech in the structure of Judg
9:16-20

The poetics of vv. 16-20, in contrast to vv. 8-15, are expressed primarily
through antithetic parallelism in vv. 17-18 and vv. 19-20. Antithesis is much
more characteristic of poetry than prose, which describes events and comparisons
sequentially and thus uses synonymy more often; poetry, on the other hand,
expresses thoughts through parataxis and sudden transitions and thus favors
opposites*!. Antithetic parallelisms in Holy Scripture are innumerable, especially
in Proverbs 10-29. In his study, J. KraSovec quotes biblical units of all sizes that
are clearly antithetic. He also notes the presence of antithetic parallelisms in Judg
9:17-18 and vv. 19-20. The symbol // below designates the antithetic relationship
within single units of antithesis**: v. 17 // v. 18; v. 19 // v. 20.

V. 17 describes how Jotham’s father risked his life fighting to defend the
inhabitants of Shechem and finally rescued them, an act for which he was
“rewarded” by the Shechemites through rebellion, the murder of his descendants,

and the selection of the murderer of his sons as king, described in the antithesis
of v. 18.

v. 17a al for my father had fought for you,

v. 17b a2 and he risked his life,

v. 17¢ a3 and rescued you from the hand of Midian;

v. 18a B1 but you rose up against my father’s house that day,
v. 18b B2 and you killed his sons, seventy men on one stone,

vv. 18c.18d B3 and you made Abimelech, the son of his slave woman,
king over the lords of Shechem, because he was your
brother

41 Cf. KRASOVEC, Antithetic Structure, 140.
42 Cf. KRASOVEC, Antithetic Structure, 124.
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V. 19, which speaks of joy, is contrasted with v. 20, which speaks of
destruction. The antithesis v. 19 // v. 20 is additionally constructed on the basis
of the chiasmus A—-B-B’ - A’:

A the joy of the lords of Shechem because of Abimelech //

B the joy of Abimelech because of the lords of Shechem

/1

B’ fire from Abimelech will devour the lords of Shechem and Beth Millo //

A’ fire from the lords of Shechem and from Beth Millo will devour

Abimelech
lords of Shechem — Abimelech X—-Y
Abimelech — lords of Shechem Y —-X
Abimelech — lords of Shechem Y —-X
lords of Shechem — Abimelech X—-Y

Moreover, the antithesis v. 19 // v. 20 includes parallelism based on
retribution: [A] // [B] and [B’] // [A’]. The topic of retribution is one of the main
themes of Judg 9. One should also note the internal chiasmuses in each verse
based on the direction of the transfer of joy in v. 19 and the direction of the
transfer of destruction in v. 20:

v.19: X—-Y-Y—>X
v.200 Y - X-X—>Y.

v. 19a and if you have acted in truth and in integrity
with Jerubbaal and with his house this day,

v. 19b X—Y A rejoice in Abimelech,

v. 19¢ Y —- X B and let him also rejoice in you;

v. 20a but if not,

v. 20b.c Y —-X B’ letfire come out from Abimelech, and devour

the lords of Shechem and Beth Millo

v. 20d.e X—Y A’ and let fire come out from the lords of
Shechem and from Beth Millo, and devour
Abimelech.

Antithetic parallelisms can be observed also in the main part of Jotham’s
speech (vv. 16-20). This seems to have been intended by the redactor of the text,
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who furnished the second part of Jotham’s statement with poetic features so that
it would match the poetic character of the first part i.e. the fable.

3.3 Other poetic constructions and rhetorical figures in the
structure of Judg 9:7g-20

After discussing the morphological and syntactic levels, which build the
basis for the interpretation of the text’s structure, the next level is rhetoric.
Therefore, in this part of the study, I will present the rhetorical figures contained
in vv. 7g-20, which also influence its structure.

The topic of kingship: Play on the word 7% in Jotham’s speech

The theme of kingship is certainly prominent in Judg 9, especially vv. 6-
20. Throughout Jotham’s speech, the root 751 occurs eight times (vv.
8bis.10.12.14.15.16.18). It also appears three times before Jotham’s speech in
v. 6 (T90% 79078 K 12°907). This is a play on words and preparation for the
special fable about choosing the king of the trees. These are the only appearances
of a verb and noun with the stem 757 throughout Judg 9. As this stem appears in
the name of the main character of Judg 9, Abimelech, whose name means “My
father is king”, this points to kingship as the main topic in the story®.

Play on the word 5y3 in Jotham’s speech

V. 15g and v. 20c contain a semantic parallelism. In the Middle East, the
Lebanese cedar is the most natural, even proverbial, candidate for lord (5p3) and
king of the trees, just as the lion is the proverbial king of the animals**. Although
cedars are mentioned at the end of the fable, they do not appear as candidate for
king. What distinguishes the cedar from other trees in the fable is its lack of
edible fruit. Even the thorn tree (Ziziphus spina-christi) produces small edible
fruit. In this sense, the lords (5v3) of Shechem who instigated the murder of
Jotham’s brothers are also fruitless.

The appearance of the word baal is an allusion that W. Watson indicates
as a poetic device. Baal means husband or ruler, but can also refer to the god
Baal. Watson would even tell his students to find this allusion in Judg 9: just as

43 Cf. OESTE, Legitimacy, 132.
4 Cf. MALY, The Jotham Fable, 302.
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the cedar is the baal of the trees, so the rulers of Shechem are the baals of the
city®. It is no coincidence that this word is used, as all of chapter 9 refers to the
Baal worship common in Shechem and its temples (vv. 4.46). Moreover,
Abimelech’s name is also an allusion and a riddle because it means “my father
is king” and his father’s name is Jerubbaal, which contains the name of Baal.
Therefore, v. 20c is a poetic allusion to the destruction of a foreign cult and its
followers, which is exactly what happens to the inhabitants of Shechem in the
temple of Baal in vv. 42-46 and to Abimelech in vv. 50-57.

Play on words and assonance in v. 7g

The introduction to the fable and at the same time to the speech is a neat
couplet beginning with the same verb ynw: D98 ror” DY YY1 HR WHY
D9X. At the same time, there are similar-sounding words "8, D298 and D798
which, through their assonance, give the impression of a word game.

Alliteration in v. 8a

Edgar Jans*® draws attention to the characteristic alliteration at the very
beginning of the fable. In v. 8a the first three words begin with 7: 1357 77
oxy /7.

Play on words and assonance between 337 7197 in v. 8a and npy3
oo in v. 15b

It should be added that the parallelism between 8a and 15b contains another
common element: expressions using the verb “to come”. Both phrases contain
a play on words and assonance: in the case of v. 8b, it is the syntactic structure
of the infinitive absolute + verb, while in v. 15b it is based on the surprising
similarity of the words N3 and oK.

v. 8a Ton 0Ly NwnY oeyn 1290 7190
v. 15b 029y 7907 "NR DMWY DAX NRKRI DR

45 Cf. WATSON, Classical Hebrew Poetry, 303.
46 Cf. JANS, Abimelech, 145.
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Assonance between NN in vv. 8a.15b and nA® in vv. 13b.19b

Vv. 8a.15b contain the only appearance of the verb “to anoint” (nwn) in
the Book of Judges. The word nwn (to anoint) in the abovementioned vv. 8a.15b
sounds similar to MW (to rejoice) in v. 13b (but also v. 19b)*’. This poetic device
is known as assonance.

Assonance between imperatives of 7971 in vv. 10b.12b.14b and T5n in
vv. 10c.12¢c.14c

Additionally, in vv. 10bc.12bc.14bc one can observe the similarity
between the 2 sg imperatives “to come” (7971) and “to reign” (751), an example
of the use of assonance. Perhaps a play on words based on similar sounds of
words can explain why trees walk in the fable.

vv. 10bc b = pls
vv. 12bc nh [9n] abn
vv. 14bc 79 191

Assonance of *A%TN7 in vv. 9b.11b.13b and *n3%71 in vv. 9c.11c.13¢

The poetic device of assonance can be found in the similar sound of the
words 'n%1nn and *R3%01. The verbs 571 and 79 are both in 1 sg, and the verbs
in vv. 9b.11b.13b are preceded by the question particle 7.

Merismus and polar word pairs in vv. 9.13 (2"W38) 0'158) as poetic
devices

The phrase “God(s) and men” (DWiN1 D7) could be a merismus,
a poetic device that takes the form of opposites being used to express the whole
in abbreviated form. Just as the expression “body and soul” stands for “the whole
person”, “gods and people” means “the whole world”. The important point is that
in merismus, regardless of form, it is not the individual elements that count, but
rather what they symbolize together as a whole*.

The most abridged form of merismus is the use of polar word pairs (e.g.
heaven // earth), that is, those which express the two extremes of one reality. The
same is true of the example under discussion, in which “man” means the most

47 Cf. O’CONNOR, Judges, 140.
48 Cf. WATSON, Classical Hebrew Poetry, 321.
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important living being on earth, while “God” is the most important being in
heaven®.

In the similarity of words D’n"7§ ~ DWIR, it is worth noting their
intentional, poetic parallelism: the same number of letters and syllables, the same
first — penultimate — final letters, and the same end-vowels: holem and hireq.

Hendiadys (pDh and 72130) and metonymy (72330) in v. 11b

The fig tree in v. 11b offers a double outcome: sweetness and a good
product (72iv7 *"NAIR"NRY PR NR)>’. Since two nouns with similar meanings
are juxtaposed, here one has the poetic device called hendiadys. It is an
expression with two separate words, usually nouns joined by a conjunction to
express a single but complex idea. This poetic device is very often used in biblical
Hebrew’!. An important aspect of hendiadys is that its components are no longer
considered separately, but rather as a single combined unit.

It is worth noting that to emphasize the whole, two different kinds of terms
are used: masculine (pnn) and feminine (72110). This is an example of gender-
matched hendiadys.

One should also note the appearance of the poetic device of metonymy in
v. 11b through the use of the word pni (sweetness in place of fruit). Metonymy
is a figure of speech based on a shift in meaning: something is stated, but
a broader or similar concept is meant, as when “the crown” is used to refer to the
king™.

Poetic proverb in vv. 15fg: Metrical pattern and personification

The cedars of Lebanon 711297 1% appear at the end of v. 15g in a kind of
proverb that matches the most frequent metrical pattern of proverbs, the 3-3
couplet™: 111257 TIR"NK Y28 © TORDD WK K¥n. The expression “the fire will
devour you” is an example of personification. Flame is often portrayed as

49 Cf. ALONSO SCHOKEL, Manuale, 106.

50 Because of the ambiguity, Tg Judg 9:11 puts cake made of dried figs in place of the
product (7211n) of the fig tree: “Shall I indeed give up my sweetness and my desirable cake
of dried figs and go to exercise kingship over the trees?”. Cf. SMELIK, Targum, 523-524.

31 Cf. WATSON, Classical Hebrew Poetry, 324-325.

52 Cf. FOKKELMAN, Reading Biblical Poetry, 227.

53 Cf. LINDARS, Jotham Fable, 359.
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consuming an object like a person might consume food®*. Fire is the biblical
symbol of destruction, and in Jer 29:22 it is the image of destruction brought by
the king.

Irony as a poetic device, Oxymoron

In an ironic statement, the literal meaning is exactly the opposite of what
should be understood. In the case of oral statements, an important role is played
by the intonation of the voice and body gestures, which are indicative of ironic
intentions®®. In the case of written text, the most important thing is context. Judg
9 is an example of intense irony>’, and this has already been described in many
articles and studies, such as the book by L. Klein®’. Irony can also be found in
vv. 7-20.

According to W. Watson, the main effect of irony is to increase the
distance between the speaker and the listener’®, which in the case of Judg 9 is
additionally expressed by the physical distance between the inhabitants of
Shechem and Jotham, who proclaim his fable from the top or side of Mount
Gerizim™’.

Ann Vater Salomon® believes that because of its hidden irony, the fable is
a satire on the kingship itself and was perhaps structured several hundred years
after the events which it describes, possibly in the time of the exile. In this case,
it would be intended to show the foolishness of kingship (die Unsinnigkeit des

3% Cf. Lev 6:3; 10:2; 16:25; Num 16:35; Deut 4:24; 5:22; Judg 9:15; 1 Kgs 18:38;
2 Kgs 1:10.12.14; 2 Chr 7:1; Isa 5:24; 10:17; 30:27.30; 33:14; Amos 1:4.7.10.12.14; 2:2.5; 5:6.

55 Cf. WATSON, Classical Hebrew Poetry, 306-307.

56 Cf. CROWN, Reinterpretation, 91. The irony can be noticed from the stupidity of the
Shechemites, brothers of Abimelech, who should have learned from the massacre on the sons
of Gideon how Abimelech treated his brothers. Cf. SCHIPPER, Parables, 25. One can find the
irony in the description of Abimelech’s attack on Shechem: the drunken and still hungover Gaal
makes himself believe that the attacking army of Abimelech is a shifting shadow of
a mountain (vv. 28.36). The irony of fate can be seen when Abimelech who killed 70 brothers
on one stone was killed by a stone himself (vv. 5.53). It seems to be ironic that a woman who
uses household appliances kills Abimelech the warrior, thus increasing his shame.

ST KLEIN, The Triumph.

38 Cf. WATSON, Classical Hebrew Poetry, 307.

59 R. Boling believes it was lower on the slope at a place called Tananir, about 300
meters from ancient Shechem. Cf. BOLING, Bronze Age Buildings, 103.

%0 Cf. VATER SALOMON, Fable, 121, 125.
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Konigtums)®'. The moral would be that only a useless person (symbolized by the
thorn tree) would ever accept the office of king. In v. 15d (“If you really anoint me
king over you, come! Refuge under my shade!”), the moral contains a powerful
dose of irony: the elected king offers something that he does not have — shade
and protection®?. This suggests the use of another poetic device — the oxymoron,
i.e. the expressive combination of contradicting terms®. If the fruit trees realize
that they were not designed for the role of kingship, should the thorn tree not
come to the same realization even more quickly®*? The fable may also have been
intended to mock people who do not know how to choose the right king®”.

The sequence in vv. 19-20 corresponds to the sequence of blessings and
curses in the covenant in the Book of Deuteronomy. Deut 28:1-14 includes
blessings, and vv. 15-44 includes curses®®. One ought to note that according to
God’s command, the blessings were to be spoken from Mount Gerizim and the
curses from Mount Ebal (cf. 27:12-13), with Shechem located between them.
The reference to the words of this covenant explains the conditional clause in
Jotham’s exhortation.

Judg 9:19a  “and if (OR1) you will really listen...”  cf. Deut 28:1
Judg 9:20a  “and if not (R"DNY)...” cf. Deut 28:15

Barry Webb notes the evident irony contained in the formula of the
blessing in Judg 9:19%7. The irony is obvious because the crime is undeniable.
The formula of the curse in Jotham’s speech in v. 20 expresses the desire that
Abimelech and the Shechemites become the cause of death for one another. The
mutually destructive relationship and destructive anger of the two parties is
prefigured at the end of the fable in vv. 15fg through the symbol of fire®. In
v. 57, it is clear that this is directly interpreted by the narrator as a curse because
the author uses the word n%%p.

¢l Cf. KOGLER, Bibellexikon, 292.

2 Cf. FriTZ, Abimelech, 140.

8 Cf. FOKKELMAN, Reading Biblical Poetry, 227. Presumoning Assyrian’s Sitz im
Leben of Jotham’s fable, one can also find a poetic device of homophone. In Assirian, sillu
(shadow, shade) has a near-homophone in sillii. Its meaning is “thorn”. Cf. BAKER, Hollow
Men, 265.

64 Cf. O’CONNELL, The Rhetoric, 165.

5 Cf. O’CONNELL, The Rhetoric, 164.

% Cf. OESTE, Legitimacy, 114.

7 Cf. WEBB, The Book of Judges, 274.

%8 Cf. HILL, Non-Proverbial Wisdom, 267; LINDARS, Jotham Fable, 356.
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According to W. Watson, irony is also common in poetic idol polemics®,
as is confirmed by statements against the baals of Shechem (cf. v. 20c), which in
fact represent utterances versus the god Baal, who was worshiped in Shechem.

In Jotham’s oration, one can find many poetic devices and rhetorical
figures. Poetic constructions such as assonance, play on words, polar word pairs,
merismus, metrical pattern, and irony allow thoughts and feelings to be expressed
in a suggestive and original way.

4 Conclusion

The well-thought-out structure of Jotham’s speech was reinforced with
elements of poetry. The poetic devices presented in this study represent a high
level of the art of eloquence, which serves to convey persuasive content. These
units have a poetic character as indicated by structural characteristics such as
division into stanzas and strophes, a refrain-like structure, parallelism between
stanzas and strophes, a similar number of syllables in stanzas, three-and-four
structure, triple structures, asyndetic connection, metrical pattern (3-3 couplet),
structural chiasmus, split-member chiasmus, antithetic chiasmus, and gender
pattern.

Moreover, poetic constructions and rhetorical figures strengthen the poetic
character of Jotham’s oration; these include anaphora, assonance, play on words,
hendiadys, metonymy, merismus, polar word pairs, oxymorons, homophones,
allusions, and ironic statements.

According to G. Fraser, “The difference between verse and prose or
speech is not that verse has rhythm and prose and speech have not, but that in
verse a rhythmical unit, the line, is superimposed upon the grammatical unit of
all discourse, the sentence””’.

This seems to be the case with the text in question. The structure, well-
thought-out parallelisms, and rhetorical devices used lead us to consider Judg
9:7g-20 as being akin to poetry lending a solemn tone to the words against the
wrongdoer.

In my opinion, the author’s idea for composing the speech in this way
serves to present Jotham as a kind of prophet speaking the monologue, publicly
revealing crimes and admonishing evildoers. Jotham’s message contains

% Cf. WATSON, Classical Hebrew Poetry, 311.
70 FRASER, Metre, 1-2.
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a prophecy also in the sense of announcing what will happen in v. 57.
Additionally, the fight against the baals (of Shechem) is a kind of semantic game,
as it evokes the image of prophets fighting the worship of Baal. In the prophetic
biblical texts, the transition between prose and poetry is fluid, and poetry serves
to evoke strong emotions that amplify the prophetic message. Therefore, Jotham
in Judg 9 is the prototype of the prophet, just as Abimelech is the prototype of
the king.
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Summary

Not only Jotham’s fable (Judg 9:8-15), but his entire speech (9:7g-20) has poetic features.
The main aim of the article is to establish the structural and rhetorical poetry characteristics
in this text. The structural characteristics include the following: chiasmus (antithetic,
structural, split-member), gender pattern, metrical pattern, refrain-like structure, and three-
and-four pattern. The following poetic constructions and rhetorical figures give Jotham’s
oration a poetic character: anaphora, assonance, hendiadys, homophone, merismus,
metonymy, oxymoron, parallelisms (syntactic and antithetical) play on words, and polar
word pairs.

Keywords: Jotham’s fable, Poetry, Parallelism, Chiasmus, Literary Devices.
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Zhrnutie

Nielen Joatamova bajka (Sdc 9,8-15), ale cela jeho re¢ (9,7g-20) ma poetické ¢rty. Hlavnym
cielom clanku je predostriet’ Strukturalne a rétorické poetické charakteristiky daného
biblického textu. Strukturalne charakteristiky zahffiaju nasledovné: chiazmus (antiteticky,
Strukturalny, rozdvojeny-¢len), rodové vzory, metrické vzory, refrénoviti Struktart a troj-
a Stvority vzor. Nasledovné poetické konstrukcie a rétorické figury dodavaju Joatamovej reci
poeticky raz: anafora, asonancia, hendiadys, homofén, merizmus, metonymia, oxymoron,
paralelizmus (syntakticky a antiteticky), hra slov a vyznamovo protichodné slovné pary.

Klucove slova: Joatamova bajka, poézia, paralelizmus, chiazmus, literarne prostriedky.
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Ayvora in Wis 14:22

Lionel Goh Yeh Cheng

Introduction

In the Book of Wisdom which extols the virtues and the necessity for
wisdom, ignorance (&yvoie)' —its darker counterpart — lurks no less ubiquitously.
Ignorance is important because it is diametrically opposed to the main subject
matter of the book. It serves to accentuate wisdom by means of contrast. This
antithetical pair wisdom-ignorance occurs as a theme throughout the book, in
a more prolonged and sustained manner than the rhetorical figure of synkrisis in
Wis 10—19%. While wisdom has been the subject of numerous studies, ignorance
(&yvoia) on the other hand has not received as much attention.

"Ayvowe occurs twice in the Book of Wisdom (14:22 and 17:12). While
17:12 &yvoie means a lack of knowledge or information, the context of 14:22
suggests that the same word occurring here means more than that. Maurice
Gilbert noted that all commentators agree that the meaning of “knowledge of
God™* (T 7ol Beoll yvéiowy, 14:22) is not simply a speculative knowledge®, hence
its opposite — ignorance (&yvota) — should likewise not refer to a lack of
speculative knowledge. But what this exactly means has not been explained.

To ascertain the meaning of &yvoia in 14:22, a cursory look into the theme
of ignorance will first be made, followed by a study of &yvoia in the LXX and in

! The Greek text of Wisdom is taken from ZIEGLER (ed.), Sapientia Salomonis, unless
otherwise stated.

2 For references on the study of the synkrisis in Wisdom, see MAZZINGHI, Wisdom,
261, n. 5. Though many scholars accept the number of these antithetical pairs (“diptychs”)
as seven, others propose to read five, such as WRIGHT, The Structure, 165-184. Beyond this
rhetorical device, there exist in the broader tapestry of the book other antithetical pairs of
concepts/words occurring as motifs, such as pious and impious (see MCCASHEN, The
Impious, 1-33), creation/life and death, good and evil (see SUN, Flowers of Evil, 108-121),
light and darkness, etc.

3 All English translations are taken from the NETS, unless otherwise stated.

4 GILBERT, La Connaissance, 194.
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Wisdom. A comparison with auadia follows, since both words occur in ancient
Greek philosophy, sharing the same semantic field and at times used
interchangeably. This comparison is based on the generally accepted viewpoint
that the Book of Wisdom was influenced by Greek philosophy’. However far
from subscribing to one particular school of thought, Wisdom appropriates
a variety of philosophical traditions, without systematically developing these
appropriations but instead creatively utilizing it in its Judaic framework and
content®.

