The Biblical Annals

April 2023 volume 13 (70) no. 2

THE JOHN PAUL Il
CATHOLIC
UNIVERSITY
OF LUBLIN

(UL

e-ISSN: 2451-2168
ISSN: 2083-2222






The Biblical Annals

volume 13 (70) no. 2

INSTITUTE OF BIBLICAL STUDIES KUL
Lublin 2023



THE JOHN PAUL II CATHOLIC UNIVERSITY OF LUBLIN
FACULTY OF THEOLOGY
The Institute of Biblical Studies
The Biblical Annals is the official scholarly journal of the Institute of Biblical Studies at the Faculty
of Theology, the John Paul IT Catholic University of Lublin, Poland. It is dedicated to biblical studies
and it is divided into the following sections: Old Testament, Intertestamental Literature, New Testament, Varia,
Review Articles, Book Reviews, and Biblical News. The journal covers fields of research such as biblical archeology,

history, exegesis, philology, hermeneutics, litcrary studies, studies on culture and religion,
and theological studies.

Editor-in-Chief:

Mirostaw Wrébel, the John Paul II Catholic University of Lublin
Vice Editor-in-Chief:

Arnold Zawadzki, the John Paul IT Catholic University of Lublin
Managing Editor:

Monika Popek, the John Paul II Catholic University of Lublin

Old Testament Editor:
Arnold Zawadzki, the John Paul II Catholic University of Lublin

Intertestamentary Literature Editor:
Henryk Drawnel, the John Paul II Catholic University of Lublin

New Testament Editor:
Marcin Kowalski, the John Paul II Catholic University of Lublin
Krzysztof Mielcarek, the John Paul II Catholic University of Lublin

Varia and Biblical News Editor:
Tomasz Bartlomiej Bak, the John Paul IT Catholic University of Lublin

Review Articles and Book Review Editor:
Marcin Zielinski, the John Paul IT Catholic University of Lublin

Copy Editor and Proofreader for Polish Texts:
Piotr Krélikowski

Layout Editor:

Jarostaw Fukasik

Scientific Board

Stanistaw Bazyliniski (Pontifical Biblical Institute / Seraphicum, Rome, Italy)
Waldemar Chrostowski (Cardinal Stefan Wyszyniski University, Warsaw, Poland)
Lutz Doering (Westfilische Wilhelms-Universitit, Miinster, Germany)

Ida Frohlich (Pdzmény Péter Catholic University, Budapest, Hungary)

Stanistaw Halas (Pontifical University of John Paul II, Cracow, Poland)

Eric E. Mason (Judson University, Elgin, IL, USA)

Emile Puech (Ecole biblique et archéologique frangaise de Jérusalem, Israel)
Daniel Stokl Ben Ezra (Ecole Pratique des Hautes Etudes, Paris, France)

Eibert Tigchelaar (Katholieke Universiteit Leuven, Belgium)

¢-ISSN: 2451-2168
ISSN: 2083-2222



The Biblical Annals, as the journal of the Institute of Biblical Studies, has been published since 1963 by the Institute of Biblical
Studies, John Paul II Catholic University of Lublin, Al. Raclawickie 14, 20-950 Lublin, Poland. From its founding, it has
been issued under these previous titles: (1) Roczniki Teologiczno-Kanoniczne, fascicle 1 “Pismo Swigte” (ISSN 0035-7723),
1963-1990; (2) Roczniki Teologiczne, fascicle 1 “Pismo Swiete” (ISSN 12331457), 1991-2008; and (3) Roczniki Biblijne
(ISSN 2080-8518), 2009-2010. The periodical is a research journal and appears four times a year. The only reference edition of
the quarterly is the digital version which is available on-line at https://czasopisma.kul.pl/ba.

The quarterly is indexed in: SCOPUS, ATLA Catholic Periodical and Literature Index (ATLA CPLI), ATLA Religion Database®
(ATLA RDBR), ATLAS, ATLAS plus, Biblioteka Nauki (Library of Science), Central European Journal of Social Siences and
Humanities (CEJSH), Central and Eastern European Online Library (CEEOL), Directory of Open Access Journals (DOAJ),
European Reference Index for the Humanities and Social Sciences (ERIH PLUS), Arianta, Baza Artykulow Biblistyki Polskicj
(BABP), Humanities Journals (BazHum), Index Copernicus (IC), New Testament Abstracts (NTA), Old Testament Abstracts (OTA),
POL-Index, Polska Bibliografia Naukowa (PBN), Repozytorium Instytucjonalne KUL.

Publisher: The John Paul IT Catholic University of Lublin,
Al Ractawickie 14, 20-950 Lublin, Poland

Publishing house: Wydawnictwo KUL, ul. Konstantynéw 1H, 20-708 Lublin,
e-mail: wydawnictwo@kul.pl, website: htep://wydawnictwo.kul.lublin.pl

Typesetting: Jarostaw Eukasik
Cover design: Agnieszka Gawryszuk

Proofreader for Polish texts: Piotr Krélikowski

Information about submitting articles and book reviews: Manuscripts submitted for publication in The Biblical Annals should conform
to the directions given in “Author Guidelines” on http://czasopisma.kul.pl/ba/about/submissions and are to be sent to the editorial
board via the same website (follow the link for “Online Submissions”).

Review copies: Books sent to this journal will not be returned to the sender (regardless of whether a review of the book is published), unless
such material is sent at the specific request of the editors of The Biblical Annals. Books for review should be addressed






Table of Contents

Articles

Daniela De Panfilis, Straniero ma non estranco. Lo sfondo esperienziale e teologico
della relazione CON PAltro .. ssssssssssssssssons

Stranger but Not Extraneous. The Experiential and Theological Background of the Relationship with the Other

Steven Donnelly, The Forging of a Tradition: The Hebrew Bible, Ezra the Scribe, and
the Corruption of Jewish Monotheism According to the Writings of al-Tabari,
al-Thalabi, and Ibn Hazm

Arnold Zawadzki, ,,Sprawiedliwy ginie, a nikt si¢ tym nie przejmuje” (Iz 57,1a) —obraz
judejskiej elity w inwektywach Trito-Izajasza (Iz 56-57). Kryzys przywodztwa
w prowingji Jehud w polowie V wicku przed Chr.

“The righteous perish, and no one takes it to heart” (Isa 57:1a) — a Picture of the Judean Elite in
Trito-Isaiah’s Invectives (Isa 56-57). The Leadership Crisis in the Province of Yehud in the Mid-Fifth
Century BC

Janusz Nawrot, What Are the Maccabean Insurgents Fighting For? The Theological
Meaning of voplpwy in 1 Macc 3:21

Marcin Biegas, The Division and Structure of “David’s Compositions” (11Q5) .........
Krzysztof Mielcarek, The Characterisation of Joseph by Matthew (Matt 1-2; 13:55) ..

Tadeusz Rubik, Jan ze Lwowa i Erazm z Rotterdamu. Grecki tekst Nowego Testamentu
a pierwodruk (1561) oraz zrewidowana edycja (1575) Biblii Leopolity .........cc.......

Jan of Lwéw and Erasmus of Rotterdam. The Greek Text of the New Testament and the editio
princeps (1561) and the Revised Edition (1575) of the Leopolita’s Bible

Reviews

Christoph Heilig, The Apostle and the Empire. Panls Implicit and Explicit Criticism of Romse
(Grand Rapids, MI: Eerdmans 2022) (Marcin Kowalski)

Biblical News

Tomasz Barttomiej Bak, Dziatalno$¢ Sekcji Nauk Biblijnych Katolickiego Uniwersytetu
Lubelskiego Jana Pawla II w roku akademickim 2021/2022 ....ccccovvvvvrverevmreeeeeennnnne

Academic Activities of the Institute of Biblical Studies at the John Paul II Catholic University of Lublin
in the Year 2021/2022

201

225

251

297
319
335

363

379

385






Articles






1918

|(UL THE BIBLICAL ANNALS 13/2 (2023) 201-224

Straniero ma non estraneo.

Lo sfondo esperienziale e teologico della relazione con I'altro

Stranger but Not Extrancous. The Experiential and Theological Background
of the Relationship with the Other

Daniela De Panfilis
Pontificia Facolta Teologica “San Bonaventura” — Seraphicum
ddepanfilis@aruba.it
https://orcid.org/0000-0003-4013-2553

ABSTRACT: The theme of the “stranger” in the Bible will be approached from the point of view of the re-
lationship between an indigenous group and the “otherness” represented by those who sojourn in a foreign
land. The words that the Hebrew language uses for “stranger” testifies to a nuanced perception of this over-
all category and also a nuanced attitude toward different kinds of “strangers.” The methodology applied is
the Social Identity Approach, that focuses on intergroup relationship, and, the concept of Proximate Other.
Among the “others,” the biblical Laws’ corpora give particular attention to gér. The gér is “other,” but he/she
dwells within the Israelite in-group and shares with it his/her everyday life. Nine rules add a motive clause
which refers to the experiential background of Jacob’s clan in Egypt. Four of these motive clauses refer to Is-
raelites as gérim and come at the end of rules about only the gér in Israel’s land. The theological background
is expressed in Lev 25:23, which uses the word gérim for the relationship between God and his people.
The proposal of the Bible is to bring near the “stranger,” so that the “stranger” is not more an “extraneous.”

KEYWORDS: Social Identity Approach, Proximate Other, gér, biblical Law, motive clauses, Gen 46-47,
Exod 1:1-11

PAROLE CHIAVE: social identity approach, proximate other (prossimo vicino), ger, legislazione biblica, clau-
sole motivazionali, Gen 46-47, Es 1,1-11

Un mattino di fine settembre del 2014 a Clacton-on-Sea, nel sud dell’Inghilterra, compare
una nuova opera dello street artist Banksy. Un gruppo di piccioni grigi dallo sguardo severo
protesta contro una rondine verde appoggiata sul loro stesso filo. “I migranti non sono ben-
venuti’, “torna in Africa’, “stai lontano dai nostri vermi” gridano i loro cartelli. Le autorita
cittadine fanno rapidamente rimuovere il murale, accusando l'opera di propagandare con-
tenuti offensivi e razzisti.

Si tratta davvero diun messaggio razzista? No, di certo. Si tratta piuttosto, come ha
scritto Jonathan Jones sul 7he Guardian di “una satira intelligente e concisa su alcune cor-
renti di opinione [...] terrorizzate dai ‘migranti, che si sentono minacciate dall’alterita™.

1 J.Jones, “Banksy Wanted Clacton-on-Sea to Confront Racism - Instead it Confronted Him’, 7he Guardian 2 Ot-
tobre 2014, https://www.theguardian.com/commentisfree/2014/0ct/02/bansky-clacton-on-sea-racism-tendring
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La rondine non ¢ una minaccia, continua il critico d’arte, Banksy piuttosto sottolinea come
la migrazione, ancor prima che un fatto positivo o negativo (questo ¢ gia un giudizio di va-
lore) sia un fatto naturale in tutto il mondo animale ¢, si pud aggiungere, un fenomeno con
il quale tutte le societd, antiche e moderne, si confrontano® Lo scopo di questo contributo
¢ indagare la visione biblica del fenomeno della migrazione e la sua proposta riguardo alla
relazione trala comunita autoctona e la “alterita” rappresentata da coloro che si trovano, per
ragioni diverse, a vivere in terra altrui.

1. La Social Identity Theory e il Proximate Other

La chiave interpretativa attraverso cui ¢ letto, in questo contributo, il testo biblico ¢ il Social
Identity Approach®, che si avvale della Social Identity Theory (SIT) e della Self Categoriza-
tion Theory (SCT) che ne sviluppa un aspetto particolare, ovvero come ¢ in quale misura
la percezione dell’appartenenza a un gruppo influenzi la percezione del singolo circa la sua
identita. La Social Identity Theory ha preso forma, a partire dagli anni 70 del secolo scorso,
dalla ricerca dello psicologo sociale Henri Tajfel®. La novitd introdotta da Tajfel rispetto al
pensiero dominante del suo tempo ¢ che il gruppo non ¢ la somma dei suoi componenti
ma ha una fisionomia propria capace di incidere sull’identitd individuale di coloro che si
percepiscono come membri del gruppo e sul loro modo di relazionarsi con i membri dello
stesso gruppo (i7-group) e con i membri di gruppi differenti (ouz-groups)°.

-district-council-destroyed-immigration [accesso: 23.01.2023]. Cf. M. Douglas, “The Stranger in the Bible”, Exro-
pean Journal of Sociology 35/2 (1994) 283.

> C.vanHouten, The Alien in Israclite Law (JSOTS 107; Sheffield: Sheffield Academic Press 1991) 42: Se avere
a che fare con gli stranieri ¢ comune a tutte le societd, “different societies reacted differently to the challenge of
incorporating newcomers’.

3 WSocial Identity Approach ¢ ampiamente utilizzato negli studi neotestamentari. Limitate, invece, le applicazioni
all’AT. Tra queste, J.P. Bosman, Social Identity in Nahum. A Theological-Ethical Enquiry (Biblical Intersections 1;
Piscataway, NJ: Gorgias Press 2008); PHW. Lau, Identity and Ethics in the Book of Ruth. A Social Identity
Approach (BZAW 416; Berlin: De Gruyter 2010); D.S. Irudayaraj, Violence, Otherness and Identity in Laiah
63:1-6. The Trampling One Coming From Edom (LHBOTS 633; London: Bloomsbury Clark 2017). Altre
applicazioni al Giudaismo del II Tempio e agli scritti qumranici.

4 Laprima esposizione organica delle idee di Tajfel, dopo alcuni articoli preliminari, si trova in H. Tajfel
(a cura di), Differentiation between Social Groups. Studies in the Social Psychology of Intergroup Relations (Euro-
pean Monographs in Social Psychology; London: European Association of Experimental Social Psychology
by Academic Press 1978). A questa pubblicazione ne sono seguite altre, di Tajfel e dei suoi collaboratori, che
hanno precisato e sviluppato le idee iniziali. Tra i collaboratori di Tajfel ha un posto dirilievo John C. Tur-
ner. Per una accurata presentazione della Social Identity Theory vd. N. Ellemers, “Social Identity Theory”,
Enciclopedia Britannica, https://www.britannica.com/topic/social-identity-theory [accesso: 23.01.2023];
P.E Esler, “An Outline of Social Identity Theory”, 7¢T" Clark Handbook to Social Identity in the New Testa-
ment (a cura di ].B. Tucker — C.A. Baker) (London: Bloomsbury 2014) 13-39; L.M. Wills, Noz God’s People.
Insiders and Outsiders in the Biblical World (Lanham, MD: Rowman & Littlefield 2008) 5-12; C.A. Baker,
“Social Identity Theory and Biblical Interpretation’, B7B42/3 (2012) 129-138.

s Cf.H. Tajfel (a curadi), Social Identity and Intergroup Relations (European Studies in Social Psychology; Cam-
bridge — Paris: Cambridge University Press 2010) 2. Diversamente EH. Allport, Social Psychology (Boston,
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Le norme stabilite dal gruppo costruiscono una visione del mondo condivisa e suggeri-
scono il comportamento adeguato a ogni circostanza. In questo modo le norme regolano
Iinterazione sociale e anche conservano e promuovono I'identita del gruppo. Applicando
questa idea al testo biblico, Peter H.W. Lau osserva come i codici legislativi e i racconti
contribuiscano, in modi diversi, a costruire I’identita del popolo di Israele: la legge indica
i principi € i comportamenti appropriati; i racconti calano la norma in una specifica situa-
zione mostrandone applicazioni differenziate®.

Riguardo alla relazione con gli altri gruppi i risultati della ricerca di Tajfel evidenziano
che il semplice stabilire dei gruppi porta a favorire i membri del gruppo di appartenen-
za rispetto ai membri di altri gruppi, enfatizzando le differenze tra in-group e out-group
piuttosto che i tratti comuni’. La forma piu semplificata della percezione dell’altro, dun-
que, ¢ espressa dalla opposizione binaria “noi”-“loro”™. Patricia Dutcher-Walls definisce
“altro” (other)

un concetto delle scienze sociali ¢ della filosofia utilizzato per descrivere una varieta di relazioni socia-
li in cui viene operata una distinzione tra un S¢, personale o di gruppo, e altri differenti S¢, personali
o di gruppo. [...] In quale modo [...] un gruppo sociale definisce i suoi confini ¢ correlato al grado di mi-
naccia o amicizia che percepisce negli “altri” con cui condivide lo spazio. [...] Il modo in cui viene definito
Ialtro incide profondamente sull’identita del S&.

Jonathan Z. Smith cerca di andare oltre questa percezione semplice. Quanto ¢ vicino
il “vicino”? E quanto ¢ lontano il “lontano”, egli si chiede. In altre parole, quanto “differen-
ti” devono essere le differenze affinché esse costituiscano una “alteritd™? Smith, dunque,
propone una visione pitt articolata dell’ ox#-group, distinguendo Ialtro vicino (il proximate
other) dall’altro lontano (il remote other). Laltro vicino, presentando alcune caratteristi-

MA: Houghton Mifflin 1924) 4: “There is no psychology of groups which is not essentially and entirely
a psychology of individuals” (citato da Lau, Identity, 25).

6 Lau, Identiry, 26-27.

7 Questo fu il risultato sia dell’esperimento (The Robbers Cave Experiment) effettuato nel 1954 da Muzafer
Sherif; sia di quello del “gruppo minimale” di Tajfel. Dunque, “categorization per se can be both a sufficient
and necessary condition for intergroup discrimination” (M. Wetherell, “Cross-Cultural Studies of Minimal
Groups: Implications for the Social Identity Theory of Intergroup Relations”, Social Identity and Intergroup
Relations [a cura di H. Tajfel] [European Studies in Social Psychology; Cambridge — Paris: Cambridge Uni-
versity Press 2010] 208). D.V. Edelman, “YHWH’s Othering of Isracl’, Imagining the Other and Constructing
Isvaclite Identity in the Early Second Temple Period (a cura di E. Ben Zvi — D.V. Edelman) (LHBOTS 456; Lon-
don — New York: Bloomsbury 2014) 43: in una cultura collettivistica I'attenzione verso i membri dello stesso
gruppo ¢ prioritaria. L interazione con gli ouz-groups, invece, tende alla competizione piti che alla cooperazione.

8 Irudayaraj, Violence, 59. P. Jenei, “Strategies of Stranger Inclusion in the Narrative Traditions of Joshua—Judges:
The Cases of Rahab’s household, the Kenites and the Gibeonites’, OTE 32/1 (2019) 128: “Through defining
the other, a group determines what it is not; in short, it establishes its boundaries”

9 P.Dutcher-Walls, “Other”, NIDB 1V, 346.

10 JZ.Smith, “What A Difference A Difference Makes”, “To See Ourselves as Other See Us” Christians, Jews,
“Others” in Late Antiquity (acura di]. Neusner — E.S. Frerichs) (Scholars Press Studies in the Humanities;
Chico, CA: Scholars Press 1985) 1, 4.

11 Smith, “Difference”, 44—48.
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che dell'in-group e altre dell'out-group, si pone al confine tra i due gruppi'. In conclusione,

“proprio perché ¢ un termine di interrelazione, ‘alteritd non ¢ tanto una questione di sepa-

razione quanto piuttosto la descrizione di un’interazione™".

2. I1 “filo” dell’appartenenza e dell’alterita

Da questo punto prospettico, ovvero [’alterith come interazione o relazione, saranno esami-
nati i vocaboli con cui la lingua ebraica biblica esprime 'appartenenza (I’ambito del “noi”)
e l'alterita (I"'ambito del “loro”). Questi vocaboli saranno considerati come categorie'. Nei
diversi libri biblici, in ragione della diversa epoca di composizione e della diversa situazione
storica, questi vocaboli hanno referenti diversi. Sono testimoniati anche atteggiamenti op-
posti applicati agli stessi referenti, atteggiamenti che rispecchiano differenti contesti sociali
e differenti posizioni ideologiche e teologiche. Cosi, ad esempio, Dt 23,8a ingiunge a Isracle
di non detestare Edom “perché ¢ tuo fratello”, mentre in altri passi gli Edomiti sono soggetti
a Giuda (Nm 24,18), come i Moabiti ¢ gli Ammoniti (Is 11,13-14), votati da Dio stes-
so allo sterminio (cf. Is 34,5-6)". Anche I’Egiziano non deve essere detestato (Dt 23,8b),
“perché gér sei stato nella sua terra”. Altrove, pero, si parla dell’Egitto in modo ben diverso,
invocando per questo popolo e questa terra miseria ¢ distruzione (cf. Is 19; Ez 29). Per
il fine di questo contributo il referente puntuale non ha interesse’®. Cio che verra preso in

12 Irudayaraj, Violence, 48: “Proximate ‘other’ is aspecial case which lies in aliminal space”. Cf. E.Ben Zvi,
“Othering, Selfing, ‘Boundarying’ and ‘Cross-Boundarying’ as Interwoven with Socially Shared Memories:
Some Observation’, magining the Other and Constructing Israclite Identity in the Early Second Temple Period
(acuradi E. Ben Zvi — D.V. Edelman) (LHBOTS 456; London — New York: Bloomsbury 2014) 27.

13 Smith, “Difference’, 10. L’Autore aggiunge: “Otherness is not some absolute state of being. Something is ‘other’
only with respect to something ‘else] Whether understood politically or linguistically, ‘otherness’is a situational
category” (46). Cf. G.L. Prato, ““Straniero’: verso una definizione analogica del concetto in riferimento al terri-
torio siro-palestinese del TB-FI e all’Isracle delle origini”, RSB 8/1-2 (1996) 33.

14 Cf. AB. Leveen, Biblical Narvatives of Israelites and Their Neighbors. Strangers at the Gate (Routledge Interdi-
sciplinary Perspectives on Biblical Criticism 3; London — New York: Routledge 2017) 6-7; P. Pitkiinen, “An-
cient Israclite Population Economy: Ger, Toshav, Nakbri and Karat as Settler Colonial Categories’, JSOT 42/2
(2017) 139-153; H.-G. Whiench, “The Stranger in God’s Land — Foreigner, Stranger, Guest: What Can We
Learn from Israel’s Attitude Towards Strangers?”, OTE 27/3 (2014) 1129-1154.

15 Cf. anche le diverse posizioni riguardo alla “moglic straniera” espresse nel post-Esilio. Esd 9-10 testimo-
nia la chiusura ai matrimoni misti. La base di appoggio ¢ individuata nella condotta impura (9,1.11) degli aleri
popoli (cf. Lv 18,24-28; lalista dei popoli di Esd 9,1 ¢ simile, ma non identica, a Dt 7,1) ma ¢ significativo lo
sviluppo di questa premessa. Se Dt 7,4 offre per il rifiuto dei matrimoni misti una motivazione teologica (il pe-
ricolo dell’idolatria ¢ la punizione divina), la motivazione espressa da Esd 9,12b ¢ politica: non perseguire il be-
nessere di questi popolial fine di diventare “pits forti” degli altri. La contrapposizione svela che la comunitd isra-
clita non si percepisce, nella terra in cui ¢ tornata, in una posizione di forza. Tutt altra temperie esprime il Libro
diRut. Si pud osservare che in questo racconto ¢ costantemente evidenziata la posizione diforza di Boaz
¢ la fragilith di Rut, la Moabita. Cf. n.7 e n.9.

16 D. Graber, “The W (Gér) in Deuteronomy’, Deuteronomy in the Making. Studies in the Production of Debarim
(acura di D. Edelman ez al) (BZAW 533; Berlin — Boston, MA: De Gruyter 2021) 378: “The attempts to
identify the ethnicity [...] are misguided in the sense that they seck ‘cither-or” answers”.
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esame, invece, ¢ la relazione, di riconoscimento o di estraneita, che il “noi”-Israele stabilisce
con la categoria individuata da ognuno dei vocaboli'.

Possiamo visualizzare la relazione come il filo sul quale, nel murale di Banksy, trovano
appoggio tanto il gruppo dei piccioni quanto la rondine migrante'®. L’ambito dell’appar-
tenenza pil stretta ¢ la famiglia, rappresentato dalla relazione con lo ’ah (1), il “fratello”.
Appena piu distante si colloca il 7é2* (¥7) I“amico/prossimo”. Nell’esperienza quotidiana
questi due ambiti relazionali possono sovrapporsi, come evidenzia 'espressione “amico fra-
terno’, che enfatizza il legame di scelta equiparandolo al legame di sangue. Lo stesso emerge
dai racconti biblici, basti qui il solo esempio di Davide e Jonathan. Nel testo biblico “fratel-
lo” e “amico’, poi, si estendono a comprendere i membri dello stesso clan/tribu, coloro che
sono “prossimi” in quanto condividono gli stessi antenati ¢ la stessa terra®. Una relazione
molto forte emerge ancora con lo “amit (N°1Y): il tema dei passi in cui ¢ utilizzato questo vo-
cabolo ¢ la relazione con i membri dello stesso popolo, i “connazionali”. Con significato
affine ¢ utilizzata espressione “figli del tuo popolo” (7m¥ °12) (Lv 19,18) e il vocabolo ezrih

(m71R), “nativo, autoctono” in relazione alla terra abitata (cf. Es 12,19.48; Lv 24,22 dove
¢ opposto al gér)*2. L’ambito pitt ampio dell’appartenenza, dunque, ¢ il “popolo” (av)*.
Anche 'ambito dell’alterita puo essere utilmente differenziato®. L’alterita rappresenta-

ta dal gér/t6sab (73/2W1N) si caratterizza per una diversa appartenenza rispetto al gruppo

17 Hans-Georg Wiiench (“Stranger”, 1134) evidenzia il diverso contenuto “emotivo” dei termini che indicano lo
“straniero”. Cosi J.E. Ramirez Kidd, Alterity and Identity in Israel. The 23 in the Old Testament (BLAW 283;
Berlin — Boston, MA: De Gruyter 2012) 115: “The Old Testament not only makes a distinction between
the different kind of strangers [...], but also shows a differentiated attitude towards each one of them”.

18 DPéter Jenei (“Strategies”, 131) parla di un “continuum of categories from native to foreigner”.

19 Larelazione con il padre non viene presa in considerazione perché in essa ¢ implicita una dimensione gerar-
chica. Per un’esaustiva analisi del vocabolo ’4h in Dt vd. P. Guillaume, “Brothers in Deuteronomy: Zoom
in on Lothar Petlitt’s Volk von Briidern”, Deuteronomy in the Making. Studies in the Production of Debarim
(acuradiD. Edelman ez al.) (BZAW 533; Berlin — Boston, MA: De Gruyter 2021) 289-328.

20 Cf. espressione ¥7177X UK, resa in italiano con “I’'un I'altro”. Varianti sono 1iR=o% wK (Es 16,15; Lv 25,14);
v riRa (M12,10); v vk (Lv 19,115 25,17). BJ. Malina, “Neighbor”, NIDB IV, 251-252: “The word
describes the proximate spatial relation of two or more persons”. La designazione spaziale in sé stessa non dice
nulla del significato del termine, per il quale va preso in considerazione anche il sistema sociale di riferimento.
La societd israclitica ¢ una societd di tipo collettivistico. “Thus a neighbor is a member of the Israclite ingroup
or we-group’.

21 Hans-Jiirgen Zobel (“n"ny”, GLAT V1, 843-847) osserva che delle 12 occorrenze del vocabolo in BH, 11 si
trovano in Lv e una in Zc 13,7. Quest’ultima ¢ una espressione composta da due sostantivi (>n"y 723), di cui
il secondo ¢ apposizione del primo (I'uvomo [che ¢] mio compagno), oppure il primo ¢ in stato costrutto (I'uo-
mo della mia comunitd). LXX?, che rende sempre N con mhnfov, in questo caso utilizza una parafrasi (8vopa:
ToMTNY pov).

22 R.Rendtorff, “The Gér in the Priestly Laws of the Pentateuch’, Ethnicity and the Bible (a cura di M.G. Brett)
(BibInt 19; Leiden: Brill 1996) 81-82: “The ezrih is exactly what the gér is not”.

23 Peter Lau (Identity, 36) esemplifica gli ambiti di appartenenza diun individuo nella societd israclitica con
1Sam 9,1 e 10,20-21, visualizzandoli come cerchi concentrici.

24 Cf Jenei, “Strategies’, 128. Acutamente Eric Noftke (“Lo straniero nella Bibbia, Prozest 66/2 [2011] 151-165)
osserva che gli “stranieri” per Isracle dovevano essere numerosi o, meglio, di diverse “tipologie”, se I'ebraico uti-
lizza una tale varieta di parole per indicarli.
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autoctono con il quale vive in modo pitt 0 meno stabile e prolungato®. Proprio la convi-
venza provoca, da un lato, la reciproca conoscenza e, dall’altro, la necessita di normare la re-
lazione che viene inevitabilmente a instaurarsi®. Il gér, infatti, in quanto privo di legami
di sangue con il gruppo autoctono, ¢ privo anche dei diritti ¢ della protezione che questi
legami assicurano in una societa group-oriented® . 1 diritti del gér, dunque, si fondano essen-
zialmente sul riconoscimento da parte del gruppo autoctono.

Per la categoria del nékar/nokri (121/>731) Dt 29,21 evidenzia la caratteristica del prove-
nire da una terra lontana (cf. 2 Cr 6,32; Gs 9,6.9), mentre Dt 17,15, Gdc 19,12, 1 Re 8,41
sottolineano anche I’estraneit alla compagine sociale d’Israele. Un altro spunto ¢ offerto
dal racconto di Gen 37-50. Giunti in Egitto per comprare grano, i figli di Giacobbe non
riconoscono Giuseppe (Gen 42,5-6). Al contrario Giuseppe riconosce (121 hifil) i fratel-
li, ma non si fa riconoscere da loro, ovvero si “comporta da straniero/da estraneo” (121
nifal) (v.7). Lo stesso gioco sulla radice 71 si trova in Rut 2. Sorpresa dalle parole di Boaz

25 Péter Jenei (“Strategies’, 129) individua nel “permanent dwelling in the midst of a hosting community” la ca-
ratteristica che accomuna gér e #65ib. Diether Kellermann (“1’, GLAT'1,2021) propone una sostanziale equi-
parazione: i due vocaboli indicano la stessa persona da punti di vista differenti, economico (#454b) e giuridico
(¢ér). MR. Glanville, Adopting the Stranger as Kindred in Denteronomy (SBL.AIL 33; Atlanta, GA: SBL Press
2018) 36-37: gér identifica (in ebraico e nelle altre lingue del VOA) un soggetto che risiede fuori dal suo con-
testo nativo. Il tipo di “displacement” ¢ reso chiaro dal contesto (cosi Ramirez Kidd, Alterity, 4-8) non dall’uso
del vocabolo. Ogni Autore, infatti, propone una resa diversa di gér, enfatizzando 'una o l'altra caratteristica.
La proposta di Christiana van Houten (Alien) sottolinea 'origine “altra’; Adriane B. Leveen (Naratives, 5), in-
vece, la caratteristica di “residente” che differenzia il gér dal #dkri e dallo zar, anch’essi provenienti “da fuori”. In-
nocenzo Cardellini (“Stranieri ed ‘emigrati-residenti” in una sintesi di teologia storico-biblica’, RivB 40 [1992]
146) preferisce “emigrato-residente”, a evidenziare insieme la provenienza “da fuori’, la causa del “displacement”
e il soggiorno in Isracle. Diversamente Mark A. Awabdy (Immigrants and Innovative Law. Deuteronomy’s The-
ological and Social Vision for the 73 [FAT 2/67; Tiibingen: Mohr Siebeck 2014] 5) osserva che non ogni gér
¢ un rifugiato e dunque propone la resa pitt neutra “residente non indigeno” (cf. A.E Spina, “Israclites as gérin,
‘Sojourners; in Social and Historical Context”, The Ward of the Lord Shall Go Forth. Essays in Honor of David
Noel Freedman in Celebration of His Sixtieth Birthday [a cura di C.L. Meyers — M. O’Connor] [ASOR Spe-
cial Volume Series 1; Winona Lake, IN: Eisenbrauns 1983] 321-322). Invece Katell Berthelot (“La notion
de 73 dans les textes de Qumran”, RevQ 19/2 [1999] 177) osserva che la resa “straniero residente” non tra-
smette I'idea di integrazione che emerge dai testi biblici, percid propone “straniero integrato in Isracle”. Cosi
B. Becking, “Love Thy Neighbour... Exegetical Remarks on Leviticus 19:18, 34”, » Gerechtigkeit und Recht zu
iiben<« (Gen 18,19). Studien zur altorientalischen und biblischen Rechtsgeschichte, zur Religionsgeschichte Israels
und zur Religionssoziologie. Festschrift fiir Eckart Otto zum 65. Geburtstag (a cura di R. Achenbach — M. Ar-
neth) (BZABR 13; Wiesbaden: Harrassowitz 2009) 184. L’Autore propone “accepted foreigner” (cf. Noftke,
“Straniero’, 154: “straniero protetto dalla legge ¢ anche assimilato”). Ancora oltre Wiiench (“Stranger”, 1134,
1142-1145) propone “guest”. Aleri aspetti sono evidenziati da Mary Douglas (“Stranger”, 283-284) (lanon
appartenenza al nucleo familiare) e Rolf Rendtorff (“Gér’, 85-86) (il non possesso della terra).

26 Ramirez Kidd, Alrerity, 62-63. ]. Schreiner — R. Kamling, I/ prossimo, lo straniero, il nemico (Collana Biblica;
I temi della Bibbia 3; Bologna: EDB 2001) 46.

27 Edelman, “YHWH”, 42: “The family or clan [...] constitutes the core of collectivism” Di conseguen-
za M.R. Glanville, “The Gér (Stranger) in Deuteronomy: Family for the Displaced”, JBL 137/3 (2018) 602:
“The strangers are in social limbo: on the one hand, they are free and not enslaved; yet, on the other hand, they
are without land and meaningful connection. The strangers may be easily oppressed, as they have no family
members to come to their defense”. Secondo Jonathan Magonet (“Guests and Hosts”, HeyJ 36/4 [1995] 416)
questo spiega I'associazione del gér all'orfano e alla vedova, categorie che, pur parte dell’iz-group, sono prive
di protezione a livello familiare.
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che esprimono cura e attenzione (vv.8-9), Rut chiede: “Per quale ragione ho trovato gra-
zia ai tuoi occhi cosicché tu mi riconosca (°37°271?) € io sono un’estranea/una straniera
(7721°01%1)2” (v.10). 1l trateo distintivo del nékar/nokri ¢, dunque, il suo essere “estraneo”
alla relazione, “non-riconosciuto” o “non oggetto di attenzione™. Cosi Lea e Rachele affer-
mano che Labano le ha trattate come “straniere/estranee” (N1°1321) e la conseguenza ¢ non
sentirsi pil parte della casa paterna (Gen 31,14-15). Ancora pilt distanti dal “noi”-Isracle
si collocano lo zar (1), lo “straniero” che puod trasformarsi in “nemico” (Is 1,7; Ger 5,19;
Ez7,21; Am 3,11; Sal 54,5) e lo Gyéb (2°R), il “nemico” nel senso pilt pieno, colui che ¢ ostile
e manifesta questa ostilita in una relazione soltanto conflittuale®.

La percezione della differenza, tuttavia, non ¢ oggettiva, ma si fa tanto pili acuta quan-
to piu stretta ¢ la relazione. Cosi il radicalmente “altro”, I'altro distante, ¢ semplicemente

:»3()

“altro”; I'altro vicino, invece, ¢ l'oggetto dell’interesse del “noi”*. Dominic S. Irudayaraj

aggiunge: “L’altro prossimo ¢ una categoria intrigante perché interessa e sfida allo stesso
tempo. La sua vicinanza e somiglianza lo rendono interessante e suscitano un coinvolgi—
mento attivo. Tuttavia, a causa del suo apparire TROPPO-COME-NOYI, egli ¢, allo stesso
tempo, sfidante™". La nostra proposta ¢ che questo “interesse” e questa “sfida” siano da in-
tendere come l'esito dell’incontro/scontro tra la diversa appartenenza e la relazione resa ne-
cessaria dalla convivenza stabile, dalla condivisione degli stessi luoghi e della stessa quotidia-
nitd*. L’altro vicino diventa, cosi, oggetto di un duplice atteggiamento: talvolta ¢ coinvolto
in un processo di integrazione al “nofi’, talvolta ¢ distanziato come un vero e proprio “altro-
da-noi”. Sul filo con cui abbiamo visualizzato la relazione la categoria del gér rappresenta per
Isracle I’altro vicino, al confine tra 'ambito dell’appartenenza e quello dell’alterita®.

28 B.Lang - H. Riggren, “393, "33, GLAT'V, 866-876, 868: nokri non ha un valore fisso ma ¢ un termine re-
lazionale. Cosi M.D. Matlock — B.T. Arnold, “Stranger’, NIDB V, 384-385: il nokri ¢ propriamente il “fo-
restiero’, uno che non ¢ del medesimo clan, territorio o religione del parlante ¢ dunque non in associazione
o in limitata associazione con esso (cf. Noftke, “Straniero’, 152). Wiiench (“Stranger”, 1139-1141) propone
un’interpretazione pitt negativa: il 70kri ¢ un “altro” caratterizzato dalla sua potenziale pericolosita. Victor
P. Hamilton (Exodus. An Exegetical Commentary [Grand Rapids, MI: Baker Academic 2011] 411) distingue,
invece, tra una residenza permanente (¢ér) e una temporanea (rzokri). M. Guttmann, “The Term “Foreigner’
(*131) Historically Considered”, HUCA 3 (1926) 1-20: il 20k, a differenza del gér, non ha troncato le relazioni
con il territorio/popolo di origine.

29 Gb 19,15; Is 17,10; Ger 2,25; 3,13, sottolineano la “estrancitd” dello zar. Cf. DCH 111, 89-99; L.A. Snij-
ders, “, GLAT 11, 593-600; Matlock — Arnold, “Stranger”, 384-385; Wiiench, “Stranger”, 1137-1138;
Pekka Pitkinen (“Ancient’, 141, n.9) pone una distinzione tra gér, nokri, t6sib e zar, Loutsider nel senso pieno
del termine, con il quale non c’¢ relazione. H. Riggren, “2X”, GLAT 1, 453: Gyéb ¢ sempre I'aggressore che
viene da fuori, mai un membro dell'i7-group. Josef Schreiner e Rainer Kamling (Prossimo, 52-53) aggiungono
che, per questo motivo, 9yéb “non ha un contenuto oggettivo, ma esprime un giudizio: indica ¢ giudica I’altro
a partire da Israele”. Jenei, “Strategies”, 129.

30 Smith, “Difference”, 4-5. Cf. Wills, Noz God’s People, 12.

3t Irudayaraj, Violence, 56.

32 Awabdy, mmigrants, S: il discrimine tra gér e gli altri vocaboli che indicano persone soggiornanti ¢ la relazione
che si stabilisce tra gér ¢ nativo.

33 Kellermann, “”, 2008; Jenei, “Strategies’, 130.
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A sostegno di questa affermazione si pud osservare che nei codici legislativi biblici non
si parla di’gyéb né di zar**. Anche sul nékir/nokri non c’¢ una presa di posizione: questa
categoria rappresenta, piuttosto, I’elemento di paragone oppositivo con la categoria (fra-
tello, amico, gér) che beneficia della legge®. Una situazione differente, invece, si osserva
nella legislazione sul #d52b. E interessante sottolineare che in Lv 25,6 il #45ib che mangia
di quanto prodotto dalla terra nell’anno di riposo ¢ il “tuo #4526, cosi come il servo della
casa e il salariato, categorie che la lingua italiana accomuna con il vocabolo “famigli’, co-
loro che non appartengono alla famiglia in senso proprio e tuttavia ne condividono l'esi-
stenza quotidiana®.

Un posto completamente diverso nella legislazione occupa il gér, sia dal punto di vista
quantitativo sia qualitativo. Numerose, infatti, sono le norme che ingiungono di protegger-
lo insieme alle altre categorie fragili della societa, di spartire la propria abbondanza con lui
come con gli altri abitanti della casa, di non approfittare della precarieta della sua condizio-
ne per negargli il giusto giudizio, di non opprimerlo. Le stesse norme sottolineano la rela-
zione tra ' Israclita e il gér: questi ¢ il “suo gér” che abita nella sua casa, nelle sue cittd, nella
sua terra.

La normadi Dt 14,21 aiutaa mettere a fuoco la relazione tra il “noi”-Israele e due diver-
se categorie di “loro”. L’ Israclita non pud mangiare la carne di un animale morto di morte
naturale. La carne viene data (1n3) al gér che vive “nelle tue porte” affinché la mangi®”. 1l ger,
infatti, in quanto “altro”, non ¢ sottoposto alle prescrizioni di purita alimentare. Diver-
samente al zokri la carne si vende (191). La convivenza con il gér, dunque, fa la differen-
za nella relazione®. Altrettanto interessante ¢ Dt 24,14 che prescrive il comportamento
da tenere con il lavoratore salariato. La distinzione tra “noi” (il fratello israelita) e “loro”

34 Le norme diEs 23,1-9 fanno riferimento aun ambito intra-giudaico. Il “nemico” di Es 23,4-5, dunque,
sembra da intendere come un “avversario”, un Israelita con cui sussiste una contesa (cf. J.-L. Ska, Introduzione
alla lettura del Pentateuco. Chiavi per Uinterpretazione dei primi cinque libri della Bibbia | Collana Biblica; Bolo-
gna: EDB 2000] 73). Le norme di Lv 22,10~ 16 esplicitano chi ¢ autorizzato/non autorizzato a mangiare i cibi
sacri. Al v.10 z4r ha il significato di “estranco” all’'ambito sacerdotale, una caratteristica che accomuna il #9526
del sacerdote e il suo salariato. Lo stesso significato ¢ applicabile al v.12. La conclusione del v.13 ribadisce il prin-
cipio generale, dettagliato nei versetti precedenti. Cosi Es 30,33 non ha per oggetto lo zr ma chi fa un uso
improprio dell’olio sacro.

35 Dt 15,1-3; 23,20-21. Dt 14,21 non ¢ propriamente una legge sul 70k, piuttosto, sembra indicare due di-
verse relazioni binarie (Israclita-gér; Israclita-nokri). Secondo Jenei (“Strategies”, 133) Dt 17,15 ¢ 'unica legge
“diretta” sul 7zokri. Possiamo osservare, tuttavia, che la menzione del #k77 rinforza retoricamente |’affermazione
precedente (v.15a: il re deve essere scelto tra i “fratelli”). Cf. Guttmann, “Term”, 5-6: Dt 17,15 non ¢ una legge
sullo straniero, ma una legge pubblica. Anche Lv 22,24-25 riguarda non il zokri ma chi da lui compra animali
per il sacrificio.

36 Cf. Lv25,44-46; Nm 35,15.

37 E.Otto, “WV’, GLAT IX, 738-795: nella “formula di integrazione” (Dt 14,29; 16,11.14; 26,12) saar puo
avere anche la connotazione di famiglia estesa: coloro che, come il gér, il levita, lorfano e la vedova, sono privi
di terra e di protezione, vengono integrati nel clan familiare.

38 Cf. anche lalegge sul condono del debito (Dt 15,1-3) ¢ lalegge sull’interesse (Dt 23,20-21). Diversamente
van Houten (Alien, 82) osserva in questa norma la differenza di trattamento tra gli aliens che hanno possibilita
economiche (okr) e quelli che sono vulnerabili (¢ér).
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(il ger residente) ¢ chiara. E tuttavia risalta I'eguale trattamento: né il lavoratore israclita
né il lavoratore gér devono essere oppressi”.

3. Le clausole motivazionali gérim-Egitto e ‘ebed-Egitto

La relazione con il gér ¢ normata sotto diversi aspetti (sociale, economico, legale, religio-
50)™. Nove di questi pronunciamenti aggiungono una clausola motivazionale che fa rife-
rimento a un passaggio fondativo della storia del popolo, il soggiorno in Egitto narrato tra
Genesi 46 ed Esodo 1341,

La clausola motivazionale si presenta in due forme diverse. Una forma (‘ebed-Egitto),
esclusiva di Deuteronomio (Dt 5,14-15; 15,12-15; 16,9-12; 24,10-18; 24,19-22), fa ri-
ferimento al soggiorno in Egitto come serviti e oppressione cosl come raccontano i primi
due capitoli di Esodo; in tre occorrenze viene aggiunto il ricordo della liberazione operata
daDio (Dt 5,14-15; 15,12-15; 24,10-18). L’altra forma (gérim-Egitto) ¢ presente in tutti
i codici legislativi (Es 22,20; Es 23,9; Lv 19,34; Dt 10,19) ¢ fa riferimento, invece, alle vicen-

de narrate in Gen 37-50, dove il clan di Giacobbe, afflitto dalla carestia, viene accolto dal
£

Faraone e da Giuseppe in Egitto ¢ li puo prosperare (Gen 47,27)

Entrambe le clausole motivano prescrizioni che, con espressione moderna, potremmo
definire di welfare. Ma una differenza ¢’¢®. La forma ebed-Egitto chiude prescrizioni che
tutelano imembri fragili della societa (levita, gér, vedova, orfano, lavoratore salariato,

39 Diversamente Philippe Guillaume (“Brothers’, 296-297) ritiene che il gér e I'Israclita siano i datori di lavoro.

40 Cf. la contestualizzazione storica ¢ la ricostruzione della relazione tra i tre codici legislativi proposte da Ska,
Introduzione, 225, 247-249. A questa ricostruzione si pud aggiungere che se le differenze tra leggi sullo
stesso argomento possono rappresentare l'esito di un mutato contesto storico-sociale, la legislazione sul gér
mostra anche un’altra caratteristica, ovvero la permanenza di alcune fondamentali linee-guida ideologiche
e teologiche.

41 Lau, Identity, 40: “Of all the raw data in our lives, only certain features are important and formative for our
sense of self. From these we craft a meaningful narrative structure. Hence, as an interpretation of life events,
narrative gives the ability to select, arrange, and give significance and closure to events in a life”.

42 Gen 15,13; Dt 26,5-6 ¢ Is 52,4 distinguono le due diverse modalita del soggiorno in Egitto del clan di Giacob-
be. Cosi anche le due clausole motivazionali non sono intercambiabili (cf. Awabdy, lmmigrants, 158). Ramirez
Kidd, Alterity, 91-94: “The motive clauses [...] do not represent [...] two different interpretations of the same
event but refer to two different stages of Isracl’s past”.

43 Osservano la differenza tra le due clausole Cardellini, “Stranieri’, 136; Magonet, “Guests’, 415; Awabdy, Immi-
grants, 54, 142-149; Glanville, “Gér’, 614, n.69. Ramirez Kidd, Alterity, 89-90: la differenza tra le due formule
non sta nel loro contenuto ma nella loro struttura argomentativa, nel diverso principio fondante (gratitudine;
reciprocitd), nel diverso destinatario (bisognosi; gér). Diversamente, Jaques Pons (“La référence au séjour en
Egypte et 4 lasortie d’Egypte dans le codes de laloi de ’Ancienne Testament”, ETR 63/2 [1988] 169-182)
non distingue tra le due clausole. Per un’estesa trattazione delle clausole motivazionali e laloro divisione in
tipologie vd. B. Gemser, “The Importance of the Motive Clause in Old Testament Law”, Congress Volume Co-
penhagen 1953 (acura di GW. Anderson ez al.) (VTSup 1; Leiden: Brill 1953) 50-66. Nella tipologia “sto-
rico-religiosa” ricadono sia la clausola gérim-Egitto sia quella ebed-Egitto (60-61). Una critica alle tipologie
di Berend Gemser: J.D. Levenson, “The Theologies of Commandament in Biblical Isracl, HTR 73 (1980)
17-33. Van Houten (Alien, 166-175) divide le clausole motivazionali in relazione ai tre corpora legislativi.
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debitore) o i membri dipendenti dalla volonta di aleri (i figli e i servitori della casa). Attra-
verso la condivisione dei beni e dei tempi di festa e di riposo, queste prescrizioni mirano
arinforzare i legami sociali; la memoria del tempo di servitli e oppressione mira, dunque,
a costruire un atteggiamento empatico con chi ora si trova in una posizione di subordina-
zione™. La forma gérim-Egitto chiude quattro prescrizioni che hanno per oggetto solo il gér
¢ indicano un atteggiamento relazionale pili che un comando puntuale®.

4. Il dato esperienziale

Per ragioni diverse gli studiosi considerano Genesi 37-50 come un’addizione successiva
al tessuto narrativo delle storie patriarcali®. E necessario, di conseguenza, chiedersi quale
sia 'apporto di questo lungo ed elaborato racconto che si inserisce dopo il racconto del
ritorno di Giacobbe in Canaan (Gen 33-35) e si intreccia alle fasi finali della sua vita
(Gen 47,28-49,33). Una breve nota, infatti, sarebbe stata sufficiente per raccontare la di-
scesa di Giacobbe ¢ del suo clan in Egitto alla stregua di Gen 12,107,

44 G.Braulik, The Theology of Deuteronomy. Collected Essays of Georg Braulik, O.S.B. (BIBAL Collected Essays 2;
Richland Hills, TX: BIBAL Press 1994) 137-139: ¢bed indica non solo uno status sociale preciso, ma ogni
relazione di subordinazione. Van Houten, Alien, 54: “Depicting the alien as a person who now occupies the po-
sition that their forebears had occupied serves to close the gap between the alien and the israelite”. Di con-
seguenza, cid induce gli Israeliti “to be sympathetic to and identify with the alien”. Magonet (“Guests”, 415)
aggiunge che la legislazione sul gér rappresenta “the challenge to a host nation to display hospitality”

45 Jenei, “Strategies’, 135: “The laws do not contain sanctions. Thus, the fair treatment of the 0" exclusively re-
sted upon the will and favour of the local Israclite community in general”. Un altro aspetto evidenzia Jaqueline
E. Lapsley (“Feeling Our Way: Love for God in Deuteronomy”, CBQ 65 [2003] 363): la clausola motivazio-
nale chiede all'Israclita di ricordare cosa si prova a essere stranieri, ovvero di attivare una risposta emozionale
prima ancora che legale.

46 'T.Romer, “The Joseph Story in the Book of Genesis: Pre-P or Post-P’, The Post-Priestly Pentatench. New Per-
spectives on Its Redactional Development and Theological Profiles (a cura di E. Giuntoli — K. Schmidt) (FAT 101;
Tiibingen: Mohr Siebeck 2015) 200-201. L’Autore traccia un racconto della discesa di Giacobbe in Egitto
senza la menzione di Giuseppe. Questo racconto minimale assicura la transizione tra le storie patriarcali ed
Esodo in accordo a Dt 26,5-6; Nm 20,15; 1 Sam 12,8; Ez 20,5. D.M. Carr, Reading the Fractures of Genesis.
Historical and Literary Approaches (Louisville, KY: Westminster John Knox 1996) 248-289: la secondarieta
della storia di Giuseppe ¢ evidenziata dal diverso atteggiamento del protagonista verso il contesto straniero.
Amy Chase (“Selling Sojourn: Jacob in Egypt as Diaspora Discussion”, HS 60 [2019] 93) osserva il contrasto,
interno al racconto stesso, tra volonta di integrazione (Giuseppe) ¢ resistenza a questa in gradi diversi (i fratelli,
Giacobbe). Jean-Louis Ska (Introduzione, 273) data al post-Esilio I'inclusione della storia di Giuseppe nelle
storie patriarcali.

41 GW. Coats, Genesis. With an Introduction to Narrative Literature (FOTL 1; Grand Rapids, MI: Eerdmans
1983) 261: Gen 37-50 ¢ una inserzione redazionale che ha un doppio scopo: includere le tradizioni riguardo
agli ultimi giorni di Giacobbe nell’ambito pitt ampio delle tradizioni patriarcali; fare da ponte alle tradizioni
di Esodo. Se per la seconda funzione sarebbe stata sufficiente una nota pitt breve, la prima funzione ¢ rilevante:
anche Giacobbe ¢, come tutti i patriarchi, un gér in terra altrui (cf. Dt 26,5). Rémer, “Joseph”, 185-187. ]. Jo-
osten — B.U. Schipper, “Editorial Introduction: New Perspectives on the Joseph Story”, HBAI 8/1 (2019) 3:
Gen 37-50 ha lo scopo di introdurre nelle tradizioni ancestrali un soggiorno in terra straniera che non ha le
caratteristiche della schiaviti, ovvero il soggiorno in Babilonia. Si puo aggiungere che il soggiorno in Babilo-
nia si caratterizza anche per lalunga durata. M. Nobile, “L’Egitto ¢ solo un luogo geografico di oppressione?
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Un’altra differenza di rilievo tra gli spostamenti di Abramo (Gen 12,10; 13,3-4; 20,1
[cf. 21,23.34]; 22,19; 23,4) e il soggiorno in Egitto del clan di Giacobbe ¢ la durata. Gli spo-
stamenti di Abramo sono di durata differente, talvolta brevi talvolta pili lunghi (cf. 21,34),
ma sempre “a termine’. Il soggiorno del clan di Giacobbe in Egitto, invece, si caratterizza
per lalunga durata, ben oltre la necessita contingente. %ando Giuseppe chiama in Egitto
il padre sono gia passati due anni dall’inizio della carestia e altri cinque se ne attendono prima
della sua fine (Gen 45,11). Ma dopo diciassette anni Giacobbe ¢ ancora in Egitto (47,28)
e la muore. Il clan porta le sue spoglie in Canaan, ma poi fa ritorno in Egitto (50,12-14).
Alla morte di Giuseppe (50,23), i numerosi discendenti di quel primo gruppo sono ancora
in Egitto (Es 1,6-7)*%. Qu'ello in Egitto, dunque, perde le caratteristiche di un soggiorno
temporaneo (cf. Gen 47,9) per assomigliare a uno stanziamento stabile in terra straniera.

4.1. Genesi 46—-47: Isracle gér in Egitto

Le caratteristiche del soggiorno del clan di Giacobbe in Egitto sono presentate in Ge-
nesi 46—47. Qu'ando il clan di Giacobbe giunge nella terra di Goshen, Giuseppe anticipa ai
fratelli la sua strategia per favorire la convivenza tra gli Egiziani e i nuovi arrivati (46,31-34),
ponendo in evidenza due dati: I'esperienza nella cura del bestiame (v.32a) e il fatto cheil clan
ha portato con sé i suoi beni (v.32b). Il clan di Giacobbe, dunque, non solo ¢ autosufficien-
te, ma ha da offrire una specifica abilita lavorativa®. E questione discussa se Gen 46,34b
debba essere incluso nel discorso di Giuseppe o, piuttosto, essere considerato un commento
del narratore. Resta il fatto che questo emistichio espone I'idea-guida della strategia di Giu-
seppe: il mestiere di pastori non ¢ apprezzato dagli Egiziani e questo favorisce sia lo stan-
ziamento del gruppo in Goshen sia un’esistenza appartata rispetto alla societa egiziana®.

Considerazioni attorno auna categoria storico-ideologica ¢ teologica dell’Antico Testamento”, RSB 8/1-2
(1996) 135-144. L’ Autore sottolineala dimensione teologica: I”Egitto non ¢ una realti storica, mala “cifradi un
messaggio ideologico”. La SIT definisce questo processo “stereotipizzazione”.

48 In piti punti della storia di Giuseppe il ritorno in Canaan ¢ collocato in un futuro imprecisato ¢ senza far cenno
alle circostanze (Gen 46,4; 50,25). Martien A. Halvorson-Taylor (“Displacement and Diaspora in Biblical Nar-
rative’, The Oxford Handbook of Biblical Narrative [a cura di D.N. Fewell] [Oxford: Oxford University Press
2016]) 501-502) considera questi cennil'evidenza di un lavoro redazionale che ha sovraimposto lo schema esi-
lio-ritorno a una tradizione piti antica. “This original Joseph story was distinctive for presenting a comparati-
vely positive view of living outside the land, with little anxiety about return”

49 Cf. Awabdy, Immigrants, 139; BT. Arnold, Genesis (New Cambridge Bible Commentary; Cambridge — New
York: Cambridge University Press 2009) 370; G.J. Wenham, Genesis 16-50 (WBC 2; Waco, TX: Word
Books 1994) 445.

50 Secondo Awabdy (Immigrants, 139-140) Goshen ¢ un territorio di confine dove il clan di Giacobbe non puo
diventare una minaccia per I'Egitto. Acutamente Bill T. Arnold (Genesis, 370) evidenzia la conseguenza del di-
sdegno degli Egiziani per la pastorizia: “Egyptians themselves have no interest in living in Goshen”. Di contro
gli Egiziani potrebbero temere la presenza degli Isracliti nelle loro citta. La strategia di Giuseppe, dunque, ¢ chia-
ra: sottolineando il mestiere dei fratelli rende la terra di Goshen la miglior soluzione per tutti. Cf. J. Berman,
“Identity Politics and the Burial of Jacob®, CBQ 68/1 (2006) 15. DCH V111, 607-609, definisce 72970, “abomi-
nazione’, cose o persone che si vogliono tenere lontane. Lambito di utilizzo prevalente ¢ quello del culto e dell’e-
tica, dove distingue cid che ¢ gradito a Dio e cio che non lo ¢. In Gen 37-50, invece, questo vocabolo ¢ utilizzato
due volte (43,32 € 46,36) a stabilire un limite tra un “noi” e un “loro”, ma senza indicare di necessita I'odio.
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La reazione del Faraone completa il quadro diuna convivenza pacifica: poiché i fratelli
di Giuseppe sono pastori e risiedono in un territorio periferico possono utilmente occupar-
si anche del bestiame d’Egitto (Gen 47,3-6). La conclusione del racconto (vv.11-12.27)
offre ancora un elemento: il clan gode della protezione di Giuseppe, stabilmente insediato
al centro del potere, e puo, dunque, prosperare®’. Safwat Marzouk commenta:

Il racconto indipendente di Giuseppe sostiene il punto di vista che la vita e la prosperita sono possibili
nella diaspora e che il benessere delle comunith migranti e ospitanti dipende dal modo in cui questi grup-
pi governano le loro interazioni interculturali e da come questi gruppi negoziano i loro confini*.

Se Giuseppe ¢ il Faraone parlano sempre dell’abitare (2t") nella terra di Goshen
(Gen 45,10; 46,34; 47,6a) i fratelli introducono nel loro discorso al Faraone (47,4) il verbo
7, che collega esperienza del clan di Giacobbe in Egitto all’esperienza di vita dei patriar-
chi (Gen 12,10; 17,8; 21,22-23; 26,2-3; 32,5.27)%. Si pud osservare, infatti, che, nell’ar-
co della storia di Giuseppe, questo verbo ¢ utilizzato solo qui (ma presente in Gen 15,13;
Dt 26,5; Is 52,4, con forte valenza interpretativa, per indicare lo stanziamento degli Isra-
eliti in Egitto)*®. In tutta la storia di Giacobbe, inoltre, questo verbo ¢ utilizzato una sola
volta (Gen 32,5), ¢ in discorso diretto, per indicare il soggiorno presso Labano (mentre in
29,14b.19 il narratore utilizza il vb. 2u)*.

Il passo di Gen 47,3b—4 mostra i segni di un intervento redazionale. Quiando Giusep-
pe prepara i fratelli all’incontro col Faraone, suggerisce loro di dire “Uomini di bestiame
sono i tuoi servi dalla loro giovinezza e fino a ora, sia noi sia i nostri padri” (46,34a). Cosi,
quando il Faraone si informa circa il loro mestiere (47,3a), i fratelli rispondono: “Pastori
(TM sing.; LXX® pl.) di gregge [sono] i tuoi servi, sia noi sia i nostri padri” (v.3b). Sebbene
priva dell’affermazione centrale e con un diverso vocabolo per il mestiere di pastore, la re-
plica dei fratelli al Faraone, ricalca fedelmente Iistruzione di Giuseppe. A chiusura del loro
discorso (v.4bp) i fratelli riprendono lo scopo indicato da Giuseppe (o dal narratore) (cf.
46,34aa: “abitare [2t"] nella terra di Goshen”). La reazione del Faraone (47,5-6) ¢ quella

st Gen 45,10: “Abiterai nella terra di Goshen ¢ starai vicino a me”. Awabdy (Immigrants, 137) sostiene che que-
sta frase indica che Giuseppe vive in Goshen. Sembra piti plausibile, invece, intendere “vivere vicino a me” come
“vivere in Egitto”. Cost George W. Coats (Genesis, 295), che interpreta “vicino a me” come “under Joseph’s
provision and protection”. Cf. Wenham, Genesis, 429; Berman, “Identity’, 25.

52 S.Marzouk, “Migration in the Joseph Narrative: Integration, Separation, and Transnationalism’, HS 60
(2019) 72.

53 B.D.Redford, A4 Study of the Biblical Story of Joseph (Genesis 37-50) (VT Sup 20; Leiden: Brill 1970) 44: I'or-
dine delle parole pone I'enfasi sull’inizio della frase, laddove ¢ utilizzato il vb. 7.

s4  Cf. E Giuntoli, Genesi 12-50. Introduzione, traduzione e commento (Nuovissima versione della Bibbia dai testi
originali 1/2; Cinisello Balsamo: San Paolo 2013) 317-318. Spina, “Israclites’, 320-321: il riferimento ai pa-
triarchi come gérim ¢ presente ancora nel Sal 105,12, testimoniando dunque un tradizione molto radicata.
Si puo osservare, tuttavia, che i vv.12—13 accostano il termine gériz al vb. 7271 hitpael, evidenziando soprattutto
lostile di vita nomade (cf. Gen 47,9). Gli Israeliti gérim in Egitto, invece, sono stanziali. Cio mostra la forza evo-
cativa intrinseca della definizione.

ss AlanR. Millard (“A Wandering Aramean’, JNES 39 [1980] 155) suggerisce per Gen 32,5 la sfumatura “rifugiato”
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attesa. Dal “canovaccio” suggerito da Giuseppe si distacca, dunque, solo la seconda parte
della replica dei fratelli (47,4), evidenziata da un’introduzione di discorso diretto impro-
pria®. Qui sono introdotti tutti gli elementi (il vb. M13; la gravita della carestia) che interpre-
tano l'arrivo e il soggiorno in Egitto del clan di Giacobbe in continuita con gli spostamenti
dei patriarchi Abramo (Gen 12,10) e Isacco (26,1.3)"".

Il quadro ora ¢ completo: lo status degli Israeliti in Egitto ¢ quello di gérim, “stranieri”
per appartenenza etnica e religiosa, ma che, attraverso Giuseppe, sono riconosciuti dalla
societa ospitante ¢ hanno un ruolo in essa ¢ dunque non sono “estranei”. Nel complesso
di Gen 46-50, inoltre, non viene mai utilizzato il verbo 72V in relazione al clan di Giacob-
be in Egitto: Gen 47,6 riferisce di un lavoro in qualita di “sovrintendenti” (2°7%), men-
tre Giuseppe rifiuta l'offerta di servaggio dei fratelli (50,18-20). Tutto questo favorisce
il prolungarsi del soggiorno oltre I'esigenza che lo ha provocato. La triplice ripetizione
dello stesso passaggio narrativo (Gen 46,31-34; 47,1-6; 47,11-12.27) evidenzia che I'in-
sediamento degli Israeliti in Egitto e le sue modalitd rappresentano uno snodo, narrativo
e ideologico, cruciale®.

4.2. Esodo 1,1-11: Israele ‘ebed in Egitto

L’avvio del racconto di Esodo riprende in estrema sintesi i dati di Gen 37-50 aggiungendo

due sottolineature rilevanti per lo sviluppo del racconto. Al dato della morte di Giuseppe

si aggiunge quello della scomparsa di tutta la prima generazione giunta in Egitto (Es 1,6).

Gli Israeliti protagonisti del racconto di Esodo, dunque, sono una generazione “nuova’, nata
in Egitto. Come ordinato dal Faraone (Gcn 47,6), Giuseppe assegna un territorio € una
dotazione di cibo agli Isracliti (vv.11-12); il clan di Giacobbe pud, dunque, prosperare
(v.27)%. Ma Gen 47,27 non ¢ solo la ripresa del filo narrativo principale a valle dell’am-
pliamento dei vv.13-26. La politica agraria di Giuseppe trasforma I’Egitto in un latifondo
e causa il progressivo impoverimento degli Egiziani®'; il v.27 evidenzia 'opposto destino del

s6  Donald B. Redford (Joseph, 161, 186) attribuisce Gen 47,4 all’attivita redazionale.

57 Awabdy, Immigrants, 131: l'esperienza dei patriarchi (Abramo, Isacco) come gérim non ¢ intrinsecamen-
te positiva o negativa, ma questo dipende dal trattamento da parte delle popolazioni indigene (cf. Gen 19,9
€2132-34; 23,4).

58 Chase, “Selling Sojourn”, 99.

59 John L Durham (Exodus [WBC 3; Waco, TX: Word Books 1987] 3) ritiene Es 1,1-5a una ripresa in forma ab-
breviata della genealogia di Gen 46,8-27. Cio indica I'intento di proporre il racconto di Esodo in stretta con-
tinuitd con quello di Genesi. Cf. Hamilton, Exodus, 4. Rémer (“Joseph”, 199-200) ritiene che la lista dei figli
di Giacobbe faccia da transizione tra le storie patriarcali ¢ il racconto di Esodo. La menzione di Giuseppe
¢ un’aggiunta basata su Gen 50,24-26. Come evidenziato al parag. 4, Gen 37-50 ¢ un’addizione successiva.
Tuttavia la storia di Giuseppe ha ora il suo posto nel testo finale. E necessario, dunque, cogliere il suo apporto al
racconto di Genesi (parag. 4.1) ma anche al racconto di Esodo (parag, 4.2).

60 Bill T. Arnold (Genesis, 367, n.636) ritiene che il racconto originale termini con il v.12 che risolve la complica-
zione della mancanza di cibo che ha portato il clan di Giacobbe in Egitto.

61 Moshe Soller (“Joseph and the Enslavement of the Egyptians’, JBQ 47/1 [2019] 39-44) osserva la sostanziale
differenza tra il primo progetto di Giuseppe (Gen 41,33-36) ¢ le azioni di Gen 47,13-26. L’Autore ipotiz-

za che tra Gen 41 e Gen 47,13-26 sia intervenuto un ordine del faraone.
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clan di Giacobbe, che cresce in numero (7127) e ricchezza. L'avvio di Esodo (1,7) si aggancia
a questo dato e lo sviluppa: gli Israeliti sono diventati sempre pitt numerosi e, di conseguen-
za, una componente significativa della popolazione locale (7127 e 2¥¥)%. Su questo sfondo,
la presenza degli Israeliti in Egitto come gérim, stranieri accolti e riconosciuti e diventati
molto numerosi, va compresa la svolta di Es 1,8%.

Come la generazione degli Israeliti, anche il re d’Egitto ¢ “nuovo” (W) (v.8a). L’inter-
pretazione di questo aggettivo ¢ oggetto di dibattito: Flavio Giuseppe interpreta la novita
come il sorgere di una nuova dinastia che ha interessi diversi da quella precedente; per alcu-
ni commentatori la novita risiede nell’ascesa recente al trono e dunque nell’inesperienza del
re; altri, invece, la interpretano come la sottolineatura che il nuovo re non ¢ il faraone che
ha preso Giuseppe al suo servizio®. Gioca a favore di quest’ultima interpretazione il v.8b:
il “nuovo” re non “conosce” Giuseppe.

Il verbo ¥7 indica una conoscenza esperienziale e le sue conseguenze sul piano com-
portamentale. L'opera di Giuseppe a favore dell’Egitto, dall’interpretazione del sogno
alla gestione degli anni di abbondanza e di carestia, ha provocato la stima del Faraone per
la sua persona e la benevolenza si ¢ estesa al suo clan (Gen 45,16-20; 47,5-10). Finché dura
la memoria dell’opera di Giuseppe, il sentimento di gratitudine continua a estendersi al suo
clan. Senza la memoria di Giuseppe, invece, cambia anche il punto di vista sugli Israeliti:
laloro prosperita non ¢ parte della prosperita dell’Egitto stesso, ma viene percepita come
una minaccia®. Da questa nuova percezione scaturisce la conseguenza comportamentale:
dalla condizione del ger, I’altro vicino (conosciuto, ri-conosciuto ¢ integrato), gli Isracliti

vengono respinti nell’area dell’alterita lontana e, dunque, potenzialmente nemica®.

62 Ilsignificato dei vb. 127 e 0¥y ¢ affine. William H.C. Propp (Exodus 1-18. A New Translation with Intro-
duction and Commentary [AB 2; New York: Doubleday 1998] 130) osserva che il vb. D¥¥ pud anche signifi-
care “essere forte”, ma della “forza” che da il numero. Come spesso accade, in presenza di due vb. dal significato
affine, LXX® dissimila, rendendo il secondo vb. la conseguenza del primo: gli Isracliti crescono in numero ¢,
dunque, in forza (xamioydw). Ma anche questa affermazione ¢ una constatazione, non una minaccia.

63 Awabdy, Immigrants, 130: “The transitionary statement of Exod 1:6-8 delineate two eras of Israel’s ancestors
in Egypt”

64 Flavio Giuseppe, A4.J. 2.202. Durham, Exoclus, 7: il faraone di Genesi ha considerato gli Isracliti come una risor-
sa (cf. Gen 47,6b). Ma ora che per il nuovo faraone il Delta del Nilo ha acquistato interesse, la prolificita degli
ospiti diventa un problema. Se il “nuovo” faraone sia 0 meno il primo di una nuova dinastia ¢ meno rilevante ri-
spetto al fatto che, al cambiare degli interessi degli ospitanti, la situazione degli ospitati cambia. Secondo Propp
(Exodus, 130) I'agg. “nuovo” deve porre in contrasto il faraone di Esodo con quello di Genesi. LXX® rende con
Pogtheds Erepos.

65 Hamilton, Exodus, 7; M.S. Gendi, “Pharaoh as a Character in Exodus 1-2: An Egyptian Perspective’, Exodus
and Deuteronomy (a cura di A. Brenner — G.A. Yee) (Texs@Contexts; Minneapolis, MN: Fortress 2012) 57;
T.S. Hadjiev, “I Have Become a Stranger in a Foreign Land’: Reading the Exodus Narrative as the Villain”, Bi-
blnt 26 (2018) 521-522.

66 “How people who had been living together as neighbors [...] could come to see each other as dangerous ene-
mies even when there were no rational or objective reasons to do so?”. La risposta di Tajfel ¢ che la sola di-
visione in gruppi scatena la “intergroup discrimination”. Cf. Wetherell, “Minimal Groups”, 207. Il contributo
di Rupert J. Brown e Gordon E Ross (“The Battle for Acceptance: An Investigation into the Dynamics of
Intergroup Behaviour”, Social Identity and Intergroup Relations [a cura di H. Tajfel] [European Studies in Social
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Il discorso del Faraone (Es 1,9-10) attua un sofisticato processo di othering degli Isra-
eliti in Egitto”. Nella definizione del Cambridge Dictionary Vothering ¢ “I’atto di trattare
qualcuno come se non facesse parte di un gruppo e fosse in qualche modo diverso™®. Le pa-
role-chiave di questa definizione sono “estraneitd” e “diversita”. John A. Powell suggerisce
altri aspetti di questo processo:

Lothering non riguarda I'apprezzare o non apprezzare qualcuno. Esso si basa sul presupposto conscio
o inconscio che un determinato gruppo rappresenta una minaccia per il gruppo predominante. [...]
Gli attributi di chi viene definito “altro” differiscono da luogo aluogo, e possono essere la razza, la re-
ligione, la nazionalitd o la lingua. Non sono questi attributi il problema ma come questi vengono resi
importanti e come vengono manipolati®.

La prima affermazione del Faraone (v.9ba) ¢ del tutto aderente ai fatti esposti dal nar-
ratore (v.7). E tuttavia due variazioni preparano lo sviluppo dell’argomentazione. I “figli
di Isracle” diventano ora “il popolo (a¥) dei figli di Isracle”. Come evidenziato dall’intro-
duzione del discorso diretto il Faraone si sta rivolgendo al “suo popolo (11¥)”7°. L’avvio del
discorso, dunque, identifica due popoli, un “loro”Isracliti e un “noi”-Egiziani”'. L’introdu-
zione del termine di paragone (“pitt di noi”) offre del numero degli Isracliti un’implicita
interpretazione negativa e avvia il processo di contrapposizione”.

Se il problema ¢ il numero degli Isracliti (v.9b), la soluzione sta nel bilanciamento delle
due componenti etniche (v.10a). Il lettore aspetta ora di sapere come verra attuata la so-
luzione e invece il discorso del Faraone prende tutt’altra direzione con due inferenze del
tutto soggettive cui I’introduzione, aderente ai fatti, offre una parvenza di verosimiglianza.
Nulla, infatti, lascia pensare che gli Israeliti si comporteranno come una “quinta colonna” in
caso di guerra, né che abbiano intenzione di lasciare I”Egitto. Brevard S. Childs suggerisce,

Psychology; Cambridge — Paris: Cambridge University Press 2010] 155-178) approfondisce gli asperti di-
namici delle relazioni tra i gruppi, ovvero gli effetti del cambiamento di obiettivi, status e relazioni di potere.

67 Gendi, “Pharaoh’, 56.

68 Cf.Edelman, “YHWH” 41.

69 J.A. Powell, “Us vs Them: the sinister techniques of ‘Othering’ — and how to avoid them”, The Guadian 8 No-
vembre 2017, https://www.theguardian.com/inequality/2017/nov/08/us-vs-them-the-sinister-techniques-
of-othering-and-how-to-avoid-them [accesso: 23.01.2023]. Cf. Ben Zvi, “Othering’, 40; Wills, No# God’s
People, 13.

70 Cf. B.S. Childs, The Book of Exodus. A Critical, Theological Commentary (OTL; Philadelphia, PA: Westmin-
ster 1974) 15. Diversamente Hamilton, Exodus, 6-8: “Surely Pharaoh is not making a broad, nationwide an-
nouncement; rather, he is speaking to the advisers in his administration”. Questa versione dei fatti ¢ certamente
pitt verosimile, ma la forza del discorso del Faraone sta nel coinvolgere tutto I'Egitto in una visione parziale
e personale.

71 Cosi Propp, Exodus, 130. Gendi, “Pharaoh’, 59-60: utilizzando la 1pl. il Faraone associa a s¢ i suoi ascoltatori
¢, nello stesso tempo, presenta sé stesso come corpo unico con loro. Egli, infatti, deve “costruire” nei suoi ascol-
tatori la fiducia in lui, per “costruire” nelle loro coscienze una minaccia che non sentono.

72 Durham (Exodus, 7) commenta il comparativo: “numerous enough to pose an obvious threat”.
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aragione, di evitare la razionalizzazione di un discorso che fa appello soprattutto all’emo-
tivitd dell’ascoltatore™. Il passaggio da “numeroso” a “pericoloso’, infatti, ¢ un salto logico
che né il racconto del narratore (v.7) né I'inizio del discorso del Faraone (v.9) possono aval-
lare™. Lo scopo ¢, piuttosto, costruire [’atteggiamento relazionale che sostiene I'azione di ri-
duzione in schiaviti. Come atteso, il Faraone ottiene la collaborazione attiva degli Egiziani
alloppressione degli Israeliti attraverso I'organizzazione di un lavoro non solo forzato, ma
anche distante dalla loro abilit peculiare (la pastorizia) e utile al paese”. L’inefficacia del
lavoro forzato provoca negli Egiziani un sentimento nuovo, I'avversione/inimicizia (Y1),
frutto maturo della strategia persuasiva del Faraone™.

In conclusione, Isracle in Egitto sperimenta la precarieta della condizione del gér. Il con-
fine tra in-group e out-group, infatti, passa attraverso questa categoria, che con I'in-group
condivide lo stesso spazio vitale e coopera al suo benessere, ma per altri aspetti se ne diffe-
renzia. Il discrimine tra ’avvicinamento e I'allontanamento ¢ nell’atteggiamento del grup-
po autoctono che riconosce o disconosce la relazione.

S. Costruire la relazione

Le quattro disposizioni legislative chiuse dalla clausola gérim-Egitto indicano tre atteggia-
menti relazionali: “non opprimere”, “amare”, “integrare” nell’in-group. Questi atteggiamenti
possono essere considerati in progrcssionc77.

La norma di Es 22,20 chiede di non “opprimere” (72 Aifil) e non “maltrattare” (y117?)
il ger perché gli Israceliti sono stati gérim in Egitto™. A questa motivazione il v.22 aggiun-
ge una sottolineatura importate: se il gér maltrattato (come l'orfano e la vedova del v.21)
grida al Signore, Eglilo ascoltera. Se la norma puo6 sembrare generica, proprio I'implicito ri-
chiamo al grido degli Isracliti oppressi di Es 3,79 (vb. 11?) ne chiarisce 'aspetto concreto:

73 Childs (Exodus, 15, 132) osserva che i privilegi ottenuti per mezzo di Giuseppe ¢ lo stanziamento nella parte
migliore del paese, 'unico appiglio per un’accusa, non sono ricordati.

74 Hadjiev, “Stranger”, 521: la crescita numerica degli Isracliti non ha valore né positivo né negativo. “It is the words
of Pharaoh that constitute Israclite growth as a threat. His speech creates a reality in which Egypt and Israel ine-
vitably stand over against each other as enemies”.

75 Hamilton (Exodus, 9) interpreta il vb. 1Y piel come “forzare qualcuno alla sottomissione”; Childs (Exodus,
132) sottolinea la componente della degradazione legata al lavoro forzato.

76 Per comprendere il contesto d’uso del vb. 712 si puo fare riferimento a Nm 22,3-5. Moab ha paura (103 III)
davanti al popolo di Isracle che chiede di attraversare la sua terra per raggiungere Canaan, perché ¢ numeroso.
La paura si trasforma in avversione. Allo stesso modo 1 Re 11,25 e Is 7,6 indicano il sentimento di avversione
tra nemici. Cf. Hadjiev, “Stranger”, 521.

77 Cf R. Achenbach, “gér — nikbri — téshav — zir. Legal and Sacral Distinctions Regarding Foreigners in
the Pentateuch’, The Foreigner and the Law. Perspectives from the Hebrew Bible and the Ancient Near East
(acuradiR. Achenbach - R. Albertz - J. W&hrle) (BZABR 16; Wiesbaden: Harrassowitz 2011) 29-51.

78 Ivb. 7> hifil e yn'7 hanno significato affine che LXX® differenzia (kacén e BMPw): il primo esprime 'atteggia-
mento; il secondo la conseguenza. Diversamente van Houten (Alien, 52-53) ritiene che i due vb. si riferiscano
adue diversi tipi di abuso: l'oppressione del ricco sul povero del suo stesso popolo; I'oppressione di un popolo
su un altro. I gér deve essere protetto da entrambi i tipi di abuso.
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oppressione e maltrattamento sono cio che gli Egiziani hanno esercitato sugli Israeliti attra-
verso i lavori forzati e le azioni per il controllo delle nascite (Es 1,11 - vb. 711> hifil), renden-
do “amara’, ovvero “invivibile”, la loro vita (v.14). Oppressione e maltrattamento hanno
marcato il passaggio dallo szazus di ger a quello di ebed.

La motivazione della stessa norma in Es 23,9b aggiunge un appello alla memoria espe-
rienziale: “voi conoscete (Y7°) lo stato d'animo/lesistenza (U3) del gér”. Questa espressione,
che non ha paralleli nel testo biblico, allude alla percezione, ricavabile dall’intera esperien-
za in Egitto, che la vita di un residente non indigeno dipende dall’atteggiamento del grup-
po ospitante®.