Ignorance in the Book of Wisdom

The theme of ignorance occurs throughout the Book of Wisdom. In the
first division’ of the Book of Wisdom (Wis 1-6) the impious are presented as
ignorant of the plans of God (4:17; 5:7), of the destiny of the pious man (3:2;
5:4), and even ignorant of their own lives and fate (5:4.6). In the second section
(Wis 7-9) the author as Solomon claims to be inferior in knowledge
(élagowv év guvéael, 9:5) and is ignorant of wisdom as the bearer of all good
things (Ryvdouv 0¢ adThy yevéTw eivat TodTwy, 7:12). In the third section (Wis 10—
19), idolaters and especially the Egyptians are disparagingly described as foolish
and ignorant (11:15; 12:24; 15:5.14.18; 17:8; 18:19; 19:3.14).

5 All recent commentaries acknowledge and dedicate parts of its study to the Greek
and philosophical influences on the Book of Wisdom, for example VILCHEZ-LINDEZ,
Sapienza, 76-85; WINSTON, The Wisdom of Solomon, 25-58, 279; MAZZINGHI, Wisdom, 36-
40; SCHMITT, Weisheit, 8-10; CONTI, Sapienza, 38-41; BIZZETTI, Sapienza, 124-153, who
studies in greater detail the literary influences of the Greek and Roman classics. To these are
also articles such as the collection of essays in GILBERT, La Sapienza di Salomone; and more
specific studies such as LANGE, The Wisdom of Solomon, 293-302; STERLING, The Love of
Wisdom, 198-213; and BARRIER, Middle Platonism, 122-130 just to name a few.

¢ Sterling’s study of how Wisdom used philosophical traditions and his pertinent
description of this process as “dialectical appropriation... that subordinates and transforms”
(STERLING, The Love of Wisdom, 212-213) is particularly helpful.

7 The tripartite division of the Book of Wisdom is generally accepted by modern
scholars. However, the exact limits regarding where the verses end or begin the sections, vary
from author to author. For a study of the various proposals to the division of this section, and
the justification of a tripartite division, see GILBERT, La Critique, 245-257.
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Typical of the style of Wisdom, the author employs a variety of words
within the semantic field of “ignorance” to carry the message across®. The author
does not restrict himself to any particular term such as &yvote which only occurs
twice (14:22 and 17:12). The other words used include those that denote lack of
knowledge and incapacity to know (&yvoia, 14:22; 17:12; ayvoew, 5:12; 7:12;
12:10; 14:18; 15:11; 18:19; 19:14; ayvwoia, 13:1; datvetog, 1:5; 11:15), but also
words that connote the result of this lack of knowledge, namely foolishness
(Gdpwv, 1:3; 3:2.12; 5:4; 12:24; 14:11; 15:5.14; adpocivy, 10:8; 12:23), and
stupidity (patatog, 13:1; 15:8; avowa, 15:18; 19:3). There is also the negation or
negative use of godia (3:11), émywwoxw (5:7; 13:1), glveais (9:5), dpovéw
(14:13), oida (13:1) and voéw (4:14.17). They occur in all three parts of the book,
although notably less in the second section which is the eulogy to wisdom (Wis
6-9)°. More importantly in the style of Wisdom, ignorance is also conveyed in
descriptive narratives and authorial comments without recourse to specific words
like ayvota.

Whether it is the state of ignorance or the consequence of this state, both
of which the author perceives as one indivisible reality, the Book of Wisdom
weaves its discourse through comment, diatribe, sarcasm and exhortation so as
to persuade its readers to embrace wisdom by contrasting it with ignorance.

While ignorance is found throughout the Book of Wisdom, of particular
interest to our study is the digression Wis 13—15'" where &yvowz occurs in 14:22.

8 The same can be noted for “wisdom” and “knowledge,” where various Greek words
of the same semantic field are employed. KOLARCIK, The Ambiguity, 36 noted the use of
many synonyms in Greek for “death” (¢dns, drwela, &xBaats, #odog, bdvatog, EXebpog, TEN0S)
which he accounts for deliberate ambiguity in meaning. He also cited a list of synonyms and
antonyms of “justice” (KOLARCIK, The Ambiguity, 34). WITTE, God and Evil, 256 points to
dixatootvy and vépog as synonyms for Torah. All these lists clearly mark the style of Wisdom.
Studies on Wisdom that are published in modern languages often use one word to translate
many different words used in the original Greek, hence at times giving a false impression
that only one Greek word is being referred to.

 GILBERT, La Connaissance, 197.

19 The identification of Wis 13—15 as a literary unit in the form of a digression is
generally accepted by modern scholars. See MAZZINGHI, Wisdom, 260, 322; CONTI,
Sapienza, 159; GILBERT, La Critique, xvii; SCARPAT, Sapienza, 148; SISTI, Sapienza, 314.
WINSTON, The Wisdom of Solomon, 11 calls it an excursus, while SCHMITT, Weisheit, 8 calls
it an interpolation (“Einschaltung”).
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Ignorance in Wis 13-15

Wisdom 13-15 is identified as a literary unit that deviates from the main
topic of wisdom’s role in the Exodus; a digression expounding idolatry as
a manifestation of ignorance, which is the antithesis of wisdom''. This ignorance
is manifested, not resulted, in idolatry. The digression opens with the “ignorant”
(natatot, 13:1) who do not know God and it closes with the “most foolish”
(ddpovéartatot, 15:14) whose “lack of intelligence” (dvoiq, 15:18)'? imply their
ignorance of God by worshipping idols.

This unit can be divided into three sections (13:1-9; 13:10-15:13; 15:14-
19)3. Each section describes a group of idolaters worse than the preceding one.
The first type of idolaters in 13:1-9 can be described as nature worshippers. Awed
by nature’s “power and working” (dUvauv xal évépyeiav, 13:4) and “greatness
and beauty” (peygBous xat xadlovis, 13:5), these people consider creatures as
gods and worship them. The author of Wisdom calls these idolaters “foolish by
nature” (patatot... ¢pvoet). They are excusable for their mistaken beliefs, though
not entirely. This group of people demonstrates the ignorance of those who
cannot distinguish between the creator and the created cosmos'*.

The second type of idolaters is treated in great detail from 13:10 to 15:13.
They are accused of worshipping things that they have created with their own
hands. The reason for this is either to remember of some person’s life or seeking
benefits in life. This earns the author’s scorn and disdain because the object of
worship is itself a lifeless product of human invention in contrast to the human it
is meant to represent or the life it is meant to protect. The example of
a woodworker is firstly employed. The extent of this ludicrous situation is
expressed in the explanation of the origin of idolatry (14:12-21). This leads to a

' McGLYNN, Divine Judgement, 132.

12 While &4voix means stupidity, folly and/or lack of understanding (HTLS, s.v.
avémrog, dvola, dvous, 792-794), here it means the lack of knowledge (or relationship, see
HTLS, s.v. dvdyrog, dvoia, dvoug, 792-794) of God but not a lack of skill knowledge, since
the potter in 15:7-17 is capable of creating objects comparable to those of gold, silver and
bronze, and quite adept in making a profit (v. 12); and the painter (vv. 5.9) is capable of stirring
the passions of men by his coloring; but both contrast with the righteous in vv. 2-3 because
they do not know God (v. 11), nor God’s might or know that they do not belong to God.

13 MAZZINGHI, Wisdom, 323-326, has studied the literary structures that justify these
three units; hence I will not deal with it in this paper.

14 WITTE, God and Evil, 264.
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more somber note describing the evil of such foolishness bearing upon human
society (14:22-31). It is here that &yvoia is used in the phrase the “great war of
ignorance.” The mocking disdain for idolaters is reprised in 15:7-13 with the
example of the potter. Throughout this section, the idolaters of manmade images
are scoffed for their folly not by use of any specific word but by the description
of their actions, attitudes and choices. This is unmistakably conveyed in the
antithetical statements regarding the woodworker in 13:17-19 “for health he calls
upon that which is weak, for life he prays to that which is dead”, and in respect
to the potter in 15:8 “he molds a futile (natatov) god out of the same clay, he
who a little before came into being out of the earth.” This group demonstrates
the ignorance of those who cannot distinguish between God the giver of life and
humanity’s created life'”.

The third category consists of the Egyptians (15:14-19)'¢, the worst in the
categories of idolaters because they commit zoolatry — the worship of animals.
They are reviled in 15:18 as “most senseless”!” (ddpovéotatos), “when compared
for lack of intelligence (&vota), they are worse than all others.” They demonstrate
the ignorance of those who cannot distinguish between God the giver of life and
lifeless objects and senseless animals'®.

There is a progression of gravity'® both in the nature of idolatry and
ignorance in the three categories presented. Wis 13-15 amply illustrates dyvoia
in 14:22 through its manifestation in idolatry.

Within this framework of Wis 1315, &yvowz occurs in the phrase ayvolag
moAépw in 14:22. Wisdom 14:22 together with 14:27, form an inclusio regarding
the evil of idolatry®’, with its central section (14:23-26) made up of the

1S WITTE, God and Evil, 264.

16 Although nameless in the text, it is acknowledged by scholars that this set of persons
refer to the Egyptians as suggested by their association with zoolatry (cf. 11:15-16; 12:24-27;
16:1); a reference that is also addressed in other contemporaneous literature. See MAZZINGHI,
Wisdom, 298-299, 303, 370-372; SCARPAT, Sapienza, 2, 410-411; Sapienza, 3, 15; WINSTON,
The Wisdom of Solomon, 231-233, 289-291; SCHMITT, Weisheit, 56, 68; SISTL, Sapienza, 293,
352-357; MCGLYNN, Divine Judgement, 165-166; GILBERT, La Critique, 225, 232-234,238-243.

17 My translation.

'8 WITTE, God and Evil, 265.

% Or conversely “a descending scale of sympathy” as MCGLYNN, Divine Judgement,
137 puts it.

20 GILBERT, La Critique, 165.
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“catalogue of vices” ?! that characterizes this evil. Each vice manifests an evil

that is wrongly considered good. They are the ta Tooalta xaxa that illustrate the
macabre designation as “peace” (eipnvnv mpogayopevouvatv). The moral depravity
of these evil acts per se is not the point here, but rather its being construed as
“peace” is. If its intrinsic moral aberration is appalling, how much more
grotesque when it is considered good! This intensifies the idea of the “great war”
that dyvola engenders.

In Wis 14:22, &yvoia occurs immediately after the phrase “knowledge of
God” (thv 7ol Beoll yvéaw), forming an antithetical pair*2. Both phrases present
the two possible states of human life: one with the knowledge of God that brings
peace (eipnvy, 3:2), and the other with ignorance that results in war. The
ignorance of God was already introduced in 13:1 as fe0l ¢yvwoia hence it is not
a new concept in Wis 14. This contrast of knowledge and ignorance of God was
even earlier demonstrated in the first part of the book that recounts the encounter
of the impious and the righteous (Wis 1-5)*. The knowledge of God is
associated with the righteous (2:13) but the impious are ignorant and they
perpetrate evils (2:10-20; 5:6-7).

From this context, it appears that dyvota refers to an absence of information
regarding God. Does it concord with its occurrences in other texts of the LXX,
or does it mean something different?

2! GILBERT, La Critique, 164 and later MAZZINGHI, Wisdom, 352 call it a “catalogue
of vices”. WINSTON, Wisdom, 280 refers to it as a catalogue of crimes. More appropriately
the list is a partial sample of the evils that are deemed as peace. While most scholars refer to
this list as the moral and social consequences of idolatry, the emphasis is rather on the
unnatural and abhorrent confusion of these evils for peace.

22 SISTI, Sapienza, 337; MAZZINGHI, Wisdom, 358. The theme of the knowledge of
God has been well studied as noted by GILBERT, La Connaissance, 191-210.

2 A literary device coined by REESE, Hellenistic Influence, 123-140 as flashbacks or
variously called by others as links, repetitions and echoes that serve to unite the book
thematically.
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"Ayvota in Wis 14:22 — the Problem

"Ayvoia does refer to a lack of knowledge or information®* in the LXX.
More specifically, three times it is associated with the ignorance about God*’, as
ayvola is used in 14:22. However, a more common meaning of &yvoia is
employed in the LXX that refers to “an unwitting mistake*° of a ritual or legal
nature “with a moral nuance”?’. This definition of an inadvertent transgression is
used 20 times?® out of the total 28 occurrences of this word, showing its
predominant definition. "Ayvoia in 14:22 appears to also fit this meaning as both
ritual (idolatry) and moral (list of evils in 14:23-26) aspects are present. But is
@yvola an “unwitting mistake” devoid of wilfulness?

That &yvoia in 14:22 refers to a lack of knowledge can be inferred from
previous chapters of Wisdom, such as in 2:22 when the impious are said to not
know (oUx €yvwoav) the mysteries of God; in 5:7 they did not know (0% &yvewuev)
the way of the Lord; also, in 5:12 the infinitive ayvofjoat designates the impious’
absence of knowledge regarding the path of an arrow; and in 7:12 when Solomon
declares he did not know (nyvoouvv) wisdom was the bearer of good things. The
verses that lead up to 14:22 also express such a paucity of knowledge or
information, e.g. 12:10 when God was not ignorant (o0x ayvodv) of the
Canaanites’ evil origins; 12:27 “they saw and recognized as the true God the one
whom before they denied knowing,” that expressing a wilfulness in ignorance;
13:1 “[A]ll human beings who were ignorant of God”; 13:3 “Let them know how
much better than these is the Sovereign Lord,” and in 14:18 the ignorant
(&yvootvtag) are accused of promoting idolatry, because these perpetrators are
ignorant (Ryvoyaey, 15:11) of their creator. It is this meaning of ¢yvoia that 17:12

24 Dan 4:30a.30cbis; 4 Macc 1:5; 2:24; Wis 17:12 and Ps.Sol. 18:4 in SWETE (ed.),
The Old Testament in Greek.

25 See Dan 4:30a and 30chis in SWETE (ed.), The Old Testament in Greek, 532.

26 HTLS 1, s.v. &yvoa, 118-119.

27 GELS, s.v. &yvola, 7.

28 Gen 26:10; Lev 5:18, 22:14; 2Paraleipomenon 28:13; 1Esdras 8:75; 9:20; Ps 24:7;
Ecc 5:5; Sir 23:3; 28:7; Ps.Sol. 3:8; 13:7; Ez 40:39; 42:13; 44:29; 46:20; Dan 6:5; 6:23; 9:16;
and 1Kgs 14:24 with reference to a vow.

Studia Biblica Slovaca



Lionel Goh Yeh Cheng 237

assumes whereby a lack of knowledge or information regarding the cause of
torments (Tiv Bdoavov aitiag)*’ becomes a bane and a lamentable misfortune.

However, if @yvoia were merely the lack of knowledge or the incapacity to
know, then the erroneous identification of evil for peace would not be
a malicious, willful act but instead is an excusable fault that does not warrant the
vigorous censure of the author in the verses and chapter following 14:22.
Gilbert’s remark mentioned at the beginning of this article stands; if knowledge
means more than speculative knowledge, then wisdom’s antithesis, &yvota, must
also mean more than an absence or deficiency of the same.

It becomes apparent when &yvota in 14:22 is understood within the many
examples that show that it is more than just a simple absence of intelligence and
information, or the capacity thereof. Ignorance is not an abstraction but an
incarnation of actions, choices, conduct and attitudes. It entails something more
than a mere negation of wisdom. The following examples point to it: The “foolish
by nature” (uatatot ¢pvoel, 13:1) are capable of recognizing, in the sense of
coming to realization. In 13:9 “they had the power to know (gidévat) so much that
they could investigate the world”. They are also capable of fine craftsmanship
(edpabiis, 13:11), even striving to outdo goldsmiths and silversmiths (15:9). The
carpenter is skilful (13:11) with “experienced knowledge™° (éumeipia ouvécews,
13:13)*".  Wisdom 15:4 speaks of human skill although perverted
(xaxoteyvos émivola, 15:4). In the first five chapters of the book, the impious who
are condemned as foolish or ignorant, are capable of “journey through trackless
wastes” (5:7) thus demonstrating skill and knowledge; of reasoning albeit “not
rightly” (odx 6pBéds, 2:1; éhoyloavto, 2:21; 3:10); of planning their lives (2:2-9);
even capable of recognizing their errors (5:4-13).

These descriptions do not reveal a lack of knowledge or skill, nor
a deficiency in cognitive capabilities. On the contrary these people are wise
inasmuch as they possess reason and skill in various degrees. The impious are in
fact wise. In 2:22 they “neither hope for a reward for holiness; nor discern

2 So SCHMITT, Weisheit, 75; CONTI, Sapienza, 192; VILCHEZ-LINDEZ, Sapienza, 502.
WINSTON, Wisdom, 302 considers &yvowa to be linked to mAelova Aoyilerar (“ignorance of
greater concern”). SCARPAT, Sapienza 3, 225 does not translate &yvoia at all.

30 My translation.

31 So RAHLFS — HANHART (eds.), Septuaginta which follows the corrected text in S,
noted by Zeigler (Wis 13:13.140). Zeigler himself prefers the earlier reading dvéoecws
following BS*A.
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recompense for blameless souls.” It is not that they are unaware of a reward for
holiness and a blameless life, but rather they despise/reject (é£oubevéiv, 3:11) such
a possibility. It is a refusal to know. Indeed, the ignorance of God in 13:1 is
explained in the previous verse as a deliberate refusal to know or denial in
knowing (Rpvodvto eidévat, 12:27), and not a simple lack of information regarding
God. The author of Wisdom judges this claim as foolishness in 3:1-12. What then
is dyvota to mean in 14:22?

At this point it is necessary to mention that the distinction and
incompatibility between skill knowledge and a higher knowledge of ethical
values that Socrates makes??, is not applicable in the Book of Wisdom because
from Wis 13:9 the author claims that skill knowledge can lead to the higher
knowledge, which is God.

"Ayvoia differs therefore from its popular usage in the LXX mentioned at
the beginning of this section because it does not simply mean a lack of knowledge
or an absence of wilfulness in 14:22. To further elucidate its meaning in 14:22,
ayvote will now be compared with dpofia that belongs to the same semantic
field, used in some Platonic and Stoic works.

Apabia as Ignorance

The pair of wisdom-ignorance features quite prominently in ancient
philosophic discourse. One needs only to recall Socrates’ constant claim to
ignorance, which was ironically his wisdom; and later neoplatonic discussion of
it.

In Alcibiades 1.118a Socrates declares aity dpa % dyvoia T@GY xax@v aitia
xal %) émoveldiotog auabic “Then this ignorance is a cause of evils, and is the
discreditable sort of stupidity”**, a phrase that reflects Wis 14:22 in expressing
ignorance as the source of evil. Later, Epictetus according to Arrian’s Discourses
would also echo this idea: €& éxelvou mdvta T4 duapTinata xal T& GTUXHUATA
mapé TadTy ™YY dyvolay yeyévyrar’. In the phrase uttered by Socrates above, an

32 Socrates distinguishes dvBpwmivy codia which he claims he possesses (4pology 20d)
— a debased form of knowledge that consists of skills and crafts, from another higher form of
knowledge of ethics and virtues that he advocates everyone to attain. Despite his claim to
avBpwmivn codla, Socrates insists he is ignorant; see BETT, Socratic Ignorance, 220.

3 PLATO, Alcibiades 1.118a (LCL 201, 154).

3 ARRIAN, Discourses 11.xxiv.20 (LCL 131, 426).
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interesting word is used: guabia. Socrates in this section of the dialogue, tries to
lead Alcibiades to the realization that the latter was not merely lacking
knowledge (&yvoia) but was “co-habiting” (cuvoixéw) with auabia of the most
extreme kind*’; namely rendering “those who do not know but think they do”.
Socrates restates this auafia directly to Alcibiades: “you are not only ignorant
(dyvoéw) of the greatest things, but while not knowing them you think that you
do?® In this passage, duabia seems to be an extreme form of &yvoia. Both words
denote ignorance but duafia entails a more profound and disturbing aspect. It is
ignorance with delusions of wisdom. Alcibiades was no simpleton, certainly not
ignorant in the sense of not having received an education or was mentally
incapable of knowing. Ignorance here does not mean a lack of knowledge. He
was a distinguished statesman and military general. Yet he could not possibly
know everything that could be known in his world; but still, he thinks he does.
The ignorance that Socrates accuses Alcibiades of is namely, despite having
knowledge and information, he does not admit his limitations but deludes himself
to be wise.

The apabia, as a severe form of &yvoia, is also attested and explicitly
defined in the later work the Sophist 229b-c. The Eleatic Stranger elucidates to
Theaetetus a great and severe form of ignorance different from “the others” that
is named dpabia. It is to think that one knows when in fact one does not know?’.
While &yvowe is a simple lack of information, duabia is “a serious form of
illusion® that “hinders us from being aware of our lack of knowledge”*. This
description fits the ignorant people engaged in idolatry in Wis 13—15. As was
shown above, the ignorant idolaters are not lacking knowledge, but rather illuded
by their knowledge. By not acknowledging the limits of their knowledge, they
believe to be doing the right thing, namely praying to idols. Ayvoia in Wis 14:22b
seems to acquire the meaning of duadia.

35 PLATO, Alcibiades 1.118¢ (LCL 201, 154).
3 PLATO, Alcibiades 1.118b (LCL 201, 154).
37 PLATO, Sophist 229¢ (LCL 123, 310.312).
38 CUSINATO, At the Origins of Evil, 226.
39 CUSINATO, At the Origins of Evil, 205.
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Apabia as Double Ignorance

In the much later work of Plato, the Laws, IX.863c, duabia and &yvoia are
used in the same phrase again. Here the Athenian Stranger demonstrates to
Cleinias of Crete the third cause of sins, which is subdivided into two types;
ayvota —understood “in its simple form” as the lack of knowledge or information
— and another “double” form in which ignorance of being ignorant is coupled
with the “conceit of wisdom” (T6 ¢ dimholv, étav duabaivy Tig un wévov dyvoia
quvexbpevos dAAG xal 86Ey codiag)*® meaning one does not know that one does
not know but nevertheless imagines that he knows. Here a new aspect of duabia
is expounded: a double ignorance. It is still considered as an intensification of
@yvota just like its meaning in Alcibiades. In the words of the Athenian Stranger,
auabia is self-deception, by considering one’s ignorance as wisdom. The same
idea is repeated in Laws, V.732: “td thv duabiav Ty map’ adtd doxelv codiav
elvat yéyove méiow.”*! Such a definition goes beyond the “simple form” of lack of
knowledge that &yvoix means. As double ignorance, duafia is incapable of
distinguishing good from evil, and even confuses one for the other because it
lives in its own world of false knowledge and pretense. It misinforms itself and
happily believes in this misinformation as truth and good. This seems to be the
crime in Wis 14:22 in which living in ignorance, the idolaters designate evil as
good. The aspect of [self] deception (d6Ao) and senseless thought (Aoyiouds
agtvetog) was mentioned in Wis 1:5 as contrary to and incompatible with
wisdom. The impious will confess their self-deception by regretting their pride
in a knowledge that was in reality ignorance (5:2-13). The meaning of duafia
seems to be intended in the use of &yvoix in Wis 14:22b.