Il comando negativo di Es 22,20 ¢ 23,9 ¢ formulato in Dt 10,19 come un comando
positivo®. Il contesto immediato ¢ rappresentato dalle affermazioni di Dt 10,14-19: tutta
la creazione appartiene a Dio, main tutta la creazione Dio hascelto i padri di Isracle ela loro
discendenza. Se questo puo diventare motivo d’orgoglio, i vv.17-18 esplicitano le caratte-
ristiche del Dio di Isracle con particolare attenzione all’aspetto della giustizia e dell’im-
parzialita. Il comando di “amare (27X) il g&” chiude questa sezione (v.19)*. Questo pud
apparire ampio e generico, ma ¢ il versetto precedente che gli offre concretezza: il modello
dell’amore per il gér ¢ Dio stesso che “ama” il gér dandogli il cibo per nutrirsi e il vestito per
coprirsi, ovvero offrendo gli strumenti per una vita libera e decorosa®.

La norma di Lv 19,33-34 recupera il dettato di Es 22,20 (“non opprimere” [ bifil])
e l'esortazione di Dt 10,19 (“ama” [27X]), gi carica del suo aspetto pratico. L’apporto spe-
cifico di questo passaggio ¢ l'emistichio 34a: il gér deve essere considerato come un nativo,
ovvero come parte integrante dell’sn-group, del “noi” ospitante. L’affermazione successi-
va (v.34be) esplicita le implicazioni di questa integrazione. La relazione che lega i membri

79 Hamilton, Exodus, 411. N. Lohfink, “Poverty in the Laws of the Ancient Near East and of the Bible”, 7' 52
(1981) 42.

80  Gemser (“Importance’, 57, 60) considera Es 23,9b una doppia motivazione riferibile a due diverse tipologie,
la prima “etica’, la seconda “storico-religiosa”. Propp, Exodus, 280: la funzione della motivazione aggiunta ¢ su-
scitare 'empatia. Si pud osservare , infatti, che la precarieta dello szazus del gér non ¢ causata dall’indigenza
(cf. van Houten, Alien, 41) o dalla difficolta a far valere i diritti sociali. L inclusione del gér tra le personae mise-
rae mostra che queste sono condizioni comuni ad altre categorie. Illuminante la proposta di Lohfink, “Poverty”,
43-45: la peculiare precarieta del gér risiede nel suo essere un proximate other, dipendente dalla benevolen-
zadell'in-group. La condizione di Isracle in Egitto, infatti, cambia nel momento in cui viene a mancare la prote-
zione di Giuseppe ¢ della memoria delle sue azioni. Diversamente Spina, “Israclites, 323.

81 Dt 10,19 non ¢ parte del Codice Deuteronomico propriamente detto (Dt 12-26), massi colloca verso la con-
clusione del secondo discorso di Mose che, iniziato in Dt 5 con il Decalogo, ripercorre poi il cammino nel
deserto, guidato e sostenuto da Dio.

82  Ladomanda che sorge spontanea ¢: si pud comandare I'amore? Lapsley, “Feeling’, 365: questa domanda deri-
va dal punto di vista moderno che fa dei sentimenti qualcosa di privato ¢ incontrollabile. J. Milgrom, Leviticus
17-22. A New Translation with Introduction and Commentary (AB 3A; New York: Doubleday 2000) 1653:
“The verb 7hab signifies not only an emotion or attitude, but also deeds”. E le azioni possono essere comandate,
soprattutto se il modello di questo agire ¢ I'agire di Dio.

83 Sulla stessa linea Es 22,25-26 (Dt 24,12-13) ¢ Dt 24,17. Braulik, Theology, 144: “This love gives the alien
what he or she needs for livelihood and thus protects him or her from economic pressure which could all too
casily end in slavery”.
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di una societa group-oriented ¢ il reciproco sostegno. Amare il gor “come sé stessi” (specifi-
cazione assente in Dt 10,19) signiﬁca, dunque, sostenerlo e proteggerlo, OVVero averne cura,
affinché, come membro attivo dell’sn-group, diventi sostegno e protezione per il gruppo
stesso®?, Questa norma, attraverso la stessa espressione utilizzata al v.18 per I'Israelita, sug-
gerisce I'allargamento dell’iz-group dal connazionale al gér®.

Ci0 che ha respinto Isracle in Egitto dalla posizione del gér a quella del potenziale ne-
mico ¢ il passaggio dal riconoscimento della relazione al disconoscimento di questa. La le-
gislazione biblica sul gér che utilizza la clausola motivazionale gérim-Egitto, dunque, vuole
costruire la relazione incidendo sul punto di vista dell’in-group®. Ma questo ¢ anche il suo
limite.

V=

6. Il fondamento teologico: “gérim e t6sabim siete voi presso di me”

L’affermazione di Lv 25,23 parte da uno spunto molto concreto. Il dono della terra, in-
fatti, garantisce a Israele, sostentamento, indipendenza, autodeterminazione, in una parola
la possibilita di esprimere pienamente la sua identita.

84 Becking, “Love’, 184-186: un’interpretazione semplificata fa dell’amore per sé stessi la misura dell’amore ri-
chiesto per I'altro vicino. Ma questa prospettiva autoreferenziale ¢ estranea all’etica biblica. L’Autore propone
di scioglierla in “as you hope that he will love you”, che allude alla reciprocita del sostegno (cf. Lc 6,31). Anche
questa interpretazione, perd, ha una componente di autoreferenzialitd. Pill convincente la proposta di Chri-
stophe Nihan (From Priestly Torah to Pentateuch. A Study in the Composition of the Book of Leviticus [FAT 2/25;
Tiibingen: Mohr Siebeck 2007] 475-476). L’eclatante novita di Lv 19,34a giustifica I'aggiunta di “come te”:
poiché il gér ¢ equiparato al nativo, deve essergli tributata la stessa lealtd (amore) riservata all’ Israelita. Mago-
net (“Guests’, 419) propone una domanda: “Are we dealing with strangers, foreigners, refugees, aliens, or with
ourselves in another situation, in another turn of the cycle of human life?”. L'espressione “come te”, dunque,
fa da ponte tra il comando dell’amore ¢ la clausola motivazionale che segue. A. Malamat, “You Shall Love Your
Neighbor as Yourself: A Case of Misinterpretation?”, Die Hebriiische Bibel und ibre zweifache Nachgeschichte.
Festsschrift fiir Rolf Rendtorf zum 65 Geburstag (a cura di E. Blum — C. Macholz — EW. Stegemann) (Neukir-
chen-Vluyn: Neukirchener Verlag 1990) 113-114. L’Autore, sulla base del confronto con 2 Cr 19,2, interpreta
“amare” con la sfumatura di “offrire aiuto”. Diana V. Edelman (“YHWH?, 68) riassume i principi che regolano
una societa collettivistica.

85 Che 791 di Lv 19,18 vada inteso come Israclita lo indicano con chiarezza due dati: questo vocabolo indivi-
dua sempre un membro dell'iz-group (cf. n.20); nel v.18 si trova in parallelismo sinonimico con “figli del tuo
popolo” (T1¥ *13), mentre i vb. indicano lo stesso atteggiamento prima al negativo ¢ poi al positivo. Cf. Ma-
gonet, “Guests’, 417; H. Avalos, “Leviticus 19:18 Does Not Mean ‘Love Everyone: Why I Disagree with
Richard E. Friedman’, The Bible and Interpretation Aprile 2021, https://bibleinterp.arizona.edu/articles/
leviticus-1918-does-not-mean-love-everyone-why-i-disagree-richard-e-friedman [accesso: 23.01.2023]. L’in-
terpretazione di ¥ come un generico prossimo “umano” (cf. R.E. Friedman, “Love Your Neighbor: Only
Israclites or Everyone?”, BAR 40/5 [2014] 51) deriva dalla rilettura evangelica (Lc 10,25-37) diLv 19 che
amplia la definizione di “prossimo” (mnotov) a includere chiunque si trovi nel bisogno. I presupposti di que-
sta interpretazione ampia, tuttavia, sono gié nel testo di Lv 19.

86 Halvorson-Taylor, “Displacement’, 504: “Dislocation is a formative experience in the cultural memory of
the nation and emerging concepts of Jewish identity”. Cosi Magonet, “Guests’, 416: “Much of the legislation in
the Book of the Covenant is composed as an attempt to create a constitution for a proposed new society”.
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L’affermazione che la terra ¢ di Dio (v.23ba) non ¢ in contrasto con gli altri luoghi
che ne assegnano il pieno possesso a Isracle (Gen 17,8; 26,3; 35,12; 48,4; Dt 34,4; anche
Lv25,24a!), ma evidenzia una prospettiva differente. La terra ¢ di Dio in quanto sua creazio-
nee, in quanto dono, diventasegno visibile del vincolo trail popolo ¢ il suo Dio (Gen 17,7-8;
Dt 1,8; 26,5-9; 29,12; 30,20; Lv 25,38; Ger 11,3-5; Ez 20,5-6). Il possesso divino, dun-
que, motiva a sufficienza I"impossibilita di alienare la terra per sempre (Lv 25,23a), ovvero
Iobbligo di concedere il riscatto (23,24b), espressione della solidarieta tra i membri dell’in-
group (25,25) ma anche della solidarietd intergenerazionale (cf. 1 Re 21,3). La seconda af-
fermazione, “gérim e tésibim siete voi presso di me” (Lv 25,23bp), ha una relazione sintatti-
ca non univoca con I'affermazione precedente: la congiunzione 7 puo subordinare questa
motivazione alla prima o indicare una seconda motivazione indipendente (cf. 1 Sam 20,34;
2 Sam 1,9)¥. Si puo osservare, perd, la corrispondenza tra Lv 25,23b ¢ il v.38, che chiude
la sezione sul diritto di riscatto e presenta Dio come Colui che ha portato il popolo fuori
dall’Egitto (dove ¢ stato prima gér ¢ poi ebed), facendone il “suo” popolo e ha donato la terra
(che dunque appartiene in prima istanza a Dio).

La combinazione delle due clausole motivazionali esprime una prospettiva nuova sul
nostro tema. Portando la questione a un livello superiore, ovvero la relazione Dio-popolo,
la base di appoggio della relazione in-group/ount-group non ¢ piu il punto divista dell’izn-
group. Dal punto prospettico di Dio, la distinzione stessa tra in-group e out-group perde
consistenza®®. Isracle non opprime, si prende cura e integra il gér, perché vive la stessa rela-
zione con Dio¥.

Si apre cosi la prospettiva escatologica in cui Gerusalemme, lacittd della residen-
za di Dio, custodita dal popolo diIsracle, diventa polo diattrazione per tutti i popoli
della terra, luogo in cui tutti sono “acasa” e nessuno ¢ “estraneo’; anche se “straniero” (cf.
Is 2,2-5). Carmine Di Sante osserva: “Affermare che 'umano ¢ nel mondo ospitato in
una terra non propria ma di Dio non ¢ un’esortazione pia o un pensiero ideologico ma, al
contrario, volonta e appello a istituire un mondo ospitale dove l'ospitato ¢ chiamato a farsi
a sua volta ospitante™”.

In conclusione

Dal punto divista etimologico il titolo di questo contributo ¢ un gioco di parole. Tanto
“straniero’, quanto “estranco” derivano, per vie diverse, dal latino extranéus, cié che rima-

« » « . .3 . .\ A » . .
ne “esterno’, “al di fuori”. Facilmente cid che ¢ “esterno” ¢ anche non conosciuto, da cui

87 Lealtre due occorrenze della stessa epressione sono 1 Cr 29,15 e Sal 39,13. Entrambe aggiungono “come i no-
stri padri/i miei padri’, in riferimento esplicito all’esperienza dei patriarchi.

88 Wills, Nor God’s Peaple, 13: “Viewed by an outside third party, the Other is often almost indistinguishable
from the We”.

89 Rendrorff, “Gér’, 79; Ramirez Kidd, Alteriry, 102, 117-118.

o0 C.DiSante, Lo straniero nella Bibbia. Ospitalita e dono (Cinisello Balsamo, MI: San Paolo 2012) 78-81, 94.
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“strano’, cid che ¢ “fuori dal comune”, ma anche “straniero’, colui che appartiene a un altro
gruppo umano oppure a un altro luogo.

Da questo breve excursus si puo trarre un’osservazione. Se “straniero” indica un dato
oggettivo, “estraneo” indica, piuttosto, la percezione soggettiva che identifica un “noi” e un
“loro”. Il dato oggettivo non si pud cambiare. La relazione, invece, il riconoscimento o il di-
sconoscimento dell’altro, ¢ una scelta. Come il nuovo re d’Egitto, anche i piccioni del mu-
rale di Banksy scelgono di considerare la rondine una minaccia.

La Bibbia non nega 'alterita dell’altro. La proposta ¢, piuttosto, spostare il baricentro
della relazione, avvicinare lo “straniero’, affinché lo “straniero” non sia per cio stesso “estra-
neo’, conoscerlo per ri-conoscerlo parte integrante dell’unica realtd che ¢ la terra di Dio”".
Il piccione, cosi, sapra fare spazio alla rondine che migra dal Sud al rinnovarsi della primave-
raaffinché essa possa condividere, per un tempo breve o pitt lungo, lo stesso filo di appoggio.
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ABSTRACT: A widely distributed religious legend maintains that Ezra the scribe rewrote the Hebrew
Bible sometime during the post-exilic period. The story is interpreted differently among its varying iter-
ations. Some accounts view Ezra’s recovery of the Scriptures as an act of divine wonder while other ver-
sions insist that Ezra’s hand distorted the biblical text. Both outlooks are present in medieval Islamic writ-
ings. This article considers the polemical approach of three Muslim authors (e.g., al-Tabari, al-Tha‘labi,
and Ibn Hazm) and their portraits of Ezra, including his role that led to a purported compromise of Jewish
monotheism. The article explores Ibn Hazm’s claim that Ezra the scribe corrupted the biblical text. Several
sources are examined (e.g., 4 Ezra, Porphyry, Justin Martyr, a Samaritan liturgical imprecation, and diverse
rabbinic traditions) as plausible support for the charge that Ezra corrupted the Scriptures. A tale from Avor
d’Rabbi Natan that features Ezra’s alleged scribal dots is posited as a reasonable source for the comment.
Given Ibn Hazm’s interpretive outlook and Ezra’s prominent role in the story, the dots offer a new and
sensible explanation.

KEYwORDS: Al-Tabari, Al-Talabi, Avot d’Rabbi Natan, Ezra, Hebrew Bible, Ibn Hazm, puncta extra-
ordinaria

Islamic writings from the medieval period preserve diverse challenges to the foundational
text and monotheistic claims of post-exilic Judaism. The challenges pivot on an alleged
redrafting of the Hebrew Bible that yielded a literary source rejected by one medieval au-
thor as a forgery. While not all Islamic writers of the period find fault with the process of
scribal transmission, a number of records maintain that a compromise in Jewish monothe-
ism beset the religion of Israel a short time after the Babylonian exile.! This paper provides

Thisarticleisa product of research supported by Charles University through the program PRIMUS/20/HUM/010
“Textuality in Second Temple Judaism: Composition, Function, and Transmission of Texts”. The title of the article
initially appeared as the title of a paper written by the same author involving similar subject matter. The present
article is a substantially expanded and developed version of the initial paper available at: https://huji.academia.edu/
StevenDonnelly.

1 Hava Lazarus-Yafeh (See Intertwined Worlds [Princeton, NJ: Princeton University Press 1992] 19) notes that
“the accusation that Jews and Christians had falsified their Scriptures (Zzz/rif) is the most basic Muslim argu-
ment against both Old and New Testaments.” Ziz/rifis a “central theme” in the Qur’an, “used mainly to explain
away the contradictions between the Bible and the Qur’an, and to establish that the coming of Muhammad and
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a brief overview of challenges confronting both the transmission process of the biblical
text as well as the consistency of Jewish monotheism in view of the writings of select medi-
eval Muslim authors. After a brief introduction of the authors, the study explores Ezra the
scribe’s legendary role in the transmission of the Hebrew Bible, which gave way to indict-
ments of monotheistic compromise. Ibn Hazm’s approach is differentiated from previous
authors as he portrays Ezra as a fraudulent scribe who distorted the Scriptures. The study
examines sources that conceivably informed his outlook, drawing content from rabbin-
ic tradition overlooked by previous scholarship to support his view that Ezra corrupted
the Hebrew Bible.

1. Prominent Medieval Islamic Writers and their Works

Abu Ja'far Muhammad b. Jarir al-Tabari, hereafter identified as al-Tabari, was born in Per-
siain 838/839 C.E.> He was a prolific writer renowned for his mastery of Islamic tradition.
Al-Tabarl was an eminent chronicler who compiled a comprehensive history of the world
that spanned from the time of Adam to his own era.’ His universal History of Messengers
and Kings (1arikh al-rusul wa'l-mulik) is esteemed as the premiere source for the earliest
centuries of Islamic history and transmission.” Al-Tabari also composed an expansive Com-
mentary on the Quran (Jami‘ al-bayin an tawil iy al-Qurin, i.c., his renowned Tafsir),
which fills 30 printed volumes.®> The release of his Commentary/ Tafsir marks a launch into
the classical period of zafsir, a generative era that witnessed the vigorous production of

the rise of Islam had indeed been predicted in the uncorrupted ‘true’ Bible.” For the notion that the corruption
of the Hebrew Bible may derive from the Qur’an, cf. ibidem, 19-26. Gabriel S. Reynolds (“On the Qur’anic
Accusation of Scriptural Falsification (tahrif ) and Christian Anti-Jewish Polemic,” /A0S 130/2 [2010] 190,
193-194) distinguishes zahrif al-nass (“textual alteration”) from other forms of scriptural falsification that may
be implied by zaf7if. He states that “there is no compelling reason to think the qur’anic idea of zz/rif involves
textual alteration.” Martin-Samuel Behloul (“The Testimony of Reason and Historical Reality: Ibn Hazm’s Re-
futation of Christianity, 16z Hazm of Cordoba. The Life and Works of a Controversial Thinker [eds. C. Adang
— M. Fierro — S. Schmidtke] [Handbook of Oriental Studies 103. Section 1. The Near and Middle East; Lei-
den: Brill 2013] 457-458) acknowledges a distinction between fahrif al-nass (“textual falsification”) and “false
interpretation of the text” or zahrif al-ma‘na, which implies a twist of meaning. He observes that after the death
of Muhammad the majority of Islamic scholars held that Jews and Christians actively tampered with their
Scriptures (i.e., zahrif al-nass), while the consensus of Muslim scholars have generally viewed za7if as a faulry
interpretation (i.c., iahrif al-ma'na).

2 As with the carlier Ibn Rabban al-Tabari (b. 810 C.E.), the appendage “al-Tabari” is associated with the re-
gion of Tabaristan in northern Iraq. See Al-Tabari, Commentary on the Quran (trans. J. Cooper) (Oxford:
Oxford University Press 1987) L, ix; P.G. Riddell, “Al-Tabari,” The Qur an. An Encyclopedia (ed. O. Leaman)
(New York: Routledge 2006) 621-623; C. Adang, Muslim Writers on Judaism and the Hebrew Bible (Leiden:
Brill 1996) 40.

3 See Al-Tabari, Commentary on the Qur an, x. The History of al-Tabari is comprised of forty volumes. See Al-
Tha'labi, Qisas al-anbiya’ (Lives of the Prophers) (trans. W.M. Brinner) (Leiden: Brill 2002) xx.

4 Cf. D.Thomas, “Al-Tabari, Christian-Muslim Relations. 1. (900-1050) (eds. D. Thomas — A. Mallett)
(Leiden: Brill 2010) 184-187, esp. 184.

5 Cf.C.E.Bosworth, “al-Tabari, EP X, 11-15.



Steven Donnelly - The Forging of a Tradition: The Hebrew Bible, Ezra the Scribe

additional writings native to the genre.® Claude Gilliot categorizes his work as a summa that
integrates legal, grammatical, philological, and rhetorical components.” Al-Tabart’s History
and 7afsir are enriched by his extensive travels to key centers of Islamic learning (i.e., Rayy,
Baghdad, Kufa, Basra, Syria, Palestine, and Egypt), where he interviewed reputable trans-
mitters of hadith.® He died in Baghdad in 923

Abu Ishaq Ahmad b. Muhammad b. Ibrahim al-Tha‘labi, hereafter referred to as al-
Tha‘abi, was born in Nishapur, Iran.’® Much of his historical background, including
the year of his birth, remains uncertain. Al-Tha‘labi died in 1036. He is reputed for pioneer-
ing efforts to distinguish legends from their historiographical lens.! Following in the steps
of al-TabarT’s History, al-Tha'labi delivered his exegetical conclusions in prose-narrative
form."* Both writers furnish anecdotal support for the novel claim of Q 9.30 that the Jews
make Ezra/‘Uzayr out to be the son of Allah."”® Unlike al-Tabari, who blended sketches
of biblical prophets from gisas literature with Persian history, al-Tha‘labi introduced con-
tent from the Bible that was often not previously represented in gisas writings.' The title
of his primary work is 4rd’is al-majilis fi qisas al-anbiya’ (The Brides of the Sessions about
the Legends of the Prophets).” Biblical figures esteemed as prophets by Islam are featured

6 The term zafsir refers to an exegetical act (cf. Aram. W) as well as to an interpretation of the Qur’an. C. Gil-
liot, “Classical and Medieval Exegesis,” EQ II, 99-100. Al-Tabari’s Tafsir favors grammar as a final arbiter in
settling matters of exegetical dispute. [bidem, 110-111; also A. Rippin, “Tafsir, EIX.

7 See Gilliot, “Classical and Medieval Exegesis,” EQ1I, 111.

8 Gilliot, “Classical and Medieval Exegesis, EQ 11, 111; Adang, Muslim Writers, 40-41.

9 Bosworth, “al-Tabari” EP X, 11-15.

10 Al-Tha'labi, Qisas al-anbiya’, xxiv.

11 See T. Nagel, “Kisas al-anbiya) EI* V, 180-181.

12 The first four volumes of al- Tabari’s History preserve catlier gisas content, i.c., legends or stories involving bibli-
cal figures. Al-Tha’labi also developed a zafsir, but the text is less well-known and will not be referred to further
in this study. See P.G. Riddell, “Al Tha'labi, Abu Ishaq Ahmad,” The Qur an. An Encyclopedia (ed. O. Leaman)
(New York: Routledge 2006) 653-655; Al-Tha'labi, Qisas al-anbiya, xx, xxiv.

13 The verse is featured in a Medinan siza. The setting involved a formative Muslim community developing
in the midst of arobust Jewish presence in Medina. Thus, the statement was a means by which the young
Muslim community asserted its monotheistic boundaries, distinguishing itself from Judaism and Christiani-
ty. See LM. Abu-Rabi|, “Ezra,” EQ I, 155-156. Steven M. Wasserstrom (Bezween Muslim and Jew. The Pro-
blem of Symbiosis Under Early Islam [Princeton, NJ: Princeton University Press 1995] 183-184) observes
that the identity of ‘Uzair has been tied to Metatron, Enoch, and even Azazel. Cf. H. Lazarus-Yafch, “Uzayr)
EP X, 960. Elsewhere Lazarus-Yafeh notes that the identity of ‘Uzayr is disputed. The heat of Ibn Hazm’s
invective specifically targets Azri al Warrig (ic., “Ezra the scribe”) as the falsifier of the Torah. The ortho-
graphic distinction appears to be intangible as Ibn Hazm uses the name ‘Uzayr (as written in Q 9.30) to describe
the corruptor of the Bible in a letter in opposition to Ibn al-Naghrila. Notwithstanding, in the twelfth century
Samau’al al-Maghribi (See “Ifham al Yahud. Silencing the Jews,” Proceedings of the American Academy for Jewish
Research 32 [1964] 60) claimed that ‘Uzayr corresponds to the name Eliezer rather than Ezra. Lazarus-Yafch,
Intertwined Worlds, 51, esp. n. 4.

14 Al-Tha'labi, Qisas al-anbiya’, xxvi.

15 Al-Tha'labi, Qisas al-anbiya, xxiv.
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among its wide spectrum of content. As the title of his principal work suggests, the text is
classified as gisas, a textual form characterized by stories that expound on biblical legends.®

Ibn Hazm was born in Cordoba in 994 C.E. His background as a medieval Islamic po-
lemicist from the Spanish west is unique among writers reviewed in this study. Ibn Hazm
is esteemed as a prolific author whose compositions touch on a wide array of subjects in-
cluding autobiographical works, religious tradition and polemics, law, logic, ethics, histo-
ry, and even romantic poetry.”” His involvement with the religious-political dynamics of
Andalusia led to imprisonment on two occasions in addition to a term serving as the des-
ignated vizier to the presiding caliph in the year 1023." Eventually he joined the quasi-lit-
eralist faction of the Zahirites of Andalusia among whom he ascended to a leadership role
in 1034."” The termination of Umayyad rule in Andalusia and surrounding regions effected
social change, granting him an audience with the king of Seville.** Ibn Hazm challenged
the integrity of the king who responded with a mandate to burn all of the agitator’s books.*!
He retreated to his family quarters, apparently discouraged by his unwelcome reception.
He continued to disseminate his ideas through writing and taught more students until he
died in 1064.%

Although Ibn Hazm was geographically dislocated from al-Thalabi, both men pro-

duced their works during the eleventh century.” Ibn Hazm displays a less reserved polemical

16 Wasserstrom (Between Muslim and Jew, 174) notes that qisas al-anbiya collections “presented a view of history
that was almost unanimously accepted into the historical worldview of Islamicate civilization. This was part
of the real history of the world.” Brinner offers a historical overview of the writers of the gisas genre, begin-
ning with Wahb b. Munabbih (d. ca. 728/732? C.E.) through Ibn Kathir (1300-1373), who attempted to
omit what he perceived to be is7i iliyyar aspects of history in efforts to disabuse his text from perceived heresy.
See Al-Tha'labi, Qisas al-anbiya’, xviii-xxiii. As a narrative genre, qisas al-anbiya’ merges with Zs72 iliyyir mate-
rial among exegetical works of both al-Tabari and al-Tha‘labi. Content from is72 iliyyat lore was likely imported
via early Jewish converts to Islam or even pre-Islamic sources in Arabia. Eventually the subgenre began to lose
favor and was strongly opposed as a foreign influence that infiltrated Islam and spread dissent against Muham-
mad (e.g., Ibn Taymiya [4. 1328] and Ibn Kathir). lbidem, xxvi-xxviii; Gilliot, “Classical and Medieval Exege-
sis” 105-107. Adang, Muslim Writers, 9, esp. n. 49.

17 Adang, Muslim Writers, 61, 63; Lazarus-Yafeh, Intertwined Worlds, 26.

18 Adang, Muslim Writers, 62.

19 Adang, Muslim Writers, 95. The Zahirites represent an Islamic school of interpretation whose adherents “advo-
cate the /iteral interpretation of the revealed sources” which include “the Koran and the Sunzna of the Prophet.”
Adang notes that “they also recognize a restricted form of jjma (consensus), namely of the Prophet’s Com-
panions, as an additional source of Islamic law” (ibidem, 62). It is conceivable that Ibn Hazm’s interpretive
literalism developed in part through interaction with Andalusian Karaites. Also cf. M. Fierro, “Why Ibn Hazm
became a Zahiri: Charisma, Law, and the Court,” Hamsa. Journal of Judaic and Islamic Studies 4 (2018) 17-18;
K. Versteegh, “Ibn Mada’ as a Zahiri Grammarian, /6 Hazm of Cordoba. The Life and Works of a Controversial
Thinker (eds. C. Adang - M. Fierro — S. Schmidtke) (Handbook of Oriental Studies 103. Section 1. The Near
and Middle East; Leiden: Brill 2013) 207, 212-216.

20 Adang, Muslim Writers, 63.

21 Adang, Muslim Writers, 63-64.

22 Adang (Muslim Writers, 64) records that “according to his former student, $a‘id al-Andalusi, who had it from
Ibn Hazm’s son Abii Rafi‘ al-Fadl, he left some 400 works, totaling about 800,000 pages—a feat $a‘id adds, that
had hitherto only been achieved by al-Tabari” Few of these works are extant.

23 Lazarus-Yafeh, Intertwined Worlds, 17.
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style than both al-Thalabi and al-Tabari.** His virulent criticism of the biblical text made
a considerable impact on his successors, perhaps owingin part to his acquaintance with both
Muslim and non-Muslim sources.” Two of his writings—.A/-usul wa’ I-furu and Kitab al-fis-
al—describe five putatively Jewish sects by name:* Ashaniyya—Rabbanites, ‘Ananites—
Karaites, ‘Isawiyya—followers of Aba ‘Isa al-Isbahani, Samaritans, and the Sadigiyya (from
Yemen).” His familiarity with Jewish and quasi-Jewish groups implies some awareness of
the interpretive outlook held by cross-sections of the larger community, perhaps by way
of personal engagement. Links to one or more of these religious subdivisions may help
account for Ibn Hazm’s interest in and knowledge of the contents of the Hebrew Bible.
Joshua Berman demonstrates that Ibn Hazm took a critical approach to Genesis, noting
that the apologist provided “a detailed exegesis of the Hebrew Scriptures that was without
precedent.”” Until his era the majority of medieval Muslim polemical energy was directed
toward Christianity,”” making space for his allegations that both the Gospel accounts and
the Hebrew Bible were corrupted.

2. Transmission of the Hebrew Scriptures

The writings of Ibn Hazm contend that the Hebrew Bible lacks divine authenticity on
account of Ezra the scribe’s handling of the text. Seeing that a number of impressions of
Ezra were in circulation by the eleventh century, a polemicist potentially had access to mul-
tiple angles from which to address Ezra’s reputed recovery of the Bible. Although other

24 Adang (Muslim Writers, 94) notes, his work is “almost invariably of a polemical nature, and an objective remark
is rarely found.”

25 H. Lazarus-Yafeh, “Tahsif; EP X, 112.

26 His recognition of these discrete subgroups may betray a literary link to al-Maqdisi’s tenth century work Kizab
al-bad’ wa’l-ta’rikh (Book of Creation and History). See Adang, Muslim Writers, 48. Also cf. R.C. Steiner,
“A Jewish Theory of Biblical Redaction from Byzantium: Its Rabbinic Roots, Its Diffusion and Its Encounter
with the Muslim Doctrine of Falsification,” Jewish Studies, an Internet Journal 2 (2003) 160. Adang (Muslim
Writers, 137) notes, “Like al-Mas‘adi, al-Maqdis, and al-Birtni, Ibn Hazm knows of the existence of three
different versions of the Torah.” His awareness of text critical matters may imply familiarity with any or all of
these previous writers’ works.

27 Adang (Muslim Writers, 95-98) observes that a Karaite source plausibly accounts for Ibn Hazm’s suggestion
that the movement existed in the first century B.C.E. This explanation may throw light on his mention that
Karaites were present “in two cities in al-Andalus: Talavera and Toledo.” Ibn Hazm discloses that his source for
the ‘Isawiyya was Yisuf b. Hariin (presumably a medieval reworking of Josephus’ Antiquites [called Yosippon]).
He describes an additional anonymous group adhering to notions that Elijah, Pinhas, Eliezer (i.c., Abraham’s
servant), and Melchizedek were still living. Murat Kaya (“The Figure of Ezra [Uzayr] and His Adoption as
the Son of God by [the] Dustan Sect,” Tiurkish Academic Tesearch Review 5/4 [2020] 475-476) notes that
the Tsawiyya maintain that Christ was a prophet sent to the Israclites, while Mohammad was sent to the Arab
population and the children of Ishmael. Kaya also identifies the Saduqiyya as Zadokites, “the small group of
Jews” that Ibn Hazm purports “believed that Ezra was the son of God.”

28 See Berman, “Biblical Criticism of Ibn Hazm,” 377-390, esp. 381.

29 Cf. ‘Abd al-Jabbar’s (d. 1025 C.E.) Critique of Christian Origins; though Reynolds (“Scriptural Falsification,”
189-195) observes that the Qur’an consistently accuses the Jews of zafrif.
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medieval Muslim authors prior to Ibn Hazm affirm Ezra’s agency in reissuing the scrip-
tural records, the notion that the biblical text was largely subject to Ezra’s influence is not
a theory unique to Islam. Jewish tradition maintains that during the Babylonian exile all
the Scriptures were lost and the biblical text was eventually reproduced by Ezra the scribe.
Irenacus of Lyon, a late second century Christian bishop, shares the view that Ezra restored
the biblical text in his lengthy work Against Heresies. He states that “during the captivity of
the people under Nebuchadnezzar, the Scriptures had been corrupted, and when, after sev-
enty years, the Jews had returned to their own land, then, in the times of Artaxerxes the king
of the Persians [...]” God “inspired Esdras the priest [ie., Ezra], of the tribe of Levi, to
recast all the words of the former prophets.”*® Apart from his claim of previous corruption,
Irenacus’ view from second century France agrees with, and perhaps leans on, content from
a first century apocalyptic text known as 4 Ez7a, probably composed amid the aftermath of
the Roman siege in 70 C.E.*!

The structure of 4 Ezra is comprised of seven successive visions which culminate in
anarrative account that briefly describes Ezra’s revelation and written reproduction of
material delivered to him during a forty-day period of consecration (4 Ezra 14:20-48).%
The text suggests that Ezra’s contemporaries were bereft of the law as a result of its having
been incinerated (14.21). Ezra received the commission to rewrite the law of God with
the assistance of five companions (vv. 22-25). Upon completion of the forty days of rigor-
ous scribal work a total of ninety-four books were produced (v. 44). As the first twenty-four
books were to be made indiscriminately available to all people, these works appear to corre-
spond with those conventionally understood to comprise the Hebrew Bible (v. 45).* Thus,
anumber of these texts were available for circulation in the public domain while the final
compositions were reserved for “the wise among” Ezra’s people (vv. 26, 45-46).

30 Irenaeus, Haer. 3.21.2.

31 Juan Carlos Ossandén Widow (The Origins of the Canon of the Hebrew Bible. An Analysis of Josephus and
4 Ezra [Leiden: Brill 2018] 3-7) suggests a date of ca. 100 C.E. linked to content from 4 Ezra 14, apparently
based on historical events pivoting around 70 C.E. and pressures to identify a fixed canon of the Hebrew Bible.
Hindy Najman (Losing the Temple and Recovering the Future. An Analysis of 4 Ezra [New York: Cambridge
University Press 2014] 7-8, 11, 15-18) points out that 4 Ezzz feigns a background as if composed shortly
after the destruction of Solomon’s Temple in 586 B.C.E., but Najman sces the text as a post-Second Tem-
ple development from ca. 100 C.E. The writing of 4 Ezra signifies a “reboot” or an unfreezing of time lost
between the destruction of the First and Second Temples. Matthias Henze (“4 Ezra and 2 Baruch: The Status
Quaestionis,” Fourth Ezra and Second Baruch. Reconstruction after the Fall [eds. M. Henze — G. Boccaccini —
JM. Zurawski] [SJSup 164; Leiden: Brill 2013] 4-5) recognizes that both 4 Ezrz and 2 Baruch were written
in response to the destruction of the Second Temple, despite having been fictitiously placed in the aftermath
of the destruction of the First Temple. He identifies both texts as late apocalypses that concluded a generative
era launched by the first Enochic writings in the third century B.C.E. Michael E. Stone (Jewish Writings of
the Second Temple Period [Philadelphia, PA: Fortress 1984] 28, 412, 414) suggests that the dating of the book
falls between 95-100 C.E. as may be deduced by symbols associated with “Flavian emperors.” Although dispu-
ted, Stone suggests that the original language of the composition was most likely Hebrew.

32 Stone, Jewish Writings, 412-414.

33 Stone (Jewish Writings, 414, n. 169) notes that “this is the oldest source for the number twenty-four for the bi-
blical books.”
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Concepts from 4 Ezra appear to have shaped views toward the Hebrew Bible over a peri-

od of centuries.** Among medieval Islamic writers, both al-Tabari’s History and al-Tha‘labi’s
Legends of the Prophets hold key features in common with 4 Ezza. The broad distribution
of Arabic translations of 4 Ezra supports the idea that both al-Tabari and al-Tha‘labi were
dependent upon its content as a source for their works.? The following shared components

demonstrate the medieval writers” familiarity and harmony with 4 Ezrz 14:21-48.%¢

1.

The notion that the Torah was either lost or destroyed by fire in response to unfaithful-
ness that led to captivity (4 Ezra 14:21,31-33).7

A dialogical encounter accompanied by instructions given to Ezra that prompted
the eventual recovery of the Bible on the following day (4 Ezra 14:23,27,38-39).%
Both medieval writers independently agree with 4 Ez7z on the following variant points:
Al-Tabarl: The drinking of acup of liquid delivered to Ezra which precipitat-
ed a sudden awakening of his memory to the contents of the Torah in their entirety
(4 Ezra 14:39-41).

Al-Tha‘abi: The recording of the text by either five companions (4 Ezra 14:42-43) or
Ezra’s five fingers.”

Ezra’s restoration of the biblical text to his people (4 Ezra 14:42—48; cf. 15:1-3).

Observing that content from 4 Ezra reappears in both al-TabarTs History and al-

Tha‘labt’s Legends of the Prophets, one also recognizes shared elements exclusive to the two

medieval texts.* Both texts express a favorable outlook toward Ezra’s recovery work, despite
the fact that Legends of the Prophets was a product of the eleventh century, the same general
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41

Steiner (“Biblical Redaction,” 159-161) observes that “[i]t is difficult to overstate the impact of this story on
religious polemics throughout the ages” He cites al-Qirqisani, a tenth century Karaite, to demonstrate how
contemporary Islamic polemicists made reference to 4 Ezrz in order to leverage their claim that Moses’ Torah
was no longer extant. As a Karaite, al-Qirqisani takes issue with 4 Ez7z as a rabbinic tale that provided a pla-
tform for Muslim criticism of the Bible.

4 Ezra was widely distributed in the form of Arabic translations during the Middle Ages. See Lazarus-Yafeh,
Intertwined Worlds, 54-56; Steiner, “Biblical Redaction,” 159; M. Whittingham, “Ezra as the Corrupter of
the Torah? Re-Assessing Ibn Hazm’s Role in the Long History of an Idea,” Intellectual History of the Islamicate
World 1 (2013) 257.

For all references see al-Tabari’s The History of Al-Tabari (Ta’rikh al-rusul wa’l-mulitk) (trans. M. Perlmann)
(Albany, NY: State University of New York Press 1987) IV, 64-65.

Al-Tha'labi, Qisas al-anbiya, 580, 582. Apart from the commentary on Q 9.30, al-Tha'labi includes a similar
statement in “The Story of Daniel” which mentions that the temple and the books in it were burned. Ibidem,
568, 570.

4 Ezra suggests that communication was between Ezra and the Almighty (cf. 14:2, esp. v. 20) while the medie-
val authors describe Ezra’s interaction with human agents. See Al-Tha‘labi, Qisas al-anbiya, 581-583.
Al-Tha'labi, Qisas al-anbiya, 582.

Al-Thaflabi, Qisas al-anbiya’, 581-583. The renewal and returning of the Torah “through the tongue of Ezra”
is also briefly mentioned within “The Story of Daniel.” bidem, 570.

Lazarus-Yafeh (Intertwined Worlds, 56) notes similarity in structure in addition to other “basic elements:
the loss of the Torah scroll through (the Jews) sins and troubled times, its miraculous return by Ezra, complete
and precise conformity between the lost version (also miraculously returned) and the one supplied by Ezra,
the joy of the children of Isracl, and their admiration of Ezra exaggerated to the point of worship.”
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timeframe during which Ibn Hazm wrote A/-fisal.** Accordingly, al-Tabart’s History or even
al-Tha'labTs ideas provided a tenable Islamic source for Ibn Hazm’s view that Ezra re-
wrote the Scriptures. While Ibn Hazm takes issue with Ezra’s recovery of the biblical text,
the works of al-Tabari and al-Tha‘labi both place confidence in the veracity of Ezra’s com-
position. Differing from Ibn Hazm, al-Tha'labi includes several anecdotal narratives that
commend Ezra’s historical profile.”

Al-Tha'labts Legends of the Prophets contains a series of Islamic traditions relative to
“one who had passed by a city which had fallen into utter ruin” (Q 2.259). The storyline
suggests that the leading character died and remained dead for a century before being raised
back to life.* Differing accounts identify the main character as either Jeremiah the prophet
or Ezra the scribe.” One rendering suggests that Jeremiah was the man who died as the city
of Jerusalem was brought under siege and its occupants were driven into exile. An al-
ternate telling recasts the role to feature Ezra as the central figure.”” One legend reports
that Ezra died and remained dead for a hundred years before rising as a proof of resurrec-
tion.*® With a view to historiography, one can see that both al-Tabari and al-Tha‘abi dig-
nify Ezra as a literary prophet, evidenced by his supernatural recovery of the Hebrew Bible.
Meanwhile, al-Tha‘labi further develops the tale involving the enigmatic identity of Ezra in
the next chapter, which presents traditions corresponding to Quran 9.30.

42 The lives of al-Thalabi and Al-Juwayni (1028-1085) briefly overlapped. Both had origins in Nishapur and
held to the Shafi’ite school of jurisprudence. However, in an approach that differs greatly from that of al-
Tha'lab, al-Juwayni’s Shifa’ argues that both the Torah and the Gospels were deliberately falsified, suggesting
that financial incentives may have motivated Ezra to alter the Torah. To support his claim, Al-Juwayni appeals
to genealogical data recorded the Hebrew text at contrast with the Septuagint. See D. Thomas, “Al-Juwayni,”
Christian-Muslim Relations. A Bibliographic History. 111 (1050-1200) (eds. D. Thomas — A. Mallett) (Lei-
den: Brill 2011) 121-123; Lazarus-Yafeh, “Uzayr,” EP X, 960. Secing that Ibn Hazm made a similar claim
about Ezra, taking a critical approach to Genesis at roughly the same time period, it is possible that polemical
data transferred from Spain to Iraq and vice-versa at a rapid pace. Though not addressing any specific contrast
with the Septuagint, Berman investigates Ibn Hazm’s approach toward Genesis in “The Biblical Criticism of
Ibn Hazm the Andalusian,” 382-387. Ibn Hazm also found fault with the Hebrew Bible and the Septuagint,
as well as the Samaritan Pentateuch. See Lazarus-Yafeh, “Tahrif] £ X, 111-112; Ibn Hazm, Kitab al-fisal
(Rif "ag, I11, 452-453, 461, 463).

43 AlThalabi, Qisas al-anbiya, 573, 576-583. Among competing Islamic traditions, al-Tha‘abi notes that
Ezra was viewed by some as the subject of Q 2.259 who died and came back to life after one hundred years as
a proof of the resurrection of the dead. Additionally, Ezra is esteemed as one whose prayers for the afflicted were
answered with the result of a miraculous recovery. lbidem, 576-80.

44 Al-Tha'labi, Qisas al-anbiya’, 576-580, esp. 577.

45 Given the two potential protagonists—Ezra or Jeremiah—it is possible that al-Thalabi was influenced by
a Jewish tradition that attributed authorship of Psalm 137 to Jeremiah. Ezra is credited with rewriting the text
and placing it within the order of Psalms. See below.

46 The text derives imagery from Ezek 37:1-14. Instead of Ezekiel, Jeremiah is the prophet in focus. The bones
are not the house of Isracl, but those of a donkey. Instead of reviving the children of Isracl and restoring the exi-
les to the land of Israel, the donkey (a non-kosher beast) is revived after a hundred years.

47 Al-Tha'labi, Qisas al-anbiya, 578-579.

48 Al-Tha'labi, Qisas al-anbiya, 578-580, esp. 579.
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3. Monotheistic Compromise

The sole mention of Ezra’s name in the Qur’an indicates that Ezra was shown uncom-
mon reverence by the Jews. Stra 9.30-31 contains a statement that prompted medieval
Islamic writers to raise a heightened sense of caution against alleged corruption intrinsic
to the monotheisms of both Judaism and Christianity. Meanwhile, related commentary
served to bolster the claims of Islam as a uniquely monotheistic religion. A translation of

09.30-31 reads:*

The Jews say, “Ezra is the son of Allah”; and the Christians say, “The Messiah is the son of Allah.” That
is their statement from their mouths; they imitate the saying of those who disbelieved [before them].
May Allah destroy them; how are they deluded?

They have taken their scholars and monks as lords besides Allah, and [also] the Messiah, the son of
Mary. And they were not commanded except to worship one God; there is no deity except Him.
Exalted is He above whatever they associate with Him.

Referring back to the Ezra legend from al-TabarT’s History, one readily senses a favora-
ble stance toward Ezra. The scribe is portrayed as both the one who grieves the loss of
the Torah as well as the celebrated human vessel who restores the Bible to the children
of Isracl. However, the festive occasion with which the tale concludes is interrupted with
a final startling report, “Then he [Ezra] died. In the course of time, the Israclites consid-
ered Ezra to be the son of God. God again sent them a prophet, as He did in the past, to
direct and teach them, and to command them to follow the Torah.”>* Although al-Tabari
displays a generally favorable attitude toward Ezra and his efforts to reclaim the Torah for
his people, he purports to find a glaring defect in the monotheistic claims of Judaism. Ac-
cording to al-Tabari, Ezra’s heroic act of restoring the Torah to Israel marked an occasion
of national compromise as the people began to call Ezra the son of God.>' The charge of
Q 9.30—namely that “the Jews say, ‘Ezra is the son of Allah”—is here recast in the creative
lore of al-TabarT’s text. The indictment is sharpened as the adjacent qur’anic verse includes
the admonition to worship only one God.

Al-Tha'labTs Legends of the Prophets displays features that cohere with those of al-
TabarT's History. As suggested above, a portion of al-Thalabt’s text provides an antholo-
gy of Islamic folklore that links Ezra to Q 9.30.5* The chapter in focus furnishes a cache
of legends that reaffirm the claim that “the Jews say: Ezra is the son of God.”® Placed at

49 Qur’an trans. from hetp://quran.com.

50 See Al-Tabari, History, IV, 65; also cf. Lazarus-Yafeh, Intertwined Worlds, 54-55; Adang, Muslim Writers,
229-231.

51 His carlier Zifsir offered more conservative explanations, initially limiting the claim to an individual known as
Pinhas, eventually suggesting that multiple Medinan Jews exalted Ezra’s status while greeting Muhammad at
hisarrival in Medina in 622 C.E. Abu-Rabi‘ (“Ezra;” 155-156) notes that the claim is linked to a Medinan siira.

52 Al-Thalabi, Qisas al-anbiya’, 580-583.

53 The basis for the statement is difficult to determine. As noted by Haim Z’ew Hirschberg, “These words are
an enigma because no such opinion is to be found among the Jews” (“Ezra: In Islam,” Encfud, V1, 653).
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the head of the chapter of al-Tha‘labt’s work, the indicting remark about “the Jews” from
the Qur’an functions as an initial inclusio that introduces each of the three colorful vi-
gnettes which sequentially follow.>* Each consecutive narrative sketch relays a tale in which
the tragedy of Israel’s loss of the Torah is neutralized by Ezra’s remarkable recovery of the sa-
cred text. The pivotal statement from the Qur’an, “the Jews say: Ezra is the son of God,” is
vindicated by the closing sentence of each of the three episodes. The content and conclud-
ing statements of the three accounts vouch for the authenticity of @ 9.30. An overview of
the larger literary scheme suggests that each story was selected and arranged with a discrete
rhetorical goal in mind. The literary arrangement supports the initial claim that “the Jews
say: Ezra is the son of God.” A summary sentence functions as a final inclusio that marks
the structural bookend of the chapter. The following summary of the arrangement may

add clarity:

The chapter is set in motion with an opening inclusio gleaned from Q 9.30, “God has said, ‘And the Jews
say: Ezra is the son of God.”> The statement functions as a polemical refrain.

The first tradition, ascribed to ‘Atiyah al-‘Awfi from Ibn ‘Abbas, reaches a point of resolve with
an exclamation placed in the mouth of the Israclites that conveys a sense of deep awe in response to Ezra’s
accurate reception of the Torah, namely: “Ezra would not have been given this were he not the son of

God!™

The second segment, ascribed to Al-Suddi and Ibn ‘Abbas from ‘Ammar, bears essentially the same
sentiment as the first story. This second sketch concludes with a statement that appears to be linked to
the scholars who compared Ezra’s work with the text returned to them in the Ark: “God gave this to him
only because he is His son.””

The final narrative of the collection is attributed to al-Kalbi. The third account closes with a final
indicting comment that shares rhetorical emphasis with the two previous anecdotes. The episode ends
with a shocking response from the Israclites after comparing Ezra’s reproduction of the Torah: “God
would not have sent down the Torah into the heart of one of us after it had departed from our hearts,
except if he were His son.”

To make a cliché of the point, the chapter concludes with the final inclusio refrain, “Whereupon the Jews
said that Ezra is the son of God.”®

Ibn Hazm clearly took issue with the monotheistic claims of Judaism, though he was
perhaps less determined than his contemporary to make an apotheotic spectacle of Ezra the
scribe. To be sure, Ibn Hazm’s Kizab al-fisal publishes sentiment that concurs with claims of
Q9.30. He does limit charges that “the Jews say Ezra is the son of Allah” to the Sadugiyya
(ie. Sadducees), a “politico-religious” sect that he considers distinct from other Jewish

54 Al-Thalabi, Qisas al-anbiyi’, 580.

55 Al-Thalabi, Qisas al-anbiyi’, 580 (Italics from Qisas al-anbiyi).
s Al-Tha'labi, Qisas al-anbiya, 580-581.

57 Al-Thalabi, Qisas al-anbiya’, 581-582.

58 Al-Thalabi, Qisas al-anbiyi’, 582-583.
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subgroups due to their novel veneration of Ezra.® He notes that the Sadagqiyya lived in

Yemen at one time, though by his own era the group had vanished.®

Another reference that may involve the deification of Ezra is linked to the figure of

Metatron, a semi-divine angelic intermediary. In a conflated amalgam of rabbinic tradi-

tions Ibn Hazm alleges that the Jews worship Metatron as an auxiliary god with reference

to Yom Kippur observance.’ Steven M. Wasserstrom sees a tacit link between Metatron
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Nurshif ‘Abd Al-Rahim Mustafa Rif "at, Ibn Hazm on Jews and Judaism (PhD Diss., University of Exeter; Exe-
ter 1988) 11/4, 306. Also cf. Lazarus-Yafeh, Intertwined Worlds, 52, 1.7, also p. 68; Adang, Muslim Writers, 98.
Kaya suggests that Ibn Hazm had likely never been to Yemen, and evidence fails to confirm that the Sadagiy-
ya ever settled there. Kaya does not charge the Sadigiyya with the scandal of revering Ezra as the son of God.
Instead, he posits that a faction of the Samaritan community, known as the Dustan sect, more likely account
for the Jews who held Ezra to be the son of God. Kaya’s theory rests in part on the idea that, unlike other Sama-
ritans, the Dustan community was favorably inclined toward Ezra. See Kaya, “The Figure of Ezra,” 471-476,
esp. 476.

Rif at, Ibn Hazm on Jews and Judaism, 11/4, 306. Also f. the content of al-Radd ala Ibn al-Naghrila, writ-
ten in opposition to his opponent, Ibn al-Nagrilah (reproduced in Lazarus-Yafeh, Intertwined Worlds, 67-68).
Rif ’at notes that a similar claim was introduced in the ninth century by al-Jahiz’s Risalat al-Radd Ala Nasa-
7a which stated that a particular group “exaggerated” Ezra’s “importance and called him the son of God, and
this is well known about them. A remnant of this group survived in Yemen, Syria and inside the Roman coun-
tries.” Al-Jahiz, Risalat al-Radd (Rif at, 11/4, 309). Al-Jahiz adds that Ezra was awarded this title “as a token
of his obedience to God and of the respect in which the people hold him, because he is one of Israel’s sons”
Ibidem, 309. Al-Jahiz seems to suggest that two categories existed. In response to a miraculous restoration of
the Scriptures one group overstated Ezra’s importance as the exclusive son of God. The other group estee-
med every Jew of Israel as a bearer of the title son of God. Al-Tabari’s History and al-Tha'labi’s Legends of
the Prophets represent the former example. Also cf. Rif "at, Ibn Hazm on Jews and Judaism, 11/4, 309-310.
Reworking a talmudic text cited a century earlier by al-Mas‘ad, he implicates a story from b. Berakbot 3a that
depicts God mourning “as the dove moans” and saying, “Woe unto Me, that I destroyed My house, that I divi-
ded My sons and daughters from cach other. My stature shall be bent until I build up My house and bring My
sons and daughters back to it”” See Ibn Hazm, Kitab al-fisal (Rif "at, 111, 476); also cf. Adang, Muslim Writers,
99-101; Lazarus-Yafch, Intertwined Worlds, 31-32, esp. n. 38. Ibn Hazm criticizes the anthropomorphic no-
tion of God expressing sorrow over chastening the people. (The initial context refers to the demise of the Se-
cond Temple.) Ibn Hazm’s Kitab al-fisal differs from the Talmud in details and contextual placement. The text
appears to be mingled with 4. Ber: 7a, involving the figure of Ishmael b. Elisha. Ishmael recounts a fabled en-
counter with God by stating, X1 07 X02 ¥ 27 KW MIRIY 7777 2XNK N8N —“And I saw Akhteriel Yah,
the Lord of hosts, who is the one sitting on a throne, high and lifted up.” The talmudic tale derives phraseology
and content from Isaiah’s calling in 6:1. The story continues with the direct instruction, “Ishmael, my son, bless
me.” Ishmael responds by addressing God as a dependent being. Given the subservient expressions attributed to
God it is little surprise that Ibn Hazm took issue with the anthropomorphous content. He also appears to draw
content from Shi ur Quimah, a mystical text featuring both R. Ishmael and Metatron. See Adang, Mustim Wri-
ters, 99; Lazarus-Yafeh, Intertwined Worlds, 31-33. Haggai Mazuz (“Ibn Hazm and Midrash,” /SS 62/1 [2017]
143-144) compares the talmudic content with Ibn Hazm’s rendition, observing how the rabbinic material is
misrepresented in order to suggest that “the sources are fabricated.” Ibn Hazm seems to intermix all three sour-
ces. Neither talmudic segment explicitly mentions Metatron. Shi’ur Qumah purports to relay corporeal mea-
surements of the divine body as disclosed by Metatron. Ibn Hazm portrays the figure of Metatron simulating
God’s anthropomorphic expressions as depicted by the talmudic stories, alleging that the Jews worship Meta-
tron during Yom Kippur. See Adang, Muslim Writers, 100-101; Lazarus-Yafeh, Intertwined Worlds, 31-32,
esp. n. 38. Ibn Hazm (Kitab al-fisal [Rif "at, 111, 478]) states that “these Jews” petition “another god, in addition
to Allah,” which he regards as “sheer polytheism.” While this description displays the polemicist’s distaste for

assigning anthropomorphous qualities to God, it also suggests that he had access to rabbinic tradition.
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and Ezra the scribe in Ibn Hazm’s claim that “the word ‘Metatron’ according to them [i.c.,
the Jews] means ‘the little god””** However, the esoteric link relies on tenuous scribal syn-
onymity with Enoch as a “little lord” angel-creator.® While the idea that Ezra’s identity as
one of the collective “children of God” (b%e¢i elohim) may have caught the attention of Ibn
Hazm (or even Muhammad),** Wasserstrom’s overarching suggestion implies that the rab-
binic community—not merely the Sadugiyya of Yemen—were blameworthy for exalting
Ezra’s status to that of divine son.” The dependency on rabbinic literature to reach such
a conclusion precludes the prospect of finding a link between Ezra and Metatron among
any other Jewish sect.

4. Ibn Hazm’s Polemical Posture

Ibn Hazm’s attitude toward Ezra the scribe was considerably less charitable than the ap-
proach of either his contemporary al-Tha‘labi or al-Tabari, a century earlier.% Al-Tha‘labi
issued an artful defense, at harmony with the Qur’an, that commends the marvel of Ezra’s
restoration of the biblical text. Nothing is said to impugn or disrespect the character of
Ezra the scribe. By commending his recovery of the Bible, both al-Tabari and al-Tha‘labi
imply that Ezra functioned as a prophetic agent. To the contrary, expanding the charges
against Christianity for tampering with the Gospels,*” Ibn Hazm launched criticisms that
discredited both the textual legacy and the ethical integrity of Ezra the scribe. Earlier leg-
ends about Ezra’s heroic rewriting of the Bible are modified and restructured to account for
an indictment of tahrif al-nass (i.c., “textual alteration”). Ezra is accused of having deliber-
ately falsified the Scriptures.®® Although during the tenth century both al-Tabari and al-

62 See Wasserstrom, Between Muslim and Jew, 183-184.

63 Wasserstrom, Between Muslim and Jew, 183; G.D. Newby, 4 History of the Jews of Arabia. From Ancient Times
to Their Eclipse Under Islam (Columbia, SC: University of South Carolina 1988) 59-61.

64  Newby, 4 History of the Jews of Arabia, 60-61.

65 His doeslink Ibn Hazm’s argument about worship of an angelic agent to a rabbinic subgroup, but falls short of
identifying the object of exaltation as Ezra the scribe. See Wasserstrom, Between Muslim and Jew, 183-185.

66 Kaya (“The Figure of Ezra] 475) notes that both al-Tabari and al-Thafabi saw Ezra as aheroic figure.
Lazarus-Yafch notes that both al-Tabari and al-Tha‘abi were at harmony with the consensus of Jewish and
Christian writers who also viewed Ezra as “a positive figure” See Lazarus-Yafeh, Intertwined Worlds, 59.
Also cf. 4 Ezra 14; Irenaeus, Haer: 3.21.2; ms. Hamburg 32 re: Ps 137 (commentary from northern France);
b. Sanh. 21b.

67 Cf. Behloul, “The Testimony of Reason,” 465-467; Lazarus-Yafeh, Intertwined Worlds, 26-28; ].P. Monferrer
Sala, “Ibn Hazm—Kitib al-fisal; Christian-Muslim Relations. A Bibliographic History. 111 (1050-1200) (eds.
D. Thomas — A. Mallett) (Leiden: Brill 2011) 141-143.

68 Ibn Hazm labels the scribe as a “Zindic”—heretic. See Kaya, “The Figure of Ezra,” 475; Lazarus-Yafeh, Intertwi-
ned Worlds, 34. Lazarus-Yafeh writes: “following earlier pre-Islamic sources, he accused Ezra the scribe of having
purposely corrupted the Biblical text” (ibidem, 45). Ibn Hazm’s attitude toward Ezra’s act of textual recovery
differed from other Muslim authors. While acknowledging that the Torah was burned, and that Ezra remin-
ted a replacement, he sees Ezra’s version as a product of his memory that involved subjective emendations.
Ibn Hazm claims that the Jews admit that Ezra emended the text. See Adang, Muslim Writers, 245-246.
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Magqdisi advanced claims that textual distortions existed, some of the sources undergirding
Ibn Hazm’s charges were likely of a pre-Islamic nature.”” Given his ambition and familiarity
with religious works outside the context of Islam, one may surmise that Ibn Hazm sought
out non-Muslim sources to substantiate his point.

The earliest explicitly negative press directed toward Ezra’s alleged revision appears to
surface during the third century C.E. from the pen of Plotinus’ student Porphyry. His Ad-
versus Christianos contends that all of Moses™ texts were reduced to ashes when the first
temple was destroyed, “and all those which were written under his name afterwards were
composed inaccurately one thousand one hundred and eighty years after Moses’ death by
Ezra and his followers.””® It may be that Ibn Hazm was acquainted with this statement as he
expressed personal interest in translating Porphyry’s work.” His familiarity with Porphyry
is further attested in a book called a/-Tagrib, which Ibn Hazm composed while in exile.
As an introduction to logic, the text expounds on content derived from both Aristotle’s
Organon and Porphyry’s Isogoge.”*

Although Lazarus-Yafeh mentions Justin Martyr’s second century Dialogue with Trypho
regarding corruption of the biblical text, Ezra is shown no disrespect in Justin’s work.” Jus-
tin does address the subject of omissions from the Scriptures as having taken place “only
ashort time [ago]” (Dial. 72.1), but only by the calculated efforts of Trypho’s teachers.™
According to Justin, the alleged tampering with the text took place after the production of
the Septuagint translation. Although he mentions the legend about Ptolemy and the seven-
ty elders who translated from Hebrew to Greek, Justin refers to verses from outside the Pen-
tateuch that he claims have been altered or removed from the text. For whatever reason
Justin chose to mention the Pentateuchal translation committee, he argues that someone
meddled with the biblical text within the brief period of time subsequent to the initial

69 Al-TabarT’s exposition of Q 2.79 accuses the Jews of textual forgery. See Al-Tabari, Commentary,1,413. Given
his positive portrait of Ezra elsewhere, presumably he sees corruption introduced after Ezra’s redrafting of
the Hebrew Bible. It is plausible that Ibn Hazm gleaned both the story of Ezra’s recovery of the Bible and
the idea of shrif al-nass from Al-Tabari. Possibly al-Maqdisi’s Kitab al-bad’ also shaped Ibn Hazm’s notions
of textual alteration. Cf. Lazarus-Yafeh, Intertwined Worlds, 45; Adang, Muslim Writers, 233, 251. Despite
the fact that al-Maqdisi claimed the distortions took place at Sinai, Ibn Hazm blames Ezra as the scribal insti-
gator. Steiner (“Biblical Redaction,” 160) points out that al-Maqdisi claims that Ezra recovered the Torah to
the letter before handing the text over to his student who became the source of corruption.

70 Porphyry, Christ. 465¢ (Stern, 423, 427-428). Cf. Lazarus-Yafeh, Intertwined Worlds, 63.

71 Rif at (Ibn Hazm on Jews and Judaism, 11,296) notes that in Ibn Hazm'’s Kitab al-taqrib li bad al-mantiq (p. 8)
he reveals plans to translate material from both Aristotle and Porphyry on the subject of logic.

72 Jos¢ Miguel Puerta Vilchez (“Inventory of Ibn Hazm’s Works, 16z Hazm of Cordoba. The Life and Works
of a Controversial Thinker [eds. C. Adang — M. Fierro — S. Schmidtke] [Handbook of Oriental Studies 103.
Section 1. The Near and Middle East; Leiden: Brill 2013] 743-746, esp. 746) refers to the book as “no more
than a summary explanation of what is contained in Aristotle’s Organon and Porphyry’s Isogoge, that can be
used [....] in the strictly Muslim area of jurisprudence and theology.” Cf. Behloul, “The Testimony of Reason,”
465-466.

73 Lazarus-Yafeh, Intertwined Worlds, 63; Justin, Dial. 72.1.

74 Trypho, Justin’s interlocutor throughout the Dialogue with Trypho (71.1-72.1), was allegedly a pious Jew. Ju-

stin claims that the book of Ezra was among the books that were modified.
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completion of the Greek translation. It is possible, though far from likely, that Justin’s
claims contributed to Ibn Hazm’s overall criticism of the biblical text, viz. “the transmis-
sion is corrupt, interrupted, and unsound.”” Given that the limited time interval between
the late Greek and Roman periods affords merely a late and narrow margin of time for falsi-
fying the text,’® it requires one to embrace a glaring anachronism to pin the blame on Ezra.
Further, pre-Nicene Christian texts seem to afford little to no basis for dishonoring Ezra as
a purveyor of false tradition.”

The Samaritan tradition and general worldview may represent another source of in-
fluence tapped by Ibn Hazm by which he plausibly derived or supplemented his distaste
for Ezra and his reproduction of the biblical text.”® Already having dismissed the Tanakh
as a counterfeit—in favor of their own Pentateuch—one may readily expect the Samari-
tan community to stand averse to Ezra and his legendary recovery of the Hebrew Scrip-
tures. Contempt of this nature was perhaps galvanized by the talmudic claim that “even
though the Torah was not given through him, its writing was changed through him.””
If the script was changed in order “to build a greater barrier between the Samaritans and
the Jews” (as may be implied)® it ought not be surprising to find that some from with-
in the Samaritan community looked back on the person of Ezra with contempt. Despite
the fact that Ibn Hazm acknowledges that he had never encountered the Samaritans, it re-
mains possible that the contents of a Samaritan liturgical prayer contributed to the formu-
lation (or reinforcement) of his polemical posture toward Ezra’s alleged role in the process
of scriptural transmission.*’ Within the context of a prayer linked to Yom Kippur, a brief
imprecation targets Ezra and his textual legacy. The line of amalgamated Hebrew-Aramaic

75 Ibn Hazm, Kitab al-fisal (Rif "at, I11, 485).

76 Justin lived during the mid-second century C.E.

77 'To the contrary, Irenacus, Justin’s contemporary in the west, holds to an idea similar to 4 Ezrz, namely, that Ezra
“recast all the words of the former prophets” after returning from Babylon. Irenacus (Haer: 3.21.2) records that
the “Scriptures had been corrupted” prior to this point.

78 Lazarus-Yafch, Intertwined Worlds, 60-63. Al-Mas‘adi’s tenth century Muruj al-dhahab relays that the Sama-
ritans claimed that “the Torah of Moses” had been “forged, altered and changed” and produced by Zerubbabel
based on “what certain Israclites had remembered.” See Adang, Muslim Writers, 47,232.

79 B. Sanh. 21b. The text suggests that the Assyrian script and WP N —"the holy tongue” were for Israel,
while the Hebrew script and the Aramaic tongue were given N Tii?—“for the commoners.” Marcus Ja-
strow (sv. “0IR, Dictionary of Targumim, the Talmud Babli and Yerushalmi, and the Midrashic Literature
[ed. M. Jastrow] [Peabody, MA: Hendrickson 1926]) suggests alternate definitions of “ignoble” or “ignorant.”
The Talmud proceeds to inquire about who the M7 are. The response identifies them as *Xn13, a reference
to the Samaritans. Thus, the account makes a separation between Isracl and the Samaritan community that is
bolstered by linguistic distinctives. The term 71, directed toward the Samaritans, is not one of endearment.
The Michael L. Rodkinson translation (New Edition of the Babylonian Talmud. Sanhedrin [ed. LM. Wisc]
[Boston, MA: Talmud Society 1918] VIIL, https://wwwjewishvirtuallibrary.org/jsource/Judaism/Full Tal-
mud.pdf [access: 27.03.2023]) may capture the intent by interpreting the word simply as “idiots.” Sec also Kaya,
“The Figure of Ezra,” 472.

80 Textual note culled from &. Sanh. 21b, The Soncino Edition, n. 49.

81 Lazarus-Yafch, Intertwined Worlds, 60, esp. n. 31.
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text reads: NRW°22 237 1127 7Y NIR—“Cursed be Ezra®? and his words that he wrote
in his shame.”® The imprecation directed toward a priest (i.c., Ezra) in the context of a Yom
Kippur prayer is striking. One can easily imagine that Samaritan animosity toward Ezra may
have drawn the attention of Ibn Hazm as he hunted for additional Jewish sources to support
his polemical claims.**

S. Rabbinic Sources and Ezra’s Scribal ‘Dots’—Puncta Extraordinaria

It remains uncertain which rabbinic source(s) may support Ibn Hazm’s claim that the Jews
acknowledge that Ezra emended the Scriptures. Camilla Adang makes the reasonable sug-
gestion that the polemicist’s reference to alterations is associated with the tigqunei soferim
(i.e., corrections of the scribes), a phrase associated with (usually eighteen) suspected scribal
revisions to the biblical text.*> Adang posits that the influence of al-Qirqisani, a tenth cen-
tury Karaite author, may inform Ibn Hazm’s awareness of the subject matter.*® A Karaite
akin to al-Qirqisani may well account for Ibn Hazm’s acquaintance with the notion of
Ezra’s emendations. Richard C. Steiner makes a fair point that scholars have not identified
any explicit reference to the tigqunei soferim, noting that Adang sees a tenable reference to
the tradition in Ibn Hazm’s statement about the Jews’ admission that Ezra altered the text.®”

82 Thename Ezra (X1 is here spelled with a final 7 rather than an &, but the context requires a noun and the scri-
bal action seems to remove any ambiguity about the referent.

83 Hebrew-Aramaic text from A.E. Cowley, Samaritan Liturgy (Oxford: Clarendon 1909) II, 514, line 2. It is
difficult to reach decisive conclusions about the dating of the imprecation on a sheerly linguistic basis. The text
combines a Hebrew nucleus with peripheral Aramaisms (e.g., the relative particle 7 linked to the verb an3).
A chronology based on linguistic strata is corroborated by identification of a late fourteenth century writer,
Abisha (y2R). See A. Tal, “Hebrew Language’ and ‘Holy Language’ between Judea and Samaria,” Samaria,
Samarians, Samaritans. Studies on Bible, History and Linguistics (ed. J. Zsengellér) (Berlin — Boston, MA: De
Gruyter 2011) 197. Abraham Tal notes that Abisha was a priest and a prolific writer (ibidem, 194-197). Cow-
ley (Samaritan Liturgy, 11, xxvii-xxviii) informs that this particular Abisha (4. 1376) was the son of the high
priest, Phineas (4. 1368) b. Yosef. Though the fourteenth century post-dates Ibn Hazm’s era by hundreds of
years, the written form of the Yom Kippur curse may reflect a considerably more antiquated liturgical tradition.
The written liturgical form likely preserves an outlook of long-standing contempt for Ezra’s scribal activity.

84 The possibility is heightened by his familiarity with the Samaritan community and their Scriptures.
See H. Hirschfeld, “Mohammedan Criticism of the Bible, JOR 13/2 (1901) 228.

85 See Adang, Muslim Writers, 246-247; Steiner, “Biblical Redaction,” 156-158, 161, cf. 166. For additional
content related to scribal emendations, cf. E. Wiirthwein, The Text of the Old Testament. An Introduction to
the Bible Hebraica, 2 ed. (trans. E.F. Rhodes) (Grand Rapids, MI: Eerdmans 1995) 17-18; Christian D. Gin-
sburg (Introduction to the Massoretico-Edition to the Hebrew Bible [London: Trinitarian Bible Society 1897]
347-363, esp. 347, n. 2) notes that the St. Petersburg Codex from 916 C.E. makes reference to cighteen scribal
corrections (290 NP°n 1 ). Cf. M. Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Claren-
don 1985) 66-74; E.R. Brotzman, Old Testament Textual Criticism (Grand Rapids, MI: Baker 1994) 54-55,
116-118; E. Tov, Textual Criticism of the Hebrew Bible, 2 ed. (Minneapolis, MN: Fortress 1992) 64—67.

86 See Adang, Muslim Writers, 245-246.

87 See Steiner, “Biblical Redaction,” 124, 159-162, 166, esp. n. 143.
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Granting that explicit references are not available to spell out which, if any, rabbinic
texts or ideas may warrant Ibn Hazm’s statement, Adang’s theory about the tigqunei soferim
seems to be a sensible one. Though, a more intuitive explanation may thus far have been
overlooked. Steiner maintains that “Byzantine Rabbanites” held to a theory about the ed-
iting process of Scripture that failed to take root in Spain on account of Muslim polem-
ics involving Ezra the scribe.®® Steiner demonstrates that the Byzantine theory spread in
the regions of Germany, northern France, and eventually to Provence, where he suggests
that the editing theory underwent changes.®” The theory itself derives content from Pal-
estinian sources, vividly featuring the scribal role of Ezra as characterized by a midrashic
work known as Avor d’Rabbi Natan (c. seventh to tenth century).” Steiner persuasively ar-
gues that Ibn Ezra (1089-1167) avoided discussing concepts of textual variation in view of
the polemical climate that dominated Spain.”” There is logical merit to his proposal. How-
ever, Steiner’s claim that Muslim polemics about Ezra inhibited the spread of the Byzantine
redaction theory fails to acknowledge that the theory may have inadvertently informed
Muslim polemicists in Spain. Steiner’s ideas about the theory have roots in rabbinic textual
notions that date back to the tenth century,” barely prior to the entry of Ibn Hazm’s con-
tribution to the religious-polemical dynamics of the region.”® Accordingly, Steiner’s thesis
overlooks the possibility that the editing theory involving Ezra first reached Ibn Hazm and
then served as a catalyst to fuel medieval Muslim polemics, which in turn offset the spread
of the Byzantine theory in Sefarad.**

As previously suggested, traces of rabbinic influence linked to the theory may be discern-
ible among the stories of al-Tha'labi’s Legends of the Prophets. The exegetical narratives that
expound on Q 2.259 and 9.30 assign a prominent role to both Ezra the scribe and Jeremiah
the prophet. Variant episodes draw a parallel that casts each of the biblical figures in the role
of “one who passed by a city which had fallen into utter ruin” (Q 2.259), the backdrop being
the Babylonian siege of Jerusalem. These tales segue into al-Thaabi’s rendition of Ezra’s re-
covery of the biblical text and the ensuing smear campaign linked to Q 9.30 about the Jews
deifying Ezra. Given that sketches of Ezra’s recovery of the Scriptures are almost certainly

88 Steiner, “Biblical Redaction,” 124, 147-148, 153-155, esp. 158.

89 Steiner, “Biblical Redaction,” 124, 159-162.

90  See Steiner, “Biblical Redaction,” 124.

91 Steiner, “Biblical Redaction,” 153-157.

92 Steiner, “Biblical Redaction,” 124, n. 2.

93 While Steiner’s contribution may accurately assess the spread of an editing theory among the medieval rabbi-
nic community, the argument falls short of explaining how Muslim polemics managed to develop ideas about
Ezra the scribe.

94 Steiner (“Biblical Redaction,” 124) implies that Byzantine rabbinic tradents espousing the theory saw it as a lia-
bility in the territory of Spain in the wake of Islamic polemical ideas already in circulation. Perhaps Q 9.30
might be cited to support the idea, but the qur’anic influence was not limited to the area of Spain. Ibn Hazm’s
polemical voice was not heard until well into the eleventh century. Prior to that time, the diatribe against Ezra’s
recovery of the biblical text was not likely an issue in the region. A letter from Emperor Leo III (probably from
the eighth century) to the Umayyad Caliph ‘Umar I implies that the supernatural recovery of Ezra (without
mention of his name) was called into question, but the matter was not isolated to Spain. Ibider, 158-159.



Steven Donnelly - The Forging of a Tradition: The Hebrew Bible, Ezra the Scribe

grounded in 4 Ezra, the content and juxtaposed arrangement of al-Tha'labTs legends may
betray encounters with an early strand of the redaction theory advocated by Steiner. That
is, a latent source beyond 4 Ezra may inform and take shape in the structure of al-Thalabi’s
exegetical folklore.

In an exposition on Psalm 137, an anonymous medieval Jewish commentator writing
in northern France states: 0°19071 72 2N21 2221 X1y 79YW1—“And Ezra went up from
Babylonia and wrote all of the [biblical] books.” The medieval exegete credits Ezra with
having edited and arranged the Psalms in their current sequence (see Ps 137 [ms. Ham-
burg 32]).” The commentary suggests that Ezra personally added Ps 137 to the Psalter.
The anonymous explicator claims that Jeremiah drafted the initial composition which was
not placed within the order of Psalms until Ezra rewrote it, along with the other biblical
books, after returning from exile.”® Although the commentary post-dates al-Thallabi’s era,
the commentator logs an understanding that may have circulated over a period of several
centuries. While the Psalm itself laments the Babylonian captivity, the commentary show-
cases both Jeremiah’s authorship and Ezra’s agency in reproducing the text. Thus, key com-
ponents of the commentary play out in sequence at the core of al-Tha'labi’s qisas. The set-
ting relates to the siege of Jerusalem and the exile. Jeremiah, though not functioning as
an author, plays a central role in one legendary account, while Ezra fills a corresponding
role in the next chronicle. Both figures died and disappeared for a century before being
revived after the captivity.”” The subsequent interpretive tales, which enlarge on Q 9.30,
make an exhibition of Ezra’s miraculous recovery of the Bible before reporting that the Jews
over-sensationalized Ezra’s recovery work, divinizing him as the son of God.

It is possible that al-Tha'labi provides a link between notions that eventually circulated
among rabbinic exegetes in northern France as well as among medieval Muslim polemical
writers. Given the rapid exchange of ideas that potentially took place between Ibn Hazm
in Spain and al-Juwayni in Nishapur, it is conceivable that al-Tha'labi’s legends were dis-
patched among Islamic spheres of influence that included the region of Andalusia. Accord-
ingly, even al-Tha'labi’s emphasis on Ezra’s prominent role may have contributed to the phe-
nomenal scarcity of the Byzantine theory among Andalusian Jews that Steiner observes.

95 Fora reproduction of the content of ms. Hamburg 32, see M. Ta-Shma,

“OMInTIIA PRI RPN NPT Y mwn,” 1R 7Iw? 1037 190 1wion K12 Xpni (ed. S. Japhet)
(Jerusalem: Magnes Press 1994) 457-458. Also cf. Steiner, “Biblical Redaction,” 131, 155.

96 The narrator infers that Jeremiah is the author of the Psalm as the prophet brings a charge against the Edomites
before God: 7y R ™2W 172772 9910 AITHRIW W INhon PV MWW OYING P %197 M35y v 0 X023 mnY
922 MMM —“Jeremiah the prophet was expressing his claim before the Holy One against Edom, which rejoiced over
the downfall of Isracl; and in this you can understand that Jeremiah spoke about the rivers of Babylon” (cf. Ps 137:7).
The anonymous commentator draws a parallel between the indictment against Edom in Ps 137 and Jeremiah’s
composition in Lam 4:21: "N 01 MWD THY O} DV N2 Mawn W0 AW %K TR D7 1R Py i —
“After all, it is interesting that he said the words in Lamentations, as it says, ‘Be glad and rejoice, daughter of
Edom; also upon you the cup will pass, etc”

97 The reference to Ezra’s grandsons as elderly men in “the assembly” is suggestive of the men of the great assembly
associated with Ezra and the editing theory. See Al-Tha‘labi, Qisas al-anbiya, 580; comp. with Steiner, “Biblical
Redaction,” 149-151, 157.

241



242

The Biblical Annals 13/2 (2023)

More specifically, the influence of Ibn Hazm in Spain may have so charged the polemical
atmosphere of the region that trademarks of the Byzantine redaction theory became targets
of polemical lampoon in the religious culture of the territory.

Rabbinic traditions involving Ezra the scribe were plausibly pressed into the service of
developing Islamic polemical views in Andalusia. On a mission to gather facts, Ibn Hazm
may well have tapped al-Qirqisant’s work (or the ideas of other Karaites) with an aim to dis-
cover points of vulnerability in the compositional background of the Hebrew Bible. Hag-
gai Mazuz posits that Karaite informants may account for his anti-rabbinic arguments.”®
The theory is convincing, though remains uncertain. Whether by Karaite influence or
not, it is certainly conceivable that at some stage of inquiry Ibn Hazm became exposed
to content from Avot d’Rabbi Natan regarding Ezra’s activity as a scribe. The text itself
preserves a rabbinic tradition inferring that Ezra placed dots above (or on one instance,
below) a number of select consonantal clusters present in the Hebrew Bible, hinting that
the marked content is disputed. Ezra’s prominent role in the legend commends the theory
that Ibn Hazm had some kernel of the story in mind when launching his polemical cam-
paign against Ezra and the Hebrew Bible.

Details in the content of the Masoretic Text are on rare occasion offset by these scribal
dots (i.e., “nequdot” or puncta extraordinaria), which allegedly signify uncertainty about
the consonantal contents of fifteen brief textual units.” Avot d’Rabbi Natan elaborates on

98 An oral source seems likely in light of traditions related to Ba’al Safon. See Mazuz, “Ibn Hazm and Midrash,”

148-151.

99 The following verses are offset by scribal dots (i.c., MTPI—"nequdot”): Gen 16:5, 18:9, 19:33, 33:4, 37:12;
Num 3:39,9:10,21:30,29:15; Deut 29:28; 2 Sam 19:20; Isa 44:9; Ezek 41:20,46:22; Ps 27:13. See Wiirthwein,
The Text of the Old Testament, 16; Ginsburg, Massoretico-Edition, 318-334. Ginsburg (cf. ibidem, 321) notes
that the St. Petersburg Codex from 916 C.E. displays the scribal dots. Cf. also Brotzman, Old Téstament Textual
Criticism, 48; Steiner, “Biblical Redaction,” 137-141; Tov, Textual Criticism of the Hebrew Bible, 55-57. Ema-
nuel Tov observes that the internal unity of Masoretic manuscripts is attested by the presence of the dots. Their
consistent display became an anchor for the argument of de Lagarde who claimed that all the manuscripts deri-
ved from a single source known as the Urtext; ibidem, 17-18, 56, 165166, 183. Romain Butin (See “The Ten
Nequdoth of the Torah or The Meaning and Purpose of the Extraordinary Points of the Pentateuch” [PhD
Diss., Catholic University of America; Baltimore, MD 1906] 23-25) focuses on the particular ten dots found
in the Torah, alleging that the dots were most likely part of the Pentateuchal text by the dawn of Christianity.
Butin notes that comments about the dots in early rabbinic works (e.g., 72. Pesachim 9.2) fail to identify an au-
thorial source for the dots apart from sixth or seventh century references to Ezra. The lack of references in ear-
lier works leads Butin to conclude that the identity of the author of the nequdot has long been forgotten. While
neither the Samaritan Pentateuch nor the Septuagint retain all of the dots featured in the Masoretic Text, Butin
notes the presence of scribal dots in both texts that correspond with their placement in the MT. Whether or
not Butin’s reasoning is correct about the author of the dots being lost to history, he gives compelling reason to
see the nequdot as ongoing features of the biblical record from long before the stage of history occupied by Ibn
Hazm. Butin highlights additional early evidence of the ‘dot’ phenomenon from the early versions of the Sa-
maritan Pentateuch and the Septuagint. While neither text corroborates all ten of the instances in the Torah of
the MT where dots are recorded, both versions attest to more than one parallel example. According to Butin,
the Samaritan Pentateuch preserves seven witnesses to the scribal dots (e.g., Gen 18:9; 19:33; 33:4; 37:12;
Num 9:10; 29:15; Deut 29:28). Butin’s record cites the following three examples of the dots in the Septuagint
(e.g. Num 3:39; 29:15; Deut 29:28). See ibidem, 25.
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the inconclusive nature of these unusual marked features of the biblical record.!” A segment
from ch. 37[A]/34.5[B] reads, “Why are all these letters dotted? This is what Ezra said:
If Elijah comes and says: Why did you write this, I will say to him: I already dotted them;
7191 Perhaps
the apparent lack of certainty on Ezra’s part, as portrayed by the rabbinic sketch, provides

and if he says: You have written it well, I will remove the dots from the letters:

occasion for Ibn Hazm to embrace its content as support for the notion that Ezra corrupt-
ed the biblical record. Granting that the rabbinic tale is sufficiently cryptic as to allow for
a wide range of creative interpretation, the depiction of Ezra as lacking in certainty, as well
as perhaps the competence, to transmit the content of the Scriptures accurately may not
have escaped the attention of Ibn Hazm. Some schools of thought may find it simply un-
acceptable that any portion of sacred text might undergo corruption on account of scribal
transmission. The tale from Avot d’Rabbi Natan and its explanation of the scribal dots as
flagging ambiguous or uncertain content is prone to challenge such concepts of how a book
from God ought to look and behave. As a Zahiri theologian, Ibn Hazm’s background im-
plies that his exegetical outlook placed a high premium on certitude with leanings toward
the literal end of the interpretive scale.'”® Given that a literalistic hermeneutic presupposes
that a text will generally comply with literalist interpretive expectations, one may infer that
Ibn Hazm found that neither Ezras attitude as a scribe nor the text he allegedly recovered
were compliant with Zahirite standards.”® Upon meeting with traditions linked to Ezra the
scribe, it appears that Ibn Hazm gave attention to the perceived limitations of Ezra’s scrib-
al efforts and looked with increasing skepticism on his literary legacy. Ezra is seen not as
ahero, but as a fraud. His alleged recovery of the Hebrew Bible is dismissed as a sham.
Though the matter remains uncertain, it is possible that rabbinic tradition and scribal

100 Similar expanded content is found in Bamidbar Rabbah 3.13. For rabbinic sources that mention the diacritical
dots without reference to Ezra cf. Tractate Soferim 6.3; Sifre Numbers 69.2.

101 Avot d’Rabbi Natan (Saldarini, 224); cf. Lazarus-Yafeh, Intertwined Worlds, 59.

102 Ibn Hazm’s leanings as a Zahirl interpreter seem to be at tension with the sort of text critical questions introdu-
ced by the tale from Avor d’Rabbi Natan. The portrayal of Ezra’s lack of certainty concerning his alleged scribal
handiwork may be problematic for a Zahiri. Devin J. Stewart (“Muhammad b. Dawud al-Zahiri’s Manual of
Jurisprudence,” Studies in Islamic Law and Society. Studies in Islamic Legal Theory [ed. B.G. Weiss] [Leiden:
Brill 2002] XV, 111) suggests that “one would expect Da’id [ie., the founder of the Zahirite movement] to
uphold the need for certainty in the law and to reject the proposition that speculation (7azar) can lead to
the truth”

103 Maribel Fierro (“Why Ibn Hazm became a Zahiri;” 17) notes that the Zahirite exegetical outlook maintains
“a conviction that the texts of the Revelation should be understood in their literal, external, or apparent mea-
ning, without recourse to deductive methods such as reasoning by analogy, which can only introduce an ele-
ment of human arbitrariness into the divine plan.” As noted previously, Adang (Muslim Writers, 62) suggests
that the Zahirite position is characterized by a literal interpretation of the text. Kees Versteegh (“Ibn Mada as
a Zahirt Grammarian,” 207) posits that Zahirite interpretive positions extend beyond literalism to rather em-
phasize the “obvious (apparent, manifest) meaning” expressed in ither the Qur’an or hadith as “the only valid
basis for legal or theological judgments.” Over a century ago, Hartwig Hirschfeld (“Mohammedan Criticism
of the Bible,” 224-225) observed that Ibn Hazm was the first to subject the Bible to the Zahirite interpretive
technique, though he recognizes a developmental affinity between the Karaite and Zahirite movements.
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diacritics involving the mysterious dots gave traction to support Ibn Hazm’s claim that
Ezra the scribe corrupted the biblical text.'™

Conclusion

The writers reviewed in this study are not at one accord in their appraisal of Ezra’s personal
integrity nor his reproduction of the biblical text. The accounts of al-Tabari and al-Tha‘labi
both commend the reputation of Ezra and his transmission of scripture as a miraculous
feat, while Ibn Hazm rejects the work as the fraudulent byproduct of a compromised scribal
agent. Pre-Islamic sources provide some, though probably notall, of the ideological grounds
from which to leverage his criticism.

The final vision recorded in 4 Ezra describes the legendary recovery of scripture through
the agency of Ezra the scribe. Porphyry maintains that all of Moses” writings were destroyed
during the Babylonian siege, but “Ezra and his followers” erroneously redrafted the text.
The claim that Ezra rewrote the Scriptures is supported by later rabbinic reflections in Avor
d’Rabbi Natan and later yet in a medieval commentary from northern France which af-
firms that Ezra returned from captivity and rewrote “all the books.” Both al-Tabari and al-
Tha‘labi appear to agree, characterizing the act of recovering the text with a sense of divine
marvel. Much of the content of their Ezra legends almost certainly derives from familiarity
with 4 Ezra, though mention of Jeremiah in al-Tha‘labt’s Legends of the Prophets may betray
links to an incipient rabbinic tradition. The tradition was anonymously committed to writ-
ing in northern France by way of a medieval exposition of Psalm 137. Ibn Hazm’s views on
the subject seem to be informed by a selective synthesis of rabbinic legend combined with
dissenting criticisms. Porphyry’s comment that Ezra’s text is a faulty imitation of scripture
represents one such critical voice.

104 The high value that Ibn Hazm places on certainty is discernible in his brief exposition related to a clause from
0 53.28: “[....] conjecture is no substitute for the truth.” Under the heading “Certainty is Not Replaced by
Doubt” he states, “Doubt and conjecture are one and the same, because they both oppose the concept of cer-
tainty, except that conjecture is closer to one of two possibilities but it still is not certainty. That which is not
certainty is still a form of doubt, and doubt is not decisive.” Ibn Hazm, AF-Nubadh (A Concise Introduction to
the Principles of Islamic Jurisprudence) (trans. of Q 53.28 and manuscript by Abu Nadm al-Zahiri) (2013) 48,
https://dokumen.pub/al-nubadh-a-concise-introduction-to-the-principles-of-islamic-jurisprudence.html
[access: 27.03.2023]. Later in the text Ibn Hazm again comments on the same clause from Q 53.28. He admo-
nishes the reader by stating, “And what the Messenger of God said: Avoid conjecture as it is the most dishonest
of speech. [...] He has prohibited us to speak without knowledge and resort to conjecture” (ibidem, 71). Noting
his use of sharp dictums that make no allowance for ethical conjecture it follows that Ibn Hazm may have found
content from the tradition about Ezra’s ‘dots’ highly objectionable. The idea of emending the written form
of ascriptural text on the basis of conjecture would stand at odds with such an outlook. Ibn Hazm candidly
upholds an ideal of absolute certainty, further declaring that “with total certainty, and lack of doubt, the notion
that any matter from the religion lacks a scriptural text or judgement from Almighty God and His Messenger

(peace be upon him) has been disproven” (ibidem, 65-66).
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Another dismissive utterance is found in a Samaritan prayer formulary designated for
Yom Kippur. Samaritan rival attitudes are ventilated in the context of a liturgical impreca-
tion directed toward Ezra and his writings. Though the written record of the imprecation
dates from centuries after Ibn Hazm’s era, the ongoing rhythm of the annual liturgical cycle
involving Yom Kippur may reasonably imply that its content preserves long-standing tradi-
tion, perhaps spanning several centuries. Accordingly, the words of contempt for Ezra and
his text plausibly circulated in conventional ritual and sentiment long before being com-
mitted to ink. If so, it is possible that the execration had been in observance long enough
to have had a galvanizing effect on the focus of Ibn Hazm’s heresiography, contributing
in some sense to his bold censure of Ezra the scribe. While it is unclear how Ibn Hazm
may have learned of the Samaritan hex, the printed form of the imprecation may represent
a token of rival antipathy that continued in ongoing circulation from days of old.

Ibn Hazm may have stumbled on additional grounds for criticizing Ezra and the He-
brew Scriptures in learning of Ezra’s enigmatic ‘dots’ as described in the brief tale from Avor
d’Rabbi Natan."” Ezra’s mythical exchange with Elijah depicts the scribe as unsettled about
the final draft of his alleged literary achievement. The fabled sketch of Ezra as lacking as-
surance in his potentially flawed composition transforms the dots, which are attributed
to the diffident scribe, into an apologetic liability, principally when handled by a religious
opponent of Judaism. Given Ibn Hazm’s outlook as a Zahirite, coupled with his high re-
gard for certainty, if he indeed met with the tale of Ezra’s dots, he likely saw the puncta ex-
traordinaria as a weak point in the transmission history of the Bible (pun not intended).
To the mind of the heresiologist, the theoretically unreliable content of such a composi-
tion—as presented by rabbinic tradents via Avor d’Rabbi Natan—functioned to establish
a borderline from which to look askance at both Ezra and the Hebrew Bible. That is, on
the basis of Ezra’s legendary recovery of the text—coupled with the rabbinic interpretation
of the nequdor—Ibn Hazm might conveniently write off Ezra as a forger and excuse his
redrafted text of the Hebrew Bible as a fabrication, i.c., an exemplar of tahrif al-nass.

The secondary concern of this article is the question of the compromise of Jewish mon-
otheism. Despite the fact that present socio-religious dynamics fail to substantiate the claim
of Q 9.30 that the Jews regard Ezra to be the son of God, the idea gained currency among
the works of medieval Islamic writers. All three of the medieval authors considered in this
study provide anecdotal support for the claim of Q 9.30 concerning the Jews elevation
of Ezra the scribe to divine status, revering him as the son of God. Ibn Hazm relegates
these claims to the Sadigqiyya of Yemen who lived prior to his own day, imputing additional

106

blame to Ezra for a flawed transmission of the Hebrew Bible.'® Ibn Hazm’s polemical tone

105 The presence of the dots themselves draws attention to the process of scribal transmission (or restoration) and
its impact on the visual complexion of scripture.

106 Furthermore, he charges Jewish monotheism with widespread compromise by way of anthropomorphizing as
well as for venerating Metatron as a second power. That is, his indictments draw conceptual borderlines that
differentiate his more restrictive monotheism from models of deity characterized by divine passibility or that
accommodate for more than one heavenly power.

245



246

The Biblical Annals 13/2 (2023)

wears no disguise, yet his condemnation of the Jews for deifying Ezra as the son of God is
tempered in some measure by limiting his criticism to the Sadugqiyya.'”” Neither al-Tabari
nor al-Tha‘labi lay any fault to Ezra. Amid their stories about the recovery of the Bible
neither al-Tabari nor al-Tha'labi make efforts to qualify which particular Jews may actually
deify Ezra.'” Instead, blame rests with the corporate Jewish response to his spectacular re-
covery of the Scriptures.

Finally, the portrayal of Ezra as a vehicle that effected the compromise of Jewish mon-
otheism as well as the corruption of the Hebrew Bible may appear to spring from (a) com-
mon source(s). Yet, Ezra legends from late antiquity afforded an abundance of material for
medieval heresiographers to work with. It may be that in campaigning to indict Ezra the
scribe as a forger of the Hebrew Bible, Ibn Hazm managed to forge a tradition of his own.
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ABSTRACT: The article shows that Isa 56-57 is a collection of five images (56:1-8; 56:9-12; 57:1-2;
57:3-13; 57:14-21) created in variatio style. The introduction presents a single sentence from Tacitus as
an example of the variatio employed and the effort of intellectual reflection that the reader must undertake
to understand it. Then an extended exegesis of Isa 56-57 - linking seemingly unconnected passages into
a coherent whole — leads to a depiction of the situation of Yehud in the mid-fifth century BC, on the eve of
Nehemiah’s reform. The prophecy about the eunuch in Isa 56:1-8 is a historical allusion to Nehemiah and
an attempt to give him credence. Indeed, a number of arguments indicate that he may have been consid-
ered a cunuch and a foreigner by the Judeans (even if he was not de facto one — the available sources are not
conclusive). Receiving a vocation, he is prepared to face a socio-religious crisis. It is mainly a crisis of leader-
ship: those in leadership are degenerate, subject to moral insensitivity, spiritual stupefaction, drunkenness,
prostitution and idolatrous practices (child sacrifice, sacred fornication, worship of Moloch), compared to
mute dogs, unable to see the impending danger. The negative portrayal of the elite is balanced by positive
emphases: the presence of the righteous whose death is not fruitless, the activity of the prophetic communi-
ty and the announcement of the intervention of God who forgives and proclaims peace. A brief conclusion
highlights the theological significance of the texts under study: inclusivity, the death of the righteous (filled
with a theology of vicarious suffering), God’s ontic holiness as the basis of mercy, and prophetic inspiration
as the activity of God the Creator are some of the theological themes present in Isa 56-57. The article is
strictly exegetical and descriptive with elements of humanism and spirituality.

KEYWORDS: Isa 56-57, Trito-Isaiah, theological inclusivity, variatio style, Nehemiah-eunuch, Nehemiah’s
vocation, sons of the witch, Yehud, shepherds of Yehud, righteous
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Ksigga Trito-Izajasza (Iz 56-66) otwiera si¢ dyptykiem zestawiajacym sprawiedliwych

(Iz 56,1-8) i bezboznych (Iz 56,9-12). Ale jest to dyptyk nieregularny i — przy pierwszej
lekturze — trudny do uchwycenia. Gdy jednak uwazne oko czytelnika uchwyci w kakofonii
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nagromadzonych obrazéw zamierzony kontrast, dostrzeze réwniez jego osobliwos¢ wycho-
dzaca poza szablon biblijnej retoryki i teologii: sprawiedliwym jest cudzoziemiec/eunuch
przestrzegajacy szabatu i powstrzymujacy swa reke od zta (Iz 56,1-8); bezboznikami sa
przywédey ludu — pasterze (2°y7 70 7m — Iz 56,11b), ktérzy poréwnani do niemych pséw
(02293 k’labim), nie widza czyhajacego zagrozenia (Iz 56,9-12). Nie ma tu sztucznej sty-
lizacji madrosciowego paradygmatu, wyabstrahowanego z zycia, stuzacego jedynie jako
pomoc dydaktyczna, by pokaza¢ mlodziencowi dobro i zlo, odpowiednio w ich prawdzi-
wych i chimerycznych odstonach. W Iz 56 jeste$my raczej postawieni przed obrazem rze-
czywistym — fotografia sytuacji przezytej i zapamictanej przez proroka. W istocie szczegoly
i ekspresja tego obrazu uwypuklaja jego historycznos¢ i zywe zaangazowanie méwiacego,
by wzméc i uwiarygodni¢ parenetyczng i homiletyczng sife prorockiego wezwania: ,Za-
chowujcie prawo i przestrzegajcie sprawiedliwosci, bo moje zbawienie juz wnet (7217p
¢’roba”) nadejdzie i moja sprawiedliwo$¢ ma sie objawi¢!” (Iz 56,1).

Retoryka Iz 56 opiera si¢ na variatio, czyli na luznym przeplataniu si¢ scen, wyrazen
i stéw, ktére — owszem — sg bliskie znaczeniowo, lecz nie znajdujg si¢ w symetrii sktadnio-
wo-morfologicznej czy kompozycyjnej (jak w strukturze koncentrycznej czy krzyzowej).
Bo wszystko tu jest tak asymetryczne, ze samoistnie skfania czytelnika do poszukiwania ja-
kiejkolwick symetrii, ktdra rozjasnitaby sens przedstawionego obrazu. Odnaleziona syme-
tria nie dochodzi do glosu w regularnosci skladniowej, w uporzadkowanym szyku mysli,
w gramatycznych paradygmatach czy retorycznych harmoniach. Ona tworzy si¢ niejako
wtornie we wnioskach, jakie czytelnik wyciaga z uwaznej lektury. Dopiero wtedy ocena po-
wagi sytuacji i zcozumienie kontekstu literacko-historycznego staja si¢ mozliwe'.

Styl Trito-Izajasza przypomina styl Tacyta, ke6ry taczyl luzno formy skladniowo-mor-
fologiczne, sprzegal ze soba oderwane na pozor obrazy i stowa, by ukaza¢ zywy tok mysli
czlowicka, t¢ mentalng kuzni¢ znaczen znajdujacych si¢ — zanim zostana wypowiedziane —
na etapie embrionalnym, w oderwaniu od regut gramatyki, z calym mndstwem elips i nie-
domoéwien. ...palam laudares, secreta male audiebant (,...publicznie bys [go] chwalil, [ale]
[jego] zycie prywatne bylo owiane zia stawg” — Historiae 1,10,2)% To Tacytowe zdanie moze
postuzy¢ za przyklad variatio. Kondensuje w sobie uczucia pelne sprzecznosci, jakie wzbu-
dzal Licyniusz Mucjan, namiestnik Syrii, przyjaciel ludzi wptywowych, keéry, bedac w nie-
tasce u cesarza Klaudiusza, trafit do azjatyckiej prowingji. Tacyt uwypukla sprzecznosci
jego charakteru, bo Mugjan to gorliwy migczak, sympatyczny arogant, oblesny lubieznik,
keory potrafil wzigd si¢ w garsé. Jego zycie jest jak jeden wielki oksymoron, ktory znajduje
wyraz w zacytowanym wyzej zdaniu. Brakuje tu spéjnika ale” i dopelnienia blizszego ,,go”.

I Zmarly wmarcu 2022 roku Joseph Blenkinsopp (Isaiah S6-66. A New Translation with Introduction and
Commentary [AB 19B; New Haven, CT - London: Yale University Press 2011] 132) zwracal nickiedy uwagge
na styl Trito-Izajasz, keéry mogliby$my nazwad variatio: ,The point of view is therefore similar at both extrem-
ities of chs. 56-66, and it is not only different from but at variance with voices heard elsewhere in the section.
We the readers have the task of distinguishing between the different speaking voices in these last 11 chapters of
the book”

2 E.Koestermann, Cornelii Taciti Historiae(BSGRT; Leipzig: Teubner 1957) L
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Te braki musi uzupetni¢ czytelnik, kiedy zrozumie zdanie, wyciagnie wniosek i osadzi Mu-
cjana. Tacyt zestawia fakty, a czytelnik musi je ocenié. Tacyt nie osadza, lecz sktania czytel-
nika, by sam to zrobil. Elipsa i niedoméwienie wyostrzaja kontrast migdzy dobrg reputacja
izlym prowadzeniem si¢ Mucjana. Jednak zastosowana variatio sprawia, ze sprzecznosci
jego charakteru nabieraja wigkszego dramatyzmu iwyrazistosci dopiero w zestawieniu
dwéch czlonéw zdania, ktérych elementy sktadowe na réznych poziomach znajduja si¢
w jakim§ antytetycznym zmaganiu: z jednej strony stoja przystéwek palam ,publicznie”
i przymiotnik neutrum pluralis — secreta ,sprawy osobiste”; z drugiej — coniunctivus im-
perfecti activi drugiej osoby singularis — laudares ,chwalitby$™ i indicativus imperfecti activi
trzeciej osoby pluralis — male audiebant ,byly owiane zla stawa™: palam-secreta i laudares-
-male andiebant. Morfologicznie i sktadniowo wszystko tu jest asymetryczne (inconcinni-
tas). Jednak dwuczlonowa struktura zdania zachgca do szukania ukrytej symetrii, a w niej
ukrytego znaczenia. I gdy wreszcie odnajdziemy pozadang symetrie, zdamy sobie sprawe, ze
nie wynika ona ze ,,szkolniackiego” porzadku sktadniowego (jak u Cycerona) czy z szyku
form gramatycznych, ktére by sobie odpowiadaly, lecz z intelektualnego wysitku i gleb-
szej refleksji nad postgpowaniem Mucjana; tak jakby nakladaly si¢ na siebie dwa poziomy
rozumienia: pierwszy zwiazany ze znaczeniem stéw, drugi — zbudowany przez czytelni-
ka porzadkujacego je w odpowiednich relacjach. Przystéwek palam ,publicznie” faczy si¢
skladniowo z czasownikiem laudares ,,chwalilby$” (pierwszy poziom zrozumienia), ale po
zastanowieniu czytelnik zaczyna dostrzega¢, ze przystéwek palam nalezy polaczyé logicznie
z postgpowaniem Mucjana (drugi poziom zrozumienia): to, co on robil palam ,,publicznie”,
zastugiwato na pochwale. Zastugiwal na pochwale, bo chwalebna byta jego publiczna po-
stawa. W retoryce takie przeniesienie jednego skladnika wypowiedzi na inny nazywamy
hypallage. Podobnie stowo secreta, ktére w pluralis moze oznaczaé ,tajemnice’, ,sekrety’,
ale réwniez ,ukryte miejsca” (pierwszy poziom zrozumienia), w antytezie do palam wyraz-
nie wskazuje na prywatne zycie Mucjana (drugi poziom zrozumienia). W koricu czasownik
audiebant pochodzi od audio ,styszed”, jednak w polaczeniu z przystéwkami bene lub male
staje si¢ czasownikiem nieprzechodnim i oznacza odpowiednio ,cieszy¢ si¢ dobra reputa-
cja’ i,by¢ owianym zig stawg”. Znowu mozna dostrzec antytetyczng symetri¢ migdzy Jaudo
»chwali¢” - czasownikiem mowienia (verbum dicends) i audio ,stysze¢” — czasownikiem
styszenia (verbum audiends). Jaki stad wniosek? O Mucjanie jedno si¢ méwi, drugie slyszy.
To posta¢ niebezpieczna i lepiej nie wehodzié jej w droge. Zdanie Tacyta to kawalek dobrej
literatury, bo wplywajac na wyobraznig czytelnika, méwi wigcej niz de facto méwi.

Jezyk hebrajski jest mniej plastyczny iz trudem osiggnalby taka kunsztowng lapidar-
no$¢. Jednak wlz 56 zauwazymy podobny zabieg, polegajacy na zestawieniu obrazéw
petnych elips bez tworzenia mi¢dzy nimi formalnej symetrii. Te czytelnik musi stworzy¢
samodzielnie. Przestanki do jej stworzenia uwidocznig si¢, gdy odnoszac pierwsze werse-
ty (Iz 56,1-8) do tradycji prorockiej, spostrzeze, iz opisuja one powolanie cudzoziemca/
eunucha. Powolanie tak szczegdlnej postaci, wnoszacej co$ nowego i teologicznie donio-
stego w histori¢ Izraela, tworzy z jednej strony (Iz 56,1) hermeneutyczne napigcie z we-
zwaniem do zycia w sprawiedliwosci, z drugiej — z zapowiedzia o zgromadzeniu innych
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0s6b (Iz 56,8) iz dwoma obrazami, ktére nastgpuja po sobie: zwierzat przychodzacych
nazer (Iz 56,9) oraz ospalych pasterzy, ktérzy nic nie widza (Iz 56,10-12). Co laczy te pigé
tak réznych obrazéw? Kim jest cudzoziemiec/eunuch i jak zachowa si¢ wobec Boga, ktory
don przemawia? Co zrobi wobec $pigcych pasterzy i zagrozenia ze strony zwierzat? Czy jest
to historyczna posta¢, czy jedynie wyidealizowany przedstawiciel wykluczonych, keérych
wlaczenie do zgromadzenia Jahwe jest postulatem inkluzywnej teologii — czysto teoretycz-
nym, bo trudno szuka¢ rzeszy eunuchéw w malej prowincji Jehud, liczacej ledwo 30 tysigcy
0s0b?, z dala od krélewskiego dworu i na obrzezach perskiego imperium.

Analiza zaproponowana w niniejszym artykule wychodzi z zatozenia, ze dwa pierwsze
rozdzialy Trito-Izajasza (Iz 56-57) s3 zbudowane na variatio. Artykut jest wigc egzegetycz-
nym eksperymentem, stojacym w opozycji do rozpowszechnionej interpretacji, ktéra glosi,
ze Iz 56-57 to antologia niepowigzanych tekstow, rodzaj brudnopisu z trudnym do odszy-
frowania sensem, zmuszajacym badacza do poszukiwania redakcyjnych warstw i dodatkéw,
pochodzacych z réznych okreséw historycznych®. Ewentualnie Iz 56-57 bylby dowodem
(W owej interpretacji) na to, ze powygnaniowy kryzys literatury prorockiej doprowadzit do
rozkladu klasycznych gatunkéw literackich, z keérych korzystali przedwygnaniowi proro-
cy’. Punktem, co do ktérego egzegeci nie maja watpliwosci, jest fragment poprzedzajacy —
Iz 55,12-13. Ze swa konkluzywng i eschatologizujacy trescia jest bezspornym argumen-
tem na to, ze koriczy si¢ jedno i zaczyna drugic®. Jasno wskazuje, ze Iz 56,1-8 jest nowym
otwarciem.

1. Nehemiasz — cudzoziemiec/eunuch i jego status wobec Boga
i Judejczykéw w proroctwie Trito-Izajasza (Iz 56,1-8)

W pierwszym sposrdd picciu obrazéw, nastgpujacych po sobie wlz 56-57 (56,1-8;
56,9-12;57,1-2; 57,3-13; 57,14-21), wybrzmiewa wezwanie do zycia w sprawiedliwosci,

3 C.E.Carter, The Emergence of Yehud in the Persian Period (JSOT Sup 294; Sheffield: Sheffield Academic Press
1999) 199-213,215; O. Lipschits - J. Blenkinsopp (red.), Judah and the Judeans in the Neo-Babylonian Period
(Winona Lake, IN: Eisenbrauns 2003) 324-326, 355-360.

4 ,[...] sevi¢ un libro di natura frammentaria, ¢ proprio il Trito-Isaia. Per la maggioranza degli autori infatti
si tratta di unantologia di circa dodici passi, tutti di carattere diverso sia per la data, sia per I'intenzione [...]”
(J-A. Soggin, Introduzione allAntico Testamento [BCR 14; Brescia: Paideia 1987] 420); albo w odniesieniu do
12 56,912 — C. Westermann, [saia. Capitoli 40-66 (Antico Testamento 19; Brescia: Paideia 1978) 383384,

passim. Zob. tez przypis BT V wyd. popr. do Iz 56,1. Wyjatkiem na tym tle jest Odil Hannes Steck (,,Beobach-
tungen zu Jesaja 56-59”, BZ 31/2 [1987] 228-246 [zwh. 234]), keéry uwazal, ze caly blok Iz 56,9-57,21 jest
jednostka literack (jednak nie dotaczat do niego perykopy otwierajacej Iz 56,1-8).

s C.Westermann, Basic Forms of Prophetic Speech (Louisville, KY: John Knox Press 1991) 205-209.

6 Joseph Blenkinsopp (Isaiah S6-66, 30) przytacza trafne spostrzezenie Rolfa Rendtorffa: ,[...] in biblical texts
conclusions are generally easier to detect than beginnings [...]”; zob. tez R. Rendtorff; ,,Isaiah 56:1 as a Key to
the Formation of the Book of Isaiah”, Canon and Theology. Overtures to an Old Testament Theology (Minne-
apolis, MN: Fortress 1993) 181-189.
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ktorego adresatem — ni stad ni zowad — okazuje si¢ by¢ cudzoziemiec/eunuch. Interpreta-
cja tego obrazu jest powaznym i czasochtonnym wyzwaniem dla egzegety.

"Tak méwi Pan: «Zachowujcie prawo i przestrzegajcie sprawiedliwosci (7% $°daqa’), bo (°3 ki) moje
zbawienie (YW )71 @") juz wnet (7217 ¢°roba") nadejdzie i moja sprawiedliwos¢ (R7¥ s°daqa’)
ma si¢ objawié. “Blogostawiony czlowiek, ktéry tak czyni, i syn czlowieczy, ktdry si¢ stosuje do tego,
czuwajac, by nie pogwalci¢ szabatu, i pilnujac swej reki, by si¢ nie dopuscita zadnego zfa. *Nawet cudzo-
ziemiec (1233712 ben-hannékar), kedry sie przylaczyt do Pana, niech nie méwi: Z pewnoscia Pan wy-
kluczy mnie ze swego ludu. Rzezaniec (0797 hassaris) tez niech nie méwi: Oto ja jestem uschiym
drzewem. “Tak bowiem méwi Pan: Rzezaricom, ktdrzy przestrzegaja moich szabatéw i opowiadaja si¢
za tym, co Mi si¢ podoba, oraz trzymaja si¢ mocno mego przymierza, *dam w moim domu (°n*323 b°béti)
i w moich murach stele (72 yad) oraz imie (aW) wasém) lepsze od synéw i cérek, dam im imie wiekuiste
i niezniszczalne. “Cudzoziemcow za$, kedrzy si¢ przylaczyli do Pana, azeby Mu stuzy¢ i aby mitowa¢ imig
Pana i zosta¢ Jego stugami — wszystkich zachowujacych szabat bez pogwalcenia go i trzymajacych si¢
mocno mojego przymierza, 'przyprowadz¢ na moja $wieta gére i rozwesele w moim domu modlitwy.
Calopalenia ich oraz ofiary beda przyjete na moim oltarzu, bo dom méj bedzie nazwany domem modli-
twy dla wszystkich narodéw ». *Wyrocznia Pana Boga gromadzacego wygnancéw Izraela, kedry [méwi]:
«Jeszcze zgromadzg [kolejnych i dotacze] do niego, [to znaczy do tych, kedrzy] juz [zostali] zgromadze-
ni przy nim» (Iz 56,1-8).

1.1. Gatunek literacki: opis powotania czy mowa prorocka?

W Iz 56,1-8 s3 obecne wszystkie elementy powolania charyzmatycznej postaci (por. Wj 3—4;
§dz 6,11-17; 1 Sm 9,17-10,7; Jr 1,4-8.10): cel powolania/misji (Iz 56,1-2), obiekcja osoby
powotanej (Iz 56,3) i obietnica ze strony Boga (Iz 56,5.7-8).

Tabela 1. Schemat powotania cudzoziemca/eunucha w Iz 56,1-8

Zachowujcie prawo i przestrzegajcie sprawiedliwo-

12 56,1-2 éci [....] blogostawiony czlowick, ktéry tak czyni,
Powolanie/misja | (por. Wj3,7-10; Sdz 6,14; i syn czlowieczy, ktdry sie stosuje do tego,
1Sm 9,16-20; Jr 1,4) czuwajac, by nie pogwalci¢ szabatu, i pilnujac swej
reki, by si¢ nie dopuscita zadnego zta.
Obiekcja 12 56,3b.3d [...] Z pewnoscia Pan wykluczy mnie ze swego
ze strony (por. Wj 3,11; 4,10.13; ludu. [...] Oto ja jestem uschlym drzewem.
powolanego §dz 6,15;1Sm 9,21; Jr 1,6)

[...] dam [im] w moim domu i w moich murach
stele oraz imig lepsze od synéw i corek, dam im

Obictni 1256,5.7 imi¢ wickuiste i niezniszczalne [...] przyprowadze
z ti nxce; (por. Wj4,12; Sdz 6,16; na moja $wigta gore i rozwesele w moim domu
A strony Boga 1Sm 10,6-7;Jr 1,7-8) modlitwy. Calopalenia ich oraz ofiary beda przy-

jete na moim ottarzu, bo dom méj bedzie nazwany
domem modlitwy dla wszystkich narodéw
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Réznice w przedstawieniu sceny powotania cudzoziemca/eunucha na tle historii Moj-
zesza, Gedeona, Saula i Jeremiasza wydajg si¢ oczywiste. Brakuje tu klasycznej linearnosci,
kedra autor zapewnilby, przytaczajac w calodci dialog migdzy Bogiem i czlowiekiem (jak
wJr 1,6bc—7ab). Dlatego czytajac Iz 56,1-8, nalezy uzupelni¢ brakujace elementy, sklada-
jac je w spojny dialog. Ten retoryczny zabieg pokazuje, ze stowo Boga, nawet wtedy, gdy wy-
daje si¢ jednokierunkowe, bez wymiany zdan typowej dla zwyklej rozmowy, jest dialogiczne
w swej istocie, bo istota dialogu jest nie tyle zewnetrzna forma konwersacji, ile zdolno$¢, by
suakeywni¢” stuchacza, sklaniajac go do myslenia, zostawiajac mu przestrzen i mozliwo$¢
kontynuowania i rozwijania w sobie ustyszanego stowa. Odpowiedz na nie, jak i okolicz-
nosci moga byc’ rézne. Zagajenie rozmowy ze strony Boga: ,Kogo mam poslac’?”, uderzy
w powolanego jak grom zjasnego nieba, tak ze zglosi si¢ na ochotnika i zanim podejmie
jakakolwiek refleksje, wyrazi gotowos¢: ,Oto ja. Podlij mnie” (Iz 6,8). Wezwanie ,Wolaj!”
spotka si¢ z niezrozumieniem: ,,Co mam wota¢?” (Iz 40,6). Cudzoziemiec/eunuch na po-
wolanie do sprawiedliwosci (Iz 56,1-2) odpowie niedowierzaniem iwatpliwoscia: ,|[...]
Z pewnoscia Pan wykluczy mnie [...] Jestem uschtym drzewem...” (Iz 56,3bc). Gotowos¢-
-niezrozumienie-powatpiewanie. Na poczatku Proto-, Deutero- i Trito-Izajasza jest powo-
lanie: stowo Boga i reakeja czlowieka. Czlowiek moze zachowad si¢ réznie, ale dialogicz-
na sita Bozego stowa pozostaje niezmienna.

Brak formalnej komplementarnosci miedzy zestawionymi elementami w Iz 56,1-8 jest
wigc celowy, bo pokazuje, ze najwazniejsze sa nie fakt powotania, nie osoba, nie reak-
cja powolanego, ale Bég, ktdry méwi, i stowo, ktdre wypowiada. Bég przytaczajac obickeje
powolanego, uprzedza je i rozwiewa, odpowiada na watpliwosci, daje obietnice i w kon-
cowej formule postarica (poprzedzonej dwiema innymi w Iz 56,1a.4a) afirmuje swa toz-
samo$¢ i dziafanie, a tym samym uwiarygadnia cudzoziemca/eunucha wobec wspdlnoty,
ktéra ma go przyjaé. Jedyna motywacja powolanego jest Bog i Jego stowo.

Trzy formuly postarica (Iz 56,1a.4a.8a) ,,dekonspirujg” proroka. Ujawniaja jego obec-
nos¢ i przekonania zbiezne z wola Boga, ktdrej jest ambasadorem. Cudzoziemiec/eunuch
ma wiec bratnia dusze, kogo$, kto wspiera go w wypelnianiu powierzonego zadania. Dlate-
go Iz 56,1-8 jest réwniez mowg prorocka, ktora — jak kazda inna — zapowiada sad i zbawie-
nie w zaleznosci od odpowiedzi udzielonej Bogu (por. Jr 1,10)".

Nawet jesli widzieliby$my tu tylko mowe prorocks (a nie opis powotania), ona réw-
niez — jako gatunek literacki — bylaby ,wybrakowana” i nieregularna. Nie ma w niej
charakterystycznego spéjnika wynikowego 127 (lakén) ,,przeto” umiejscowionego przed
formuly postanca; nie znajdziemy prorockiej parenezy czy nagany, ukazujacej kon-
tekst historyczny z uzasadnieniem zbawczego badz karzacego dzialania Boga. Jedynie
dwa elementy zdradzaja miejsce i czas powstania tego tekstu: a) wyrazenie ,,moja $wig-
ta gora” ("WIR N3 har qodsi - 1z 56,7a) pozwala domniemywaé, ze tekst pochodzi z Je-
rozolimy badz jest blisko z nig zwiazany; b) tytul ,Pan gromadzacy wygnancéw Izraela”

7 Claus Westermann ([szia, 374) réwniez zauwaza w Iz 56,1-2 podobna dwubiegunowos¢ migdzy pociesze-
niem i napomnieniem.
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(2% *n71 vapn M yhwh m*qgabbés nidhé yisra él - 1z 56,8b) jest na tyle rozbudo-
wany i charakterystyczny, ze pozwala umiejscowi¢ perykope w okresie powygnaniowym
(por. Pwt 30,4; Mi 4,6; So 3,19; Ps 147,2)%. Ponadto inkluzyjne uzycie formuly postan-
ca na poczatku, w srodku i na konicu (Iz 56,1a.4a.8a) tez jest niespotykane, ale skutecznie
uwypukla autorytet i site Bozego stowa.

W Iz 56,1-8 przenikaja si¢c dwa gatunki literackie: mowa prorocka i opis powotania,
oraz dwie perspektywy: zbawienie zapowiedziane przez proroka i powolanie cudzoziem-
ca/eunucha do sprawiedliwosci. Przenikaja si¢ takze dwa znaczenia rzeczownika ,,sprawie-
dliwos¢” — 1p7X (s°daqa’) — uiytego dwukrotnie w Iz 56,1: w pierwszym 178 (s°daqa’)
jest synonimem powolania, w drugim — synonimem zbawienia (71 )°511‘@”)°. Dodatko-
wo wizja kary pojawia si¢ w umysle czytelnika z podobng silg jak perspektywa zbawienia
(Iz 56,1). Jest bowiem jasne, jakie bgdg konsekwencje niepostuszeristwa wobec Bozego we-
zwania. Méwiac o jednym, mys$limy o drugim, przenoszac znaczenia z jednej perspektywy
na drugg i odwrotnie. I jak w symfonii par¢ motywédw powraca, przeplata si¢, powtarza,
laczy i rozdziela w nieustannych wariacjach, tak styl Trito-Izajasza oddzialuje na czytelni-

ka w podobny sposdb.

1.2. Problem z ustaleniem adresata Iz 56,1-8

W pierwszej chwili nie wiadomo, do kogo wezwanie ,,Zachowujcie prawo i przestrzegaj-
cie sprawiedliwosci!” (Iz 56,1b) zostalo skierowane. Dopiero nagta obickcja cudzoziemea/
eunucha ww. 3 sugeruje, ze te stowa — skoro czuje si¢ ich odbiorcg — s3 skierowane takze
do niego. Zatem wezwanie jest adresowane do wszystkich, réwniez do wykluczonych
(por. Pwt 23,2). By to uwypukli¢, w thumaczeniu nalezy dodaé¢ partykule zdziwienia -
»nawet”: ,,Nawer cudzoziemiec, ktory si¢ przylaczyt do Pana, niech nie méwi” (Iz 56,3a).

W zestawieniu ww. 1-2zw. 3 sprawiedliwo$¢ (Tp7¢ s°daqa’), bedaca powolaniem
wspolnoty, zostaje uswiadomiona jako powotanie wszystkich ludzi, ktérym zawsze byta.
W ten sposdb czytelnik, poszukujac sensu prorockiej wypowiedzi, odnajduje go i otwie-
ra umyst na inkluzywny przetom, ktéry niczym metanoia prowadzi go do uznania prawdy,
ze — w $wietle obietnicy danej Abrahamowi (Rdz 12,3¢c) - Bég wzywa kazdego czlowie-
ka do sprawiedliwosci, otwierajac przed nim (réwniez w jego innosci i okaleczeniach) per-
spektywe zbawienia. Sposdb obrazowania jest wymagajacy, nickiedy karkotomny, ale — tak
jak kazda variatio — za pomoca niedoméwien unika banalnosci opiséw i umozliwia spojrze-
nie na rzeczywisto$¢ w jej nielinearnosci i niejednoznacznosci.

s »Questo predicato di Dio [che raduna i dispersi d'Isracle] ¢ cost frequente e sottolineato nel periodo postesilico,
che si pud quasi dire che soppianti il precedente «che ti ha salvato dallEgitto»” (Westermann, [saia, 380).
Podobnie Rendtorff; ,Isaiah 56:1 as a Key’, 181-189.

9 Cos podobnego sugeruje Westermann (lsaia, 374).
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Rozréznienie migdzy cudzoziemcem i eunuchem (Iz 56,3.4-7) zastanawia, bo — skoro

w Izraelu nie praktykowano kastracji'® — eunuch tez musial by¢ cudzoziemcem. Sg trzy wy-

jasnienia tego faktu: retoryczne (a), prawne (b) i historyczne (c).

a)

Prorok, przechodzac od kategorii szerszej (cudzoziemiec) do kategorii wezszej (eunuch),
i odwrotnie — od kategorii wezszej (eunuchowie) do kategorii szerszej (cudzoziemcy),
tworzy symetri¢ koncentryczna (A-B::B-A): cudzoziemiec-eunuch (w. 3) :: eunucho-
wie-cudzoziemcy (ww. 4-7)". Wykorzystuje wigc dwie kategorie ludzi jako przed-
stawicieli wszystkich wykluczonych, nadajac Bozej deklaracji uroczysty ton wiecznej
przysiegi. Ponadto symetria wskazuje, ze nie mozna ludzi obcych warto$ciowad, dzielac
ich na lepszych i gorszych (eunuchowie bez watpienia nalezeli do kategorii gorszej'?),
bo wszyscy, stajac si¢ depozytariuszami obietnicy zbawienia, s3 wezwani do sprawie-
dliwodci.

Rozréznienie na cudzoziemcédw i eunuchéw mogloby nawigzywaé do prawa Mojze-
szowego, wykluczajacego ze zgromadzenia Jahwe kastratdw, bekarty (Ninn mamzer)
i cztery grupy etniczne: Ammonitéw i Moabitéw (zawsze), Edomitéw i Egipcjan (do
trzeciego pokolenia) — zob. Pwt 23,2-9. Ponadto prawo z Kpt 21,17-20 nie dopuszcza-
lo eunuchdéw (i mezezyzn z jakakolwiek skaza) do urzedu kaplariskiego. Nie ma jednak
prawa, keore wykluczatoby ze zgromadzenia Jahwe wszystkich cudzoziemcdw. Otwar-
to$¢ na prozelitéw nie byta zakazana. To z kolei podpowiada, ze ,cudzoziemiec i eu-
nuch” to rodzaj hendiadys, nie tej wasciwe;j'?, lecz takiej z odcieniem epegzegetycznym,
ktora tworzy si¢ samoistnie w umysle czytelnika miedzy dwoma wyrazami znajdujacy-
mi si¢ w synonimicznym paralelizmie cztonéw, i tu odniesionej do jednego czlowieka,
by uwypukli¢ jednoczesnie jego obco$¢ etniczna, cielesng skaze i wykluczenie spolecz-
ne. Cudzoziemiec/eunuch to wykluczony par excellence, ktéry staje si¢ pelnoprawnym
czlonkiem wspdlnoty zbawionych w Swialtyni Jerozolimskiej (*n°22 bbéti — ,w moim
domu” - Iz 56,5aa).

Zestawienie ,cudzoziemiec i eunuch” moze odnosi¢ si¢ do dwoch postaci historycz-
nych, odpowiednio do Cyrusa II, kréla Perséw (ogloszonego mesjaszem w Iz 45,1-6),

»[-..] castration was not practiced in Israel, either for court and harem official or as a judicial punishment (as
in the Middle Assyrian laws, ANET, 181); and it is even less likely that cultic self-mutilation was practiced.
The sarisim [...] were therefore also [...] of non-Jewish origin, hence a subcategory of the 5°né hannékar” (Blen-
kinsopp, Isaiah 56-66, 137).

Blenkinsopp, lsaiah 56-66, 131.

Egzystencja eunuchéw byta daleka od Bozego blogostawienistwa i dlatego wykluczano ich z zycia spolecznego
i religijnego. Argument natury teologicznej byt tu najwazniejszy: kastracja (jak kazde okaleczenie) byla naru-
szeniem porzadku stworzenia, bo istotnym elementem tego porzadku byta integralnos¢ cielesna. Eunuchowie
byli wiec rytualnie nieczysci i znajdowali si¢ na samym konicu listy 0sob zmarginalizowanych. Jedli sierota, be-
kart i podrzutek nie mogli wykazaé si¢ prawym pochodzeniem, w przypadku eunucha jego genealogia koriczy-
tasie i tracita ciaglosc.

Wihasciwa hendiadys jest figura stylistyczna, wyrazajaca jedno pojecie za pomoca dwéch stéw (z reguly rze-
czownikéw) polaczonych spéjnikiem ,,i”. W omawianym fragmencie taka hendiadys nie wystepuje.
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i do Nehemiasza, ktéry byt eunuchem lub za takiego byt uwazany. Jedli jednak - jak
méwilismy — ,,cudzoziemiec i eunuch” to hendiadys wynikajaca z paralelizmu cztonéw,
woweczas oba terminy odnosilyby si¢ do Nehemiasza. Jako wysoki urz¢dnik — podcza-
szy (1702 npWn masqé lammelek — Ne 1,11) na dworze Artakserksesa I (464-424
przed Chr.), urodzony w diasporze, ze swym niejasnym pochodzeniem i podejrzanie
uwiklany w polityke i kulture perska z jej gorszacymi zwyczajami, mégh budzi¢ wsréd
Judejezykéw rozmaite obawy i watpliwosdci co do szezeroéei intengji i stuszno$ei wpro-
wadzanych reform®. Oskarzajac go o bycie obcym/eunuchem, fatwo mozna byto pod-
wazy¢ jego reformatorskie dziatanie. Osoba rytualnie niegodna nie powinna dyktowa¢
praw, organizowa¢ zycia Judejczykow imie¢ dostep do $wiatyni. Dlatego potrzebo-
wata boskiej legitymizacji swej wladzy. Trito-Izajasz w Iz 56,1-8 taka legitymacje za-
pewnial.

1.3. Nehemiasz eunuchem?

Jest faktem, ze eunuchowie byli licznie obecni na dworze perskich wladcéw i pelnili wazne

funkeje (szambelanéw — xataxowuiorai, podczaszych — otvoydot, chiliarchéw — yiidpyot)

zwigzane z dostgpem do osoby krdla, jego apartamentdéw, zon (yapetai), konkubin

(maXhaxiSeg), a nawet z wychowaniem dzieci'®. Nehemiasz wpisywal si¢ w ten schemat.

Bedac podczaszym (Ne 1,11), przebywat w bliskiej obecnosci Artakserksesa I jego zony,
krélowej Damaspii (Ne 2,6)". Ponadto w Biblii Hebrajskiej (Ne 8,9; 10,2) jest nazwany
XY (firsata’) — patacowym eunuchem (rdzen czasownika t@rash w jezyku nowoperskim

Tak uwaza wickszod¢ egzegetéw i historykéw, np. .M. Myers, Ezra-Nebemiah. A New Translations with Intro-
duction and Commentary (AB 14; New York et al.: Doubleday 1965) LV: ,His [of Nehemiah’s] cautious course
of action may be attributable, in part, to the fact that he was a eunuch, a serious handicap in dealing with cultic
matters”; J. Homerski, ,,Nehemiasz — swiecki reformator”, RTK 36/1 (1989) 17-28 (zwl. 23); LW. Batten,
The Books of Ezra and Nebemiah (ICC; Edinburgh: Clark 1913) 45; A.M. Olmstead, History of Palestine and
Syria to the Macedonian Conquest (New York — London: Scribner’s Sons 1931) 588; W.E Albright, ,, A Brief
History of Judah from the Days of Josiah to Alexander the Great”, BA 9/1 (1945) 1-16 (zwh. 11); J. Bright,
A History of Israel (Philadelphia, PA: Westminster 1959) 382; S. Schutz, The Old Testament Speaks. A Complete
Survey of Old Testament History and Literature (New York: Harper 1960) 268; B.H. Kelly, Ezra, Nehemiah,
Esther, Job (Layman’s Bible Commentary; Louisville, KY: John Knox Press 1962) 27.

Joseph Blenkinsopp nie uwaza Nehemiasza za eunucha (Ezra-Nebemiah. A Commentary [Philadelphia, PA:
Westminster 1988] 212-213). Natomiast Edwin M. Yamauchi (,Was Nehemiah the Cupbearer a Eunuch?’,
ZAW 92/1[1980] 132-142) twierdzi, ze nie mozna tej tezy w sposob jednoznaczny ani udowodnié, ani
obali¢.

Tak twierdzil Platon, opisujac wychowanie pierworodnego syna perskiego wiladcy. Zob. Platon, Alcybia-
des, 121d (J. Burnet, Platonis opera [Oxford: Clarendon 1967] II): ,,[...] petd Tobto Tpéetan 6 mai, ody mo
Yovakdg Tpo@od dAiyov dkiag, GAN rebvolywy of dv Sox@oty T@v mept facAéa dprotot eivar [...]” (,[...] nastgpnie
dziecko jest wychowywane — nie przez kobiete nadajacy si¢ tylko do podstawowej opicki — lecz przez eunu-
chéw, kedrzy — w ich mniemaniu — byliby najlepsi sposréd tych na stuzbie u kréla”) (tt. wlasne).

Jedyny fragment wzmiankujacy imie zony Artakserksesa I znajduje si¢ u Focjusza: ,Apto§épEov Tehevtiioavog,
EépEng 6 vidg Baothevey, g povog fiy Yvijoros ék Aapaoriag, fj &v abtij Tf Huépa, &v f) ki Aptotéping éredebtnoey
émePiw” (,Po $mierci Artakserksesa panuje [jego] syn Kserkses, keéry bytjedynym prawowitym [nastepea
tronu, urodzonym] z Damaspii, zmarlej tego samego dnia, co Artakserkses”) (tl. wlasne) — Photius, Bibliote-
ca LXXII, 41b, 40 (R. Henry, Photius. Bibliothéque [Paris: Les Belles Lettres 1959] 1, 72).
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oznacza ,obcina¢”'®). Trzeba jednak zauwazy¢, ze takie tlumaczenie moze byé naduzyciem,
bo ten termin odnosi si¢ tez do Zorobabela (Ezd 2,63; Ne 7,65.70), ktéry eunuchem nie
byl (wystgpuje w ewangeliach jako ojciec Abiuda [ewentualnie Resy] — Mt 1,12; por. tez
Ek 3,27). Poza tym w jezyku staroperskim - jak udowadnia jeden egzegeta' — termin
tarsa byl po prostu honorowym tytulem ludzi, keérym nalezal si¢ szacunek, odpowied-
nikiem naszej ,ekscelencji”. Z kolei LXX w kodeksie watykariskim (B) nazywa Nehemia-
sza oivox6og (,podczaszym”; dosh. ,,nalewajacym wino”), ale w kodeksie aleksandryjskim
(A) i synajskim (X) — edvodyog, co niektdrym wydaje si¢ bledem kopisty®, ale przez innych
mogloby by¢ uznane za lectio difficilior, skrywajaca pierwotng hebrajska Vorlage. Na podsta-
wie tekstow biblijnych status Nehemiasza nie jest wige jednoznaczny: mégt by¢ eunuchem,
cho¢ niekoniecznie.

Ponadto nalezy odnotowa¢, ze perski dworzanin, ktorym Nehemiasz byt bez watpienia,
musial zna¢ dworskg etykiete, by¢ biegly w dyplomacji, wyrdzniaé si¢ nieprzeci¢tng uroda,
postugiwaé si¢ jezykami, zna¢ si¢ na winie, by¢ towarzyskim, sympatycznym i wplywowym,
a przede wszystkim musial cieszy¢ si¢ zaufaniem wtadcy”'. Taka osoba z wygladu i zachowa-
nia, kiedy znajdowata si¢ wérdd ludzi prostych — na tle dworskich zwyczajow, o ktdrych kra-
zyly plotki — dawata asumpt do rozmaitych skojarzen i ztosliwosci. Tak wige, choé nie sposéb
udowodni¢, czy Nehemiasz byt eunuchem, czy nie — mégt by¢ za takiego uwazany, szczegol-
nie przez tych, ktdrzy nie darzyli go sympatia. Prawdopodobnie z tego powodu hebrajskie
stowo 09 (saris - 1z 56,3c), wywodzace si¢ z akadyjskiego Sa rés Sarri i oznaczajacego do-
stownie ,,tego, ktéry stoi przy glowie kréla’, stosowano zamiennie na opisanie dworzan i eu-
nuchoéw, poniewaz ich zachowanie, sposéb ubierania i dbania o siebie byly podobne®.

Wazniejsze od biologicznych konotacji, jakie stowo ,eunuch” moglo przywodzi¢
na mysl, byly cechy charakteru tradycyjnie przypisywane kastratom. Wida¢ to w dwéch
stereotypowych obrazach (negatywnym i pozytywnym), jakie stworzyli odpowiednio
dwaj greccy historycy urodzeni w czasach Nehemiasza. Ktezjasz z Knidos (440-380 przed
Chr.), lekarz na dworze Artakserksesa I, gdzie trafil jako niewolnik, w swoim dziele Per-
sica (w23 ksiggach) stworzyl czarng legendg eunucha — spiskowca, intryganta, nikczem-
nika i krélobdjcy. Z kolei Ksenofontowi (430-355 przed Chr.) zawdzigczamy pozytywny
obraz eunucha — wiernego stugi i powiernika®.

18 Tak twierdzi m.in. Eduard Meyer (Die Entstehung des Judentums. Eine bistorische Untersuchung [Halle a.S.:
Niemeyer 1896] 194). Cytat za: Yamauchi, ,,Was Nehemiah the Cupbearer a Eunuch?”, 136.

19 W odniesieniu do Ne 8,9 zob. W. Rudolph, Eszz und Nebemiah (HAT 20; Tiibingen: Mohr Siebeck 1949).

20  Alfred Rahlfs w aparacie krytycznym do swojego wydania LXX uwaza, ze edvodyog w 2 Ezd 11,11 (=Ne 1,11)
w obu kodeksach (ale tez w kodeksie weneckim z VIII wicku i u Orygenesa) jest bledem kopisty. Jézef Homer-
ski w swoim artykule (,,Nehemiasz — $wiecki reformator”, 23, przyp. 10) tez to sugeruje, ale myli kodeksy.

21 Cechy perskiego dworzanina wymienia i szczegélowo opisuje Edwin M. Yamauchi (,Was Nehemiah
the Cupbearer a Eunuch?’, 134-135).

2 R.de Vaux, Instytucje Starego Testamentu (th. T. Brzegowy) (Poznari: Pallottinum 2004) 134-135. Na podsta-
wie 2 Kl 20,17-18 réwniez Daniel i jego towarzysze mogli by¢ eunuchami lub uwazani za takich.

23 Pozytywny obraz eunucha réwniez u Herodota w dwéch miejscach (Dzieje VIII, 105, 107) (N.G. Wilson, He-
rodoti Historiae [Oxford: Oxford University Press 2015] II).
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Z dzicta Ktezjasza zachowaly si¢ jedynie fragmenty u Diodora Sycylijskiego, Mikota-
jaz Damaszku, najwigcej u Focjusza (810-890), patriarchy Konstantynopola, ktéry w swej
Bibliotece zamiescil streszczenie 279 przeczytanych przez siebie ksiag, a wérdd nich dzie-
lo Knidyjczyka — Persica. W obszernych fragmentach cytowanych przez Focjusza roi si¢
od imion kolejnych eunuchéw: Peteskasa, Bagapatesa, Izabatesa, Aspadatesa, Artasyrasa,
Natakasa, Aspamitresa, Farnakiasa, Artoksaresa — wszyscy oni sa zli i podli, czyhajacy (we
wspdlpracy ze zia kobieta) na zycie wladcy (wyjatkiem u Ktezjasza jest Bagapates™, keory
przez siedem lat, az do $mierci, dbat o gréb Dariusza IT)».

Ksenofont, w odréznieniu do Ktezjasza, przedstawia eunuchéw w korzystnym swietle.
Nieposiadajacy rodzin, nieuwiktani uczuciowo w zwiazki z kobietami, okazywali si¢ bar-
dziej godni zaufania wladcy. Troszezyli si¢ o jego bezpieczenstwo lepiej niz ci, ke6rzy cheie-
li zapewni¢ przyszlos¢ whasnym dzieciom i krewnym?®. Ponadto eunuchowie - zdaniem
Ksenofonta — wcale nie byli stabi, jak cz¢stokroé¢ ich przedstawiano. Dlatego uwypukla ich

24 ,..xal 6 Bayandrng 8¢ ofjpa Aapeiov mapaxadicag &t {, érehednoe” (E Jacoby, Die Fragmente der griechischen
Historiker [Leiden: Brill 1958] frag, 688,3C:420-517).

25 Pomijajac problem historycznej wiarygodnosci Ktezjasza jako historyka (cho¢ s tacy, ktdrzy go bronia:
zob. J.P. Stronk, ,,Cesias of Cnidus, a Reappraisal’, Mnemosyne 60/1[2007] 25-58), negatywny stereotyp
eunucha powielaja inni: Kwintus Kurcjusz (zgorszony homoseksualnymi zwigzkami, jakie niektérzy wladey
utrzymywali ze swoimi ulubionymi eunuchami) - zob. Quintus Curtius Rufus, Historiae V1, 5,23: ,Inter
quae Bagoas erat, specie singulari spado atque in ipso flore pueritiae, cui et Dareus adsuerat et mox Alexan-
der adsuevit; eiusque maxime precibus motus Nabarzani ignovit”; por. tez ibidem, V1, 6,8: ,,spadonum greges,
et ipsi muliebria pati adsueti, sequebantur”; ibidem, X, 1,26: ,,[...] moris esse Persis mares ducere, qui stupro
effeminarencur” (W.H. Crosby, Quintus Curtius Rufus. Life and Exploits of Alexander the Great [New York:
Appleton 1860]); Aclian z kolei opowiada o cunuchu Tiridatesie, kochanku Artakserksesa II, nieznajdujacego
ukojenia po jego $mierci (Varia historia X1, 1,190-220: ,,...xpdve 8¢ botepov Tipi8dtng 6 ebvodyog dmoBviioxe,
KkéAMoT0G T@Y év Tf] Aoin kol dpandTatog yevopevog” [... jakis czas potem umart eunuch Tiridates, najpickniejszy
i najprzystojniejszy sposréd mieszkaricow Azji... itd.]) — zob. R. Hercher, Clandii Aeliani de natura animalium
libri XVII. Varia bistoria, epistolae, fragmenta (Lipsiae: Teubner 1866) II, 3-172; Plutarch wspomina o eu-
nuchu Sparamidzesie (Plutarch, Artaxerxes 15-16), o Masabatesie ,,starym eunuchu fajdaku” (...8u yépovra
TovnpdY evvodyov: ibidem, 17,8), czy tez o eunuchu wprowadzajacym skrytobdjcoéw do sypialni Artakserke-
sall, cho¢ — to prawda — potem uprzedzajacym krdla o spisku (ibidem, 29,1-3 — K. Zicgler, Plutarchi vitae pa-
rallelae [Lipsiae: Teubner 1971] I11/1, 318-351); Diodor Sycylijski wspomina o eunuchu Mitrydatesie, keéry
przystapil do spisku Artabanusa, przeciw Kserksesowi (Diodorus Siculus, Bibliotheca historica X1, 69,1,8), 0 za-
chtannym i niebezpiecznym eunuchu Bagoasie, ktéry zyskat olbrzymi wplyw na Artakserksesa I1I, stajac sie
najpotezniejszym czlowiekiem (xthdpyog) w paristwie w roku 343; zabit kréla, a potem sam zostal otruty przez
Dariusza I11, ktérego wyniést byt na tron (ibidem, XV1, 47-50; XVIL, 5) - zob. K.T. Fischer (post L. Bekker —
L. Dindorf) - E Vogel, Diodori bibliotheca historica (Leipzig: Teubner 1906) IV. Cho¢ eunuch Bagoas przy-
czynit si¢ do kleski dynastii Achemeniddw, stat si¢ bohaterem wiclu orientalnych opowiesci (por. Jdt 12,11).
Jego imi¢ wymienia Teofrast i wspomniany wyzej Aelian (Teofrast, Historia plantarum 11, 6,7 — zob. E. Wim-
mer, Theophrasti Eresii opera, quae supersunt, omnia [Paris: Didot 1866] 192-319; Aclian, Varia historia V1,
8 — zob. Hercher, Claudii Aeliani de natura animalium libvi XVII, 3-172).

26 ,Tobg pEv ol Exovtag maidag 7] yvvaikag ovvapportovoag 7 wude [Cyrus] yve @boet Avaykdodo Tabta
HAALOTAL PLAELY- TOVG & EDVODYOVG SP@V TAVTWY TOVTWY OTEPOUEVOLG FyHioato TovTovg &y Tepi TAeioTov Totelobat
ofrveg Stvarvto mhovtilery pdiota adrods kai fonbewv, € Tt adikotvo, kai Tids mepidmery abrois” (Xenophon,
Cyropaedia V11, 5,60 — zob. E.C. Marchant, Xenophontis opera omnia [Oxford: Clarendon Press 1910]).
»Cyrus uwazal, ze ci, ktérzy maja dzieci albo kochajace zony czy sympatie, z natury beda zmuszeni bardziej
je kochaé. Z kolei, kiedy uswiadomil sobie, ze eunuchowie sa pozbawieni tego wszystkiego, zrozumial, iz [to
wlasnie oni] najbardziej beda szanowa¢ tych, keérzy beda mogli ich przede wszystkim wzbogaci¢ i wesprze,
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mestwo na wojnie i polowaniu: postugiwali si¢ mieczem i dzida, byli petnowartosciowymi
zolnierzami, na réwni z innymi m¢zczyznami®’.

Jesli Bagoas byt czarnym charakterem orientalnych opowiesci (zob. przyp. 24), Achi-
kar byl bohaterem pozytywnym (por. Tb 1,21.22; 2,105 11,19; 14,10): niestusznie skazany
na $mier¢, ocalony od $mierci przez zotnierza, ktory nie wykonal rozkazu, zostaje na koricu
zrehabilitowany, gdy na jaw wyszla jego niewinnos¢®.

Z zestawienia danych mozna wyciaggna¢ nastgpujacy wniosek: zaréwno w wersji nega-
tywnej, jak i pozytywnej eunuch, nie majac biologicznego dziedzica wlasnego dorobku,
nosit w sobie ludzka ambicje, by zapisa¢ si¢ na kartach historii i co$ trwalego po sobie zo-
stawi¢. Ponadto, poruszajac si¢ w $rodowisku dworskim, petnym ludzkich rywalizacji i ary-
wizmu, bedac catkowicie zaleznym od wladcy, byt cztowickiem wyjatkowo nieufnym, co
moglo skfania¢ go do snucia intryg i rozwinigcia w sobie umiej¢tnosci ciaglej antagonizacji
jednych przeciwko drugim, insynuujac rozmaite oskarzenia tylko po to, by asckuracyjnie
oddali¢ od siebie chocby cieri podejrzenia. Cho¢ psychologizowanie biblijnych postaci
jest niebezpieczne (ze wzgledu na brak wystarczajacej ilosci danych) - i rzetelna egzege-
za unika raczej takiego podejscia — to jednak ten rys charakterologiczny, typowy dla eunu-
cha, pasuje do Nehemiasza, jesli wezmiemy pod uwagg jego autobiograficzne wspomnienia,
tzw. memorial spisany w pierwszej osobie (Ne 1-7; 11,1-2; 12,27-43; 13,4-31): kiedy
przybyl do Jerozolimy, dokonal nocnej inspekeji muréw bez uprzedzenia lokalnych dygni-
tarzy (Ne 2,11-16). Czemu miat shuzy¢ ten sekretny rekonesans? Wystarczylo powiedzied
lokalnym oficjelom o celu swojego przybycia iza dnia obejrze¢ mur razem z nadzorcami
robét. Nigdzie nie styszymy, zeby ktokolwiek patrzyl na niego z podejrzliwoscia; przeciw-
nie, decyzje o podjeciu prac budowlanych przyjeto z entuzjazmem (Ne 2,17-18). Wydaje
si¢ wigc, ze to Nehemiasz przez swa nieufno$¢ prowokowat szereg konfliktogennych sytu-
acji i przysporzyt sobie wrogéw, ktérzy w rewanzu — oskarzajac go o che¢ zostania krélem
(Ne 6,6-8) — mogli dostrzec w nim ambitnego eunucha. Réwniez decyzja o pozostaniu
na dworze perskim — w oczach Judejezykéw — mogla dodatkowo obcigza¢ Nehemiasza,

jesliby cos zawinili, i obdarzy¢ zaszczytami. I stwierdzil, ze nikt nie méglby go przewyzszy¢ w okazywaniu ta-
kich wzgledéw” (d. wlasne).

27 Przykladem moze by¢ eunuch Gadatas (Xenophon, Cyropaedia VIIL4,2 — zob. E.C. Marchant, Xenaphontis
opera omnia [Oxford: Clarendon Press 1910]).

28 D.Briant, From Cyrus to Alexander. A History of the Persian Empire (Winona Lake, IN: Eisenbrauns 2002)
271: ,Xenophon [...] derived his theme of the honest minister from oral tradition and edifying moral tales
coming from the Near East [...] the composers of one of these, the Ahigar romance, situate the story in
an Assyrian context, because Ahiqar is presented as the minister first of Sennacherib and then od Esarhaddon.
The story is known in several versions, the most important being the Aramaic version [...] which is preserved
on an Egyptian Aramaic papyrus from Achaemenid period (DAE 106-8 [AP pp. 204-48])".

29 O wyjatkowej nieufnosci Nehemiasza, graniczacej z obsesja, pisze Lester L. Grabbe (4 History of the Jews and
Judaism in the Second Temple Period. 1. Yebud. A History of the Persian Province of Judah [LSTS 47; London —
New York: Clark 2004] 299-300): ,,A [...] reason of opposition was clearly the personality of Nehemiah’s
himself. Time and again his actions are confrontational or, at best, insensitive. He evidently had the knack of
antagonizing those around him [....] his actions said from the start that he did not trust them [=the local people

and officials]”.
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tym bardziej ze jego bracia wrécili do Judy (Ne 1,2). Z jakiego$ osobistego powodu pozostat
(musial pozostaé?) w Suzie, mimo wiclkiego przywiazania do ojczyzny i ciaglego utrzymy-
wania kontaktéw z rodzing (Ne 1,4). Czy tym powodem byta jego fizyczna utomno$é, po-
czucie braku akceptacji ze strony wlasnego ludu i zwigzana z tym nieufno$¢ wobec obcych?
Jesli tak, wyjasnialoby to, dlaczego po odbudowie muréw powierzyl wladze nad Jerozolima
i jej bezpieczeristwem tylko bratu Chananiemu (Ne 7,2)*. Ponadto sam fakt pisania wspo-
mnien, by przekazaé potomnosci wlasne wyobrazenie o wielkosci wprowadzanych reform,
o podjetych trudach i wyrzeczeniach, by przetama¢ opér wrogéw (prawdopodobnie wy-
imaginowanych), o dzialaniach (ktére okazywaly si¢ tymczasowe), by utrwali¢ stworzony
przez siebie system teokratycznej wladzy angazujac Ezdrasza®, i wreszcie znajdujac opar-
cie w bracie Chananim (by¢ moze pdzniejszym namiestniku z tzw. ,,papirusa paschalnego”
2417 roku, wystanego do Zydéw na Elefantynie®) — to wszystko sugerowatoby, ze nosit
w sobie wielkie pragnienie, by pamie¢¢ o nim i jego dziele nie zagineta. I w pewnym sensie to
mu si¢ udato, bo o zadnym Zydzie z czasOw perskich nie wiemy tak duzo jak o Nehemiaszu.
O poprzednich namiestnikach (poza Zorobabelem i moze Szeszbassarem) Biblia nic nie
méwi i tylko dzigki artefaktom odkrytym przez archeologdéw znamy ich imiona: Elnatan
(prawdopodobnie nastgpca Zorobabela), Jehoezer (poczatek V wieku przed Chr.) i Ahzaj
(tez poczatek V wieku przed Chr.)®. Ich imiona wskazuja, ze byli Zydami. Nehemiasz wy-
raza si¢ o nich negatywnie, by uwypukli¢ swa populistyczna polityke: ,dawniejsi namiest-
nicy, ktdrzy byli przede mna, naktadali na lud ci¢zary i pobierali od nich na chleb i wino
dziennie czterdziedci syklow srebra; réwniez ich studzy wyzyskiwali lud. Lecz ja tak nie
postgpowalem z bojazni Bozej” (Ne 5,15-18). Calo$¢ obrazu, osobowo$é¢ i temperament

30  “His [of Nehemiah] lack of trust [...] is once again indicated by his appointing his brother Hanani to be in
charge [...] It is possible that the first part of 7:2 should be translated: ‘Hanani my brother, even Hananiah
the captain of the citadel’: in other words, only one person and not two is put in charge. The construction of
the sentence favours this interpretation, but the matter is disputed” (L.L. Grabbe, Ezra-Nebemiah [London —
New York: Routledge 1998] 167).

31 Istnieje do$¢ prawdopodobna hipoteza, ze Ezdrasz towarzyszyl Nehemiaszowi nieoficjalnie podczas jego
drugiego mandatu, by p6znicj — juz po $mierci Nehemiasza — powrdci¢ do Jerozolimy z krélewskim namasz-
czeniem — V. Pavlovsky, ,,Die Chronologie der Titigkeit Esdras. Versuch einer neuen Losung’, Bib 38 (1957)
275-305, 428-456 (zwt. 448).

32 AP aonR X [R2]0 A et onR X ([ Ay y]dnyh wknwih byl yhwdy “hwkm hnnly)) do
mojego brata Jedoniasza i jego towarzyszy z garnizonu zydowskiego, wasz brat Chanani...” (B. Porten — A. Yar-
deni (red.), Zexthook of Aramaic Documents from Ancient Egypt [ Texts and Studies for Students; Jerusalem:
Hebrew University, Department of the History of the Jewish People — Hebrew University Press 1999] A4
1,1). Po raz pierwszy taka hipoteza w: B. Porten, Archives from Elephantine. Life of an Ancient Jewish Milita-
7y Colony (Berkeley, CA — Los Angeles, CA: University of California Press 1969) 130, 279-280. Cickawe
jest, ze na odbitych pieczeciach odnalezionych w Tel Harasim, a nawet w Babilonic widnieje imi¢ ,,Chanani”,
cho¢ w zadnym z tych przypadkéw ta osoba nie nosi tytutu ,,namiestnika” (79 albo X119): zob. A.E Rainey,
»A Persian Period Seal Impression’, The Ninth Season of Excavation at Tel Harassim (Nabal Barkai) 1998
(red. S. Givon) (Tel Aviv: [nakl. redakrora] 1999) 50*~53%; J. Neveh, ,,Gleanings of Some Pottery Inscriptions,
1E] 46 (1996) 44-47.

33 Briant, From Cyrus to Alexander, 488.
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Nehemiasza, przedstawione w jego memoriale, odpowiadaja sylwetce eunucha, jaka kresla
Ktezjasz i Ksenofont.

W obiegu naukowym pojawia si¢ niestuszna — cho¢ propagowana przez niekedrych® -
sugestia, ze pod koniec V wieku inny eunuch — Bagoas — mial by¢ namiestnikiem Jehud.
Istotnie dwa listy z Elefantyny z roku 407 przed Chr.* po$wiadczajg, ze byt nim wtedy
nijaki Bagohi: ... T nno 1132 18 9% (] mr'n bgwhy pht yhwd) ,Do pana Bagohi, na-
miestnika Jehud..”. Bagohiego utozsamia si¢ z cunuchem Bagoasem, zyjacym w czasach
Artakserksesa III (358-338 przed Chr.)*, iz Bagosesem, ktory wezesniej, za panowa-
nia Artakserksesa II Mnemona (404 -358 przed Chr.), mial — wedlug Jézefa Flawiusza
(Ant. 11 VII 1. §§ 297-301)% — sprofanowaé Swiatynig Jerozolimska po tym, jak najwyz-
szy kaptan Johannes zabil w niej swego brata. To prawda, ze Bagoses jest opisany terminem
wojskowym otpatnyds, ale Flawiusz uzywa tego stowa réwniez w odniesieniu do urz¢déw
cywilno-politycznych, a wigc réwniez do namiestnikow®. Jezeli tatwo dostrzec podo-
bieristwo imion Bagohi-Bagoses-Bagoas, to umiejscowienie w czasie kazdej z tych trzech
postaci jest inne. Najblizej siebie znajduja si¢ Bagohi z listu z Elefantyny (407) i Bagoses
(404-358) od J6zefa Flawiusza: mozna wigc postawi¢ hipotezg, ze w obu przypadkach cho-
dzi o t¢ sama osobe. Natomiast eunuch Bagoas z potowy IV wicku wydaje si¢ kims$ innym,
chyba ze Diodor Sycylijezyk, ktéry o nim pisze, pomylit wladeéw. Choé¢ mozna snué roz-
maite domniemania, czy Bagohi z listu z Elefantyny to eunuch Bagoas, na chwile obecna,
bazujac na dostgpnych nam zrddtach, nalezy wykluczy¢ takie utozsamienie. Jedynie imi¢
Bagohi mogloby sugerowa¢, ze 6w namiestnik byt cudzoziemcem (choé i to nie jest pewne,
bo Zydzi tez nosili imiona niezydowskie®).

Wszystkie ,wrazliwe” dane zebrane odnosnie do postaci Nehemiasza pozwalajg przy-
puszczad, ze byl eunuchem lub ze jego temperament i sposob zachowania sprawily, iz byt
za takiego uwazany. Podobnie podwazanie jego zydowskiego pochodzenia, traktowanie go
jak obcego, moglo by¢ reakeja na kontrowersje, jakie wywotywat swym publicznym dzia-
taniem.

1.4. Czy 1z 56,1-8 jest opisem powotania Nehemiasza?

Nietrudno teraz polaczy¢ opis powolania cudzoziemca/eunucha w Iz 56,1-8 z Nehemia-
szem. Poza zbiezno$cig czasowy (Nehemiasz i Trito-Izajasz dzialaja w tym samym okresie)
i podejrzeniami dotyczacymi osoby Nehemiasza (o kedrych wyzej w § 1.3) warto podniesé
fake, ze opisy powolania w Biblii zawsze odnosza si¢ do postaci historycznych, zaczynajac

34 ,In recent decades a number of influential scholars have connected this Bagoses with the minister of Arta-
xerxes II1 [...]” (Grabbe, A4 History of the Jews, 320).

35 Porten — Yardeni, Textbook of Aramaic Documents, A47,1; 8,1.

36 Zob. przyp. 24.

37 B.Niese, Flavii losephi opera (Berlin: Weidmann 1892) II1.

38 Obszerna dyskusja wokét tego problemu w Grabbe, 4 History of the Jews, 219-321.

39 Element iranski ,baga” oznacza ,boga” ipojawia si¢ wnazwie zydowskiej rodziny wEzd 2,2; Ne 7,7.
Zob. H. Tadmor, ,,Judah’, Cambridge Ancient History (red. J. Boardman ez al.) (Cambridge: Cambridge Uni-
versity Press 1994) V1, 285.
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od Abrahama, a koriczac na postaciach NT. Dlatego aluzja do historycznej postaci z cza-
sow powstania tekstu bylaby oczywista dla adresatow i niosta wazne przestanie na temat jej
roli i postannictwa. Wyjasnitaby réwniez, dlaczego prorok w malej prowingji Jehud - gdzie
eunuchéw raczej nie spotkano — nie wybral innej postaci z listy wykluczonych (np. czlo-
wicka z nieprawego loza, chromego, niewidomego czy garbatego — por. Kpt 21,18-21),
skoro ich obecno$¢ posréd Judejezykéw, przynajmniej w ujeciu probabilistycznym, byta zja-
wiskiem czgstszym.

Rodzajnik przy rzeczownikach ,cudzoziemiec” 12373712 (ben-hannékar) i ,eunuch”
091 (hassaris), owszem, nie jest decydujacy. Moze bowiem wskazywaé na okreslono$é ko-
lektywna, opisujac przedstawiciela calej grupy os6b™ — tym bardziej ze w symetrii koncen-
trycznej (A-B::B-A) przechodzi si¢ od singularis (,cudzoziemiec/eunuch” ww. 3) do plu-
ralis (,eunuchowie/cudzoziemcy” w ww. 4-7). Jednak w wigkszosci przypadkéw rodzajnik
wskazuje na okreslonos¢ indywidualng konkretnej osoby, a juz na pewno jej nie wyklucza.
Jesli wige jest tu odniesienie do Nehemiasza, przejécie od singularis do pluralis oznaczatoby,
ze w jego powolaniu otwiera si¢ perspektywa zbawienia dla takich jak on. Stuzba na dworze
perskiego wladcy weale nie musiala by¢ przeszkoda, by czué si¢ czescia narodu wybranego,
i tak jak krélowa Estera mozna bylo pozytywnie wplywaé na losy Jehud.