Such an intended meaning of dpafia is more profound than &yvoia, which
is the simple lack of knowledge that can be recognized and rectified. Apafia is
a sickness and a disease of the soul. Indeed, centuries after Plato, the neoplatonic
Proclus Lycius comments on the Alcibiades in which he explained that this St
&yvota is a positive evil and not merely an absence of great good (&yvota or o0x
¢motaito)*”. Danielle A. Layne, who studied this concept in detail**, affirms the
same conclusion in Proclus’ neoplatonic interpretation of Socrates. She states

40 PLATO, Laws IX.863¢ (LCL 192, 232).

41 PLATO, Laws V.732 (LCL 187, 338).

42 PROCLUS, Alcibiades 1.290 in PROCLUS, Sur le Premier Alcibiade, 190.
43 LAYNE, From Irony to Enigma, 73-90; LAYNE, Involuntary Evil, 27-53.
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that this double ignorance has “explicit association ... with evil or grave error”™**,

Its evil lies in the fact that despite not lacking information but rather due to the
lack of will-power or mental rigor*’, one fails wittingly or unwittingly to see
one’s own limit to knowledge and deceives and convinces oneself to be
knowledgeable.

These aspects of auabia are apparent in Wis 14:22 when &yvota is used. It
is not only the refusal to recognize the truth (12:27) though one is capable of such
intellectual activity, but to assert one’s ignorance as wisdom, hence justifying the
identification of evil with peace. The great war that ignorance generates is that
of duabia whose meaning is much more complex than that of a mere lack of
knowledge or information.

Nevertheless, while sharing the same semantic field, duabia and dyvowr
remain two distinct words. Have they ever been used interchangeably?

"Ayvoia and dpabia in Greek Philosophy

In his work, Plato shows that the distinction between &yvoia and duafia is
not absolute. In Theages 123d*, Socrates questions Theages whether
a charioteer’s skill is godia or auabia. In this phrase, one would expect dyvoia
that expresses the lack of an acquired competence or skill knowledge, rather than
auabia. Likewise, the Stranger in the Sophist 228c.d explicates that &yvota is not
simply the lack of knowledge or skill but “an aberration of the soul that aims at
truth” (16 ye wiv dyvoely éotw ém” dAberay bppwpévns Yuxdis...),"” a meaning that
is usually defined as dpobio as shown above.

Verity Harte noted that Socrates uses d&yvoia and duafia interchangeably
in the Republic*®. She argues that dyvoie “cannot always be used to mean the
simple absence of knowledge” by demonstrating that dyvoia in Republic 5 is
a“substantive vicious counterpart to knowledge”*
by Layne above.

, not unlike apabia described

4 LAYNE, Involuntary Evil, 31.

4 Bosst, Amathia, 112.

46 PLATO, Theages 123d (LCL 201, 354).

47 PLATO, The Sophist 228c.d (LCL 123, 308). See also HARTE, Plato’s Politics, 150.
48 HARTE, Plato’s Politics, 141-142.

49 HARTE, Plato’s Politics, 142.
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In Euripides’ Bacchae 490, Pentheus’ stubborn ignorance is described as
auabia. Dionysius later explicates that Penteus does not know why he lives, what
he does or who he is (Bacchae 505)*°. It is exactly in like manner that Epictetus
describes his unwelcomed fan in Discourses 11.24.19: “who does not know who
he is, and what he is born for, and what sort of a world this is that he exists in...”"!
Epictetus uses &yvola, but the noun means the same as ¢uabia in Euripides.

In the later epoch of Greek philosophy, Proclus’ neoplatonic understanding
of the double ignorance (but also the single type), exhibits an interchangeability
of both terms. Proclus uses at times (3imA%) duabia’ and elsewhere he employs
(OmAd) &yvowe™, thus he demonstrates the enduring usage of this phenomenon of
interchangeability.

Greek philosophical literature provides us with sufficient evidence that
auabia and &yvola share the same meaning to a certain extent, but they are not
identical. Each word retains its own particular meaning but both share sufficient

common ground that enables them to be used interchangeably.

Apabia as &yvore in the LXX

In the LXX, dpafia occurs once, coincidentally with &yvota, in the Psalm
of Solomon 18:4 duabiag év dyvoia. An obvious wordplay is intended here — the
foolishness or folly caused by ignorance. Here auabia does not literally mean
“unlearned,” “unteachable” or “ignorant” as in devoid of knowledge but it means
the consequence of such a void, namely “foolishness” or “folly.” In any case,
both words duafia and &yvoia are different etymologically but there is a semantic
overlapping which makes the wordplay delightful and appealing. It is a figure of
speech of the synonymia type>* that involves the repetition of synonymous words
that intensify the meaning and emotion of statement. These synonymous words
share a loose or relaxed equivalence™ that are not always absolutely in full

50 EURIPIDES, Bacchae (LCL 495, 56); TEWKSBURY, Suffering, 72.

31 ARRIAN, Discourses, 11.xxiv.19 (LCL 131, 427).

52 PROCLUS, Alcibiades 1.189-191.201 in PROCLUS, Sur le Premier Alcibiade, 249-
250, 258; see also LAYNE, Involuntary Evil, 30-31.

33 ProcLUS, Alcibiades 1.189-191.193.200-201.290 in PROCLUS, Sur le Premier
Alcibiade, 249-250, 252, 257-258, 329; see also LAYNE, Involuntary Evil, 30-31.

>4 LAUSBERG, Handbook, § 649-656, 292-295.

55 LAUSBERG, Handbook, § 651, 293.
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agreement in meaning’®, but share semantic similarities that are sufficiently
obvious that any reader would be able to understand the play of words and its
intensifying effect.

In Apology 22¢’'Socrates uses a similar figura duadng T duabiav which
serves as an antithesis to godog @v Tv... codiav in the same verse. Socrates,
having been claimed by the Oracle that he is the wisest of men, compares himself
with the skilful poets and artisans/craftsmen (Tovg yetpotéyvas) and concludes
that he does not possess the skill/wisdom that they possess®®. Still, he is wiser
than them. Though possessing only one skill or talent, they assume they know
everything and thus delude themselves to be wise. Socrates, on the contrary,
proclaims himself to be ignorant. These skilled poets and craftsmen fool
themselves and hence they are ignorant in [their] ignorance (&padng ™y duabiav).
Here ¢uabic means ignorance despite having knowledge of a skill. Both phrases
are rhetorical figures of speech — polyptoton — that utilizes words of the same
roots but with different inflection®®. The repetition too serves to intensify both
meaning and emotion of the statement, just like the case in Ps.Sol. 18:4 cited
above.

Ps.Sol. 18:4 and Apology 22e are variant forms of the same rhetorical
device whose purpose of repetition is to intensify emotions. For this to be
effective, the repeated or preceding word must share sufficient commonality of
meaning with the succeeding word, even if both are etymologically different.
This unique use of auabia with dyvoia in the LXX, constructed in this rhetorical
figure of speech of polyptoton reveals that both words share a common meaning,
probably due to influence by Stoic philosophy as suggested by Eberhard Bons®
or simply because both words developed from a common intellectual milieu of
Alexandria during the Greco-Roman era.

56 LAUSBERG, Handbook, § 651, 293.

57T PLATO, Apology 22 (LCL 36, 86).

58 Compare the wisdom (skill) of the woodworker and potter in Wis 13-14.
59 LAUSBERG, Handbook, § 638.308°, § 640-641, 287.

0 Bons, Philosophical Vocabulary, 49-58.
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Conclusion

“The great war” in Wis 14:22 is not engendered by a want of knowledge
of God, as dyvoie is commonly understood. It is rather in spite of having
knowledge (as evidenced in the context of 14:22), that one deludes oneself to be
perfect and hence prone to self-deception even to the extent of confounding
evil/war with peace. One becomes convinced in the rightness of one’s thoughts
and actions because of being ignorant of one’s own ignorance. Such conviction
causes not only a war that affects society but also a war within oneself, as Proclus
noted regarding Alcibiades’ duabia: “Alcibiades is revealed as at war with
himself and under the impression that he knows what he does not know, and
blaming others...”*!

The whole contention of Wis 14:22 is not a deficiency in the knowledge
of God but a mistaken — or in the preferred term used by Wisdom — “strayed”
knowledge (mAavdabat mept v Tol Beol yvéarv). There is knowledge, but it is
warped. This kind of ignorance is duafia; and the above study has shown that
auabia and dyvoie were used interchangeably in Plato’s works as well as in stoic
and neoplatonic teachings. Such an understanding would mark the application of
ayvola in 14:22b as different from its usage elsewhere in the LXX.

By assuming the meaning of duafia, dyvoia in Wis 14:22 takes on the
aspect of culpability and wilfulness that it normally does not have.®> Such an
understanding consequently explains the reason why the idolaters are blameless
yet still culpable and punishable in 14:6-8. In addition, by understanding evil acts
as the result of duafia, the magnanimity and forbearance of God in his treatment
of the impious, the Egyptians and the Canaanites in the Book of Wisdom are
explained too. Surely, in the eyes of the author of Wisdom these Gentiles
committed atrocities, but they acted under the erroneous impression as if they
were doing the right thing. God’s punishment aims to educate them to see the truth.
Thereby, God’s punitive act is of pedagogical rather than of a retributive nature.

81 PROCLUS, Alcibiades 1.288, in PROCLUS, Sur le Premier Alcibiade, 189.
62 HTLS 1, s.v. &yvowa, 118.
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Summary

In Wis 14:22 ignorance (&yvoia) is said to generate a great war, but what type of ignorance
does &yvowx mean particularly in this verse? Rather than a mere lack of knowledge or
information, or a capacity thereof, there is sufficient contextual evidence to show that &yvoia
in 14:22 has a different meaning. A comparison with guabia from ancient Greek philosophy
shows that both it and &yvoia are used interchangeably; with &yvoia assuming the meaning
of guabia. The paper proposes that dyvoia in Wis 14:22 should be understood as duabia.

Key words: Wisdom, Wis 14:22, Ignorance, agnoia, amathia.

Zhrnutie

V Knihe mudrosti 14,22 sa hovori, Ze neznalost’ (&yvoia) vedie velka vojnu, ale aky typ
neznalosti v tomto ver$i znamena termin &yvowa? NeZ len nedostatok vedomosti alebo
informacii, ¢i z nich vyplyvajicej chybajucej schopnosti, kontext ndm dostato¢ne ukazuje,
ze &yvole ma v 14,22 iny vyznam. Porovnanie s auafia zo starovekej gréckej filozofie
ukazuje, Ze obidva terminy, duafiac a dyvowa, st navzajom zamenitené; Ze vyraz &yvoix
prebera vyznam ¢uabdia. Stadia navrhuje, Ze dyvoie v Mud 14,22 ma byt chapana vo vyzname
auafia.

Klucove slova: Kniha midrosti, Mud 14,22, neznalost’, agnoia, amathia.
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AposStol Pavol pred ¢lenmi velrady v Sk 23,1-5

Interpretacia biblického textu: Rétoricko-intonacny aspekt

Pavol Farkas

V tomto prispevku sa sustredime na textovy fragment v Sk 23,1-5, kde
mame zaciatok vypocuvania aposStola Pavla pred clenmi zidovskej velrady
a zameriame sa na jeho dynamicku reakciu, totiz hlavne na slova, ktoré¢ adresoval
velknazovi, respektive pritomnym clenom velrady. Poukdzeme na rdzne
vyznamy, ktoré moézu mat jeho slovd v zavislosti na intonécii. Perikopa
v slovenskom preklade' znie:

! Pavol sa uprene zahl'adel na velradu a povedal: ,Bratia, ja som si
pocinal podla najlepsieho svedomia pred Bohom az do dnesného dna.*
2 Tu velkiaz Anania$ rozkazal tym, ¢o stali pri iom, aby ho udreli po
ustach. * Vtedy mu Pavol povedal: ,,Boh udrie teba, ty obielen4 stena!
Sedis tu, aby si ma sudil podla zadkona, a proti zdkonu ma kazes bit?*
* Ti, ¢o tam stali, povedali: ,,Boziemu velkiiazovi zlore¢is?* > Pavol
vravel: ,Nevedel som, bratia, Ze je to velknaz; ved’ je napisané:
,Kniezat'u svojho 'udu nebudes zlorec¢it’.* (Sk 23,1-5)

Z textovo-kritického hl'adiska’ je tato pasaz v Skutkoch apostolov dobre
zachovana a nevykazuje Ziadne podstatné textové varianty’. Skimany text Sk
23,1-5 mozno pokladat’ za typicky priklad viacerych historickych, filologickych
a exegetickych, tazko rieSitelnych problémov. Jerwell uvadza cely rad
nezrovnalosti a zvlastnosti, ktoré vedu odbornikov ku skeptickému postoju, ¢o
sa tyka historickej spolahlivosti opisanych udalosti, napriklad preco sam stotnik
nevypocuval apostola Pavla. Stotnik nemohol zvolat zasadnutie velrady

! Preklad podla: Biblia. Sviité pismo Starého i Nového zdkona, Trnava: Spolok sv.
Vojtecha, 2014.

2 Podl'a NESTLE, Eberhard — ALAND, Kurt: Novum Testamentum Graece, Stuttgart:
Deutsche Bibelgesellschaft, 2%2012.

3 Vo v. 1 je v niektorych rukopisoch zmeneny slovosled slov 6 TTaAog 76 cuvedpiw,
a v niektorych rukopisoch je vynechany gramaticky ¢len pred menom ITafios. Vo v. 2 ma
P’* namiesto slovesa émétaev sloveso mapyyyethev a v C (etc.) je variant exedevoev. Tieto
varianty nepredstavuju podstatny vyznamovy rozdiel.
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a nemohol sa ani zic¢astiiovat’ na jej zasadnutiach. Pavol ako obvineny nemohol
prehovorit’ ako prvy. Z kontextu vyplyva, ze to bol velknaz, kto nariadil Pavla
bit, na¢o Pavol vyriekol slova ,kliatby* — alebo skor proroctva, ako ich chape
mnoho vyklada¢ov, ale nisledne sa mu hned’ aj ospravedInil®.

Nazory biblistov na historicitu textu Sk 23,1-5 sa roznia, ato
predovietkym z dovodu Pavlovej ,,iniciativy* pred ¢lenmi Zidovskej velrady’.
V tomto prispevku sa vSak nesustredime primarne na historicky, ale predovsetkym
na rétoricko-intona¢ny rozmer niektorych casti skimaného textového fragmentu.

Velknaz Ananias, syn Nedebejov, ktory tu vystupuje, bol aj politicky
vyznamnou osobou, ktorého vymenoval Herodes z Chalkidy do tradu okolo roku
47 po Kr., a podobne ako vécsina velknazov tohto obdobia, aj on bol saducejom.
Okolo roku 52 ho syrsky legat Quadratus poslal do Rima, kde ho obvinili
z podnecovania nepokojov v Judsku, ale bol oslobodeny. Aj po svojom zosadeni
v roku 57 — 58 mal vel'kua autoritu, bol vSak zavrazdeny pri vypuknuti povstania
v roku 66 privrzencami vodcu zelétov Menahema. Jeho syn Eleazar, velitel
chramove;j straze, sa mu potom pomstil.

Pavlove slova v tejto perikope ,,Boh udrie teba“ — timTew oe puéddet 6 Bedg
—niektori autori interpretovali ako prorocku predpoved’, a ked’ Ananiasa o devét
rokov neskor zabili povstalci, chépali to ako naplnenie tejto predpovede®.

K reakcii apostola Pavla, totiz k jeho slovam na adresu vel’knaza ,,obielena
stena“ — Toiye xexoviapuéve — mozno ako paralelny text uviest’ slova z Matisovho
evanjelia Mt 23,27, kde je pekny vonkajSok hrobov v kontraste s necistym
obsahom vo vnutri’. Text viak mozno dat’ do stvislosti aj s mirom zatretym
vakovkou, spomenutou v starozakonnom texte Ez 13,10-16, ktory sice vypadal
dost’ stabilne, ale zrutil sa pod vplyvom burlivého vetra. Je vSak tiez mozné, ze
v Sk 23,3 nejde o ziadnu konkrétnu biblickt altziu.

* JERVELL, Die Apostelgeschichte, 558.

> MUSSNER, Apostelgeschichte, 137: ,DaB Lk hier ,literarisch und nicht ,historisch
arbeitet, zeigt sich gleich darin, dal Paulus die Verhandlung erdffnet®. PESCH, Atti degli
apostoli, 831: , Nonostante il cumulo di inverosimiglianze storiche... la scena quasi grottesca
in cui Paolo come un astuto stratega, mette uno contro 1’altro i partiti del sinedrio, non puo
essere considerata completamente una creazione libera di Luca.*

® BRUCE, The Acts of the Apostles, 464; OMERZU, Der Prozef3 des Paulus, 392-393.

7 PRUZINSKY, Skutky svitych apostolov, 244: ,Tieto slova nevyjadruju nejaky
neodévodneny hnev alebo zlobu, ale iba hodnotenie postoja vysokopostaveného Cloveka,
ktory namiesto Zakonom urcenej spravodlivosti sa dopusta hrubosti a nespravodlivosti...
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Nemozno si nevsimnut podobny kontext v suvislosti s vypocivanim
Jezisa u velknaza Annésa, ako ho opisuje evanjelista Jan (Jn 18,22), a poukazat’
na podobné slova, sprevadzané tiez uderom na tvar. Autor Skutkov apostolov
zrejme vedome vytvoril k §tvrtému evanjeliu paralelni scénu medzi udelom
Majstra a jeho ucenika®.

Pri komparacii vypocuvania Jezisa Krista u vel'kiiaza Annasa, ktory v tom
Case uz nebol uradujucim velknazom, a vypoctvania aposStola Pavla pred
Ananiasom a ¢lenmi velrady si mozno v§imnut’ aj podobnost’ mien vel'kinazov.

V suvislosti s JeziSovymi slovami ,,Opytaj sa tych, ktori poculi, ¢o som im
hovoril!*“ (Jn 18,21) treba poznamenat, ze v neskorSom zidovskom prave platil
princip, podl'a ktorého sa obvinenému nemali klast kompromitujuce otazky bez
svedkov. Je teda mozné, ze Jezi§ pozadoval formalny proces so svedkami, ktory
by zodpovedal vtedajsim zvyklostiam®. U velkiiaza Annasa doslo k dramatizacii
deja'’: ,,Ako to povedal, jeden zo sluhov, ¢o tam stal, udrel JeZisa po tvéri
a povedal: Tak odpovedas velknazovi? (Jn 18,22). Scéna odraza aj vyznamny
teologicky moment: smutnad skutocnost, ze l'udia odmietaji Krista a jeho
zjavenie, je jasne vyjadrena v dvoch obrazoch: sluha ho udrel po tvari a vonku,
vo velknazovom dvore ho jeho vlastny ucenik zaprel. VSeobecne sa uznava, ze
udriet’ nejakého cloveka po tvari nema za ciel’ sposobit’ mu bolest’, ale ponizit
ho. Mozno povedat, ze tato sluhova reakcia sa nachadza v centre perikopy
o slove a upozornil na to hlavne anglikdnsky komentator Westcott v 19. storoci.

20 Jezi§ mu odpovedal: ,,Ja som verejne hovoril svetu. Vzdy som ugil
v synagége a v chrame, kde sa schadzaji vietci Zidia, a ni¢ som
nehovoril tajne. *' Preco sa pytas mia? Opytaj sa tych, ktori poculi, o
som im hovoril! Oni vedia, ¢o som hovoril. ** , Sluha udrel Jezisa po
tvari. 2* Jezi§ mu odvetil: ,,Ak som zle povedal, dokaz, ¢o bolo zIé, ale
ak dobre, pre¢o ma bijes?!“ 2* A tak ho Annas zviazaného poslal
k velknazovi Kajfasovi. (Jn 18,20-24)

Dovodom na takuto reakciu sluhu mohlo byt hlavne to, ze v podobnych
pripadoch sa od obvinenych a vypoctivanych osob ocakavalo, ze budi pokorni,
ze si pripadne poklaknu a budu prosit’ o milost’ alebo o mierny trest. Ak Jezi§
v tejto scéne stal pred AnnaSom dostojne kralovsky (a takto je vyobrazeny
v priebehu celych pasii v Evanjeliu podl'a Jana), potom to pritomnych mohlo

8 BRUCE, The Acts of the Apostles, 464; OMERZU, Der Prozef des Paulus, 395.
° BROWN, Giovanni, 1015.
10 FARKAS, Textologické a teologické aspekty, 36.
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iritovat, provokovat’ a mohlo to viest' k takej reakcii sluhu, ako nam ju
evanjelista zaznamenal. V pripade vypocCuvania apostola Pavla bol ddévod
k uderu po tvari zrejme odlisny, ako nam to naznacuje aj literarny kontext. Pavol
nielenze oslovil pritomnych ¢lenov velrady ,,bratia“!!, ale vobec nepockal, aby
bol vyzvany, ateda aby dostal moznost’ predniest’ svoju re¢. Pre porovnanie
mozno spomenut Pavlovu obranu pred kralom Agrippom, ktora zacala
kralovymi slovami: ,,Dovoluje sa ti hovorit' na svoju obranu‘ (émtpémetal got,
Sk 26,1), ale aj jeho tzv. ,,re¢ na schodoch®, ked’ velitel’ ,,dovolil“ (émtpédavros,
Sk 21,40), aby Pavol prehovoril k Zidom. Pavol pred velradou podl'a Sk 23,1
zacal svoj prejav cely nadseny a bez akejkol'vek vyzvy ¢i dovolenia.

Apostol Pavol podla versa 23,5 povedal: ,,Nevedel som, bratia, Ze je to
vel'knaz; ved’ je napisané: ,Kniezatu svojho I'udu nebudes zloreCit’.* (édn Te
6 TTaddog: oUx fioev, adehdol, 6Tt EoTiv dpyiepels: Yéypamtatl yap 6Tt dpxovra Tol
Aol gou oUx €pels xaxds.) Viaceri cirkevni spisovatelia v minulosti vystupili na
obranu apostola Pavla v stvislosti s incidentom zaznamenanym v Sk 23,1-5
napriek tomu, ze sa nezhoduju v tom, v ¢om vlastne spoc¢ival Pavlov umysel
a aky mal byt presny vyznam jeho slov. Jan Zlatousty naznacuje, ze Pavol
nevedel, ze je to velknaz, kedze sa vratil po svojej dlhej nepritomnosti
v Jeruzaleme, nemal nepretrzity styk so Zidmi (Scholion k Sk 23, 1-2)'2.

Odbornici uvadzaju rdzne priciny, preco apostol Pavol v danej situdcii —
podla svedectva Skutkov apostolov — nespoznal velknaza. Pri¢inou mohol byt
napriklad jeho slaby zrak alebo zmena velknazov od Pavlovej poslednej
navstevy v Jeruzaleme, pripadne sa z Pavlovej strany pripusta aj istd mozna
irénia v takomto zmysle: ,,nemyslel som si, Ze ¢lovek, ktory takto hovori, mohol
by byt velkitazom“'®. Pruzinsky k tomu eSte poznamenava: ,,V zhromazdeni
velrady sa velknaz neodliSoval ni¢im pozoruhodnym, ani odevom, a nemusel
predsedat’ konkrétnemu rokovaniu velrady.“'

Jan Kalvin, podobne ako Augustin, hovori o irénii v zmysle ,,nie som
schopny rozpoznat’ v tomto ¢loveku ni¢ kinazské“. Alebo inymi slovami, Pavol

' PRUZINSKY, Skutky sviitych apostolov, 244: Velknazovi ,,sa nepécilo, Zze Pavel
oslovil pritomnych ¢lenov vel'rady titulom bratia, ¢o je mozné povedat’ len voci seberovnym.
Pavel vsak sa necitil niz8§im, lebo kedysi sam bol ¢lenom tejto velrady*.

12 HORNIK — PARSONS, The Acts of the Apostles, 227-228.

13 BRUCE, The Acts of the Apostles, 464; CONZELMANN, Acts of the Apostles, 192.

14 PRUZINSKY, Skutky svitych apostolov, 245.
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sa nedopustil ziadneho priestupku voci velknazovi, pretoze AnanidSovo
spravanie nebolo hodné tradu BoZieho velknaza'’.

Vyznamny biblista Luis Alonso-Schokel ¢asto pouzival v taliancine slovo
willocuzione*“!'®, ale aj termin ,,intonazione* a neustale zdorazioval ich vyznam
pri spravnom pochopeni posolstva biblického textu. Dany pojem pravdepodobne
najlepsie vystihuje v slovencine prave slovo intondacia, ktoré je definované ako
,»subor a suhra prozodickych prostriedkov a ich vyuzivanie v reci. Prejavuje sa
upravou (modulovanim) radu segmentov: hlasok, slabik, slov, vetnych usekov,
viet ¢ize melddiou reci, prizvukom, doérazom, tempom reci, timbrom,
pauzami*'’.

Vyznamny exegéta a mnich Béda Ctihodny (8. storocie) sa odvolaval na
gramaticku stranku tohto uryvku v Skutkoch apostolov:

Percutiet te deus, paries dealbate. Non perturbatione animi commotus
hoc dixit, sed utique prophetando locutus est, quia figurale illud
pontificium quod erat in parietis dealbati similitudine compositum
percutiendum esset ac destruendum, cum iam uerum sacerdotium
Christi apostolis euangelium praedicantibus aduenisset. Et inde est
quod dixit: Percutiet te deus, non dixit, percutiat, indicatiuo utique
modo hoc ipsum futurum significans, non optatiuo maledicens. Quam
tranquillo enim animo haec diceret, sequenti responsione manifestat,
dicens:...'*

Boh ta zasiahne, ty obielend stena. To nepovedal hnany vzruSenim
v dusi, ale rozhodne to vyriekol ako proroctvo. Ved bol obrazom
celého velknazského tradu a ten bol cely oznafeny za podobny
obielenej stene len preto, ze mal byt zasiahnuty a zburany. Ved
v apostolskom ohlasovani evanjelia uz bolo na svete pravé Kristovo

'S MARGUERAT, Die Apostelgeschichte, 760-761. Co sa tyka principu zakotvenému
v Ex 22,18 (,,Kniezat'u svojho 'udu nebudes zlore€it™’), mozno poznamenat’, ze ,,hoci tento
biblicky vyrok sa tykal svetskych vladcov, vel'kiazi z pobabylonského obdobia sa povazovali
nielen za duchovnych vodcov, ale aj za politickych. Najma vSak preto, ze doslo k preruseniu
nastupnictva zidovskych kralov*.

16 ALONSO SCHOKEL — BRAVO ARAGON, Appunti di ermeneutica, 117-118: ,Per
illocuzione intendiamo il modo di prendere la parola. ... Ebbene, il modo di prendere la
parola, o illocuzione, intacca in misura notevole la comunicazione totale. Sebbene il
contenuto della informazione sia equivalente, muta cido che dice il testo. Conoscere
l'illocuzione ¢ importante, forse essenziale, per comprendere e spiegare un testo.*

17 MISTRIK, Lingvisticky slovnik, 77.

18 BEDA CTIHODNY, Exp. act. apost. 23,3 (CChSL 121, 89).
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knazstvo. Preto tym povedal, Ze Boh t'a zasiahne a nie nech t'a zasiahne.
Oznamovaci spdsob tak jednozna¢ne naznacuje tito buducu udalost’
anie zelanie niecoho zlého. A nasledujuca odpoved aj dokazuje,
s akym pokojom v dusi to hovoril. Lebo vravel... (pracovny preklad:
Roébert Horka)

Intonacia pri prednese textu moze mat — a vel'mi Casto aj ma — kl'ucovu
rolu (podla slov L. Alonso-Schékela: ,importante, forse essenziale*'?) pri
pochopeni, interpretacii a recepcii. Prikladom su prave slova apostola Pavla:
»Nevedel som, bratia, Ze je to velknaz* (Sk 23,5). Ponukame niekol’ko moznosti
pochopenia tejto vety, bez toho, aby sa vzajomne nutne vylucovali:

1. Pavol mohol tieto slova vyslovit’ velmi jednoducho, bez zvysenia
hlasu, pokojne, mozno az s pocitom viny a porusenia predpisov, teda
ako urcité ospravedlnenie za slova, ktoré vyslovil pred clenmi
velrady.

2. Apostol Pavol mohol tieto slova vyslovit jednoducho, spontanne,
takmer ako jednoduché konstatovanie svojej nevedomosti ohl'adne
identity velknaza.

3. 0Od zafarbenia Pavlovho hlasu zavisi aj d’alSia moznost’ pochopenia
jeho slov, ktoré mohol vyslovit’ s istou davkou irénie v zmysle:
,hemyslel som si, Ze vel'knaz by sa mohol takto spravat™.

4. V interpetacnej linii irénie az sarkazmu by sa pohybovala aj d’alSia
moznost’: ,,... tak kto je tu vlastne velknaz?“. Ved’ aj byvali vel’knazi,
ktori uz neboli v urade, boli titulovani ako velknazi a pozivali ur¢ita
uctu medzi 'ud’'mi.

5. Apostol Pavol mohol tito vetu vyslovit’ aj s intonaciou, ktora mohla
prezradzat isty nezaujem o to, kto je vlastne aktudlnym velkinazom,
pretoze pre neho boli omnoho ddlezitejsSie iné skutocnosti, akymi bolo
napriklad ohlasovanie zmrtvychvstalého Krista svojim sukmenovcom,
a je to téma, ktort aj nadhodil v nasledujicom kontexte.

6. Pavlove slova—v zavislosti od spdsobu intonacie — ur¢ite bolo mozné
pochopit’ aj ako kritiku dekadencie velknazského uradu, v ktorom sa
Casto striedali osoby pochybnej povesti.

Zmysel slov apostola Pavla v Sk 23,5 zavisi skuto¢ne od toho, ako si
predstavime alebo ako si dokazeme predstavit’ sposob vyslovenia tychto slov.
Okrem klucovej dolezitosti intonacie pri interpretacii v biblickej exegéze

19 ALONSO SCHOKEL — BRAVO ARAGON, Appunti di ermeneutica, 118.
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chceme zdoraznit’ jej vyznam aj pri prednese biblickych textov v eklezidlnom
kontexte, hlavne pri lektire pocas liturgickych slaveni, a teda vyzdvihnat princip
modus legendi — ars interpretandi.
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Zhrnutie

V clanku sa chece poukdzat’ na rozne moznosti interpretacie slov apostola Pavla v kontexte
perikopy Sk 23,1-5. V zavislosti na intondcii sa ponuka bohatd Skala vyznamovych rovin
verSa Sk 23,5. Ponukli sme Sest smerov pochopenia, ktoré sa vzajomne nevylucuji:
1. ospravedlnenie, 2. jednoduché konStatovanie, 3. ir6nia, 4. ir6nia az sarkazmus, 5.
nezaujem, 6. kritika. Tieto moznosti zdorazituju dolezitost’ spdsobu prednesu biblickych
textov, od ktorého zavisi ich vyklad, celkové pochopenie a percepcia.

Klucove slovd: Apostol Pavol, Sk 23,1-5, zidovska velrada, intonécia, viacvyznamovost’
textu.

Summary

This article intends to highlight the various ways of interpreting the words of the Apostle
Paul in the context of the pericope Acts 23:1-5. Depending on the intonation, a rich variety
of planes of meaning of Acts 23:5 is offered. We have offered six directions of understanding
that are not mutually exclusive: (1) apology, (2) simple statement, (3) irony, (4) irony to
sarcasm, (5) disinterest, (6) criticism. These options emphasize the importance of the manner
of oral presentation of biblical texts, on which their interpretation, overall understanding, and
perception depend.

Key words: Apostle Paul, Acts 23:1-5, Jewish High Council, Intonation, Polysemy.
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Zivotodarny ,vietor nad vodou*

Sémantika slovies {woyovéw a {womotéw od gréckych
myticko-filozofickych predstav po ,,Ducha Svétého,

Ozivovatela“ a patristickd diskusia o Gn 1,2¢
Helena Panczova

Slovesa {woyovéw a {womoléw, s viac-menej synonymnym vyznamom
,davat/tvorit Zivot, privadzat k Zivotu“, maji pozoruhodné dejiny'. Ich
vyznamy v gréckej literatire? a v Biblii, hoci patria do toho istého sémantického
spektra, stoja akoby na opacnych koncoch aich vyznamovy prienik je
minimalny. No krestanski autori® sp4jaji obe tradicie a grécke literdrne vyznamy
rezonuju aj pri diskusii biblickych tém.

Tak je to aj v pripade vykladu tretej Casti druhého verSa prvej kapitoly
knihy Genesis® — mvebpa Beoll émedépeto émdvm ol U8atos ,,Bozi duch/vietor sa
vznasal nad vodou‘. V patristickej diskusii sa objavuju isté starobylé myticko-
filozofické predstavy o vzniku zivota. Tie rezonuju jednak v uvahéch o tom, ¢i
nvelpa oznauje Ducha, ducha alebo vietor, jednak v pouZivani slovies {woyovéw
a {wootéw, ktoré Otcovia pouZzivali na objasnenie vyrazu émedépeto.

V krestanskej literatire sa bohato pouziva aj odvodené slovesné
adjektivum {womoids ,,tvoriaci/davajuci zivot“, resp. ,,ozivujuci®, ktoré buduje na
celej sémantickej prehistorii oboch slovies. Tento vyraz sa ako jeden z Bozich
titulov dostal aj do formulacie tzv. nicejsko-carihradského Symbolu o viere

! Tato praca je sprievodnym vysledkom vyskumu pre heslo ,,(dw, {wy etc. pre
pripravovany druhy zvédzok diela The Historical and Theological Lexicon of the Septuagint,
ktorého editorom je Eberhard Bons. Vydanie sa predpoklada v roku 2026.

2Pod ,,gréckou literatirou* tu rozumieme grécke literarne diela, ktoré nie st zidovské
ani krestanské.

3 Pod ,.krest'anskou literatiirou® a ,.krestanskymi autormi* rozumieme diela a autorov
pobiblického obdobia.

4 Preferujem pisanie ,,Genesis“ a nie ,,Genezis“, lebo variant skoncovkou -sis
predstavuje aj spravnu transkripciu z gréctiny, aj vyslovnost'.

5Gn 1,2c.
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v ,,Ducha Svitého... Ozivovatela“ (1o mvelpa 76 dylov... 76 (womoldv).
Preskimame aj to, Ci tento liturgicky prekladovy ekvivalent vystihuje pointu
toho, ¢o chceli koncilovi otcovia vyjadrit’.

Na nasledujicich stranach postupne predstavime sémantiku slovies
{woyovéw a Lwomotéw (1) v gréckej literatare, (2) v Biblii a (3) v krest'anskej
literature, kde sa objavi aj adjektivum (womoids. Predostrieme aj patristick(
diskusiu o prvych verSoch rozpravania o stvoreni (nakolko sa vztahuje na
skimané lexémy) a jej suvislost’ s formulaciou Symbolu.

1 Grécka literatura
1.1 Sloveso {woyovéw

ZloZené sloveso {woyovéw pozostava z Casti {wo- ({wo-, {wio-, {w-) ,,Zivy*
a yov-, o je jedna z podob korena yev-, yv- (vslovese ylyvopat ,rodit sa,
vznikat™, yovels ,,rodi¢) ¢ize ,,rodit, davat’ vznik“. Oznacuje vznik akejkol'vek
formy Zzivota — predovsetkym zivocichov, no aj rastlin a bohov. V stilade so
svojou etymoldgiou ma v aktive vyznam ,rodit, davat Zzivot/vznik (zivym
bytostiam)®, v pasive ,,rodit’ sa®“. Ak je pouzité intranzitivne, znamena ,,vznikat’,
prichadzat’ do zivota®. Pouziva sa o rozmnozovani pohlavnom aj nepohlavnom
a o tzv. spontannom vzniku.

1.1.1 Povod Zivota na zemi a tzv. spontanny vznik

Podra starovekych predstav sa zZivot na zemi po prvykrat objavil v bahne,
v ktorom vznikli zivé bytosti vratane cloveka. Toto doklada niekolko
démokritovskych zlomkov:

A. yeyewnuéva evar ta (Bia ouotdoer T edeevactpov [l. eldéwy
avdpBpwv] mpéitov Tol Uypol {wioyovolivrog

Podl'a Démokrita sa zivé bytosti po prvykrat zrodili zlozenim
nestvarnenych prvkov, ked’ im bahno dalo Zivot.®

® DEMOKRITOS, Fragment 139. Emendéacia podla DIELS, Die Fragmente der
Vorsokratiker, 379. Grécke literarne texty citujem podla znenia, ktoré mé 7LG, ak nie je
uvedené inak.
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V1hké miesta ,,0ili* ({woyovoupévawy 3¢ Tév Hypév) pod sine¢nym teplom’.
No kedZe sa zem postupne stavala pevnejSou, stracala svoju schopnost’ ,,rodit™
vicsie zvieratd (unxétt dlvachar undev Tév pelévwy {woyovelv), ktoré potom
zostali odkdzané na svoje vlastné moznosti®.

Okrem posobenia teplého slnka na vlhka zem myslitelia videli aj iné
mozné vplyvy. Vznik zivota sa vysvetloval aj ako zmieSanie protikladnych
prvkov — krv vykastrované¢ho Urana, ktora dopadla na zem, t. j. spojenie neba
a zeme’; alebo boli zapojené vsetky Styri zdkladné prvky vesmiru: zem, vzduch,
ohefi a voda'”.

V babylonskej verzii, ked’ bola este len temnota a voda, zrodili sa prvotné
monstra ({&a tepatdy... {woyoveiohar)'!. Podla egyptskej verzie vsak Zivot
vznikol v Egypte vd’aka zarodiujucej vode Nilu, ktory udrzuje vsetky zivé
bytosti. Dokonca aj ,,dnes* sa v Thébaide obcas rodia mysi vo velkych hufoch,
pricom niektoré z nich eSte nie su plne sformované a namiesto Casti tela maja
hrudu hliny. Len v tejto krajine je mozné vidiet’, ako isté zivé bytosti prichadzaju
do Zivota ({woyovodyueva) takymto podivuhodnym spésobom'?.

Tato myticka predstava, ze zivot vznikol spontanne zo zeme, sa
v klasickom obdobi uz vSeobecne zavrhovala. No jej pozostatky zostali
u Aristotela, ktory akceptoval spontanny vznik v pripade hmyzu a malych zvierat.
Ked’Ze ich spdsob rozmnozovania bol v staroveku neznamy, predpokladalo sa,
ze sa rodili v prirodnych prvkov ako zem, bahno, hnoj, rastliny, hnijiuce latky, za
primieSania dazd’'ovej vody atd’. Tento proces vyzera ako hnitie (o#jis), ale
v skutocnosti je to varenie (mettépevov). Vyzaduje si vodu a teplo dusevného
principu, ktory ma mvedua a ktory je pritomny vo vode aj vo vzduchu'.

Theofrastos vo svojich botanickych spisoch pouZiva {woyovéw na opis
zvlastneho druhu choroby rastlin, ked’ sa okolo zasiatych semien av nich
objavuju &ervy. Priroda dava vznik tymto bytostiam (¥ ddatg {woyovel), ked’ je
bud’ privela alebo primalo Zivin, pocasie je bud’ prili§ dazdivé alebo prisuché,

7 DEMOKRITOS, Fragment 5 = DIODOROS SICILSKY, Bibliotheca historica 1.7.4.

8 DEMOKRITOS, Fragment 5 = DIODOROS SICILSKY, Bibliotheca historica 1.7.6.

® CHRYSIPPOS, Fragment 1088: Scholia Hesiod. Theogoneia 459.

10 L UKIANOS, Amores 19.

"1 BEROSSOS, Babyloniaca: Fragment 1a.

12 HEKATAIOS, Fragment 25 = DIODOROS SICILSKY, Bibliotheca historica 1.10.1-3.
13 ARISTOTELES, De generatione animalium 111.11 762a — 763b.
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alebo zrazky neprichadzajii v pravy &as.'* Takéto bytosti sa objavuji aj
v skladovanych semenach — s vynimkou ciceru, ktory jediny nedava vznik
ni¢omu (pdvog yép obtog 0d {woyovel).

1.1.2 Pohlavné rozmnozovanie

Sloveso {woyovéw sa bezne pouziva aj na oznaenie pohlavného
rozmnoZzovania (¢asto je synonymné so {woToxéw ,,rodit’ Zivé potomstvo*) v jeho
rozmanitych Specifickych pripadoch:

1.

,rodit’ zivé/zivotaschopné potomstvo* — o zivo¢isnych druhoch, ktoré
sa mozu krizit, ako napr. vici a psi'é;

,byt" zivorody*, rodit’ potomstvo, ktoré je zivotaschopné hned’ od
zaCiatku — na rozdiel od napr. vajcorodych. Toto je dovod, preco je
netopier pokladany za $tvornozca, hoci lieta ako vtaky'’;

,liahnut' sa“ — pasivne o zrode potomstva po predbeznom stadiu vajca,
ikry alebo larvy, napr. ikry ulozené v bahne sa vyliahnu, ,pridu
k zivotu* ({woyoveitan)'®. Autorom neunikla délezitost’ prostredia,
ktoré vajicka zivi a privadza ich k zrelosti a do okamihu uplného
narodenia (éxtpéder T& wd xal Teetol xal Shws {woyovel)'’;

,mat’" potomstvo“ akymkol'vek sposobom: (v Thessalii) sa hady
mnozia tak vel'mi (8detg {woyovnbijvar TogouTous), Ze keby ich bociany
nezrali, Pudia by museli odist?’;

,pocat™: ,,Muzské semeno je ako démiurg a pociatok procesu.
Semeno padne do maternice azmieSa sa s najcistejSim Zenskym
sekrétom. Lebo nie vSetok zensky krvavy sekrét je uzitocny na pocatie

(mpds T {woyoviicar), ale iba jeho Sast’.«?!

4 THEOFRASTOS, De causis plantarum 3.22.3, porov. De causis plantarum 3.24.3.

15 THEOFRASTOS, Historia plantarum 8.11.2.

16 DI0DOROS SICILSKY, Bibliotheca historica 1.88.6 = HEKATAIOS, Fragment 25.

17 ARISTOFANES GRAMMATIKOS, Aristophanis historiae animalium epitome 2.442,
Supplementum Aristotelicum 1.

8 ARISTOTELES, Fragment 311.

19 THEOFRASTOS, De causis plantarum 4.15.2.

20 ARISTOTELES, Mirabilia animalium 23, 832al4.

2l ARISTOFANES GRAMMATIKOS, Aristophanis historiae animalium epitome 1.63.
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6. Zaradujeme sem aj pripady rozmnozovania z mytického kontextu,
hoci je diskutabilné, ¢i ide o pohlavny sposob. Myslienka tehotenstva
a porodu je pritomna v pribehu o Diovi a zrode Pallas Athény. Ked’
Héfaistos rozsekol Diovu hlavu, ktora mu spdsobovala ukrutné
bolesti, ukazala sa pricina: ,,Je pochopitelné, ze si bol mrzuty, ked’ si
pod mozgovymi blanami bol tehotny ({woyovév) s takymto velkym
diev&atom, ktoré je navyse v plnej zbroji.“**

No mytus o Héliovi abohyni Rhodos ajej ostrove bola pdvodne
pravdepodobne pripadom spontanneho kozmogonického® zrodu (vlhka zem
a vplyv slnka), ktory bol neskor interpretovany v personifikovanej podobe: Na
pociatku bol ostrov bahnisty a mékky. No Hélios vysusil nadbytocnu vlhkost
a priviedol zem k porodu (dva&npdvavta Ty moAMy Oypdtnta {woyoviicar Ty
y#v). Tak sa zrodili Héliovny, Héliove dcéry, a autochténny Pud®*. Zd4 sa, Ze tu
je sloveso {woyovéw pouzité v kauzativnom zmysle (,urobil, Ze porodila),
. Ten bol vsak spravidla vyjadrovany slovesom

%6

blizkom vyznamu ,,oplodnit
{womotéw (0 tom niZSie).