Iz 56,1-8 jest mowa prorocka (zob. wyzej § 1.1). Stoi za nig prorok lub grupa proroc-
kaz Jerozolimy, patrzaca przychylnym okiem na Nehemiasza i jego reformy. Wiemy jednak,
ze relacje Nehemiasza z prorokami byly skomplikowane. Kiedy jeden z nich — Szemajasz -
przestrzegt go przed spiskiem izachgcal do schronienia si¢ w $wiatyni (Ne 6,10), Nehe-
miasz odméwil, méwiac, iz nie jest godny wejs¢ do $wiatyni: ,czy keos taki jak ja, jesli wej-
dzie do $wigtyni, pozostanie zywy?” (°7) 22700728 RI2™WK *1903 "0 mi kamoni ““Ser-yabo’

‘el-hahékal wahay — Ne 6,11b). Powiedzial tak, bo byl $wiadomy swego rytualnego wy-
kluczenia. Jednoczesnie weszac podstep w propozycji Szemajasza, dat do zrozumienia, ze
jego problem jest powszechnie znany (Ne 6,12-13) i moze by¢ wykorzystany w niecnym
celu, by postawi¢ go w niezrgcznej sytuacji — sytuacji czlowieka, ktéry zlamal prawo®.
Ten epizod potwierdza, ze rytualna nieczysto$¢ Nehemiasza byta faktem publicznym i bez
watpienia szeroko dyskutowanym. Nehemiasz odczytal dziatalno$¢ $rodowiska proroc-
kiego, na ktérego czele stali prorok Szemajasz i prorokini Noadia, jako prébe zastraszenia
(Ne 6,14). W jego — jak si¢ wydaje — niewlasciwej interpretacji troski Szemajasza ponownie
dochodzi do glosu nieufno$¢ eunucha, catkowicie nieuzasadniona, bo skierowana do srodo-
wiska, ktére byto mu zyczliwe. Ciekawe jest jednak to, ze Nehemiasz nazywa to ostrzezenie

40 B.XK. Waltke - M. O’Connor, 4n Introduction to Biblical Hebrew Syntax (Winona Lake, IN: Eisenbrauns
1990) 244, § 13.5.1f: ,The article of class marks out [....] a class of persons [....]. Sometimes the class is regarded
as a unity, while at other times an individual within the species is singled out to represent the genus”

41 Nickt6rzy uwazaja, ze Szemajasz chcial, by Nehemiasz wszed! do przestrzeni $wiatynnej zarezerwowancj
jedynie dla kaptanéw i tym naruszyl Prawo. Jedli tak bylo (cho¢ tekst tego nie potwierdza), Szemajasz byt
czlowickiem naiwnym imalo inteligentnym. ,,Nehemiasz rozpoznaje podstep [...]. Zdaje sobie sprawe, ze
wejécie do wnetrza $wiatyni, gdzie mogli przebywa¢ tylko kaplani, byloby wielkim przewinieniem przeciw
Bogu” (M. Wiébel, Ksigga Ezdrasza. Ksigga Nebemiasza [NKB.ST 11; Czestochowa: Edycja Swietego Pawla
2016 171).

265



266

The Biblical Annals 13/2 (2023)

proroctwem, jakie Szemajasz, przekupiony przez Sanaballata (jak niegdys$ Baalam przez Ba-
laka - por. Ne 13,2), mial o nim wypowiedzie¢ (*2y 127 7X1233 hann’bii‘a" dibber ‘alay -
Ne 6,12). To natchnione proroctwo o Nehemiaszu, by z woli Boga schronit si¢ w $wiatyni,
laczy si¢ z proroctwem o Nehemiaszu z 1z 56,1-8 (zwlaszeza w motywie odnalezienia trwa-
lego dla sicbie miejsca w $wiatyni — zob. Iz 56,5.7a). Z tego polaczenia mozna wyciagnaé
trzy wnioski: po pierwsze, prorok Szemajasz, prorokini Noadia i inni prorocy dziafajacy
w Jerozolimie w czasach Nehemiasza z wielkim prawdopodobieristwem tworzyli srodowi-
sko prorockie, ktére nazywamy Trito-Izajaszem; po drugie, to $rodowisko bylo przychylne
Nehemiaszowi; i po trzecie, proroctwo z Iz 56,1-8 bylo préba przezwyci¢zenia nieufnosci
Nehemiasza i zjednania go sobie dla realizacji dalekosi¢znych i trwalych celéw. Wydaje si¢
jednak (bazujac na Ksigdze Nehemiasza), ze Trito-Izajasz nie zdotal przetamaé nieufnosci
eunucha i w ten sposdb proba stworzenia szerszego frontu dziatania na rzecz silniejszego
i bardziej sprawiedliwego systemu religijno-politycznego w prowingji Jehud si¢ nie powio-
dla. Nehemiasz pozostal nieprzejednany wobec ruchu prorockiego, nie rozpoznajac w nim
swojego sojusznika i zwolennika reform.

Opis powotania Nehemiasza w Iz 56,1-8 uwiarygadnial go jako cztowicka, kedry cho¢ —
w odczuciu wielu (a moze i faktycznie) — byl rytualnie nieczysty, zostal przez Boga wyrdz-
niony, by dzigki swej prawosci przywrécit w panistwie sprawiedliwos¢. Jak niegdys poga-
nin Cyrus zostal ogloszony mesjaszem (Iz 45,1-6), by wypetni¢ dobra nowing o powrocie
z wygnania babiloniskiego, tak eunuch Nehemiasz zostaje powolany do zycia w sprawiedli-
wosci, by wypetni¢ religijny ideat Bozego prawa. Ten ideal zostal zsyntetyzowany w naka-
zie przestrzegania szabatu, trzykrotnie powtdérzonym (Iz 56,2ba.4ba.6ca). Szabat to me-
tonimia calego przymierza® w czasach powygnaniowych® (Iz 58,13-14; Ez 20,12-13;
22,8; Jr 17,19-27), ale tez ,znak firmowy” Nehemiasza i jego religijnej wrazliwosci, ujaw-
nionej w surowym egzekwowaniu prawa o cotygodniowym odpoczynku (Ne 10,32-34;
13,15-22).

Gdyby da¢ wiar¢ Nehemiaszowi i spojrze¢ na prorokéw nieprzychylnym okiem jak
na $rodowisko obtudne i skorumpowane, szukajace pretekstu, by Nehemiasza o$mieszy¢
i odesta¢ tam, skad przybyt, perykopa Iz 56,1-8 musiataby by¢ odczytana jako satyra na po-
wolanie eunucha. Teoretycznie jest to mozliwe, tym bardziej ze z Izajaszowej tradycji znamy
satyre na $mier¢ tyrana (Iz 14,3-21). Jest to jednak mato prawdopodobne z przyczyn teo-
logicznych: wlaczenie do satyry wypowiedzi Boga i wykorzystanie jej jedynie po to, by
o$mieszy¢ eunucha, byloby bluznierstwem. Bég w roli blazna, wypowiadajacego pozornie
powazna kwesti¢, w ktdra sam nie wierzy, zostalby strywializowany i skompromitowany
o wiele bardziej niz sam Nehemiasz. Cho¢ egzegeta bierze pod uwage rézne mozliwosci
interpretacyjne, musi wykluczy¢ te, kedre absolutny monoteizm, chroniacy transcendencje
Boga, ocenzurowalby i odrzucit.

»

42 ,[..] Sabbath observance can stand, by metonymy, for covenant observance [...]” (Blenkinsopp, Laiah
S6-66,135).

4 Do tego stopnia, ze Zydzi w Judzie iw diasporze nadawali swym dzieciom imi¢ Szabataj (por. Ezd 10,15;
Ne8.7: 11,16).
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1.5. Powotanie cudzoziemca/eunucha i obietnice bedace jego udziatem

Powolanie cudzoziemca/eunucha (wraz z caly wspdlnota) zapowiada i poprzedza™ ry-
chle nadejécie Bozej sprawiedliwosci i zbawienia (Iz 56,1). By zrozumied wagg tego wer-
setu, nalezy w pierwszej kolejnosci wyjasnié, czym s dwa atrybuty przychodzacego Boga
(§ 1.5.1). W drugiej kolejnosci (§ 1.5.2) zadaniem egzegety jest uwypuklenie centralizuja-
cej roli Swigtyni Jerozolimskiej jako miejsca wypeknienia si¢ Bozych obietnic, otwartego
dla wszystkich (Iz 56,5.7). Koricowa afirmacja Boga, kedry nie wyklucza nikogo (Iz 56,8),
staje si¢ dla cudzoziemca/eunucha dobrg nowing-pocieszeniem, by przetamat swéj opér,
odrzucil wewnetrzne rozterki i wlaczyt si¢ w zbawcze dzielo odnowy Izraela w duchu usly-
szanego proroctwa.

Iz 56,1-8 méwi wiele zaréwno o prorockim srodowisku Trito-Izajasza, jak i Nehemia-
szu, bo jesli — i wszystko na to wskazuje — on byt owym cudzoziemcem/eunuchem, to on
tez to proroctwo odrzucil. Jego osobiste dzialanie i wprowadzane reformy poszly w innym
kierunku.

1.5.1. Przymierze synajskie jako zbawcza sprawiedliwos¢ Boga otwarta dla wszystkich —
teologiczny fundament proroctwa Trito-Izajasza (Iz56,1)

Sprawiedliwo$¢ Boga (7ip7% s°ddqa”) w ST to nie rzymska iustitia, rozumiana jako sprawie-
dliwo$¢ komutatywna, ktorg — w przypadku jej naruszenia — przywraca sedzia w trybunale
na podstawie obowiazujacego prawa pozytywnego. Ten rodzaj sprawiedliwosci jest oczy-
wiscie obecny w Biblii, jednak nie w rzeczowniku 7% (s°ddqa@”) i stowach wywiedzio-
nych z rdzenia p7¥ (5dq), lecz w obrazie Boga s¢dziego i w rzeczowniku v89n (mispat) -
por. np. Rdz 18,25c. Rzeczownik 7178 (s°ddga”) odniesiony do Boga jest natomiast syno-
nimem wiernosci obietnicom, jakie Bég dal Abrahamowi ijego potomstwu. Objawienie
si¢ sprawiedliwosci Boga to objawienie Jego wiernosci. Bog sprawiedliwy to Bég, ktoremu
czlowiek moze zaufad i nigdy nie dozna zawodu.

Zbawienie za$ (Y1 )7511 ‘@) jest wyniesieniem czlowieka na poziom moralnej $wigtosci
Boga objawionej na Synaju (Kpt 19,2b). Innymi stowy, wypelnienie obietnic (=objawienie
sprawiedliwosci/wiernoéci Boga) jest tozsame z momentem zawarcia przymierza synajskie-
go, kiedy Izrael otrzymal od Boga faske (797 /esed), by nasladowad Jego $wigto$¢ moralng
iw tej $wigtosci si¢ z Nim jednoczy¢ (=zbawienie). Iz 56,1 przypomina Judejczykom, ze
wierno$¢ Boga objawiona w przymierzu synajskim nadal jest dla nich podstawg zbawienia.
Potwierdza to réwniez sufiks pierwszej osoby singularis dodany do obu rzeczownikow —
»moje zbawienie” i ,moja sprawiedliwo$¢”. W ten sposdb prorok ogtasza dobrg nowing, od
kogo pochodzi zbawienie i w kim nalezy pokladaé nadziej¢ (por. tez Iz 7,9b; 30,15).

Prorok rzadko uzywa technicznej terminologii zwigzanej z przymierzem synajskim.
Terminy N2 (b°rit) 1797 (hesed) pojawiajg si¢ u Trito-Izajasza odpowiednio jedynie
wlz 56,4.6; 59,21; 61,8, iw Iz 57,1; 63,7 (2x). Dlatego dwa odniesienia w analizowanej
perykopie (Iz 56,4.6) sa znaczace i potwierdzajg, ze nie tylko rzeczowniki ,sprawiedliwos¢”

44 Nauprzedniod¢ czasowa w Iz 56,1 wskazuje spdjnik przyczynowy *3 (ki) ,poniewaz”
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i ,zbawienie” — wypelnione teologia przymierza — ale rdwniez jednoznaczne przywolanie
sztandarowego terminu N2 (b7rit) wskazuje adresatowi, gdzie powinien szukaé zrozumie-
nia swej tozsamosci i powolania.

Zauwazmy szczegdlno$¢ obrazowania, kedre jest typowe dla stylu variatio u Trito-Izaja-
sza: czytelnik otrzymuje niezb¢dne informacje, ale w ostatecznosci to on sam musi podjaé
intelektualny wysitek, by wywnioskowa¢, ze przymierze synajskie jest teologiczng podsta-
wa calej perykopy i — w dalszej perspektywie — calego proroctwa w Iz 56-66. Jednoczesnie
srodowisko Trito-Izajasza nie bylo, jak méwia niektérzy, grupa kompilatoréw tworzacych
antologi¢ luzno polaczonych tekstéw (jednych wlasnego autorstwa, innych rzekomo po-
chodzacych z czaséw Izajasza)®. Wszystko wskazuje na to, ze bylo to srodowisko zywotne
teologicznie i intelektualnie i na tyle wazne, by odwazy¢ si¢ wplywa¢ na reformy perskiego
reformatora.

Pierwszy werset Trito-Izajasza jest wicc afirmacja aktualnosci i zbawczej skutecznosci
przymierza synajskiego, w ktérym Bog objawia si¢ jako Bog Abrahama, Izaaka i Jakuba
(Rdz 17.8; por. tez Wj 16,12; Kpl 11,45; 22,33; 25,38; 26,12; Lb 15,41; Pwt 29.5) i po-
dobnie jak niegdy$ troszczyl si¢ o narédd wybrany, tak i teraz pragnie, by wspélnota Jehud
doswiadczyta Jego milosci. Moze dziwi¢ jednak to, ze — cho¢ sprawiedliwo$¢ i zbawienie,
wpisane w teologi¢ przymierza synajskiego, naleza do zamierzchlej przesztosci — prorok
méwi o ich objawieniu w najblizszej przysziosci (Iz 56,1c: 1217p ¢°réba” - ,blisko”). Owa
,blisko$¢” moze odnosi¢ si¢ do odnowienia przymierza w czasach Nehemiasza i Ezdra-
sza (Ne 8; 10) i co za tym idzie — odnowienia do$wiadczenia milosci Boga, na co wszyscy
czlonkowie narodu wybranego wraz z cudzoziemcem/eunuchem winni si¢ przygotowac.
Ale moze odnosi¢ si¢ rowniez do nadchodzacego sadu i wyegzekwowania koricowych klau-
zul kontraktu synajskiego: blogostawienstw i przekledstw (Pwt 27,15-28,68). 1z 56,2 uwy-
pukla jedynie blogostawieristwo bedace udzialem czlowicka poboznego, przestrzegajacego
szabatu i stroniacego od zla. Jednak jest tu zawoalowana réwniez aluzja do kary dla tych,
ktorzy — przeciwnie — nie zachowuja szabatu i dopuszczaja si¢ zla. Inny tekst z Trito-Izaja-
sza — i poza Iz 56,1 jedyny w BH faczacy sprawiedliwos¢ Boga z Jego zbawieniem — zapo-
wiada kare (nie blogostawienistwo) i czyni to w jezyku wojskowej dyscypliny:

"[Bég] przywdzial sprawiedliwos¢ (Mp7¢ s°daqad”) jak pancerz ihetm zbawienia (79Wh y7$1@") wio-
zyl na swa glowe. Przyoblekt pomste jako suknig ijak plaszczem okryl si¢ zazdrosng miloscia. **Stosow-
nie do uczynkéw odplaci kazdemu: swoim przeciwnikom - gniewem, swym wrogom — odwetem [...]

(12 59,17-18).

Oba teksty — Iz 56,1159,17-18 — nawiazujg do teologii przymierza synajskiego i do
jego koncowych klauzul. Réznica migdzy nimi tkwi w uwypukleniu odmiennych skutkéw
Bozego przybycia. Jesli w Iz 56,1 blisko$¢ Bozej sprawiedliwosci i zbawienia staje si¢ nagla-
cym wezwaniem do przygotowania i zacheta, by trwaé w sprawiedliwosci, w Iz 59,17-19
jest ona powodem do trwogi przed nadciagajaca karg. Prawdopodobnie oba teksty zostaly

45 Zob. przyp. 4.
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napisane z innej perspektywy czasowej, raz w kontekscie napawajacym nadzieja (poczatek
reform Nehemiasza?), innym razem w obliczu rozlewajacego si¢ zta (nicobecno$¢ Nehe-
miasza i oczekiwanie na jego powrét? — Ne 13,6).

Iz 56,1-2, w odréznieniu od Iz 59,17-18, kierujac przestanie do ludzi sprawiedliwych,
otwiera perspektywe nowego, pozytywnego, zwigzanego z osobg Nehemiasza, przefomu
w historii wspélnoty powygnaniowej. Bég akceptuje Nehemiasza w jego innosci i okale-
czeniu jako pelnoprawnego czlonka narodu wybranego ze wszystkimi przywilejami. Jego
jedynym zadaniem jest to wspdlne dla wszystkich: przestrzega¢ prawa i sprawiedliwosci
(Iz 56,1a) - ,zachowujcie prawo (VBYn miSpat) i przestrzegajcie sprawiedliwodci (Mp78
5°daqad)”. Jesli — jak méwilismy wyzej — sprawiedliwos¢ Boga jest synonimem wiernosci
obietnicom, to sprawiedliwos¢ czlowieka jest synonimem wiernosci zobowigzaniom synaj-
skim. Z kolei prawo (02Wn mispat — 1z 56,1a) jest konkretnym (réwniez legislacyjnym) da-
zeniem do tego, by wszedzie tam, gdzie te zobowiazania zostaly ztamane, zrywajac jednoé¢
z Bogiem, t¢ zerwang jedno$¢ na nowo przywrécic.

Przymierze synajskie jako zbawcza sprawiedliwo$¢ Boga jest obrazem charakterystycz-
nym dla teologii Trito-Izajasza. Nigdzie bowiem w BH nie znajdziemy takiego obrazu
przymierza, taczacego w sobie sprawiedliwos$¢ Boga ze zbawieniem. Jednoczesnie jest to
opis najbardziej syntetyczny z mozliwych, najlepiej oddajacy istote przymierza, keérego od-
nowienie bedzie waznym osiagni¢ciem Nehemiasza i Ezdrasza. Trito-Izajasz, chcac uwia-
rygodni¢ teologicznie reformatorskie wysitki Nehemiasza, buduje swoje proroctwo wokot
tak rozumianego przymierza, ktére — i dobrze by Judejezycy to dostrzegli — prowadzi nie
tyle ku ,zbawieniu od” (np. od niewoli babiloriskiej jak u Deutero-Izajasza), ile — w odmie-
nionej sytuacji historycznej — ku ,,zbawieniu dla”, bedacemu przyjeciem Boga, uswigceniem
zycia Jego $wictoscig, nowym zagospodarowaniem Ziemi Obiecanej i zorganizowaniem
spolecznosci judzkiej w zgodzie z przykazaniami Dekalogu.

1.5.2. Swigtynia Jerozolimska jako miejsce wypelnienia si¢ obietnic, otwarte dla wszystkich

Miejscem wypelnienia si¢ obietnic, jakie otrzymuje cudzoziemiec/eunuch®, jest Swigty-
nia Jerozolimska (Iz 56,5.7). Radosna obecno$¢ na $wigtej gérze i skfadanie ofiar milych
Bogu nie wymagaja glebszego wyjasnienia, poniewaz same w sobie sg oczywiste: nasladujac
$wigto$¢ moralng Boga, przestrzegajac Dekalogu w konkrecie swego zycia, starotestamen-
towy czlowiek (kimkolwiek by byl, nawet cudzoziemiec/eunuch) ma dostgp do $wiatyni,

46 W1z 56,5 TM ma jednoczesnie pluralis 037 (lahem) i singularis 12 (8): ,dam im” — ,dam mu” (tak samo jest
w 1QIs* = 1Q8 24:20-21), ale 1QIs* i LXX - na podstawie Iz 56,5, gdzie méwi sie o eunuchach wliczbie
mnogiej — uniformizujg obie formy do pluralis 07 (lahem)/abdrotg. Dominique Berthélemy (Critique Textuelle
de [Ancien Testament [OBO 50/2; Géttingen: Vandenhoeck & Ruprecht 1986] 410-411) uwaza, ze singularis
12 (£6) w TM nalezy utrzymaé i rozumie¢ ,.kazdemu z nich”: ,, I semble qu'il faille donner 4 ce suffixe une valeur
particularisante: « chacun dentre eux», indiquant quun nom éternel sera attribué en propre 4 chacun |[...]
En effet, il est peu vraisemblable qu'il sagisse [...] dun nom inscrit sur la 7) mentionnée en Sa; car cela oblige-
rait 3 donner deux sens distincts & -7 101 en deux membres parallles [...)” (ibidem, 411). Berthélemy daje lekeji
masoreckiej Iz 56,5 oceng [B] — jest wige bardzo prawdopodobna, cho¢ rodzi pewne watpliwosci. Ten niuans
tekstualny nie wplywa jednak na egzegeze perykopy Iz 56,1-8.
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by w liturgicznym akcie odda¢ Bogu chwale, zjednoczy¢ si¢ z Nim i doswiadczy¢ radosci
z dobrze przezytego zycia i z bezinteresownego przebywania ze swoim Stwérca i Zbawca.

Posréd obietnic jedynie pierwsza, opisana wyrazeniem oY) 7! (vad wasem) w Iz 56,5,
stanowi problem. Samo wyrazenie moze by¢ rozumiane jako hendiadys: ,imienny pomnik”.
Tak tez wyjasnia si¢ nazwe muzeum holokaustu w Jerozolimie: pomnik iimig. Istotnie
w1Sm 15,1212 Sm 18,18 odpowiednio Saul i Absalom stawiaja sobie 7} (vad) — pomnik,
cho¢ ten rzeczownik w podstawowym znaczeniu oznacza reke. Fake, ze Absalom uzasad-
nia wystawienie sobie pomnika wlasna bezdzietnoscig (,,nie mam syna, ktéry by upamigtnit
mojeimi¢” -2 Sm 18,18b), wyjasnia, dlaczego Bég chee bezdzietnemu eunuchowi wystawié
podobny monument (72 ydd): imi¢ eunucha wypisane w $wiatyni, w kt6rej mieszka $wie-
te Imi¢ Jahwe, przetrwa na wieki. W ten sposob pragnienie eunucha, by jego dziedzictwo
(=reformy Nehemiasza) nie zginglo, zostaje przez Boga wystuchane iuwiarygodnione
jako zgodne z Jego wola. Imi¢ Nehemiasza wraz z Imieniem Panskim, keére on umitowal
(Iz 56,6b), znajda si¢ w tym samym miejscu. Teologia Bozego imienia ubogaca si¢ o wlacze-
nie do niej nowego elementu — imienia czlowicka, a czlowick zostaje wywyzszony?.

Rzeczownik 7) (ydd) oznacza réwniez ,,penis™. Wystarczy przytoczy¢ dwa przyklady
na takie erotyzujace, a niekiedy obsceniczne uzycie rzeczownika 7 (vad) . W Pnp 5,4 ob-
lubienica méwi: ,Ukochany méj wlozyt swéj 72 (vado) przez otwoér, a tono moje zadrzalo
od tego”. Z kolei Iz 57,8d.10 opisuje zabiegi wyuzdanej prostytutki: ,lubitas z nimi spot-
kowa¢, patrzac na 72 (vad) [...] wzbudzitas dla siebie wigor 7 (vad), dlatego nie ostabtas”
Niewykluczone réwniez, ze pomniki upamietniajace czyje$ imi¢ mialy ksztale falliczny,
co w przypadku eunucha, pozbawionego genitaliéw, moglo by¢ dwuznaczne: Bég da eu-
nuchowi T2 (vad), kedry juz nigdy nie zostanie mu odjety®. Dzigki temu eunuch bedzie
mégt szczycid si¢ duchowym potomstwem® (=$rodowisko Trito-Izajasza?), rozwijajacym
jego dziedzictwo.

Ostatni werset, koficzacy perykope (Iz 56.8), jest formuly postaiica zbudowang
zdwoch czgdei. Pierwsza cz¢éé (,wyrocznia Pana Boga, ktéry gromadzi wygnaricéw
Izraela” - Iz 56,8a) nie stanowi problemu i - jak méwiliémy wyzej (§ 1.1) - jest po-
twierdzeniem powygnaniowego pochodzenia perykopy. Druga za$ (Iz 56,8b) jest mowa
Boga w pierwszej osobie i moze by¢ zinterpretowana jako odrebna, krétka wyrocznia. Jed-
nak w polaczeniu z pierwsza cz¢dcig (Iz 56,8a), uzupetniona o czasownik ,méwi’, moze

47 Po raz pierwszy w egzegezie teologie Bozego imienia w ST zauwazyt i poglebil Gerhard von Rad (Zeolo-
gia dellAntico Testamento. 1. Teologia delle tradizioni storiche d’Isracle [Biblioteca teologica; Brescia: Paideia
1972] 211-219; Deuteronomio [ Antico Testamento 8; Brescia: Paideia 1979] 99-102).

48 L.Koehler — W. Baumgartner, Wielki stownik hebrajsko-polski i aramejsko-polski Starego Testamentu (Pryma-
sowska Seria Biblijna; Warszawa: Vocatio 2008) I, 367.

49 Blenkinsopp, [saiah 56-66,139.

50 ,In some contexts, the word 0¥ means family line or descendants, A man with no descendants has no oy
(Isa. 14.22). Elsewehere in Isaiah, YHWH promises to give to the eunuchs, a hand and name’ (o) 7) [...].
The reference to ‘eunuchs’ in Isa. 56.4 implies an association, in certain contexts, between oY/ and ‘seed”
(J-P. Burnside, The Signs of Sins. Seriousness of Offence in Biblical Law [JSOTSup 364; London — New York:
Sheffield Academic Press 2003] 85).
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by¢ przettumaczona jako zdanie wzgledne: V¥2p17 VoV vapR T (6d ‘qabbes Glaw
Pnigbasaw): ,Wyrocznia Pana Boga gromadzacego wygnancéw Izraela, ktéry [méwi]:
«Jeszeze zgromadze [kolejnych i dolacze] do niego, [to znaczy do tych, ktdrzy] juz [zosta-
li] zgromadzeni przy nim»”. W ten sposob ciagle poszerzanie zgromadzenia Izracla o no-
wych sprawiedliwych znajduje teologiczne uzasadnienie w otwartosci Boga potwierdzonej
Jego wlasnymi stowami. Wyrazenie przyimkowe 1°%2p17 (Pnigbasdw) wprowadzone przez
lamed appositionis®* jest apozycja do 1'7¥ (‘alaw) i do 28 (visra el). Innymi stowy, w tej
formule postarica jest obecna Izajaszowa teologia $wigtej reszty, wedtug ktorej nie trzeba by¢
calym Izraclem, by by¢ Izraclem. Wystarczy grupa zgromadzonych przez Boga, ktéra si¢
rozwija i wlgcza w siebie kolejnych wyznawcéw Jahwe.

1.6. Konkluzja historyczno-teologiczna

Wiedza, jaka czerpiemy z Ksiggi Nehemiasza, w potaczeniu ze Zrédtami pozabiblijnymi,
pozwala na przyblizenie historycznego tla Iz 56,1-8, tym bardziej ze prorocy ST nigdy
nie wypowiadali si¢ abstrakcyjnie, woderwaniu od historycznych realiow. Jest wiec
prawdopodobne, ze w Iz 56,1-8 zaréwno obraz cudzoziemca/eunucha, jak i teologicz-
na inkluzywnos¢, nad wyraz odwazna, byly pozytywna reakeja jerozolimskich prorokéw
na wydarzenia zwigzane z przybyciem Nehemiasza i poczatkiem jego reformatorskiej dzia-
talno$ci®. Z jednej strony wida¢, ze to $rodowisko, pielegnujace religijne tradycje Izracla,
bylo na tyle otwarte i wnikliwie ocenito sytuacje kraju, by dostrzec na horyzoncie dwcze-
snego $wiata nowe perspektywy, z ktdrymi — jako ludzie wierzacy — faczyli nowe dziatanie
Boga. Z drugiej strony ci prorocy (podobnie jak wezesniej Malachiasz)® - jeszeze przed
przybyciem Nehemiasza — aktywnie angazowali si¢ w proces naprawy wspélnoty judejskiej,
keéra przechodzita gleboki kryzys religijno-instytucjonalny, tozsamo$ciowy, spoleczny
i ekonomiczny*’. Przybycie Nehemiasza, z poparciem perskiej wladzy, bez watpienia bylo
dla nich jedynie katalizatorem oczekiwanych zmian i wzmocnilo ich reformatorskie da-
zenia. Ten niespodziewany znak Bozej Opatrznosci — jak go odczytali w $wietle tradycji
iwiary — musial wzbudzi¢ religijny entuzjazm, ktdrego namacalnym $wiadectwem jest
12 56-66. Bo rzeczywiscie na kartach Trito-Izajasza owi prorocy z czaséw Nehemiasza prze-
méwili radosnie i zuchwale wlasnym glosem.

st Waltke — O’Connor, 4 Introduction to Biblical Hebrew Syntax, 211, § 11.2.10h: ,,An apposition can be mar-
ked with /, be it subject [...], object [....], or prepositional object [...]".

52 Ulrich Berges (Jesaja 5566 [HThKAT; Freiburg: Herder 2022] 421) méwi o inkluzywnym ckskluzywizmie
u Trito-Izajasza. Trudno nie przyznaé mu racji.

53 Roéwniez Chanani, brat Nehemiasza, wraz z grupa zatroskanych Judejczykow, kedrzy przybywaja do Nehemia-
sza, przedstawiajac trudna sytuacje Jehud (Ne 1,2).

54 Obraz poglebiajacego si¢ kryzysu spolecznego ireligijnego Jehud na 30 lat przed przybyciem Nehemia-
sza zob. w A. Zawadzki, ,Mesjanistwo w Ml 3,1-5 i jego deuteronomistyczna korekta — studium egzegetyczno-
-historyczne’, BibAn 5/2 (2015) 375-403 (zwk. 391-401). Zob. tez R. Albertz, Storia della religione nell Israele
antico. Dallesilio ai Maccabei (Introduzione allo studio della Bibbia. Supplementi 23; Brescia: Paideia 2005) II,
595-601.
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Punktem wyjscia ich teologii jest zbawcza sprawiedliwos¢ Boga bedaca istotg przymie-
rza synajskiego, otwartego dla wszystkich. Swigtynia jest tego dowodem: hermetycznie za-
mknigta przestrzeri otwiera si¢ dla tych, ktdrzy — jak Nehemiasz — nie mieli do niej wstepu
(I256,5.7). Uniwersalistyczny zamyst Boga, obecny juz w powotaniu Abrahama (Rdz 12,3¢)
i posrednio — bo jako narz¢dzie wybawienia narodu wybranego — w powolaniu pogani-
na Cyrusa (Iz 45,1-6), ukazuje si¢ teraz w powolaniu cudzoziemca/eunucha, ktérym - jak
sic wydaje — jest Nehemiasz. Jednak przefamanie barier teologiczno-religijnych nie okaza-
lo si¢ tak trudne jak przezwyciezenie nieufnosci samego Nehemiasza, ktéry w prorokach
z Jerozolimy zaczal dostrzegaé poplecznikéw swych (prawdopodobnie wyimaginowanych)
przeciwnikéw (Ne 6). Obietnice, ktdre mialy uwiarygodni¢ go wobec ludzi, nie przelamuja
jego wrodzonej podejrzliwosci.

I nawet jesli Nehemiasz odrzucil proroctwo Trito-Izajasza i nie chcial przyja¢ obietni-
cy swej rytualnej czystosci wraz z zapewnieniem o utrwaleniu swego duchowego dziedzic-
twa, perykopa Iz 56,1-8, pomimo elips, przemilczen, asyndez i dwuznacznosci, typowych
dla stylu variatio, jest jasna w swym uniwersalistycznym przestaniu. Bég pragnie odnowi¢
przymierze synajskie i ukazad je jako zbawienie, ktore stanie si¢ udzialem kazdego czlowie-
ka nie dzi¢ki przynaleznosci etnicznej czy kulturowej, lecz dzigki wierze. Mury dzielace
ludzi upadna; nie bedzie juz tych, kedrzy sg blisko, i tych, ktdrzy sa daleko — tych, ktdrzy
sa godni, i tych, kedrzy sa niegodni. Liczg si¢ jedynie wiara i gotowo$¢ do zrealizowania we
wlasnym zyciu ideatu Bozej $wigtosci wyrazonej w Dekalogu.

Prorocy chea przygotowaé czy wreez ,,zewangelizowad” Nehemiasza, by przed rozpo-
czeciem misji zrozumial swe istnienie jako niezastuzony dar, jako istnienie podarowane
przez Boga, ktdre nie moze pozosta¢ zamknicte w sobie, przezyte jedynie dla siebie, lecz
ktére musi otworzy¢ si¢ na innych, stajac si¢ darem dla wspdlnoty, ktdra go przyjmuje. Jesli
Nehemiasz tego nie zrozumie — chea, wydaje si¢, powiedzie¢ prorocy — jego misja nace-
chowana dynamizmem Bozej milosci zostanie przerwana lub znicksztalcona i zamiast by¢
darem, stanie si¢ proba zawladniecia innymi, zamiast stuzba — zdobywaniem wiadzy.

W Iz 56,1-8 Nehemiasz dostaje od Boga misje, ktérej treé¢ icel — poza ogdlnym
wezwaniem do sprawiedliwosci (Iz 56,1-2.6) — nie s3 do korica jasne (podobnie jak
w przypadku Jeremiasza w Jr 1,4-8). Dopiero w Iz 58 wida¢ wyraznie, ze zostaje powo-
tany do tego, by przywréci¢ wspélnocie godnosé, wolnos¢ i braterstwo — sprawiedliwoéé
(zob. zwl. Iz 58,6-8.13-14)%. Réwniez jego pierwotny plan odbudowy muréw Jerozoli-
my i przywrdcenia jej materialncgo zabczpicczenia (Nc 2,11—6,16), okazuje sie wpisany
w Bozy zamyst: Nehemiasz zostaje nazwany ,naprawiaczem wyloméw” i,odnowicie-
lem uliczek™® (Iz 58,12). Zanim ten plan zostanie uskuteczniony, prorok kresli przed

ss  Zob.Ne5,7-13 i komentarz Klausa-Dietricha Schuncka (Nebemia [BKAT 23/2; Neukirchen-Vlyun: Neukir-
chen Verlag 2009] 156).

s6  NAYy nirny (wtibot lasabet) dost. ,uliczki do zamieszkania” (Iz 58,12). Karl Elliger i Wilhelm Rudolph
w BHS proponuja zmiane TM z N2 niany (ntibot lasabet) na Ny niveny (w’tisot lasabet) ,ruiny miesz-
kalne”, ,zruinowane domostwa”. Réwniez Joseph Blenkinsopp (Isziah 56-66, 176) popiera t¢ zmiang, uwa-
zajac, ze wersja TM nie ma sensu. Jednak termin 703 nie istnieje w jezyku hebrajskim biblijnym (pojawia si¢
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Nehemiaszem deprymujacy obraz sytuacji, za keory odpowiedzialnosé¢ ponoszg przywédcey

niestajacy na wysokosci zadania i przyczyniajacy si¢ do spotegowania juz istniejacych zagro-

zeni. Misja Nehemiasza nie byta fatwa.

2. Pasterze ,,niezdolni do zrozumienia” (Iz 56,9-12)

Drugi spo$réd pieciu obrazéw w Iz 56-57 ukazuje pasterzy, ktdrzy — jak nieme psy — nie

widzg zblizajacego si¢ zagrozenia i nie wydaja glosu ostrzezenia (Iz 56,9-12), poniewaz
stali si¢ ,,niezdolni do zrozumienia” (127 W7 X2 [0 yad® i habin - 1z 56,11c).

57

58

SWszystkie zwierzeta (N30 hayto) polne, przyjdzcie, by sie napasé, i wy, wszystkie zwierzeta lesne! 1°Stré-
ze jego (1°9% sopdw) wszyscy (092 kullam) sy slepi, niczego nie widza. Oni wszyscy (292 kullam) to
nieme psy (D’3?5 k*labim), niezdolne do szczekania; marza, wyleguja sie, lubia drzemad (223K 0725t 0717
007 hozim $ok’bim '6hebé laniim). 'Lecz te psy (2°273 k°labim) s3 zarloczne, nienasycone. Sa to pa-
sterze (2°y 70 m) niezdolni do zrozumienia (127 w7 X2 [0 yad’ i habin). Wszyscy oni (292 kullam)
zawrdcili na wasne drogi, kazdy bez wyjatku (¥%pn migqdséhii)” szuka swego zysku (19%27 Fbis6).
12«Chodzcie! Mam ochotg napi¢ si¢ wina®®; upijmy si¢ [razem] sycera! Dzieni jutrzejszy bedzie podobny
do dzisiejszego — wielki ponad wszelkq miare!» (Iz 56,9-12).

w hebrajskim misznaickim — M. Jastrow, Dictionary of the Targumim, the Talmud Babli and Yerushalmi, and
the Midyashic Literature [Peabody, MA: Hendrickson 2005] 944). Dlatego nalezy zachowa¢ lekcje masorecka
jako lectio difficilior. Ponadto w paralelizmie do wyloméw w zewnetrznym murze (Iz 58,12ba — 79 [peres]
swylom w murze”) wyrazenie N7 Ni2’0] odnosi si¢ do zwyczaju budowania podwéjnego muru okalajacego
miasto. Migdzy dwoma murami byla przestrzen, ktdra zasypywano ziemia do pewnej wysokosci, tworzac pew-
nego rodzaju gosciniec (to byta owa Ny iy wtiba" lasabet), i naktdrej mozna bylo budowaé mate budynki
mieszkalne, wznoszace si¢ niemal do samego szczytu muru zewnetrznego (jak w Jerychu; por. Joz 2,15b: ,,dom
jej [Rahab] przylegat do muru micjskiego i jakby w murze mieszkala”). Zasada rzetelnej egzegezy jest, by zanim
zaproponuje si¢ zmiang TM, wzia¢ pod uwage nie tylko jezyk, ale i zwyczaje kulturowe wplywajace na spo-
s6b obrazowania — zob. ilustracja w B.G. Wood, ,,Did the Israclites Conquer Jericho?”, BAR 16/2 (1990) 47.
Wyrazenie NU niany (w’tibot lasabet) sugerowaloby, ze Nehemiasz miat pierwotnie zbudowaé podwdj-
ny mur. Jednak ostatecznie tak si¢ nie stato, co moze wyjasni¢ szybkie zakoriczenie prac budowlanych (po 55
dniach — Ne 6,15; inaczej Jozef Flawiusz: 2 lata i 4 miesiace [Anz. 11V 8 §179]; Niese, Flavii losephi opera, I11).
Mepn (migqdaseéhii) wlz 56,11 pojawia si¢ tylko u Ezechiela (Ez 25,9; 33,2) i oznacza ,,spoéréd swych granic”,
2 0gotu’, .z calej wspélnoty”, stad ,,bez wyjatku”

Py (‘eqq’hd") jako cobortativus ;mam ochote wziaé/napi¢ si¢” w TM lub npy (‘eqqah) (teoretycznie to
tez moze by¢ cobortativus) ,wezme”, ,mam ochote si¢ wzia¢/napi¢ si¢” w 1QIs* (= 1Q8 46:26). Lekcja mipl
(nigqah) jako cobortativus 1 pluralis ;wetzmy” w1QIs* jest asymilacja do %393 (nisb”'@) ,upijmy si¢”
(12 56,12). Berthélemy (Critique Textuelle de [Ancien Testament, 411) opowiada si¢ za utrzymaniem lekcji TM,
dajac jej oceng [B]. Warto odnotowad, ze Iz 56,12 nie ma w LXX, co moze sugerowad, ze ten werset zostal
dodany pézniej lub jest marginalng glosa przypadkowo whaczona do TM. Jej obecnos¢ w tekscie kanonicz-
nym sugeruje, ze autorowi/redaktorowi zalezato na (aktualizujacym?) uwypukleniu pijaristwa pasterzy, czego
w pierwotnym tekscie by¢ moze nie bylo. Jesli jednak jest to marginalna glosa skryby, ktory zakonczyt swa prace
iszuka z kolegami chwili relaksu, mielibysmy sytuacje podobng do tej z benedyktynskich skryptoriéw, kiedy
zmeczeni mnisi zostawiali na marginesach uwagi na temat trudu swej pracy: ,Karty sa wlochate..., Za rzadki
atrament, zly pergamin, trudny tekst..., Dzicki Bogu, niebawem zapadnie zmrok. Niech kopiscie wolno bedzie
zakoriczy¢ swoj trud” - pisat zmeczony mnich. ,Wreszcie wszystkom przepisat — pisal inny. — Na milos¢ boska,
dajcie mi pi¢”. Zob. L. Avrin, Scribes, Script and Books. The Book Arts from Antiquity to the Renaissance (Chica-
go, IL - London: American Library Association — British Library 1991) 224.
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2.1. Obraz zwierzat przychodzacych na zer (Iz 56,9)

Gwaltowne przejscie od (pozytywnego) obrazu Boga gromadzacego wygnancéw Izracla
(Iz 56,8) do (negatywnego) obrazu zwierzat gromadzacych si¢ na wezwanie anonimowego
glosu, dobywajacego si¢ niejako zza sceny (Iz 56,9), jest kolejnym elementem charaktery-
stycznego dla Trito-Izajasza stylu variatio.

Aramaizujacy imperativus Qal 2 pl. m. 18 (‘étayii) - ,przyjdzcie” (nota bene obecny
w chrzedcijaiskim wezwaniu Maran arha (1 Kor 16,22; por. tez Ap 22,20]) — pojawia si¢
dwukrotnie na poczatku i na koricu perykopy (Iz 56,9.12), wpisujac ja w inkluzj¢ i podpo-
wiadajac, ze ci, kedrzy zachecaja do pijanistwa i hulaszezego zycia (w. 12), sa tymi samymi,
kedrzy (bezwiednie? w pijanym widzie?) wzywaja na zer zwierzgta z pobliskich pdl i laséw
(w. 9), nie zdajac sobie sprawy z konsekwencji swojego dzialania. Owym anonimowym -
jak si¢ wydawalo poczatkowo — glosem jest glos pijanych pasterzy (por. J1 1,5)%. Chwala si¢
swa beztroskg o jutro (Iz 56,12) — pewni, ze nie zakldci go troska, i jednoczesnie glupi, bo
niepomni madrosci Salomona: ,Nie chwal si¢ dniem jutrzejszym, bo nie wiesz, co dzien ci
przyniesie” (Prz 27,1).

Zastosowanie archaizujacej formy status constructus in0 (hayto), ktérg 1QIz* norma-
lizuje w N1 (hywt), moze by¢ ironicznym odtworzeniem podniosltego stylu, w jakim pa-
sterze przemawiali do ludu (tu do zwierzat)®. W ten sposéb prorok tworzy kontrast mie-
dzy dziataniem Boga i dzialaniem pijanych pasterzy. Podczas gdy Bog pragnie zgromadzi¢
w jedno swdj rozproszony nardd, otwierajac go na wszystkich sprawiedliwych, pasterze
prowadza swoja nicodpowiedzialng ,kampanic agitacyjng” otwarta na zwierzeta, gotowe
rozszarpa¢ sprawiedliwego (Iz 57,1).

Obraz zwierzat przychodzacych na zer na zawolanie pasterzy, przywodzi na mysl obraz
spustoszenia, jakiego dokonujg zwierzeta w winnicy Pariskiej w Ps 80,915 (,dlaczego jej
mury zburzyles, tak ze zrywa z niej grona kazdy, kto przechodzi droga, ze ja niszezy dzik
le$ny, a polne zwierzgta obgryzaja?” — Ps 80,13-14). Tymi zwierz¢tami w Iz 3,14; 5,5 sa
sami pasterze (w tych tekstach czasownik Piel 192 [bi‘er]* opisuje czynno$é zwierzat, ktdre
przychodza z pobliskich pastwisk i zrywajac listowie — ped po pedzie — powoli, ale skutecz-
nie dopelniaja dzicta catkowitego zniszczenia winnicy Pariskiej).

Kim s3 owe zwierzgta (jesli nie pasterzami)? Moze to by¢ metafora wszystkich zagro-
zen, przed jakimi staneta wspélnota Jehud. Ale fake, ze przychodza one niejako z zewnatrz,
z pdl ilaséw, moze wskazywaé, ze sa to obcy (Samarytanie? Ammonici? Moabici? Edo-
mici? — Ne 13,1-3), kt6rzy dolaczaja si¢ do narodu wybranego, lecz nie po to, by staé si¢
wyznawcami Jahwe izy¢ w sprawiedliwoéci, lecz przeciwnie, by odciggna¢ Judejezykéw

59 J.A. Motyer, The Prophecy of Isaiah (Leicester: InterVarsity 1993) 468—469.

60 ,[...] the drunkenness of Isracl’s leaders typifies their complacency and their inability to grasp the true state of
affairs described in Isa. 56.9” (Burnside, The Signs of Sins, 53).

61 Nic nie wskazuje na to — wbrew opinii Clausa Westermanna (Isaia, 384) — by Iz 56,9-12 byl wyrocznig przed-
wygnaniows.

62 R.E.Clements, Isaiah 1-39 (The New Century Commentary; Grand Rapids, MI — London: Eerdmans —
Marshall, Morgan & Scott 1980) 50, 59.
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od przestrzegania Prawa i skloni¢ ich do przyjmowania zwyczajéw obcych narodéw. Jak
wiemy ten problem byt zywo obecny w reformach Nehemiasza (Ne 13,1-31)%.

2.2. Obraz pasterzy — ,nieme psy” niewidzace zagrozen (Iz 56,10-12)

Obraz pasterzy jest prosty inie wymaga glebszej analizy. Za pomocg nagromadzonych
inwektyw prorok pietnuje ich zachowania: nieokielznanie w piciu ijedzeniu, chciwos,
lekkomy$lnoé¢ i nieodpowiedzialno$é. Opisuje ich jako ,$lepych straznikéw”, ,,nieme psy”,
»ludzi $nigcych, lezacych na fozach, lubigcych drzemad”, ,,psy zartoczne”, ,pasterzy, ktorzy
nie potrafia zrozumie¢”. Brak im czujnosci, bo zostali pozbawieni duchowej percepcji, a ich
duchowe zdolnosci poznawcze przestaly dziataé: ,maja oczy, ale nie widza; maja uszy, ale nie
stysza” (por. Iz 56,11c). Kto jest temu winien? Bdg, ktéry zestal na nich kar¢? A moze oni
sami doprowadzili siebie do znieczulicy duchowej i moralnej? Prorok nie odpowiada na po-
stawione pytanie. Zauwazmy jednak, ze nie podejmuje tez zadnej préby ich nawrdcenia.
To z kolei moze sugerowal, ze owa ,niezdolnos¢ do zrozumienia” — trzykrotnie uwypuklo-
na przez WY X2 (I0° yad® i - 1z 56,10b.11bc) jest Boza kara. Wezesniejsze wysitki proroka,
by przeméwi¢ do ich sumienia i nawréci¢ ich, zostaly przemilczane celowo, by skutecznie
uwypukli¢ to, ze zatwardziatos¢, jaka dotkneta ich serce, jest wynikiem Bozego sadu - zo-
stali przez Boga zostawieni wlasnemu losowi. Czy taka interpretacja jest mozliwa? Na tle
teologii Izajasza (Iz 1-39) wydaje si¢, ze tak. Dla Izajasza bowiem grzech jest odrzuceniem
Bozego panowania nad wszystkimi obszarami zycia publicznego. Dlatego nieuczciwo$é, ze-
psucie, niemoralno$¢, korupcja, zadza wladzy, bogactwa i luksusu, nieodpowiedzialno$¢,
uciemiezenie spoleczne czy synkretyzm religijny sa wielorakimi odstonami tego samego
grzechu pasterza buntujacego si¢ przeciw Bogu i Jego wladzy. Wobec buntu pasterza Bég
moze podjaé najbardziej drastyczne kroki — sprawié, by jego serce stalo si¢ twarde, Slepe i nie
doslyszalo prorockiego przestania, by nie zrozumialo i nie nawrdcito si¢ (Iz 56,11c; por. tez
Iz 6,9-10). U Izajasza cztowick dotkniety zatwardzialodcia wlasnego serca (oxdnpoxap8ia)
jest zmuszony przeby¢ droge wiary az do korica, az do doswiadczenia najwickszego opusz-
czenia ze strony Boga i niezrozumienia Jego woli — do tego, by uswiadomic¢ sobie, ze zycie
bez Boga jest po prostu niezno$ne (por. Iz 6,9-13; 29,9-14; tez Am 8,11-12).

?Wpadnijcie w ostupienie i trwajcie w nim, zadlepcie si¢ i pozostaricie $lepi, badZcie pijani, cho¢ nie od
wina, zataczajcie si¢, cho¢ nie pod wplywem sycery. '°Bo Pan spuscit na was sen twardy, zawiazal wasze
oczy wieszczkéw i zakryl wasze glowy jasnowidzéw. 'Kazde objawienie jest dla was jak stowa zapiecze-
towanej ksiegi. Daje si¢ ja temu, ktéry umie czytaé, méwige: Czytaj ja, prosze. On za$ odpowiada: Nie
moge, bo ona jest zapieczetowana. 2Albo daja ksiege takiemu, kedry nie umie czytaé, méwiac: Czytaj-
ze to, aon odpowiada: Nie umiem czytaé. *Wyrzekt Pan: Poniewaz ten lud zbliza si¢ do Mnie tylko
w stowach i stawi Mnie tylko wargami, podczas gdy serce jego jest z dala ode Mnie; poniewaz jego czeé¢
dla Mnie jest tylko wyuczonym przez ludzi zwyczajem [...], zginie madro$¢ jego medrcéw i rozum jego
myslicieli zaniknie (Iz 29,9-14).

6 W kierunku takiej interpretacji idzie Lech Stachowiak (Ksigga Ieajasza II-ITT [PSST 9/2; Poznai: Pallottinum
1996] 251).
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Duchowe otgpienie i niezdolnos¢ zrozumienia Bozej woli nie usprawiedliwia pasterza i nie
zwalnia go od odpowiedzialnosci. Boza kara nie moze by¢ wyméwka, by uchyli¢ si¢ od
zadan, jakie naklada sprawowanie urzgdu. Ma by¢ jedynie pouczeniem, ze niosac cigzar
odpowiedzialnosci za nardd, pasterz musi by¢ $wiadomy, iz wypelnia misj¢ wobec Boga,
z Jego poruczenia i z Jego pomoca. Kiedy jednak odwraca si¢ od Boga i zostaje sam ze swa
odpowiedzialnoécia, natychmiast doswiadcza ograniczonosci egzystencjalnej, moralnej
iduchowej — ryzykuje, ze popadnie w duchowe otgpienie. Z tego negatywnego obrazu
mozna wysnu¢ wniosek, ze pasterz — idac za przykladem Salomona — powinien modli¢ si¢
o0 Boza pomoc i madros¢ (1 Krl 3,5-15). Na tym tle Nehemiasz wydaje si¢ wzorem do-
brego pasterza: jego gleboka wiara wyraza si¢ w modlitwie i ufnosci poktadanej w Bogu
(Ne 1,5-11; 2,45 4,3.8; 6,9).

Warte odnotowania sa dwa elementy, kedre pelnig wazng rol¢ w retoryce tego obrazu.
Po pierwsze, trzykrotne uzycie wyrazenia 079 (kullam) w1z 56,10-11 - ,wszyscy oni” -
podkresla, ze cata klasa rzadzaca, elity polityczne i religijne® zbuntowaly si¢ przeciw Bogu
idziataly na szkod¢ narodu wybranego. Nie chodzi wi¢c o jakie$ pojedyncze przypadki
niesprawiedliwosci czy zepsucia moralnego. Nalezaloby raczej powiedzied, ze caly system
wladzy byt zepsuty i skorumpowany.

Po drugie, warto dostrzec w Iz 56,10-11 strukture krzyzows:

A.  Straznicy 19¥ (sopdw) — w. 10ab

B. Dsyoay3 (k°labim) - w. 10c
B. Psy 293 (klabim) — w. 11a

A’ Pasterze 0°¥9 (r6Tm) — w. 11b.

Z powyzszego schematu wynika, ze rolg pasterza jest czuwad i prowadzi¢ — by¢ jedno-
czednie 19X (sope’) iy (ro‘e"). Natomiast zdegenerowani pasterze — w punkcie ogni-
skowym obrazu (B-B’) - s3 dwukrotnie nazwani psami 0°273 (k°l@bim). Pies jest obrazem
nieszezgécia (Wj 11,7), symbolem mezczyzny uprawiajacego nierzad sakralny (Pwt 23,19),
obrazem podstepnego zla, czyhajacego na czlowicka, by go rozszarpaé (Ps 22,17.21; 59,15).
Psy to réwniez obcey, kedrzy dotaczaja si¢ do narodu wybranego (Mt 15,26-27), lecz w ztym
celu - by odciggna¢ Judejezykéw od przestrzegania Prawa i sktonié ich do przyjecia obcych
zwyczajow. Pasterz, kedry sprzeniewierzyl si¢ swej misji, staje si¢ zagrozeniem dla wspél-
noty na réwni z balwochwalca, naturalnym kataklizmem czy ztym obcym. Byloby lepiej
dla wspélnoty, gdyby takiego pasterza w ogdle nie byto.

12 56,10 sktadniowo jest asyndetycznym zestawieniem az siedmiu zdan, co nadaje werse-
towi wyjatkowa wartkos¢, dynamike i sife oskarzycielska. Na koficu wersetu trzy participia:
017 220K 0223 01 (hozim $0kbim "0hebé laniim), przyczepione jedno do drugiego, s3
orzecznikami trzech zdan nominalnych z domy$lnym podmiotem (psy). Potoczyscie przy-
$pieszaja rytm wypowiedzi, prowadzac czytelnika do gwaltownego zakonczenia prorockiego

64 J.N. Oswalt, The Book of Isaiah. Chapters 40-66 (NICOT; Grand Rapids, MI — Cambridge: Eerdmans 1998)
469: ,The threefold imagery of watchmen, dogs, and shepherds suggests that the diatribe here is addressed not
only to the prophets but, as elsewhere in the book, to the entire leadership cadre: priests, prophets, and royalty”.
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Jjaccuse. Jednak zaraz — jakby po chwili namystu — prorok za pomoca kolejnej variatio wpro-
wadza korekte, bo stuchaczowi mogtoby sic wydawac, ze owi pasterze — ludzie rozleniwieni,
nieskuteczni i nieporadni — s3 w sumie niegrozni. Ale tak nie jest. Waw roztaczne z odcie-
niem antytetycznym ( ,,lccz”) otwieraw. 111 wprowadza przestroge: uwazajcie, to zarfoczne
psy, ktore nigdy nie czujg przesytu. Kolejne waw rozlaczajace (M) whemma" — w. 11b)
ma odcieri przyczynowo-wyjasniajacy: ...nie czujg przesytu, bo to pasterze, ktorzy nie po-
trafig uzywa¢ rozumu i nie majg nad soba kontroli.

Sposdb obrazowania Trito-Izajasza jest dopracowany sktadniowo, literacko przemysla-
ny i dzicki zastosowanej variatio skutecznie pobudza inteligencj¢ i wyobrazni¢ czytelnika.
Trudno zgodzi¢ si¢ z tymi egzegetami, ktorzy w Iz 56-57 widza antologie luzno potaczo-
nych tekstéw-wersetéw, pochodzacych z wezesniejszych okreséw historycznych®.

2.3. Konkluzja

Zsylajac na grzesznych pasterzy kar¢ duchowego otepienia, Bog opiera si¢ probom wyklu-
czenia Go z zycia publicznego, by uniemozliwi¢ Mu przeprowadzenie Jego woli (por. tez
Iz 2,12-19). Tworzy to sytuacj¢ zagrozenia dla calej wspdlnoty, czego zgubne konsekwen-
cje zostang ukazane w kolejnym, trzecim obrazie (Iz 57,1-2). Mozna wigc przypuszczaé, ze
uderzajac w pasterzy, Bog zsyla kar¢ réwniez na grzeszng wspélnote: caly naréd z przywéd-
cami na czele pograzyt sic w grzechach i potrzebuje duchowej odnowy i nawrdcenia. To
z kolei pozwala zrozumie¢ zasadno$¢ poczatkowego wezwania w Iz 56,1-2.

Wykorzystujac styl variatio prorok sklania stuchacza/czytelnika, by z mozaiki zestawio-
nych fragmentéw sam odtworzyl calociowy obraz sytuacji i dostrzegl, jak trudnej misji
podjat si¢ Nehemiasz i jak bardzo potrzebowal wsparcia, jesli nie ze strony przywodcow,
keorzy okazali si¢ $lepi i glupi, to bodaj ze strony srodowiska prorockiego, ktére byto mu
przychylne. Jednak Nehemiasz — wydaje si¢ — nie przyjal tego wsparcia. Powodem byta jego
wrodzona nieufno$¢, ale — wezytujac si¢ w sens drugiego obrazu — réwniez uzasadnio-
na ostroznos¢.

3. Znieczulica moralna wspdélnoty wobec $§mierci sprawiedliwego
(Iz 57,1-2)

Trzeci sposrod pigciu obrazéw w Iz 56-57 jest najkrétszy i najbardziej poruszajacy. Oddaje
klimat znieczulicy moralnej, jaka dotknela serca Judejczykow i inspiruje madrosciows za-
dume nad smutnym losem sprawiedliwego w zdegenerowanym spoleczenstwie.

!Sprawiedliwy (p>787 hassaddig) ginie i nie ma nikogo, kto si¢ tym przejmuje. Bogobojni ludzie
(790WIR "ansé-hesed) znikaja i nike nie rozumie, ze sprawiedliwy przegrywa w konfrontacji ze zlem
(7y77 2190 mipp°né hara‘a"). *[Ale] pokdj [na pewno] nadejdzie, [bo gdy sprawiedliwi] odpoczywaja

na fozach [$mierci], [on juz] idzie [im/mu] na spotkanie (Iz 57,1-2).

65 Zob. przyp. 4.
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Werset 1 jest zbudowany na paralelizmie synonimicznym: sprawiedliwy (P°783 hassaddiq)
i bogobojni — dost. ,ludzie taski” (T90™WIR ‘ansé-hesed, ci, ktdrzy wiernie przestrzegaja
przymierza synajskiego). Ta charakterystyka jest teologicznie cickawa®, bo ukazuje, ze dzia-
lanie 7971 (hesed) ,faski” - kluczowy termin w teologii przymierza — uobecnia si¢ z calym
swym bogactwem w zyciu sprawiedliwych, lecz nie przynosi im doczesnych korzysci, co
wigcej — nie chroni ich zycia. Zamiast obiecanego blogostawienstwa zgodnie z zasadg re-
trybucji® (Pwt 27,15-28,68), ich istnienie — zaréwno zycie jak i $mieré — w oczach ludzi
bezboznych nie ma wartoéci (Iz 57,1bd).

Dwa czasowniki opisujace $mier¢ sprawiedliwego tworza prosta metafore rolnicza:
728 (‘abad) ,ginal’, ;marnied’, ,usycha¢” (por. Hi 4,9) i n0X (‘@sap) ,zbierad’, ,zabiera¢”
(por. Hi 34,14-15; 39,12). Pokazuja kruchos¢ ludzkiego zycia: sI)rawiedliwi jak trawa,
ktorg — gdy usycha — zbiera si¢ z faki na pasz¢ lub na spalenie. Ta madrosciowa konsta-
tacja przypomina styl Ksiegi Hioba i nicktérych psalméw (np. Ps 37,2; 102,12; 103,15;
129,6). Jednak celem proroka nie jest uzalanie si¢ nad kondycja ludzkiego rodzaju i szu-
kanie zrozumienia w Bozej madrosci, lecz oskarzenie: sprawiedliwi nie maja naleznego im
miejsca we wspélnocie Jehud. Duchowe otgpienie wspdlnoty i przywddcéw (por. wyzej
1256,11c - zob. § 2.2) sprawia, ze nikt nie dostrzega bogobojnych, ich dobrego zycia i smut-
nego losu, na jaki sobie nie zastuzyli: ,,nikt nie bierze sobie tego do serca’, ,nikt nie rozumie,
ze zto przemoglo nad sprawiedliwym”. Ten obraz taczy si¢ écisle z poprzednim (Iz 56,9-12),
bo pokazuje negatywne skutki nicodpowiedzialnej postawy pasterzy®®.

Wyrazenie 71y7 2180 (mipp’né haraa") ,w konfrontacji ze ztem” w Iz 57,1d uwypu-
kla pewien rodzaj walki ze ztem, kt6rag sprawiedliwi przegrywaja, ale mogloby by¢ réwniez
rozumiane w sensie przyczynowym (,,sprawiedliwy ginie z powodu zta”) lub jako miejscow-
nik oddzielenia (,,sprawiedliwy jest wyrwany ze szpondéw zla). Niewykluczone, ze jest tu
zamierzona dwuznaczno§¢: przegrana sprawiedliwego w oczach Boga okazuje si¢ wygrana,
bo zostal uwolniony od zfa. Takg interpretacje mogtby potwierdzi¢ kolejny werset, gdyby
jego tlumaczenie nie napotkalo trudnosci.

U wickszosci komentatoréw Iz 57,2 jest rozumiany jako idylliczny obraz czlowie-
ka uczciwego, ktéry odchodzi (=umiera?), by cieszy¢ si¢ pokojem (212 salom®). Kazdy

66 Pojawia sig jeszeze 2 razy w BH w liczbie pojedynczej w Prz 11,17; 20,6: 190 WK (7S hesed).

67  Starotestamentowa, przedwygnaniowa zasada retrybucji glosi: Bég wynagradza sprawiedliwego ikarze bez-
boznika wtej ziemskiej doczesnosci. Jedynym miejscem objawienia si¢ Bozej sprawiedliwosci byla ziem-
ska doczesno$¢, poniewaz $mier¢ czlowicka w teologii przedwygnaniowej byla postrzegana jako jego catkowite
unicestwienie. Szeol byl rozplynigciem si¢ w nicoéci. Dzisiaj nicktérzy zasadg retrybucji rozumieja w kluczu
socjologicznym, czyli jako reakeje ze strony spoleczenstwa, a nie Boga. Jednak trudno si¢ z tym zgodzi¢, skoro
perspekeywa literatury madrosciowej jest stricte teologiczna (co oczywidcie nie wyklucza, ze Bég postuguje sie
mechanizmami socjologicznymi): zob. B. Janowski, Anzhropologie des Alten Testaments. Grundfragen — Kon-
texte — Themenfelder (Tibingen: Mohr Siebeck 2019) 503-508; M. Résel, , Tun-Ergehen-Zusammenhang’,
Neues Bibel-Lexikon (red. M. Gérg — B. Lang) (Ziirich: Benziger 2001) 111, 931-934.

68 Miedzy innymi z tego powodu Paul Volz (Jesaja 11 Zweite Hilfte: Kapitel 40-66 [Leipzig: Deichert 1932]
208) widzi Iz 56,10-57,5a jako jedna perykope.

6 oY (Salém) wtym tumaczeniu jest rozumiany jako dopetnienie przystéwkowe — accusativus adverbialis
directionis.



Arnold Zawadzki - ,Sprawiedliwy ginie, a nikt si¢ tym nie przejmuje” (Iz S7,1a)

postepujacy uczciwie znajdowalby ostatecznie wytchnienie na fozu ($mierci?) — por. BT
V wyd. popr.”® Werset wyrazalby wigc mys$l podobna do tej z Mdr 3,1-4. To tlumaczenie,
choé teoretycznie mozliwe, przedstawia trzy problemy: po pierwsze, Xi2 (b6°) oznacza
»przychodzi¢” (zatem ,,pokéj” bylby podmiotem gramatycznym); po drugie, participium
Qal activi 7977 (holék) bez rodzajnika jest orzecznikiem, ewentualnie przydawka imiesto-
wowa do D1?Y (§alom) i odcina si¢ od stowa poprzedzajacego, co sugeruje akcent masorecki
‘atnah pod oIy (misk’botam); po trzecie, wokalizacja 113] (n°k0h0) podpowiada, ze
jest to przymiotnik 119] (nakoah) ,prawy’, ,uczciwy” z sufiksem, lecz wydaje si¢, ze nale-
zaloby to stowo zwokalizowa¢ 133 (nikho) od 121 (nokah) jako przyimek z sufiksem ,na-
przeciw niego” (jak w Rdz 25,21; 30,38; Wj 14,2; 26,35; 40,24; Lb 19,4; Joz 15,7; 18,17;
Sdz 18,6; 19,10; 20,43; 1 Krl 20,29; 22,35; Jr 17,16; Ez 14,3.4.7; 46,9; 47,20; Prz 4,25; 5,21;
Lm 2,19; Est 5,1; 2 Krn 18,34). Waznym argumentem dla takiej wokalizacji jest Syr 33,14:
TR MR AN YW 230 WK 7193 ;M 00 1M (,naprzeciw zycia — $mieré; naprzeciw czlo-
wicka dobrego — zly; naprzeciw $wiatta — ciemno$¢”).

Biorac pod uwage powyzsze spostrzezenia, thumaczenie Iz 57,2 powinno brzmieé naste-
pujaco: ,,[Ale] pokéj [na pewno] nadejdzie, [bo gdy sprawiedliwi] odpoczywaja na tozach
[$mierci]”!, [on juz] idzie [im/mu] na spotkanie” Prorok jest pewny, ze trud sprawiedli-
wych nie péjdzie na marne: owocem ich zycia bedzie pokdj, ktéry juz nadchodzi. Pols-
czenie czasownika w formie osobowej z participium activi wyraza czynno$¢, kedra zanim
wypelni si¢ w przyszloéci, juz nieublaganie rozwija si¢ w terazniejszosci (X12; [yabo '] - 720
[holek] ,nadejdzie ... [juz] idac”).

Jest wlz 57,2 ukryta pewna dwuznaczno$é. Pokéj, kedry ma nadejsé, jest nagroda
dla sprawiedliwych w zyciu pozagrobowym, czy raczej jest to owoc ich dobrego zycia,
z ktdrego bedzie korzysta¢ wspélnota Jehud? Kto bedzie cieszy¢ si¢ zapowiadanym poko-
jem? Blogostawienstwo, ktérego sprawiedliwi nie do$wiadezyli w swym zyciu, stanie si¢
udziatem ich (po $mierci) czy calej wspSlnoty w ziemskiej doczesnosci (por. 1z 57,18b-19)?
Wiedza, jaka mamy o rozwoju teologii zycia pozagrobowego w ST, sugerowataby, ze 07y
(Salom) jest petnia Bozego blogostawienistwa, jaka czlowiek otrzymuje w ziemskim zyciu™.
Z drugiej za$ strony, zdanie ,,[ pokdj] wychodzi im (dost. ,mu”) naprzeciw” mogtoby wska-
zywad, ze to sprawiedliwi po $mierci bedg cieszy¢ si¢ wiecznym pokojem. Ale i to nie jest
jednoznaczne, poniewaz sufiks w 131 (nikhd) moze odnosi¢ si¢ do calej wspélnoty judej-
skiej. Wydaje sig, ze ta niejednoznacznos¢ jest zamierzona.

70 Tak tez thumacza wspdczesne komentarze egzegetyczne, np. Tadeusz Brzegowy (Ksigga Izajasza. Rozdziaty
40-66 [NKB.ST 22/3; Czestochowa: Edycja Swietego Pawta 2019] 613, 622).

71 29Yn (miskab) jako grob pojawia si¢ w Ez 32,25; 2 Krn 16,14.

72 JDW. Watts, Lsaiah 34-66. Revised Edition (WBC 25; Nashville, TN: Nelson 2005) 829: ,,A promise looks
beyond the disorder to the return of ‘peace’ (012w). This anticipates not merely a cessation of hostilities but also
the return of a healthy social order and a just application of law”.
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Pok¢j, ktory wychodzi na spotkanie sprawiedliwemu, przypomina motyw znany z po-
wygnaniowego Psalmu 85: ,,ucatuja si¢ sprawiedliwos¢ i pokéj” (Ps 85,11)7. Jesli spotkanie
ludzkiej sprawiedliwoéci z Bozym pokojem ma miejsce — w tradycyjnej teologii biblijnej
ST - wziemskiej doczesnosci, to Trito-Izajasz w Iz 57,2 poszediby dalej — otwieralby sie,
tak jak autor Ksiegi Hioba z tego samego okresu, na perspektywe pozagrobowa: pokoj
bylby darem, jaki sprawiedliwy otrzyma po $mierci. Ta interpretacja jest najbardziej intu-
icyjna i potwierdzaja ja komentatorzy™.

Jednoczesnie obraz sprawiedliwego, ktéry ginie nie znajdujac w spoleczenstwie adwo-
kata swej sprawy (Iz 57,1-2), przywodzi na my$l Abrahama troszczacego si¢ o los sprawie-
dliwych w Sodomie: ,,czy naprawd¢ zamierzasz wygubi¢ sprawiedliwych wespét ze bez-
boznymi?” (Rdz 18,23). To pytanie jest powazne i nie nalezy trywializowaé go literackim
kontekstem targowania si¢ z Bogiem. Abraham pyta bowiem, jakim kryterium kieruje si¢
Bog, kiedy sprawuje wladze nad $wiatem: czy aby ukaraé grzesznikéw, Bog jest gotowy ude-
rzy¢ w sprawiedliwych? A moze sprawiedliwos¢ nawet kilku oséb jest dla Boga wazniej-
sza od niegodziwosci wielu? Co przewaza w ocenie Boga? Co jest dla Niego wazniejsze?
Unicestwienie wszystkich ze wzgledu na zlo wielu, czy ocalenie wszystkich ze wzgledu
na sprawiedliwo$¢ nielicznych? Aktualno$¢ i uniwersalizm tych pytan sa oczywiste, bo ilez
razy wydarzenia historyczne wydaja si¢ nie czyni¢ roznicy migdzy sprawiedliwymi i grzesz-
nikami, miedzy oprawcami i ofiarami. Trito-Izajasz w Iz 57,1-2, dotykajac uniwersalnego
problemu, obecnego w Rdz 18,23-33, zdaje si¢ odpowiadaé: obecnosé sprawiedliwego jest
wazna, bo chroni spoleczeristwo w jego egzystencji. Mozna wicc postawi¢ konkluzje, ze
w Iz 57,1-2 prorok otwiera si¢ na teologi¢ zastepczego cierpienia czlowieka sprawiedliwe-
go (por. cztery piesni o Studze Jahwe - Iz 42,1-9; 49,1-6; 50,4-9; 52,13-53,12), ale robi

to w swoim stylu, sklaniajac czytelnika do myslenia”.

4. Synowie wiedZmy i pomiot tajdaka - religijna degrengolada

w Jehud (Iz 57,3-13)

Czwarty spo$rdd pieciu obrazéw w Iz 56-57 ukazuje Judejezykdw jako wiarolomcow, bal-
wochwalcéw i guslarzy.

A e

3Lecz wy (DBX) ‘attem) zblizcie si¢ tutaj [na sad], synowie wiedzmy (7339 232 b°né ‘on’na"). [Bo] pomio-
tem lajdaka (X3 ¥71 zera ‘m’nad ‘ép) jestescie, by [cheieé dalej] sie prostytuowaé (73rm wattizné)! ‘Kro
jest waszym guru (\39DR fit‘anndgit)? Z kogo szydzicie? Kogo krytykujecie? Czyz wy (onN) “attem)
nie jestescie grzesznym potomstwém i zdradzieckim nasieniem? Wy, ktérzy ploniecie zadza (o'nmia

73 E-L.Hossfeld — E. Zenger, Psalms 2. A Commentary on Psalms 51-100 (Heremeneia; Minneapolis, MN: For-
tress 2005) 364.

74 J. Goldingay, Isaiah (Understanding the Bible Commentary Series; Grand Rapids, MI: Baker Books 1995) 320.

75 Podobnie twierdzi James D. Smart (History and Theology in Second Isaiah. A Commentary on Isaiah 35,40~
66 [Philadelphia, PA: Westminster 1965] 240-241) oraz Jan L. Koole (Isziah III [HCOT; Leuven: Peeters
2001] 261, 263) przede wszystkim w odniesieniu do Iz 61.
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hannéehamim) ka bogom (2°9% élim)’ i pod kazdym zielonym drzewem mordujecie dzieci na ofiare
w [wyschnigtych] korytach rzek, w rozpadlinach skalnych. *Wyschnigte koryta rzek s3 twym dziatem.
One, [to wlasnie] one sa twym przeznaczeniem. A [przeciez] to na nie w libacjach wylewata$ plyny
i sktadata$ ofiary. Czy [nie] powinienem szuka¢ zado$¢uczynienia [za twe grzechy]? "Na gérze wielkiej
i wysokiej (X1 72377 har-gaboah wnissa’) roztozytas swe toze (239n — miskab), tam tez wstapi-
fag, by sklada¢ ofiary. ®Za bramg iza stupami odrzwi postawita$ dla siebie nieprzyzwoity obraz (11127
zikaron). Tak, z dala ode Mnie si¢ odkrywalas, weszta$ i rozszerzylag swe toze. Ugodzita$ si¢ o zaplate
z tymi, ktdrych loze umilowalas; mnozylas z nimi czyny nierzadne, patrzac na meskie przyrodzenie
(17 72 yad hazit). *Udatas si¢ do Molocha z olejkiem, uzyta$ obficie twych wonnych olejkéw. Wystatas
daleko swych goficéw, az do Szeolu si¢ znizytas. '°[Mimo ze] utrudzitas si¢ tyloma zalotami (7377 dar-
kek), [by zdoby¢ klienta], [nigdy] nie powiedziatas: Dosy¢! I dalej wzbudzala$ dla siebie wigor meskiego
przyrodzenia, dlatego nie oslabtas. "Kogo si¢ Ickasz i boisz, ze [Mnie] chcesz oszukaé¢? To o Mnie nie
pamietasz (172} X? "Nik) w* 61l 10 zakart). Nie dajesz Mi miejsca w swym sercu. Czyz nie tak [my-
$lisz], ze milezg i to od wickéw (27¥m1 sime‘6lam)? [Oto dlaczego] Mnie si¢ nie boisz (X1 X7 nixy
W6t 16 tirai). 'a [jednak] objawie twoja ,sprawiedliwos¢” i twoje czyny (Twyn~n®) I0RTX sidgatek
w? et-ma “$ayik) nieuzyteczne. *Gdy bedziesz wotaé, niech cig ocalg twe obrzydtle [bozki]! Ale wiatr je
wszystkie rozwieje, wicher je porwie. Kto za$ ucieknie si¢ do Mnie, posiadzie ziemie i odziedziczy moja

$wieta gore (Iz 57,3-12).

Wezwanie skiecrowane do Judejczykéw, by stawili si¢ na sad wobec ogromu grzechéw
w sferze zycia religijnego (Iz 57,3; por. tez Iz 41,1.5; 48,16), jest bardziej skomplikowane,
niz na pozdr by si¢ wydawalo. Konstrukt dopetniaczowy n1¥ *32 (b’né on’na") ,synowie
wiedzmy” jest wolaczem iapozycja do podmiotu 0n¥ (‘attem) ,wy”. Ale drugi konstruke
81 ¥ (zera® m’na ép) musi by¢ orzecznikiem zdania nominalnego, poniewaz waw con-
secutivum (tu: IR — wattizné ) zawsze znajduje si¢ w zaleznosci od innego zdania (nigdy
od rzeczownika’™). Stad thumaczenie: ,,Lecz wy zblizcie si¢ tutaj [na sad], synowie wiedzmy.
[Bo] pomiotem lajdaka jestescie, by [chcie¢ dalej] si¢ prostytuowad’.

W wezwaniu na sad kryje si¢ charakterystyka dysfunkeyjnej i zepsutej rodziny, ktorej
potomstwo za przykladem rodzicéw dalej powtarza ich grzechy. Matka-wiedZzma™ gwalci
pierwsze przykazanie Dekalogu, ojciec-cudzotoznik — szédste i dziesiate, a ich dzieci upra-
wiaja nierzad (7)]— zanad")*®. W jezyku teologicznym ST czasownik 1] (zand") ,uprawiaé
nierzad” ma réwniez znaczenie metaforyczne i oznacza oddalenie si¢ od Boga w jakiejkol-
wick formie iz jakiegokolwick powodu. Nie chodziloby wigc jedynie o grzechy natury

76 Nickeérzy (zob. BT V wyd. popr.) widza tu 09X ('élim) ,terebinty” od 192% (‘ayyald"), ewentualnie od 2%
(‘ayil), choé ten drugi rzeczownik oznacza tez ,barana”. Ale nie ma potrzeby zmienia¢ TM, skoro myl proro-
ka pozostaje jasna.

77 2sing. m. imperfectum Qal ,abys si¢ prostytuowal’. Przejécie od 2 osoby pluralis X ( ‘attem) do 2 osoby singu-
laris nIm (wattizné) moze by¢ rodzajem wyogniskowania oskarzenia na stuchaczu, by sie utozsamit z potom-
stwem wiedZmy.

78 Tak Joseph Blenkinsopp ([saiah S6-66, 153), ale jego wyjasnienie nie przekonuje.

79 Wrézbiarstwo, zakazane przez Kplt 20,6, bylo prawdopodobnie zwiazane z rytualami seksualnymi, na co wska-
zuje caly kontekst 1z 57,3-7. Zob. tez Burnside, The Signs of Sins, 132.

80 Joseph Blenkinsopp (fsaiah S6-66, 156) widzi tu analogie z rodzing Ozeasza, ale takie poréwnanie jest nie-

stosowne.
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seksualnej. Dwa pokolenia Judejezykéw sa wiee zlaczone w grzesznym odrzuceniu przy-
mierza synajskiego. Tu jednak prorok zwraca si¢ do drugiego pokolenia®'.

Kolejny werset za pomoca pytan retorycznych uwypukla nie tyle jego zepsucie moral-
ne, ile stan umystu i wyznawane wartosci: ,kto jest waszym guru? z kogo szydzicie? kogo
krytykujecie?” (Iz 57,4ab). Czasownik 33¥nn (it anndagit) imperfectum Hitpael od 21y
w Iz 57,4a nie oznacza ,szydzi¢” (jak proponuje wigksz;)s'c’ thumaczen), lecz ,zachwycaé
si¢”, ,odczuwaé przyjemnos$¢”. Sg w tym wersecie obecne trzy kategorie os6b, z ktérymi
Judejezycy si¢ konfrontuja i ktérzy metaforycznie uosabiajg aksjologic ich myslenia: lu-
dzie, ktérzy sg dla nich autorytetami; ludzie, ktdrych lekcewaza; iludzie, z ktdrymi wal-
cza. Obraz wspélnoty Jehud nie jest tak jednoznacznie zly, jakby wynikato z pierwszej
lektury. Sg w niej bowiem i tacy, ktdrzy zachowuja si¢ inaczej, co potwierdzal poprzedni
obraz dotyczacy ludzi sprawiedliwych (Iz 57,1-2). Wydaje si¢ jednak, ze element negatyw-
ny przewaza i dlatego prorok podnosi swéj glos oskarzenia, by na koricu w. 4 ponownie
przypomnie¢ Judejczykom ich niegodne pochodzenie: jestescie grzesznym potomstwem®
i zdradzieckim nasieniem. Dopetniacz — ¥¥9 (pesa‘) i ¥ (Sager) — mozna potraktowaé
jako genetivus adiectivalis attributivus i w odniesieniu do w. 3 jako inkluzyjnie domykajacy
charakterystyke Judejczykow.