1.1.3 Dal3ie vyznamy

V literarnych textoch je dolozeny eSte jeden vyznam, hoci zriedkavy:
,udrzat' pri zivote®. Nachadzame ho u Ezopa. Pastier viedol ovce do koSiara
a chcel spolu s nimi zavriet’ aj vlka. Ked’ to uvidel pes, povedal mu: ,,Ked ho
nechas vstipit’ do kosiara, ako chces, aby tvoje stado zostalo nazive?* (ITds...
molpvia Bovdet oot Tod {woyovelohar;)™.

1.2 Sloveso {womotéw

ZloZené sloveso {womotéw pozostava z Casti {wo- ({wo-) ,,Zivy* a motéw
,robit™. Do velkej miery je synonymné so {moyovéw, ale je zriedkavejsie a ma
mensi sémanticky zaber. V sulade s agentivnym vyznamom svojho druhého
komponentu sa pouziva len v tych pripadoch rodenia/plodenia, kde sa da vidiet
nejaky druh agentivity. Komponent -motéw si zachovava svoj vyznam.

22 LUKIANOS, Dialogi deorum 8[13].

2 _Kozmogonicky* azda nie je najvhodnejsi vyraz, ale nepoznidm ni¢ lepSiec na
oznacenie prvotného vzniku zivota.

24 ZENON HISTORIKOS, Fragment 1.

25 Ezop (A1SOPOS), Fabulae 318aliter.
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1.2.1 Povod Zivota na zemi a tzv. spontanny vznik

Sloveso {womotéw sa vyskytuje v kontexte povodu Zivota. No ak sloveso
{woyovéw so svojim intranzitivnym potencidlom umoziiovalo prezentovat’ tento
proces ako Uplne spontanny, sloveso {womoléw sa nachadza len v pripade, ak je
pritomny vplyv slnka (a jeho tepla), ktoré je bud’ priamy zdroj zivota (aiTiog
,»pricina®), alebo ho stimuluje. Pythagoras — podl'a Diogena Laertia — popieral
moznost’ spontanneho vzniku Zivota a pokladal slnko za to, ¢o podnecuje zivot
vo vietkom ({womoelv mavta)*’. Podla Diodoéra Sicilskeho slnko dava vznik
nielen zvieratdm rozmanitych tvarov a farieb,?’ ale aj spdsobuje vietko sfarbenie
v prirode: ,slnko, zdroj zivota, spolupdsobi v tvorbe kazdého druhu®
(cuvepyroavtog Nhiou Tol (womotolvTog Tag éxdoTwy popdds) aje ,,pricina
a tvorca“ (Umdpyew altiov xai dnpiovpydv)™.

Theofrastos je jediny autor, ktory pouziva sloveso {monoiéw aj v kontexte
spontanneho vzniku v bioldgii, synonymne so {woyovéw, ked’ opisuje spomenuté
Cervy ako chorobu rastlin: ,,teplo akosi spdsobuje vznik Zivych bytosti ({womotel
mws 1 Oepudrys), ked prispieva k rozkladu korefia®”. K tomuto fenoménu
prispieva aj kvalita semien: ,,rozklad sladkych veci dava vznik zivym bytostiam
(= tervom)* ({womotel 0t anmdpeva t& yAuxéa)*’.

1.2.2 Pohlavné rozmnozovanie

V kontexte pohlavného rozmnoZovania sa sloveso {womoiéw pouZiva len
v dvoch pripadoch, kde je agentivita azda trochu zretel'nejSia — pri dohliadani na
liahnutie a pri oplodneni:

1. ,priviest k vyliahnutiu“: ,,Luc¢ne paviky kladu svoje vajicka do siete
ana nej sedia, az kym ich nepriveda k vyliahnutiu“ (érwdlovoat
{womotoliow)*!'. V tomto pripade je sloveso tranzitivne a kauzativne
v zmysle ,priviest k vyliahnutiu“. No Theofrastos pouziva toto
sloveso aj intranzitivne na opis procesu: ,,vajicka (ta yap wa) ... sa
zivia a dospievaju, niektoré v sladkej vode alebo v mori, iné v zemi

26 DIOGENES LAERTIOS, Vitae philosophorum 8.1.27-28.

27 DIODOROS SICILSKY, Bibliotheca historica 2.51.3.

28 DIODOROS SICILSKY, Bibliotheca historica 2.52.6-7.

29 THEOFRASTOS, De causis plantarum 3.22.4.

30 THEOFRASTOS, De causis plantarum 4.14.4-5, porov. aj 4.12.12, 5.18.2 ({womotic).
31 ARISTOTELES, Historia animalium 5.27, 555b9.
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alebo vo vzduchu, a prijimanim tychto prvkov do seba prichadzaju
k vyliahnutiu” (tafta dexdpeve {womotel)*;

2. ,oplodnit*: ,samec plodi potomstvo jednoducho silou spocivajucou
v jeho semene* (tfj duvdper Tfj &v T§j yovfi {womoielv)*.

1.2.3 DalSie vyznamy

Pri slovese {womotéw je doloZeny aj zriedkavy kauzativny vyznam ,,0zivit*.

Nachadzame ho na dvoch miestach:

1. Lukianos spomina pribeh o muzoch na Mesiaci, ktori nemaju zeny:

Svoje deti nosia nie v bruchu, ale v lytku. Ked’ déjde k pocatiu, Iytko
za¢ne napuchat. Po istom ¢ase ho rozrezi a vyberu dieta, ktoré je
mftve, ale oni ho ozivia tak, Ze ho s otvorenymi istami nastavia proti
vetru (éxfévreg 0t adtd mpdg TOV dvepov xexqvéTa {womotofaw).**
V tomto pripade ide o dodanie zivota do existujiicej matérie.
2. Metafyzicky vyznam nachadzame az v neskorej antike, kde novoplatonik
Damaskios pise o Byti:
Bude samozivé (adtélwv), pretoze dava zivot samo sebe a neprijima ho
od niekoho iného (8mep autd {womotel xal oly ETépwbev uévov déxeTal
T {wny).*

1.3 Zhrnutie: {woyovéw a {womotéw v gréckej literatire

Slovesa {woyovéw a {womoléw maju dve hlavné oblasti pouZitia. Vyjadruji

myticko-filozofické predstavy o povode zivota na zemi, ¢o malo presah aj do
biologie a myslienke o spontannom vzniku istych zivo¢isnych druhov. Potom sa
pouzivaji aj na oznacenie réznych typov pohlavného rozmnozovania. Tretia
oblast’ vyznamov, ktora sa tyka ,,zachovania Zivota* ({woyovéw), resp. ,,0Zivenia“
({womoiéw), je v literarnych pramenoch slabo dolozend, no vyskytuje sa. Za
pozornost’ stoji aj to, Ze {womoléw si zachovava vyznam agentivity.

32 THEOFRASTOS, De causis plantarum 4.6.4.

33 ARISTOTELES, De generatione animalium 730a2.
34 LUKIANOS, Verae historiae 1.22.

35 DAMASKIOS, De principiis 78 [1.173-174].
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2 Biblia
2.1 Septuaginta

Ked’ sa pozrieme na fungovanie slovies {woyovéw a {womoléw v Septuaginte
(LXX), akoby sme prisli do iného sveta. Dominantny vyznam gréckych
literarnych textov ,,davat’ (biologicky) zivot“ sa tu prakticky nevyskytuje.
Slovesa Lwoyovéw (11 vyskytov) a {womoiéw (6 vyskytov) vyjadruja ,,zachovat’
nazive® alebo ,,0zivit*. Obe slovesa si viacsinou prekladovym ekvivalentom
hebrejského 'm ,,Zit, byt nazive*® v jeho intenzivnom a kauzativnom kmeni
(piel a hifil) prave s uvedenymi vyznamami®’.

2.1.1 Sloveso {woyovéw

Biologicky vyznam je dolozeny len na jednom mieste, Lv 11,47, kde ide
o inStrukcie ohl'adom ¢istych a neCistych zvierat a sloveso {woyovéw je tu dvakrat
v tvare participia s vyznamom ,,zivorody* (hebrejsky ,,zivo¢ich®). VSade inde
{woyovéw zodpoveda slovesu.

V jednej z prvych epizdd Exodu pdérodné baby dostali prikaz zabijat
novorodenych hebrejskych chlapcov, ale dievéata ,,nechat’ nazive. Ony vSak
»hechali nazive® vsetkych (Ex 1,17.18.22). V historickych knihach sa toto
sloveso nachadza vo vojenskom kontexte (Sdc 8,19; 1Krl’ 27,9.11; 3KrT 20,31;
4Krl’ 7,4) a vyjadruje ,,usetrenie zivota“ nepriatel’a, napr. 1Krl’ 27,9:

€TuTTTE TV iy xal olx é{woydver dvopa xal yuvaixa
(David) udrel na krajinu a neponechal nazive muza ani Zenu.
Sloveso {woyovéw ma viacsinou za podmet I'udi. Len na jednom mieste je
podmetom Boh — v Anninej piesni (1K1l 2,6):

Koptog Bavatol xai {woyovel, xatayel i &dou xal avdyet
Pan usmrcuje aj ozivuje, privadza dolu do Hadu a vyvadza (odtial’).

36 HATCH — REDPATH, A Concordance, 599-601.

37 Jeho d’alsim prekladovym ekvivalentom je {wypéw ,,zajat’ Zivého, zachovat’ naZive*.
Podrobnejsiu diskusiu (aj o moznej konvergencii vyznamov) porov. PANCZOVA, Stal sa
z Petra v Lk 5,10 naozaj ,,lovec I'udi*?, StBiSI 16/1 (2024) 103-115.
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2.1.2 Sloveso {womotéw

Pri slovese {womotéw pozorujeme tie isté vyznamy ako pri {woyovéw, ale pri
podmete je opaéné zastipenie Cinitelov. Sloveso {womoléw ma jeden vyskyt vo
vojenskom kontexte — tyka sa mladych zien, ktorych zivoty boli pri vyhladzovace;j
kampani usetrené (Sdc 21,14):

éméoTpeev Beviapy mpds Tolg viols Iopan... xat Edwxay adtols of viol
Iopan Tag yuvaixas as élwomoinoav amd Tév Huyatépwy Iafis Tadaad

(Kmen) Benjamin sa vratil k synom Izraela... a synovia Izraela im dali
zeny z dcér Jabesa v Gileade, ktoré ponechali nazive.

V ostatnych pripadoch ma toto sloveso ako podmet Boha. Je to Boh, kto
rozhoduje o veciach zivota a smrti — kral' nemdze vyliecit’ malomocenstvo (4Krl’
5,7), preto kladie re¢nicku otazku:

w) Beds éyw Tol Bavatdoar xal {womotiioal;
Vari som ja Boh, aby som usmrcoval a oZivoval?

Boh sice zosiela na l'udi trapenie a tazkosti, ale zaroven ich udrziava
nazive ¢&i ich nasledne privadza naspit k Zivotu (Z 70[71],20):

8oag Edeigds pot OAIels moANLS xal xaxds, xal ématpébag élwomoinads e,
xal &éx Tév afioowy Tis yiic maAw viyayés ue

Ukazal si mi mnohé t'azké suzenia, ale potom si ma znova ozivil,

a z hlbin zeme si ma znova vyviedol nahor.

Boh udrziava nazive vsetko (Neh 9,6). Alternativne je to mudrost’, co
udrziava svojho nositel'a nazive (Kaz 7,12). Boh nenechéd nazive bezbozného
(Job 36,6).

Ver§ Neh 9,6 je pozoruhodny®® tym, Ze je to jediné miesto, kde je
kozmogonicky kontext a mohli by sme tam vidiet' klasicky vyznam tohto
slovesa:

aU &l adTOg XUPLog ovog, ab émolnaag ToV oUpavdy xal ... THY Yy ...
xal o {womotels T& TdvTRL

Ty jediny si Pan, ty si utvoril nebo a ... zem ...
a ty davas zivot vSetkému.

38 BADLIKOVA — STRBA, Struktiira modlitby, 33.
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2.1.3 Zhrnutie pouZivania v LXX

Slovesa {woyovéw a {womoiéw su v LXX do velkej miery synonymné, no
ich sémanticky zaber je — oproti literdrnym textom — posunuty. Dominuji dva
vyznamy: 1. ,,zachovat’ nazive“, t. j. neusmrtit, 2. ,,0Zivit, znova priviest
k zivotu — o mftvych a chorych prinavratenych k zivotu a zdraviu. Pozoruhodna
je ista tendencia pouzivat’ {woyovéw s podmetom Eloveka a {womoléw s podmetom
Boha.

2.2 Novy zakon

V Novom zakone sa slovesa {woyovéw a {womotéw vyskytuji 3x resp. 11x
(+ 2% oulwomotéw). Je tu zretelny posun vo frekvencii smerom k {womotéw.

2.2.1 Sloveso {woyovéw

Sloveso {woyovéw v jednom pripade odkazuje na epizdodu z Exodu
o novorodenych detoch a ich zachovani nazive (Sk 7,19). Dalsi vyskyt sa tyka
zachovania svojej duse pre vecny zivot (Lk 17,33).

Jedenkrat mé ako podmet Boha (1Tim 6,13). Toto miesto je jediné v NZ,
ktoré sa da chapat’ v Sirokom zmysle ako kozmogonické:

gvamiov Tol Beol Tol {woyovolvros T TdvTa
pred Bohom, ktory dava Zivot vietkému.>’

2.2.2 Sloveso {womotéw

Sloveso {womoiéw ma silnh tendenciu mat’ ako podmet Boha, resp. JeZisa
alebo Ducha. Jediny iny podmet je zakon, ktorého schopnost” davat’ zivot Ci
udrziavat’ nazive je popreta (Gal 3:21). Toto sloveso Casto oznacuje kriesenie
mitvych (Jn 5,21 [2x], Rim 4,17; 8,11; 1Kor 15,22.36.45; 1Pt 3,18).

No vyznam sa postupne presuva od nadeje na fyzické vzkriesenie smerom
ku zvySeniu kvality tohto Zivota skrze odpustenie hriechov vdaka Kristovi
(culwomotéw: Ef 2,5; Kol 2,13). Sloveso sa pouziva aj metaforicky o opozicii
medzi duchom, ktory dava zivot, a telom (Jn 6,63) alebo literou (2Kor 3,6), ktoré
tuto zivotodarnu schopnost’ nemaju.

3 Viaceré rukopisy maju {womotéw — predovSetkym Codex Sinaiticus a mnohé
minuskulové rukopisy tzv. byzantského textového typu.
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2.2.3 Zhrnutie pouZivania v NT

Slovesa {woyovéw a {womoiéw v NZ pokracuju v smere, ktory vytycila
LXX. Dolozené su oba vyznamy LXX — ,.zachovat’ nazive* aj ,,0Zivit*“ —, no
s miernou variaciou. Zachovanie biologického zivota, ktoré tvorilo vacsinu
vyskytov v LXX, je v NZ iba v jednom pripade a aj to je reflexia Exodu. Ak
v NZ ide o zachovanie Zivota, je to spravidla zivot nadprirodzeny. To isté sa tyka
vyznamu ,,0zivit*, ktory tieZ méze oznacovat nielen vratenie mrtvych do Zivota,
ale aj zvySenie kvality existujliceho zivota. S tymto posunom vyznamu
nepochybne suvisi aj to, Ze podmetom je — az na vynimky — Boh (Jezis, duch).

Klasické vyznamy v Biblii — LXX aj NZ — takmer absentuju. Ciastoéne to
moze byt sposobené inym obsahovym zameranim (absencia biologickych debat
je v Biblii pochopitel'nd). No pozoruhodna je aj nepritomnost’ kozmogonického
kontextu (v najsirSom zmysle). Mame iba dve miesta, ktoré sa dotykaju tohto
klasického vyznamu — {womotéw v Neh 9,6 a {woyovéw v 1Tim 6,13. No nie je
isté, ¢i hovoria o povode Zivota, alebo ,,len” o jeho zachovani/udrzani.

3 Krest’anska literatura

Grécki krestanski autori buduju na oboch tradiciach, ktoré zdedili, na
biblickej aj klasickej, akreativne ich kombinuju. Pouzivaju obe slovesa,
lwoyovéw aj {womotéw, pricom ich podmetom je spravidla Boh (Otec, Syn,
Duch), ktory dava, zachovava ¢i vracia zivot prirodzeny (biologicky) aj
nadprirodzeny.

3.1 Adjektivum {wormoids

Pozoruhodné je to, ze v krestanskych textoch — literarnych aj —
dokumentarnych — sa objavuje (v starsich textoch ojedinelé) slovesné adjektivum
{womoids ,,tvoriaci/davajhci zivot®, resp. ,,0zivujici. M4 Standardnti formaciu aj
vyznam. Spravidla sa tyka niektorej bozskej osoby, resp. niektorého aspektu
Bozieho posobenia (kriz, chlieb, voda).

Ako jeden z Bozich titulov oznacuje {womoiés dva aspekty: Boha ako
tvorcu zivota a ako udrziavatela zivota. Vyznam ,.zachovania zivota“ je pri
slovesach {womotéw a {woyovéw v Biblii dobre doloZzeny. No vznika otazka, ¢i pri

40 LAMPE, 4 Patristic Greek Lexicon, 597-598.
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tych dvoch miestach, kde st pouzité v kozmogonickom kontexte (Neh 9,6; 1Tim
6,13), ide ,,iba* o udrziavanie Zivota alebo aj o jeho stvorenie. Tomu sa venovali
exegéti a teologovia, ked’ sa v ramci trinitarnych diskusii museli zamyslat, ¢i
svet stvoril iba Boh-Otec alebo na tom mal ucast’ aj Syn a Duch. Nakoniec
dospeli k nazoru, Ze to bola cela Bozia Trojica. To sa prejavuje aj v pouzivani
a sémantike adjektiva {womoids.

Cyril Alexandrijsky (1. polovica 5. storo¢ia) zhrnuje vieru Cirkvi takto:

Vsetci vyznavaju jedného Boha, ktory je nad vSetkym, pre vSetko a vo
vSetkom, bez pociatku a neviditeI'ny, nezrodeny, neporusitel'ny, zivot
a tvorca zivota ({wny xal {womoidv), stvoritel’ neba a zeme a vietkého,
&o je v nich.*!

O stvoritel'skej aktivite Otca nikdy nebolo pochyb. Bozstvo druhej bozskej
osoby arovnost Syna s Otcom dokazali mnohymi spoésobmi mnohi velki
teolégovia bojujuci proti arianizmu. Uved'me len d’alsiu Cyrilovu brilantn
formulaciu, vktorej sa vyskytuje sloveso {womoiéw avktorej hovori
o prirodzenosti bozského Logu:

Dokonaly je v dokonalom a z dokonalého robi dokonalé dobra, tvori
ich a déva im Zivot (¢pyd{etar xal dnwiovpyel xal {womotel).**

Pritomnost’ a del’bu prace medzi tromi bozskymi osobami predstavuje
Cyril, ked’ vyklada teologicky vyznam opisu stvorenia v prvych verSoch knihy
Genesis:

(Rozpravanie ohlasuje) Boha, skrze ktorého vsetko prislo ku zrodu —
mam na mysli jeho Zivé ajednopodstatné Slovo a zivotodarného
({womotév) Ducha, ktory je v Bohu azneho a ktory je skrze Syna
vysielany ku stvoreniu. (...) Ukazuje, Ze skrze zivé Slovo v§emohuceho
Boha prislo ku vzniku v3etko, ¢o nikdy nebolo, a ma Zivot ({woyoveitat)
v Duchu.*?

Pri stvoreni bola pritomna cela Trojica. Boh totiz stvoril svet tak, ze
vypovedal Slovo, t. j. povedal ,,nech je* svetlo a ostatné veci, a tak vzniklo svetlo
a ostatné veci, zatial’ ¢o Duch ,,sa vznasal nad vodou“**. O pdsobeni tohto Ducha
Cyril pise:

4l CYRIL ALEXANDRISKY, Contra Julianum 1.40 (SC 322, 184).

42 CYRIL ALEXANDRISKY, Contra Julianum 1.46 (SC 322, 198).

43 CYRIL ALEXANDRISKY, Contra Julianum 1.28 (SC 322, 160-162).
4 Gn1,2c.
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Bozi Duch dava zivot ({woyovel) vietkému. Ved’ aj on je Zivot svojou
prirodzenostou, lebo je zo Zivota Otca.*’

Pri vyklade versa Gn 1,2¢ sa pristavime podrobnejsie. Pri jeho exegéze sa
totiz — ako vidno — objavujt lexémy {woyovéw a {womotds. A nielen to. Vynara sa
aj ich starobyly vyznam z kozmogonického kontextu.

3.2 Debata o Gn 1,2¢

Na pociatku Boh ,,utvoril* (émoiyoev) nebo a zem*.

Zem bola neviditeI'na a nestvarnena,
tma bola nad priepastou

a Bozi duch sa vznasal nad vodou

(mvedua Beol émedépeto émdvw Tob Udatog).’

To st uvodné verse knihy Genesis podla LXX. Exegéti si tu kladli dve
otazky: Co oznaluje mveiua Beoti? Nie je totiz nesporné, Ze ide o tretiu bozski
osobu, ako to interpretoval Cyril vo vysSie uvedenom uryvku. A ¢o znamena
émedépeto? Zakladny vyznam je ,niest’ sa nad nie¢im, vznasat' sa“. Ale ¢o to
znamena na tomto mieste?

3.2.1 mvebpa Oeod

Vyraz mvelpa moze oznaCovat bud ,,ducha/Ducha“ alebo ,,vietor.
Uvedieme nazory dvoch exegétov, ktori zhrituju tradiciu.