Wersety 5-10 sa wyliczeniem grzesznych dzialaii przeciwko pierwszemu i pigtemu
przykazaniu Dekalogu idaja do$¢ precyzyjny obraz batwochwalczych prakeyk w przed-
dzien reform Nehemiasza. Najpierw w w. 5, ktory pelni funkeje rozbudowanej apozycji do
onX (‘attem) ,wy” zw. 4, sa ukazane miejsca grzechu (ziclone drzewa, wyschniete kory-
ta rzek izwisajace okapy skalne), w centrum znajdujg si¢ istota grzechu (skladanie dzieci
w ofierze) i jego powdd (rozpalona gorliwo$é ku obcym bogom [2°9% “élim] albo szukanie
u nich pocieszenia — 00037 hannéhamim [od onf w Nifal ,rozpalaé si¢”®] albo o°nmia
hannihamim [od 0m) w Nifal ,by¢ pocieszonym]*). Miejsca krwawych ofiar odpowiadaja
zwyczajowym miejscom kultu, gdzie ludzie naturalnie widzieli sile odnawiajacej si¢ przyro-
dy, zycia i bezpieczenstwa. Innymi stowy, Judejczycy szukaja u obeych bogéw tego, czego
powinni szukaé u Jahwe.

Kolejny werset (w. 6) wprowadza aliteracj¢ opartg na sylabach 21 (hl) i 71 (bm): =p%02
0303 R0 20 (b°hallgé-nahal helgék hem hém). Trudno powiedzied, czy ta aliteracja jest
przypadkowa, czy celowa, i co oznacza? Moze jest to rodzaj ludowej przy$piewki, ktorej echo
ginie w przestworzach, tak jak nadzieje poktadane w obcych bogach. Znaczenie wersetu jest

81 Nie wydaje si¢, by przedstawiony obraz mial jedynie wartos¢ literacko-teologiczna i — jako zapozyczony od
innych prorokéw — nie miat zadnej zazylodci z realng sytuacja lub wskazywat ogélnie na batwochwalstwo (jak
chce PV. Niskanen, Isaiah 56-66 [Berit Olam. Studies in Hebrew Narrative and Poetry; Collegeville, MN:
Liturgical Press 2014] 10: ,,Its imagery and language are reminiscent not only of Isaiah 1 but especially of
Hoseaand Ezekiel, who also use the motifs of adultery and licentiousness to speak about the people’s idolatry”).
Wizystko wskazuje na to, ze jest to opis prawdziwej sytuacji.

82 Wz 574c zamiast *T7? jest °777. Nalezy to potraktowaé jako oboczno$é nic nieznaczaca.

83 Tak sugeruje wokalizacja masorecka.

8¢ Niewykluczone, ze dwuznaczno$é (gorliwoéé czy pocieszenie?) jest tu zamierzona i retorycznie oddaje batwo-
chwalcza zadze idolatry, keory chee ja zaspokoi¢ w nierzadzie sakralnym.
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nastgpujace: ,Wyschnicte (dost. gladkie®) koryta rzek sa twym dzialem. One, [to whasnie]
one s3 twym przeznaczeniem. A [ przeciez] to na nie w libacjach wylewatas ptyny i sktadatas
ofiary®. Czy [nie] powinienem szukaé zado$¢uczynienia [za twe grzechy]?”.

Obraz wyschnigtego koryta rzeki, kedre przestalo prowadzi¢ zyciodajna wode, jest ob-
razem zawiedzionych nadziei (por. Hi 6,15-17). Teraz jednak staje si¢ obrazem samych
ofiarnikéw-batwochwalcéw. Dezaprobata Boga zawarta w pytaniu retorycznym jest raczej
zapowiedzig kary (Bdg domaga si¢ satysfakeji), niz zwykla konstatacja o niezadowoleniu
z postgpowania Judejezykéw.

Werset 7 nawiazuje prawdopodobnie do gory $wiatynnej, poniewaz w teologii Trito-
-Izajasza pojecie $wigtej gory jest mocno uwypuklone (Iz 57,13; 65,11.26; 66,20). ,Wiel-
ka iwysoka géra® (X1 723773 har-gaboah w’nissa’) przypomina ponadto ,wysoki
i wyniosly tron” Boga z wizji Izajasza (X@1) 07 R kissé’ ram wnissa’ - Iz 6,1a). Jesli
owa kobicta-balwochwalczyni tam rozklada swe toze (22U — miskab), by sktada¢ nie-
godne ofiary obcym bogom, bezczesci $wicte miejsce i pokazuje, ze dla niej nie ma zadnej
$wictosci. Nie wydaje sie, by nalezalo ten obraz traktowaé dostownie — by Swigtynia Jerozo-
limska rzeczywiscie stala si¢ miejscem poganskiego kultu. Jest to raczej rodzaj hiperboli -
przesady literackiej, by spotegowaé w czytelniku odczucie religijnej degrengolady.

Kolejne trzy wersety (8-10) sa rozbudowanym opisem szeregu czynnosci, ktére wska-
zuja jednoznacznie na nierzad sakralny (ww. 8.10) ikult Molocha (w. 9). Ustawianie
znaku rozpoznawczego przed miejscem nierzadu (11727 zikaron — ,,pomnik’; ale tu praw-
dopodobnie ,,podobizna nagiego mezezyzny” od 137 zakar ,mezczyzna” jak w Ez 16,17;
23,14), obnazanie si¢, odkrywanie foza, umawianie si¢ z klientami o ceng ustugi i wreszcie
pozadliwe spogladanie na m¢skie przyrodzenie® (7 yad — dost. ,,r¢ka” — zob. wyjasnienie
wyzej § 1.5.2) s3 obrazami sakralnej prostytucji. Z kolei podrdz, jaka owa kobieta — obla-
na wonnymi olejkami — podejmuje, by spotka¢ si¢ z Molochem, béstwem Fenicjan®, moze
by¢ rozumiana réwniez w znaczeniu metaforycznym jako proba nawiazania kontaktéw
handlowych z Fenicjanami, kt6rzy handlujac w Jerozolimie w szabat, odciagali Judejczy-
kéw od przestrzegania Bozego Prawa (Ne 13,16-21). Podobnie wysytanie postaicéw az

85 Wickszos¢ komentatoréw thumaczy ,.gladkie kamienie”, nadajac im rézne znaczenia, np. zmarlych — zob. Blen-
kinsopp, Isaiah 56-66,158.

86 Masoreci wokalizuja tutaj wszystkie sufiksy i formy czasownikowe w rodzaju zeriskim. Adresatem tej wypowie-
dzi bytaby kobieta, poniewaz tak tez sugeruje tres¢ kolejnych wersetow.

87 N T (vad hazit) dost. ,patrzysz na czlonek”. To zdanie zostalo pominigte w LXX. Poza tym wersja LXX
wydaje si¢ inspirowa¢ tekstami z Ez 16,25; 23,19. Niektore wspolczesne thumaczenia, idac za LXX, poszerzaja

(Critique Textuelle de [Ancien Testament, 412) daje lekeji masoreckiej ocene [B] i thumaczy n°1p 72 (vad hazit)
»[...] lorsque loccasion sen offre. Mais il n'est pas impossible qu'il s'agisse du membre viril, quoique le verbe qui
suit ne rende pas ce sens trés plausibile”

88 W T2 W (wattasuri lammelek bassemen) w1z 57,8a (wersja LXX wyraznie inspirowana wersja LXX
Ez 16,25; w szezegdlnosci Ez 23,19; Wulgata thumaczy e ornasti te regi unguento i ozdobitas si¢ dla kréla olej-
kiem”). Berthélemy (Critique Textuelle de [Ancien Testament, 413) thumaczy to zdanie ,tu tés présentée d Mélek
avec de 'huile”, bazujac na egzegezie Rasziego, kedry widzi w W (s7%7) idee ,naocznego widzenia” i ,,prezentu/

daru” (Lb24,17; 1 Sm 9,7).
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do Szeolu — krainy mroku, moze oznaczaé kult zmartych, ale tez by¢ metaforg handlowych
i dyplomatycznych kontaktéw z dalekimi ludami. Calo$¢ obrazu domyka si¢ inkluzyjnie
odniesieniem do nierzadu (juz bez znaczenia religijnego). Rzeczownik 71377 (darkek) do-
stownie ,,twoja droga’, ale w seksualno-balwochwalczym kontekscie oznacza ,site” ,poped
seksualny”, ewentualnie w dalszym znaczeniu ,zaloty”, ,zabiegi, by zdoby¢ klienta” (jak
w Prz 31,3; Jr 3,13), bedace jedynym trudem, jaki owa nierzadnica podejmuje — patrzac
bezwstydnie na meska nagosé (017 12 yad hazit - 1z 57,8d), wiecznie podniecona i nie-
zaspokojona (por. Prz 9,13-18) — sprowadzajac swa kobiecos¢ do absolutnego minimum.

Warto odnotowa¢, ze miedzy w. 5 iw. 6 przechodzi si¢ od drugiej osoby masculinum
pluralis do drugiej osoby femininum singularis. Uwaga czytelnika — od w. 6 do korica obra-
zu (w. 13) - bedzie skupiona na postaci kobiecej, ktdra popelnia opisane wszeteczeristwa.
Jest to bez watpienia posta¢ kolektywna, kt6ra symbolizuje lud Bozy®. W ST Izrael cz¢sto
byl przedstawiany jako kobieta, a jej strach jako przedporodowe béle, zapowiadajace naro-
dziny mesjasza (zob. np. [z 26,17-18; 66,7). Trito-Izajasz, przedstawiajac wspSlnote Jehud
jako kobiete, przypomina o jej powolaniu, ze ma wyda¢ na $wiat mesjasza-zbawiciela ludz-
kosci (Iz 66,7; ale tez pdzniejsze proroctwo w Iz 26,17-18). Grzech Izracla-kobiety jest
wigc zaprzeczeniem otrzymanego powolania.

Srodowisko prorockie Trito-Izajasza, wspierajace Nehemiasza, daje wigc szerszg i dale-
kosi¢zng podstawe teologiczng reformatorskich dziatan, ukazujac ich ostateczny cel i kie-
runck: nie chodzi tylko o odbudowe dziedzictwa materialnego, o wypracowanie jakiego$
projektu tozsamosciowego, w ktorym kazdy Zyd méglby sie odnalezé, o wzmocnienie
polityczne prowincji pod rzadami Perséw; chodzi przede wszystkim o wewnetrzng odno-
we i przyjecie powolania, by da¢ $wiatu mesjasza. Izrael postrzegajacy siebie jako kobiete,
nawet po$rod najgorszych grzechéw, volens nolens musi pamigtac o swej misji. Musi pamie-
ta¢, ze jest kobieta.

Od w. 5 styl staje si¢ rozwlekly, ajezyk proroka traci na wartkoéci. Tak jakby kame-
ra operatora zbyt dlugo — w poréwnaniu z poprzednimi uj¢ciami — skupita si¢ na doktad-
nym przedstawieniu grzesznej kobiety. Ale dzicki temu prorok sktania stuchaczy, by - jak
w lustrze — obserwujac swe zachowanie w zwolnionym tempie, mieli czas na refleksje, zasta-
nowili si¢ nad wlasnym post¢powaniem i zrobili rachunek sumienia, rowniez w odniesieniu
do tego, co Bég ma im do powiedzenia (ww. 11-13).

Dwie wypowiedzi Boga, pelne emocji, z emfaza polozong na Boskim Ja: ,,to o mnie nie
pamigtasz” (9727 X2 "NiXYw? '6t7 [0 zakart — w. 11b) i ,to mnie si¢ nie boisz” (*X7n X2 nixy
WOt 16” tira T - w. 11e), niosa w sobie oskarzenie o wiarotlomstwo i brak wiary. W istocie
w jezyku deuteronomicznym ,,niepamigtanie o Bogu” jest synonimem zerwania przymierza
(Pwt5,15;7,18; 8,2.18;9,7.27; 15,15; 16,3.12; 24,9.18.22; 25,17; 32,7), a ,,bojazit Boza” -
synonimem wiary. Bég jednak projektuje na wiarotomnych Judejczykéw ich whasne uspra-
wiedliwienia, ktore spotykaja si¢ z natychmiastowg kontra z Jego strony: nasi bogowie,

89 Inaczej John DW. Watts (Lsaiah 34-66, 827): ,Vv. 6-13 address Jerusalem in feminine singular. YHWH en-
ters the dialogue, speaking bitterly about a broken marriage and adultery, and accuses Jerusalem of apostasy”



Arnold Zawadzki - ,Sprawiedliwy ginie, a nikt si¢ tym nie przejmuje” (Iz S7,1a)

kedrym zaufali$my, sa silniejsi (mysla Judejezycy) > ale kim sg ci, w kedrych wierzysz, ze
pozwalasz sobie Mnie oszukiwa¢ i kfamaé? - s niczym (odpowiada Bég — w. 11a); Jahwe
milezy i to od wiekéw” (mysla Judejczycy) »> naprawde tak myslisz, ze milezg od wiekéw?
(odpowiada Bég — w. 11d). By wykaza¢ swa boska obecnos¢ i czujnosé, zapowiada z nuta
sarkazmu, ze objawi niemoc ich rzekomo ,,sprawiedliwych czynéw” (w. 12). Poniewaz hen-
diadys TRyn=n¥) IPTY (sidgatek wet-ma‘“Sayik — dost. ,twoja sprawiedliwo$é i twoje
czyny”) odpowiada wezwaniu z Iz 56,1b: fp7% Wy (wa “sii §°ddqa) — ,czyticie sprawiedli-
wos¢!”, stuchacz wie, co bedzie przedmiotem Bozego sadu.

Konicowy werset (w. 13) — malo oryginalny w tredci i stylu — wykorzystuje jezyk psal-
méw (Ps 9,105 14,6; 31,5; 32,7; 37,39; 46,25 59,17; 62,9; 90,1; 91,9; 142,6) i przestrze-
ga przed losem tych, kt6rzy szukajg schronienia w swoich ,,zgromadzeniach” (77%32p - gi-
bbisayik: w swoich zamknietych grupach?; ewentualnie idac za 1QIs* 7°%2ip — gobb’sayik
»w [ludziach] gromadzacych ciebie”: przywédcach?), kedre w tekstach z Ugarit wystepuja
obok Refaim, cieni zmarlych”. Na podstawie ugaryckich tekstow wydaje sie, ze chodzi ra-
czej o przebdstwionych heroséw, ewentualnie obcych bogéw, kedrzy w swej niemocy zo-
stang rozproszeni na wietrze jak plewy (por. Ps 1,4). Zapowiadajac karg, Bég jednoczesnie
otwiera perspektywe zbawienia przed tymi, ktdrzy chronia si¢ u Niego. Aluzja do obiet-
nicy z Iz 56,7 jest oczywista: Swigtynia Jerozolimska stanie si¢ dziedzictwem zbawionych
i ich $wigtg ziemia. Teologizacja pojecia ziemi moze by¢ oznaka dystansowania si¢ od dazen
pewnej cz¢sci powygnaniowego spolteczenistwa, by w duchu rewanzyzmu odzyskac teryto-
ria utracone po katastrofie roku 587 przed Chr. Moze by¢ tez teologicznym zrelatywizowa-
niem pragnienia posiadania ziemi i przywiazania do ziemskiej doczesnosci albo duchowym
pocieszeniem ludzi ubogich, dla ktdrych posiadanie bodaj skrawka ziemi byto nieosiagal-
nym bogactwem (por. Mt 5,5).

Afirmacja monoteizmu, potegi Boga iJego sprawiedliwoéci — wiodace tematy Ksiegi
Izajasza — wraz z uwypukleniem centralnej/centralizujacej i eschatycznej roli Swigtyni Jero-
zolimskiej jest ostatnim akcentem czwartego obrazu®.

o0 0%y (imelam) wlz 57d ,ito od wickéw’, ,zawsze”. Wielu (w tym BT V wyd. popr,, LXX i Wulgata),
idac za aparatem krytycznym BHS, thumaczy i przymykam oczy’, widzac tu participium Hifil 0591 od 02y
(z wokalizacja odrdzniajaca od participinm Hiflil 0797 od 17y) - por. Ps 10,1. Nie jest to konieczne, bo TM
jest jasny i potwierdzony przez scriptio plen 0w 1QIs* 14Qls! (=4Q 58 11:17); por. tez Iz 42,14; 64,3;
Ps 90,2. Poza tym zmienianie znaczenia tekstu przez dodanie spdigtoski do TM nie jest juz uwazane za whasci-
we w dzisiejszej egzegezie. Berthélemy (Critique Textuelle de [Ancien Testament, 414) daje wersji masoreckiej
niskg oceng [C], poniewaz uwaza ja za asymilacje do Iz 42,14.

91 M. Dietrich - O. Loretz - J. Sanmartin, Die Keilalphabetischen Texte aus Ugarit (Neukirchen-Vluyn: Neukirch-
ner Verlag 1976) 1.15 111 3-4, 14-15: [b tk . rpi . Jars [b phr] . gbs . dtn ...b tk . rpi . af[s] b phr . gbs . den:
zob. A. Herdner (red.), Corpus des tablettes en cunéiformes alphabétiques découvertes a Ras Shamra-Ugarit de
1929 4 1939 (MRS 10; Paris: Geuthner 1963) I, 67-71 (zwt. 69); M. Dietrich — O. Loretz — . Sanmartin,
»Die Ugaritischen Totengeister rpu(m) und die biblischen Rephaim”, UF 8 (1976) 48; G.C. Heider, The Cult
of Moloch. A Reassessment (JSOTSup 43; Sheffield: JSOT Press 1985) 381; Kochler — Baumgartner, Wielki
stownik hebrajsko-polski, 11, 133.

92 Por. Blenkinsopp, Lsaiah S6-66,162.
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Na zakoniczenie warto odnotowaé, ze — obok asyndez, elips i niedoméwien — wielo-
znacznos$¢ stow w Iz 57,3-13 jest kolejnym elementem variatio, ktéry utrudnia zrozumie-
nie tekstu. Obrazuje to ponizsza tabela.

Tabela 2. Wicloznaczno$é stéw w Iz 57,313 (wedlug Josepha Blenkinsoppa)

Wersety Stowa Znaczenia
w. 5 o3l | rozpaleni (zadza), szukajacy pocieszenia
w.5 7% | bogowie, bozki, duchy zmartych, $wiete drzewa, terebinty
w. 6 Pom gladki, zwodniczy, zmarly
w.7 2Wn | lozko, fotel, grob, stosunek seksualny
w. 8 71927 | znak, podobizna mezezyzny
w. 8 ¥R | wstepowalas, wehodzitas (do loza), wywolywalas duchy
w. 8 nh obnazylas si¢, odkryla$ tajemne sprawy
w. 8 T reka, stela, pomnik, penis
w.9 B krél, Moloch
w. 10 777 | droga, postepowanie, sita, moc, poped seksualny, zaloty
w. 12 TR sprawiedliwo$¢, zwyciestwo, podbdj, zbawienie
w. 12 712p | kolekcja bozkéw, zgromadzenie zmarlych przodkéw (przebéstwionych)

5. ,Pokéj dalekim i pokéj bliskim!” — obietnica uleczenia grzesznego
narodu (Iz 57,14-21)

Piaty, ostatni obraz (Iz 57,14-21) - podobnie jak poprzedni w. 13 — wykorzystuje znane
Izajaszowe tematy: $wicto$¢ Boga, absolutny monoteizm, grzech jako bunt przeciwko Bozej
wladzy, uleczajace milosierdzie i sprawiedliwos¢. Réznicg stanowi gwaltowna zmiana per-
spektywy: od inwektywy czwartego obrazu (Iz 57,3-13) przechodzi si¢ do obietnicy zba-
wienia, niczym niezasluionego inieuwarunkowancgo, a samo zbawienie zostaje przedsta—
wione jako dar uprzedzajacy nawrdcenie grzesznika.

"“Powiedzat (%) W ‘@mar) [Pan]: Budujcie, budujcie, uprzatnijcie droge, usuricie przeszkody z drogi
mego ludu ("y ‘ammi)! "Tak bowiem méwi (% 715 3 ki koh "amar) Wysoki i Wzniosly, a Jego imie
wiecznie przebywajace (79 12 Sokén ‘ad) [na Syjonie] i $wicte: «Zamieszkuje miejsce wzniesione i $wie-
te, [lecz jestem] z czlowiekiem uciemiezonym (X37 dakka’) i upokorzonym (71772 $pal-riiah), aby
ozywi¢ ducha upokorzonych (2°99% 11 riiah §°palim) i tchnaé zycie w serce uciemigzonych (2°¥373
nidka’im). "“Bo Ja nie bede wiccznie prowadzit sporu ani nie bede zawsze rozgniewany; inaczej znikne-
tyby sprzed mego oblicza tchnienie i istoty zyjace, ktére Ja uczynitem. 7 Bo ilekro¢ zawrzalem gniewem
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z powodu jego grzechu chciwosci (1792 %2 ba “won bis 6%) i cios mu zadatem, ukrywszy [sie/go] (097
hastér’®) w swym gniewie, on [dalej] szedt zbuntowany droga swego serca, '®*[cho¢] drogi jego widzia-
tem. Ale Ja go ulecze i pokieruje nim (IR RS W ‘erpa ‘ehii w>°anhehii”®), i udzielg pociechy jemu
i pograzonym z nim w smutku. '’[ Ja], Stwérca (X712 bore’) [stwarzajacy] to, co wargi czlowicka mowia,
[sam ogtaszam]: Pokéj! Pokéj dalekim i bliskim, bo go uleczytem (¥nX9Y irpa tiw)! — méwi Pan.
*Bezbozni za$ s jak morze wzburzone, ktore si¢ nie moze uciszy¢ i kedrego fale wyrzucaja mut i bloto.

?'Nie ma pokoju — méwi méj Bég — dla bezboznych (Iz 57,14-21).

Jesli Iz 57,14 jest echem Iz 40,3: ,Droge Panu przygotujcie na pustyni, wyréwnajcie
na pustkowiu gosciniec dla naszego Boga’, poczatkowe Y (W* ‘@mar) jest wprowadze-
niem parafrazy znanego zdania, ktdre teraz jest aktualizowane®. W Iz 40,3 przygotowanie
drogi miafo przyépieszy¢ przyjécie Boga, tu — w Iz 57,14 — ma utorowa¢ droge wygnancom,
ktorzy jeszcze nie wrécili. Wezwanie wspélgra z tytulem Boga ,,gromadzacego kolejnych
wygnancow” (Iz 56,8 — zob. wyzej § 1.5) i faczy we wzajemnej wspélpracy Jego faske z wy-
sitkiem wspélnoty: ,Budujcie, budujcie, uprzatnijcie droge, usuncie przeszkody z drogi
mego ludu!”. Bég zwiazany kontraktem synajskim, nazywa ich ,,swoim ludem” (¥ ‘ammf;
por. Wj 19,5; Pwt 7,6; 26,18) i prowadzi — jak niegdy$ ich ojcéw z Egiptu — do Ziemi
Obiecanej. Kolejne wersety sugerowalyby, ze nowy exodus ma raczej charakter duchowy
ijest odnowa religijnego zycia w zdeprawowanym spoleczenstwie. Wydaje si¢ jednak, ze
oba aspekty — duchowy i doczesny — s3 tu ze sobg powiazane, podobnie jak w Iz 56,1-8.
Odnowa moralna ma bowiem utorowa¢ drogg i zacheci¢ niezdecydowanych do powrotu.
Pozytywnym impulsem, by sformutowaé proroctwo petne nadziei w sytuacji catkowitego
rozkladu moralnego, mogt by¢ — biorac pod uwagg tlo historyczne — poczatek dzialalnosci
Nehemiasza. Stowa proroctwa oddaja wige klimat tamtych czaséw i mowig wiele o rozbu-
dzonych nadziejach i entuzjazmie, jaki zagoscit w sercach prorokéw.

W w. 15 powtdrzenie czasownika I8 wraz z uzasadnieniem 08 15 °3 (k7 k0" “amar) -
»bo tak powiedzial [wielki Bog]” — uroczyscie potwierdza aktualnosé zapiséw przymierza,

93 1iy2 1¥2 (ba“wén bis ) ,z powodu jego grzechu cheiwosci” w Iz 57,17 (por. Ez 38,12) jest potwierdzone
przez 1QIs*i czgdciowo przez 4Qls! (=4Q 58 11:24), bo zachowalo si¢ tylko drugie stowo wyrazenia. Nie
ma potrzeby zmiany TM, jak proponuja nieliczni. Zob. Berthélemy, Critique Textuelle de [Ancien Testament,
414-415.

o4 097 (hastér) inf abs. Hifil od W09 (satar) tu wznaczeniu przystéwkowym. Zatem uderzenie, o ktérym
moéwi prorok, dokonuje si¢ przez ukrycie (kogo? czego? — W09 [satar] w Hifil jest czasownikiem przechod-
nim). W istocie nie wiadomo, czy chodzi o ukrycie si¢ Boga (Jego oblicza jak w LXX), czy o ukrycie/pogra-
zenie grzesznika w Bozym gniewie. Dlatego nalezy lekcje TM uwazac za lectio difficilior. Qumran widzi tu
Nifal od 109 (satar): 1QIs* tworzy nicregularng forme Nifal bez asymilacji 71 do pierwszej spotgloski rdzen-
nej: NOARY (MNPINY). Natomiast 4Q58 11:24 tworzy regularna forme Nifal 20X (= 10@X) w* ‘essateér im-
perf- Nifal ,,i ukrywalem si¢”). Obie formy z Qumran nalezy odrzucié¢ jako lectio facilior. Berthélemy milczy
na temat tej lekeji.

95 MY INEW) (W 'erpa ‘ehitw ‘anhéhil) ale ja go ulecze i pokieruje” w TM, 1QIs"i 4QIs? (=4Q8 58 12:1),
ale w 1QIs* nie ma drugiego czasownika (ze wzgledu na homeoarcton albo homeotelenton?). Byé moze drugi cza-
sownik powinien brzmie¢ 1RIIR1 i go pociesze” (jak w LXX mapexddeca adrév), jak uwaza wielu. Berthélemy
(Critique Textuelle de [Ancien Testament, 416) po wyczerpujacej dyskusji daje wersji masoreckiej oceng [C].

96 Tak]. Blenkinsopp (Isziah S6-66, 169).
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ktdrego gwarantem pozostaje ,Bog Wysoki i Wzniosly, ktdrego stolica jest wieczna, a [ Jego]
imi¢ « Swigty »”. Rozbudowana formuta postaica (w odréznieniu od tej z Iz 56,8), wypel-
niona teologia Syjonu, taczy si¢ aluzyjnie z Iz 6,1-3. Swigtos¢ Boga, $wictos¢ Bozego Imie-
nia, wiecznie przebywajacego na Syjonie, i troskliwa opicka, jaka Bég — ze $wigtej gory —
roztacza nad uciemi¢zonym (X297 dakka *’) i upokorzonym to cechy Boga, ktéry w teologii
Proto-Izajasza jest jednoczesnie transcendentny iimmanentny, daleki i bliski, oddzielony
i uwiklany w ludzka histori¢ (por. Iz 1,24-25); jest troskliwym Ojcem (por. Iz 63,16; 64,7).

Godna odnotowania jest tu mikrostruktura koncentryczna (A-B::B-A), podobna do tej
w 12 56,4-7 (zob. wyzej § 1.2): uciemi¢zony (837 dakka’)-upokorzony (W1=99 §°pal-riiah)
:: upokorzeni (2°79Y M riiah $°palim)-uciemi¢zeni (28271 27 [éb nidka 'im). Podobnie
jak w Iz 56,4-7 kazda z dwoch p_ar stow tworzy hendiadys; i podobnie jak tam przecho-
dzi si¢ od singularis do pluralis, co z jednej strony uwypukla retorycznie otwartosé¢ Bozej
obietnicy na wszystkich uciemi¢zonych, z drugiej zas — kladzie nacisk na zaogniajacy
si¢ kryzys spoleczny, za ktéry odpowiedzialnos¢ ponosza elity rzadzace. Jedyna réznica
jest brak rodzajnika, ktory w Iz 56,4-6 byl obecny zaréwno przy formach singularis, jak
i pluralis.

Swigtos¢ Boga w w. 15 moze by¢ rozumiana dwojako — jako $wictosé ontyczna i $wig-
to$¢ moralna. W istocie teologia biblijna rozdziela te dwa przymioty Boga, by wyjasni¢
filozoficzny paradoks wezwania ,badzcie $wigtymi jak Ja” (Kpt 19,2) - paradoks, bo
czyz cztowiek moze stal si¢ $wicty swictoscia Boga? Rozwigzanie paradoksu dokonu-
je si¢ przez rozumowe rozszczepienie pojecia $wictosci na dwie kategorie, by spojrzeé
na istnienie Boga w Jego relacji do czlowicka niejako na dwoch plaszczyznach: ontycznej
i moralnej. Jesli bowiem $wigto$¢ ontyczna Boga (bgdaca synonimem Jego transcenden-
cji) pozostaje dla cztowicka niedostgpna (bo nie moze staé si¢ Bogiem), to naladowanie
Go w moralnej $wigtosci przez wypelnianie przykazan jest nie tylko mozliwe, ale i ko-
nieczne, by cieszy¢ si¢ petnia blogostawieristwa i pokoju. Wezwanie ,badzcie $wigtymi,
bo Ja jestem $wigty” (Kpt 19,2) jest wigc wezwaniem czlowieka do $wigtosci moralnej
Boga, ktory objawil si¢ na Synaju.

W Iz 57,15 prorok uwypukla $wigtos¢ ontyczng Boga, ktéra — jak wynika z kontekstu
(ww. 16-18) - staje si¢c podstawg Bozego milosierdzia. Mozna wrecz powiedzied, ze $wig-
to$¢ ontyczna Boga kryje w sobie tajemnice przebaczenia. Jesli bowiem Bdg zasiadajacy
na Syjonie objawia si¢ czlowickowi w $wictosci ontycznej jako ganz Andere (Yac. totaliter
Alter) - catkowicie Inny, to migdzy innymi w tym celu, by pokaza¢, ze — jak méwi Ozeasz —
kieruje si¢ wobec grzesznika innymi kryteriami niz czlowiek ograniczony ludzka logika:
»Nie chee, aby wybuchnat ptomien mego gniewu, i Efraima juz wigcej nie zniszczg, albo-
wiem Bogiem jestem, nie czfowickiem; posrodku ciebie jestem Ja — Swigty, i nie przycho-

dzg, zeby zatraca¢” (Oz 11,9; por. Iz 57,16).

97 Ten przymiotnik oznacza réwniez kastrata w Pwt 23,2.
98 ,[...] the carthly counterpart to the heavenly location is the divine presence among the contrite and humble,

meaning also the poor and the oppressed” (Blenkinsopp, Isaiah S6-66,170-171).
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12 57,15-16 potwierdza, ze prorok, dzialajac 60-70 lat po odbudowie $wiatyni (w 515
przed Chr.), pozostaje wierny dziedzictwu Izajasza i rozwija je, wplatajac nowe watki teo-
logiczne z Ozeasza, Ezechiela i Deutero-Izajasza. Dar ozywczego ducha, nawigzujacy do
Ez 36,26-27, wswietle w. 16 jest darem mifosierdzia i wyrazem wiernosci obietnicom
danym Noemu (por. Rdz 8,21-22). Obietnica ,nie bgdg wiecznie prowadzit sporu” jest
kolejnym echem z Oz 11,9. A bezwarunkowo$¢ zbawienia (w odpowiedzi na wszelkie pela-
gianiskie nurty ante litteram) jest aluzja do 1z 44,22.

Moment historyczny poprzedzajacy reformy Nehemiasza — bez watpienia trudny — po-
mimo rozlewajacego si¢ grzechu® i calej historii niewiernosci (Iz 57,17: zob. wyzej § 2.2),
zostaje zinterpretowany w kluczu teologicznym i w ocenie proroka jest przetomem otwie-
rajacym nieoczekiwang perspektywe przebaczenia. Zastanawia, co sktonito Boga do podje-
cia takiej decyzji? Prorok, nie odpowiadajac, daje do zrozumienia, ze jednym wytlumacze-
niem zaistnialej sytuacji jest niezrozumiata i niezastuzona przez czlowieka Boza taska: ,[...]
ilekro¢ zawrzalem gniewem z powodu jego grzechu chciwosci i cios mu zadatem, ukrywszy
[si¢/go] w swym gniewie, on [dalej] szedt zbuntowany droga swego serca, [cho¢] drogi jego
widzialem. Ale Ja go uleczg i pokieruj¢ nim [...]” (Iz 57,17-18b). Tak jakby styszac pro-
wokacyjne pytanie Hioba: ,Zgrzeszylem [...]. Czemu mojego grzechu nie zgladzisz, nie
zmazesz mej nieprawosci?” (Hi 7,21), Bég nagle przypomniat sobie wlasne stowa: ,Cho¢-
by wasze grzechy byly jak szkarlat, jak $nieg wybieleja; cho¢by byly czerwone jak purpura,
stang si¢ [biale] jak wetna” (Iz 1,18b). W Iz 57,17-18 dochodzi do glosu intuicja teologicz-
na — charakterystyczna dla autoréw natchnionych tamtego okresu — podwazajaca przed-
wygnaniows ,dogmatyke” zjej retrybucyjnym modelem (zob. przyp. 61): czlowiek nie
jest w stanie poradzi¢ sobie sam z wlasng grzesznoscia — potrzebne jest Boze przebaczenie,
ktore raz na zawsze zgladzi ludzkie grzechy.

Koricowe wersety (ww. 18-21) — proste w swej wymowie — przedstawiaja uleczenie
(powtérzone dwukrotnie: najpierw jako perspektywe przyszlosci 388K [wa ‘erpa ‘ehii)
sulecze”, nastgpnie jako ukoniczone dzieto 1NRDM [drapd tiw] ,uleczylem” — por. tez
Oz 6,1; Hi 5,18) jako dzialanie Boga, ktéry widzi (,,a dro_gi jego widzialem” - Iz 56,18a).
W udrece i w grzechu czlowiek postrzega Boga jako Tego, ktéry widzi i niejako przypomi-
na sobie o swych obowiazkach Stwércy i Zbawcy (por. Rdz 16,13). Uleczenie/zbawienie
jest ukazane w istocie jako dzieto Stworcy (X212 bore” — participium Qal activi; w 1Qls*jest
X221 bbwr’ ,w Stworcey’, ,przez Stwéree”), ktdry — cho¢ potrafi natchngé mydli ijezyk
czlowicka/proroka — oglasza osobiscie: Pokdj! Pokdj tym, ke6rzy sg daleko i tym, keorzy sa
blisko! (por. Ef2,17).

Dwie rzeczy sa tu warte odnotowania. Po pierwsze, Bég Stworca jest Bogiem Zbaw-
ca (wbrew pézniejszym o$wieceniowym deistycznym przekonaniom) iobwieszeza, ze
dzielo zbawienia Izraela zapowiedziane w Iz 56,1 staje si¢ pojednaniem wszystkich ludzi
(jak wlz 56,3-7). Uleczenie Izracla otwiera wigc droge do pojednania podzielonej

99 W1z 57,17 uwypuklony zostaje grzech chciwosci W2 bis — ten sam, keory wlz 56,11 byl wyrzucany
pasterzom.
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ludzkosci (,,Pokdj..., bo go uleczylem”)'®. Jednak ci, ktérzy je odrzuca, nie zaznajg pokoju
(ww. 20-21)"". Zbawienie — owszem — jest bezwarunkowym darem, lecz decyzj¢ o jego
przyjeciu Bog pozostawil czlowiekowi, ktdry w swej wolnoéci moze je réwniez odrzucié.
Jest tu obecny niewatpliwy wplyw teologii Deutero-Izajasza, ktéry jako pierwszy w ST (dy-
stansujac si¢ od wszelkich protopelagiariskich teologii) wyrazil przekonanie, ze zbawienie
pochodzace od Boga uprzedza nawrdcenie cztowieka: ,,Usunatem twe grzechy jak chmure
i twoje wykroczenia jak oblok. Nawré¢ sig, bom cig¢ odkupil” (Iz 44,22).

Po drugie, Bg, ktéry ma moc natchnaé mydli i stowa proroka, jest ukazany jako Stwor-
ca (X712 bore’; fac. creator). Natchnienie zostaje powiazane ze stwérczym dziataniem Boga.
Jest to cickawe iaktualne, bo w czasach, gdy wszyscy w miejscach pracy cenig sobie kre-
atywno$¢, tak naprawde jedyna, godna podziwu i adoragji jest kreatywna wyobraznia Boga,
keory — okazuje si¢ — objawil si¢ nie tylko w dziele stworzenia, ale réwniez w natchnio-
nych myslach proroka. Swiadomy tego prorok oddaje teraz gtos Bogu, Twoércy wszystkie-
go, i w Nim widzi zrédto wlasnej kreatywnosci, inspirowanej Boza madroscig. Oddaé glos
Bogu w akcie kreatywnego wzmozenia, na zakoriczenie wlasnego dziefa, jest aktem pokory
i uwielbienia i przywodzi na my$l stowa Psalmisty: ,.chcg blogostawi¢ Pana w kazdym cza-
sie, Jego chwala zawsze na moich ustach” (Ps 34,2).

Zakonczenie

Iz 56-57 stanowi mozaikg pi¢ciu obrazdéw stworzonych w stylu variatio, ktdre — choé wy-
magaja intelektualnego wysitku czytelnika i szeregu uzupetnien (zaznaczonych w ttuma-
czeniu nawiasami kwadratowymi) — ukazuja sytuacj¢ prowingji Jehud w przelomowym
momencie historii, jakim byto przybycie Nehemiasza i rozpoczecie dzialan reformator-
skich w potowie V wicku przed Chr. Srodowisko prorockie Trito-Izajasza rozpoznalo bo-
wiem w Nehemiaszu meza opatrznosciowego, ktéry w swym programie reform — pomimo
ludzkich ograniczen i ufomnosci — uciele$nial mitoé¢ i troske Boga o swoj narédd. Jednak
sytuacja byta na tyle trudna i skomplikowana, ze bez odpowiedniego wsparcia misja Ne-
hemiasza mogta si¢ nie powies¢. Przyczyn mozliwej porazki byto bardzo duzo. Sama po-
sta¢ Nehemiasza byta kontrowersyjna: prawdopodobnie byl uwazany za eunucha i cu-
dzoziemca, co rodzilo szereg plotek iwykluczalo go z przestrzeni $wiatynnej. Ponadto

100 Odpowiada to uniwersalistycznej misji Izracla w teologii Deutero-Izajasza (Iz 55,1-5). Zob. A. Zawadzki,
»Nowe tlumaczenie i interpretacja Iz 55,3-5. Studium egzegetyczno-historyczne”, BibAn 7/1 (2017) 49-85
(zwl. 69-70).

101 W éwietle teologii Deutero- i Trito-Izajasza ww. 20-21 s3 integralng czescia perykopy inie powinny by¢
traktowane jako dodatek redakeyjny (co sugeruje Blenkinsopp [fsaiah S6-66, 172]), bo jak stusznie zauwa-
za Watts ,,grace is neither blind nor stupid” (Isaiah 34-66, 836). Mozna jednak przypuszczaé, ze w. 21 zostal
przeniesiony do 248,22 i w kanonicznej Ksiedze Izajasza shuzy jako element strukturalnego podziatu I 40-66
(Whybray, Isaiah 40-66 [New Century Bible Commentary; Grand Rapids, MI: Eerdmans 1975] 134; Blen-
kinsopp, Isaiah 56-66, 173).
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jego wrodzona nieufno$¢ i ostrozno$¢ (w wielu przypadkach uzasadniona) nie ulatwia-
ta wspétpracy.

Prorocy, ukazujac powolanie eunucha/cudzoziemca wlz 56,1-8, zach¢caja Judej-
czykéw, by spojrzeli na Nehemiasza okiem Boga jako na Bozego wybranca wezwanego
do sprawiedliwosci, by siebie i naréd przygotowal na nadchodzace zbawienie. Z drugiej
jednak strony chca, by sam Nehemiasz byl §wiadomy czyhajacych zagrozen, gtéwnie ze
strony elity rzadzacej, ktérej obraz odzwierciedla wszystkie bolaczki wspélnoty Jehud:
znieczulica moralna, duchowe otgpienie, pijaristwo, prostytucja i batwochwalcze prakey-
ki (skladanie dzieci w ofiarach, nierzad sakralny i kult Molocha). Mimo tego ztowrdzb-
nego obrazu petnego inwektyw i oskarzen, w koicowym fragmencie (Iz 57,14-21) roz-
blyska wielkie $wiatlo nadziei, ktére mialo doda¢ otuchy namiestnikowi: Bég oglasza,
ze pomimo ogromu grzechéw swego narodu, Jego pokdj stanie si¢ udzialem nie tylko
Judejczykéw, ale réwniez — za ich posrednictwem — calej ludzkosci. Nie nalezy bowiem
zapominag, ze prorocy — cho¢ dzialaja w konkretnym czasie historycznym i majg na uwa-
dze realia misji Nehemiasza — nadal pozostaja ludZmi wiary, otwartymi na dziatanie Bozej
faski, ktéra pozwala im dostrzec na horyzoncie éwezesnego $wiata obecnosé¢ Boga iznaki
nadchodzacego zbawienia. Nieprzypadkowo, wychodzac z teologii przymierza synajskiego,
bedacego fundamentem wiary w Boga, ktéry dochowuje wiernoéci swym obietnicom, wia-
czaja szereg innych motywdw teologicznych z Ozeasza, Ezechiela, Proto- i Deutero-Izajasza.
Poséréd znanych tematéw warto jednak odnotowa¢ kilka nowych akcentéw, kedre stano-
wia osobisty wkiad Trito-Izajasza w rozwdj teologii ST: poszerzenie pojecia inkluzyw-
nosci o ludzi, ktdrych utomno$é¢ fizyczna, naruszajaca porzadek stworzenia, byta wyklu-
czajaca w $wietle prawa Mojzeszowego; progresywne otwieranie si¢ etnicznej wspdlnoty
Jehud na cudzoziemcédw (co nie do korca wspolgrato z pézniejszymi dziataniami Ne-
hemiasza i Ezdrasza); $mier¢ sprawiedliwego ukazana w kluczu cierpienia zastgpczego
jako zrédlo pokoju dla calej wspélnoty (widaé tu wyrazng inspiracj¢ czterema piesniami
o Studze Jahwe); Boze przebaczenie okazane Judejczykom jako preludium eschatyczne-
go zgromadzenia calej ludzkosci; $wigto$¢ ontyczna Boga jako podstawa mitosiernego
dzialania wzgledem grzesznika; stwércze dziatanie Boga objawiajace si¢ w prorockim
natchnieniu.

Srodowisko prorockie Trito-Izajasza swym przepowiadaniem, dziatalnoscig intelek-
tualng i formowaniem wspélnoty od wewnatrz stanowito wyrazng przeciwwagg dla sko-
rumpowanych i zdegenerowanych elit politycznych i religijnych kraju. Cho¢ obraz elit,
jaki ci prorocy przedstawili (Iz 56,9-12; 57,1-13), jest bardzo negatywny, to jednak
obecnos¢ ich samych, zywotnos¢ ich myli teologicznej, niewatpliwy dostep do trady-
cyjnej literatury Izraela, odwaga w przedstawianiu paradoksalnego dziatania Boga, wy-
chodzacego poza szablon obyczaju religijnego, wrazliwo$¢ na los uciemig¢zonych — to
wszystko $wiadezy, ze posrdd tych samych elit, tak negatywnie scharakteryzowanych,
byli ludzie sprawiedliwi i szlachetni, kt6rzy potrafili stworzy¢ tekst prorocki, cickawy
teologicznie i literacko: w pierwszym obrazie (Iz 56,1-8) skierowanym gléwnie do
Judejczykow, wzywaja, by rozpoznaé w Nehemiaszu Bozego postanica i przyja¢ go jak
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cztonka religijnej wspdlnoty. W ten sposéb legitymizujg jego misje i osobe. W kolejnych
trzech obrazach, niezwykle negatywnych (Iz 56,9-12; 57,1-2; 57,3-13), zwracajj si¢
z oskarzeniem do elit rzadzacych, ale posrednio zwracajg si¢ réwniez do Nehemiasza,
by u$wiadomi¢ mu ogrom pracy, jaka go czeka. W ostatnim obrazie (Iz 57,14-21), skie-
rowanym do wszystkich — do Judejczykéw i do Nehemiasza — ich prorocka mowa przy-
biera ton parenetyczny i pocieszajacy, stajac si¢ dobra nowing o Bogu milosiernym,
ktéry — mimo braku nawrdcenia i cigglego popadania w grzechy — daje mozliwos¢ zba-
wienia tym, ktérzy zechea ten dar przyjaé. Jesli Nehemiasz przyjmie Boze wezwanie,
ustyszy glos Boga, ktéry go wzywa, by byl Jego heroldem: ,Krzycz na cale gardlo, nie
przestawaj! Podno$ glos swoj jak traba! Wytknij mojemu ludowi jego przestepstwa i do-
mowi Jakuba jego grzechy!” (Iz 58,1).
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ABSTRACT: In the discussed verse 1 Macc 3:21, there are two main motivations for the struggle of Judah
Maccabee and his compatriots against the Seleucid army of Antiochus IV Epiphanes. The text combines
the struggle for the physical existence of Jews with the defence of native customs established on the foun-
dations of the Mosaic Law. There is a clear indissolubility of life and faith in the Jewish consciousness. One
cannot survive without one’s own religious tradition, which is the basis of national identity. This article
aims to explore the meaning of the Greek adjective voppog, -1, -ov, appearing in the analysed verse of the
the book, as substantive (t0) vépupov, “custom” especially in the plural t& vépupa, “customs, usages, norms.”
This term will be presented from a theological and historical perspective in search of an answer to the ques-
tion about its content and implied meaning in the speech of Judah to his countrymen before the beginning
of the battle of Beth-Choron. This content will be both the justification of the struggle undertaken and its
importance in the history of Israel in the middle of the 2™ century BC.

KEYwoORDS: Old Testament, Septuagint, First Book of Maccabees, Mosaic Law, Judah Maccabee

The main goal of Judah Maccabee’s insurgent campaign is to fight for both his family’s
life and Israel’s religious independence. As arule, every attacked person has to contend
with the danger of losing even their life if they resist the enemy. However, even though
the struggle for survival is undoubtedly a priority, it is worth emphasizing the connection
of this struggle with the protection of native customs, which was accentuated by Judah as
clearly as the effort to save his countrymen. By setting both goals at the same level, he wants
to clearly indicate the unity of and the interdependence between the struggle for life and
the struggle for native customs, built for centuries on the Mosaic Law. In this way, he wants
to emphasize the indissolubility of life and faith in the Jewish consciousness. Jews are either
to live only as Jews or perish. It is impossible for them to vegetate having betrayed their own
tradition, which makes Israel unique among the nations of the world.

This article aims to explore the theological sense of the Greek substantive (8) véupov,
which is — next to survival - the main goal of numerous battles of the Maccabean insurgents.
Therefore, the discussion will remain solely on biblical grounds, and because of the length
limitations imposed on articles, it will not extend the issue to its historical background,
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which has already been explored in many scientific publications." After a brief discus-
sion of its general functioning in the Septuagint, a more detailed theological and histor-
ical presentation of vopwog will follow. It is about answering the question: what content
may be included in this term which was used by Judah in the context of the battles with
the pagan army of Antiochus IV Epiphanes. At the same time, this content will constitute
the justification of the struggle undertaken and its importance in the history of the chosen
people in the middle of the second century BC. The theological depth of the presented
noun will be shown by the broad context of the Greek texts of the Old Testament in which
it appears.

Despite the clear development of research on the Septuagint,” there is still much to be
explored on strictly exegetical grounds with regard to the Hebrew books.? In turn, in re-
search on both Books of Maccabees, historical orientation predominates and the theologi-
cal analysis of the books seems to be lagging behind.” There are also many articles referring
to specific passages of individual inspired works, but there is still a lack of those that treat
their text as a canonical part of the Sacred Scripture, including those that try to gain better
insight into the theological meaning of individual Greek terms. Suffice it to say that in
the existing compilations of books and articles on the Books of Maccabees, the issue of ter-
minology is rarely mentioned.” The proposed discussion attempts to fill this gap at least to
some extent and perhaps it will appear in time to make a modest contribution to the pres-
entation of the noun véppog in the recently created Historical and Theological Lexicon of
the Septuagint.®

1 Among several works on this subject, it is worth mentioning Judaism and Hellenism Reconsidered (JS)Sup 107;
Leiden — Boston, MA: Brill 2006) by Louis H. Feldman, Jewish Cult and Hellenistic Culture. Essays on
the Jewish Encounter with Hellenism and Roman Rule (JS]Sup 100; Leiden: Brill 2005) by John J. Collins or
The Hellenization’ of Judaea in the First Century after Christ (trans. J. Bowden) (Eugene, OR: Wipf & Stock
1989) by Martin Hengel and Christoph Markschies.

2 Inextensive research on the Greek Bible, mention should be made of, for example, the activities of The Interna-
tional Organization for Septuagint and Cognate Studies (IOSCS) and the Journal of Septuagint and Cognate
Studies (JSCS) published by it. An important event are also the annual meetings of scientists dealing with
the relevant issues, resulting in the publication by the Society of Biblical Literature of conference proceedings
containing papers, reports and reviews of the most important papers. Undoubtedly, two Hungarian exegetes
are worth mentioning here: Geza G. Xeravitz and Jozsef Zsengeller.

3 E.Bons, “The ‘Historical and Theological Lexicon of the Septuagint’ (HTLS),” E. Bons — R. Hunziker-Rode-
wald - J. Joosten, Biblical Lexicology. Hebrew and Greek. Semantics — Exegesis — Translation (BZAW 443;
Berlin — New York: De Gruyter 2015) 357-358.

4 J.Nawrot, Pierwsza Ksigga Machabejska. Rozdzialy 1,1-6,16 (NKB.ST 14/1; Czestochowa: Edycja Swictego
Pawta 2016) 27-28; J. Nawrot, Pierwsza Ksigga Machabejska. Rozdziaty 6,17-16,24 (NKB.ST 14/2; Czgsto-
chowa: Edycja Swigtego Pawla 2020) 1109. Seleucid Research Bibliography from 1870-2021 was prepared
by Rolf Strootman from Utrecht University, https://www.academia.edu/33683483/Seleucid_Bibliogra-
phy_1870_2021 [access: 9.08.2022].

5 Strootman has also compiled a comprehensive bibliography on the First Book of Maccabees. It can be viewed
at hteps://www.academia.edu/38916054/Maccabean_Bibliography [access: 9.08.2022].

6 E.Bons (ed.), Historical and Theological Lexicon of the Septuagint (Tiibingen: Mohr Siebeck 2020) I-IL
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1. The Meaning of vopipog in the Septuagint

The adjective vépupog, -1, -ov, is translated by the dictionaries of classical Greek as “that
which is lawful, habits, “conformable to custom, customary””’

Franco Montanari provides the following meanings of the adjective: “conforming to
usage, customary, in accordance with the law, legal, legitimate, concerning the law.” In an
adjectival sense in relation to persons, it is used to refer to those who are “conforming to
customs or to laws, just” As a substantive, véuipov, first means “custom” and as a plural,
it means “usages, customs, norms, laws.”® So it can be seen that the ancient Greeks used this
term both in relation to the prevailing and accepted customs in social life and more strictly
to the procedure founded on the statutory law.

Customs, socially accepted norms of behaviour, moral patterns, conventions, norms,
rites and rituals often become the source of statutory rights which are a codified conse-
quence of the rules of behaviour generally accepted in communities, provided that they
are considered to be fair.” Their importance and validity include their ancient function-
ing, rationality and pragmatism, continuity of duration, peaceful use by the community,
the certainty of sound reason and understanding, compliance with public order and laws,
and ethics.!?

Nevertheless, the situation is different with Judaism for which it was not the custom
that was the source of the law, but it was the law that was the source of the custom. This is
because, in the beginning, God established His law, which he announced to the Israelites
in Sinai through Moses, commanding all members of the community of believers to obey
it."! The essence of the necessity to be faithful to God’s law, however, is not only a fear of
the possible retaliation by angry God'* but this necessity is also rooted in other motiva-
tions, as can be seen in this passage from Rabbi Ze'ev Greenwald’s Shaarei Halachah: “By
observing the mitzvos and abstaining from the prohibitions of the Torah, we are obeying
God’s will, as fulfilling our Divinely ordained task and purpose in life. Every Jew should
strive for higher spiritual achievements by studying the Torah and observing his mzitzvos.
Our daily mitzvos and prayers deepen our faith and instill in us the awareness that we stand
before God”* Such encouragement has its justification in the biblical records, linking
the imperative of faithfulness to the law with the action of God consisting in freeing His

7 Z. Abramowiczéwna (ed.), Stownik grecko-polski (Warszawa: Paristwowe Wydawnictwo Naukowe 1958) 11,
213; H.G. Liddell - R. Scott, 4 Greek-English Lexicon (Oxford: Clarendon 1940) 1179; A. Bailly, Diction-
naire grec-frangass, 26 ed. (Paris: Hachette 1963) 1331; .G. Schneider, Griechisch-Deutsches Wirterbuch beym
Lesen der griechischen profanen Scribenten zu Gebrauchen (Leipzig: Hahn 1819) I1, 159.

8 E Montanari, The Brill Dictionary of Ancient Greek, 3 ed. (Leiden — Boston, MA: Brill 2013) 1405.

9 D.J.Bederman, Customn as a Source of Law (Cambridge: Cambridge University Press 2010) 27-41.

10 H. Thirlway, The Sources of International Law (Oxford: Oxford University Press 2014) 53-92.

11 Lev22:31; Deut 1:18; 4:1-2,5; 5:32-6:3; 8:1; 30:16, etc.

12 Lev26:14-39; Deut 8:19-20; 11:17; 28:15-68; 30:18; 2 Chr 36:16-17.

13 Z.Greenwald, Shaarei Halachah. A Summary of Laws for Jewish Living (Jerusalem — New York: Feldheim
2000) 3.
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people in the past. The text of Exod 19:4-6, a classic in this matter, contains two essential
elements that justify the call to fidelity:
a) recollection of the blessings of the past (v. 4);"
b) promise of a special relationship to God among all nations (v. 5b-6)."
It is impossible not to notice the freedom that God gives to His people. His demand to
obey the law does not use force and does not deprive man of freedom, but makes him face
a choice that is, on the one hand, motivated historically (v. 4), and on the other hand, fu-
ture-oriented (v. 5b—6). This is in direct contradiction to the demand of the earthly ruler
that Jews give up their own customs in 1 Macc 1:41-42. Undoubtedly, this was what the
Maccabean insurgents, supported by other groups of Jews faithful to the law, were aware of
(1 Macc 2:42).1¢

Noptpov in the Septuagint is the Greek equivalent of the Hebrew words: 1, fip7 and
71717, which are termini technici for law statutes, decrees, orders or edicts, therefore strict-
ly legal nouns."” Thus, véppog as a custom is based on pre-established provisions of law,
the only source of which is the God of Israel, who appeared in Sinai.'®

In most of the texts of the Septuagint, this noun refers to Isracli cultic laws such as
the celebration of specific feasts," sacrifices,” rites and rituals® and temple service.” In the
wisdom tradition, it takes the connotation of instructions on how to live, consistent with
the law,” and in the prophetic one - principles separating the Israclites from pagan cules*
and generally understood duties that should be followed.” It can be said that all these
senses fit well with the justification for the struggle of the Maccabean insurgents against
the pagan invaders. However, it is necessary to prioritize those that concern the customs re-
lated to the broadly understood glory of God through the ceremonies performed in the tem-
ple. This is evidenced by the goal of the fight that was closest to the insurgents, which was
to cleanse the temple and restore the cult in accordance with the law (1 Macc 4:35-56),

14 Deut7:18; 29:2—3;Judg6:13; Ps77:11;78:42-51; 105:5,26-36; 135:8-10; 136:10-15; Isa 51:10; 63:11-15.

15 Janusz Lemariski (Ksiggn Wyjscia [NKB.ST2; Czestochowa: Edycja Swigtego Pawta 2009] 405-407) rightly
notes that these verses are not about the exclusivity of Israel, but a unique place in the family of nations belong-
ing to God due to the founding of their nation by Him.

16 Whether they were actually Hasidim is doubtful, despite the entry in the verse: Aoda@v, D.R. Schwartz, “Ha-
sidim in I Maccabees 2:422, Scripta Classica Israelica 13 (1994) 17-18.

17 W. Gutbrod, “vépyios” TDNT 1V, 1089. These terms also appear in the prophetic writings, which will be
mentioned later in this article. Interestingly, the very important noun 8%, belonging to the legal family, is
nowhere rendered by vopyov in the Septuagint. However, this problem cannot be dealt with in this analysis.

18 Takamitsu Muraoka (A Greek-English Lexicon of the Septuagint [Louvain — Paris — Walpole, MA: Pecters
2009] 475-476) lists three main areas of functioning of the analyzed noun in the Septuagint: (1) individual
statute prescribing man’s conduct, (2) customary and (3) conforming to the law.

19 Exod 12:14, 17; Lev 23:41.

20 Exod29:28; Lev 3:16; 6:10; 7:34-35;10:13-15; 23:14; 24:9; Num 18:8, 11, 19;

21 Exod 12:24;27:21;28:43; 30:21; Lev 10:9, 11; 16:29, 31, 34; 23:21, 31; 24:3; Num 10:8; 19:10, 21.

22 Num 18:23.

23 Prov3:1l.

24 Hos 8:12. As rules functioning in pagan communities, cf. Mic 7:11; Jer 10:3.

25 Fzek 18:19; 43:11; 44:5, 24.
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the membership of the Maccabean family in the priestly caste, and probably the Saddu-
cean roots of the author of the book, emphasizing above all matters related to the house of
God and fidelity to the Mosaic Law.*®

2. Nopwpa in 1 Macc 3:21

In the speech of Judah Maccabee to his companions before the battle of Beth-Choron,
Judah mentions the most important goal of the battles fought by Jewish patriots against
the power of Antiochus IV Epiphanes and the entire Seleucid empire. In 1 Macc 3:21,
this goal was presented as the struggle for Yy, “life” and véppa, understood as cus-
toms founded on the Mosaic Law.”® Both concepts find their central place in the speech of
the leader of the uprising:

Tuels 88 ToAepoDYEY TEP TOY YUXDY U@V KAl TOV VOUipwY U@V
We fight for our lives and our laws.

The quoted part of Judah’s speech before the battle in the defensive war with the Se-
leucid invaders belongs to the narrower context of v. 18-22, the words of encouragement
addressed to comrades in the field who have run out of spirit to fight against the enemy
(v. 17). The literary structure of Judah’s speech can be divided as follows:

a) personal confession of Judah’s faith in God’s help (v. 18-19),”
b) characteristics of the stance and purpose of the struggle of the Seleucid army (v. 20),*

26 Nawrot, Pierwsza Ksigga Machabejska. Rozdzialy 1,1-6,17, 143-144.

27 Yoy belongs to the so-called stercotypical way of translating the Hebrew text by the authors of the Septuagint
in relation to the term W3] in the Hebrew Bible, which was most often rendered by this particular Greek noun.
Both terms fit together almost perfectly in all the richness and breadth of their meanings, among which “life”
occupies an important place, M. Harl, “La langue de la Septante;” La bible grecque des Septante. Du judaisme
hellénistique au christianisme ancien (eds. M. Harl — G. Dorival — O. Munnich) (Initiation au christianisme
ancien; Paris: Cerf 1988) 249-250.

28 An interesting translation of vopupa as “religion” — without justifying this interpretation — was proposed by
John R. Bartlett (7he First and Second Books of the Maccabees [CBC; Cambridge: University Press 1973] 47),
suggesting that true and deep Jewish religiosity does not function outside the law and its specific regulations.
This interpretation by the exegete is also advocated in 1:42, but not in 3:29 and 6:59, although they also apply
to Jewish legislation.

29 However, this is synonymous with the fact that they have to do their best. Lack of bravery and proper strategy
as well as the quietist treatment of aid from heaven will make it canceled by God, B. Bar-Kochva, Judas Mac-
cabaeus. The Jewish Struggle Against the Selencids (Cambridge et al.: Cambridge University Press 2002) 215.

30 Allcommentators of the book agree that the fight was fought not only against the invading army but also against
the Jewish dissenters belonging to the richer classes of society and supporters of the Hellenisation of the whole
country. The hagiographer mentions this fact in 1:43. Certainly, they included a part of the leading priestly
caste, whose detailed analysis of activities aimed at Hellenizing Jewish society was included in, among others,
Edouard Will and Claude Orrieux (loudaismos-hellénismos. Essai sur le judaisme judéen 4 [¢poque hellénistique
[Nancy: Presses Universitaires de Nancy 1991] 113-136). Undoubtedly, Mattathias and his priestly line, who
did not have a decisive influence on the decision-making policies of the temple establishment, faced a sharp
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c) the goal of the Maccabean insurgents (v. 21),
d) re-confession of Judah's faith and exhortation to abandon fear (v. 22).

The description of the battle belongs to the type of stories combining human effort with
faith in God’s intervention and represents the category of the so-called holy war, incorpo-
rating this belief in human action on the battlefield. Wars of this type are determined by
God’s will expressed cither as actions carried out exclusively by Him (e.g. Exod 14:14) or as
His help in a battle, which is precisely the case of 1 Macc.” Confession of faith in God’s co-
operation in a battle is made even before it begins, which fits perfectly into the tradition of
holy wars conducted by faithful David.** On the other hand, argumentation of Judah about
the wickedness of the enemy’s actions (v. 20) and the noble purpose of the insurgents’ fight
(v. 21) strengthen the arguments in favour of the fight in his speech. It is also worth men-
tioning that the enemies fight for gain and satisfaction of their greed, while the insurgents
fight for survival. It is obvious that the initiation of the military phase of Jewish resistance
against the pagan invaders was not purely religious. It is impossible not to notice several
other reasons accompanying Judah’s religious struggle: the fiscal oppression of the inhabit-
ants, the seizure of property of the supporters of the uprising by the Greek colonisers and
their Jewish collaborators living in the Jerusalem Acre, the enslavement of women and chil-
dren treated as the spoils of war,* and, finally, depriving priests of the possibility of exercis-
ing worship in the temple after its desecration.’* The above motivations may conveniently
fit the contextual understanding of yvx# in this verse. In such conditions, the expectation
of help from heaven becomes obvious. The immediate context of v. 20-21 thus juxtaposes
defensive and offensive struggle, and right and wrong reasons for the campaigns carried
out.”® Historians point to the extremely widespread and strong influence of anti-Judaic
and anti-Jewish superstitions among both ancient thinkers and the common people. They
undoubtedly influenced the decision of Antiochus IV to completely exterminate the Jews

contflict with that group. This conflict was expressed in the fundamental question of fidelity to the law and
the limits of compromises with pagan invaders in accordance with the dictates of Exod 23:32-33; Deut 7:2b;
20:16-17; Judg 2:2 and the attitude of Joshua, uncompromising in carrying out the Lord’s commands
(Josh 10:30, 32, 40,42; 11:11-12; 21:44).

31 R.Firestone, Holy War in Judaism. The Fall and Rise of a Controversial Idea (Oxford: Oxford University Press
2012) 18-25.

32 Thesame elements of faith in God’s help in a battle, His direct intervention and the delivery of His faithful war-
riors are visible there, S.-M. Kang, Divine War in the Old Testament and in the Ancient Near East(BZAW 177,
Berlin — New York: De Gruyter 1989) 194-223.

33 J.A. Goldstein, I Maccabees. A New Translation with Introduction and Commentary (AB 41; Garden City, NY:
Doubleday 1976) 247.

34 D.Prévot, “La Judée sous les Séleucides;” O. Picard ez al., Royaumes et cités hellénistiques de 323 4 S5 av. J.-C.
(Paris: Sedes 2003) 204.

35 R.Doran, “The First Book of Maccabees,” The New Interpreters Bible. A Commentary in Tielve Volumes
(eds. L.E. Keck — D.L. Petersen) (Nashville, TN: Abingdon 1996) IV, 57. In Chapter VII of his monograph,
Jan Assmann (Violence et monothéisme [Paris: Bayard 2009] especially 137-153) carries out an excellent analy-
sis of military violence as a factor in defending or attacking religious values, i.c. a religiously motivated factor.
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(1 Macc 3:34-36).* One cannot overlook the fact that the quoted speech of the leader of
the uprising appears at the stage of the struggle for freedom of faith and worship by the in-

habitants of the provinces because voppog belongs entirely to the religious vocabulary of
37

the Septuagin

Another issue, not elaborated on in this article due to the breadth of the subject itself,
is the common belief of exegetes and historians that the Maccabean rebellion did not rep-
resent the entire Jewish society of the second century BC. The inspired author presents
the struggle of those whose goals he most identified with.*®

The uniqueness of the situation described in the book is evidenced by the fact that
nowhere, except for 1 Maccabees, does the Septuagint mention directly the motive of
the struggle for life or customs of the fatherland. Probably never — except in the time
of queen Esther — in the history of Israel was there such a dramatic situation in which
the chosen people found themselves on the verge of religious annihilation. In 1 Macc 2:40,
the reader will encounter the motive of the fight (mo\eprjowpev) for life (Yvyrg), but this
time also for strict, although not directly mentioned, native laws (Swawwpdrwv).”” Thus,
it is not about generally understood customs (vopipwv) although these are also based on
the law, in line with the tradition of the Old Testament.* Without them, the life of a faith-
ful Judean loses its meaning.*! Judah’s speech is full of faith that God will help those who

draw the sword for a just cause and will scatter those who pursue their selfish goals and start

36 For an overview of the opinions and beliefs prevailing among the Greceks about Jews, see, inter alia, L.H. Feld-
man, Jew & Gentile in the Ancient World. Attitudes and Interactions from Alexander to Justinian (Princeton, NJ:
Princeton University Press 1993) 107-176.

37 After the conquest of the temple and the resumption of worship (1 Macc 4:36-61), the fight was not over,
which allows the conclusion that since then, the priorities of the uprising changed and the burden of fighting
shifted to the political sphere, towards full independence of the entire country, S.J.D. Cohen, From the Mac-
cabees 1o the Mishnah (Philadelphia, PA: Westminster 1989) 30. It is possible, therefore, that the hagiographer
is thus trying to remind readers of the fundamental reason and purpose of the uprising, which culminated in
the spectacular victories in Gilead and Galilee (1 Macc 5:1-54). Its later stages, shifting goals from religious to
political, revealed the more ostensible meaning of vopuya as the priorities slowly moved towards politics, not
religion. After a series of brilliant victories, the religious struggle became more and more a cover for efforts to
establish a royal dynasty, Will — Orrieux, Joudaismos-hellénismos, 156-162.

38 The interested reader can learn alot about this from the work by Martin Hengel, Judaism and Hellenism.
Studies in their Encounter in Palestine during the Early Hellenistic Period. 1. Text. 11. Notes & Bibliography (Phil-
adelphia, PA: Fortress 1981) especially I, 107-247.

39 The requirements concerning article length do not allow to deal with the relationship between various legal
terms present in 1 Macc, therefore the relationship between vépuyiog, vépog and Siaiwpa will not be consid-
ered here. For the same reason, the relationship between the two Books of Maccabees will also be omitted in
the terminological issues raised. These issues may become a valuable topic for the next stage of research into
the theological aspect of both books.

40 Some scholars are partially right to believe that the main struggle for vépupa focused primarily on rejecting
acts that profane the sanctity of the Jerusalem Temple by sacrificing a pig on the altar of burnt offering and
sprinkling its blood on the books of saints and on the menorah to extinguish it, M.-E. Baslez, Przesladowan-
ia w starogytnosci. Ofiary — bobaterowie — meczennicy (trans. E. Eukaszyk) (Krakéw: WAM 2009) 137-138.
However, the description found in 1 Macc 1:44-48 should be noted, significantly expanding the list of crimes
against the Jewish law, approved by the decree of Antiochus IV.

41 Nawrot, Pierwsza Ksigga Machabejska. Rozdzialy 1,1-6,17,577.
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an unjust war.” This struggle will continue also under Jonathan’s leadership, after Judah’s
death (mohepnowpey mept T@v Yox@v fudvy, 1 Macc 9:44).4

The military struggle for voppa as understood by the author of 1 Macc broke out due to
the decree of Antiochus IV Epiphanes mentioned in 1:42a, in which he ordered all the lands
of the empire to abandon their own vépwpa.* In those few places where 1 Macc mentions
voupa (1:14, 42, 44; 3:21, 29; 6:59), nowhere does the hagiographer specify which cus-
toms are meant. However, it can be partially deduced from passages 1:45-49, in which
emphasis is placed on temple worship and feasts prescribed by law (v. 45), the prohibition
of unauthorised places of worship and chastity of sacrifices (v. 46), circumcision and ritual
chastity (v. 46), all of the law written in the Torah (v. 49). In 1:14, 44, the author mentions
pagan customs,” and in the remaining verses — Jewish customs. From the context of indi-
vidual records, however, it can be concluded that it is about the characteristic features of
each nation in the Seleucid monarchy which allow it to distinguish itself from the others
and thus confirm its own identity (2 Macc 11:24).% On the other hand, this diversity poses
adanger to the uniformity of the monarchy. Undoubtedly, the ruler emphasised the good
of his own state, not that of religious minorities. There is no room here for a description
of the customs of all the nations making up the Seleucid empire, while the more general
sense of voppog in the Septuagint as presented above will allow a correct understanding of
the reasons and the resultant sense of the struggle of the Maccabean insurgents who even
agree to lose their lives in defence of vopupa.

3. Justification of the Fight for vépipa in 1 Macc

At this point, the question should be asked, what, in the opinion of the hagiographer, was
the deepest and the most important motivation for the fight undertaken by the insurgents,
that s, its theological meaning. It consists of both the immutability and durability of certain
customs in the religious life of the Israclites and the prohibition implemented on the cho-
sen people against adopting the customs of neighbouring nations. An important note to

42 W.Fairweather - J. Sutherland Black, 7he First Book of Maccabees. With Introduction and Notes (Cambridge:
University Press 1897) 92.

43 InTsa 19:2, there is a connection of moAepéw with vopog, but in a completely different context of God's action,
who will cause confusion and fratricidal struggle between the Egyptians, as a sign of their beliefs being false
and in a different sense of possibly contradictory laws and commands of authority (noepjost). [...] Nopdg éxi
Vo6V

44 1 Macc 2:27-30. This struggle was also directed against the supporters of the king, the Jewish dissenters from
the law, although before it broke out in the form of armed clashes, it was conducted in the form of passive
resistance, which, however, led to the gradual defeat of the supporters of the defense of the national law, Baslez,
Przesladowania w starogytnosci, 139-149; ] M.G. Barclay, Jews in the Mediterranean Diaspora. From Alexander
to Trajan (323 BCE-117 CE) (Berkeley, CA - Los Angeles, CA — London: University of California Press
1999) 244-246.

45 Against the Mosaic Law (2 Macc 4:11, also Jer 10:3; Ezek 16:27; 20:18).

46 Similar to the letter from the Persian ruler Artaxerxes to the Jews in the Book of Esther (8:12f, LXX).
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supplement this sense is also the negative historical experience of the nation’s deviations
from faithfulness to God’s commands for which the insurgents now have to fight.

3.1. The Eternity of Particular vépipa

The theological justification for the struggle derives its force from Moses’ absolute ordi-
nance that some statutes should be carried out eternally. Therefore, regardless of the times,
the people are to make every effort to remain faithful to them. The term vévvov aidviov,
“eternal law/order,” was used by the Greek translators to describe this permanence of these
provisions as the equivalent of the Hebrew term 071y np.¥” The term vévivov should be
understood here as a particular, proclaimed command, and not as a subsequent custom de-
veloped on its basis because each verse gives the content of what is to be considered imper-
ishable in the life of the Israclites. Custom will develop over time through adherence to legal
orders. And so, in Exod 12:14, 17, the Israelites are to remember forever the day of their exo-
dus from the Egyptian captivity.® They are to commemorate it in the form of a feast lasting
aweek during which they eat unleavened bread, concluded with the celebration of the Feast
of Unleavened Bread. The feast is to be celebrated from generation to generation, and is to
become a perpetual law (v. 17).* Another perpetual custom is the lighting of the candela-
brum every day in the holy place of the Tent of Meeting (Exod 27:21; Lev 24:3).>° The ap-
propriate outfit for the worthy performance of priestly duties was established for centuries
by the record of Exod 28:43. The garment is intended as an external form of respect for
the sacred activities of lighting a candelabrum, replacing showbread or burning incense.!
According to Exod 30:21, priests are forever required to ritually wash themselves before
commencing their service. Also at this point, it is meant to be an external sign of the purity
of heart and the dignity of a priest who enters into sacred activities in honour of the in-
finitely holy God and presents it to the people.’* The perpetual command of the portion
of the Israclite sacrifice to belong to Aaron and his descendants appears in Exod 29:28.5
In turn, in Lev 10:9, there is a perpetual ban on priests entering into the service of the altar

47 To be precise, in Exods 29:28 and 30:21, the construction of 07%W"P[ appears with the same meaning as
the main Hebrew phrase 091 npj under discussion.

48 Exegetes indicate that the commandment of observance forever, that is through the generations (0°07?) ap-
plies to the generations that are yet to come. The living conditions of the generation receiving a particular com-
mandment made it impossible to execute it immediately, W.H.C., Propp, Exodus 1-18. A New Translation
with Introduction and Commentary (AB 2; New York e al.: Doubleday 1998) 402.

49 The perpetual celebration of certain holidays in conjunction with the prohibition of work is also mentioned
in Lev 23:14,21,31,41.

50 This task belongs to the priests, beginning with Aaron and his sons and successors, but since oil is always re-
quired to fulfill this command, all Israel is de facto responsible for faithfulness to this command, Lemanski,
Ksigga Wyjscia, 559.

st W.H.C. Propp, Exodus 19-40. A New Translation with Introduction and Commentary (AB 2A; New York ez
al.: Doubleday 2006) 454.

52 D.K.Stuart, Exodus. An Exegetical and Theological Exposition of Holy Scripture (NAC 2; Nashville, TN:
Broadman & Holman 2006) 642.

53 This theme is further developed in the provisions of Lev 6:11; 7:34, 36; 10:15; 24:9; Num 18:8, 11, 19.
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when they are drunk. The holiness of God, profaned by a drunken priest, could then be
exposed to mockery and disrespect by the people. A priest’s sobriety allows him to properly
fulfil the obligations imposed by law.>* Perpetual is also the command to fast on the day
of atonement, combined with the obligation to abstain from work (Lev 16:29, 31) and
to make sacrifices for the sins of the people (Lev 16:34),” and the absolute prohibition of
making sacrifices to pagan demons (Lev 17:7) to eradicate their presence from the con-
sciousness of the people.® Also the Book of Numbers is a source of knowledge on the cus-
toms commanded to the Isracelites to practice for generations: trumpeting the gathering
(Num 10:8), the ritual of the “red cow” (Num 19:10), the act of cleansing from all cultic
impurity (Num 19:21).”” Each of these activities expresses the enduring status of the Old
Testament priesthood, not merely the occasional activities performed by altar ministers.®

Perpetual regulations, so diverse in themselves, have three characteristics in common:
a) they all concern cultic life, strictly defining the relationship of the people with the one

God of Israel,”?

b) they are all specific to the members of the chosen people, distinguishing them from
the surrounding pagan nations,

c) their preservation through the generations determines the religious and national identi-
ty of the Israelites, irrespective of historical turmoil.

Perhaps it is in this perpetual ordinance that one should see the gradual “penetration”
of a specific legal provision into the community’s consciousness by force of habit, which in
turn develops into a specific custom.® It can be assumed that the awareness of the aspects
shown above accompanied the Maccabean insurgents fighting for their physical and reli-
gious survival.

s+ A. Tronina, Ksigga Kaplariska (NKB.ST 3; Czestochowa: Edycja Swietego Pawta 2006) 168-169.

55 For example, because the sins of the people are constantly repeated and require annual expiation, M.E. Rook-
er, Leviticus. An Exegetical and Theological Exposition of Holy Scripture (NAC 3A; Nashville, TN: Broadman
& Holman 2000) 223-224.

s6  Itisabout various deities as well as various practices performed in their honour, J.E. Hartley, Leviticus (WBC 4;
Dallas, TX: Word Books 1992) 272-273.

57 The same motive of sin as a permanently present reality of the members of the chosen people and those living
among them. They should absolutely submit to the religious rules of the community so as not to become a cause
of its infidelity, R.D. Cole, Numbers. An Exegetical and Theological Exposition of Holy Scripture (NAC 3B;
Nashville, TN: Broadman & Holman 2000) 308-309; T.R. Ashley, The Book of Numbers (NICOT; Grand
Rapids, MI: Eerdmans 1993) 368.

58 As acharacteristic feature of the presentation of priestly functions in the priestly tradition, Levine, Numbers
1-20,306. The translation of individual texts in the LXX has kept this specificity in its entirety.

59 This meaning is emphasized by Helmer Ringgren (“Ppn, hdgaq, 727, haqd, ph, hog, ngt, huggd, TDOT'V,
144-145) in his discussion of the phrase 0% npy7 in the priestly tradition and the code of holiness, but without
relating it to the period of the Second Temple. It is possible that the eternity of the laws concerning the pre-
rogatives of priests is specifically intended to encourage exiles returning from Babylonian captivity to rebuild
the temple and, in particular, restore worship. This would be consistent with the message from the prophets
Haggai and Zechariah.

60 A certain — though not direct — parallel may be the Polish and Italian tradition of cating meatless Christmas
Eve supper, founded on a centuries-old church order. Now the law itself has been abolished, but the custom has
fortunately remained.
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3.2. Prohibition of Seizing the vopupa of Pagans

The second theological justification of the struggle for the customs of the fatherland, which
could have guided the insurgents, is the prohibition of adopting the customs of pagan na-
tions, formulated in the Book of Leviticus. All the texts listed below emphasise the eternity
of God’s statutes (vévivov aiwviov) in the specific behaviour of His people. It is difficult
to say whether the remark of Flavius Josephus about awarding Judah Maccabee the title
of the high priest at a certain time (A7 12.10.6) is historically confirmed.®" If so, then in
exercising this office he should necessarily take into account the provisions of the book
that directly pertains to priesthood duties. He is to observe them both in his personal life
(Lev 18:4-5) and to instruct the people (Lev 10:11). It is because of the wickedness of
the practices of the indigenous people that God expelled them from the Promised Land be-
fore the Israclites. Meanwhile, representatives of the Seleucid empire, in collaboration with
Jewish apostates from the law, began to implement those practicesin Judea (1 Macc 1:11-15;
2 Mac 4:11; 11:24). In the records of the Book of Leviticus, there are strict and unequivocal
prohibitions against adopting the customs widespread in the world of the pagans.

The text of Lev 17:7 is where the term vopwpov is used for the first time. It clearly pro-
hibits any sacrifice to demons who were worshipped among the pagans who did not know
the true God of Israel. To do so would make the Israelites more like them and would be
against the law that connects God with His people, eventually, it would be a violation of
the first commandment of the Decalogue. The Septuagint defines the deities with the term
pdtatog, “vain, useless, lame, idle,” that is, ones who are of no use, no help, and sacrifice for
whom is only a waste of time.®* Néptpov aidviov means in this case to protect the whole of
human existence against giving up the sense of life, which can only be given to it in relation
to the living, true God. Therefore, since Antiochus IV wants to force the Judeans back
to the false idolatrous cults, the struggle of Judah and the insurgents is aimed directly at
keeping the lives of the chosen people meaningful, as only in faithfulness to the true God
can they be rational and fruitful.

Lev 18:3 relates the term vépupa to the customs cultivated by the pagans in the land to
which the Israelites were heading. This noun was made more precise by the Greek author
with a synonymous term, émtiSevpa, “occupation, habit, action.”® This noun can help in
grasping the meaning of voppa referring directly to idolatrous worship,** actions against

61 J.Flawiusz, Dawne dzieje Izraela (trans. Z. Kubiak - J. Radozycki) (Poznar — Warszawa — Lublin: Ksiegar-
nia $w. Wojciecha 1979) 599.