Bazil Velky (4. stor.), jeden z kappadockych otcov, vo svojich homiliach
na Sest’ dni stvorenia Hexaémeron to vyklada nasledovne:

»A Duch Bozi“, hovori, ,,sa vznaSal ponad vodu.“ Azda toto slovo
»duch® (mvelpa) oznaCuje vanutie vzduchu (énp); pochop, ze
svatopisec ti vyrativa ¢asti kozmu, pricom uvadza, ze Boh stvoril nebo,
zem, vodu i vzduch a Ze tento vzduch sa Siril a plynul. Azda — o je
vSak pravdepodobnejSie a priklanali sa k tomu nasi predchodcovia —
tento Bozi duch je Duch Svity, pretoze hodno mat’ na paméti, ze Pismo
Specificky a prednostne vyhradzuje toto slovo prave prenho a ze Bozi
duch nie je ni¢ iné ako ten Svity Duch, ktory naplita bozsku a blazent

4 CYRIL ALEXANDRISKY, Contra Julianum 2.27 (SC 322, 260-262).
4 Gn 1,1 (LXX).
47 Gn 1,2 (LXX).
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Trojicu. Ak si osvoji§ tito mienku, zistiS, Ze si tym ziskal obzvlast
vela.*

Podrobne;jsie to vyklada Diodoéros z Tarzu (4. stor.), jeden z poprednych
predstavitelov antiochijskej exegetickej Skoly, vo svojom vyklade knihy
Genezis, z ktorého sa, zial’, zachovali len zlomky:

Pokial’ ide o vyznam vyrazu 70 mvelpa, ak ho niekto chee chapat’ ako
»vietor (dvepog), nerobi chybu. Vietor je totiz spojeny s vodami:
jednak znich pochadza avznikd ich pohybom, jednak meni ich
prirodzenost’. Mohol by sa nazyvat’ ,,Bozim®, lebo je diclom Boha. Ale
privlastok ,,Bozi“ dostal vietor predovsetkym preto, Ze sa autorom
zdalo prili§ velké davat’ mu schopnost’ zohrievat’ a privadzat’ k Zivotu
vodu (16 BdAmew xai {woyovelv 6 Udwp), atak pricinu tohto javu
pripisali Stvoritel'ovi vSetkého.

No ak by niekto tvrdil, Ze ten vyraz, ktory pouzil Mojzi§, oznacuje
Svitého Ducha Utesitel’a, takisto by sa nemylil. Duch totiz tvori vsetko
(xoounToy T@Y vtwy). Vyraz ,duch Boha* moze tieZ oznacovat
Boziu energiu (évépyeia = pdsobenie): energia sa totiz inak nazyva aj
,,duch®. Ani tento nazor nie je zavrhnutiahodny.*’

3.2.2 émedépeto

Pri vyklade vyznamu slovesa émedépeto exegéti skiimajui jeho semitské
korene®® a zaroven zapajaju grécku filozofiu. Diodéros z Tarzu uvadza:

Hebrejsky vyraz, ktorého prekladom je émedépeto, vyjadruje to, ked’
kvocka sedi na vajickach a svojimi kridlami sa ich jemne dotyka, aby
ich priviedla k zivotu; rovnako sa aj Duch vznasal na vodami
a zohrieval ich, aby oZili (xaBdmep 8pvig wa BdAmer Tals mTépuét dmatbis

8 BAZIL VELKY, Hexaemeron 2.6. Grécky text: (SC 26, 166-168), slovensky preklad
Daniel Skoviera, 199-200.

4 DIODOROS Z TARZU, Fragmenta in Gen. 1.2 (PG 33, 1563C).

50 Ten semitsky rozmer je pozoruhodny, lebo ani su¢asni vedci si nie st isti, ¢o vlastne
to hebrejské sloveso pdvodiny znamena. Ide o zriedkavy koreii 4n7 (,,chviet*) v tvare piel
(nanan), ktoré na tomto mieste (Gn 1,2) opatrne prekladaji ako ,.chvejivo sa vznaSat™
(KOEHLER — BAUMGARTNER, Lexicon, 886-887). Tento tvar nachadzame aj v Dt 32,11, kde
sa tyka orla, ktory chrani svoje mlad’atd v hniezde. LXX na tomto mieste interpretuje
pomerne vol'ne slovesom émmoBém ,,tuzit’ za nie¢im®, tu asi vo vyzname ,,preukazovat’ lasku,
s laskou sa starat™ (MURAOKA, A Greek-English Lexicon, 278).
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. T o Vo e .
édantopévy el 0 {woyovely, olitw xal T mvelpa émedépeto Tols Udaat
{wobBaAmotiv).!

Podobny vyklad nachadzame aj u Bazila:

Ako sa tento Duch vznasal ponad vodu? Poviem ti teraz nie svoj vlastny

vyklad, ale vyklad istého Syréana, muza, ktorému bola mudrost’ tohto

sveta o to vzdialenejsia, o ¢o blizSie mal k poznaniu pravych hodnét.

On hovoril, Ze v syrcine je tento vyraz vystiznej$i a vdaka pribuznosti

s hebrejéinou sa naozaj ovela viac priblizuje k myslienke Pisem.

Vyznam tohto vyroku je potom takyto:

Slovom ,,vznasal“ (podl'a neho) vykladd sa spojenie ,,zohrieval

a ozivoval* prirodzenu substanciu vod (cuvébadme, xai é{woydver Ty

TEY VOaTwWY dUo), pricom sa vychadza z obrazu sediacej kvocky, ktora

pod seba ulozila vajicka a zohrieva ich, ako keby do nich vpustala

nejaka ozivujucu silu (xata ™ eixdva Tis émwalotons Epvibog, xai

{wtvopy Tva dvapy évieloyg Tois vmobadmopévols). Asi taky zmysel,

vravia, sa jasne ¢rtd za tymto vyrazom. ,Duch sa vznasal®“ Cize

pripravoval substanciu vody na rodenie zivych bytosti (mpds {woyoviav

v Tol §0atog dlaw mapaoxeudlovtog). A tak stadi vychadzat z tohto

miesta, aby sa preukazalo to, o niektori pokladaju za otazne, Ze totiz

Duch Svity sa zilastiiuje na stvoritel'skej Cinorodosti (o0d¢ T

dnutovpyudiic évepyelag To Tvelpa T dytov dmodeimeTar).>

Obraz, ktory nam exegéti predkladaju, je duch/vietor, ktory svojim teplom

zohrieva vodu, a tak umoznuje vznik zivota. V Dioddrovej verzii tato ,.kvocka“
len sedi na ,,vajickach®, ktoré uz v sebe maju zivot a potrebuju len teplo, aby sa
vyliahli. V Bazilovej verzii do ,,vajicok™ aj vpusta ozivujlcu silu. Oba varianty
obrazu vsak okrem syrskej exegetickej tradicie privadzaju do krestanskej
teologickej diskusie aj ozvenu gréckych myticko-filozofickych predstav
o vzniku zivota poésobenim tepla/teplého vzduchu na vlhka zem.

3.3 Duch ,,OZivovatel’“ v Nicejsko-carihradskom kréde

S tymto exegetickym pozadim sa mézeme teraz pozriet’ na formulaciu tzv.
nicejsko-carihradského vyznania viery o Sviatom Duchu. Nicejsky snem (prvy
ekumenicky v roku 325) sa o tretej bozskej osobe vyjadril vel'mi strucne:

5! DIODOROS Z TARZU, Fragmenta in Genesim 1.2 (PG 33, 1563C).
52 BAZIL VELKY, Hexaemeron 2.6. Grécky text: (SC 26, 168-170), slovensky preklad
Daniel Skoviera, 200.
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»(Verime...) vo Svitého Ducha*>® (1o &ytov mveliua)™®. V priebehu 4. storo¢ia sa
vSak krestanska teologia vratane pneumatologie vyrazne rozvinula, a tak
nasledujuci koncil v Konstantinopole/Carihrade (2. ekumenicky v roku 381)
podal formulaciu kréda obohatent o viacero pojmov™. Jednym z nich bol aj nas
skamany vyraz: 6 mvelpa T dytov... 6 {womotdv ,,(Verime...) v Ducha Svitého...
Ozivovatela® (liturgicky preklad).

Na mieste je otazka slovenského prekladu adjektiva {womoiés. Zatial’ sme
dali prednost’ ekvivalentu ,,0zivujici®, resp. ,,0zivovatel, ak je spodstatnené.
Tento vyraz vychadza z tradicie slovenskych biblickych prekladov. VSetky nase
hlavné preklady (SSV, SEB, SEP) maju ,,0zivovat*>’ ako ekvivalent tvarov
gréckeho {womoiéw. Botekov preklad (BOT) v Jeruzalemskej Biblii vSak variruje
medzi ,,ozivovat™ a ,,davat zivot®.

No v neskor3ej krestanskej tvorbe — ako sme videli — sa {womotd, {womotéw
a {woyovéw pouzivaju v kontexte stvorenia sveta a stvoritel'skej aktivity. To je
vyznam, ktory by mal rezonovat’ aj vo Vyznani viery. Konstantinopolsky snem
totiz (okrem iného) potvrdil bozstvo Ducha a jeho rovnost’ s Otcom a Synom. To
je vyjadrené aj v novej formul4cii: Verime eig 76 mvedpa w0 dytov™, o xdpiov, o
{womotdv ,,v Ducha, ktory je Sviity, Pan a Tvorca/Darca Zivota“®. Tituly &ytos,
x0ptog a {womotds patria nielen Otcovi a Synovi, ale aj Duchu. Svity Duch nie je
podriadena osoba, ale — ako pokracuje Symbolon — ,,jemu sa zaroven vzdava ta
ista poklona a slava ako Otcovi a Synovi.*

33 Porov. Dokumenty prvych dvoch ekumenickych snemov (preklad, uvod a vysvetlivky
Marcel Gajdos).

54 https://earlychurchtexts.com/main/nicaea/creed_of nicaea.shtml.

55 https://earlychurchtexts.com/main/constantinople/creed_of constantinople.shtml.

5 Preklad {womotév ako ,,OZivovatel™ je v rimsko-katolickom liturgickom vyznani
viery. Katechizmus Katolickej cirkvi (s. 53-54) tento text uvadza ako nicejsko-carihradské
vyznanie viery, hoci nejde o povodntl formulaciu (je tu doplnené, ze Duch Svity vychadza
nielen z Otca, ale aj zo Syna).

37 S prilezitostnym ,,0zit™* v pripade pasivnych tvarov (1Kor 15,22.36).

8 Jn 6,63; Rim 4,17; 8,11; 1Kor 15,45; 2Kor 3.6.

59 NB syntax: uZ nie je o &ytov mvelua, ale T6 mvebpa 1o dytov. Tento slovosled zdoraziuje
svétost’ Ducha. Porov. Dokumenty prvych dvoch ekumenickych snemov, 39, pozn. 3.

60 Tvorca Zivota“ je ekvivalent, ktory vel'mi spravne uprednostnil Marcel Gajdo$ vo
svojom preklade. Porov. Dokumenty prvych dvoch ekumenickych snemov, 31.
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4 Zaver

Slovesa {woyovéw a (womoiéw, viac-menej synonymné ,davat’ Zivot,
privadzat’ k zivotu®, maju fascinujucu historiu. V gréckej literatire sa pouzivali
jednak v kontexte myticko-filozofickych predstdv o povode Zzivota na zemi,
jednak v bioldgii, kde oznacovali rézne typy rozmnozovania.

V LXX vsak tieto oblasti takmer uplne absentuju. Tu sa dostavaju do
popredia dva iné¢ vyznamy: ,,zachovat’ nazive“, a ,,0zivit, znova priviest
k zivotu®. NZ pokracuje v tomto smere s tym rozdielom, Ze zivot, o ktorom sa tu
hovori, je vi¢sinou nadprirodzeny.

Krest'anski autori buduju nielen na biblickej tradicii, ktord dominuje, ale
aj na dediCstve gréckej literatiry. Znova sa objavuji slovesa {woyovéw a {womoiéw
so svojim kozmogonickym vyznamom, a to v diskusii o stvoreni sveta a o ucasti
Ducha na fiom. Sloveso vo vers$i Gn 1,2¢ (mvelua Beoll émedépeto émdvw ToU
Udatog) bolo vykladané ako pdsobenie tepla, ktoré umoziiuje vznik Zivota vo
vode.

Slovesné adjektivum {womoiés sa dostalo do nicejsko-carihradského
vyznania viery ako jeden ztitulov Svédtého Ducha. Jednym zcielov 2.
ekumenického koncilu bolo potvrdenie bozstva Ducha a jeho rovnosti s Otcom
a Synom, ¢o reflektovala aj nova formulacia, ktorej sicastou je toto adjektivum:
o mvelpa... o L{womotdy. V liturgickom preklade je tento titul prelozeny ako
»Ozivovatel, no presnejsi ekvivalent by bol , Tvorca/Darca zivota“, ktory
vyjadruje vieru Cirkvi v jeho spolutcast’ na stvoreni sveta.
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Zhrnutie

V gréckej literatire sa slovesd {woyovéw a {womotéw pouzivali v kontexte myticko-
filozofickych predstav o pdvode zivota na zemi: ,,davat’ Zivot, privadzat’ k zivotu“. V biblickej
gréctine vSak maju posunuty vyznam ,,zachovat’ nazive®, a ,,0zivit’, znova priviest’ k zivotu*.
Neskorsi krestanski autori sice buduju na biblickej tradicii, ale znova pouzivaju aj
kozmogonicky vyznam tychto slovies, ato v diskusii o stvoreni sveta a o ucasti Svétého
Ducha na fiom (Gn 1,2¢: mvelpa Oeol émedépeto émdvw Tol Udatog). Na toto poukazuje aj
slovesné adjektivum {womoids v nicejsko-carihradskom vyznani viery ako jeden z novych
titulov Svitého Ducha.

Klucove slova: grécka lexikografia, vznik zivota, Genesis (Gn 1,2c), Svity Duch, nicejsko-

carihradské vyznanie viery.

Summary

In the Greek literature, the verbs {woyovéw and {womotéw were used in the context of mythic-
philosophical ideas about the origin of life on earth: “give life, produce life”. In biblical
Greek, their meanings are shifted: “keep alive” and “revive, bring (back) to life”. Later
Christian authors build on the biblical tradition, but they reuse the cosmogonic meaning of
these verbs, namely in the debate about the creation of the world and the part the Holy Spirit
played in it (Gen 1:2c: mvedpa Oeod émedépeto émdvw Tol Udatos). The verbal adjective
{womotés in the Nicene-Constantinopolitan Creed, used as one of the new titles of the Holy
Spirit, pointed to this.

Key words: Greek Lexicography, Origin of Life, Genesis (Gen 1:2c), Holy Spirit, Nicene-

Constantinopolitan Creed.
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BRAULIK, Georg — LOHFINK, Norbert: Die Rhetorik der Moserede in
Deuteronomium 1 — 4 (Osterreichische biblische Studien 55), Berlin et al.:
Peter Lang, 2022. 212 s. ISBN 978-3-631-87348-9.

Vedeckéa monografia Die Rhetorik der Moserede in Deuteronomium 1 — 4
je 55. zviizkom zndmej rakuskej biblickej edicie Osterreichische Biblische
Studien, ktorej editorom je vychyreny expert na Deuteronémium profesor Georg
Braulik a ktorej vydavatel'om je dnes uz celosvetovo zname vydavatel'stvo Peter
Lang. Monografia svojim obsahom, zameranim i cielom nadvdzuje na 53.
zvazok tej istej edicie, vktorom sa svetozndma dvojica expertov na
Deuteronomium benediktin Georg Braulik a jezuita Norbert Lohfink zaoberala
a skimala jazyk a literarnu formu Knihy Deuteronémium ako celku'. Miroslav
Var$o vo svojej recenzii predstavil knihu podrobnejsie’. Tu recenzovany 55.
zvazok edicie pochadza z rik dvojice spomenutych vynimocnych znalcov
Deuterondmia, z ktorej druhého v alfabetickom poradi  jezuitu Norberta
Lohfinka si Boh povolal k sebe ako prvého, a to 23. 9. 2024 — presne na zaciatku
jesene tohto roka, v jeho 96. roku Zivota®.

! BRAULIK, Georg — LOHFINK, Norbert: Sprache und literarische Gestalt des Buches
Deuteronomium. Beobachtungen und Studien (OBS 53); Berlin et al.: Peter Lang, 2021.

2 VARS0, Miroslav: Recenzia Braulik, Georg — Lohfink, Norbert, Sprache und
literarische Gestalt des Buches Deuteronomium. Beobachtungen und Studien (OBS 52),
StBiSI 14/1 (2022) 115-122.

3 P. Norbert Lohfink SJ in Miinchen verstorben [online], [cit. 23-10-2024]. Dostupné:
https://www jesuiten.org/news/p-norbert-lohfink-sj-in-muenchen-verstorben.
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Monografia predstavuje uvodny prehl’ad prvej MojziSovej reci ako celku.
Nejde teda o komentar po verSoch, ale o vyskum rétorickej dynamiky tejto
MojziSovej reci, ktora zabera takmer celé Styri kapitoly. Ako piSu autori v uvode:
,»Na nase vlastné prekvapenie sme si pomaly uvedomovali, Ze sa pozerame na
rétorické majstrovské dielo. Mojzi§ otvara den svojej smrti prvotriednou recou.
Jeho posluchaci — cely vtedajsi zhromazdeny izraelsky I'ud — st vtiahnuti do
udalosti tohto velkého dna, v ktorom vecer Boh dovoli re¢nikovi z rana, aby sa
sam pozeral z vrcholu hory na cell zasIibent krajinu, ktort ma Izrael coskoro
dostat’ za svoju zem, a potom ho vezme k sebe do smrti* (s. 5).

Kedze MojziSova prva re¢ nebola doposial’ ,preskimand z hl'adiska
rétoriky podla vSetkych pravidiel tohto umenia... [preto sa autori] pokusili
predlozit’ skuto¢ne dokladnti analyzu textovych faktov, z ktorej napokon vznikla
cela kniha“ (s. 5). Monografia je dokladnou synchronnou analyzou textovych
faktov bez hypotetickych predloh dejin textu. Za zmienku stoji doraz, ktory
autori davaju na akusticki stranku rétoriky. Bez nej sa seridzna rétorika
nezaobide a v pripade uz mftvej biblickej hebrejciny zostane tato stranka rétoriky
iba ¢iastocne znama*, ato vd’aka kantilacnej technike pisania masoretského
hebrejského textu. Braulik sa tejto problematike podrobne venoval
v predchéadzajucich studiach, zktorych v predlozenej monografii autori
predkladaju iba vysledky.

Kniha mé dve podstatné Casti. V prvej sa skima MojziSovo rozpravacské
umenie v pohlade na minulost’ v 1,6-3,29 (s. 9 — 129), kym v druhej Casti je
vyskum upriameny na rétoriku MojziSovej reci pred celym Izraclom v 4,1-40
(s. 131 — 194), zameranej na sucasnost. Zaverecna kapitola monografie je
zaujimava svojimi konkliziami (s. 195 — 198). Po nej nasleduje zoznam pouzitej
literatury (s. 199 — 206) a register citovanych autorov (s. 207 — 208), po ktorom
vydavatel’ vloZil zoznam vsetkych monografii z edicie Osterreichische Biblische
Studien (s. 209 — 212).

Kniha Deuteronomium obsahuje 22 Mojzisovych reci, ktoré zodpovedaju
poctu hebrejskej abecedy a ktoré v podstate tvoria skoro celu knihu (s vynimkou
kapitol 31 a 34 a obCasnych vstupov rozpravaca). Tieto MojziSove re¢i maju
roznu dizku, pri¢om monografia sa po stranke obsahu zaobera len prvou z nich.

4 Na problematiku akustickej stranky iného (mftveho) biblického jazyka — biblicke;j
gréctiny — upozornil Pavol Farka$ v $tadii v tomto zvézku casopisu: Apostol Pavol pred
¢lenmi velrady v Sk 23,1-5. Interpretacia biblického textu: Rétoricko-intonacny aspekt,
StBiSI 16/2 (2024) 248-255.
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Ide o t, ktora sa nachadza v Dt 1,6-4,40 a ktora sucasne tvori takmer cely obsah
prvej zo Styroch hlavnych casti knihy (s. 9).

Rozdelenie monografie na dve Casti kopiruje obsah idelenie velkej
debutovej MojziSovej reci na dve nerovnako vel'ké textové jednotky. V prvej
Casti (1,6-3,29) robi Mojzis$ prehl'ad predchadzajtcich dejin s vyberom udalosti,
ktoré st rozhodujuce preto, aby ich pripomenul prave v den Deuteronémia, ktory
nastava, najprv retrospektivne a potom v druhej Casti (4,1-40) jeho reci nasleduje
vyhl'adovy ivod do nadchadzajucich udalosti toho istého dna.

Obe casti monografie maji po tri kapitoly, vktorych st dve Ccasti
MojziSovej reci podrobené literarnej analyze na rozlicnych trovniach. Autori
v nich odkryvaju sofistikovanu rétoricki kompoziciu MojziSovej rei a jej
fascinujucu textovu, obsahovu a literarnu kompaktnost’ a eleganciu. Nejde vsak
o samoucel rétoriky. Autori poukazuji jednak na viacnasobny vyznam
Mojzisovej reci, ktora slizi na formalne otvorenie vSeobecného zhromazdenia
I'udu na uzavretie zmluvy a predstavenie jej obsahu ajednak na jej naucny
rozmer pre zhromazdenie v tom, ze MojziSova re¢ im ma pomdct’ pochopit
dokument zmluvy, ale aj nasledujtice kapitoly v knihe (porov. Dt 5-28, s. 195).

Prva cast zac¢ina kapitolou zameranou na narativnu analyzu MojziSovho
rozpravania v 1,6-3,29 (s. 11 — 74). Autori rozliili desat’ analytickych rovin.
Skumaji napriklad jedinecné MojziSovo rozpravanie v 1. os. sg., syntaktické
Specifika slovies, fabulu ajej vypracovanie, dramaturgiu rozpravania,
zoskupenia mensich re¢i po kompozicnej stranke, alebo MojziSovu vinu ako
hnaciu silu dynamiky pribehu a pod. Druh4 kapitola (s. 75 — 93) naopak pomerne
podrobne analyzuje medzititulky rozpravaca (2,10-12.20-23; 3,5[?].9.11.13-14).
Tretia kapitola (s. 93 — 129) sa zaobera d’al§imi formami jazykového prepojenia
ako su napriklad ramcujuce prvky, jazykové signdly, ktoré maju vdaka svojej
opakovanosti charakter leitmotivov, ¢i leitmotivy, ktoré predstavujii samostatné
systémy usporiadania medzi sebou, d’alSie sekundarne Struktury textu, ktoré
prebiehaju popri nich a podporuji ich. Napriek podrobnej analyze si autori
nenarokuju na uplnost’ vSetkych jednotiacich elementov (porov. s. 93).