62 Liddell — Scott, 4 Greck-English Lexicon, 1084. Métatog here extends the meaning of the Hebrew term
Y, “goat idol/demon,” which may refer to the old Semitic cults in which the idol was a symbol of fertility,
cf. Rooker, Leviticus, 234. Thus, the author of the LXX probably deliberately develops the content of the verse,
emphasising primarily the uselessness of such sacrifices. In the same sense, in relation to idols, see also, inter alia,
1 Kgs 16:13,26; 2 Kgs 17:15; Wis 15:8; Hos 5:11; Amos 2:4.

63 Liddell - Scott, 4 Greek-English Lexicon, 666. This corresponds exactly to the Hebrew term iy, “occupa-
tion, work, a piece of work,” which is an activity that becomes customary for practicingit.

64 Judg2:19; 1 Kgs 15:12; Neh 9:35; Hos 9:15; 12:2; Zeph 3:11; Zech 1:4, 6; Jer 4:4.

307



308

The Biblical Annals 13/2 (2023)

others® or generally vicious, unwise, hardened deeds.® However, most likely, this general
call to obey God’s voppa applies to an entire series of detailed recommendations, described
in v. 6-23, referring to unclean and unacceptable relationships within the family (v. 6-16),
between the sexes (v. 17-20), sacrificial infanticide (v. 21), homosexual relations and zoo-
philia (v. 22-23).%” Thus, it can be seen that the deviation from the first commandment of
the Decalogue is accompanied by the violation of moral principles and norms of social co-
existence. The rejection of such an attitude is to be deeply motivated by the historical expe-
rience of the people’s stay in Egypt when they encountered the rites and religious customs
of the pagan inhabitants of the Nile. However, this memory is not enough, but an equally
strong warning should be given to the Canaanites who inhabited the land to which the peo-
ple were heading. A categorical rejection of these customs will make God’s people radically
different from the surrounding world of idolatrous pagans. The prohibition of the above
deviations cannot be limited merely to not adopting pagan morality by God’s people, but
above all because of the moral value of one’s own principles, ordering family and social life.®®
Therefore, the awareness of the Maccabean insurgents as to the uniqueness of God’s pro-
hibitions reinforces the meaningfulness of their fight for faithfulness to Him. Categorical
separation from the customs of the pagans is inextricably linked with the introduction/
preservation of the chosen people’s own moral and social order within the community
of believers.

Verse 26 belongs to the same context as v. 7-27, summarising Moses™ discourse. Un-
doubtedly, the divine véppa is in complete contradiction with the véppa of the pagans
mentioned in v. 30. The difference in approaching them is above all in their origin: for
the Israelites, any vopwpov is not a result of the development of rituals through the centu-
ries of its use, but it results from God’s categorical formulation. Second, all Israeli voppa
is the antipode to what the pagans did.® The theological meaning of this verse, however,
should be shown in conjunction with the preceding verse 25, which emphasises the rela-
tionship between living in the promised land and observing the principles of worthy con-
duct there. This is because only faithfulness to what God gives can guarantee the possibility
of permanent residence in it. The content of this text suggests that it is not people who
sanctify the land, but they must grow up to the holiness of the land that God has chosen for

65 Mic2:9;3:4;7:13.

6 1Sam25:3; Ps 13:1 (LXX); 27:4 (LXX); 80:13 (LXX); 98:8 (LXX); 105:29, 39 (LXX).

67 A detailed description of the individual orders is presented, inter alia, in .M. Kimuhu, Leviticus. The Priestly
Laws and Probibitions from the Perspective of Ancient Near East and Africa (StBibLit 115; New York ez al.: Lang
2008) 69-98.

68 'This is pointed out by A. Schenker, “What Connects the Incest Prohibitions with the Other Prohibitions
Listed in Leviticus 18 and 202 The Book Of Leviticus. Composition and Reception (eds. R. Rendtorff —
R.A. Kugler) (Leiden — Boston, MA: Brill 2003) 167.

69 This study does not aim to describe the customs of the peoples surrounding the Israclites, which the reader
can learn from J. Milgrom, Leviticus 17-22. A New Translation with Introduction and Commentary (AB 3A;
New York ez al.: Doubleday 2000) 1768-1790; M. York, Pagan Ethics. Paganism as a World Religion (Heidel-
berg et al.: Springer 2016) 23-35.
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them. Since the pagans desecrated the holy land by their morally wicked conduct, they were
ultimately expelled from it. For the same reason, the Israclites must behave differently so as
not to deserve the same fate.”” In this light, the struggle of Judah and the insurgents must
contain an element of the awareness that firmly cutting themselves off from the customs of
the pagans and faithfully adhering to the Mosaic law will guarantee their continued living
in the land that God had promised to the patriarchs of Israel and from which He had driven
the pagans before His people.

The record of Lev 20:22 also forbids adopting the customs of the pagans, so that
the people would not become like those whom God removes before them. The rejection
of all pagan customs and behaviour of the people of God is, on the one hand, the result of
Godss election of this people, and on the other hand, it is a precondition of the survival of
the people and of each individual member thereof in this affiliation.”" However, when dis-
cussing the issue of the land, it is worth mentioning that the Greek text differs from its He-
brew source, translating the root X°p, ,vomit, disgorge, spew” by npocox0i{w, “I am angry
with..., I become angry, I become furious, I become enraged.””* This anthropopathism in
relation to the land in an allegorical sense signifies its radical disagreement with the behav-
iour of its inhabitants who defile their own place of residence. As a result, it will be the fate

of a sinner to be expelled from it.”?

3.3. Recollection of the Infidelity of Previous Generations of Israel

The biblical justification for the struggle of Maccabean insurgents to preserve native cus-
toms is presented finally as opposing the attitude of previous generations, criticised by
the prophets. Numerous vopipa were frequently abandoned by unfaithful people.

Hosea complained to his countrymen that they took God’s commands (vépupa) as
something strange and burdensome to them, which consequently resulted in their rejection
by the people (Hos 8:12).” They were given by Moses to Israel upon God’s command as
holy and just commands relating to the worship of God and to the good of those who obey

70 'Tronina, Ksigga Kaplariska, 275.

71 Likewise, Lev 20:24b; Deut 12:29-31; 1 Kgs 14:22-24; 2 Kgs 16:3; 17:7-17; Ps 106:35 (LXX); H.D. Preuss,
Old Testament Theology (OTL; Louisville, KY: Westminster John Knox 1992) II, 189. Of course, by virtue of
the covenant made by God with Abraham (Gen 17), the point is not to definitively exclude the guilty from
the people, but to apply the sanctions announced as the consequences of disobedience in Lev 17:14-43.

72 The term, which is fairly rare in the LXX, can still be found in Lev 18:25, 28; 20:22. All verses link the verb to
“land” as being agitated in the same context of the inhabitants’ wickedness.

75 The carth then cooperated with the God fecling 7, “disgust” towards the people, as a state of deep feeling of
aversion due to permanent irritation by the persistence of sinners, Hartley, Leviticus, 341. Although the de-
scription in Gen 3:16-19, 23-24 lacks the motive of the earth’s anger towards the sinful act of man, two other
motives are present in it: the rebellion of the earth against him (v. 17) and his expulsion by God (v. 23-24).
The motive of anger could have intentionally been replaced by a curse that God cast on the earth, as it were,
declaring its refusal to cooperate with human work (Gen 3:16).

74 The Hebrew text here includes the construction *n7in *27 “the multiplicity of my Torah,” most likely in
the sense of the multitude of rules contained therein. Meanwhile, the emphasis is on the unity of legislation,
which the Greek text seems to omit.
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them. They were instilled by prophets through whom God reminded about them constant-
ly. Therefore, the people cannot plead ignorance and justify themselves on that account.
It was exactly the opposite. Especially the laws relating to sacrifices and the place where
they were offered (v. 13) were disregarded and rejected by the Israelites for centuries.”” They
were treated as practices completely unfamiliar to them,” which they did neither care about
nor care for, as if they were laws belonging to another people, not to them.”” For this reason,
instead of showing the holiness of God and the people by whom they were offered, the sac-
rifices degenerated into mere meals and even became an opportunity to succumb to sexual
lust.”® The Maccabean insurgents now wish to oppose this attitude, which the pagan royal
officials and Jewish renegades were now trying to instil in the people.

Micah announced that the people would trample on God’s laws (voppa), leading God
to withdraw His support in the hardships of human life and everyday efforts to survive
(Mic 6:15 LXX).” The context of v. 1012 first shows profound social injustice (exploita-
tion of the poor, fraud and lies), while v. 16 emphasises the practice of idolatry among
the people. A particular emphasis is placed on the sins of the Omri dynasty, especially Ahab.
The statutes established by Omri and Ahab continued to apply and, accordingly, princes
and people followed their intentions, taking the same steps and following the examples
of past wickedness. The people’s violation of God’s laws resulted in a lack of the expected
fruits of labour in the fields, olive trees, and vineyards. One of the reasons for the futility
of their work is the invasion of foreign armies that plunder and destroy the crops, as has
happened before in the history of the nation.*® This is undoubtedly the result of non-com-
pliance with the provisions of the Sinaitic Covenant.®! The presence of the troops of
the Seleucid invader in the times of the Maccabees can also be read as a sign from the Lord

75 Two centuries later, the shock of oblivion and ignorance shown by the people of Judea that King Josiah expe-
rienced when he introduced his religious reform (2 Kgs 22:11-13) may be a good example of this, D. Stuart,
Hosea — Jonah (WBC 31; Waco, TX: Word Books 1987) 136.

76 The meaning of the adjective &X\dtpog explains the attitude of the Israclites who treat God’s commands as
something alien, belonging to someone else, strange or even unfriendly.

77 Commentators see reluctant members of the nation primarily in the managerial layers of society, as indicated by
the pluralis of the verb 207, “to think, to treated as ..., to regarded as ...” F1. Andersen — D.N. Freedman, Hosea.
A New Translation with Introduction and Commentary (AB 24; New York et al.: Doubleday 1980) 509.

78 E.Jacob, “Osée,” E. Jacob — C.-A. Keller - S. Amsler, Osée, Joél, Abdias, Jonas, Amos (CAT 11a; Genéve: Labor
et Fides 1982) 65.

79 The note about trampling on God’s laws by the people (v. 15b) is the addition of LXX, not present in the He-
brew text. Its presence in this place is puzzling. In the context of announcing the fruitlessness of farm work and
hunger in Isracl, one of the possible interpretations is the author’s conviction that trampling on the laws is not
the cause, but the result of the difficulties experienced (6:14-15a). The people despised the laws which, in their
opinion, in contrary to Deut 28:1-14, did not guarantee their prosperity. Verse 16 continues the accusation
against the people: their rejection of God’s laws resulted in total idolatry of the Omuri dynasty, especially as
shown in the biblical portrait of godless Ahab.

80 Judg6:3-5;7:12, K.L. Barker — W. Bailey, Micah — Nahum — Habakkuk — Zephaniah. An Exegetical and The-
ological Exposition of Holy Scripture (NAC 20; Nashville, TN: Broadman & Holman 1999) 119.

81 Asaresult of the announcement, as in Lev 26:16; Deut 28:51, EI. Andersen — D.N. Freedman, Micah. A New
Translation with Introduction and Commentary (AB 24E; New York et al.: Doubleday 2000) 549.
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that the people should return to faithfulness in carrying out His commands. In this light,
the fight of the insurgents aims to deal with the sinful attitudes passed down for centuries
to subsequent generations of young Jews and to restore the much-longed-for fidelity to
customs decreed by God.

Likewise, the prophet Jeremiah warned the Israclites disobedient to the laws (vopipoig)
that God would destroy the temple in Jerusalem (Jer 33:4 LXX).*? The immediate context
of verses 4-6 contains the prophet’s strong warning, given on behalf of God, that in case of
disobedience to His statutes (v. 4-5), He will treat His house in the capital as He treated
the Shiloh shrine.** Verse 4 first mentions the making of a law, which refers to the time of
Moses, who gave it to the ancestors during the people’s stay in Sinai.®* The role of inter-
preters of the law was later taken over by prophets. Their message was not limited only
to exhorting the people to faithfulness, but above all, it was to show obedience to the law
as a condition for their staying in their own land and the only way of social and religious
development. In spite of everything, the announcement of the destruction of the temple
must have sounded shocking to the ears of the people who remembered God’s promise
to Solomon that His name would abide in the temple forever (1 Kgs 8:13, 16, 29).% Jere-
miah’s announcement came true just before the Babylonian army, led by Nebuchadnezzar
IT (Ezek 10:18), entered Jerusalem.® Both events probably remained in the deep-rooted
memory of the Maccabean insurgents, the more so as the abandonment of the shrines in
Shiloh and Jerusalem resulted in the complete destruction of both. They witnessed the same
fate of the temple in the time after the invasion and looting of the temple by the armies of
Antiochus IV (1 Macc 1:21-24). The association with history was not difficult in this case.
Therefore, the current rising to fight for the divine vopwa has its most justifiable motiva-
tion for history not to repeat itself once again.

The prophet Ezekiel was commanded to speak to the people about the divine pro-
visions (vopipotg) which they had disobeyed (Ezek 5:6-7). The context of v. 5-17 first

82 This brings all historical events to the theological level. It is not man, but God that invariably directs the fate of
His people, although depending on the attitude of the people towards Him. Everything that happens is ulti-
mately due to His will, not to human factors. It is the people that are — consciously or not — the implementers
of His will, L.C. Allen, Jeremiah (OTL; Louisville, KY — London: Westminster John Knox 2008) 306. Similar
to Hos 8:12, this verse also uses the generalising term *07iR, “my law; which the LXX has broken down into
specific regulations.

83 Shiloh was destroyed during the Philistine invasion of Isracl around 1050 BC (1 Sam 1-4), which was inter-
preted as God’s response to disregard for His law by the ancient Israelites in pre-royal times, J.A. Thompson,
The Book of Jeremiah (NICOT; Grand Rapids, MI: Eerdmans 1980) 525.

84 Paradoxically, nowhere in the book is law defined by a single term summarising its content or a statement about
its origin from Moses. The law in the prophet’s time was taught by priests (Jer 18:18) and writers (Jer 8:8),
G.L.Keown — PJ. Scalise — T.G. Smothers, Jeremiah 26-52 (WBC 27; Dallas, TX: Word Books 1995) 14.

85 The fate of Shiloh is recalled by the author of Ps 78:60, giving the same argument about the Israelites abandon-
ing their fidelity to God (v. 56-58), which caused Him to be greatly agitated (v. 59) and leave the sanctuary.

86 The sacrileges committed in the temple courtyard described in 1 Macc 1:43b—48, performed under the de-
cree of Antiochus IV, vividly resemble those that were committed in the time of the prophet (Ezra 8 and 9:7),
D.L Block, The Book of Ezekiel. Chapters 1-24 (NICOT; Grand Rapids, MI — Cambridge: Eerdmans
1997) 326.
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gives a general remark about the crimes committed by the Israelites in the temple grounds
(v. 5-7), followed by a series of terrible punishments that will be inflicted upon the un-
faithful people (v. 8-17).% Once again, the Hebrew term nip in the Book of Ezekiel and
Deuteronomy, the Greek equivalent of which is vopwpa, refers to the statutes carved on
stone tablets as unchanging principles, taught mainly by priests.*® Most often they have
amoral and cultic overtone, unlike 2°09Y7, “commandments, orders,” as legal decisions
announced by a judge. Noppa become habits due to their permanent practice.” Very puz-
zling is a note found in v. 5 about God placing Jerusalem among the pagans for its taking
over all the darkness of paganism and becoming its own contradiction.” The announce-
ment of drastic retaliation on the part of God is therefore not surprising. In this light, by re-
verting to fidelity to God, the struggle of the Maccabean insurgents can restore Jerusalem’s
righteous centrality in the ancient world as a city where commandments are obeyed and
a source of true faith spreading to the surrounding pagan nations.

Malachi affirmed the bitter fact of the departure from God’s laws (véppa) by the peo-
ple (Mal 3:7). The context of v. 7-10a is an exhortation to return to God and cease de-
ceiving Him with dishonesty, although this time not in the moral but in the cultic sense,
related to the cessation of the tithes due to God’s house.” This attitude is combined with
a feigned failure to understand the accusation that the prophet makes against his listeners
in the name of God. Verse 7 itself can be divided into two parts: the main part, that is,
the call to conversion (v. 7b), and the reason given earlier: violating God’s statutes (v. 7a).”
Worshiping God was an activity that needed to be constantly cared for as a sign of respect
for God’s holiness. In the first place, the priests who taught the people the right attitude
to God’s commandments were required to practice it, which they, however, did not do
(Mal 2:8). Asa result, the Israelites departed from God’s commands, most likely in the sense
of practised idolatry.”* They rebelled against God not only in worship but also in speech,
not obeying His commandments. The Maccabees, as members of the priestly family, had

87 In describing this infidelity in the 6™ century, the Greek author stressed the disobedience of the vopipotg, sim-
ilarly to the Hebrew author who pointed out that the Israelites 0732 33777X? *nip(, ,have not walked in my
statutes.”

88 M. Greenberg, Ezekiel, 1 ~20. A New Translation with Introduction and Commentary (AB 22; Garden City,
NY: Doubleday 1983) 111.

89 L.E. Cooper St., Ezckiel. An Exegetical and Theological Exposition of Holy Scripture (NAC 17; Nashville, TN:
Broadman & Holman 1994) 102.

90  Block, Ezekiel 1-24,198-199.

91 In 3:7 there is a sharp accusation of just such depravity, sustained by the malignant attitude. More widely in
L.C. Allen, Ezekiel 1-19 (WBC 28; Dallas, TX: Word Books 1994) 73.

92 Asimilar emphasis on the persistence of such an attitude “from the time of the fathers” is also manifested
in Ezra 9:7. This motif scems to develop particularly strongly in post-exilic theology.

935 R.A.Taylor — ER. Clenenden, Haggai — Malachi. An Exegetical and Theological Exposition of Holy Scripture
(NAC 21A; Nashville, TN: Broadman & Holman 2004) 410-412.

94 The Hebrew verb 110 means “to turn around, to depart from ..” In the context of the idolatry made by the Is-
raclites, it can be found e.g. in Deut 9:12, 16; 11:16, 28; 31:29, A.E. Hill, Malachi. A New Translation with
Introduction and Commentary (AB 25D; New Heaven, CT - London: Yale University Press 1998) 298-299.
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adeep awareness of the righteousness of worship and honesty towards God in the rites
they performed. It seems that this aspect was also present in their struggle for the religious
freedom of the nation.

An important note supplementing the meaning of the term vépuov was introduced by
the Greek translator of the Book of Zechariah. In verse 1:6, he related the substantive not
directly to the precepts of the Mosaic Law, but to the prophetic interpretations of the law
in the context of exhortations to fidelity to them and prophesied the imminent punish-
ments for the Israclites’ unfaithfulness to the law.” All God’s commands (voppa) were al-
ready known to the ancestors;* therefore, they cannot justify their disobedience on any
grounds. God carried out His threats announced by the prophets against them.” More
importantly, however, reopening to God’s eternal law will have a positive effect on changing
the present, deeply discouraging plight of the people.” It was this awareness that could have
been a very important motivation for the actions taken by the fighting insurgents to defend
the law. They did not want to let God fulfil His threats against all the people in their day as
well. On the contrary, a return to fidelity would allow the people to enjoy the much-desired
favour of God again.

Summary

The biblical content that may make up the theological content of the concept of vopipov
in 1 Macc 3:21 is very rich. Regardless of the religious consciousness of the historical Mac-
cabean insurgents, the word of God shows a wide range of meanings of this term, justify-
ing military action. The most important theological motivation of the struggles seems to
be the absolute ordinances of Moses concerning the perpetual exercise of specific orders.
The analysis of the concept of véppov, defined by the adjective aiwviog, leads to the con-
clusion that the perpetual vopipa concerned the cultic life of the nation, linking it insep-
arably with the one God of Isracl. Moreover, they all allow Jews to remain deeply aware
of their distinctness from the pagan nations around them. Fidelity to them in the history
of the people determines their religious and national identity, especially in the difficult

95 The motive of the prophetic exhortation to the adoption of the law by the people is not present in the original
Hebrew text, which asks only a thetorical question about the fulfillment of the announcements made by God’s
servants, M. Cazevitz — C. Dogniez — M. Harl (trans.), Les Douze Prophétes. Aggée — Zacharie (La Bible dAlex-
andrie 23/10~11; Paris: Cerf 2007) 221.

96  The Hebrew original uses the term pfi, “statute, ordinance,” here which is — according to the context — the ful-
filling will of God.

97 The prophet considers his work to be a continuation of the fundamental prophetic mission of reminding
the people of God’s commands and of exhorting them to obey them, which is to be attested by the history
of the nation, fulfilled strictly according to their announcements, D.L. Petersen, Haggai and Zechariah 1-8.
A Commentary (OTL; Philadelphia, PA: Westminster 1984) 134-135.

98 G.L.Klein, Zechariah. An Exegetical and Theological Exposition of Holy Scripture (NAC 21B; Nashville, TN:
Broadman & Holman 2008) 87.
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historical circumstances which they experience. An additional theological justification of
the ongoing struggle for the customs of the fatherland, by which the insurgents could have
been guided, is the prohibition of adopting any customs of pagan nations, formulated sev-
eral times in the Book of Leviticus. It was for the practice of such customs that they were
removed by God from the land of Canaan that had been given to the Israclites after their
return from Egyptian captivity (Lev 18:24, 27; Deut 9:4; 18:12). The effect of taking over
these practices by the Maccabean Jews could be just as catastrophic. Therefore, the present
struggle for fidelity to the Mosaic Law also warrants the nation’s right to live in its own land.
On the other hand, the historical justification for the insurgents” fight to preserve their
native customs is the firm rejection of the actions of previous generations which repetitive-
ly violated God’s vépupa. Awareness of the punishments foretold by the prophets, which
the unfaithful people once faced for this same reason, becomes a warning against repeating
by the Maccabean generation the stubborn infidelity of their ancestors to their God.

Translated by Andrzej Marciniak
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ABSTRACT: The 11Q5 scroll is the longest and best-preserved manuscript containing psalms.
In col. XXVII, it includes ahitherto unknown work, bearing the title “David’s Compositions.” Begin-
ning with the critical edition, through various works devoted to the analysis of the composition from
col. XXVII (2-11), the text is considered the only instance of prose in 11Q5. The main aim of the paper is
to analyse the text of David’s Compositions in order to determine its literary form and structure. The paper
is divided into several sections. The first section presents the Hebrew text with an English translation and
a few remarks focused on the physical description of the text of David’s Compositions. The next one is
a brief analysis of the internal context of the end of the Great Psalms Scroll, where the analysed text of Da-
vid's Compositions can be found. Finally, and most importantly, the Compositions were divided into verses
and their literary form and structure was determined.

KeEYwoRDS: David’s Compositions, The Great Psalms Scroll, 11QS5, The Division and Structure, Qumran

The discoveries of the scrolls of nearly all Old Testament books, the OT apocrypha and
many previously unknown Essene works and apocryphal literature in the Judean Desert
shed new light on all areas of biblical, historical, and philological studies focused on the Sec-
ond Temple period in ancient Isracl. The available material contributed to an increased
interest in the discovered manuscripts. This is evidenced by numerous monographs and ar-
ticles in the field of critical studies, lexicography, grammar, palacography, textual criticism,
exegesis, theology, touching on detailed issues present in these scrolls, etc.

In early February 1956, an Arab Bedouin from the Taamireh tribe found a scroll, now
known as the Great Psalms Scroll, in Cave 11." This manuscript, written on yellow-brown
animal hide, is — according to the official edition — 4 m and 11.2 cm in length.* Ulrich

1 J.A.Sanders, The Dead Sea Psalms Scroll (Ithaca, NY: Cornell University Press 1967) 3; U. Glessmer, “Recon-
structions of the great Psalms Scroll 11Q5;” QC 28-29 (2020-2021) 61-136; P. Flint, “The Book of Psalms
in the Light of the Dead Sea Scrolls)” 748 (1998) 453-472; E. Jain (eds.), Psalmen oder Psalter? Materielle
Rekonstruktion und inhaltliche Untersuchung der Psalmenhandschriften aus der Wiiste Juda (STDJ 109; Leid-
en: Brill 2014); M. Leuenberger, “Aufbau und Pragmatik des 11QPSa-Psalters,” RevQ 86 (2005) 165-211;
J.A. Sanders, “The Modern History of the Qumran Psalms Scroll and Its Relation to Canon Criticism,”
Emanuel. Studies in Hebrew Bible, Septuagint and Dead Sea Scrolls in honor of Emanuel Tov (eds. S.M. Paul —
R.A. Kraft - L. Schiffman, et al.) (VTSup 94; Leiden: Brill 2003) 393-411; Y. Yadin, “Another Fragment (E)
of the Psalms Scroll from Qumran Cave 11 (11QPsa);” Téxz 5 (1966) 1-10.

2 J.A.Sanders, The Psalms Scroll of Qumran Cave 11 (11QPsa) (DJD 4; Oxford: Clarendon 1965) 4.
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Dahmen, who is the author of one of the latest critical studies of 11Q5, thinks that — con-
sidering the compositions which could originally have been part of the scroll, and which
have not been preserved due to the damaged beginning of the scroll - its length could have
been between 5.30 and 5.60 m.> While it is impossible to accurately estimate the original
length of 11Q5, its original width — despite a series of holes at the bottom of the mar-
gin — can be determined with greater certainty. Taking into account the acrostic Psalm 119,
which is found in the manuscript (col. VI-XIV), it can be concluded that the width of
the manuscript could have been ca. 25-26 cm.*

Its palacographic analysis shows that the particular compositions reflect a script that
was used between the early and late Herodian period, which allows us to date the scroll to
the first century AD.’ This conclusion is shared by Dahmen, who narrows the palacograph-
ic dating to 30-50 AD, based on the previous analysis made by Peter W. Flint.”

The whole 11QPs* manuscript contains 49 compositions, seven of which were pre-
served on fragments that are separate from the scroll (A, B, C, D, E, F), while the rest was
preserved in 11Q5, in columns I-XXVIII®:

Table 1: The content of 11Q5

Fragment/Column Text

frag. A,B,Ci Ps101:1-8; 102:1-2
frag. Cii Ps 102:18-19; 103:1
frag. D Ps 109:21-31

frag. Ei Ps 118:25-29; 104:1-6
frag. Eii Ps 104:21-35; 147:1-2
frag. E iii Ps 147:18-20; 105:1-11
frag. F Ps 147:3

col. T Ps 105:25-45

col. IT Ps 146:9-10; 148:1-12

3 U Dahmen, Psalmen- und Psalter-Rezeption im Frithjudentum. Rekonstruktion, Textbestand, Struktur und
Pragmatik der Psalmennrolle 11QPsa aus Qumran (STD]J 49; Leiden: Brill 2003) 25.

4 Sanders, The Psalms Scroll, 4—S; Dahmen, Psalmen- und Psalter, 25.

s Sanders, The Psalms Scroll, 7-9; J.A. Sanders, “Variorum in the Psalms Scroll (11QPsa),” HTR 59 (1966)
83-85; E.D. Reymond, New Idioms Within Old. Poetry and Parallelism in the Non-Masoretic Poems of 11QS
(11QPsa) (EJL 31; Leiden: Brill 2011) 4; Identical dating, as proposed by Sanders, has been accepted by the au-
thors of the critical editions of fragments E and E In turn, Yigael Yadin (“Another Fragmennt [E];” 2-3), ex-
amining the origin of fragment E, argues for the beginning of the first half of the first century AD; Florentino
Garcfa-Martinez and Eibert J.C. Tigchelaar (F. Garcia Martinez ez al. [eds.], Qumran Cave 11.11. 11Q2-18 &
11020-31 [DJD 23; Oxford: Oxford University Press 1998] 29), revising Yadin’s publication and complet-
ing the critical edition with fragment F, based their palacographic examination on Sander’s analysis and con-
clusions.

6  Dahmen, Psalmen- und Psalter, 26.

7 PW.Flint, The Dead Sea Psalms Scrolls and the Book of Psalms (STDJ 17; Leiden: Brill 1997) 145.

8 Sanders, The Psalms Scroll, 19-49; Dahmen (Psalmen- und Psalter, 62-99) presents a slightly different order of
the columns.
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Fragment/Column Text
col. III Ps121:1-8;122:1-9; 123:1-2
col. IV Ps 124:7-8; 125:1-5; 126:1-6; 127:1
col. V Ps 128:4-6; 129:1-8; 130:1-8; 131:1
col. VI Ps 132:8-18; 119:1-6
col. VII Ps 119:15-28
col. VIII Ps 119:37-49
col. IX Ps 119:59-73
col. X Ps 119:82-96
col. XTI Ps 119:105-120
col. XII Ps 119:128-142
col. XIII Ps 119:150-164
col. XTIV Ps 119:171-176; 135:1-9
col. XV Ps 135:17-21; 136:1-16
col. XVI Ps 136:26; 118:1.15.16.8.9.2.29; 145:1-7
col. XVII Ps 145:13-21
col. XVIII Ps 154:3-19
col. XIX Plea for Deliverance
col. XX Ps 139:8-24; 137:1
col. XXI Ps 137:9; 138:1-8; Sir 51:13-20
col. XXII Sir 51:30; Apostrophe to Zion; Ps 93:1-3
col. XXIII Ps 141:5-10; 133:1-3; 144:1-7
col. XX1V Ps 144:15; 155:1-19
col. XXV Ps 142:4-8; 143:1-8
col. XXVI Ps 149:7-9; 150:1-6; Hymn to the Creator
col. XXVII 2 Sam 23:7; David’s Compositions; Ps 140:1-5
col. XX VIII Ps 134:1-3; 151A and B

Most of the texts, as many as 40, are the psalms known from the Masoretic Text; the re-
maining nine texts are apocryphal compositions, which were not included in the Masoretic
Psalter or other biblical texts:

O 0 N N R D

Ps 154

Plea for Deliverance
Sir 51:13-20b.30b
Apostrophe to Zion
Ps 155

Hymn to the Creator
2 Sam 23:7

David’s Compositions
Ps 151A and B
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Three of them, Psalms 151, 154, 155, appeared in other versions of the Psalter.
Until 1961, Ps 151 was known in the Greek version (Septuagint), the Syriac version (Pe-
shitta) and the Latin version (Vulgate), while the other two apocryphal Psalms, 154 and
155, functioned in Syrian translations. The next two texts, 2 Sam 23:7 and Sir 51, could be
found in other books of the Bible. The last four works: the Plea for Deliverance, the Apos-
trophe to Zion, the Hymn to the Creator and David’s Compositions were previously un-
known.’

The present paper primarily aims at analysing the text of David’s Compositions in terms
of its literary form and structure. Beginning with the critical edition, through various types
of works devoted to the analysis of the composition of col. XXVII (L. 2-11),' the text
is considered the only instance of prose in 11Q5." This is evidenced by the narrative se-
quence in the past tense, which is characteristic of narrative texts of both biblical and Qum-
ran origin, as well as the text being devoid of features present in poetry. The research goal
formulated in this way results from the lack of an article, monograph or part thereof, where
the text of David’s Compositions would be divided into smaller parts, selected on the basis
of linguistic and content clues.

The present paper will be divided into a number of sections. Firstly, the Hebrew text will
be presented along with its English translation and some comments focusing on the phys-
ical make up of David’s Compositions in 11Q5. The next section concerns a brief analysis
of the internal context of the end of the Great Psalms Scroll, where the analysed text of
David’s Compositions can be found. Finally, and most importantly, a division of the Com-
positions into verses along with the determination of their literary form and structure will
be presented.

9 Sanders, The Psalms Scroll, 51-93; MJ. Biegas, “Posta¢ Dawida w hebrajskiej wersji Psalmu 151 (11Q5),
BibAn 8/1 (2018) 10; ].C. VanderKam, Manuskrypty znad Morza Martwego (Warszawa: Cyklady 1996) 136.

10 W.H. Brownlee, “The Significance of David’s Compositions,” RevQ 20 (1966) 569-574; Dahmen, Psalmen-
und Psalter,251-257; C.A. Evans, “David in the Dead Sea Scrolls,” The Scrolls and the Scriptures. Qumyan Fifty
Years After (eds. S.E. Porter — C.A. Evans) (JSPSup 26; Sheffield: Shefficld Academic Press 1997) 183-197;
M. Kleer, Der liebliche Singer der Psalmen Israels. Untersuchungen zu David als Dichter und Beter der Psal-
men (BBB 108; Bodenheim: Philo 1996) 289-306; E. Mroczek, “Moses, David and Scribal Revelation:
Preservation and Renewal in Second Temple Jewish Textual Traditions,” The Significance of Sinai. Traditions
about Sinai and Divine Revelation in Judaism and Christianity (eds. GJ. Brooke — H. Najman — L.T. Stucken-
bruck) (TBN 12; Leiden: Brill 2008) 91-115; K.E. Pomykala, “Images of David in Early Judaism,” Of Scribes
and Sages. Early Jewish Interpretation and Transmission of Scripture (ed. C.A. Evans) (LSTS 50; London:
Clark 2004) 1, 33-46; B.A. Strawn, “David as One of the Perfect of (the) Way’: On the Provenience of David’s
Compositions (and 11QPsa as a Whole?),” RevQ 24/4 (2010) 607-626; J. VanderKam, “Studies on David’s
Compositions (11QPsa 27:2-11),” Erlsr 26 (1999) 212-220; N. Vered, “The Origin of the List of David’s
Songs in Davids Compositions,” DSD 13 (2006) 134-149; B.Z. Wacholder, “David’s Eschatological Psalter
(11QPsalms)? HUCA 59 (1988) 23-72.

11 Dahmen, Psalmen- und Psalter, 251; Kleer, Der lielbliche Singer, 289; Sanders, The Psalms Scroll, 91; Vander-
Kam, “Studies on David’s Compositions,” 212.
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1. Hebrew Text and Its Translation into English (11Q5, col. XXVII, 2-11)"*

Table 2: The Hebrew text

Hebrew text line
99101 WAW MR MR Q27O 12 TT N 2
1Y DPWIRY DR 2197 1977 9192 2m Pan 3

D970 2N 7NN AN WD

NI Y N2IAN 2197 MW WY MIRD W 207K DWW 5
WO DWW VIR 7w 00 197 oM o 9152 Tund 6
SWRY J2MPYY W DWHM 21w NINAWT 12MPYI NN 7
W DWW D2N9377 0 O MITYINT 0 D10 WA 8
WY NN YR DOVIARY WY 92T WK 1w 90 0 9

WM 209X NI 2127 91 V2R DOV07 7Y 110 10

1199977 21591 12 101 WK X112 927 79K 21 11

Table 3: Translation

2 | There was David, son of Jesse, wise and enlightened like the light of the son and (he was) a scribe
3 | and a wise man and perfect in all his ways before God and men. The Lord gave
4 | him a discerning and enlightened spirit. He wrote psalms
5 | three thousand six hundred, and songs to sing before the altar over the perpetual
6 | offering on every day for all the days of the year — three hundred and sixty-four;
7 | and for the sabbath offerings — fifty-two songs; and for the offerings of the new
8 | moon and for all the days of the appointed festivals and the Day of the Atonement - thirty songs.
9 | All the songs which he spoke were four hundred and forty-six, and songs
10 | to perform over the possessed — four. The total was four thousand and fifty.
11 | And all of these he spoke thanks to the prophecy that had been given to him from before
the Most High.

12 Sanders, The Psalms Scroll, 48; Dahmen, Psalmen- und Psalter, 97.
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2. Physical Description of the Text

The observation of the arrangement of the individual compositions of the Great Psalms
Scrollleads to the conclusion that the scribe — who wrote 11Q5 — after completing one com-
position, and before starting a new one, left a space by omitting the entire line or by indent-
ing the first line of the new composition."® This phenomenon also occurs in David’s Com-
positions. The first three lines of the text (1. 2-4), as compared with the entire col. XXVII,
show a three-centimetre shift of the text to the left." The reason for this could have been
the rough surface of the hide, which, according to James A. Sanders, is due to the presence
of scar tissue there."” Although the hide is rough, one can see horizontal lines that were used
to write the text. The scribe thus considered this part of the manuscript as a writing surface.'®
As for other comments related to the description of the physical make up of David’s Compo-
sitions, in I. 2 one can notice an addition above the line of the text, i.e. the added consonant
vav before the noun 190, placed in the last position of 1. 2.7 In L. 8, there is no vav in 0 °%;
the copyist left an empty space between *2 and 1, being aware of the lack of the consonant
vav in this word; in I. 4, like in the whole manuscript, the copyist used the paleo-Hebrew al-
phabet to write the Tetragrammaton; in l. 9 there is a spelling mistake in the numeral 2°¥2X,
namely the omission of the consonant resh between the consonants aleph and bez.'®

3. Context

David’s Compositions, as part of the penultimate column of the Great Psalms Scroll from
Cave 11, appear between 2 Sam 23:7 and Ps 140:1-5, occupying 10 out of the 15 lines of
the entire column. Looking more broadly at the location of this piece in 11Q5, it should be
noted that before the fragment of 2 Sam 23:7, there is the text of the Hymn to the Creator
(col. XXVI),” while directly after Ps 140:1-5, there are Ps 134:1-3 and Ps 151A and B
(col. XXVIII).? Analysing the immediate context of David’s Compositions shows that — as
James C. VanderKam demonstrated — the scribe who was responsible for the redaction of
the Great Psalms Scroll considered the context while arranging the particular compositions
that belonged to the corpus of 11Q5.*

The text immediately preceding the analysed composition is 2 Sam 23:7. There could
have been more text at the end of col. XX VI, immediately after the Hymn to the Creator, as

13 A similar comment was given carlier by VanderKam (“Studies on David's Compositions,” 213).
14 Sanders, The Psalms Scroll, Pl. XV1.

15 Sanders, The Psalms Scroll, 93.

16 Sanders, The Psalms Scroll, Pl. XV1.

17 Sanders, The Psalms Scroll, P1. X1V, 13.

18 Sanders, The Psalms Scroll, Pl. XV1.

19 Sanders, The Psalms Scroll, Pl. XV1.

20 Sanders, The Psalms Scroll, Pl. X V1L

21 VanderKam, “Studies on David’s Compositions,” 212.
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suggested by Ben Z. Wacholder.”” However, this is a hypothetical assumption due to the se-
vere damage of the lower part of the scroll here.

The aforementioned composition from 2 Sam 23:1-7 brings to mind the praise for
David in the first part of the Compositions (v. 1). According to Sanders and VanderKam,
the following similarities between David’s Compositions and 2 Sam 23:1-7 are noticeable:
1. Recorded full name: “David, son of Jesse” (2 Sam 23:1; 11QS5 XXVII,2).

2. Both texts stress that David had a spirit of prophecy that had been given to him by God

(2 Sam 23:2; 11QS XXVII, 3-4).

3. Bothfragmentscontain expressionsreferring to the heavenly enlightenment (2 Sam 23:4:

WA 7T P2 R; 11QS5 XXVIL2: wnw: 7RI MKR).»

Sanders — supported by VanderKam - suggests that David’s Compositions could have
been preceded by 2 Sam 22, known as Ps 18. The author of the critical edition noticed
the similarity between the content of these works from the MT and the narration of David’s
Compositions in the philological sphere.?* What is meant here is one noun that determines
such a hypothesis. In David’s Compositions, in l. 3, David was referred to as 2°nn; in Ps 18
the same expression appears as many as three times (Ps 18:24.26.33), where David - the al-
leged author of the Psalm, as the title attests, referred to himself in the same way, using
the same Hebrew form onn.

The Hymn to the Creator (col. XXVI), preceding 2 Sam 23:7, also has a certain content
relatedness to David’s Compositions. The author of col. XX VT uses a similar sapiential lan-
guage, the difference being that he uses it to give glory to God (especially L. 14), who sepa-
rated light from deep darkness and through his knowledge established the world (1. 11-12).
This text not only constitutes a parallel content to the description of the fourth day of
the creation in Gen 1:14-19, but resembles, as shown by Patrick W. Skehan,? the content
of the Book of Jubilees; on the other hand, the calendar of Jubilees is the same as the one in
David’s Compositions.*®

The text following David’s Compositions is Ps 140:1-5. Its title, 7172 i, refers to
the Masoretic Text, to the group of the so-called “Psalms of David” (Ps 3-41; 51-71),”
however, its content has no further common elements with the Compositions. The same
applies to Psalm 134, i.e. the next poem in the sequence of the whole scroll. Psalm 151A
should be interpreted differently. The content of the penultimate text of the Great Scroll of
Psalms, entitled "0 12 7172 11991 (4 Halleluia. [Psalm] of David, son of Jesse), in its ending,
1. 4 (col. XXVIII), emphasises David’s skills of making and playing musical instruments:
1D MWARRY AN WY T (2y hands made a flute and my fingers a lyre)*® and is a thematic

22 Whacholder, “David’s Eschatological,” 32.

23 Sanders, The Psalms Scroll, 93; VanderKam, “Studies on David’s Compositions;” 213.

24 Sanders, The Psalms Scroll, 93.

25 PW. Skehan, “Jubilees and the Qumran Psalter, CBQ 37 (1975) 343-347.

26 VanderKam, “Studies on David’s Compositions; 213.

27 A.Tronina, “Psalterz jako ksiega? Whpolczesne podejécia do lekeury Psalméw,” BibAn 58/1 (2011) 83.
28 Sanders, The Psalms Scroll, 54-55, PL XVIL
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relation with David’s Compositions that also reveal his talent for composing psalms and
songs. Considering the content of Ps 1514, it would be much more accurate to place Da-
vid’s Compositions before the text glorifying David.

Therefore, the works preceding David’s Compositions placed in col. XXVIIin L. 2-11
and the ones following it suggest that their arrangement in the Great Psalms Scroll (11Q5)
was not accidental but was an attempt to select proper texts, with similar expressions and
related content. Further — as Flint showed in his structural analysis of 11Q5 - the text
of David’s Compositions begins the last group of the compositions of the Scroll (David’s
Compositions, Ps 140, 134, 151A and B), in which the connection with David gradually
increases until it culminates in Ps 151A and B.*

4. Literary Form and Structure

4.1. Literary Form

Beginning with the critical edition, through various studies on the composition placed in
col. XXVII (I. 2-11), the text is regarded as the only instance of prose in 11Q5.*° This
is evidenced by the narrative sequence in the past tense, which characterises biblical and
Qumran narratives, as well as the nature of the text devoid of any features occurring in
poetic works.

At this point, it is worth mentioning the view of Wacholder, who recognised the text of
David’s Compositions as a pesher to 2 Sam 23:1-7 (David’s last words). His main argument
was the occurrence of the last verse (v. 7) belonging to this passage in col. XXVIL, in 1. 1.
Wacholder assumed that in the damaged bottom of the Great Psalms Scroll, in col. XX VI,
the scribe wrote the remaining part of 2 Sam 23 (vv. 1-6). Consequently — in light of this
hypothesis — placing David’s Compositions just after the last words of David seems to be
more rational.* Yet, it should be noted that Wacholder’s opinion is difficult to uphold since
there is no certainty that the scribe actually placed six verses, David’s last words, in the lower
part of col. XXVT (severely damaged). Moreover, the content of David’s Compositions
does not have any characteristics of texts considered as pesherim.*

4.2. Structure

Syntactic and lexical analysis makes it possible to distinguish a two-part literary structure
in David’s Compositions. The first part of this structure forms the content of the whole l. 2
and L. 3 except for the last word of this line, i.e. the syntagm 10", which acts as a predicate

29 Flint, The Dead Sea Psalms Scrolls, 192.

30 Sanders, The Psalms Scroll, 91; Dahmen, Psalmen- und Psalter, 251; Kleer, Der lielbliche Singer, 289; Vander-
Kam, “Studies on David’s Compositions,” 212.

31 Wacholder, “Davids Eschatological,” 32.

32 B.A. Jurgens, “Is It Pesher? Readdressing the Relationship between the Epistle of Jude and the Qumran Pesha-
tim? JBL 136 (2017) 497-501.



Marcin Biegas - The Division and Structure of “David’s Compositions” (11Q5)

in the next new sentence. Thus, the first part contains the characteristics of David himself,
his genealogy and attributes.

The second part of David’s Compositions begins with the aforementioned syntagm 10"
in L. 3 and includes the contents of all the following lines of col. XXVII ending in 1.11. It is
in this part that the author of the text points to David’s writing activity, listing the num-
ber of all his psalms and songs. Thus, the essential criterion for such a division is — with
the exception of the philological clue in the ending, 1. 3 (10"1) - the content of this part of
the work. One can additionally distinguish three subsections:

I1.11. 3-4 — David received a discerning and enlightened spirit,
I1.21. 4-10 — enumeration of David’s psalms and songs,
I1.31. 11 - David possesses the gift of prophesy.

Apart from the above two-part division, which was made on the basis of the syntax (in-
verted imperfectum) and the content, another phenomenon can be observed in the text of
David’s Compositions with regard to its structure. The content of I. 3 and 4 corresponds to
the syntax and vocabulary of . 11, in which the strand related to the origin of the spirit that
David was gifted by God was introduced. In both parts of David’s Compositions, the gift of
the spirit was referred to using the same expression: 17 1n1. In this case, one can distinguish
the form of chiasm,” which is the frame of the central part, present in I. 4-10.

This two-part structure of David’s Compositions can also — taking into account the con-
tent and syntactic clues — be segmented into smaller units such as verses, which make it easi-
er for the recipient to isolate a logical, content-semantic whole.

Verse one covers the entire . 2 and |. 3, omitting the last verb, 10”1, in L. 3. This structural
division is supported by the content elements because this is where the sequence of words
that characterise the person of David appears.’* Thus, this verse reads as follows:

v. 1: DWIRY 9K 197 19377 2122 2701 1121 19101 WA MRI IR 207 W 12 717 0

33 W.G.E. Watson, Classical Hebrew Poetry. A Guide to Its Techniques (JSOTSup 26; Sheftield: JSOT 1986)
201-207.

3¢ This verse begins with the syntagm >, which introduces a narrative sequence in the past tense (conjunctive
sequence). This is confirmed by the rest of the work, where the expressed activities occur in time and logi-
cal sequence. As for the verbs, they are clearly perfective as they express completed actions. This remark re-
sults from a certain interpretative problem of the syntagm 1, which a few scholars understand as a jussive
(*1), created from the verb i"77. As a result of this interpretation, the entire content of David's Compositions
should be understood as expressing David’s wish, desire, and thus referring to the future: Kleer, Der lelbliche
Sénger, 290-301. However, according to most scholars all the verbs express the past tense so David’s Compo-
sitions described completed actions: Sanders, The Psalms Scroll, 91-92; Sanders, The Dead Sea Psalms Scroll,
134-135; Dahmen, Psalmen- und Psalter, 253; Vered, “The Origin of the List of David’s Songs,” 134-135;
Strawn, “David as One of the ‘Perfect of (the) Way}” 610-612; Brownlee, “David’s Compositions,” 569-574;
VanderKam, “Studies on David’s Compositions;” 212-218; Mroczek, “Moses, David and Scribal Revelation,”
103-104. In addition, this interpretation is also confirmed by the location of the text — in the penultimate
column of the entire manuscript as a kind of summary. In Eugene Ulrich’s opinion (“The Text of the Hebrew
Scriptures at the Time of Hillel and Jesus,” Congress Volume. Basel 2001 [ed. A. Lemaire] [VTSup 92; Leiden:
Brill 2002] 104), this text serves as a colophon, connecting Davids literary work with the gift of prophecy he
received (on which there is a strong emphasis), thanks to which all the songs and psalms were written.
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Consequently, an even more detailed subdivision can be introduced: v. 1a and v. 1b.
The first one (v. 1a) constitutes the text: WnW MR IR D7 °W° 12 717 °717; the other (v. 1b)
contains the rest: 99101 DWIRY 7K *197 1377 2152 2°mM N2, In this case, from the point of
view of syntax, the type of clause present justifies the verse being separated and divided
in such a way. From the syntactic point of view, it is a conjunctive compound sentence in
which there is a connection thanks to a common subject (David). ¥zv before the nouns
7910 and 1123, as well as before the adjective 2°1n, functioning here as an ordinary conjunc-
tion, keeps the narrative in the past tense, which is marked by the particle " at the very
beginning of David’s Compositions.

Verse two includes the last word from 1. 3 and more than a half of I. 4:

V. 2: IR 73021 1 e m

The beginning of this verse is marked by syntax since 10”1 is a verb in the form of in-
verted imperfectum and evidently — in the past tense narrative present in David’s Com-
positions — points to the beginning of the next sentence. The verse was cut out in this
way also due to the presence of a simple sentence with a prepositional phrase in this part
of the text, which clearly contains the main (subject, predicate) and secondary parts of
the sentence, such as an adjectival attribute (77X 711121). In justifying such a division,
it is also worth referring to the content in which the author emphasises the importance
of the gift given to David by God. Moreover, as already mentioned, the content of v. 2
creates an inclusion (a form of chiasm) along with 1.11, which - as will be shown below -
contains the content of v. 6 for the second element of the second part.The content of v. 3
begins with the verb 2n3 in the form of inverted imperfectum in 1. 4 and continues up to
1. 8 inclusive. The verb 2n2 used here is the only verb in this part of David’s Compositions
and expresses the action of the subject (David), concerning writing and composing par-
ticular psalms and songs.

v. 3: N2W HY 1AM 2197 WL WY MIRD WY 257K NYYPw 2°9nn 2n3M
WP DWW YN 73w 1 2195 211 a1 2130 ann

MWRI T2NPDY W DWHM D°IW MDA 127IP) NIXA

W DWW DN O MTINAT M 10N W

This longand elaborate verse, which is an example of a conjunctive compound sentence,
can be divided into smaller units, i.e. 3a, 3b, 3c and 3d. They are connected — as in the case
of v. 1 — by the common subject (David) and by the circumstances in which the actions are
performed (composing individual psalms and songs). The proposed sub-division results
from the content of this sentence, in which, on the one hand, the question of the type of in-
dividual David’s songs is raised, and on the other, the question about their number appears;
therefore, the subdivision of v. 3 can be presented as follows:

v. 3a: MRN W@ 2098 NYY2W 22970 257

v. 3b: MR WP DWW AYIR TV R0 2109 21 21 9137 RN NN DY [ 0197 WY )
v. 3¢: W DOWAM 0w MW 73R

v. 3d: W DWW 297 2 09T MR R 991 W TINT CWRY 12PN
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Verse 4 includes the content of I. 9 and the first half of 1. 10:

v, 4: VAR DOVOT 2V 17 PWI MIRA VAR 2OVIARY AW 12T WK W 910 0N

Here the syntagm >, from a syntactic point of view, begins a new sentence and clearly
suggests a new thought of the author of David’s Compositions, who summarises the narra-
tive of v. 3 (1. 4-9) by making a small addition — another numeral. As in v. 3, verse 4 can be
divided into two units, i.e. v. 4a and v. 4b. Verse 4a constitutes the content which is the sum
of the previously mentioned songs; v. 4b contains the aforementioned author’s addition -
information that David composed four songs to be performed over the possessed:

v. 4a: DIND V2RI 2°VARY WY 72T WK PWE 91D 00
v. 4b: Y29 2OV13071 HY 117 W

Verse S is in the second half of I. 10.

v. 5: DWHM D°09R NY2IR 21577 70N

Similarly tov. 4, the beginning of v. 5 is indicated by the author’s syntagm 1", perform-
ing the same function as in the preceding verse. This is also confirmed by the content which
includes a numeral as a kind of summary of all David’s songs and psalms.

Generally, part IL2 of David’s Compositions predominantly consists of content ele-
ments since this part of the text is a list of particular songs which — according to the nar-
rative of David’s Compositions — were composed by David himself. The list is as follows:
1. 3,600 psalms (v. 3a),

2. 364 songs to be sung over the perpetual offering every day, for all the days of the year

(v. 3b),

3. 52 songs to be sung for the sabbath offerings (v. 3¢),
4. 30 songs to be performed for the offerings of the new moon and for all the days of
the festivals, and for the Day of Atonement (v. 3d),
5. 446 — the number of all his songs (v. 4a),
6. 4 songs to be performed over the possessed (v. 4b),
7. 4,050 - the total of songs and psalms (v. 5).
Furthermore, the structure of I1.2 of David’s Compositions is influenced by formal ele-
ments that can be illustrated as follows:
11.2 —-v. 3a:
verb,
type of song,
number of songs.
11.2 —v. 3b:
type of song,
purpose: singing,
place of singing,
type of offering,
appointed time,
number of songs.
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11.2 -v. 3c:
type of offering,
type of festival,
number of songs.
11.2 —v.3d:
type of offering,
type of festival,
type of festival,
type of festival,
number of songs.
I1.2 - V. 4a:
verb,
type of song,
verb,
number of songs.
I1.2 —v. 4b:
type of song,
number of songs.
11.2 -v.5:
verb,
all the songs and psalms,
number.
Verse six corresponds to L. 11 and consists primarily of the content in which the author of
David’s Compositions emphasises the gift of prophecy, given to David by God, thanks to
which all the psalms and songs were written.
v. 6: 71°9¥77 %1991 17 101 WK AR1212 727 77K 910
Content clues make it possible to separate this verse from II. 2 (vv. 3-5) and to include
it in the new section of the second part of David’s Compositions — I3, since its narra-
tive does not mention David’s works but is a general conclusion of the second part (not of
the work as a whole). This is evidenced by the expression 727 79% 213, “all those he spoke,”*
relating to David’s psalms and songs enumerated earlier. Additionally, the content of v. 6
was introduced deliberately so that, along with v. 2, it could form a framework (inclusion)
for the text containing the list of David’s works.
In verse 6, the second gazal (1n1) is a classic example of the function of plusquamper-
fectum in Biblical Hebrew,* while the first gazal (127) begins a disjunctive sentence in
which the verb does not stand at the beginning of the sentence; in this case, the purpose of

35 It seems that at the beginning of v. 6 the Hebrew 1 can function demonstratively: E. Qimron, 4 Grammar
of the Hebrew of the Dead Sea Scrolls (Between Bible and Mishnah; Jerusalem: Yad Yizhak Ben Zvi 2018)
430-431.

36 B.K. Waltke - M. O’Connor, Introduction to Biblical Hebrew Syntax (Winona Lake, IN: Eisenbrauns 1990)
480-495.
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a disjunctive sentence is to introduce the circumstances of composing these poems. Since
a similar vocabulary appears in v. 2 (“the Lord gave him a discerning and enlightened spir-
it), the presence of such verb forms in v. 6 indicates an evident literary ending of the entire
second part and the whole poem.

Accordingly, the entire division of the text of David’s Compositions can be — for the sake
of clarity — presented in a table:

Table 4: The literary structure of David’s Compositions

Hebrew text | Line Verse | Part
WAWT MR XY QMW 12 TNT O 2 la .
DWIRY PR °10H 177 D102 o pan ooy 2-3 1b
TN A MM M| 3-4 2
MIXD W1 0998 NWYPW 2900 200N | 4-5 3a

TN N2 DY 12TAT 2197 1MWH N
mwnon MR aMmar v | 5-7 3b
MRD W20 DWW AY2IR

W DWAM D2IW MDA 12PN 7 3c
W WL 2N 2 9 MV R O DUTINT WRI AP | 7-8 3d 1
NMIRA YR DVIRY AWW 927 WK W 900 9 4a
VIR VRO PV PR | 9-10 4b
o°WAM 099X NY2IR 7197 M 10 5
1179957 91997 17 101 WK X232 127 79K 91D 11 6

This segmentation of the text into smaller units allows us to re-visualise the subdivision of
the entire second part of David’s Compositions, which — based on the verses and not on
the lines in col. XXVII - looks as follows:

I1.1 v. 2 — David receives a discerning and enlightened spirit,

I1.2 vv. 3-5 - enumeration of David’s psalms and songs,

I1.3 v. 6 — David with the gift of prophecy.

Conclusion

The analysis of David’s Compositions, which has allowed us to determine their structure as
well as distinguish smaller sections of the text, leads to the following conclusions:
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(1) There is a two-part literary structure in David’s Compositions. The first part of this
structure is made up of the content of the entire . 2 and 1. 3, excluding the last word of
the line; the second part begins with the last word in 1. 3 and ends with I. 11 inclusive.

(2) The content of . 3 and 4 corresponds to the syntax and vocabulary of I. 11, in which the
motif related to the origin of the spirit which David receives from God was introduced.
In this way, it is possible to distinguish a chiasm constituting the frame of the central
part, present in L. 4-10.

(3) In the second part, three subsections can additionally be distinguished.

(4) Taking into account the content-syntactic clues, six verses can be distinguished in the
entire text of David’s Compositions; the first of them form the first part of the entire
composition; the remaining five verses constitute part two.
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ABSTRACT: The article presents the figure of Joseph and his place in the narrative by the first evangelist
in Matt 1-2. Apart from the arguments for the unifying function of Mary’s spouse in the whole Infancy
Narrative, the most important features of Joseph highlighted by Matthew are emphasised. Those include
the attitude of the righteous man, the fact of belonging to the royal family of King David, the bond and
similarity to the actions of the patriarchs, as well as the silent and ascetic nature of the spouse and parent.
Despite many similarities to the Lukan narrative, the first evangelist stresses different aspects in his charac-
terisation of Joseph. Using the tools proposed by Cornelis Bennema, the author of the paper also assesses
the degree of characterisation of the person under study, his role in the narrative and his representative value
for the modern reader.

KEYWORDS: Narrative by Matthew 1-2, Infancy Narrative, Joseph, characterisation, theology in Matthew

Every attentive reader of the Gospel is able to notice that the figure of Joseph is one of the im-
portant the secondary characters in at least two synoptic gospels (Matthew and Luke), and
that individual traditions are also included in the text by the fourth evangelist (John 1:45;
6:42). However, the figure of Joseph! is most thoroughly presented in the so-called Infancy
Narrative according to Matthew.” Compared to the version of the description of events
by Luke, one can even say that Joseph is a leading character, at least considering the early
life of Jesus.? Matthew’s attention is focused on Joseph only in the first two chapters of his
narrative, supplemented by a short commentary of the people from Nazareth who found
it difficult to accept the message of the Messianic Messenger due to his supposedly ordinary
origin (Matt 13:55-57).

1 The name Iwon@ is a transcription of the Hebrew form 791, which may be an abbreviation of the name
901, etymologically expressing the wish so that “the Lord (Jhwh) would add” (cf. Ezra 8:10). The expla-
nation of that name can be found in Gen 30:23-24; cf. T. Ilan, Lexicon of Jewish Names in Late Antiqui-
ty. 1L The Western Diaspora, 330 BCE - 650 CE (in collaboration with T. Ziem) (TSAJ 126; Tiibingen:
Mohr - Siebeck 2008) 150-152.

2 Some exegetes, while juxtaposing information from the Gospel of Matthew with the historical context of the
young Judeo-Christian community after AD 70, established based on the Apocrypha and intertestamental
and rabbinic literature, consider the figure of Joseph to be entirely fictional; see: A. van Arde, “The Carpenter’s
Son (Mt 13:55). Joseph and Jesus in the Gospel of Matthew and Other Texts,” Neoz 34/1 (2000) 173-190.

3 A.Wucherpfennig, Josef der Gerechte. Eine exegetische Untersuchung zu Mt 1-2 (Herders biblische Studien 55;
Freiburg im Breisgau: Herder 2008) 3-5.
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The announcement of the Year of St. Joseph by Pope Francis on 8 December 2020
and the promulgation of the apostolic letter Patris Corde* have generated wider interest in
the figure of the earthly parent of Jesus, which resulted in a number of publications about
Joseph.> Most of them are an attempt to get to the fullest possible picture of the historical
figure of Joseph. The purpose of this article is rather to capture Matthew’s specific charac-
terisation of Joseph against the background of the narrative of the first gospel and to com-
pare it with the description of Joseph proposed by Luke.

The research procedure of the article is based on the achievements of contemporary
biblical scholars who work on the principles of characterisation of a literary figure, especial-
ly the proposal of the South African biblical scholar Cornelis Bennema, who systematised
the tools for conducting that type of research. In his book A Theory of Character in New
Testament Narrative,® Bennema extensively discusses many of the key positions related to
the characterisation of characters in a narrative, referring to both ancient and contemporary
literary theorists.” Then, he proposes a structured and detailed theory supported by a rich
material of analysis of sample biblical texts.

The procedure developed by Bennema consists of three successive stages. First, the char-
acters are analysed in their proper literary and historical context (the latter is supplemented
by external sources). Then, they are classified according to a previously prepared template
by placing them on the appropriate scale of characterisation (agent — type — personality —
individuality). At the last stage, the examined characters are evaluated in relation to the nar-
rative plan of the evangelist and the final assessment of their significance is performed.

Asin the case of the Luke’s Infancy Narrative, Matt 1-2 narrative is also primarily christo-
logically oriented. In other words, Matthew consistently presents his material in such a way

4 See: Francis, Apostolic Letter Patris Corde (Citth del Vaticano: Libreria Editrice Vaticana 2020). Here, it is also
worth mentioning the earlier exhortation on St. Joseph announced by John Paul I (Apostolic Exhortations Re-
demptoris Custos [Citta del Vaticano: Libreria Editrice Vaticana 1989]); permanent access to the English text:
hetps://www.vatican.va/content/john-paul-ii/en/apost_exhortations/documents/hf_jp-ii_exh_15081989_
redemptoris-custos.html.

5 The broader biblical bibliography on the figure of St. Joseph is too extensive to be quoted here. The Polish bib-
liography that reaches almost the end of the 20th century devoted to the figure of St. Joseph was prepared by
Tadeusz Fitych (Polskie publikacje o sw. Jézefie w okresie posoborowym [1966—1996] [Lublin: Oérodek ABMK
KUL 1997]). An article by Adam Kubis that covers the entire Synoptic Tradition on that figure was published
this year: “Biblijny obraz $w. Jézefa,” Sanktuarium swietego Jézefa w Rzeszowie-Staromiesciu (eds. M. Traw-
ka — B. Walicki — S. Zych) (Rzeszéw — Kolbuszowa: Parafia éw. Jézefa Oblubierica NMP w Rzeszowie-Sta-
romiedciu — Miejska i Powiatowa Biblioteka Publiczna w Kolbuszowej 2022) 11-38. In the spring of 2022,
aJosephological symposium took place at the Catholic University of Lublin, which will soon result in another
collective work on the carer of Jesus.

6 C.Bennema, A Theory of Character in New Téstament (Minneapolis, MN: Fortress 2014).

7 Among the criteria particularly suitable for the analysis of biblical characters, Bennema (A Theory of Charac-
ter in New Testament, 45—-47) mentions, inter alia, the classic division by Edward M. Forster: flat and round
character; the approach by William J. Harvey: protagonist, intermediate character, and background figures;
the categories by Yosef Ewen: complexity, development and inner life; and the proposal by B. Hochman of
cight characteristic continua that help to describe a character. Using biblical and extra-biblical data, he created
the concept of a “reliable reader, aware of the historical reality,” thus opening the possibility of fruitful and up-
to-date reading of biblical texts.


https://www.vatican.va/content/john-paul-ii/en/apost_exhortations/documents/hf_jp-ii_exh_15081989_redemptoris-custos.html
https://www.vatican.va/content/john-paul-ii/en/apost_exhortations/documents/hf_jp-ii_exh_15081989_redemptoris-custos.html
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that it is clear to the reader that he is focused on the figure of Jesus. Nevertheless, there are
other figures apart from the main character, and Joseph is among the most important ones.
For the first time, the figure of Joseph appears in the carefully constructed genealogy (Matt
1:16). Joseph is the protagonist of the next scene, in which Matthew explains the circum-
stances of the birth of Jesus (Matt 1:18-25), and then, he “disappears” for a longer period of
time and the attention is brought to the Wise Men and Herod (Matt 2:1-9a) and the Wise
Men and the Mother with the Child (Matt 2:9b-12). The carer of Jesus is brought back to
the foreground in two of the last three scenes of the narrative (Matt 2:13-15, 19-23) only
to be mentioned by the residents of Nazareth at the end (Matt 13:55). Each of those texts
reveals some important aspect/aspects of the figure of Joseph, starting with the guarantee of
the origin of Jesus — the Messiah from the lineage of King David, through his participation
in God’s plans that go beyond the Jewish understanding of justice and involve some form
of spiritual struggle. Finally, through his readiness to submit to God’s will following the ex-
ample of his forefather Abraham, conveyed in the dream (Matt 1:20; 2:13, 19), as well as
the open question about the nature of Joseph’s relationship with Mary and their possible
offspring later on (1:25).

1. Composition of Matt 1-2

The scattered material on the character of Joseph begs the question of his narrative func-
tion in the story as a whole. For this purpose, various scenes and their interdependence
will be discussed. The Infancy Narrative of Matthew has been the subject of many literary
studies that have resulted in various approaches to its structure.® However, some observa-
tions are repeated in many scientific approaches. It is commonly noted that the genealo-
gy at the very beginning (Matt 1:1-17) is clearly distinguished from the subsequent text,
which has a narrative form. Its numerical regularity on closer examination reveals some
inconsistencies, but the purpose of the first evangelist’s message seems clear: it is to present
the ancestors of Jesus the Messiah, from Abraham to Joseph. At the same time, the evange-
list directs the reader’s attention as early as the first verse to two figures on the list — David

and Abraham (1:1).

8 See: W.D. Davies — D.C. Allison Jr., 4 Critical and Exegetical Commentary on the Gospel according to Saint
Matthew (ICC; London — New York: Clark 2004) I. The authors divide the material into four parts, clear-
ly separating the genealogy from the proper narrative: 1. From Abraham to Jesus (1:2-17); 2. Conceived of
the Holy Spirit (1:18-25); 3. Magi from the East (2:1-12); The Messiah’s Flight and Return (2:13-23). A sim-
ilar approach, though with a slightly different emphasis on the content of each section, is presented by Donald
A. Hagner (Matthew 1-13 [WBC 33A; Dallas, TX: Word Books 1993] 32-42), John Nolland (7he Gospel of
Matthew. A Commentary on the Greek Text [NIGTC; Grand Rapids, MI - Carlisle: Eerdmans — Paternoster
2005] 65-131), Ulrich Luz (Matthew 1-7 [Hermeneia; Minneapolis, MN: Fortress 2007] 74-75). The text
is divided into smaller partsin, e.g., D. Mangum (ed.), Lexham Context Commentary. New Testament (Belling-
ham, WA: Lexham Press 2020) Matt 1:1-2:23.
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The sequence of characters linked by the verb yevvaw repeated like a refrain in the form
of the aorist of the 3rd person singular leads the reader to Joseph, to whom Matthew did
not assign any verb, linking him only passively to Mary, the mother of Jesus.” Although sev-
eral women are mentioned in the genealogy, the verb yevvdw in the passive voice (8yevviifn)
is only associated with her name, although in the strict sense it refers to Jesus himself. What
is retained, however, is the preposition ¢k that Matthew applies to all the mothers men-
tioned in the genealogy (Matt 1:5, 6; cf. 1:16).

Matt 1:18 opens the story in such a way that the reader does not lose sight of the most
important character: Tod 82 Tnood Xpiotod 1) yéveaig odtwg fv (“Now this is how the birth
of Jesus Christ came about” — NAB). The Greek text links v. 18 very strongly to v. 1 and
thus justifies the placement of the genealogy at the beginning of the book, which is unfortu-
nately not evident in the Polish translations.'” The presented sequence reveals Jesus” ancient
ancestors, and the opening scene is intended to explain the circumstances of Jesus” appear-
ance on carth and his relationship with those closest to him. Verse 18 focuses the viewer’s
attention on Mary and the Holy Spirit, but the next verses are already about Joseph, first
confronted with the perplexing fact of his wife’s pregnancy, and then with the angelic reve-
lation (vv. 19-24). The last verse seals Joseph’s non-participation in the birth of Jesus (ovx
gytvwokey adTi éwg od étekev viév — Matt 1:25).!

The next scene references the birth of Jesus again and continues the description of
the events (Matt 2:1 — tod 8¢ Inood yevynbévrog), but this time Joseph disappears from
the scene entirely. Its protagonists are the Magi, who came'” to Jerusalem from an unspeci-
fied land,” led by the star (Matt 2:1). After consulting Herod and Israel’s elite, they set
out for Bethlehem (vv. 4-9), where they pay their respects to the newborn King and his
mother (2:11), and, having been warned in a dream, return to their homeland bypassing
the kingdom’s capital (v. 12).

The scene of the flight into Egypt restores Joseph’s role as the main character
(Matt 2:13-15). It is he who is warned by the angel, he who takes his family and flees to

9 The way in which fatherhood is highlighted on God’s side is much more subtle in the first gospel.

Matthew does not contrast God’s fatherhood with Joseph’s presumed fatherhood as clearly as Luke
(cf. Luke 2:49; 3:23).

10 Wanting to preserve the play on words present in the original of the first gospel, one would have to translate
itas follows: “Roll of the genesis of Jesus Christ, son of David, son of Abraham: Abraham is behind the genesis
of Isaac, [...] and Jacob is behind the genesis of Joseph the husband of Mary; of her was born Jesus who is called
Christ. [...] This is how the genesis of Jesus Christ came about...”

11 Scholars agree that this is about preserving the concept of the virgin birth of Jesus; see A. Paciorek,
Ewangelia wedlug swigtego Mateusza. 1. Rozdzialy 1-13 (NKB.NT 1; Czestochowa: Edycja Swietego
Pawta 2005) 96; Davies — Allison, Matthew, 1,219.

12 On the significance of the star in the first Gospel, see K. Miclcarek, “The Motif of the Star in the Gospel of
Matchew (2:1-12)] 17729 (2016) 175-197.

13 The origin of the Magi has long been a subject of debate. A range of suggestions on the subject has been put
forward by Raymond E. Brown (7he Birth of the Messiah. A Commentary on the Infancy Narratives in the Gos-
pels of Matthew and Luke, New Updated Edition [New York — London: Yale University Press 1993] 168-170)
limiting the proposals to three: Parthia or Persia, Babylon, Arabia or the Syrian Desert.
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Egypt, where he stays until the death of King Herod. Verses 16-18, on the other hand,
shift the reader’s attention again to the area around Bethlehem, with Herods soldiers as
the main actors murdering infants and young children at his behest. The final scene once
again places Joseph at the centre of the narrative, as he receives news of the death of the king
in Jerusalem, along with instructions to return to his homeland. The general term “the land
of Israel” (1§ Y7 Topan) — v. 21) appears to have been originally confined to Judea and most
likely Bethlehem, but his fear of Archelaus and heavenly instruction led him to Nazareth.

The pattern of each pericope is similar and consists of three elements:

1. Information about the state of affairs, instruction and presentation of the reason for
the action.

2. Fulfillment.

3. Introductory formula and citation about the fulfillment of a promise.'*

The whole forms a specific narrative sequence through which the first evangelist takes
the reader. The scenes he presents can be organised in different ways. However, it seems
that one of the more sensible criteria is the changing space. The plot of each story unfolds
from point A to point B, although the change is not always about space. In this case, the end
point is obvious: it is Nazareth, where Joseph’s family finds refuge. Jesus will stay in Naza-
reth until he reaches maturity and he will be identified with this town."” The starting point
of the story’s plot is no longer so evident, as Matthew does not indicate where the events
directly related to Jesus’ coming into the world took place. His silence on Joseph’s family’s
change of surroundings, however, leads one to conclude that, according to the first evange-
list, Joseph and Mary have been in Bethlehem from the beginning. Hence, the geographical
outline of Matt 1-2 can be presented as follows:

» | Protagonist(s) Pericope Location

2
8. |Joseph Matt 1:18-25 Bethlehem?

|
%’ The Magi, Herod Matt 2:1-12 | land of the Magi — Jerusalem — Bethlehem —
& land of the Magi

«

& |Joseph Matt 2:13-15 Bethlehem - Egypt

o

g Herod’s soldiers Matt 2:16-18 | Bethlehem area
= Joseph Matt 2:19-23 Egypt - land of Israel — Galilee — Nazareth

Matthew’s narrative is structured around three major locations in the land of Israel:
Bethlehem, Jerusalem and Nazareth. The homeland of the Magi and the destination of

14 As Wucherpfennig rightly points out (Jesus der Gerechte, 24), the quotation essentially does not refer to the nar-
rative but is a theological supplement to it.

15 John Nolland (The Gospel of Matthew, 119) points out that in Matt 2:23 “the natural reading of the syntax
would make ‘he’ Joseph.” Thus, according to him, the phrase: Nafwpaiog xA0fjoetau refers to Joseph.
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the Holy Family’s flight (Egypt) must be added to these. The various transformations take
place within this space, in which the characters appear. The table presented clearly shows
that of all the characters mentioned in the story, the character of Joseph is the unifying ele-
ment of the entire plot at the level of the acting protagonists. He appears at the beginning,
in the middle and at the end of the story. However, one must not forget the numerous
signs from Matthew the evangelist that Joseph himself, like all the other characters, is in
turn subordinated to the main narrative of the gospel as a whole, which concerns Jesus
Christ. In this sense, Jesus is a kind of meta-protagonist who is the basis of the entire nar-
rative for the editor. This is so even if, in the scenes of the Infancy Narrative, He remains
essentially in the background as the Child who is born, receives tribute from the Magj,
and is then protected from Herod’s murderous plans in Egypt, eventually finding refuge in
Nazareth, unknown to anyone.

The foregrounding of the character of Joseph forces the reader of Matthew’s narrative
to analyse his characterisation by Matthew. The small length of Matt 1-2 does not allow
for overly elaborate analysis, but it is certainly possible to distinguish a few key themes that
the evangelist included in his description. These include Joseph’s righteousness, his royal
lineage, his bond with the patriarchs, and his specific way of existence, which was expressed
in the silence and asceticism of married life.

2. Tzadik of the New Covenant (Matt 1:19)

In the very first scene (Matt 1:19), Joseph is referred to as Sikatog (“righteous”).'®

The characterisation is extremely brief, which is typical of Matthew. The Jewish con-
text of the Gospel’s addressees prompts us to see this adjective primarily as a synonym
for the phrase “law-abiding,”"” although it is difficult to limit it to only the legal dimen-
sion. Nevertheless, thought on justice in Judaism focused on the commandments in
the Torah, and their observance was a prerequisite for achieving the status of a righteous
man (cf. Dan 13:3 - LXX). In the Hebrew Bible, the ideal of the righteous man (He-
brew: p*7%) is well known as it appears in more than 200 instances. It is not just about
scrupulous observance of the commandments, but an authentic model of piety built on
Torah regulations. For the righteous man, the Torah becomes the constant rule of life
and wisdom in everyday existence."® Similarly, rabbinic and Qumran literature considers
those who follow the Law of God to be righteous.”” Paralleling Matthew, Luke’s Infancy

16 Wucherpfennig (Josef der Gerechte, 216) thinks that “Die drei indirekten Charakterisierungen Josefs, sein

Schweigen und seine Traume, sein Leben als Fliichtling, entsprechen dem jiidischen Bild des Gerechten”
but his argument is not convincing.

17 Davies — Allison, Matthew, 1,202.

18 See: Wucherpfennig, Josef der Gerechte, 216.

19 See: G.Schrenk, “Aikn, Aikatog, kt\.” TDNT 11, 212-214; f. also 1QpHab 7:17-8:3; 4QFlor 1-3 ii 2;
1 Hen 38:2. E. Condra, Salvation for the Righteous Revealed. Jesus Amid Covenantal and Messianic Expectations
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Narrative presents exactly the same understanding of righteousness when characterising
Zechariah and Elizabeth, but the third evangelist further supplemented his statement
with a brief explanation: “observing all the Lord’s commands and regulations blamelessly”
(Luke 1:6; cf. 2:25).

Exegetes in the past have proposed a number of interpretations of the term Sixatog
in reference to Joseph, deriving it from the immediate context. His righteousness was
the mercy shown to his fiancée, so that, despite the obvious disgrace, he would not public-
ly embarrass her.?® As others rightly point out, there are alternative words expressing this
kind of attitude in the Greek language (¢pthdvbpwmog, émewis; cf. Deuteronomy 6:25),%!
and Joseph’s righteousness would then be limited to discretion only (Ad6pa). There have
also been explanations pointing to the pious attitude of Mary’s husband, who, completely
unsuspecting of her infidelity, was helpless in the face of the situation and was afraid to
oppose God’s plans.” The latter interpretation does not take into account the dynamics
of the scene, according to which Joseph only learns in Matt 1:20 that Mary’s pregnancy is
the result of the work of the Holy Spirit. The alleged pious embarrassment of the young
spouse also does not fit with the resolution he decided to make, that s, to send his wife away
(dmohdoan adthy — Mate 1:19). Rather, Matthew’s narrative fits into the typical dynamics of
biblical stories, where understanding of a given situation comes “from heaven,” and the role
of the character is to act in accordance with the revelation given. The Old Testament de-
picts the situation of Hagar (Gen 16:11-12), or Samson’s mother (Judg 13:3-7), in this
way. The same pattern is also repeated in the following scenes with Joseph, who learns
from the angel what awaits him and what he should do (Matt 2:13, 19-20). Thus, without
passing judgment on Joseph’s motivation and understanding, since the evangelist does not
share with the reader any clues on the subject, it is impossible to interpret the event other
than as the intention of a pious Israelite to send his young wife away.”

in Second Temple Judaism (AGJU 51; Leiden: Brill 2002) 101-110, 190; G.S. Oegema, “The ‘Coming of
the Righteous One’ in Acts and in 1 Enoch,” Eroch and the Messiah Son of Man. Revisiting the Book of Parables
(ed. G. Boccaccini) (Grand Rapids, MI: Eerdmans 2007) 254-256.

20  C.Spicq, “Joseph, son Mari, étant juste... (Mt 1:19); RB 71 (1964) 206-214; E. Klostermann, Das Matthiu-
sevangelinm (HNT 4; Tibingen: Mohr Siebeck 1927) 8; EV. Filson, The Gospel according to St. Paul. Matthew
(London: Black 1960) 54; E. Schweizer, The Good News according to Matthew (Atlanta, GA: Westminster
John Knox 1975) 30-31.

21 Davies — Allison, Matthew, 1, 202.

22 In the patristic period, this understanding was presented primarily by Eusebius (PG 22, 884), as well as by
Ephrem, Pscudo-Basil and Pseudo-Origenes. Contemporary references to them have been made by Xavier
Léon-Dufour, Adolf Schlatter (Der Evangelist Matthius, 3 ed. [Stuttgart: Calwer 1948] 13) and others.
Heinz Giesen (Christliches Handeln. Eine redaktionskritische Untersuchung zum Swarootvn-Begriff im
Matthius-Evangelium [Frankfurt am Main: Lang 1982] 183-187), among others, distanced himself from
this opinion.