Druha cast monografie je upriamena na druht cast MojziSovej reci,
v ktorej sa Mojzi$ obracia na zhromazdenie celého Izraela, aby mu odovzdal
vedenie Izraela. Druha Cast’ sa zaCina Stvrtou kapitolou monografie (s. 131 —137)
a zaobera sa literarnymi prepojeniami medzi druhou ¢ast'ou MojziSovej reci (4,1-
40) sjej prvou castou (1,6-3,29). Piata kapitola (s. 139 — 178) sa zaobera
Struktarou vv. 4,1-40 (s. 179 —194). V tejto kapitole je okrem iné¢ho pozoruhodné
aj odovodnenie a rozdelenie tejto Casti na dva typy Struktar. V dvojdielnej

StBiS1 16 (2/2024)



278 Recenzie — Reviews

Struktare je doraz polozeny najprv na parenézu o zakone (vv. 1-8) a potom je
parenéza zamerand na hlavné prikazanie (vv. 9-40, s. 146 — 154), kym
v trojdielnej Struktire medzi Gvodom (vv. 1-8) azaverom (vv. 32-40) sa
nachadza stredova perikopa, v ktorej dominuju slovesa ,,prejst* 92y (cez Jordan)
a ,,vziat' do vlastnictva® w7 (zem), (vv. 9-31). Stcasne autori kompetentne
a odvazne diskutuju aj odévodnenost’, resp. slabiny inych typov vyznamnych
Struktar navrhnutych ucencami (K. Baltzer, D. J. McCarthy, S. A. Geller, J.
Taschner, C. T. Begg, E. Otto, s. 162 — 178). V posledne;j Siestej kapitole (s. 179
— 194) autori predkladaju d’alSie zjednocujuce jazykové prvky Dt 4. K takymto
leitmotivovym prvkom radia niektoré Specifické slovesa, substantiva, ¢i slovné
spojenia, pomenovania Boha i tzv. ,.kontinualny posun horizontu®, ktory suvisi
s oboma navrhovanymi Struktirami textu, ale nie je s nimi identicky.

V zavere¢nej kapitole snazvom Rétorické ciele autori pozoruhodne
zrealizovali to, ¢o zdoraziioval Mojzi§ v Dt 4, ked vysvetloval dolezitost’
Horebu. Nerobili sumar analyzovaného, ale prostrednictvom MojziSa obratili
pozornost’ Citatel'a na dolezitost’ Desatora a zmluvy. Mojzi§ chcel v 4. kapitole
»predovsetkym vopred objasnit’ dva aspekty: vyklad zaciatku Desatora, spojeny
so spravnym chapanim Boha, a prorocké rozsirenie podmienecnych pozehnani a
prekliati v Tére na neskorSiu historiu, ktord napriek nim uzndva mozné
obnovenie Bozieho milosrdenstva s Izraelom do buducnosti® (s. 195).

Braulik a Lohfink argumentovali, Ze MojziSovi posluchac¢i nie su iba
exodova generacia putujuca pustou, ale su to ti, o neodpadli od Pana a maji sa
stat’ ugiacimi sa i u¢itelmi. Ziadna takato generacia nesmie zabudnut’ na udalosti
a slova z teofanie a ,,predovsetkym ma odovzdavat’ trvalti bazen pred Panom* (s.
196). To je predpokladom a zdkladom Desatora, ktoré Izraelu sprostredkoval
Boh sam aktoré ho zaviazal zachovavat vo svojej zmluve. Rovnako
pozoruhodnd je autormi odkrytd MojziSova argumentacia o tom, ze zakaz
vyobrazovania Boha uzko suvisi so zakazom cudzich bohov a ked’Ze Boha
Izraela nikto nikdy nevidel, ziadne obrazy pozemskych viditeI'nych skuto¢nosti
ho nemézu predstavovat’ (s. 197). Navyse udajné obrazy JHVH st preto iba
kultovymi predmetmi cudzich bohov, ktorych uctievanie je Izraelu vyslovne
zakdzané, pretoze Izrael ma priamy vztah s JHVH prostrednictvom svojich dejin
oslobodenia z Egypta. Preto Mojzi§ vyslovne popiera bozskost' kultovych
obrazov (s. 197).

V monografii badat’, ako autori stavajii na svojich mnohych a znamenitych
predchadzajucich studiach, ktoré sice necituju (Co by mozno st’azilo ¢itanie), ale
z ktorych predkladaju kI'a¢ové argumentacné kroky a zavery s tym cielom, aby
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vyzdvihli premyslenu teologicku koherenciu v dvoch ¢astiach prvej MojziSove;j
reci. Recenzent moze iba zasnit nad mnozstvom poznania autorov v predmetne;j
problematike a nad stvislostami, ktorych vysledkom je odkrytie jedinecnosti
jediného pravého Boha a jeho vzt'ahu s Izraelom. Preto recenzent ako uciaci sa
moéze achce vyjadrit podakovanie za vysledné dielo velikanov Braulika
a Lohfinka, ktorym obohatili synchronny vyskum MojziSovej rétoriky. To, Ze
kurziva v kapitolach 1, 3 a 4 je trochu ind ako kurziva v kapitolach 2, 5 a 6, je asi
nechcena typografickd variacia a s obsahovou brilantnostou Mojzisa, ktoru
rovnako brilantne poodkryla dvojica vynimo¢nych znalcov Deuterondémia, je
absolutne zanedbatel'na. AvSak monografia o rétorike prvej Mojzisovej reci v
Deuterondémiu zostane absolitne nevyhnutna pre d’alsi vyskum Dt 1-4.

Blazej Strba

Univerzita Komenského v Bratislave

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Samova 12

949 01 Nitra

Slovenska republika

Nowak, M. Wojciech, EC: Pustynia. Biblijne miejsce spotkania
s Bogiem, Krakow: Wydawnictwo Benedyktynow Tyniec, 2019. 399 s. ISBN
978-83-8205-306-7.

Pust’ je v Biblii miestom, kde sa udiali dolezité momenty dejin spasy. V nej
sa zjavuje Bozie slovo, v nej moze Clovek stretnut’ Boha, v pusti Boh dava
Izraelu svojich desat’ slov — Dekalog. V tichu kamaldulskej pustovne dozrievalo
tato biblicka monografia M. Wojciecha Nowaka, vypracovana pod vedenim prof.
T. M. Dabeka, OSB. Autor, sam zijuci v pustyni — pustovni — v pusti, Studuje
tému puste z rdznych pohl'adov, vychédzajuc z biblickych textov. Predovsetkym
Studuje tie texty, ktoré hovoria o pusti a o pobyte ¢i prebyvani l'udi v pusti,
ktorych Boh povolaval, aby splnili urc¢ité poslanie, alebo ktori sa v pusti ukryvali
a tam sa mohli stretn(t’ s Panom, Bohom Izraela. Past’ v Biblii vidi ako miesto,
kde Boh pripravoval l'udi na ich zapojenie do planu spasy, ktora sa tykala tak
Pudu Izraela, ako aj celého l'udstva.

Podrla autora, hoci je téma puste v Biblii Casta, jej Stidiu a doceneniu jej
ulohy v dejinach spasy sa nevenuje dostato¢na pozornost. Vychodiskovymi
podnetmi pre jej rozsiahle stidium boli zakladné prace vyznamnych pol'skych
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biblistov: S. Hatas, SCJ: Pustynia miejscem proby i spotkania s Bogiem.
Wybrane zagadnenia biblijnej teologii pustyni (Krakow, 1999); T. M. Dabek,
OSB: Motyw pustyni w biblijnych dzielach ludu Bozego (Z Tradycji Mniszej 61;
Krakow, 2015); J.W. Koralewski: Maqdros¢ pustyni. Zicie pustelnicze od
monastycyzmu predchrzescijanskiego do VI wieku (Poznan, 2010). Ako hovori
sam autor, hlavnym zamerom prace je Studium témy puste, jej podstatnych
znakov a hl'adanie podnetov na pustovnicky zivot (s. 25). Preto sa vo svojej praci
zameriava najprv na postavy muzov, ktorych zivot je spojeny s pustou, potom
prechadza cez posolstvo miidroslovnych knih, aby presiel k prorockym vyrokom
tykajucich sa Studovanej problematiky.

Samotné slovo past’ ndm pripomina, Ze ide o tizemia t'azko pristupné na
bezny zivot s tazkymi podmienkami na prezitie, ktoré vyzaduju sebazapor, casto
zeleznll vol'u. Mnohorakost” a roznost’ biblickych textov hovoriacich o pusti su
pri¢inou roznorodosti vedeckych pristupov a pohladov. Ide tu napr. o rozny
sposob videnia ulohy puste v Bozich planoch spasy, o zlozitost’ symboliky, ktora
z toho vychadza, o rozlicnost’ osudov l'udi, ktori v pusti krat$i ¢i dlhsi cas
pobyvali. Autor v tomto diele ako hlavné kritérium pristupu k téme puste berie
pustovnicky pohlad a z toho vyplyvajuce otazky: kontakt s Bohom v samote,
asketické vyzvy zZivota v pusti, nadprirodzené ovocie prebyvania v tom prostredi,
najmi z hladiska plodného svedectva viery, ato vsSetko zhladiska Studia
prehibenia osobného vzt'ahu s Bohom v samote. Texty na analyzu autor vybral
z celej Biblie, pricom niektoré analyzuje podrobne, na iné¢ odkazuje v duchu
scrutatio v ramci Lectio divina, typického pre mniSsky zivotny $tyl. Analyza
textov je nasmerovana na chapanie podmienok zivota v pusti a samote a na to,
ako mozu vplyvat’ na zivot modlitby. Ako uvadza sam autor, pouziva historicko-
kriticku a filologicku biblicki metodu (s. 36). Zasadou autora je pohybovat’ sa
okolo asketickych aspektov zivota a z toho vyplyvajuceho vierohodného svedectva
zivota (s. 32). Dielo ma pat’ Casti, ktoré st delené na kapitoly a podkapitoly.

Prva cast’ (s. 39 — 98) s nazvom Pust z nabozenského pohladu — rozsah
pouzitia témy puste v Biblii Citatelovi poskytne zakladny pohl'ad na vyskyt témy
puste v celej Biblii. Vychadza zo zdkladnych zemepisnych informécii a z toho
v Biblii vyplyvajucich teologickych vyznamov, ktoré su dolezit¢é na
porozumenie Bozieho zjavenia sa. Prva cast’ je zakonCend zdoraznenim
vychovného vyznamu puste v oboch zakonoch. Okrem nacrtnutia bohatstva
témy puste v Biblii ma tato ivodna ¢ast’ pomoct’ Citatel'ovi 'ahsie chapat’ rozbor
samostatnych otdzok atextov v nasledujucich castiach. Ma tiez pomoct
pochopit’, preco sa spominanie na blahoslaveny ¢as pobytu Izraela v pusti, ktory
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bol sprevadzany mocnou rukou Boha, Casto stavalo podnetom v duchovnej
a nabozenskej obrode vyvoleného naroda. V tejto Casti ndjdeme vybrané prvky
krestanskej duchovnosti puste.

V druhej, najrozsiahlejSej Casti Porozumenie svedectva puste v Starom
zakone (s. 99 — 194) autor uz hlbsie vnika do konkrétnych udalosti dejin spasy
a sti¢asne sa usiluje vysvetlit' metaforické obrazy puste v Starom zakone. Citatel
si v§imne, ze autor sa zameriava na priklady dolezité¢ z pohl'adu pustovnickeho
zivota. S tymto hermeneutickym klIiCom sa pozera na osudy patriarchov,
povolanie MojziSa, strasti putovania Izraela v pusti, misiu Elidsa atd’. Na
podklade opisanych faktov autor hl'ada ich duchovny vyznam. Samostatne sa
venuje otazkam zniCenia Sodomy a Gomory v protiklade stémou premeny
pustého a netrodného miesta na produktivnu krajinu a zahradu.

V tretej Casti Svedectvo o téme puste v zalmoch (s. 195 — 258) sa autor
venuje analyze Knihy Zalmov podla jej piatich Casti. Autor vychadza nielen zo
samostatného postavenia a vyznamu Knihy zalmov v Pisme, ale aj zjej
mimoriadneho postavenia v zivote modliaceho sa Bozieho TI'udu Izraela
ivliturgii Cirkvi, ato najmd v Zivote mnichov, pre ktorych je Zaltar
»kazdodennym chlebom®. Dolezitym podnetom pre autora je vyskyt témy puste
v jednotlivych zalmoch, a to najmé z pohl'adu duchovného vyznamu, tak pre
zivot jednotlivca, ako aj spoloCenstva.

Zostavajuce dve Casti su venované pohl'adu na pust v Novom zakone a jej
duchovnému vyznamu. Stvrta ast’ Pust v Novom zdkone (s. 259 — 312) sa
pokusa nielen o prehlad témy puste v Novom zakone, ale aj o spojitost
a nadvéznost’ pouzivania témy puste v oboch Castiach Biblie.

Piata Cast’ Naplnenie Pisma — pust' v Zivote Jana Krstitela a Jezisa (s. 313
— 364) sa sustred'uje na proroctva Staré¢ho zakona, ktoré sa naplnili v zivote
Mesiasa ajeho predchodcu. Priblizeny je najprv spdsob ucinkovania Jana
Krstitel'a, proroka z puste, anasledne ucinkovania JeziSa ajeho ucenikov.
Zdoraznuje, ako sa téma puste u JeziSa meni na tému pustého — osamelého
miesta. Autor pozera na tato tému so zorné¢ho pohladu vzorov, ktoré st dané
krestanovi na nasledovanie a ktoré mu mézu pomoct’ byt pripraveny darovat
svoj zivot v sluzbe JeziSovi Kristovi a bliznym.

Publikacia moze Citatel'ovi pripomentit, a aj pomoct’ nasledovat’ hlavny
ciel’ zivota kazdého ¢loveka: usilovat’ sa o jednotu s Bohom a neustale vzdavanie
mu chvaly celym svojim zivotom, cez nasledovanie Zmrftvychvstalého. Neda sa
to bez prebyvania v tichu puste — pustého, osamelého miesta v srdci ¢loveka, kde
Bozi Duch hovori a kde je ticho vlastnym jazykom, ktory pouziva Boh, aby
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hovoril s ¢lovekom. Dielo mdéze pomdct’ v hI'adani ticha a samoty vstupovat’ do
hibky prebyvania s Bohom. Pohlad na biblické postavy vychovavané
k duchovnosti puste, ukazuje, Ze naprick meniacim sa dobam, nestraca charizma
kontemplativneho spdsobu zivota ni¢ na aktualnosti ani v sucasnosti. Pobyt v ptsti
—na pustom mieste v samote a ml¢ani — pomaha v radostnom bezpodmienecnom
odovzdani Zivota Panovi a pri zjednoteni sa s nim. Takto zalozeny zékladny
vertikalny vzt'ah jednotlivca moze dat’ zaklad efektivnej jednoty na horizontalne;j
urovni medzi lud'mi. Dosiahnutie vnutorného ticha sa stava kli¢ovym
momentom a prostriedkom, ktory umoziuje cloveku putovat’ po ceste k jedinému
a skuto¢nému ciel'u, ktorym je Boh — dobro samo.

Autor Wojciech M. Nowak, EC, predtym nez sa stal kamaldulskym
pustovnikom, knazom a Studujicim Svété pismo, bol uzndvanym chirurgom.
Toto jeho povolanie a talent sa prejavuju aj v tomto diele v podrobnej harmonicke;j
analyze asyntéze témy puSte ako miesta stretania sa s Bohom. Jeho dielo
odporuc¢am vsetkym, ktori chcti tému puste v Biblii poznat’ a pozriet’ sa na fiu aj
z pohl'adu mnisskeho stretania sa s Bohom v samote a tichu. Zaroven s radostou
modzem konstatovat’, Ze sa pripravuje slovensky preklad toho vydareného diela.

Anton J. Solciansky
Farnost Skalka nad Vahom
Skalka 1/41

913 31 Skalka nad Viahom

Slovenska republika

STRBA, BlaZej: Jozue v Knihe Exodus. Exegeticky vyskum literdrnej
postavy (StBiSISup 7), Bratislava: Univerzita Komenského v Bratislave,
2023. 194 s. ISBN 978-80-223-5683-1.

Monografia je kniznou podobou habilitacnej prace predloZzenej na
Rimskokatolickej cyrilometodskej bohosloveckej fakulte Univerzity Komenského
v Bratislave. Nepreskimana téma literarnej postavy Jozueho v Knihe Exodus uz od
pociatku dava exegetickému vyskumu novatorsky charakter. Nie je nahodou, Ze toto
biele miesto vo vyskume objavil autor monografie. Literarnej postave Jozueho sa
venuje celé desatrocia, o com svedCia vyznamné, naprie¢ vedeckou obcou
akceptované publikécie. Ich spolocnou ¢rtou je zdoraznovanie doleZitosti postavy
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Jozueho vnimaného skor okrajovo aj napriek tomu, Ze je po iom pomenovana cela
kniha'.

Predmetom vyskumu su $tyri state z Knihy Exodus (Ex 17,8-16; 24,12-18;
32,15-19; 33,7-11), v ktorych sa objavuje postava Jozueho menovite spomenutého
priznacnych sedemkrat. Autor venuje pozornost’ predovsetkym literarnemu profilu
Jozueho, pricom ho odhal’uje ako nositel’a tradicie a teologie.

V tvode je zrozumitelne predstavend metodologia vyskumu textov s dorazom
na synchronny pristup. Pozostéva zo Styroch krokov: vymedzenia state, pracovného
prekladu s dérazom na rozbor syntaxe, pri ktorom sa prejavuje autorova vynikajiica
znalost’ hebrejCiny, d’alej v stanoveni Struktiry perikopy a doslednej analyzy casu,
priestoru a dynamiky deja pomocou revidovanej metodologie biblickej narativnej
analyzy, ktorej dosledné uplatnenie na skiimanych textoch privadza novym, vzdy
presne a precizne oddvodnenym zaverom. Poslednym krokom je diachronicka
uvaha.

Kratkost' prvej kapitoly venovanej doterajSiemu stavu problematiky je
podmienend uZz spominanou absenciou témy v doterajSom vyskume, co je
prekvapivé najma v pripade rozsiahlejsich §tadii venovanych Jozueho postave.

Nasledujtce Styri kapitoly maju rovnaku Struktiru, preto sa k nim mozno
vyjadrit’ suhrnne.

Vymedzenie textu je v niektorych pripadoch naro¢né vzhladom na Sirsi
kontext, ktory modze v istej miere vplyvat aj na vyznam skumanej perikopy.
Prikladom je vclenenie state o MojziSovom a Jozueho vystupe k Boziemu vrchu
v Ex 24,12-18 do druhého velkého bloku 24,12-32,19, pricCom prave zmienka
o pritomnosti Jozueho radi text k rimcu bloku atym Jozueho popri MojziSovi
definuje ako rozhodujicu postavu s dosahom na vyznam a pochopenie taziskovych
tém rozpravancho textu (s. 47). Navrhovana Struktura textu mé vplyv aj na odlisné
Clenenie kapitol 32—34 vSeobecne povazovanych za vrcholné SZ vyjadrenie témy
Bozieho odpustenia a vnimanych ako jeden blok®. Autor tému nestandardne
a prekvapivo oznacuje za ,,podruzni a podradenu téme BoZej pritomnosti medzi

! STRBA, Blazej: Take Off Your Sandals from Your Feet! An Exegetical Study of Josh
5,13-15 (OBS 32), Frankfurt am Main — Berlin — Bern — Bruxelles — New York — Oxford —
Wien: Peter Lang, 2008; Joshua’s Leadership into the Promised Land Epitomized in Luke
23:42, LA 64 (2015) 273-285; Why is Joshua among the Prophets like Moses, L4 70 (2021)
33-65; Joshua’s Profile at the Descent from Mount Sinai, L4 72 (2022) 141-178.

2 CHILDS, Breward: The Book of Exodus: A Critical, Theological Commentary (OTL),
Philadelphia: The Westminster Press, 1974, 557; DOHMEN, Christoph: Exodus 19-40
(HThKAT), Freiburg — Basel: Herder, 2004, 281-283; TINO, Jozef: Exodus (KSZ 3), Trnava:
Dobra kniha, 2013, 869-870.
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Pudom* (pozn. 127, s. 47). Jeho argumentacia z pohl'adu celkovej kompozicie ma
svoje opodstatnenie.

Po vymedzeni textu na rad prichddza textova analyza pozostavajica
z pracovného prekladu a pozndmok k syntaxi. Rozsiahly poznamkovy aparat
poukazuje na preciznu pracu s textom a jeho réznymi variantmi v kumranskych,
gréckych, aramejskych, latinskych a syrskych textoch. Pri diskutabilnych alebo
vyznamnych pojmoch sa autor nespolieha iba na informéacie zo slovnikov, ale nevdha
urobit’ samostatny vyskum vyskytu slova v celom SZ s vyhodnotenim a zdovodnenim
vlastného prekladu, ako napr. oznacenie Jozueho ako in7wn ,jeho (MojziSovho)
sluzobnika® (Ex 24,13, s. 75) s dorazom na osobnu angazovanost, ak narazi na
nepreskimanu syntagmu, venuje jej aj podkapitolu (2.2.2.1 Syntagma Dawn nnpn
»spod neba“ s. 25 —27). Syntaktické poznamky svedcCia o vynikajicej znalosti hebrejske;j
syntaxe, vysledkom su nové ¢itania podloZené presved¢ivymi argumentmi.