23 Davies — Allison, Matthew, 1, 204-205. Paciorek (Ewangelia wedtug swigtego Mateusza, 92-93) presents both

positions, but seems to lean toward the latter.
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Terminology related to the idea of righteousness has a unique meaning in the first
Gospel.** The adjective Sikatog appears seventeen times (as many as 3x in Mate 10:41!),
always with a positive connotation, with some of Matthew’s uses being part of his own ma-
terial (Matt 13:17;23:29, 35) and usually referring to the pious ancestors, or a wider group
of potential listeners of Jesus (5:45; 9:13; 10:41; 23:28; 27:19). The owner of the vineyard
is characterised as righteous indirectly, because he gives the workers what they righteously
deserve (20:4).% In several instances, the evangelist apparently has Jesus’ disciples in mind,
but these texts always refer to the future (Matt 13:43, 49; 25:37,46). In one case, the evan-
gelist uses this word in reference to Jesus himself, and the term was put in the mouth of Pi-
late’s wife (Matt 27:19).% In addition to the adjectival form, the first gospel also contains
others. These primarily include the noun Swatootvn and the verbs Sixaéw, katadialw.
The latter two in the form of passivum divinum appear in Matt 11:19; 12:37 with the ex-
ception of Matt 12:7.%

The concept of Sikaootvn is an important addition to the determination of the
meaning of the adjective Sikatog in Matt 1:19, as it complements Matthew’s theological

24 Abroad background to Matthew’s terminology related to the idea of righteousness was presented at one point
by Benno Przybylski (Righteousness in Matthew and His World of Thought [SNTSMS 41; New York — Cam-
bridge, UK.: Cambridge University Press 1980]). The then-assistant professor in the department of religious
studies at McMaster University (Canada), after presenting the discussion to date on the issue of righteousness in
the first gospel, analysed the Qumran literature, the rabbinic literature of the first two centuries and the Matthew
tradition from this angle. His conclusions correct the radical proposals of earlier scholars to contrast the theolo-
gy of the first evangelist with the content of the Corpus Paulinum. According to Przybylski, the category Sikatog
should be understood narrowly (only in relation to Judaism), while for those following Jesus on the new path of
righteousness, in his opinion, the evangelist reserves the title pa@rrvic. Hence, “the concept of righteousness can-
not be representative of Matthew’s view of what it means to be a disciple” (ibidem, 111-112). It seems, however,
that the author unnecessarily contrasts Matthew’s understanding of righteousness and doing God’s will (Matt
13:52) so strongly; sce P. Foster, Community, Law and Mission in the Matthew’s Gospel (WUNT 2/177; Tiibin-
gen: Mohr Siebeck 2004) 201. The professor from Edinburgh finds it reasonable “to conclude that there is
some overlap for Matthew between ‘doing the will of the Father’ and the practice of righteousness’ by members
of his community”; cf. C.N. Ridlehoover, The Lords Prayer and the Sermon on the Mount in Matthew'’s Gospel
(LNTS 616; London — New York: Clark 2020). In the chapter on the question of God’s will, the North Caro-
lina (USA) lecturer agrees with Foster rather than Przybylski (Righteousness, 65-122, 203-208). At the other
extreme are those who see in righteousness a gift from God rather than an obligation; see W. Schrage, The Eth-
ics of the New Testament (Philadelphia, PA: Fortress 1988) 151. A list of authors advocating such an approach is
provided in B.L. Martin, Christ and the Law in Matthew (Eugene, OR: Wipf & Stock 2001) 70, n. 50.

25 The statistical predominance shows a clear predilection of Matthew (Mark 2x, Luke 11x, John 3x). The evan-
gelist also uses its antonym, d8ucog (Matt 5:45).

26 Wuherphennig (Josefder Gerechte, 217) understands the adjective in this case as “fair pay” (German: gerechten
Lohn) and, in translation, proposes to use “proper/adequate/appropriate” (“angemessen”) instead of righteous.

27 On this theme, see M. Klukowski, “The Function of Pilate’s Wife in the Gospel According to Matthew
(27:19); ,Niewiaste dzielng kto znajdzie?” (Prz 31,10). Rola kobiet w biblijnej historii zbawienia (eds.
A. Kubi$ - K. Napora; ABLu 14; Lublin: Wydawnictwo KUL 2016) 257-275. See also A. Hetzel, “La femme
de Pilate, témoin et prophétesse,” Ponce Pilate (ed. J-M. Vercruysse) (Arras: Artois Presses Université 2013)
189-200; J.D.M. Derrett, “Have nothing to do with that just man!’ (Matt. 27:19): Haggadah and the Ac-
count of the Passion,” Studies in the New Testament. 111 Midyash, Haggadah, and the Character of the Commu-
ity (Leiden: Brill 1982) 184-192.

28 Davies — Allison, Matthew, 11, 315.
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understanding of it. The noun first appears in the scene of Jesus’ baptism, as part of an argu-
ment to convince John to act: mpémov éotiv iy MAnp@oa nacav Sicatoovvny (Mate 3:15).
The addition of “all righteousness” is appropriate. Most uses of this noun can be found
in the Sermon on the Mount (Matt 5-7). It is there that we can find the explanation of
what the evangelist meant. Awatoodvy proves to be a reality outside of man, one worth
desiring (newv@vreg kai Suy@vreg — Mate 5:6).% Its value exceeds even possible persecution,
since it guarantees the inheritance of the kingdom of heaven (81t abt@v éotv 1) faciheia Ty
odpavdy — Matt 5:10).%° Also, once it is acquired, it must be cultivated to be greater than
that represented by the pious Israclites (2av i) nepiooetoy [...] mheiov T@v ypappatéwy kal
Oapioaiwv — Matt 5:20) and one should not boast about it to others (pf) moweiv Eumpocdey
@V &vOpwmwy Tpdg TO Oeabijvar avtoig — Matt 6:1).%!

A better understanding of Matthew’s righteousness reveals the meaning of the state-
ment in Matt 6:33, where Sucatootvy is juxtaposed with 1} Pactheia.

But seek first his kingdom and his righteousness, | {neire 88 mp@tov Ty Pacikeiav [tod Oeot] kal THv
and all these things will be given to you as well. | Siatoodvy attod, kal tadra Tdvia mpooTedoeTat Huiv.

The syntax of Jesus’ encouragement puts the kingdom and righteousness on the same level.**
It is clear from this that the two realities are close to each other. The first denotes the realm
of God’s dominion, that is, any place where His will is done. The other, on the other hand,

29 This motif makes it possible to think of righteousness in terms of a gift; as, for example, in W. Grundmann,
Das Evangelium nach Matthius (THKNT 1; Berlin: Evangelische Verlagsanstalt 1971) 126-127; J. Re-
umann, ‘Righteousness” in the New Testament. Justification” in the United States Lutheran-Roman Catho-
lic Dialogue. With Responses by Joseph A. Fitzmeyer and Jerome D. Quinn (Philadelphia, PA — New York:
Fortress — Paulist 1982) 125-135. The following scholars believe the opposite: Charles E. Carlston
(“The Things that Defile (Mark VIL 15) and the Law in Matthew and Mark,” N7 15 [1969] 80), Georg
Strecker (“The Law in the Sermon on the Mount, and the Sermon on the Mount as Law,” The Promise
and Practice of Biblical Theology [ed. J. Reumann] [Minneapolis, MN: Fortress 1991] 36-38; Der Weg
der Gerechtigkeit: Untersuchung zur Theologie des Matthius [ Géttingen: Vandenhoeck & Ruprecht 1962]
149-158), Benno Przybylski (Righteousness, 79-99, 148-155), William David Davies and Dale C. Al-
lison Jr. (Matthew, 1, 451-453), Luz (Matthew 1-7, 107), Jacques Dupont (Les Béatitudes. 1L Les Evan-
gélistes [Paris: Gabalda 1973] 211-384, esp. 383-384).

30 This verse primarily emphasises the proper attitude of righteousness; see Davies Alison, Matthew, 1, 452-453.

31 The last two instances involve a different perspective, as the noun Sikaootvn is further specified with the pos-
sessive pronoun vp@v. It is therefore about the reality of the person concerned, whose degree can be evaluated.
Moreover, the righteousness of the Pharisees and scribes, who were regarded as models of piety, proves insuf-
ficient. As scholars rightly point out, “The meaning of ‘righteousness’ in 5:20 is determined by the paragraphs
that follow. ‘Righteousness’ is therefore Christian character and conduct in accordance with the demands of
Jesus-right intention, right word, right deed.” Davies — Alison, Masthew, 1, 499-500. Matt 6:1 additionally
introduces the aspect of inner intention, which cannot involve actions for show; ibidem, 575.

32 Whether one views the phrase as an editorial addition or the original text, the syntactic equivalence of the king-
dom and righteousness is not debatable; see Nolland, The Gospel of Matthew, 314-315; Davies — Alison, Mar-
thew, 1, 661; Hagner, Matthew 1-13,165-166.
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refers to what God wants, that is, to God’s will.* This makes the two texts related to the mis-
sion of John the Baptist clear. For John came by the way of righteousness, that is, the fulfil-
ment of God’s will (8v 68® Sikatoovvng — Matt 21:32) and therefore did not hesitate to fulfil
it in its entirety (ndoav Sicaoodvyy — Matt 3:15).

The presented instances of Matthew’s use of terminology with the stem 8ix- provide
an important background for the search for the meaning of the phrase Sixatog &v in 1:19.
Its proper context, however, is primarily the situation of the wife’s mysterious pregnancy
and the evangelist’s explanation: pf 0éAwv advtiv Seryparioar, povdndn AdbBpa dmoddoat
adty. The two parallel participles (@v and 66 wv) link his righteous condition in effect
to his unwillingness to expose Mary to danger.* Because Joseph is righteous, he does not
want to make his bride’s pregnancy public. He foregoes legal action that would mean her
public disgrace, limiting himself to the intention of restoring the order of the Law in his
life.>> After all, sending his wife away, whether done openly or discreetly, meant breaking off
the engagement. His righteousness in accordance with the spirit of the Torah is therefore
expressed in refraining from personal and public judgement. Such righteousness proves in-
adequate in his case, as the resolution of the narrative complication comes only after the in-
tervention of an angel.

In the opening scene, Matthew thus outlines two types of justice that he will develop
in the rest of the story. The one in the broader sense, which refers to Israelites faithful to
God in the past and all who live in accordance with His commandments, and the one with
a more special meaning, which refers to the disciples of Jesus and all those who are called to
rise above the regulations of the Torah. Joseph seems to belong to both groups. First char-
acterised as 8ikatog, he is first and foremost a pious Jew who shows obedience to the Torah.*
In response to the content of the dream vision, however, he must transcend the meaning of
the commandments written in the Law and submit to God’s will revealed to him directly by
the angel. In this way, he becomes a man of new and greater righteousness.

3. Joseph, son of David and father of Jesus under the Law (Matt 1:20)

The second element of Matthew’s characterisation of Joseph is de facto put into the mouth of
an angel, for God’s messenger addresses him as the “son of David” (Matt 1:20). The term has
anumber of important connotations that the reader should process. The key significance

33 See: Hagner, Matthew 1-13,165-166.

34 Thesecond participle is preceded by the negative particle . Alternatively, the two parts of the sentence can be
translated to show contrast: “Although he was a righteous man, he did not want..” The problem in understand-
ing the phrase is discussed in great detail by Xavier Leon Dufour (“Lejuste Joseph,” NRTh 81 [1959] 225-227).

35 Hagner (Matthew 1-13, 18) views this act by Joseph as “simultancously his righteousness and his charitable
kindness””

36 See: Davies — Allison, Matthew, I, 202-203; Hagner, Matthew 1-13, 18; Paciorek, Ewangelia wedlug swigtego
Mateusza, 92.
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in this case is related to the evangelist’s recorded genealogy of Jesus,”” which in a biological
sense unambiguously ends with Joseph (Matt 1:16). The ancestors presented in the gene-
alogy comprise an unbroken sequence of characters, with the patriarch Abraham at the be-
ginning (v. 1) and King David at its centre (v. 6).® The reader is warned at the beginning
that these two figures are fundamental to Jesus identity (v. 1). The former guarantees His
participation in the Covenant, the latter fulfils Natan’s prophecy by revealing His messianic
and royal status (2 Sam 7:12-14). Joseph being the last link in this chain is responsible for
ensuring both realities for Jesus. In other words, for Jesus to be recognised as the son of
Abraham and David, Joseph had to be one first.

Joseph’s Jewish background is not debatable. He is a member of the chosen people and
lives according to the commandments of the Torah (Sixatog). Much more problematic is
his royal status. He does belong to a royal family, descending from the stem of Jesse, but his
status as a poor carpenter does not evoke monarchical associations. Nevertheless, the evan-
gelist regards this circumstance as sufficient grounds for securing Jesus royal prerogatives.
The original addressee of Matthew’s Gospel was aware that the Herodian dynasty repre-
sented by Herod the Great and two successive generations of his family (Archelaus, Agrip-
pa I) did not meet the criterion of Davidic descent despite their rule over Israel. Herod’s
descendants in the strict sense were not even Jews. Hence the keen expectation of another
Anointed One who will fulfil the Old Testament predictions.

The first evangelist emphasises that Joseph’s assurance of Jesus’ Abrahamic and Da-
vidic descent is not biological but legal. Both the concluding formula in the genealogy
(cf. éyévynoev versus yevviOn — Matt 1:16) and the narrator’s mention of the Holy Spirit in
Matt 1:18 (¢x mvedparog dytov) unequivocally establish that Joseph had no biological in-
volvement in Jesus’ coming into the world.*” As far as the Law is concerned, however, he is
his legitimate father, and thus Jesus meets the messianic criteria of descent from Abraham
and David. God recognises Joseph’s paternal functions, which is expressed in the narrator’s
focus on his character and in the proclamation that he himself will name Jesus (1:25).%

37 The question of genealogy in the Old Testament texts has been widely discussed. A division of the genealogies
into linear and segmented gencalogies has also been proposed, with the first Gospel not containinga purely lin-
car genealogy despite the general linear pattern in which successive descendants in the male line are mentioned,
as the male line is sometimes supplemented by female figures; T. Hieke, Die Genealogien der Genesis (Herders
biblische Studien 39; Freiburg im Breisgau: Herder 2003) 19-20.

38 Matthew’s genealogy lists a total of forty-two men and five women. In the case of men, despite Matthew’s as-
sertions, the list can hardly be clearly divided into three identical sequences of 14 names each; see the discussion
on this topic: Brown (7he Birth of Messiah, 64-84), Wucherpfennig (Jesus der Gerechte, 59-78).

39 This motif was used by Jewish authors to create anti-Christian pasquils like 78/edét Jésih. The Jewish Talmud
and Tosefta consider a man named Panthera to be the father of Jesus; see Tosefta Hullin 2.24. The terms ben
Stada (or Stara) are also known; see M. Wrdbel, “Textual and Historical Criticism of Talmudic Passages about
Jesus and Christianity,” Estetyka i Krytyka 27 (2012) 26-32.

40 The naming rite associated with circumcision was part of a widely recognised tradition among ancient peoples
in the Middle East according to which a name reveals the essence of a thing or person, and also determines his
or her future mission or purpose in life; see R. de Vaux, Ancient Israel. Its Life and Instructions (Livonia, MI:
Erdmans 1997) 43-46. Unlike Luke, Matthew does not mention the moment of naming Jesus. Instead, he
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4. An Exile Obedient to God, a Follower of the Patriarchs (Matt 1-2)

The genealogy of Jesus informs the reader that Joseph is a descendant of the patriarchs.
Three generations of them were forced by life circumstances to leave their land and stay
abroad for an extended period of time.”! The life of Joseph, Mary’s husband, shows many
similarities to the lives of his ancestors. Joseph, like Jacob, must leave home in the face
of danger to his life and, like Abraham, stays in Egypt. Assuming that his homelands are
Judea and Bethlehem, also upon his return from Egypt, Joseph is an exile, or at least a dis-
placed person,” as out of fear of the bloody rule of Archelaus, and guided by God’s com-
mand, he eventually heads to Galilee and Nazareth.

Matthew, as is typical of him, leaves out the details of leaving Bethlehem and arriving
in Egypt. The narrative bears the characteristics of Semitic schematism and a certain au-
tomatism. First, the angel communicates the will of the Most High to Joseph in a succinct
formula, supplementing it with an explanation of the reasons for leaving the family nest
(v. 13). Then, Joseph strictly follows his instructions. The only motif that allows for a more
detailed characterisation of Joseph at this point concerns time. In Matt 2:13, the evangelist
explains that the vision took place in a dream, which obviously implies nighttime. A verse
later, the reader learns that the actions communicated by the angel were carried out later

gives a clear indication that it is Joseph who will perform this act. The third evangelist uses the passive form of
the verb kaéw (4c\61), which does not make it clear who ultimately performed the rite. For Luke, it was more
important to emphasise that the name was chosen by God long before the birth of Jesus, and that in the per-
spective of God’s plan of salvation it took place outside of time (cf. Luke 1:31).

Jewish circles in Jesus’ time commonly followed the custom of patronymy, i.e. naming sons after their father; see
P. Hanks — H. Parkin, “Personal Naming Systems of the World,” The Oxford Handbook of Names and Naming
(ed. C. Hough) (Oxford: Oxford University Press 2016) 169-190. Hence, in the gospels we encounter such
names as Bar-Timacus (Mark 10:46), or Simon Bar-Jonah (Matt 16:17). The custom emphasised the deep
relationship between father and son and taught the son that his worth is built on his father’s identity. Neither
Matthew nor any other gospel, however, contains a direct example of Jesus being called by the name bar/ben-
Josf, although historically such a practice cannot be ruled out. A text that may support this Middle Eastern
custom may be the rhetorical question of those gathered in the Nazareth synagogue, which in the first gospel,
however, was seriously weakened by the removal of Joseph’s name: Is he not the carpenter’s son? (Matt 13:55);
cf. Luke and John: “Isn’t this the son of Joseph?” (Luke 4:22; John 6:42).

41 The motif of the patriarchs as exiles has already been addressed by world exegesis. The migration of Abra-
ham and his descendants is part of a broader historical process. Recent publications on the topic include:
M. Safwat, “Forced Migration and Reconciliation in the Joseph Narrative;” The Joseph Story between Egypt
and Israel (eds. T. Romer — K. Schmid - A. Biihler) (Tiibingen: Mohr Siebeck 2021) 85-101; W. Vogels,
“Natives and Immigrants in Biblical Isracl: Their Rights and Obligations,” ScEs 71/1-3 (2019) 303-319;
H. Tremblay, “Pourquoi Israél sest-il fait un peuple de migrants?” ScEs 71/3 (2019) 321-333; C.A. Strine,
“The Study of Involuntary Migration as a Hermeneutical Guide for Reading the Jacob Narrative,” Bib-
Int 26/4-5 (2018) 485-498; F. Wilk, “De migratione Abrahami als Kontext des Neuen Testaments,” Abra-
hams Aufbruch. Philon von Alexandyia, De migratione Abrahami (eds. H. Detering et al.) (Tiibingen: Mohr
Siebeck 2017) 219-244.

4 An interpretation of the Holy Family’s sojourn in Egypt as fitting into the migration motif was recently pro-
posed by Konrad Schaefer (“La familia emigra a Egipto [Mt 2,13-23]: hacia la teologfa de la migracién,”
QOL. Revista biblica Mexicana 82 [2020] 189-210).
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that same night (voktég). Thus, the text suggests not only Joseph’s strict obedience® as
the recipient of the revelation, but also his efficiency in carrying out the instructions. With
just one word, Matthew dynamises the scene to make it clear to the reader that the com-
mand was carried out immediately once received.*

The journey to Egypt is referred to using the verb avaywpéw (to withdraw/move
away/leave the place), which may indirectly indicate leaving home (cf. Matt 2:11 — eig iy
oikiav). Ansgar Wucherpfennig® sees Matthew’s use of the verb dvaywpéw as a typical way
for the Septuagint to indicate a refugee situation. In this way, the LXX describes Moses’
flight from Egypt after the murder of an Egyptian had been uncovered (Exod 2:15),% Da-
vid’s escape from Saul’s grasp after his fury-filled assassination attempt (1 Sam 19:10), or
Tobit leaving Nineveh for fear of the king’s wrath (Tob 1:19). However, it can hardly be
considered “einen typischen Ausdruck der Septuaginta fir das Schicksal einer Flucht
since the use of this verb in the Greek Bible has a much broader meaning.” Moreover, also
in the First Gospel itself, one can find many uses that do not imply flight or refugee status
(cf. Matt 2:12, 13; 4:12; 9:24; 12:15; 14:13; 15:21; 27:5). In Matt 2:14, Joseph actually
escapes from Herod to Egypt. This meaning is further reinforced by the angelic injunction:
pedye eig Atyvnrov (Matt 2:13), where the evangelist uses the verb “flee” explicitly. How-
ever, in Matt 2:22, although Joseph changes his intention to settle in Judea because of Ar-
chelaus, it is difficult to equate this action unequivocally with a flight to Egypt. It is better
to think of it as moving away from the influence of the tetrarch. Joseph is simply carrying
out God’s plan of taking care of the Lord’s Anointed and, encountering danger, moves to
another location. Jesus adopts a similar strategy during his mission.*

Joseph sets out immediately and leaves behind everything he had in Bethlehem.
Matthew leaves the reader without any information as to what the house the protagonist
and his family left looked like. However, one can guess that the nonaffluent carpenter did
not own much. In any case, he could afford to travel to Egypt, in which the gifts of the wise
men could have significantly helped.”” He must also have been earning well enough in

43 Itis precisely the obedience based on faith, following the example of Abraham, that is often emphasised as
amotif of Joseph’s characterisation; see Kubis, “Biblijny obraz $w. Jézefa) 15-17.

44 Other reasons for the mention of nighttime have also been discussed; see Davies — Allison, Matthew, 1,261: (1)
Reference to the night of the Exodus (Exod 12); (2) Jesus captured at night (Matt 26); (3) Joseph must flee in
the night to avoid being seen; (4) Joseph gets up in the middle of bedtime to immediately take Mary and Jesus.

45 See: Wucherpfennig, Josef der Gerechte, 214.

46 On the parallels between the childhood of Moses and Jesus as persecuted messengers of God, see E. Nellessen,
Das Kind und seine Mutter. Struktur und Verkiindigung des 2. Kapitels im Matthiusevangelium (SBS 39; Stutt-
gart: Katholisches Bibelwerk 1969) 89-91.

47 Cf.especially Num 16:24; 1 Sam 25:10; 2 Macc 5:27; 10:13; Ps 113:5 (LXX); Prov 25:9.

48 See: texts in Matthew using dvaywpéw cited above.

49 This was the opinion of Theodor Zahn (Das Evangelium des Matthius [Leipzig: Deichert 1903] 103, n. 2).
Waucherpfennig (Josef der Gerechte, 213) cites also a number examples from apocryphal literature, but these
“idyllischen Darstellungen von der Flucht nach Agypten” contribute nothing to the study of Matthew's nar-
rative. For example, according to the apocryphal Gospel of Matthew (Ps-Matt 24), Joseph is accompanied on
the journey by three boys, and Mary — by a girl. Meanwhile, after the Holy Family arrives in Egypt, the prince
of Hermopolis and his army hold a solemn welcoming ceremony.
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Egypt, since he had enough means not only to return to the land of Israel, but also to travel
to Nazareth.”

Matthew’s theological commentary on the whole incident is a quote from the proph-
et Hosea (11:1). The original meaning of the prophetic oracle undoubtedly refers to all
of Israel, but Matthew uses it to prepare the Jesus—Israel typology, which he will develop
in the main part of his Gospel (cf. Matt 4:1-11). In the strict sense, the quotation is not
from the Septuagint, which speaks of children here (& téxva avt00), but from the Hebrew
Bible. The lapidary nature of the quote raises doubts about the subject to whom it refers.
Most commentators accept its Christological character, thus recognising that the phrase:
¢§ Alydmrov ékdleoa Tov vidv pov (Matt 2:15) points to Jesus. However, Wucherphennig®
takes the position that it should be understood as refering Joseph.

Joseph Instructed in a Dream

The figure of Jesus’ guardian and the narratives about the patriarchs are linked by the recur-
ring motif of dreams,* although the connection appears to be rather ambiguous. In Mat-
thew’s descriptions, it involves the return of the heavenly instruction, which takes place
during Joseph’s nightly rest.® This theme occupies almost half of the material devoted to
his character. Joseph experiences dreams, which serve as a kind of communication channel
with God.>*

The evangelist never mentions God contacting Jesus’ guardian during the day, when he
is fully conscious. God’s guidance is limited to the nighttime and is communicated through

50 Wucherpfennig, Josef der Gerechre, 213.

st Wucherpfennig, Josef der Gerechte, 147. The German Jesuit argues that: “Das Zitat aus Hosea bezieht sich syn-
taktisch nimlich nicht auf Jesus, sondern auf Josef in Agypten [...] Josef und der Engel sind die einzigen han-
delnden Figuren in der Erzihlung. Der Bezug des Prophetenwortes lisst sich daher nicht auf die Person Jesu
begrenzen.” The postulate is as original as it is questionable. Almost all commentators read it Christologically;
see Luz, Matthew 1-7,121; Nolland, The Gospel of Matthew, 123; Hagner, Matthew 1-13, 36; Davies — Ali-
son, Matthew, 1, 262-263.

52 The subject of dreams present in the Old Testament narratives has recently spawned a collective work in Polish:
G.M. Baran (ed.), Sny prorocze, sny wieszcze, objawienia Boze przez sny w tradycji starotestamentalnej (Tarnéw:
Biblos 2017). The foreign-language literature is very rich. More recent publications include E.J. Hamori —
J. Stoki (eds.), Perchance to Dream. Dream Divination in the Bible and the Ancient Near East (ANEM 21;
Atlanta, GA: SBL Press 2018).

53 Joseph's dreams have already been studied before, cf. R. Gnuse, “Dream Genre in the Matthean Infancy Nar-
ratives, NooT" 32 (1990) 97-120; M. Frenschkowski, “Traum und Traumdeutung im Matthiusevangelium:
Einige Beobachtungen,” JAC 41 (1998) 21-32. A number of publications are also given by A. Kubis (“Bibli-
jny obraz $w. Jézefa,” 15): WJ. Subash, The Dreams of Matthew 1:18-2:23. Tradition, Form, and Theological
Investigation (New York — Washington, DC - Bern: Lang 2012); D.S. Dodson, Reading Dreams. An Audi-
ence-Critical Approach to the Dreams in the Gospel of Matthew (Library of the New Testament Studies 397;
London — New York: Clark 2009).

s4  This belief was widespread in antiquity. There are also specific biblical accounts of the so-called incubation, i.c.
the practice of sleeping within a sanctuary in order to receive special instruction (cf. 1 Kgs 3:5-15). For more
on the phenomenon of incubation, see K.C. Patton, “A Great and Strange Correction’: Intentionality, Local-
ity, and Epiphany in the Category of Dream Incubation,” HR 43/3 (2004) 194-223; G.H. Renberg, Where
Dreams May Come. Incubation Sanctuaries in the Graeco-Roman World (RGRW 184; Leiden — Boston, MA:
Brill 2017).
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an angel. An angel appears to Joseph in a dream three times, describing his situation to
him and giving him a mission to fulfil (Matt 1:20; 2:13, 19). Only the last description of
a dream instruction does not mention the figure of an angel (Matt 2:22). As this is the last
scene of a dream combined with instruction, it is possible to see the presence of an angel
in it as well, although it is not explicitly indicated.”® The evangelist’s rather abbreviated
message seems to be a result of the narrative dynamics of the whole scene (cf. Matt 2:12).¢
In any case, God continues to guide Joseph, who reaches Nazareth with the Child and His
Mother (Matt 2:23).

Angelophany in Joseph’s dream has exactly the same pattern in all descriptions and con-
sists of four elements:*” 1. Introductory phrase, 2. Appearance of the angel, 3. Delivering
the Lord’s command, 4. Explanation of the reason why the presented actions are necessary.
Thus, in the shortest possible way, Joseph is given a task to perform and an explanation of
the reason for this situation. The time horizon of Joseph’s dreams is very short. They do not
concern the distant future, but are concrete instructions for the near future.

The manner in which Joseph’s dreams are described and the absence of any addition-
al elements of his contact with God make it problematic to draw a parallel between his
character and the patriarchs. When reading the genealogy, the reader will certainly note
the potential connection between Joseph of Egypt and Jesus” guardian, as they both have
a father named Jacob (Matt 1:16; cf. Gen 30:24-25). The similarity grows when Matthew
recounts Joseph’s dreams (Matt 1:20) — however, his dreams do not contain any symbolic
elements. Mary’s husband does not demonstrate wisdom in explaining of the meaning of
mysterious figures or objects, like the son of the patriarch Jacob, because his dreams do not
contain any symbolic images,*® or at least the evangelist does not inform his readers of this.
The evidence of the supernatural nature of his dreams is the presence of the angel, but he

ss Wucherpfennig (Josef der Gerechte, 207) overemphasises the difference between the first three instructions
and the latter. In fact, there is no reason to treat this last instruction as given by an angel as well.

56 The passivum divinum (xpnparioBévres, ypnpariodeic) present in both texts allows one to conjecture the pres-
ence of an angel.

57 Raymond E. Brown (Birth of the Messiah, 108), followed by Frenshkowski (“Traum und Traumdeutung,’
30) supplement the above list with Joseph’s action in fulfilment of the command, but this element in
the strict sense is no longer part of Joseph’s dream. In contrast, Wucherpfennig (Josef der Gerechte, 207)
limits himself to four elements, characterising them as follows: “(1) Der Engel ist wie in der Septuagin-
ta &yyglog kupiov genannt. (2) Das Medium des Traumes ist mit kat” 8vap bezeichnet. (3) Eine Form
des Verbs atvopar driicke aus, dass es sich um eine visuelle Erscheinung handelt. (4) Das Wort des Engels
schliefft den Traum ab.”

58 Such dreams and their interpretation belong to the sapiential tradition. Only a person endowed with a spe-
cial gift of wisdom can properly interpret symbolic dreams (Gen 37:1-11; 41-42; cf. Dan 2:1-45; 4:1-27).
In ancient times, people with such abilities were commonly consulted in royal courts. Flavius Josephus men-
tions dream explainers in Herod’s court and among the Essenes (B.J. 2.112-113). Dream interpreters were
itinerant teachers or used their gift to serve the local community. A dream tractate is preserved in the Baby-
lonian Talmud (& Berakhor 55a/56b), which mentions several dream interpreters. According to the account,
there were 24 professional dream interpreters in Jerusalem alone.
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too lacks any attributes beyond his affiliation with the God of Israel (&yyehog xvpiov).” It is
not even clear where exactly the dream vision took place.

Nevertheless, Joseph is counted among the ranks of biblical figures with whom God
shares knowledge unavailable to an ordinary person. Just like in Abraham’s case, secrets
about the future are revealed to him, and God does not want to take action before sharing
his intentions with him first (cf. Gen 18:17-18). His situation seems to set him apart from
the young Joseph the patriarch, who can use his dream visions to reach events in the distant
future (Gen 37:5-7, 9-10; cf. 42:6). Jesus’ carthly father experiences heavenly direction
but cannot see the big picture of God’s plan and intentions, only the next step he must take.
His actions are a response to the dream visions he has, which he regards as God’s guidance
without questioning the ultimate reasons for this particular course of events.

The angel addresses him in a manner typical of such scenes in the Old Testament
(un @oPndiis — Matt 1:20 cf. 28:5; Gen 15:1; 21:17; 26:24, etc.). Man’s encounter with
the realm of God breeds terror and fear for one’s life. In Joseph’s case, however, the fear
seems to be primarily about going against the Law (mapadafeiv [...] v yvvaikd cov).
No mention is made of Joseph’s fright at the vision itself,*” and the angel proceeds to de-
liver the message without further introductions. In this scene, the angel only acts as a mes-
senger and limits his actions to conveying the message.

In almost all of Matthew’s angelophany scenes, the connection between the revelation
and the action of the recipient is crucial. The dream instruction of the wise men is presented
in a similar way, although in their case the figure of an angel is not mentioned (Matt 2:12).
Matthew’s account of Pilate’s wife’s dream is slightly different. Although the evangelist does
not share the details of the dream with the reader in this case either, he nevertheless points
out that it concerned Jesus and cost her much suffering (Matt 27:19). The motif of obedi-
ence is not fulfilled this time, as Pilate does not follow his wife’s advice. It is also noteworthy
that the goal of all the dreams presented in the first Gospel is protecting Jesus, but the last
one fails to achieve it, as Pilate’s wife was unable to prevent the conviction.

For humans, the realm of sleep remains a mysterious realm over which they have no
control. At the same time, a suggestive dream can have a significant impact on the dream-
er’s life. This is particularly true for recurring dreams or dreams which are shared by
many people regardless of time and space. Joseph’s four dreams are not linked to either
of these cases. Matthew does not inform the reader that anyone other than Joseph par-
ticipated in the dream experience. Each dream of Jesus’ guardian is a separate instruction

59 The second angelophany described by Matthew is much more detailed. It is known that at the Resurrection
the angel rolled away the grave stone, on which he then sat, but he is also known for his shining lightning-like
appearance and white robes (] £i8¢a attod dg dotparm) kai 10 EvSvpa adTod Aevkdv dg yov — Mart 28:2-3).
However, a common element of both angelophanies is the angel’s call to refrain from fear. For studies of other
scenes involving angels in the Gospels, see A. Kubis, “Czlowiek czy aniof? Tozsamo$¢ mlodzierica w Markowej
narracji o pustym grobie Jezusa (16,5-7),” Przeglgd Tomistyczny 21 (2015) 385-420; A. Kubis, “Znaczenie
pozydji anioféw w grobie Jezusaw J 20,11 BibAn 6/3 (2016) 459-493.

60  The situation is different in Luke’s angelophany, where both Zechariah and Mary initially react with fear at
the sight of God’s messenger (tapdoow, Satapdoow — Luke 1:12,29).
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that differs from the previous one. However, they form a logical sequence of precepts
and explanations that share a common goal.® They are aimed at protecting the life of
the newborn Jesus and getting him safely to Nazareth, where he will get ready for his
future mission. A prerequisite for the fulfilment of this goal is an attitude of faithful
obedience on Joseph’s part.®?

S. Husband and Father in the Shadow (Matt 1:25; 13:55)

Similarily to Luke, the narrator of the first Gospel hardly reveals Joseph’s inner life.
The reader knows nothing about his internal experiences related to the subsequent twists
and turns that result from God’s plans. In fact, Matthew does not make an assessment of
Joseph’s attitude either, letting the reader derive it from his indirect descriptions (show-
ing). Jesus’ guardian remains in the shadow of events and in the shadow of the One who
sovereignly directs the individual events of salvation history. This narrative phenomenon
once inspired a Polish writer, Jan Dobraczynski, who decided to describe the story of Jo-
seph in his book.®® It was recently recalled by Pope Francis in an apostolic letter devoted

to St. Joseph.®

a. A sui generis Head of the Family

As Luke’s Gospel, Matthew’s narrative of the Infancy Narrative leaves the reader with
the understanding that Joseph retains his parental function. However, the evangelist
does not include any text that mentions this other than some Nazarene people’s reference
to the time of Jesus” upbringing, when he was commonly known as the “carpenter’s son”
(6 10D TékTovog vidg — Matt 13:55). The parallel text of the third evangelist differs not only
in its invocation of Joseph by name (ovxi viég ¢ty Iwan odtog;), but also plays the role of
a narrative hint concerning the ignorance of the people of Nazareth.® The reader of Luke’s

61 Theinterconnectedness of the dreams is further emphasised by preparing their recipient for future instruction:
“..be thou there [in Egypt] until I bring thee word” (Mate 2:13).

62 Joseph’s dreams seem to connect to another theme, which was already presented above, that of righteousness.
This can be seen especially in the context of the first dream, thanks to which he corrects his original inten-
tion. Until the angelic intervention, Joseph remains within the realm of God’s commandments as recorded
in the Torah. The dream enables him to go beyond this realm and directs him towards God’s active guidance.
Joseph remains righteous according to the criteria of Judaism, but through the dreams he develops a bond with
God that is the privilege of only some biblical heroes; see Wucherpfennig, Jesus der Gerechte, 212.

63 J. Dobraczyniski, Ciest Ojca (Warszawa: PAX 1977).

64 See: Francis, Patris Corde, no. 7.

65 According to Joel B. Green (The Gospel of Luke [NICNT; Grand Rapids, MI: Eerdmans 1997] 215),
the question of the people from Nazareth is a manifestation of their “parochial understanding.” Joseph Fitz-
myer (The Gospel according to Luke I-IX. Introduction, Translation, and Notes [AB 28A; New Haven, CT -
London: Yale University Press 2008] 535) writes simply of “common understanding” linking the question of
the compatriots to positive admiration. On the other hand, John Nolland (Zke 1:1-9:20 [WBC 35A; Dallas,
TX: Word Books 2002] 199) sees it as “an objection to Jesus’ claims.”
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Gospel is in a better position than Jesus’ Galilean countrymen because the reader has been
informed about the real identity of His Father (Luke 2:49). Thus, the question challeng-
es rather than reveals Joseph’s paternity, although in a sense it highlights his function as
alegal guardian.

The first evangelist supplements his information in 13:55 with the name of the moth-
er (Mapiay) and alist of brothers (Takwpog xai Twone kat Tipwv kai TovSag), which
has given rise to heated debates about the nature of Jesus’ family.*” This last motif ties
the mention of Joseph the carpenter very strongly to the end of the first scene report-
ing the circumstances of the Messiah’s birth (Matt 1:25). In the last sentence of this
scene, the reader is informed that Joseph, when receiving his wife in his home.” The verb
ywwokw used in the imperfectum denotes an activity that lasts a long time or is repeat-
ed many times, and negated by the particle o0k excludes any activity to which it refers.
In this case, the sense of marital “knowing” is clear and concerns sexual intercourse, with
Matthew setting the end of this state for the moment of Jesus’ birth (wg 0D #rexev viov).
Although in some translations the phrase may imply that the activities of married life
were undertaken after the birth of Jesus, exegetes mostly agree that the Greek text does
not settle this issue.®® This understanding also follows from the context of the story,
the main purpose of which is to guarantee the virgin conception of Jesus.’ It is essential
for the evangelist that the reader finishes reading the Gospel with the conviction that
the incarnation of Jesus was accomplished by the power of the Holy Spirit as foretold by
the prophet Isaiah (nap6évog 7:14 [LXX]). Joseph’s physical paternity in relation to Jesus
is therefore impossible.

The lapidary phrase about not knowing his wife until the birth of his son (ovx
gylvwokev adTiy wg o étexev vidv) " has exactly the same function as Luke’s &g évopileto”

66 Cyrus H. Gordon (“Paternity at Two Levels” /BL 96 [1977] 101) sees Joseph as a “mediator of Jesus’ genealog-
ical identity””

67 The Church Fathers mostly rejected the possibility of further natural offspring from Mary. The tension exist-
ing in the text has been explained most often by considering that Jesus’ brothers were sons of Joseph from his
first marriage (Protoevangelium of James and St. Epiphanius of Salamis). Others indicated that the brothers
were descendants of Joseph and Mary’s immediate family (Jerome). However, the patristic sources also know
of authors who spoke of natural children of the holy spouses (Helvidius, Jovinian, Bonosus, Bishop of Sardica);
see Brown, The Birth of the Messiah, 132, 605-607; ].P. Meier, “The Brothers and Sisters of Jesus in Ecumeni-
cal Perspective,” CBQ 54 (1992) 1-28; R. Bauckham, “The Brothers and Sisters of Jesus: An Epiphanian Re-
sponse to John P. Meier,” CBQ 56 (1994) 687-700; J. Painter, “James ‘the Brother of the Lord’ and the Epistle
of James,” Reading the Epistle of James. A Resource for Students (eds. E.F. Mason — D.R. Lockett) (RBS 94; At-
lanta, GA: Society of Biblical Literature 2019) 231-251.

68 R.E.Brown et al. (eds.), Mary in the New Testament (Philadelphia, PA: Fortress 1978) 96.

69 Brown, Mary in the New Testament, 83-96; cf. A. Paciorek, Ewangelia wedlug swigtego Matensza, 96.

70 CraigKeener (7he Gospel of Matthew. A Socio-Rhetorical Commentary |Grand Rapids, MI - Cambridge, UK.:
Eerdmans 2009] 90) theorises about the poor couple sleeping in one bed who were able to restrain their sexual
desires. The American exegete cites the opinions of other scholars (Goodman, Stambaugh and Balch) on this
matter, but the lack of any details in Matthew’s narrative makes these deliberations rough speculation at best.

71 Green (The Gospel of Luke, 189) calls this phrase a signal from Luke that it is “an assumption, wrongly made,”
and thus applies to the entire genealogy. In contrast, Fitzmyer (The Gospel according to Luke I-1X, 499)
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(“as was supposed”) which, together with the scene of the Annunciation (Luke 1:25-36),
clearly indicates the absence of abiological relationship between Joseph and Jesus
(Luke 1:34). This is all the more evident as a list of His alleged ancestors was placed in
close proximity to the theophany at Jordan, where the Father Himself proclaimed His
filial identity (Luke 3:22).

Joseph’s characterisation needs to be supplemented by another important aspect,
namely the bond that existed between the spouses throughout their lives. Matthew is silent
about the prior circumstances in which the marriage contract between Joseph and Mary’s
families took place.”” The narrative finds the protagonists at the stage when the marriage
is already decided, and a premature pregnancy without Joseph’s involvement becomes
aserious challenge to the relationship. There is no indication that Joseph had any prior
knowledge that his marriage was part of Gods salvific plan. Only the angel’s interven-
tion with regard to Joseph’s decision on the future fate of his wife reveals its extraordinary
character. He will not be the biological father of the Child conceived in the womb of his
Wife; moreover, her blessed state is due to the action of the Holy Spirit. The rest of their
life together is marked by marital asceticism and total devotion to his Wife and Son. Their
safety dictates all of Joseph’s decisions. Matthew is silent about Joseph, Mary and Jesus’ life
together in Galilee. However, the last mention of them made by people from Nazareth
suggests they led ordinary everyday family life, which did not indicate (at least not direct-
ly) the extraordinary nature of this relationship.

Hence, Joseph’s relationship with Mary can be arranged in the following sequence:
Love — decision of a permanent union (1:18) — bewilderment and uncertainty - deci-
sion to send Mary off (1:19) — obedience to God’s plan (1:24) — no marital intercourse
[at least] until the birth of the Son (1:25) - caring for the Wife and the Son (protection,
support, leadership) (2:13-15, 19-21) - settling in Nazareth and daily marital and family
life (2:22-23; cf. Matt 13:55).

relates it only to the first object (év viég [...] Iwowg). Frangois Bovon (Luke 1. A Commentary on the Gospel
of Luke 1:1-9:50 [Hermeneia; Minneapolis, MN: Fortress 2002] 136), on the other hand, sees two ways to
understand Lukes expression: (1) ‘He was considered to be Joseph’s biological son’ (but I, Luke, know this is
not true); (2) ‘He was rightfully declared to be Joseph’s son’ (and I, Luke, agree with this). The Swiss exegete
favours the latter solution because, in his view, the former would defeat the purpose of including the genealogy
in the story. So does Nolland (Luke 1:1-9:20, 171) and many others. Michael Wolter (7he Gospel according
to Luke [Tiibingen — Waco, TX: Mohr Siebeck — Baylor Universtiy Press 2016] I, 178-179) mentions that
the identical phrase casting doubt on someone’s paternity can be found in many extra-biblical texts: e.g., in
Appian (Libyca [= Punica) 111.525), in Pausanias 2.10.3, as well as in Favorinus of Atles, De exilio, 379.8, and
in Harpocration 68.18.

72 The historical background of Jesus time allows one to imagine the Jewish wedding ceremony, which included
awide variety of elements strongly stretched over time. The first, still informal, act was the preliminary agree-
ment on the terms (0"X1n — teniim), which allowed for verification that the families of the future spouses saw
no obstacles to the marriage. The details of the betrothal and the marriage itself were also determined on this
occasion; see B. Cohen, “On the Theme of Bethrotal in Jewish and Roman Law,” PA4JR 18 (1948) 70, esp. 78;
S. Zeitlin, “Personal Status in Isracl; JOR 49/2 (1958) 125-126.
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b. Joseph the Silent

The narrative conveyed to the reader does not consist solely of a positive message i.e. pro-
viding some concrete information about the character. Sometimes a more meaningful
way to characterise a person is the continued absence of certain information.” In Joseph’s
case, such a charged dimension is his attitude of silence. Despite his active participation in
the narrative and interaction with the divine sphere, Joseph was not given his own voice.
Throughout the entire description of Jesus” childhood, his guardian does not utter a single
word, which is indeed characteristic of both evangelists. Thus, silence became an essential
element of his depiction, indicating an important spiritual dimension, namely the receptive
dimension of his life. Joseph is active insofar as it is required of him. He does exactly what
he has been asked to do.”*

Although Matthew shares with the reader information about Joseph’s communication
with the angel, he does not record any utterance by Joseph himself. Even where recording
the character’s internal dialogue seems perfectly natural, the evangelist only notes that Jo-
seph was considering the question of his wife’s dismissal (tadta 8¢ adrod évBupnbévrog —
Matt 1:20). The description of his reception of Mary with her Son and naming him in
accordance with the angel’s message consists of just two short sentences containing three gen-
eral verbs explaining the phrase émoinoev d¢ mpooétatey avtd 6 dyyehog: TapalapPavw,[odk]
ywookw, kadéw (Matt 1:24-25). Matthew applied an identical narrative strategy to Jo-
seph’s actions during the flight to Egypt and the family’s stay there. The pattern is repeated
during their return to the Land of Israel. Short, simple sentences do not go beyond what is
absolutely necessary.

Joseph’s silence naturally focuses the reader’s attention on the only form of communica-
tion that has been confirmed, namely the interaction between the characters of the narra-
tive. The difference is that the angel’s activity includes specific words, while Mary’s spouse
responds with action.” Wucherpfennig considers silence an important sign of righteous-
ness, but this argument can hardly be considered accurate.” Rather, it should be noted that

73 See: J.A. Darr, “Narrator as Character: Mapping a Reader-Oriented Approach to Narration in Luke-Acts,” Se-
meia 65 (1993) 54.

74 Matthew does not suggest that Joseph actually never spoke a word. After all, God’s plan included naming Jesus
(Matt 1:21), and this rite required the father to pray publicly. The naming ceremony was combined with cir-
cumcision and entailed the active participation of the father; see EncJud 1V, 733-734.

75 The third evangelist uses silence much more extensively. It is not only Joseph who is silent, Zechariah is also
deprived of his voice for some time (Luke 1:20), at least until he accepts God’s plans with faith (Luke 1:68-79).

76 See: Wucherpfennig, Jesus der Gerechte, 203. One can agree with the German Jesuit, building on Bar Kapar’s
statement from the 3rd century that “the righteous are men of action,” but does this simultaneously mean a lack
of verbal communication? Much better is the comparison of the righteous to God, who “speaks little and does
much” (Pirkei Avot 1:15), but this statement does not explain Joseph’s complete silence. Similarly, Theophras-
tus’ classical work from the 4th century BC: Characters (ed. ]. Diggle) (Cambridge Greek and Latin Classics;
Cambridge: Cambridge University Press 2022) esp. paragraphs on garrulity [the chatterbox, 73-77] and chat-
tiness [the talker, 87-89]), suggests a proper balance between the words spoken and the actions taken. Howev-
er, it does not call for total silence. Likewise, the author of the Book of Sirach sees wisdom in remaining silent
at the right time (20:7).
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very few words are spoken throughout the narrative of Jesus’ early life, and only certain
characters have the privilege of speaking. The one who speaks the most is the messenger of
God, the evangelist also included one utterance of the wise men (2:2), Herod (2:8)”” and
the scribes (2:5-6). Compared to them, the figure of John the Baptist from the beginning
of the Gospel proper makes an exceptionally extensive statement (Matt 3:2-3, 7-12, 14;
11:3), as does the devil in the temptation scene (Matt 4:3, 6, 9). Even the disciples, who are
present in the narrative throughout almost the entire Gospel, speak little and usually strictly
in reference to the teaching and person of Jesus.

During the Sermon on the Mount, Matthew’s Jesus encourages all his present and fu-
ture disciples to exercise restraint in prayer (Bartoloyéw, moAvhoyia — Matt 6:7). This atti-
tude is motivated by God the Father’s omniscience of human needs (0i8ev yap ¢ matip opav
@V xpelav Exete — Matt 6:8). However, Jesus’ teaching according to Matthew is not limited
to weighing one’s words in prayer. The first evangelist’s own tradition includes logia that are
awarning to Christians not to speak words thoughtlessly, as everyone will be held account-
able for what they say (pfijpa apyév, amodiSwpt — Matt 12:36). In connection with the Last
Judgement scene, it is clear that a disciple of Christ must know the weight of their words
and deeds (Matt 25:31-46), which in the most perfect sense are simply the realisation of
Godss love. In other words, the disciple’s words and actions must be integrated and in line
with God’s plans (Matt 7:21). In the case of Joseph, the absence of words only reinforces
the complete subordination of his actions to the will of God.”

Joseph’s attitude evokes associations with the Genesis account of the biblical patriarchs,
as they also reveal their character traits through action. Nevertheless, Abraham, Isaac and
Jacob cannot be reduced only to their deeds. Although all three of them do speak little, and
the lack of words is very significant in many scenes, their words play an equally important
role in the narratives concerning them.” Meanwhile, Joseph’s characterisation seems to be
the closest to Noah’s character descriptions. This is because the narrative of the Flood does
not contain any of his statements. Only the final curses and blessings change this situation
(Gen 7:25-27). Until the last scene, the dynamics of the story correspond to those por-
trayed by Matthew in the Infancy Narrative. God makes certain demands on Noah, and
he follows every word he hears. The parallel is not only formal. For Noah’s obedience saves
the human race from extinction, just as Joseph’s obedience saves the newborn Jesus from

77 In Herods case, of course, it is known that he undertook an intensive interrogation of both Jewish scholars
(2:4) and wise men from the East (2:7), but Matthew does not quote the content of these conversations. Herod
also issues the order to kill children in the Bethlehem area, but it is only descriptive as well, since the narrator
does not let him speak (2:16).

78 Wucherpfennig, Jesus der Gerechre, 203.

79 See: Zdzistaw Pawlowski’s (“Proba Abrahama. Lekeura narracyjna Rdz 22. The Test of Abraham. The Narra-
tive Reading of Genesis 22, Biblica et Patristica Thorunensia4 [2011] 37-62) excellent narrative analysis of the
trial of Abraham (Gen 21). The author emphasises the extremely important role of the main character’s words
throughout the narrative, ibidemn, 39-40.
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death. Moreover, God Himself calls Noah Sixatog (saddig), which corresponds to the char-
acterisation of Joseph in Matt 1:19.%°

Only then is Joseph’s silence captured as characterisation. Joseph has his biblical model
in the patriarch Noah, but Joseph’s silence goes even deeper than Noah’s. The Saviour has
been entrusted to him because he is willing to endure hardships without words. The silence
shows him alone in constant conversation with God.

6. Final Classification and Evaluation

Joseph’s character in Matthew’s Gospel is not particularly complex. The evangelist un-
doubtedly subordinates it to the main theme of his work, i.e. portraying the figure of Jesus.
Nonetheless, in the narrative of the Infancy Narrative, he plays the leading role of the right-
eous Israclite who, to the best of his understanding, secks to please God and keep His Law.
The salvation plan prepared by God changes his notions of piety and righteousness and
directs him towards unfamiliar grounds. Without hesitation and without protest, Joseph
follows the revelation given to him thus entering a new level of righteousness. Although
the narrative shows him primarily with a receptive attitude — as an obedient recipient of
Godss instructions — the untold events from his marital, family and social life suggest a char-
acter of an integrated nature, capable of enacting God’s plans, if necessary even immediately
upon receiving the command (Matt 2:14).

Joseph’s inner life remains almost unknown to the reader. Through the lips of the angel,
the evangelist reveals Joseph’s fear of transgressing the rules of the Torah, which ultimately
means an attitude of fear of God (Matt 1:20), and his fear of the threat posed by Archelaus
(Matt 2:22). In the latter case, however, the evangelist emphasises that he was led to Naz-
areth not by fear of the king, but by a heavenly command. The only important motif of
development at the spiritual level is the transition from righteousness (justice) at the level
of the Law to righteousness understood as the fulfilment of God’s will (Matt 1:20-24).
However, throughout the narrative, he undergoes a series of rapid transformations — from
an almost fulfilled spouse embedded in the customs of Israel, through an ascetic compan-
ion of his pregnant wife, to a husband who, at least in the opinion of his neighbours, led
the ordinary life of a devout Israelite and hired himself out as a carpenter. At the same time,
the evangelist emphasises his constancy and obedience resembling the Old Testament pa-
triarchs. Thus, Joseph cannot be reduced to only a secondary character, and in Matt 1-2
to a character completely subordinated to the main objectives of the first gospel. His in-
dividual qualities classify him rather in the category of a link (ficelle) — a typical character
serving the main purposes of the narrative, and in the context of the Infancy Narrative, he

80 Wucherpfennig (Jesus der Gerechte, 206-207) secks sources of inspiration for the characterisation of Joseph
also in the Graeco-Roman world, invoking the ideal of an ancient philosopher, but the evangelist’s intentional
use of these traditions is rather unlikely.



Krzysztof Mielcarek - The Characterisation of Joseph by Matthew (Matt 1-2; 13:55)

can even be considered a figure (card) — a character who supports and illuminates the main
protagonist, i.e.]esus.81

Joseph’s attitude in light of Matthew’s narrative assumptions is essentially adequate,
but not without some twists. The human dilemmas of the pious Israclite and his fear of
the ruler give him the characteristics of a living person and make him a multidimensional
rather than a flat character.’” In this way, Joseph also becomes a model for the contempo-
rary readers of the Gospel who, following God to the best of their understanding, remain
faithful despite the many adversities and challenges of life, and, guided by His inspiration,
accept the role that God has assigned to them.

Using the proposal of Cornelis Bennema,* the characterisation of Joseph can be ex-
pressed as follows:

Joseph - the righteous one of the Old and New Covenants,
a descendant of the Patriarchs and Legal father of Jesus

Narrative Mate 1-2; 13:55
Appearances
Origin Bethlehem

House of Jesse, son of Jacob

Upbringing Profession: carpenter
External goods Epithets, reputation
Narrator:

A faithful follower of Judaism, a loving spouse, a responsible parent

Age, marital status
Mature man, married

Socioeconomic status, wealth
Poorer middle class

Place of residence/operation
Bethlehem, Jerusalem, Egypt, Nazareth

Occupation, positions held
Carpenter

Group affiliation, friends

No data

81 See: W.J. Harvey, Character and the Novel (London: Chatto & Windus 1965) 52-73.

82 Classic character categories proposed by Edward M. Forster (Aspects of the Novel [New York: Penguin 1976]
73-81).

83 Bennema, 4 Theory of Character in New Testament, 111.
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Speech

and actions

Meetings with the main character

Jesus® guardian

Fulfilment of paternal duties towards his son in accordance with the provisions
of the Law

Interaction with other characters:

Miriam:

— rise above the provisions of the Law

— care for his wife and son

— preparation of the journey to Egypt

— preparation of the return to the Land of Israel
- finding refuge in Nazareth in Galilee

Angel of the Lord:

— acceptance of the message

— silent obedience

Death

No data

Character analysis

Complexity — typical character (ficelle)
A small number of features, subordinate to the plot

Development — no development. Constancy in faithfulness to his function
as a pious Isracelite, spouse and father

Inner life:

— constancy

— determination

— authority

— love

— faithfulness to God

— the bond with his wife and son

Character Degree of characterisation
classification Indirect characterisation — showing. Appearances are limited almost exclusively
to Matt 1-2, i.e. the childhood of Jesus
Character As regards the point of view of the author and the main character - Jesus:
evaluation — Adequate attitude
— Submission to God’s plans
— Faithful love toward Jesus and His Mother
As regards the role in the plot:
Silent and loyal implementer of God’s plans Guardian of Jesus and Mary
Significance Characteristic value of the character:

of the character

— Loving and faithful spouse of Mary and father of Jesus
— Silent implementer of God’s will - the righteous one of the Old
and New Covenants
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ABSTRACT: Author argues that the translation of the New Testament from the Polish Catholic Leopoliza’s
Bible (1561) was, to asignificant extent, based on Erasmus’ of Rotterdam Grecek text, and textual-critical
scholarship as in the editions of Novum Instrumentum. Furthermore author argues that this influence was
being removed in the revised edition of the Leopolita’s Bible (1575) because it was considered as controver-
sial by some of the Catholics. These theses are supported by discussing eight textual examples of Erasmus’
influence on the Polish translation (out of 18 identified dependencies).

KEYwoRDS: New Testament, Erasmus of Rotterdam, Jan Nicz Leopolita, Leopolitas Bible, Vulgate,
Greek text, Biblical humanism, translation

Seowa KLUCZOWE: Nowy Testament, Erazm z Rotterdamu, Jan Nicz Leopolita, Biblia Leopolity,
Waulgata, tekst grecki, humanizm biblijny, thumaczenie

W 1561 r. w krakowskiej oficynie Mikotaja Szarffenbergera ukazalo si¢ pierwsze polskoje-
zyczne wydanie kompletnej Biblii: Biblia, to jest Ksiggi Starego i Nowego Zakonu na polski
Jezyk z pilnosciq wedlug lacinskiej Biblii od Kosciola krzescijariskiego powszechnego przyjetej,
nowo wylozona. Szarffenberger pisat w dedykacji dzieta monarsze Zygmuntowi Augustowi,
iz kiedy pozyskal manuskrypt przektadu (ktérego autorstwo byto wydawcy nieznane lub
postanowil je zatai¢), szukal kompetentnego korektora dzieta: ,staralem si¢ o to, abym jej
[Biblii] komu poprawi¢ dal, a starajac si¢, nalaztem ksigdza Jana Leopolitg, mistrza nauki
krak[owskiego], ktory wzigwszy te prace na sie, tak jej zdotal, ze mam za to, chué a pilnos¢
jego pochwalona od W aszej] K[rélewskiej] M[ifosci] bedzie™. Janowi Niczowi ze Lwowa,
synowi Kaspra (Kasprowiczowi), zawdzigcza thumaczenie swoja konwencjonalng nazwe
Biblii Leopolity. Przyjmuje, majac $wiadomo$¢ ztozonych dyskusji o autorstwie brudnopisu

1 Biblia Leopolity, karta nieliczbowana *A 2v.
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dziela, ze to Leopolita odpowiadat za jego opublikowang posta¢®. Problem autorstwa prze-
ktadu jest nieistotny dla niniejszych rozwazan, wzorem Elzbiety Belcarzowej bede wiec,
dla uproszczenia, méwi¢ zamiennie o ,,Leopolicie” i ,,ttumaczu” jako twércy opublikowanej
w 1561 r. Bibli?.

Biblia Leopolity byla postrzegana przez wspolczesnych katolikow — a przynajmniej
cztonkéw Towarzystwa Jezusowego — jako thumaczenie nierealizujace tytutowej obietnicy
»pilnego” (a wigc uwaznego, starannego) ttumaczenia obowiazujacej katolikéw Wulgaty
(facinskiej Biblii od Kosciota [...] powszechnego przyjetef). Ta niedoskonalos¢ skutkowata,
w ocenie jezuitéw, koniecznoscia opracowania nowego przekladu®. Jan Wielewicki, kro-
nikarz domu zakonnego oo. jezuitéw przy kosciele $w. Barbary w Krakowie, stwierdzal
nawet w 30. latach XVII w., ze wydanie to zostalo ,opublikowane albo przez samych

heretykéw, nie bez najwigkszych wypaczen, albo przez pewnych katolikéw, ktdrzy nie

»5

mieli zadnej dbatosci o wydanie Wulgaty™. Juz w 1573 r. Stanistaw Rozdrazewski zwra-

cal uwage na potrzebe korekty Biblii Leopolity, piszac do generala Everarda Mercuriana:
»Heretycy tyle razy wydali Biblig, tozac duze $rodki, polska zas katolicka az dotad rzuca si¢
w oczy, niepoprawiona”. Zrewidowana edycja ukazata si¢ w 1575 r. (informacja w pod-
tytule: na wielu miejscach z pilnosciq poprawiona). 1 ona jednak nie zadowolila polskich
jezuitdw, skoro niespetna dziesig¢ lat pézniej rozpoczeli starania o nowe tlumaczenie,
a Jakub Wujek na potrzeby Postylli katolickiej mniejszej juz w 1579 r. sam przettumaczyt
perykopy ewangeliczne’.

W niniejszym studium wykaze, ze wada Biblii Leopolity byta dla dwezesnych katoli-
kéw zaleznos¢ thumaczenia od prac biblistycznych Erazma z Rotterdamu zawartych w jego

2 Natemat dyskusji o autorstwie Biblii Leapolity i informacji biograficznych o Janie Niczu Leopolicie zob. E. Bel-
carzowa, Polskie i czeskie Zrédia przekladu Biblii Leopolity (Krakéw: Lexus 2006) 10~16; M. Kossowska, Bi-
blia w jezyku polskim (Poznan: Ksiegarnia $w. Wojciecha 1968) 1, 205-208; R. Pietkiewicz, Biblia Polonorum.
Pismo swigte w jezyku polskim. 1. Od poczgthn do 1638 roku (Poznari: Pallottinum 2016) 363-365.

3 Zob. Belcarzowa, Polskie i czeskie Zrédia, 15.

4 Marcin Laterna w 1583 r. pisal do gencrala Towarzystwa Claudia Aquavivy, ze warto byloby przelozy¢ Biblie
najezyk polski — jednym z powodéw byly wady dawniejszego katolickiego thumaczenia: ,,Biblia [....] in linguam
parum cleganter translata et vitiose, quod gravius est, improprieque ex Latino idiomate in nostrum conver-
sasunt’, ,Martinus Laterna S.J. Claudio Aquavivae. Sandomiriae 29 Septembris 1583” (E. Kuntze [red.]. Alber-
ti Bolognetti Nuntii Apostolici in Polonia epistolae et acta 1581-1585. 11. 1583 [Monumenta Poloniae Vaticanae
6; Cracoviae: Sumptibus Academiac Polonae Litterarum et Scientiarum Sandomiriae 1938] 580). Kongrega-
cja polskiej prowincji Towarzystwa Jezusowego w 1584 r. prosita generata zakonu Claudia Aquavive o zgode
na opracowanie nowego katolickiego przekfadu, prosbe uzasadniajac: ,Nam in veteri translatione multa desi-
darantur” (Responsa ad Congregationis Poloniae quaesita data mense februario anno 1585 [Nationalbibliothek
Wien, rekopis 11977] 64t.). Zob. tez NT jezuitéw z 1593 r, 2.

s J. Wielewicki Dziennik spraw domu zakonnego OO. Jezuitdw u <. Barbary w Krakowie od r. 1579 do ». 1599
(wigcznie) (Scriptores Rerum Polonicarum 7; Krakéw: Akademia Umiejetnodci 1881) 238. Wizystkie cyto-
wane zrédta facifiskie w thumaczeniu wlasnym. Brzmienie oryginalne cytatu: ,,[...] vel ab ipsis haereticis editus
erat non sine maxima depravatione vel a nonnulis Catholicis, qui vulgatae editionis nullam curam habebant”

6 Stanistaw Rozdrazewski do Everarda Mercuriana, Wilno, 12 lipca 1573 (list; Archivum Romanum Societatis
Iesu, rekopis Germ. 153) 131v. Brzmienie oryginalne: ,,Biblia toties excu<s>a ab haereticis magnis sumptibus,
catholica Polonica hucusq[ue] non correcta extat”

7 Zob.]J. Wujek, Postylle mniejszej czesé pirwsza ozimia [...] (Posnaniae: Wolrab 1579) karta nieliczbowana )( 4v.
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Novum Testamentum: greckiego Nowego Testamentu, taciniskiego przektadu oraz Annota-
tiones — korpusu uwag filologicznych i egzegetycznych. Swiadczy o tym usuwanie $ladéw
tej zalezno$ci w zrewidowanej edycji z 1575 r. Sam Leopolita wskazat w ,,Przedmowie”
do editio princeps na tekst grecki jako jedno ze zrddet do interpretacji Wulgaty: ,K temu,
ze bardzo trudna jest przektada¢ to, czego by$ nie rozumial, tedy uciekali$émy si¢ z miej-
scy trudniejszymi [...] do greckich egzemplarzéw™. Ttumacz sugerowal — zgodnie z linia
Erazma — ze Wulgata jest miejscami niezrozumiata bez wgladu w grecki Nowy Testament.
Celem nowego laciniskiego przekladu Rotterdamczyka (lub tez: jego rewizji Wulgaty)
bylo uczynienie faciriskiego Nowego Testamentu jasnym i zrozumialym: ustalenie popraw-
nej lekeji w wersetach zepsutych w wyniku transmisji tekstu oraz korekta niefortunnych
lub blednych (zdaniem Erazma) rozwiazan translatorskich czy egzegetycznych, ktére nie
czynia zado$¢ greckiemu ,oryginatowi™. Materialu do tych prac dostarczat korpus manu-
skryptow Wulgaty, komentarzy i homilii ojcow Kosciota, a przede wszystkim — tekst grecki,
zgodnie z zalozeniem o jego prawdziwosci'’.

Zgodnie z moja najlepsza wiedza nie podjeto dotychczas badan translatoryczno-zro-
dlowych nad Nowym Testamentem Leopolity, w ktérych uwzgledniano by tekst grec-
ki i Annotationes Erazma'. Elzbieta Belcarzowa w Polskich i czeskich Zrddtach przektadu
Leopolity stwierdzala, iz ,,mankamentem” dotychczasowych badan bylo poréwnanie ttuma-
czenia z arbitralnie wybranymi pojedynczymi przektadami na jezyk polski. Dlatego do swo-
jego korpusu komparatywnego wlaczyta wszystkie wezesniejsze polskie przektady Nowe-
go Testamentu, jak i niekedre Biblie czeskie'>. W wyniku tych szeroko zakrojonych badan
uczona zwrdcita uwage na zbieznosci miedzy Nowym Testamentem Leopolity a N'T kréle-
wieckim. Twierdzila, ze z niego wlasnie najwiecej czerpat Leopolita, a ponadto — ze w Biblii

8 Biblia Leopolity, karta nieliczbowana *A 4r. W tym kontekscie ,,Przedmowe” Leopolity komentowala Jani-
na Czerniatowicz (Niektdre problemy naukowe grecystyki w pracach biblistéw polskich XVI i XVII w. [Wroctaw
— Warszawa — Krakéw: Zaktad Narodowy im. Ossoliriskich 1969] 32-33), odnotowujac wskazanie przez thu-
macza na wglad w tekst grecki.

9 Na temat intencji Erazma oraz dwoistosci projektu humanisty jako juz to ,rewizji Wulgaty”, juz to ,nowego
faciniskiego thumaczenia” zob. H.J. de Jonge, ,,Erasmus’s Translation of the New Testament: Aim and Method’,
BT67/1(2016) 29-41.

10 Obszerny tytut editio princeps z 1516 r. opisywal intencje Erazma: Novum Instrumentum omne, diligenter ab
Erasmo Roterodamo recognitum et emendatum, non solum ad graecam veritatem, verumetiam ad multorum
utriusque linguae codicum, eorumaque veterum simul et emendatorum fidem, postremo ad probatissimorum au-
torum citationem, emendationem et interpretationem |...]. Od drugiej edycji z 1519 r. stowo ,Instrumentum”
zastapiono ,, Iestamentum’”.

11 Konrad Gasiorowski (,Przekiad Psalterza w Biblii Leopolity [w czterechsetlecie wydania Biblii], RBL 14/5
[1961] 189-195) prowadzit badania nad Ksi¢ga Psalméw i wykazal, ze Leopolita intensywnie wykorzystywat
Septuaginte. Maria Kossowska (Biblia w jezyku polskim, 1, 208) wspominala, ze Leopolita korzystal z jakiegos
tekstu greckiego, sugerowata jednak, ze raczej nie bylo to wydanie Erazma. Badacze, za ,Przedmowsg” Leopoli-
ty, sugerowali jego odwotania do tekstu greckiego (zob. przypis 8), rzadko jednak ilustrowali je pojedynczymi
nawet przykladami (zob. przypis 29). Pojedyncze lekcje erazmiariskie u Leopolity odnotowat na marginesie
badari nad thumaczeniem perykop Mikotaja Reja Konrad Gérski (,,Biblia i sprawy biblijne w Postylli Reja’,
Z historii i teorii literatury [Wroctaw: PWN 1959] 1, 25).

12 Zob. Belcarzowa, Polskie i czeskie Zrodia, 15.
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Leopolity wiele jest miejsc wspolnych z czeskimi Bibliami. Badaczka zauwazala jednak, iz
nickoniecznie sg to $wiadectwa bezposredniego ich wykorzystania przez thumacza. Moga
by¢ to wyltacznie zbieznosci wynikajace z wykorzystania wspolnego zrédla, co w niniejszym
studium sprobuje zilustrowa¢ w odniesieniu do NT krélewieckiego. Belcarzowa w kilku
miejscach odnotowata ponadto wplyw tekstu greckiego na ST Leopolity™.

Zaleznos¢ Biblii Leopolity od Novum Testamentum Erazma i jego Annotationes stwier-
dzilem na podstawie analizy poréwnawczej dotyczacej 30 takich miejsc Nowego Testamen-
tu (wersetéw lub fragmentéw obejmujacych wigcej niz jeden werset), w ktérych Erazm
w Annotationes sygnalizowal réznice migdzy Wulgata a tekstem greckim, korygowal jej
tekst lub tez proponowal odmienne thumaczenie: Mt 3,2; 4,17; 5,5.17; 6,13.27.32; 9,2.13;
10,12-13; 11,5-6; 13,38; 16,18; 21,38; 24,18; Mk 16,14; Ek 6,1-3; 15,7; 15,7.8; ] 4,17;
21,22-23; Rz 3,1-4; 1 Kor 4,10; 7,25; 15,10; Ga 5,6; Ef 2,2; Jk 5,14; 7,15; 1 P 3,22. Za-
leznos¢ od Erazma stwierdzitem w 18 wypadkach: Mt 5,5.17; 6,13.27.32; 9,2.13; 11,5-16;
6,18;21,38; Mk 16,14; £k 6,1-3; 15,7.8; ] 4,17; 21,22-23; 1 Kor 7,25; Ef 2,2. W analizie
uwzglednitem: tekst grecki Erazma, jego facinskie thumaczenie (lub tez: rewizje Wulga-
ty), korpus Annotationes z edycji Novum Testamentum z 1535 r. oraz Wulgate lowariska
z 1547 r. Opracowal ja Johannes Henten na zlecenie cesarza Karola V, ktéry pragnat wyjé¢
naprzeciw wytycznej Soboru Trydenckiego — przygotowania edycji krytycznej Wulgaty,
uznanej przez sob6r za autentyczng i obowigzujacg katolikow. Cho¢ wydanie w petni ,ofi-
cjalne” i autorytatywne ukazalo si¢ dopiero w 1592 r. w Rzymie (tzw. syksto-klementyni-
skie), Wulgata lowaniska cieszyla si¢ powazaniem katolickich uczonych; uchodzita za wia-
rygodna i poprawnag'“.

Na podstawie poréwnania analizowanych wersetow i fragmentdw editio princeps ze
zrewidowanym wydaniem z roku 1575 stwierdzilem, ze odwolania do prac biblistycznych
Erazmaz Rotterdamu w Biblii Leopolity byly dla (czgéci) dwezesnych katolikéw kontrower-
syjne i trudne do zaakceptowania. Zestawienie wykazalo bowiem, ze podczas redakeji da-
zono do usuwania lekeji zapozyczonych przez Leopolite od Erazma. Byl to proces ,wulga-

»15

tyzacji”" polskiego przektadu — dostosowywania go do wydania przyjetego przez Kosciot

katolicki. Ta eliminacja wpltywéw tekstu greckiego, interpretacii i koreke Wulgaty opraco-
wanych przez Rotterdamezyka nie byla jednak petna, co moglo wynika¢ z przeoczen, nie-
trafnego rozpoznania miejsc podczas redakeji albo tez uznania ich za niekontrowersyjne.
Sposréd 18 miejsc, w ktérych Leopolita zalezny byt od Erazma, do Wulgaty dostosowano:
Mt 6,13.27;9,13; 16,18; ] 21,22-23; Ef 2,2.

13 Zob. Belcarzowa, Polskie i czeskie Zrddfa, 78, 80, 123. Badaczka nie uwzglednita w badaniach greckiego Nowe-
go Testamentu, zob. ibidem, 126.

14 Zob. A. Gerace, Biblical Scholarship in Louvain in the ‘Golden’ Sixteenth Century (Géttingen: Vandenhoeck &
Ruprecht 2019) 42-44, 64-65.

15 Terminem tym w odniesieniu do analogicznego zjawiska w przekladach niderlandzkich z 20. i 30. lat XVIw.
postuguje sic Wim Francois (,Erasmus’s Revision of the New Testament and Its Influence on Dutch Bible
Translations: The Dossier Revisited”, BT'67/1 [2016] 69-87).
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W niniejszym studium omawiam 8 przyktadéw z opisanego korpusu 18 miejsc, w kto-
rych stwierdzitem zaleznos¢ Leopolity od Erazma. Egzemplifikacje staralem si¢ dobra¢ tak,
aby zlozyly si¢ na pelny obraz odnotowanych zjawisk tekstowych, z jednej strony przejmo-
wania przez Leopolite krytyczno-tekstualnych korekt Wulgaty autorstwa Erazma (przy-
klady 1, 31 7), jego poprawek blednych badz niefortunnych rozstrzygnig¢ translatorskich
(2,4-8), w tym opartych na analizie semantycznej i/lub formalnej lekseméw i fraz greckich
oraz lacinskich (2, 5, 7-8), z drugiej za$ dostosowania w zrewidowanej edycji z 1575 r.
tych miejsc do Wulgaty (1-4, 7-8) lub ich pozostawienia (5-6). W celach poréwnaw-
czych przywotuje réwniez inne XVI-wieczne thumaczenia na jezyk polski: NT krélewiecki,
NT krakowski, Bibli¢ brzeskg, Bibli¢ Budnego, NT Czechowica, NT jezuitéw z 1593 r.,
Bibli¢ jezuitéw z 1599 r. (tzw. NT i Biblia Wujka)'¢. Usytuowanie na ich tle przykladéw
z editio princeps i zrewidowanego wydania Biblii Leopolity uwyraznia relacje z faciriska
i grecka podstawa thumaczenia, a tym samym uwypukla omawiane zjawiska tekstowe.

Przyklad 1. Mt 6,13"
Leopolita Leopolita Waulgata Tekst facinski Tekst grecki
1561 1575 lowariska 1547 Erazma Erazma
Ale nas zbaw ode Ale nas zbaw Sed libera sed libera nos ke pdoou Apdig Gd
zlego. (Abowiem ode zego. nos a malo. amalo, Quia tuum | t00 moynpod. &71 god
twoje jest krélestwo | [!] Amen. Amen. est regnum et poten- | ¢aTw 1 Baothein kol
imocichwala na tia et glovia in secu- | 7 dbvaus, kel 7 06,
wieki wiekéw). Amen. la seculorum. Amen. | eig Tobg aitvag. auiy.

Jak pisal Erazm w stosownej adnotacji, we wszystkich dostepnych mu greckich rekopi-
sach w Mt 6,13 znajdowaly si¢ stowa wypowiadane w trakcie liturgii w koncu Modlitwy Pari-
skiej — doksologia (tu wyrdzniona pogrubieniem). Wulgata jej nie zawiera, Rotterdamczyk
nie znalazl jej réwniez w laciniskich rekopisach, cytatach i oméwieniach u ojcéw Kosciota
(z wyjatkiem Chryzostoma i zaleznego od niego Teofilakta). Humanista przekonywal, ze
doksologia zostata dodana do tekstu greckiego w celu uzgodnienia go z liturgia. Mimo to
wydrukowal fraze w tekscie greckim i uwzglednit w swoim faciniskim thumaczeniu, stosujac
jednak wyrdznienie typograficzne — kursywe — sugerujace zastrzezenia co do biblijnej ,,ory-
ginalnosci” fragmentu'®.

16 Cytowane wydania — zob. bibliografia. Na temat zbiorowej pracy polskich jezuitow nad Nowym Testamen-
tem z 1593 r. i Biblig z 1599 r. zob. T. Rubik, ,,Biblia Jakuba Wujka i Justusa Rabba. Postylla katolicka mniej-
szaz 1590 roku jako $wiadek tekstowy przekladu Nowego Testamentu sprzed pierwszej cenzury (1591-1592)’,
Odyodzenie i Reformacja w Polsce 66 (2022) 77-108.

17 Wizystkie wyrdznienia w tabelach wlasne — wskazuja omawiane dalej stowa lub frazy. ,,[!]” sygnalizuje brak
omawianego wyrazu lub frazy w danym wydaniu. Nawiasy okragle i kursywa odzwierciedlaja rozwiazania ty-
pograficzne edycji zrédtowych, opisane w dalszej czedci artykutu.

18 Zob. Annotationes, 35-36.
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Leopolita wigczyl doksologie do Mt 6,13, biorac ja jednak w nawias. Jak informo-
wal w ,Przedmowie”, oznaczenie takie wskazuje, ze fragment nie znajdowal si¢ w tekscie
Waulgaty: ,wktadatem tez stowo pod czas albo dwie z doktordw $wigtych, co w tym znaku
() poznawaé na nicktdrych miejscach bedziesz”. Ta interpolacja zostata usunigta w wy-
daniu z 1575 r. Sposrdd innych przektaddéw polskich znajdowala si¢ jeszcze w ewange-
lickim NT krolewieckim, ewangelicko-reformowanej Biblii brzeskiej, a takze — ozna-
czona nawiasem — w unitariariskim N'T Czechowica. Pominigta zostala w katolickim
NT krakowskim z 1556 r., unitarianiskiej Biblii Budnego, a takze NT jezuitéw z 1593 r.
iBibliiz 1599 r.

Przyklad 2. Mt 6,27
Leopolita Leopolita Whulgata Tekst tacinski Tekst grecki
1561 1575 lowanska 1547 Erazma Erazma
A kto z was, A kto z was, Quis autem Quis autem Tic 8% ¢ budv

frasowicie si¢
starajac, moze
sobie wzrostu
swego aby na

myslac, moze sobic
WZIOStU SWego

aby na fokie¢
przyczynié?

vestrum cogitans,
potest adiicere ad
staturam suam
cubitum unum?

ex vobis sollicite
cogitando potest
addere ad staturam
suam cubitum

weptv@v, Stvatal
npoodeivar éml

T fhucloy evTod
TAYUY Eves

unum?

lokie¢ przyczyni¢?

Jak przekonywat Erazm, grecka forma pepyvav ,, To wigcej niz ‘myslac) raczej: ‘myslac
troskliwie’ lub ‘z niepokojem’. Jest to participium tegoz wyrazu [pepiuvaw], kedry [tlumacz
Waulgaty] czesto oddawat [w innych miejscach]: ‘by¢ zatroskanym’ [lub: ‘troszezy¢ sig,
‘frasowad’]”™. Przeklad Leopolity odzwierciedla tutaj Erazmowa analize¢ semantyczng
tekstu greckiego, ktdéra w zrewidowanej wersji zostala zastapiona kalkg formy Wulgaty.
Tekst Mt 6,27 w 1561 r. byl zgodny z przekladami protestanckimi: ,troskliwie myslac”
proponowaly N'T kr6lewiecki i Biblia brzeska, ,troszczac si¢” — Biblia Budnego, N'T Cze-
chowica, a takze NT jezuitéw z 1593 r. (w ,Przedmowie” Wujek zaznaczal, ze przy
przektadzie uwzglednial réwniez tekst grecki)?'. Jedynie przeklady programowo repro-
dukujace w polszczyznie Wulgate, tj. NT krakowski i Biblia jezuitow z 1599 ., glosza:
»obmyslajac”

19 Biblia Leopolity, karta nicliczbowana *A 4r. Nota bene niezaleznie od tego rozwigzania typograficznego na-
wiasy stosowane sa w Biblii Leopolity jako zwyczajne znaki interpunkeyjne (cho¢ takich miejsc nie ma wéréd
fragmentéw cytowanych w niniejszej pracy).