Literdrny rozbor vybranych stati patri k taziskovym momentom publikécie
pre prinosné nové vyklady tazko zrozumitelnych textov. Prikladom je netradicna
interpretacia Ex 32,17-18°, podl'a ktorej st obidva verse Jozueho re¢ou, nie dialdgom
medzi Jozuem a Mojzisom, ako sa zvycajne text chdpe’. Okrem toho, Ze nova
interpretacia robi tazko zrozumitelny text pochopitelnym, vykresl'uje aj postavu
Jozueho v novom svetle, v akom ho doterajsie vyklady neprezentovali. Zo zdanlivo
okrajovej poznamky o pritomnosti Jozueho na hore vystupuje samostatny charakter
presahujlici samotnu naréciu (s. 95 — 100). Presved¢iva sedemnasobnd argumentacia
nesStandardného vykladu (s. 97 — 98) koreSponduje so symbolikou cisla sedem
v biblickej naracii, napriklad v prvej skimanej stati Ex 17,8-16, ktorej kompoziciu
charakterizuje ,,numerickoliterarny zdmer* (s. 35, porov. aj s. 45, 86, 116, 136-137,
143). Dolezitymi argumentmi pri zdovodniovani novych interpretacii si vynikajuce
objavy vyplyvajuce z pozorn¢ho Citania textu (close reading). Prikladom je rovnaka
terminoldgia v Jozueho prejave pri zostupe z vrchu (Ex 32,18) a v stati o bitke
s Amalekitmi (17,8-16). Zhodné vyrazové prostriedky poukazuji na Jozueho ako na
toho, kto rozprava (s. 98). Pozorné ¢itanie umoznilo aj rozpoznanie kI'i€ovej tlohy
spojenia 77 NnR ,,pod vrchom* ako kontrastného vyjadrenia uzatvorenia zmluvy
(24,4) a jej opakom, rozbitim tabul = zruSenie zmluvy (32,19) v rovnakom
pomyselnom priestore (s. 102, 116). Autor pri narativnej analyze pracuje s roznymi
zornymi uhlami a fokalizaciou. V tejto stvislosti je pozoruhodné, aky vplyv na
vyznam textu mé aj poloZenie otazky, resp. perspektiva, s akou sa k skimanému
textu pristupuje. Prikladom je desat’” MojziSovych vystupov na horu a tloha jeho

3 Zasadné objavy prezentované v §tadii: STRBA, Joshua’s Profile, 141-178.
* DOHMEN, Exodus 19-40, 306-307; TINO, Exodus, 841; podobne rabinsky vyklad
(Exodus Rabba 41,1).
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sprievodcov. Kym v §tudii zameranej na Mojzisa ako hlavnii postavu slizia Aron,
traja kiazi, sedemdesiat starSich a Jozue na posilnenie a podporu Mojzisovej tlohy”,
v aktualnej monografii zameranej na Jozueho tie isté postavy posiliiuju rolu Jozueho
v rozpravani. Jozue, MojziSov pomocnik, sa spomedzi ostatnych sprevadzajicich
vynima $pecidlnym privilégiom. Je pri MojziSovi najcastejsie a nakoniec aj jediny.
Jozueho status sa po vyhodnoteni miesta aj ¢asu sprevadzajucich Mojzi$a pri vystupe
javi ako vyzdvihnutie pred star§imi. Zatial' ¢o star§i a Aron Mojzisa sprevadzaji
prilezitostne, Jozue sa javi ako ,,spolahlivy a stily MojziSov asistent™ (s. 80),
hypoteticky aj ako garant vyuCovania v budicnosti (s. 79).

V zéavere jednotlivych kapitol sa nachadzaju diachronické uvahy. Strucné,
no vystizné podanie odraza vybornu orientaciu autora knihy aj v zlozitych vé¢sinou
hypotetickych nazoroch mnozstva autorov. Vysledkom tivah nie je len hlbsie
pochopenie redakéného vyvoja skimanych rozpravani, ale hlavne prinos k profilécii
osobnosti Jozueho. Ukazuje sa, ze postava Jozueho redakénymi aktivitami postupne
nadobudala na vyzname pod vplyvom formujucej sa Knihy Jozue v pripade Ex 17,8-
16, kde sa Jozue prezentuje ako vodcovsky typ v harmonii s MojziSovskou kultovou
tradiciou (s. 42 —43). Podobne sluzi vyvyseniu Jozueho zvyraznenie jeho poslusného
konania v Ex 32,15-19, ktoré¢ vystupuje do popredia na pozadi state Dt 9,15-17, kde
sa eSte Jozue nespomina (s. 117 — 118). Aj predstavenie Jozueho ako Nunovho syna
(Ex 33,10-11) v suvislosti s textami Knihy Numeri z neskorého poexilového obdobia
poukazuje na jeho ddveryhodnost’ a spolahlivost’ vo veci komunikécie Bozieho
ucenia na spdsob prorokov (s. 145 — 146).

Vyskum literarnej postavy Jozueho v Knihe Exodus sa vyznacuje exaktnostou,
vynikajucim uplatnenim talianskej revidovanej biblickej narativnej analyzy.
Vysledkom st nové objavy a interpretacie skimanych textov. Najvacsim prinosom
je Jozueho literarna profilacia, ktora napriek jej naznakovej pritomnosti v textoch
doteraz nik nedokézal vyskladat’ v komplexnosti pontikanej monografiou. Navyse je
vyskum formulovany zrozumite'nym a pestovanym jazykom. Ostdva sa len teSit na
dalSie Stidie podobného charakteru, ked’Zze autor monografiu predstavuje ako
pripravu na vyskum Jozueho profilu aj v d’alSich knihach Pentateuchu (s. 10).

Miroslav Varso

Spolocenskovedny ustav CSPV SAV v. v. i.
Karpatska 5

040 01 Kosice

Slovenska republika

5 STRBA, Blazej: Ten Times on Sinai. In: BlaZej Strba — Miroslav Varo (eds.): Tvoje
oci videli. Stiidie venované Georgovi Braulikovi, OSB (StBiSISup 5), Bratislava: RKCMBF
UK, 2021, 33.
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86. medzinarodné stretnutie Katolickej
biblickej asocidacie Ameriky

3. — 6. augusta 2024, Washington

Je dlhoro¢nou tradiciou, ze vstrede letnych prazdnin sa kona
medzinarodné stretnutie Katolickej biblickej asocidcie Ameriky (Catholic
Biblical Association of America [dalej CBAA]) ahostujlice univerzity sa
striedaju od vychodného pobrezia USA po zapadné. V tomto roku 2024 sa
stretnutie konalo v dnoch 3. — 6. augusta vo Washingtone a hostovala ho
Katolicka univerzita Ameriky.

Medzinarodné stretnutie ma vzdy Styri typy vedecko-odbornych stretnuti:
1. dlhodobé pracovné skupiny (task forces), 2. pokracujlci semindr (continuing
seminar), 3. hlavné velké prednasky (general sessions) a 4. vyskumné prace
(research papers). Téato variadcia stretnuti pontka viacero moznosti ako pre
pasivnych, tak aj aktivnych ucastnikov. Dlhodobé pracovné skupiny st
vytvorené na obdobie piatich rokov, pocas ktorych na téme spolo¢ne pracuje
maléd skupinka expertov. Ako zvycajne na stretnuti mali k dispozicii tri plné
doobedia, pocas ktorych mohli predstavit’ svoj vyskum a mali ¢as aj na debatu.
Druhy typ stretnutia, tzv. pokracujuci seminar je aktivny iba na danom stretnuti
a tiez ide o malu skupinku expertov, ktora pocas troch doobedi predklada svoj
vopred pripraveny vyskum a debatuje aj s inymi Gcastnikmi, ktori sa na dany
seminar zapiSu ako pasivni ucastnici. Oba spomenuté typy stretnuti ponukaju aj
pasivnym ucastnikom moznost’ vniknut do urcitej Specifickej problematiky.
Kedze su simultanne, ucastnik musi vopred urobit’ voI'bu, na ktoré stretnutie sa
zapiSe. Hlavné velké prednasky v pocte jedna az tri na kazdy den st vyhl'adavané
véacsinou ucastnikov. Poobedia st venované vyskumnym pracam jednotlivcov,
pricom prednasajici mézu predostriet’ vysledky svojho vlastného vyskumu bez
akychkol'vek narokov, ale s vynikajucou moznostou spétnej vidzby od
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pritomnych. Ked'Zze tak ako doobeda aj viaceré poobediajSie prednasky su
simultanne, posluchaci si musia urobit’ vol'bu podla vlastného zaujmu. Ich
rozhodnutie o volbe prednasky casto ovplyviluje meno prednasatela,
zaujimavost’ ¢i pritazlivost témy. CBAA ponuka viacero moznosti vyskumu
a grantov aj pre biblistov z inych Casti sveta.

Jednou zo zaujimavosti tohtorocného stretnutia bola tivodna panelova
diskusia Styroch znalcov, ktora bola zamerana na tému Biblia a Koran:
pedagogické perspektivy a vedecké sondy (!). Mena a najmé nazvy hlavnych
prednasok boli pomerne vyrecné, a tak aj pritazlivé: Denise D. Hopkins: Zufalé
hladanie hrdinov: Ezdras a Nehemids znovu preskumani, Christopher W.
Skinner: Jezis, MesidaS a Bozi Syn: Kaleidoskopicky pristup k Markovej
kristologii, Malka Z. Simkovich: Judejsky vyndalez diaspory v helenistickej ére,
Vin Than Nguyén, SVD: Lukdsova namorna plavba a stroskotanie lode
v Skutkoch apostolov 27: skutocnost' alebo fikcia?, Amy-Jill Levine: Oy-
Angelion: Preco a ako krestanské kazanie a vyucovanie stdle podporuje nenavist
voci Zidom, Shelly Matthews: Zeny a prazdny hrob: Historické a historiografické
otazky.

Pracovné (dlhodobé) skupiny boli len tri — Nova feministicka biblicka
kritika (od r. 1989; v roku 2023 premenovand), Zaoberanie sa prezentdaciou
Zidov a judaizmu v katolickej exegéze, homiletike a katechéze (od t. 2019) a Krst
v Pavlovych listoch (od r. 2024). Pokracujicich seminarov na rézne témy bolo
viacero. Uvadzame ich v chronologickom poradi od roku ich vzniku, avsak
kazdy rok je problematika daného semindra ind, resp. neviaze sa na
predchadzajici rok: BozZstvo v starovekom Izraeli (1998), Hebrejska poézia
(1999), Deuterokanonické knihy (2010), Jdanovo evanjelium a listy (2019),
Paviove listy (2021; v roku 2023 premenovan€), Izaids a Dvanast' (2022),
Judaizmus druhého chramu a pociatky krestanstva (2024), Biblicka
intertextualita: jej metodologia, historia a realizdacia (2024).

Pocas medzindrodného stretnutia sa okrem vedecko-akademickych
stretnuti konaji aj mensie organiza¢né stretnutia CBBA, prip. redakcnej rady
Casopisu The Catholic Biblical Quarterly (CBQ), ¢i redakénej rady edicie
Catholic Biblical Quarterly-Monograph Series (CBOMS) anovej edicie
Catholic Biblical Quarterly Imprints (CBQ Imprints, resp. CBQI), zalozenej v r.
2020.

Zo Slovenska sa stretnutia aktivne zucastnil riadny ¢len CBAA Blazej
Strba s vyskumnou prednaskou Desat’ Mojzisovych vystupov na Sinaj? Celé
podujatie ako zvycCajne ponuka jedine¢ni moznost’ stretnit’” mnohych expertov
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z roznych biblickych sekcii, a tak vnimat’ aktualne diskusie a biblické problémy,
s ktorymi sa postretaji kolegovia aj v rdznych cCastiach sveta. Buduce 87.
stretnutiec CBAA sa bude konat 2. — 5. augusta 2025 na Loyla University
v Chicagu v state Illinois.

Blazej Strba
Univerzita Komenského v Bratislave
Rimskokatolicka cyrilometodska bohoslovecka fakulta

Samova 12
949 01 Nitra

Slovo a miesta

24. - 27. septembra 2024, Jeruzalem

Studium Biblicum Franciscanum (SBF) zorganizovalo v dioch 23. — 27.
septembra 2024 pri prilezitosti zaveru oslav 100. vyrocia od svojho zalozenia
medzinarodnti vedecku konferenciu s nazvom La Parola e i luoghi [Slovo a
miesta]. Usporiadand bola najmé pre exalumnov a iba hlavni prednasajuci boli
z inych institacii. Konferencia zahfiala dva rozne typy stretnuti, ¢im reflektovala
na storocné vedecko-odborné posobenie SBF. Kym prvy typ stretnuti bol
prednaskovy o biblickych textoch a miestach, druhym typom boli poobednajsie
topografické exkurzie biblickych miest. Planovana 4-dinova konferencia bola
napokon trosku ukratenda z dovodu zhorSujucej sa napitej vojenskej situacie
medzi Izraelom a Hizballahom, a tak bola poc¢as konferencie posledna piatkova
exkurzia do Galiley zruSena.

Medzi dvadsiatkou prednasajucich boli traja hlavni prednasatelia z inych
svetoznamych biblickych institacii: rektor Péapezského biblického institatu
z Rima jezuita Peter Dubovsky s prednaskou Salamiinova intronizicia vo svetle
ritudalov intronizacie v SBV, dominikdn Anthony Giambrone a profesor
z jeruzalemskej franctizskej biblickej institucie Ecole biblique et archéologique
frangaise s prednaskou Evanjeliova periegeza: Lukas/Skutky apostolov a locus
evanjelia aposledny znamy prednaSatel bol domdci a emeritny profesor
Hebrejskej univerzity Emanuel Tov s prednaskou Textova jednota piatich knih
Tory. Okrem dal§ich prednasok, ktoré boli povdcsine zamerané na textovu
biblicku problematiku a sprevadzané diskusiami, ozivenim konferencie boli uz
spomenuté topografické exkurzie. Na konferencii vystupil aj autor tejto spravy
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s prispevkom Kamene v texte Knihy Jozue. Prispevky z konferencie budi
publikované v znamom fakultnom Casopise Liber Annuus.

SBF v Jeruzaleme je od roku 2001 $pecializovanou Fakultou biblickych
vied a archeologie, ktora je stcastou Papezskej univerzity Antonianum so
sidlom v Rime. V Jeruzaleme na SBF Studovalo viacero Slovakov ako napr.
Anton Tyrol, Jan Zan, Peter Fedor, Cubomir Fab¢in, Frantisek Trstensky, Iveta
Strenkova, Igor Hanko, Milan Dihenes¢ik, Karol Svarz, Peter Olas a kratkodobo
niektori d’alsi.

Blazej Strba
Univerzita Komenského v Bratislave
Rimskokatolicka cyrilometodska bohoslovecka fakulta

Samova 12
949 01 Nitra

Sila slabych a slabost’ silnych v Biblii
22. - 24. novembra 2024, Badin

Obcianske zdruzenie Cleopas v spolupraci s Rimskokatolickou
cyrilometodskou bohosloveckou fakultou Univerzity Komenského v Bratislave
zorganizovali v diioch 22. — 24. novembra 2024 v priestoroch Domu Xaver v
Badine tematicky odborny biblicky seminar s ndzvom Sila slabych a slabost
silnych v Biblii. Seminar sa konal v ramci interdisciplinarneho projektu APVV-
23-0509 Paradigmaticka zmena v chdpani vojny a ozbrojenych konfliktov z
teologicko-historickej a prdavnej perspektivy rieseného na Univerzite
Komenského v Bratislave (2024 — 2028). Intenzivne biblické ststredenie pre
zaujemcov o Bibliu a historicko-tematické problematiky s fiou spojené malo aj
umelecku stranku. Stcastou tohto duchovno-poznavacieho seminara bolo totiz
predstavenie nového obrazu od akademickej maliarky Dariny GladiSove;j
s nazvom Jehosua, ktoré do vikendovej akcie zapadlo umelecky aj tematicky.
Prednaskova Cast’ pozostavala so siedmich biblickych prednasok zameranych na
problematiku sily a slabosti, bezmocnosti a nésilia, nenasilia i vojen. So svojimi
prednaskami vystapili Pavol Farkas: Evanjelium podla Lukasa: svedectvo o
Bozej moci v zZivote ludi; Jozef JanCovic: Slabi sa opasu silou (1Sam 2,4). Sila
slabych na pozadi vojny a zapasu; Martina Korytiakova: Moc, bezmocnost' a
v§emocnost' v Knihe Judita alebo o tom, ako je rozum silny a svaly slabé,; Blazej
Strba: Zneuzitd moc u vodcov a sila slabych matiek a PokuSenie moci u JeZisa a
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obava zo slabosti u ucenikov, Milan Tomaga: Padnut do Panovej ruky alebo do
ruky cloveka? Analyza Davidovej volby v 1Krn 21,9-17 a konfrontdcia
s JeziSovou predpovedou utrpenia v Lk 9,43b-45. Na seminari vystupil aj host’
z Kamerunu Joel Minsi s prednaskou Sila ludi, ich slabost, videnie Boha alebo
jeho nepritomnost v Gn 1-11. Abstrakty z prispevkov boli zverejnené vo
vydanom sprievodcovi'. Viac ako sedemdesiatka pritomnych sa aktivne
podielala na diskusiach a tiez na duchovnej Casti programu.

Zuzana Ockajdkova
Pittsburgska 8
010 08 Zilina

Priciny a dosledky vojen a ozbrojenych
konfliktov, uvodny workshop

5. decembra 2024, Bratislava

Rimskokatolicka cyrilometodska bohoslovecka fakulta (RKCMBF)
v spolupraci s Pravnickou fakultou (PF) Univerzity Komenského v Bratislave
zorganizovali 5. decembra 2024 uvodny workshop tematicky venovany
Pricinam a dosledkom vojen a ozbrojenych konfliktov. Podujatie bolo sucast'ou
prebiehajuceho vedeckého projektu APVV-23-0509 Paradigmaticka zmena v
chapani vojny a ozbrojenych konfliktov z teologicko-historickej a pravnej
perspektivy rieSeného na Univerzite Komenského v Bratislave (2024-2028).
Workshop sa uskutocnil v priestoroch centra Martineum v Bratislave. Po
registracii ucastnikov a ich privitani Jozefom Jancovi¢om, hlavnym riesitelom
projektu a zarovein dekanom RKCMBF, nasledoval program rozdeleny do
Styroch tematickych casti: 1. Pri¢iny a podmienky vzniku vojen (jus ad bellum);
II. Legitimita vojenského tazenia (jus in bello); 1. Dosledky vojen (jus post
bellum); IV. Prevencia vojen podporujtca jus contra bellum. Kazda sekcia bola
moderovand odbornikmi z rieSitel'ského timu: Pavlom FarkaSom, LukaSom
Marec¢kom, Tiborom Reimerom, a Emiliou Hrabovec.

! Porov. STRBA, Blazej (ed.): Sila slabych a slabost silnych v Biblii. Predadventny
vikend s Bibliou, 22. — 24. novembra 2024. Tematicky odborny biblicky seminar, Badin:
Cleopas, 2024, 10-17.
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Prednasatelia z oboch fakult zapojenych do rieSenia projektu najprv
prezentovali svoje prispevky v prvych troch doobednajsich sekciach (M.
Korytiakova, J. Jancovi¢, O. Ruzicka, B. Strba, R. Horka, L. Golovko, L. Maregek,
E. Hrabovec, M. Vivoda). Poobedie bolo venované prispevkom stvrtej sekcie (T.
Reimer, P. Farkas, O. Gavendova, V. Thurzo). Program bol zaviSeny spolocnou
diskusiou a zavereCnym slovom. Prispevky, ktoré odzneli v ramci workshopu,
budi nasledne publikované vo forme spolo¢ného vedeckého vystupu.

Martina Korytiakova

Univerzita Komenského v Bratislave

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Kapitulska 26

814 58 Bratislava

Nominacia na Cenu Jozefa Budu 2023-2024

Redak¢na rada Casopisu Studia Biblica Slovaca otvorila nominaciu na
Cenu Jozefa Budu za roky 2023 — 2024. Ocenenie dostane osobnost’ posobia
v oblasti exegézy a exegetického skimania Svétého pisma. Dolezitym kritériom
je odborna a vedeckd praca aspon v jednej z danych biblickych oblasti —
filologicka, historicka, exegeticka a teologickd. Navrhy moézete posielat na
mailovu adresu redakcia@biblica.sk do 15. janudra 2025.

Redakcia StBiS!

ERRATA

Studia Biblica Slovaca, ro¢nik XVI (2024), ¢islo 1
Nespravne znenie nazvu Studie na s. 22 je:

Blazej Strba: “Who Can Judge a Manslayer?” The Recontextualization of the
Legislation about the Cities of Refuge in Josh 20:4-5.

Spravne znenie Studie je:

Blazej Strba: Who Can Judge a Manslayer? The Recontextualization of the
Legislation about the Cities of Refuge in Josh 20:4-5.
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Blazej STRBA: Bibliografia biblickych vied slovenskej a Ceskej
proveniencie (1989 —2013). Bibliography of biblical sciences of
Slovak and Czech provenance (1989 — 2013) (StBiSISup), Badin:
Vlastnym nékladom, 2014. 390 s. ISBN 978-80-971792-7-4

Helena PANCZOVA: Preklad z biblickej gréctiny do slovenciny.
Problémy, riesenia a perspektivy (StBiSISup 2), Bratislava: RKCMBF
UK, 2018. 142 s. ISBN 978-80-223-4596-5

Frantisek ABEL, Juraj FENIK, Josef HREBIK, Vladimir JUHAS, Martina
KORYTIAKOVA, Dagmar KRAIOVA, Eva NANISTOVA, Helena
PANCZOVA, Julius PAVELCIK, Blazej STRBA, Miroslav VARSO: Emdcie
v Biblii. Vyskum fenoménu emocii v biblickej tradicii (StBiSISup 3),
Bratislava: RKCMBF UK, 2018. 328 s. ISBN 978-80-88696-75-9

Iveta STRENKOVA: Devastata ¢ Ninive! Studio esegetico di Na 3,1-7
alla luce del suo contesto storico-letterario (StBiS1Sup 4), Bratislava:
RKCMBEF UK, 2020. 383 s. ISBN 978-80-223-5050-1

Blazej STRBA — Miroslav VARSO (eds.): Tvoje oci videli. Stidie
venované Georgovi Braulikovi, OSB (StBiSISup 5), Bratislava:
RKCMBF UK, 2021. 268 s. ISBN 978-80-223-5233-8

Timothy MEIDA: Obedient in Gethsemane. A Narrative-Critical
Reading of Matthew 26:36-46 (StBiSISup 6) Bratislava: Univerzita
Komenského, 2022. 302 s. ISBN 978-80-223-5462-2

Blazej STRBA: Jozue v Knihe Exodus. Exegeticky vyskum literdrnej
postavy (StBiSISup 7), Bratislava: Comenius University, 2023. 195 s.
ISBN 978-80-223-5683-1
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