20  Annotationes, 38. Brzmienie oryginalne: ,,Plus est quam cogitans, sed anxie ac sollicite cogitans, participium
eius verbi quod saepe vertit, Sollicitum esse”.

21 Zob.NTjezuitdwz 1593, 15-21.
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Przyktad 3. Mt 9,13
Leopolita Leopolita Waulgata Tekst tacinski Tekst grecki
1561 1575 lowanska 1547 Erazma Erazma
A tak wy, idac, A tak wy, idac, euntes autem Quin potius ite mopevBévteg 0%

uczcie sig, co to
jest: Milosier-

dzia chee, a nie
ofiary. Abowiem
nie przyszedlem
wzywac sprawie-
dliwych, ale grzesz-
nych ku pokucie.

uczcie sig, co to
jest: Mitosier-
dzia cheg, a nie
ofiary. Abowiem
nie przyszediem
wzywac
sprawiedliwych,

ale grzesznych [!].

discite quid est,
Misericordiam
volo, et non sacri-
ficium. Non enim
veni vocare iustos,

sed peccatores 1]

et discite quid

sit illud, Misericor-
diam volo,

et non sacrificium.
Non enim veni ad
vocandum iustos,
sed peccatores

ad poenitentiam.

udBete i éaTwy,
Eleov Béhw, kol ob
Bualoy. o0 yap AABov
xohéoau dialove,
G\ pepTwlods

el peTdvolay.

Rotterdamezyk informowat w Annotationes, ze w Mt 9,13 ,,Grecy dodajg «ku poku-
cie». Jakkolwiek [stéw tych] nie dodawat Hieronim, znajduje je jednak u Chryzostoma™.
Leopolita, $ladem Erazma, wprowadzil fraz¢ do polskiego przektadu. By¢ moze réwniez
wzorem humanisty nie zdecydowal si¢ na oznaczenie syntagmy nawiasem okraglym jako
naddatku wzgledem tekstu Wulgaty, cho¢ zgodnie z przyjetym zalozeniem powinien to
zrobi¢. Wszystkie XVI-wieczne przeklady protestanckie (NT krolewiecki, Biblia brzeska,
Biblia Budnego, NT Czechowica) réwniez zawierajg eig petdvowr, thumaczac fraze jako
»ku opamigtaniu” albo ,,do pokajania”. Katolickie przektady (N'T krakowski, NT jezuitéw
21593 .1 Biblia z 1599 r.), w tym zrewidowana Biblia Leopolity, stowa te pomijaja.

Przyklad 4. Mt 16,18
Leopolita Leopolita Waulgata Tekst facinski Tekst grecki
1561 1575 lowarska 1547 Erazma Erazma
A ja tez tobic Aja[!] tobie po- | Etego [!] dico tibi | At ego vicissim tibi | xdy® 8¢ oot héyw,

powiadam, ze§ ty
jest Piotr, a na tej
opoce zbuduje Ko-
$ci6t moj, a bramy
pickielne nigdy go

nie przemoga.

wiadam, zes ty jest
Piotr, a na tej opoce
zbuduje Koscidt
méj, a bramy pie-
kielne nie przemo-
ga przeciwko niej.

quia tu es Petrus:
et super hanc
petram aedificabo
ecclesiam meam,
et portae inferi
non praevalebunt
adversus eam.

dico, quod tu es Pe-
trus, et super hanc
petram aedificabo
meam ecclesiam, et
portae inferorum
non valebunt
adversus illam.

811 a0 €l méTpog,
Kol &Tl TadTY T
TéTpe. olkodowiow
pov THY Exknaiay.
Kol Tohout gdov od
KATITYVTOVTLY
adTis.

W obszernej adnotacji do tego wersetu Erazm przekonywal, ze stowa Jezusa o budowie
Ko$ciota na skale nie odnosza si¢ do Piotra-skaly, lecz do Chrystusa-skaly**. Humanista po-
stgpowal tu wbrew popularnej katolickiej interpretacji, w tym fragmencie poszukujacej

2 Whlgata lowariska z 1547 r. podaje na marginesie wariant tekstu: ,ad poenitentiam. 2 [rekopisy]”.

23 Annotationes, 44. Brzmienie oryginalne: ,Graeci addunt ad poenitentiam, el petdvoray, etiamsi non addit
Hieronymus: apud Chrysostomum tamen reperio”

24 Zob. Annotationes, 70-71.

369



370

The Biblical Annals 13/2 (2023)

uzasadnienia prymatu Piotra oraz jego nast¢pcéw. Rotterdamezyk nie uzasadniat odda-
nia greckiej partykuly 8¢ w swoim thumaczeniu jako ‘vicissim’: ‘nawzajem), ‘z kolef, co nada-
wato wypowiedzi Chrystusa odcien wzajemnosci wzgledem wyznania Piotra z Mt 16,17.

T partykute Leopolita oddat jako ,tez’, tak samo jak NT krélewiecki, NT Czechowi-
caiNT jezuitéw z 1593 r. Budny zdecydowat si¢ na ,za$’, thumacze Biblii brzeskiej z kolei
odzwierciedlili sugerowany przez Erazma odcien wzajemnosci, rozpoczynajac fraze od spdj-
nika przeciwstawnego: ,,Ale ja tobie powiadam”. Przeklady programowo écisle odzwiercie-
dlajace Wulgate, tj. N'T krakowski oraz Biblia jezuitéw z 1599 r., nie zawierajg odpowiedni-
ka greckiego 0¢, Erazmowego ‘vicissim’ Podobnie usunigto ,tez” Leopolity w zrewidowanej
edycjiz 1575 r.

Warto odnotowa¢, ze w drugiej czgéci wersetu w zrewidowanej wersji Scisle dostoso-
wano szyk i sktadnie¢ przektadu do Wulgaty, wprowadzono réwniez ortonimiczny odpo-
wiednik przyimka ‘adversus’: ‘przeciwko’ Zaimek w rodzaju zeriskim, ‘eam’, odczytano jako
odnoszacy si¢ do skaly (‘petra’), nie zas Kosciota (‘ecclesia’), co jest w petni uprawniona in-
terpretacja dwuznacznej skladni tak faciniskiej, jak i greckiej?. Takie rozwigzanie wezedniej
pojawito sic w N'T krakowskim.

Przyklad 5. Mt 21,38
Leopolita Leopolita Waulgata Tekst tacinski .
P P B 8 Tekst grecki Erazma
1561 1575 lowanska 1547 Erazma
A oni winogrodnicy |=Leopoli- | Agricolaeautem | Agricolac autem | of 8¢ yewpyol i86vreg oV
ujrzawszy syna jego, |ta 1561 videntes filium, viso filio, dixerunt | yisv, eirrov év savolc,
jeli méwic sami dixeruntintrase, |intrase, Hicest | oprdc zomiv 6 1K povépoc,
:;V?Oble :.(;Fen jest gzm- Hic est hzercs, ve- hacr:;s, venite Seiire dmorTelvopey
zic, pojdzcie, zabij- nite, occidamus occidamus eum, et | ,
Po) ) ) 0TV, Kol KUTATYWUEY
my go, a otrzymamy eum, ct habebimus | occupemus haere- | _, R
1 . . . . . TiY KMpovoioy cdTod.
dziedzictwo jego. haereditatem eius. | ditatem eius.

Erazm w adnotacji do Mt 21,38 objasnial, jak nalezaloby przetozy¢ grecka forme
KOTATYWUEY: »to jest: ‘posiadzmy’ lub ‘otrzymajmy’ albo, jak czytal Chryzostom: ‘abysmy
posiedli”?. Katdoywuev, po pierwsze, jest koniunktiwem aorystu, w zwiazku z czym forma
‘habebimus), czas przyszty o odcieniu niedokonanym, nie oddaje wiadomosci zawartych
w formie gramatycznej tekstu ,oryginalnego” — rozkazu lub zachety do wykonania czynno-
Sci (coniuncitvus exhortativus, deliberativus) i odcienia jej dokonanego charakteru. Znacze-
nie zachety lub rozkazu zachowata jednak Wulgata w dwdch wezesniejszych czasownikach:
wvenite’, ,occidamus”. Po drugie, pole semantyczne lacifiskiego ‘habeo’ (‘mam’) jest inne,
przekonywat Erazm, niz greckiego xatéyw (‘przytrzymuije; ale tez: ‘zdobywam, przejmuje’).

25 Annotationnes,71: ,Notavit huius sermonis amphibologiam Origenes, quod pronomen eam, vel Petram referre
potest, vel ecclesiam”.

26 Annotationes, 87. Brzmienie oryginalne: ,Sed xatdoywuey, id est, occupemus, sive obtineamus, aut ut
legit Chrysostomus: Ut possideamus”
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Pelne przyjecie korekty Erazma widaé w tych przektadach, keére postuguja si¢ for-
mami imperatywu o odcieniu dokonanym i znaczeniu innym niz ‘mie¢’: N'T krolewiec-
ki, Biblia brzeska, NT Czechowica (wszystkie: ,zabijmy go i posiadZmy dziedzictwo”).
W Biblii Budnego i N'T jezuitéw z 1593 r. takze wida¢ odejscie od ‘mie¢’ Wulgaty na rzecz
rekonstruowanej przez Erazma semantyki tekstu greckiego. Jego propozycja interpretacyj-
na wyrazona w tekscie lacinskim zostala jednak przyjeta tylko czgéciowo. Zrezygnowano
bowiem z zach¢ty czy rozkazu na rzecz czasu przyszlego dokonanego, sugerujacego (jak
u Chryzostoma, na ktérego powotlal si¢ Erazm w adnotacji) efekt dzialan, do keérych za-
checali si¢ winiarze: ,,zabijem go i otrzymamy dziedzictwo” (Biblia Budnego) oraz ,zabijmy
go a otrzymamy dziedzictwo” (NT jezuitéw z 1593 r.). Taka struktura logiczna zgodna jest
z Wulgata. Przeklady programowo oddajace ja literalnie, czyli N'T krakowski oraz Biblia je-
zuitéw z 1599 r., proponujg: ,zabijmy go i/a bedziem mie¢ dziedzictwo”

Przektad omawianego fragmentu u Leopolity jest wiec tozsamy z Biblig Budnego
i NT jezuitéw z 1593 r.; nie w pelni oddaje propozycj¢ Erazma, pozostaje jednak zalez-
ny od pola semantycznego greckiego katéyw (w interpretacji, oczywiscie, przedstawionej
przez Rotterdamezyka). Rewizorom lub rewizorowi wydania z 1575 r. albo nie udalo si¢
tutaj zauwazy¢ wplywéw obceych wzgledem Waulgaty, albo zostaly one uznane za nierazace
i przez to akceptowalne. Jezuicka komisja cenzoréw poprawiajaca NT z 1593 r., co warto
odnotowa¢, stwierdzita jednak, ze w tym wersecie katolickie thumaczenie winno w pelni
reprodukowa¢ Wulgate — w Biblii z 1599 r. wprowadzono bowiem lekcje ,,bedziem mie¢™.

Przyklad 6. ] 4,17
Leopolita Leopolita Waulgata Tekst facinski Tekst grecki
1561 1575 lowanska 1547 Erazma Erazma
Rzekt jej Jezus: do- | = Leopolita 1561 | Dicit ei Iesus, Bene | Dicit ei Iesus: Aeyer adti) 6 Tnooig,
brzes powiedziata, dixisti, quia non Bene dixisti, Non | Kehdg eimog &7t
iz nie masz mg¢za. habeo virum. habeo virum. évdpe odx Exw.

Tak zaznaczong tu fraz¢ komentowat Erazm:

Pytam, kto méglby z tych stéw poja¢ co$ innego niz to: kobieta powiedziala, ze Chrystus nie ma meza?
Jak czgsto myslimy, ze nie ma znaczenia to, jak méwimy, albo co ustyszy nasz odbiorca? Jezeli wige w ja-
kimkolwiek miejscu nalezalo [w tlumaczeniu] albo pomina¢ ten spdjnik ét1, ‘quia; to whasnie tutaj, albo
zmieni¢ forme stoéw i przettumaczy¢ tak: ,Dobrze powiedzialas, ze nie masz meza’, lub tak: ,,Dobrze
powiedziatas: Nie mam meza”. Gdyby tlumacz nigdy nie pomijat [w przektadzie] greckich spéjnikéw,
mogloby si¢ wydawa¢, ze zrobit to z powodu zabobonu [zabobonnego literalizmu]. Skoro jednak w in-
nych miejscach je pomijal, dziw bierze, iz akurat tutaj uznal, ze spéjnik nalezy zachowa¢?.

27 Natemat cenzury przekladu Biblii Wujka zob. np. Pietkiewicz, Biblia Polonorum, 458-459.

28 Annotationes, 236. Brzmienie oryginalne: ,Quaeso quid ex hisce verbis percipi potest, nisi mulierem dixis-
se, quod Christus non habuerit virum? Usqueadeo nihil referre putamus, quomodo loquamur, aut quid au-
diturus sit qui legit? Omittenda igitur erat, is usquam alias, hoc loco coniunctio éti, quia: aut mutato verbi
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Problem dotyczy sposobu wprowadzania w greckim i tacifiskim Nowym Testamencie
fraz o charakterze mowy niezaleznej w sposob charakterystyczny dla mowy zaleznej — jako
poprzedzone spdjnikiem. Moze to by¢ mylace, co dobitnie uswiadamia Erazma kryty-
ka J 4,17 Wulgaty. Humanista sugerowal dwie mozliwosci naprawienia tej niefortunnej
frazy, a mianowicie przeksztalcenie przytoczonej przez Chrystusa wypowiedzi Samarytan-
ki w standardowa mowg albo zalezna (w lacinie: accusativus cum infinitivo), albo niezalez-
ng. Pierwsze rozwigzanie proponowane w Annotationes oprocz Leopolity przyjal wytacznie
Budny, drugie — ktére zastosowat sam Erazm w swoim tekscie tacifiskim — przechwy-
cily NT krélewiecki i Biblia brzeska. Przeklady katolickie (NT krakowski, NT jezuitéw
z 1593 r. i Biblia z 1599 1.), a takze NT Czechowica zachowaly niefortunne czytanie, toz-
same w Wulgacie i tekécie greckim: ,,Dobrze§ powiedziala, iz nie mam meza” (tak samo we
wszystkich). Podczas rewizji Biblii Leopolity nie zwrécono uwagi na ten fragment badz tez
nie uznano za stosowne dostosowac go do Wulgaty.

Przyklad 7. 21,22-23%

Leopolita Leopolita Waulgata Tekst facinski Tekst grecki
1561 1575 lowanska 1547 Erazma Erazma
Rzekl mu Jezus: Rzekl mu Jezus: Sic eum volo ma- | Dicit ei [esus, Aeyeradrg 6

rzecz migdzy bracia,
ze on zwolennik

nie mial umrzeé.
Ano nie rzekt mu
Jezus, zeby nie mial
umrzed, ale: jeslibym
chcial tak trwal [sic],
dokad nie przyjde, co
tobie do tego?

migdzy bracia, ze on
zwolennik nie miat
umrzeé. Ano nie
rzekl mu Jezus, zeby
nie mial umrze¢,
ale: cheg, aby tak
trwal [sic], dokad
nie przyjde, co tobie
do tego?

non moritur. Et
non dixit ei Iesus,
Non moritur: sed,
Sic eum volo ma-
nere donec veniam,

quid ad te?*

inter fratres,

quia discipulus
ille non morere-
tur. Et non dixe-
rat ei Jesus, Non
moritur: sed, Si
eum velim mane-
re donec veniam,

quid ad te?

Jeslibym chcial, Tak chcg, aby trwal | nere donec veniam, | Si eum velim inaoic. éav adTov
aby trwat dokad nie | dokad nie przyjde, |quidadte? tume | manere donec ve- | 86w pévew Eog
przyjde, co tobie do | co tobie do tego? | sequere. Exivit ergo | niam, quid ad te? | gpyopeu, T mpdg
tego? Ty pojdz za Typojdzzamna.  |sermo inter fratres, | Tu me sequere. | o%; o0 dxorodBet
mna. Wyszla tedy ta | Wyszla tedy ta rzecz | quia discipulusille | Exiit ergo sermo | uot. ¢&£7\0ev otv

6 Adyog odTog €ig
Tog Gdehdodg, 8L d
uelbyTig éxelvog otk
mobviaicet. kol odkc
elmey aT® 6 inooi,
811 ovx amobviiakcet,
4N gy adTdv
Oéde uéver, Ewg
Epyopeut, T TpoG T%;

modo, vertendum erat hoc pacto, Bene dixisti te virum non habere, sive Bene dixisti, non habeo virum. led
si nunquam interpres omisisset Graecam coniunctionem, poterat videri superstitione factum. Cacterum cum
alicubi deprehendatur omisisse, mirum cur hic putarit addendam”

29 Na miejsce to jako zalezne od tekstu greckiego wskazata tez Czerniatowicz (Niektdre problemy naukowe grecy-
styki, 32).

30 Whulgata lowaniska z 1547 r. odnotowuje warianty w rekopisach Wulgaty. W J 21,22: ,,Si. 2 [rekopisy] Si sic. 2
[rekopisy]’, w] 21,23: ,,S1. 2 [rekopisy] Sissic. 3 [rekopisy]”
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Obszerng adnotacje do wersetow J 21,22-23 poswigcil Erazm rozwazaniom nad me-
chanizmami powstawania bfedéw podczas dyktowania i kopiowania r¢kopiséw. Tak Rot-
terdamczyk uzasadniat swoja korekee:

Poniewaz wszystkie greckic egzemplarze maja napisane jednakowo: ,jesli chciatbym, aby on pozostal’,
nikt nie moze mie¢ watpliwosci, ze spdjnik ‘si” zostal zmieniony na przystéwek sic, a to nie z powodu
bledu thumacza [Wulgaty], lecz bledu kopistéw, bowiem u uzytkownikéw faciny fatwo o pomytke z ‘i’
na ‘sic’ ze wzgledu na podobieristwo wyrazéw™..

Na gruncie jezyka greckiego nie mogto dojé¢ do takiego przeksztalcenia. Poprawne
(zdaniem Erazma) odczytanie fragmentu przekazaly najdawniejsze rekopisy Wulgaty, prze-
kazali je réwniez ojcowie Kosciota: Cyryl, Chryzostom, Teofilakt, Hieronim; wylacznie
Augustyn podazat za bledna lekeja.

Erazm uzasadnial ponadto zmiang trybu oznajmujacego Wulgaty (‘volo’) na coniunc-
tivus (‘velim, w grece analogicznie: 64\w), cytujac interpretacje Cyryla Aleksandryjskiego.
Ten nauczal, iz pytanie zadane przez Piotra (J 21,21, czy Jan bedzie zyt na ziemi az do paru-
zji) bylo nazbyt ciekawskie. Chrystus wigc nie chcial na nie odpowiedzie¢ i delikatnie karcac
apostola, odparl w sposéb nierozstrzygajacy. Nie powiedzial wigc, jak za Aleksandryjezy-
kiem dowodzit Erazm: ,,Jesli chee, aby ten pozostal’, to bowiem sugerowatoby, iz Jego wola
bylo ,pozostawienie Jana’, lecz rzekt: ,,Jedli cheialbym, aby ten pozostal’. Fraza ta wyraznie
wskazuje czysto hipotetyczny charakter ,pozostawienia Jana”; w ten sposéb Chrystus nie
odkrywat Piotrowi swojej intencji.

Wizystkie XVI-wieczne polskie katolickie przektady (NT krakowski, NT jezuitéw
21593 r.iBibliaz 1599 r.) pozostaly wierne lekcji Wulgaty: , Tak cheg™. Kazdy za$ przektad
protestancki przyjat korekte Erazmas: , Jesli”. W N'T krolewieckim i N'T Czechowica wpro-
wadzono dodatkowo tryb przypuszczajacy (odpowiednio ,jeslibych/jeslibym chceial”), po-
zostale tlumaczenia maja tryb oznajmujacy (,Jesli cheg”; Biblia brzeska, Biblia Budnego).

Leopolita wybral lekcje zgodna z korektami Erazma, postuzyt si¢ rowniez trybem przy-
puszczajacym. Podczas rewizji brzmienie tych wersetéw dostosowano do Wulgaty.

31 Annotationes, 268. Brzmienie oryginalne: »Quum omnia Graecorum exemplaria constanter habeant scrip-
tum, 24y adtév 84\w pévew, nemini dubium esse potest, quin coniunctio si, mutata sit in adverbium sic, idque
non interpretis vitio, sed errore librarii. Siquidem apud Latinos facilis et proclivis prolapsus est, a si, in sic, ob
vocum affinitatem”

32 W NT jezuitéw z 1593 r. i Biblii z 1599 r. na marginesach odnotowano jednak lekcje odmienne od Wulgaty.
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Przyklad 8. Ef2,2
Leopolita Leopolita Whulgata Tekst facinski Tekst grecki
1561 1575 lowariska 1547 Erazma Erazma
w ktérychescie w ktdrychescie in quibus aliqu- in quibus aliqu- &v alg mote
nickiedy chodzili | nickiedy chodzili | andoambulastis  |ando ambulastis | weplematyioore
wedhug wicku wedhug wicku secundum seculum | juxta seculum KorTe TOV elidver
$wiata tego, wedlug | $wiata tego, wedtug | mundi huius, se- | mundi huius, ToD xdaov ToUToV,
ksiazecia mocy ksiazecia mocy cundum principem | iuxta principem KOLTEL TOV ApyovTeL
powietrznej powietrza tego, potestatis aeris cui potestas est T ¢ovaing
ducha, tego, keéry | duch, kedry teraz | huius, spiritus, qui | aeris, et spiritus 70 dépog, ToD

teraz moc swa
okazuje w synach
niedowiarstwa,

moc swg okazuje
w synach niedo-
wiarstwa,

nunc operatur in
filiis dissidentiae,

nunc agentis in
filiis contumacibus:

TVedpaTos, To ViV
évepyolvTog €v Tolg
violg Tijg dmetdelog,

Tak Erazm komentowal i interpretowat fragment Ef 2,2 wyrézniony pogrubieniem:

Mozna by dwukrotnie przyja¢ ‘powietrze’ [tj. uznaé, ze dwukrotnie mowa o powietrzu] — przez apozycje
‘aer’ taczyloby sie ze ‘spiritus’: mocy ‘aer) ktdre mianowicie jest ‘spiritus’ Przy tym, aby tak wlasnie przy-
ja¢, zacheca rodzajnik tod: Tod Tvedpatos. Tak bowiem ze wzgledu na rodzajniki zwykli interpretowad
Grecy. Lecz [z takim rozumieniem] troche nie wspdlgra to, co nastgpuje: Tod évepyotvtog. Tutaj bowiem
nie powietrze czyni cokolwick w synach niepostuszenstwa, lecz podzeganie diabta. Dlatego lepicj by-
toby tak czytaé: ,wedhtug ksigzecia, ktére ma prawo i wladze powietrza oraz [prawo i moc] ducha, tego
[ksiazecia], keére dziata w synach niepostuszenistwa”. Przez ,powietrze” rozumialbys te najpodlejszg czgéé
$wiata, jedyna taka, w ktorej 6w rzadzi nie jako pan, Chrystus bowiem jest Panem wszystkich, lecz jako
tyran, a whadny wytacznie dzigki naszym grzechom. Nastepnie przez ,ducha” rozumiatbys ziemska zadze,
odmienng od nicebiariskiego ducha Chrystusowego, kochajacego si¢ wytacznie w rzeczach niebianskich.
I oba genitiwy, ,powietrza” i ,ducha’, odnositby$ [przy tej interpretacji] do trzeciego, ktdry je poprzedzit:
swladzy”, kedra nie jest tutaj [w tekscie greckim] dvveug [tj. moc, sita], lecz éovata, czyli, jak rozumiemy,
prawo i wladza. Z pewnoscia thumacz [Wulgaty] sam z siebie dodal tutaj [zaimek] ,tego”, bo nie ma go
u Grekéw ani tez u Hieronima, choé wezedniej pojawito sig: ,$wiata tego™.

Odrzuciwszy jedna z mozliwych interpretacji (apozycja naer” i ,spiritus”), Erazm
Y 4 Wy ) )

przekonywal: grecki tekst nalezy rozumie¢ tak, ze owo ,ksiaze”, czyli diabel, ma wladze

33

Annotationes, 596. Brzmienie oryginalne: ,Bis ariam accipi potest, ut per appositionem cohaereat aer cum
spiritu. Potestatis aeris, qui quidem est spiritus. Atque ut sic accipiamus, invitat articulus to?, ToD TVEVUATOC.
Sic enim per articulum solent interpretari Graeci. Verum obstrepit nonnihil quod sequitur tob évepyobvrog.
Nec enim hic aer agit quicquam in filiis inobedientiae, sed instigatio diaboli. Proinde praestiterit ita legere,
Iuxta principem, cui ius et potestas est aeris, et spiritus, illius qui agit in filiis dissidentiae: ut acrem intelligas
hanc infimam orbis partem, in qua sola regnat ille, non veluti dominus, cum Christus dominus sit omnium, sed
ut tyrannus, et non nisi nostro vicio potens: Deinde spiritum accipias affectum mundanum, diversum ab illo
coelesti spiritu Christi, nihil amantis nisi coelestia: et utrunque genitivum aeris et spiritus, referas ad tertium qui
praccessit, potestatis, quae quidem hic non est, Svveuig, sed govoie, ut ius et autoritatem intelligamus. Certum
huius, pronomen interpres addidit de suo, cum non sit apud Graecos, ne apud Hieronymum quidem, quanqu-
am ante praccessit mundi huius, kéouov TovTov”.
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nad ,powietrzem” i ,duchem’, czyli ziemska zadza, i wlasnie owy ,ksigz¢” dziata w ,,sy-
nach niedowiarstwa’.

Wszystkie przeklady protestanckie przyjely korekte Erazma dotyczaca pola seman-
tycznego #ovoia: wyraz oznacza nie tyle ‘moc’ (‘potestas’), ile ‘wladz¢’ lub ‘zwierzchnos¢’
(‘ius; ‘autoritas’). Problemem jest jednak rozpoznanie taczliwosci sktadniowej w polskich
XVI-wiecznych thumaczeniach. ;Wedlug” (tak we wszystkich analizowanych przektadach)
wymaga dopelniacza (,ksiazecia”), gdy tymczasem grecki przyimek xoré oraz facinski
‘fuxta’ wymagaja akkusatiwu. W tekstach polskich pojawiajg si¢ wiec szeregi form dopel-
niaczowych, zamiast najpierw biernika, a nast¢pnie przydawek w dopetniaczu. Najklarow-
niejsza jest pod tym wzgledem Biblia Budnego, w ktérej 1 sugeruje, iz dwa dopelniacze sg
réwnorzednymi przydawkami drugiego rzeczownika szeregu: ,ksiazecia wladze powietrza
(i) ducha, kedry [...]" Unitarianin ujal 1’ w nawias, zaznaczajac tym samym, ze spéjnik facz-
ny nie znajduje si¢ w samym tekscie Pisma Swictego. Identycznie — oprécz braku spéjnika
lacznego — wyglada Ef2,2 w N'T krélewieckim: ,ksiazecia zwierzchnosci powietrza, ducha,
keory [...]

Biblia brzeska, jak si¢ wydaje, reprezentuje analogiczng interpretacj¢. Proponowa-

»

ny przez Erazma lacznik zamieszcza w tekécie bez oznaczenia typograficznego: ,ksia-
zecia zwierzchnodci na powietrzu i ducha, keéry [...]”. ,Na powietrzu” oraz ,ducha’
mozna uznaé za réwnorzedne przydawki formy ,zwierzchnoséci”; spojnik taczny ,,i” sugeru-
je taka wlasnie interpretacj¢, cho¢ obraz sytuacji komplikuje wyrazenie pierwszej przydaw-
ki przez zwiazek przyimkowy ,na powietrzu”. Podobnie w NT Czechowica — autor thuma-
czyt: ,ksigzecia zwierzchno$¢ majgcego na powietrzu, ducha, keéry [...]" Kursywa wyréznit
stowa, ktére nie znajdowaly si¢ w podstawie thumaczenia, a zostaly dodane dla ufatwie-
nia rozumienia fragmentu. Pewne wskazéwki interpretacyjne zamieszczono na marginesie
Biblii brzeskiej i NT Czechowica, odpowiednio: ,,[ducha:] to jest, ktérym ludzie bywaja
pobudzani, aby si¢ sprzeciwiali Ewangelii” oraz ,,[ducha:] bacz, nad kim ma zwierzchnos¢
szatan”. I te notatki nie s3 jednak rozstrzygajace dla interpretacji laczliwosci skladniowej
szeregu dopelniaczy.

NT jezuitéw z 1593 r. w Ef 2,2 pozostaje wyraznie zalezny od tekstu greckiego: ,ksia-
zecia zwierzchno$¢ majacego na tym powietrzu, ducha, ktéry...”, nie zawiera jednak w tym
miejscu zadnej noty marginalnej. Cenzorzy Biblii z 1599 r. uzgodnili ten fragment z Wul-
gata, wprowadzajac ciag dopelniaczy z ekwiwalentem zaimka ‘huius’ (,,aeris huius”): ,ksia-
zecia wladzy powietrza tego, ducha, ktory [...]". Tak samo brzmi ta fraza w N'T krakowskim,
z jedna tylko réznica: odpowiednikiem ‘potestas’ jest tam nie wladza, lecz ‘moc’

W Biblii Leopolity z 1561 r. na zaleznos¢ od tekstu greckiego wskazuja wyraz ‘wladza’
i pominigcie ‘huius’ (w ,aeris huius”). Zapozyczenia si¢ przez Leopolit¢ w adnotacji Era-
zma dowodzi za§ wprowadzenie zaimka ‘tego’ (,ducha, tego, ktéry”), odzwierciedlajace-
go parafrazg wersetu podang przez Rotterdamczyka w komentarzu (,spiritus, illius qui”).
Takie rozwigzanie nie znalazlo si¢ w zadnym innym polskim XVI-wiecznym przekladzie
Nowego Testamentu i byto nieakceptowalne dla rewizora lub rewizoréw dzieta. W 1575 .
brzmienie Ef 2,2 zostalo literalnie dostosowane do Wulgaty.
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Podczas rewizji wprowadzono za to inng idiosynkrazj¢ — ,,duch” pojawia si¢ w mianow-
niku. Wyraz ‘spiritus’ nalezy do IV deklinacji; ma synkretyczne formy nominatiwu i ge-
nitiwu singularis. Taka interpretacja jest wigc uprawniona na gruncie Wulgaty, owocuje
jednak tlumaczeniem Ef2,1-3, z ktdrego trudno wydoby¢ jasny i koherentny sens: ,,gdyscie
byli umarlymi w wystepkach i grzechach waszych, w ktérychescie niekiedy chodzili wedtug
wicku $wiata tego, wedlug ksiazecia mocy powietrza tego, duch, keéry teraz moc swa oka-
zuje w synach niedowiarstwa”.

Whioski

Przyklady pokazuja, ze Leopolita w wielu miejscach odwotywat si¢ do tekstu greckiego
Novum Testamentum Erazma. Przechwytywal z Annotationes humanisty wyniki analiz se-
mantycznych ikrytyki tekstualnej Wulgaty, a takze rozstrzygnigcia translatorskie i inter-
pretacyjne. Usuwanie tych wpltywow bylo jednym z celéw rewizji Biblii Leopolity w 1575 .
Decydenci odpowiedzialni za zlecenie rewizji uznali, ze katolicki przektad Pisma Swigtego
powinien by¢ §cislej dostosowany do tekstu Wulgaty.

Istotne podobienstwa mi¢dzy Biblig Leopolity z 1561 r. a NT krélewieckim (widoczne
w przykladach 1-5 oraz 7-8) nalezy moim zdaniem postrzegaé jako zbieznoéci — wynik nie
zaleznosci Leopolity od przektadu Stanistawa Murzynowskiego, lecz wykorzystania przez
obu autoréw tekstu greckiego oraz prac biblistycznych Rotterdamczyka. Nie dowodzi to
oczywiscie, by Leopolita nie miat w rekach N'T krélewieckiego badz nie przejmowal z niego
pewnych rozwiazan translatorskich czy czysto stylistycznych. By moc jednak przekonuja-
co udokumentowaé i wykazaé tego typu zaleznosci (tj. w obrebie dawniejszych i nowszych
tlumaczen Pisma Swigtego, czy to wylacznie w jezyku polskim, czy réwniez w innych jezy-
kach), w pierwszej kolejnosci nalezy jednak, jak uwazam, uchwycié relacje danego przekta-

du z jego zrédlami w jezykach biblijnych.

Bibliografia

Literatura zrédlowa

Wydania Biblii

Biblia ad vetustissima exemplaria nunc recens castigata [...] (Lovanii: Gravius 1547) (= Wulgata lowan-
skaz 1547 r.).

Biblia swigta, to jest Ksiggi Starego i Nowego Zakonu wlasnie z zydowskiego, greckiego i tacinskiego nowo na polski
Jjezyk z pilnosciq i wiernie wylozone (Brze$¢ Litewski: Bazylik 1563) (= Biblia brzeska).

Budny, S. (ttum.), Biblia to jest Ksiggi Starego i Nowego Przymierza znowu z jezyka ebrejskiego, greckiego i tacir-
skiego na Polski przefozone ([Nieswicz? Zastaw? Uzda?]: Daniel z Leczycy 1572) (= Biblia Budnego).

Czechowic, M. (ttum.), Nowy Testament to jest Wizystkie Pismo Nowego Przymierza z greckiego jezyka na rzecz
polskg wiernie i szczerze przefozone [...] ([Krakéw]: Rodecki 1577) (= NT Czechowica).



Tadeusz Rubik - Jan ze Lwowa i Erazm z Rotterdamu

Erasmus Desiderius (oprac. i tum.), Novum Testamentum iam quintum accuratissima cura recognitum |...] (Ba-
sileae: Froben 1535).

Leopolita, .N. (ttum.), Biblia to jest Ksiggi Starego i Nowego Zakonu na polski jezyk z pilnoscig wedtug taciriskiej
Biblii od Kosciola krzescijariskiego powszechnego przyjetej nowo wylozona (Krakéw: Szarffenberger 1561)
(= Biblia Leopolity).

Leopolita, J.N. (ttum.), Biblia, to jest Ksiggi Starego i Nowego Zakonu na Polski jezyk wediug taciriskiej Biblii,
od Kosciola chrzescijariskiego powszechnego prayjetej: na wielu micjscach z pilnoscig poprawiona [...] (Krakéw:
Szarffenberger 1575) (= zrewidowane wydanie Biblii Leopolity).

[Murzynowski, S., (ttum.)], Testament Nowy zupelny z greckiego jezyka na Polski przefozony [...] (Krélewiec:
Augezdecki 1553) (= NT krélewiecki).

Nowy Testament Polskim jezykiem wylozony wedtug doswiadczonego laciriskiego tekstu od kosciola krzescijariskiego
prayjetego |...] (Krakéw: Szarffenberger 1566) (= N'T krakowski).

Wujek, J. [ez al.] (thum.), Biblia, to jest Ksiggi Starego i Nowego Testamentu wedfug lacinskiego przekiadu stare-
g0 w Kosciele powszechnym przyjetego na polski jezyk znowu z pilnosciq przetozone [...] (Krakéw: Drukar-
nia Lazarzowa 1599) (= Biblia jezuitéw z 1599 .).

Wujek, J. [et al.] (ttum.), Nowy Testament Pana naszego Jezusa Chrystusa, znown z lacirskiego i z greckiego
na polskie wiernie a szczyrze przefozony i argumentami abo summarinszami kazdych ksigg i rozdzialéw i an-

notacjami po brzegach objasniony |...] (Krakéw: Piotrkowczyk 1593) (= NT jezuitéw z 1593 .).

Inne zrédta

Erasmus Desiderius, Iz Novum Testamentum Annotationes |...] (Basileae: Froben 1535) (= Annotationes).

Kuntze, E. (red.), Alberti Bolognetti Nuntii Apostolici in Polonia epistolae et acta 1581-158S. 11. 1583 (Monu-
menta Poloniae Vaticanae 6; Cracoviae: Sumptibus Academiae Polonae Litterarum et Scientiarum Sando-
miriae 1938).

Responsa ad Congregationis Poloniae quaesita data mense februario anno 1585 (Nationalbibliothek Wien,
rekopis 11977) 62r-66r.

Stanistaw Rozdrazewski do Everarda Mercuriana, Wilno, 12 lipca 1573 (list; Archivum Romanum Societatis
Iesu, rekopis Germ. 153) 131r-132av.

Wielewicki, J., Dziennik spraw domu zakonnego OO. Jezuitéw u s. Barbary w Krakowie od r. 1579 do . 1599
(wlgcznie) (Scriptores Rerum Polonicarum 7; Krakéw: Akademia Umiejetnosci 1881).

Wujek, J., Postylle mniejszej czest pirwsza ozimia |...] (Posnaniae: Wolrab 1579).
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Christoph Heilig, The Apostle and the Empire. Paul’s Implicit and Expli-
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ISBN 978-0-8028-8223-3
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hetps://orcid.org/0000-0002-8732-6868

The imperial context of Paul’s teaching is still a relatively young area of research which, ac-
cording to N.T. Wright, has not yet clearly entered the history of interpretation of the apos-
tle’s writings." It is combined with the broader “Paul and politics” category and assigned to
social science and post-colonial approaches to Paul. Some label it simply as “empire criti-
cism,” in a way that one would speak of literary or rhetorical criticism. An author who has
undoubtedly contributed to the popularity of this approach was Richard A. Horsley, with
his three volumes dedicated to that subject.> Over the last few years, there have also been
numerous publications attempting critical assessments of empire criticism. Those include
the recent work The Apostle and the Empire. Paul’s Implicit and Explicit Criticism of Rome
by Christopher Heilig. The author is a postdoctoral researcher at the University of Basel,
Switzerland. He has pursued theology and biblical studies in Germany and Scotland and
received a doctorate from the University of Zurich. His other publications include: Hidden
Criticism? The Methodology and Plausibility of the Search for a Counter-Imperial Subtext
in Paul (2015); Pauls Triumph. Reassessing 2 Corinthians 2:14 in Its Literary and Histor-
ical Context (2017); and God and the Faithfulness of Paul (2017), which he coedited with
J. Thomas Hewitt and Michael F. Bird.

As can be seen, Christopher Heilig has already published on empire criticism. The lat-
est book The Apostle and the Empire revisits the issue of hidden subtext associated with
this approach, which the author addressed in Hidden Criticism? The Methodology and
Plausibility of the Search for a Counter-Imperial Subtext in Paul (2015). He also refers to
the research contained in Paul’s Triumph. Reassessing 2 Corinthians 2:14 in Its Literary and
Historical Context. The monograph The Apostle and the Empire consists of five chapters,
preceded by an Introduction and followed by a Conclusion. It offers Bibliography, Index of

1 N.T. Wright, Paul. Fresh Perspectives (London: SPCK 2005) 79.

2 R.A.Horsley (ed.), Paul and Empire. Religion and Power in Roman Imperial Society (Harrisburg, PA: Trinity
1997); R.A. Horsley (ed.), Paul and Politics. Ekklesia, Isvacl, Imperium, Interpretation. Essays in Honor of Krister
Stendahl (Harrisburg, PA: Trinity 2000); R.A. Horsley (ed.), Paul and the Roman Imperial Order (London:
Continuum 2004).

(@O
DOTI: https://doi.org/10.31743/biban.15968 ISSN 2083-2222 - ISSN 24512168


http://www.kul.pl
https://czasopisma.kul.pl/index.php/ba/index
mailto:marcin.kowalski@kul.pl
https://orcid.org/0000-0002-8732-6868

380

The Biblical Annals 13/2 (2023)

Authors, Index of Subjects, and Index of Scripture and Other Ancient Texts. The Foreword
to the book was contributed by John M.G. Barclay, who, while not an enthusiast of empire
criticism, emphasises the role that Heilig’s publications have played in the study of hidden
subtext in Paul, praises the author’s nuanced approach to Paul’s attitude towards the Empire
(his refusal to accept the binary “all or nothing” alternatives, xii) and describes the pres-
ent monograph as “the enormous stimulus,” taking “a significant step forward—further
than others and further than his own earlier work on this subject” (xiv).

In the Preface, the author explains his return to the question of whether or not Paul’s
letters exhibit a “coded” criticism of Caesar with the emergence of new voices in the dis-
cussion. They belong to an early career scholar, Laura Robinson, who in an article pub-
lished in 2021 argues against the presence of hidden anti-imperial transcript in Paul.’?
In the Introduction (pp. 1-4), Heilig briefly accentuates the changing political atmosphere
surrounding the research on this issue and sets the recent book in the context of his previ-
ous publications. Once again, there is a reference to the essay by Laura Robinson, who will
be an important discussion partner for the author.

In Chapter 1, “The Classical Subtext-Hypothesis” (pp. 5-34), the author begins by re-
calling the Wright-Barclay debate, which is an important reference point for any contem-
porary discussion on the anti-imperial subtexthypothesis. Referring to a series of necessary
conditions of Wright's hypothesis individuated by Barclay, the author dwells longer on
the fifth and final criterion. It suggests that expressing anti-imperial criticism in hidden sub-
text does not harmonise with the personality of Paul, who elsewhere in his letters explicitly
criticises idolatry and the rulers of this world (1 Cor 2:6). Heilig had already suggested in
his earlier publications that another, more convincing rationale must be found if the subtext
hypothesis is to be considered plausible. The impetus for rethinking this issue was provided
by the aforementioned publication by Robinson, whose main thoughts the author sum-
marises, with which he disputes, and most of whose conclusions he rejects later in Chap-
ter 1 (pp. 11-34).

Robinson suggests that there simply is no hidden subtext in Paul’s letters. His epistles
would not be considered “seditious” by the Empire, and the Empire itself had no mecha-
nisms to control them. Rome was not a “policy state”, and the apostle, according to Rob-
inson, did not need to hide his attitude to authority, being, after all, put in Roman prisons
while preaching the gospel. Agreeing with the conclusion regarding the lack of institutions
controlling free speech in Rome, Heilig nevertheless draws attention to the marginal po-
sition of the Christian church, exposed at any time to the outbreak of persecution, trials
or even the death penalty, as illustrated by Pliny the Younger’s letters to Trajan. According
to the author, “[...] following the Christian faith had a/ways been dangerous because 70
law against it was needed to execute members of the congregations” (p. 18); “the nomen
ipsum—the fact of calling oneself a Christian alone—was a punishable crime because

3 L.Robinson, “Hidden Transcripts?: The Supposedly Self-Censoring Paul and Rome as Surveillance State in
Modern Pauline Scholarship,” New Testament Studies 67/1 (2021) 55-72.
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it went hand in hand with troublesome behavior” (p. 20). “Christians could have been ex-
ecuted just as well before Trajan’s rescript and if there never was a legal requirement, e.g.,
an edict that established this process in the first place, this means that there zever was a pe-
riod in the early church when being a Christian was not potentially dangerous—and this
includes the time of Paul’s missionary activity.” (pp. 21-22). Mere suspicions of anti-social
behavior could easily lead to trials and convictions. Therefore, the author concludes, “at
the time of Paul being a Christian was ‘punishable’ in practice even though it was not ‘pro-
hibited” in theory” (p. 25). Ultimately, according to Heilig, “the Roman Empire might not
have been a ‘police state’ but this does not mean that Christians would have enjoyed unfet-
tered religious liberty, as Robinson seems to imply. To the contrary, it is precisely the lack of
clear legal regulations in the background of Pliny’s behavior which makes it plausible that
similar things could have happened also much earlier.” (p. 31).

Having laid these foundations, in Chapter 2, “Beyond Hidden Criticism” (pp. 35-54),
the author proceeds to re-examine the rationale behind the argument that Paul may have
used hidden subtext in his letters. At that point, Heilig advocates a departure from a di-
chotomous approach, proposing a nuanced reading of “Paul’s behavior as a constantly nego-
tiated compromise between what was necessary to remain truthful to the gospel and what
was necessary for the proclamation of the gospel to even remain possible.” (p. 36). What
it also means is that, when looking for Paul’s critique of the Empire and the presence of
a hidden transcriptin his letters, one has to take into account the nature and circumstances
of the community and the nature of Paul’s particular correspondence (did the apostle con-
sider his attitude to the Empire to be an important issue to communicate to the communi-
ty?). Ultimately, the author is inclined to conclude that hidden criticism in Paul’s letters is
“not well concealed at all but rather out there in the open” (p. 49). A closer look at Pauline
epistles and the condensed narrative that is typical to the apostle, allows one to see not so
much hidden as “overlooked criticism—or overlooked indications for Pauline discontent
with the Roman Empire” (p. 54).

Chapter 3, “Rediscovering Contemporary Contexts” (pp. 55-71), is a practical illus-
tration of what the author claimed in Chapter 2, i.e. how easy it is to overlook the Roman
(anti-imperial) context of Paul’s letters and how careful an observer of Roman reality
the apostle was. This is exemplified by Heilig’s reading of 2 Cor 2:14, which alludes to
Roman triumphal processions. The author proposes an interpretation of the notoriously
difficult verb thriambeuo which, according to him, portrays God to be the triumphator in
a procession in which Paul and his co-workers appear as captives presented to the watching
crowd (p. 60). The image evokes associations with Rome and, according to the author,
with a particular emperor whom Paul might have in mind - Claudius and his triumphal
procession of 44 CE, celebrated to mark the conquest of Britain. What makes such an in-
terpretation plausible, according to Heilig, is the discovery of the inscriptions, testifying
to the presence of a priest of the personified goddess Victoria Britannica in Corinth, and
accordingly to a cult centred on the military victory that had secured Claudius his trium-
phal procession (p. 69). In Chapter 4, “Reconstructing Unease” (pp. 71-101), the author
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consequently reconstructs Paul’s unease with the Roman Empire by reading 2 Cor 2:14
in the context of the public Roman transcript (p. 71). What the apostle may be criticising
here is the very person of Claudius and the dubious nature of his triumph, as well as the at-
titude of the Corinthians as spectators of Paul’s preaching. Above all, however, Paul con-
fronts the emperor and Christ in the universal, global, timeless and iterative aspects of their
triumph, additionally casting the God of Israel, suspicious for the Romans, in the role of
the triumphator. The transcript that emerges from the reading of 2 Cor 2:14 represents
a critical interaction with “Rome;” her contemporary politics and larger ideological struc-
tures (p. 101). The message, according to the author, is not hidden but simply overlooked.

Chapter 5, “Sharpening Our Exegetical Senses” (pp. 102-134), represents a kind
of broader conclusions that the author draws from his reading of 2 Cor 2:14, answering
the question: “What has caused our blindness and how can we sharpen our senses so that
we do not miss important aspects of the text” (p. 102). Heilig is convinced that exploring
the overlooked interaction between Paul and the Empire is the right direction. In along
excursus on Rom 13:1-7, he argues for aserious consideration of “postcolonial sensitivities”
and a more nuanced reading of the apostle’s both critical and negotiating attitude towards
Rome. The fact that important social and political layers to Paul’s message are notoriously
missing in commentaries and scholarly studies is also, according to the author, a sign of
the weakness of contemporary exegesis, which should be based more on a cognitive-linguis-
tic approach, making extensive use of literature, coinage, papyri, inscriptions, and reliefs,
searchable online and available thanks to “digital humanities.” Following StanleyPorter,
Heilig argues that a new format of biblical commentaries (specialised, focused on one as-
pect of the text) is needed as the existing formula seems to be exhausted, leading only to
the repetition of information and interpretations already in circulation. In Conclusions
(pp- 135-142), the author summarises his reflections on “hidden transcript” in the context
of the Wright-Barclay discussion, and refers to Robinson, with whose thesis he ultimately
disagrees. Once again, Heilig reiterates his deduction regarding the presence of an open but
overlooked critique of the Empire in Paul, which is worth exploring, but whose presence
must each time be proven. He also repeats his call for a new type of exegesis that would
open the eyes and ears of biblical scholars to the “echoes of the Empire.”

Christopher Heilig’s The Apostle and the Empire is an important publication within
the current of empire criticism. The work, while building significantly on the author’s ear-
lier monographs, decidedly moves forward the discussion on the hidden transcript in Paul.
The idea of an “overlooked anti-imperial subtext” is intriguing, opening also to further ques-
tions. Has Paul’s anti-imperial message been overlooked only by the majority of the contem-
porary scholars or also by his historical audience? If the latter group also remained immune
to the apostle’s subtext, how does this attest to his rhetorical competence? Perhaps, after all,
this is a secondary message that Paul was not concerned with in Corinth or Rome? This
would be understandable given the uncertainty about the fate of Christians in the Em-
pire that Heilig sketches so convincingly. The author’s philological analyses of thriambeno
in 2 Cor 2:14 are detailed, reliable and thoroughly convincing. Heilig’s historical exegesis
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and its conclusions may seem more problematic. Is it indeed the case that in 2 Cor 2:14
Paul criticises the Corinthians for their spectator attitude? There are also opponents of
the apostle in Corinth, and the context of the Roman triumphal procession may interest-
ingly indicate that they are keen to gain the applause of the community. It seems from Paul’s
argumentative strategy in 2 Corinthians that the apostle’s criticism is aimed more at his ad-
versaries than at the Corinthians. By portraying himself as a captive of the crucified Christ,
the apostle goes against the grain of their triumphalist style of preaching. One sometimes
has the impression that in Heilig’s analysis, remarkably rich in historical and cultural ref-
erences, Paul’s argumentation and the wider theological perspective arelost. This is always
the danger of the detailed historical-cultural analyses which the author advocates so much,
and which sometimes leave no room for other layers. Be that as it may, Christopher Heiligs
The Apostle and the Empire is a an excellent book, indicating the fruitfulness of empire
criticism in Pauline studies. It should definitely be read by anyone interested in the imperial
context of Pauline churches.
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at the John Paul IT Catholic University of Lublin
in the Year 2021/2022
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I. Sprawy personalne

W roku akademickim 2021/2022, podobnie jak w roku ubiegtym, Sekcja Nauk Biblijnych
KUL dziatala w ramach czterech katedr:

1. Katedra Egzegezy Ksiag Historycznych, Prorockich i Sapiencjalnych

Kierownik — ks. dr hab. Dariusz Dziadosz, prof. KUL

Pracownicy:

— ks. dr hab. Andrzej Piwowar, prof. KUL

ks. dr Krzysztof Napora SCJ

— ks. dr Arnold Zawadzki

ks. dr Zbigniew Niemirski (etat dydaktyczny; niepetny wymiar godzin)

2. Katedra Filologii Biblijnej i Literatury Miedzytestamentalnej

Kierownik — ks. prof. dr hab. Mirostaw Stanistaw Wrébel

Pracownicy:

— ks. prof. dr hab. Henryk Drawnel SDB

- ks. dr Tomasz Bak

— ks. dr Marcin Biegas (etat dydaktyczny; niepelny wymiar godzin)

— ks. dr Michat Powgska (etat dydaktyczny; niepelny wymiar godzin)

3. Katedra Egzegezy Ewangelii i Pism Apostolskich
Kierownik — dr hab. Krzysztof Mielcarek, prof. KUL
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Pracownicy:

— ks. prof. dr hab. Stefan Szymik MSF

- ks. dr hab. Adam Kubis, prof. KUL

—  ks. dr Stawomir Czajka (etat dydaktyczny; niepelny wymiar godzin)

— ks. dr hab. Jacek Kucharski (etat dydaktyczny; niepetny wymiar godzin)

4. Katedra Teologii Biblijnej i Proforystyki
Kierownik — ks. prof. dr hab. Henryk Witczyk

Pracownicy:
— ks. dr hab. Marcin Kowalski, prof. KUL
—  ks. dr Marcin Zielinski
— ks. dr Pawel Lasek

I1. Wazniejsze wydarzenia naukowe i organizacyjne

Na poczatku pazdziernika 2021 r. ukazala si¢ ksigzka ks. dr. hab. Andrzeja Piwowa-
ra, prof. KUL, Analiza skladniowa greckiego tekstu Ewangelii wedlug sw. Marka. 1. Roz-
dzialy 1-5 (Biblia Lublinensia 1; Lublin: Wydawnictwo KUL 2021). Ksiazka jest szczegé-
lowa analiza sktadniowa greckiego tekstu pierwszych pieciu rozdziatéw Ewangelii wedtug
$w. Marka. Zostala w niej okreslona rola syntaktyczna kazdego stowa oryginalnego tekstu
greckiego. Czytelnik moze przekona¢ si¢ o sktadniowej ztozonosci pierwszych pieciu roz-
dzialéw Ewangelii i petniej je odczytal. To, co wyrdznia Analize sktadniowq greckiego tek-
stu Ewangelii wedfug sw. Marka, to fake, ze autor czesto staral si¢ podaé nie tylko jedng
funkcje sktadniows, jaka pelni dane stowo w kontekscie wersetu, ale wszystkie opcje in-
terpretacyjne i skladniowe, ktdre sa mozliwe w ramach danego fragmentu. Dzigki takiemu
podejsciu mozna odczytaé cale bogactwo i ztozonos¢ tekstu greckiego oraz glebiej i doktad-
niej poznaé ich tre$¢ — czgsto w nowym $wietle. Ksiazka z pewnoécig stanie si¢ waznym
narz¢dziem do badan egzegetycznych prowadzonych przez biblistéw, ale réwniez cenng
lektura dla kazdej osoby, ktdra pragnie glebiej poznaé przestanie i tres¢ Mk 1-5. Analiza po-
zostatych rozdzialéw Ewangelii Marka ukazata si¢ w kolejnych tomach trylogii ks. Piwo-
wara: Analiza skladniowa greckiego tekstu Ewangelii wedtug sw. Marka. 11. Rozdzialy 6-10
(Biblia Lublinensia 2; Lublin: Wydawnictwo KUL 2021) oraz Analiza sktadniowa greckie-
g0 tekstu Ewangelii wedtug sw. Marka. 111. Rozdzialy 11-16 (Biblia Lublinensia 3; Lublin:
Wydawnictwo KUL 2021).

Druga wazna pozycja bibliograficzna wydana na progu nowego roku akademickiego to
publikacja ks. dr. hab. Adama Kubisia, prof. KUL, Patmos. Geografia, historia, apokryfy
(Biblioteka Szkoly DABAR 2; Rzeszéw: Bonus Liber 2021). Ksiazka po raz pierwszy przy-
bliza polskim czytelnikom geografi¢ i histori¢ wyspy Patmos, nazywanej niekiedy Synajem
Nowego Testamentu. Publikacja zawiera dokladny opis dwoch gléwnych miejscowosci:
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Chora i Skala, a takze klasztoru Groty Apokalipsy, klasztoru Jana Teologa i innych god-
nych nawiedzenia miejsc znajdujacych si¢ na Patmos. Moze stuzy¢ jako przystepny prze-
wodnik dla udajacych si¢ na $wicta wyspe. Ostatnig czg$¢ ksigzki stanowi dyskusja nad po-
wodami obecnosci $w. Jana Apostola na Patmos. W publikacji mozna réwniez znalez¢é tekst
apokryfu Zycie Jana pidra Prochora z V w. niezwykle barwnie opisujacego pobyt Jana Apo-
stofa na wyspie.

30 wrzesnia 2021 r. ukazat si¢ kolejny numer czasopisma Verbum Vitae, po$wigcony grec-
kiej filozofii oraz hellenizacji w Biblii: ,Greek Philosophy and Hellenization in the Bible
and Christian Theology”.

Uroczysta inauguracja nowego roku akademickiego miata miejsce 18 pazdziernika 2021 r.
w $wigto $w. Eukasza Ewangelisty. Spotkanie profesoréw i doktorantéw Sekeji Nauk Biblij-
nych KUL miato miejsce w Domu na Podwalu w Lublinie; bylo poprzedzone Msza Swigta
sprawowang w kosciele pw. $w. Wojciecha. Kierownik SNB KUL, ks. prof. dr hab. Miro-
staw Wrébel, podkreslit w homilii, ze wspdlna modlitwa jest okazja, aby zawierzy¢ Bogu
przysztosé i prosi¢ o Boze blogostawieristwo na czas pracy naukowe;.

21 pazdziernika 2021 r. spofecznos¢ akademicka Katolickiego Uniwersytetu Lubelskiego
Jana Pawla II z bélem przyjeta wiadomos¢ o $mierci $p. ks. Grzegorza Pawlowskiego (Ja-
kuba Hersza Grinera), kaplana archidiecezji lubelskiej, absolwenta Instytutu Nauk Biblij-
nych KUL. Zmarl w 90 roku zycia i 63 roku kaptaristwa. Byt protonotariuszem apostolskim,
honorowym obywatelem miasta Lublina, wybitnym duszpasterzem Polonii w Ziemi Swigtej.

Zmarly zwigzany byt z nasza uczelnig poprzez studia filozoficzno-teologiczne w Me-
tropolitalnym Seminarium Duchownym w Lublinie wlatach 1952-1958. Jako wika-
riusz podjal wlatach 1968-1970 studia specjalistyczne w Instytucie Nauk Biblijnych
KUL. Na naszej uczelni wielokrotnie odbywaly si¢ promocje jego ksiazek. Ksiadz Grzegorz
Pawlowski faczyl w sobie dwie ojczyzny — Polske i Izrael, dlatego dewiz¢ naszej uczelni -
Bogu i Ojczyznie — mdgt jeszcze bardziej rozszerzal i propagowaé, bedac ambasadorem na-
szej Alma Materw Ziemi Swigtej przez ponad 50 lat. Wykorzystujac wiedze zdobytg na Ka-
tolickim Uniwersytecie Lubelskim, ks. Pawlowski napisat katechizm w jezyku hebrajskim
Poznaj Mesjasza, a takze 10 ksiazek komentujacych Bibli¢ oraz ukazujacych realia Polski
iIzraela w XX i XXI wicku. Czgsto odnosit do siebie tytul ,stuga Mesjasza’, wcielajac go
jako ocalaly z zaglady w swoje codzienne zycie w Polsce i w Ziemi Swigtej. Msza pogrzebo-
wa odbyla si¢ 3 listopada 2021 r. 0 godz. 10.00 w archikatedrze lubelskiej. O godz. 14.00
zostaly odprawione obrze¢dy pogrzebowe na cmentarzu w Izbicy.

17 listopada 2021 r. o godz. 19.00 w kosciele akademickim KUL, w 9 rocznice $mierci
ks. prof. dr. hab. Jé6zefa Kudasiewicza, zostala odprawiona Msza Swigta w intencji zmar-
tych pracownikéw i studentéw Instytutu Nauk Biblijnych KUL. Mszy Swigtej przewodni-
czytks. prof. dr hab. Mirostaw Wrobel, a homili¢ wyglositks. prof. dr hab. Henryk Witczyk.
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20 maja 2022 r. odbyto si¢ uroczyste wreczenie nagrod im. Profesora Zbigniewa Zaleskiego
dla doktorantéw Szkoty Doktorskiej KUL za publikacje naukowe. Laureaci reprezentowali
niemal wszystkie dyscypliny, w ktorych ksztalei Szkota Doktorska KUL: nauki teologiczne,
literaturoznawstwo, psychologie, historie, pedagogike, nauki prawne, prawo kanoniczne
i filozofi¢. Wardd laureatéw nagrody I stopnia byla doktorantka Sekeji Nauk Biblijnych -
s. mgr Dorota Chwita FMA za publikacj¢ ,,Janowe wyrazenie Jednorodzony w tonie Ojca
(J 1,18) w kontekscie Targumu Neofiti 17, Collectanea Theologica 91/3 (2021) 5-35.

30 maja 2022 r. odby! si¢ egzamin licencjacki, do ktdrego przystapilo pigciu studentéw
Sekeji Nauk Biblijnych KUL: s. Dorota Chwita FMA, Tomasz Kacprzyk, o. Maciej
Pawlik OSB, ks. Linas §ipaviéius oraz Karolina Sobczyk. Komisja egzaminacyjna, kté-
rej przewodniczyl ks. prof. dr hab. Marcin Sktadanowski (prodzieckan Wydzialu Teologii),

pozytywnie ocenita odpowiedzi studentéw.

13 czerwca2022r. odbylosiespotkanie pracownikéwi studentéw SNBKUL. O godz.18.00
w parafii pw. Matki Bozej Wspomozenia Wiernych (u ksi¢zy salezjanéw) zostata odprawio-
na Msza Swieta dzickczynna na zakoficzenie roku akademickiego.

III. Sympozja naukowe organizowane w Sekcji Nauk Biblijnych KUL

Jesienne Dni Biblijne

20-21 pazdziernika 2021 r. Papieska Komisja Biblijna wraz Sekeja Nauk Biblijnych na Ka-
tolickim Uniwersytecie Lubelskim Jana Pawla II w Lublinie zorganizowaly miedzynarodo-
wa konferencj¢ naukows ,,Biblical Anthropology — A Message for Contemporary Peo-
ple” [Antropologia biblijna — przestanie dla wspétczesnego cztowicka).

Wychodzac od nowo opublikowanego dokumentu Papieskiej Komisji Biblijnej Czym
Jest czlowiek? Zarys antropologii biblijnej, podjgto refleksje nad tematami zwigzanymi z an-
tropologia biblijng i ich waga dla wspolczesnego czlowieka. Podczas konferencji przedys-
kutowany zostal dokument Papieskiej Komisji Biblijnej, jego powstanie, charakeer, cel
i recepcja w Kosciele. Podjete zostaly takze wazne tematy z zakresu antropologii biblijnej:
znaczenie obrazu Bozego w czlowieku, realizacja krélestwa Bozego w ludzkim $wiecie, bi-
blijna wizja milosci i plciowosci, cielesny i duchowy wymiar natury ludzkiej, stosunek do
$wiata stworzonego, wolno$¢ i determinizm czy chrystologiczny model natury cztowicka.
Szukano odpowiedzi na pytanie, jak wspotezesnemu cztowickowi komunikowaé prawdy
antropologii biblijnej, wchodzac w dialog ze wspotezesna nauka i nie tracac przy tym specy-
fiki przestania biblijnego. Specjalna sesja poswigcona zostata antropologii $w. Pawla, ktéra
razem z przedstawicielami Papieskiej Komisji Biblijnej analizowali zaproszeni wybitni
specjalisci: Susan Eastman, Craig Keener, Joel B. Green, Troels Engberg-Pedersen i Volker
Rabens. Z uwagi na ograniczenia pandemiczne konferencja odbyla si¢ w formie on-line,
z wykorzystaniem platformy Microsoft Teams.
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Zaproszeni prelegenci:

— Ibolya Balla (Reformed Theological Academy, Papa, Wegry),

— Pasquale Basta (Pontificia Universitd Gregoriana, Rzym, Wtochy),
— Jaap Doedens (Reformed Theological Academy, Papa, Wegry),

— Troels Engberg-Pedersen (University of Copenhagen, Dania),

— Susan Eastman (Duke Divinity School, Durham, NC, USA),

— Joel B. Green (Fuller Theological Seminary, Pasadena, CA, USA),
—  CraigKeener (Asbury Theological Seminary, Wilmore, KY, USA),
— Branislav Kluska (Catholic University in Ruzomberok, Stowacja),
— Artur Malina (Uniwersytet Slqski, Polska),

— Volker Rabens (Friedrich-Schiller University, Jena, Niemcy).

Prelegenc1 Papieskiej Komisji Biblijnej:
Pietro Bovati (Pontificio Istituto Biblico, Rzym, Wlochy; sekretarz Papieskiej Komisji
Biblijnej w latach 2015-2020),

— Nuria Calduch-Benages (Pontificia Universitd Gregoriana, Rzym, Wiochy; sekretarz
Papieskiej Komisji Biblijnej),

— Luis Henrique Eloy e Silva (Pontifical Catholic University of Minas Gerais, Belo Hori-
zonte, Brazylia),

— Adrian Grafty (Executive Committee of the Catholic Biblical Association of Great Bri-
tain, Wielka Brytania),

— Mary Healy (Sacred Heart Major Seminary, Detroit, MI, USA),

— Marcin Kowalski (Katolicki Unwersytet Lubelski Jana Pawta II, Polska),

— Marida Nicolaci (Pontifical Theological Faculty of Sicily, Wiochy),

— Henry Pattarumadathil (Pontificio Istituto Biblico, Rzym, Wtochy),

- Hugo Orlando Martinez Aldana (Corporacién Universitaria Minuto de Dios, Ko-
lumbia),

— Levente Baldzs Martos (Pdzmény Péter Catholic University, Wegry),

— Jean-Bosco Matand Bulembat (Université Catholique du Congo, Kongo),

- BlazZej Strba (Comenius University in Bratislava, Stowacja),

- Henryk Witczyk (Katolicki Unwersytet Lubelski Jana Pawla IT, Polska).

Wiosenne Sympozjum Biblijne

Wiosenne Sympozjum Biblijne ,, Zbuduje Mdj Kosciét (Mt 16,18). Eklezjologia biblijna”

odbylo si¢ 16 marca 2022 r. Podczas czterech sesji wygloszonych zostalo 12 referatow.

Ze wzgledu na trwajace obostrzenia pandemiczne sympozjum miato charakter hybrydowy,

ajego przebieg przedstawial si¢ w nast¢pujacy sposdb:

Sesja I (prowadzit ks. dr Marcin Zielinski)

— o. prof. dr hab. Andrzej Napiérkowski OSPPE (Krakéw, UPJP2): ,,Powstawanie Ko-
Sciofa: od eklezjogenezy chrystocentrycznej do eklezjogenezy trynitarnej’,

—  ks. dr Krzysztof Napora (Lublin, KUL): ,Izrael: ‘am, gdy, qahal, czy ‘dah?”,
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—  ks. dr hab. Marcin Kowalski, prof. KUL (Lublin, KUL): ,,Kosciét jako $wiatynia i miesz-
kanie Boga w korespondenciji korynckiej”.

Sesja IT (prowadzit dr hab. Krzysztof Mielcarek, prof. KUL)

— ks. prof. dr hab. Artur Malina (Katowice, US): I Tdvrec oxavdehadioeate” (Mk 14,27;
Mt 26,31). Upadek i powstanie uczniéw Jezusa’,

— ks. dr Andrzej Banaszek (Warszawa): ,,Eklezjalny wymiar postawy «bycia dzieckiem»
w $wietle synoptykéw”,

— ks. prof. dr hab. Stefan Szymik MSF (Lublin, KUL): ,,Diakon Szczepan — wiclowymia-
rowos$¢ chrzescijanskiej postugi w Kosciele pierwotnym”

SCSJa III (prowadzit ks. dr Michat Poweska)
ks. prof dr hab. Mirostaw Wrébel (Lublin, KUL): ,Eklezjotwércze dziatanie
Ducha Sw1gteg0 we wspolnocie Janowe;j’,

— ks. prof. dr hab. Dariusz Kotecki (Torun, UMK): ,Kosciét w Apokalipsie $w. Jana —
wspolnota formowana i formujaca’,

— ks. prof. dr hab. Mariusz Rosik (Wroctaw, PWT): ,Kwestia chrzescijariska w $rodowi-
sku Jabne pod koniec I w. po Chr.?”.

Sesja IV (prowadzita s. mgr lic. Dorota Chwita FMA)

— ks. mgr lic. Eukasz Bietusz MSF (KUL, Lublin): ,,Ja jestem krzewem winnym, wy — lato-
roslami (] 15,5). Przesladowany Koéciét w $wietle pozegnalnej mowy Jezusa’,

— mgr lic. Przemystaw Kubisiak (KUL, Lublin): ,Jes; ktos nie umie stangé na czele wiasne-
g0 domu, jakzez bedzie sig troszczyt 0 Koscidt Bozy? (1 Tm 3,5). Obraz domu jako wzoru
troski i odpowiedzialno$ci w zarzadzaniu Kosciotem”,

— 0. mgr lic. Justyn Berus OFM (UMK, Torun): ,,Nie postat mnie Pan, abym siedziat spo-
kojnie w domu (Dz]Pr 83). Ikonograficzne ukazanie wybranych scen z apokryfu Dzieje
Jana pidra Prochora, a zadania mnichéw w budowaniu i formowaniu Kosciota”.

Po kazdej sesji przewidziany byt czas na dyskusje i pytania do prelegentéw.

IV. Dzialalno$¢ naukowo-dydaktyczna pracownikéw
Sekcji Nauk Biblijnych KUL

Prezentacj¢ dzialalnosci naukowo-dydaktycznej rozpoczyna osoba kierownika Sekeji Nauk
Biblijnych KUL. W dalszej kolejnoéci przyjety zostal porzadek alfabetyczny. Sprawozda-
nie obejmuje dziatalno$¢ pracownikéw sekeji zatrudnionych na etatach badawczych lub
badawczo-dydaktycznych. Pod hastem ,Dziatalnos¢ dydakeyczna poza KUL” nalezy ro-
zumie¢ wyklady wykraczajace poza obowiazkowe zajecia prowadzone przez pracownikéw

SNB KUL.
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1. Ks. prof. dr hab. Mirostaw Stanistaw Wrébel
Ksiazki pod redakcja

1. M. Parchem, Targum Neofiti 1. Ksigga Powtdrzonego Prawa (Biblia Aramejska 5; Lu-
blin: Gaudium 2021).

2. G. Pawlowski (Jakub Hersz Griner), Mesjasz i Jego wyznawcy (Lublin: Gaudium 2021).

3. A.S.Jasinski OFM, Komentarz teologiczno-pastoralny do Biblii Tysigclecia. Ksi¢ga Jeremia-
sza, Lamentacje, Ksigga Barucha, Ksigga Ezechiela (Poznan: Pallottinum 2021).

Artykul naukowy

»>Motywy Bozego gniewu wobec Izracla i jego wrogdéw w targumach’, £ddzkie Studia Teolo-
giczne 31/1 (2022) 115-126.

Artykuly popularnonaukowe

1. ,Liber Defunctorum: O. prof. dr hab. Hugolin Langkammer OFM (19.12.1930 -
28.01.2021)", Zeszyty Naunkowe Stowarzyszenia Biblistéw Polskich 17-18 (2021)

458-462.

2. ,Abraham w tradycji Starego i Nowego Testamentu’, Krgg Biblijny 46 (2021) 117-122.

3. ,Bohaterowie Starego Testamentu: Izaak - zycie i dzielo”, Kigg Biblijny 47 (2021)
151-155.

4. ,Izaak w tradycji biblijnej i pozabiblijnej”, Krgg Biblijny 47 (2021) 155-160.

5. ,Darem Ducha Swictego jest mestwo’, Apostof Mitosierdzia Bozego 1(113) (2022)
48-49.

6. ,Bohaterowie Starego Testamentu: Jakub — zycie i dzielo”, Kigg Biblijny 48 (2022)
117-121.

7. ,Bohaterowie Starego Testamentu: Jozef — zycie i dzieto”, Krgg Biblijny 49 (2022) 129-134.

8. ,Darem Ducha Swigtego jest bojazn Boza’, Apostol Mitosierdzia Bozego 4(116) (2022)
26-27.

9. ,Darem Ducha Swictego jest poboznos¢”, Apostot Mitosierdzia Bozego 3(115) (2022)
36-37.

10. ,,Darem Ducha Swictego jest umiejetnos¢”, Apostof Mitosierdzia Bozego 2(114) (2022)
58-59.

11. ,Walka Jakuba z tajemniczg istota w interpretacji chrzescijanskiej’, Krgg Biblijny 48
(2022) 121-126.

12. ,Do$wiadczenie Boga przez bohateréw opowiadania o Jézefie (Rdz 37-50)”, Krzg Bi-
blijny 49 (2022) 135-140.

Realizacja grantéw naukowych

1. Grant Regionalnej Inicjatywy Doskonato$ci — , Targums between Old and New Tes-
tament’.
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Grant Ministerstwa Edukacji i Nauki ,Doskonata Nauka”. Modul: Wsparcie monogra-
fii naukowych, ktdrego finalnym celem jest upowszechnianie najnowszych osiagnigé
nauki polskiej w §wiecie: , Antyjudaizm a Ewangelia Janowa”.

Dzialalnos$¢ sympozjalna

1.

»
>

Referat: ,Odpoczynek Boga jako zwieiczenie stwérczego dzieta Boga (Rdz 2,1-3)
Migdzynarodowa Konferencja Naukowa Colloquia Gedanesia: ,Odpoczynek — jak,
gdzie, kiedy i po co?” (Uniwersytet Gdanski, 19-20.11.2021).

Organizacja i prowadzenie dyskusji po wykladzie rabina prof. Abrahama Skérki, Dzien
Judaizmu (KUL, 17.01.2022).

Referat: ,,Eklezjotworcze dzialanie Ducha Swigtego we wspolnocie Janowej”, Wiosenne
Sympozjum Biblijne ,Zbuduje Mdj Kosciét (Mt 16,18). Eklezjologia biblijna” (KUL,
16.03.2022).

Referat: ,Relacje ideowe i intertekstualne pomiedzy Targumem Izajasza a Ewangelia
Janowa”, Mi¢dzynarodowa Konferencja Naukowa ,, Targum do Ksiag Prorockich w kon-
tekscie aramejskich przekladéw Biblii Hebrajskiej (Warszawa, UKSW, 31.05.2022).
Referat: ,Dialog chrzescijansko-zydowski w $wietle badan nad Biblia Aramejska”
(Lublin, klasztor oo. Dominikanéw, 19.06.2022).

Referat: ,Lexpression pain du ciel (dptog éx ol olpavov) dans Iévangile de saint
Jean 4 la lumiére des textes de Ancien Testament”, Migdzynarodowa Konferencja Na-
ukowa ,, Termes et relations du pain dans les textes bilingues” (KUL, 26-27.08.2022).

Szkolenia, staze i kwerendy biblioteczne

1.
2.

Kwerenda biblioteczna: Biblicum (Rzym, 24-25.05.2022).
Staz naukowy. Kwerenda biblioteczna do przygotowania monografii: Ecole Biblique
(Jerozolima 4.08 — 12.09.2022).

Recenzje obronionych rozpraw doktorskich

1.

Andrzej Kosinski, Jetro — tes¢ Mojzesza we wezesnej tradycji Zydowskiej i chrzescijariskiej
(UKSW, Warszawa 2021). Promotor: dr hab. Anna Kusmirek.

Barbara Marcinkowska, Modlitwa Maryi w dziele Eukaszowym (UPJPII, Krakéw
2021). Promotor: ks. dr hab. Piotr Labuda.

Ks. Michal Kossowski, Seder paschalny a teologia Eucharystii (Uniwersytet Adama Mic-
kiewicza, Toruri 2022). Promotor: ks. prof. dr hab. Dariusz Kotecki.

Mirostaw Sliwitiski, O rzeki Kebar do potoku swigtynnego. Motyw wody w Ksigdze Pro-
roka Ezechiela (Uniwersytet Opolski, Opole 2022). Promotor: o. prof. dr hab. Seba-
stian Jasiniski.

Naanlong Bruno Yenkwo, Jesus’ Attitude Towards the Tradition of the Elders Concerning
Purity and Impurity According to the Gospel of Mark 7:1-23 (UKSW, Warszawa 2022).
Promotor: ks. prof. dr hab. Janusz Krecidto.
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Recenzja w post¢gpowaniu dotyczacym przyznania stopnia naukowego

Recenzja o nadanie tytutu profesora ks. dr. hab. Bartoszowi Adamczewskiemu w dyscypli-
nie nauk teologicznych — Rada Doskonalosci Naukowej (25.05.2022).

Recenzje wydawnicze ksiazek

1. M. Oldakowska-Kuflowa, Ewangelia wedtug... Wspélczesne powiesci inspirowane Ksig-
gami Nowego Testamentu (Lublin: Wydawnictwo KUL 2021).

2. K. Wojciechowska — M. Rosik, Gloszgc prayjscie Pana. Komentarz strukturalny do Dru-
giego Listu sw. Piotra (Warszawa: Wydawnictwo Naukowe Chrzedcijaniskiej Akademii
Teologicznej 2022).

3. MK. Frackiewicz, Antroponimia Zydo’w ltomzyriskich w kontekscie kulturowym (opraco-
wanie ze stownikiem) (Mniejszosci Narodowe i Etniczne w XIX i Poczatkach Wieku
XX w Lomzyniskiem 1; Eomza: Eomzyniskie Towarzystwo Naukowe im. Wagéw — Pol-
skie Towarzystwo Historyczne 2022).

4. A. Banaszek, Ufnos¢ i postuszeristwo w postawie dziecka w Krdlestwie Bozym jako
wzdr relacji Jezusa z Ojcem. Analiza egzegetyczno-teologiczna Mk 9,33-37 i par. oraz
Mk 10,13-16 oraz par. (Lublin: Towarzystwo Naukowe KUL 2022).

5. K. Rudzinski, Ksigga Ezechiela w liturgii rzymskiej okresu Wielkiego Postu po II Soborze
Watykanskim. Studium biblijno-pastoralne (Warszawa: Nicea 2022).

6. M. Wyrzykowski, Uniwersalny wymiar interpretacji alegorycznej Filona z Aleksandyii
(Warszawa: Akademia Katolicka 2022) 216.

Recenzje wydawnicze artykuléw naukowych

Verbum Vitae (2 recenzje).

Collectanea Theologica (3 recenzje).
Wroctawski Przeglad Teologiczny (4 recenzje).
Studia Gdaskie (3 recenzje).

Vox Patrum (2 recenzje).

Ethos (2 recenzje).

Colloquia Theologica Ottoniana (1 recenzja).

NNV R D =

Dzialalnos$¢ dydaktyczna poza KUL
Wyktady biblijne dla sidstr karmelitaneck w Dysie: ,, Apokaliptyka zydowska i Apokalip-

7 »
sa $w. Jana”.

Dzialania popularyzujace Bibli¢

1. Organizacja Kursu Formacji Biblijnej KUL.

2. Liczne wystapienia w telewizji i w radiu jako ekspert KUL do spraw biblijnych.
3. Spotkaniaz cyklu W Blasku i Mocy Stowa Bozego w parafii (raz w miesiacu).
4. Lectio divina w archikatedrze lubelskiej (raz w miesigcu).
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b

Spotkania biblijne w Ognisku Swiatta i Mitosci w Eopocznie (3 spotkania).

6. Organizacja Niedzieli Biblijnej w archidiecezji lubelskiej (centralne uroczystosci w pa-
rafii pw. $w. Antoniego w Lublinie, 22.01.2022).

7. Organizacja Tygodnia Biblijnego (centralne uroczystosci w parafii pw. Matki Bozej
Nieustajacej Pomocy w Lubartowie, 1.05.2022).

8. Organizacja pielgrzymki-rekolekgji biblijnych do Ziemi Swietej.

Inne osiagnigcia i pelnione funkcje

1. Czlonek Senatu KUL.

2. Kierownik Sekeji Nauk Biblijnych KUL.

3. Kierownik Katedry Filologii Biblijnej i Literatury Miedzytestamentalnej w Sekcji Nauk
Biblijnych KUL.

4. Konsultor Komisji Nauki Wiary Konferencji Episkopatu Polski.

5. Prezes Stowarzyszenia na rzecz Wspierania Biblistyki ,Verbum Sacrum”

6. Redaktor naczelny The Biblical Annals.

7. Redaktor naukowy projektu: Biblia Aramejska.

8. Czlonek zespotu ekspertéw KUL.

9. Kierownik Kursu Formacji Biblijnej KUL.

10. Udzial w komisji w roli sekretarza w celu przeprowadzenia postgpowania habilitacyjne-
go ks. dr. Jacka Kucharskiego (Wydzial Teologii KUL, 27.09.2022).

2. Ks. dr Tomasz Bak

Sprawozdanie

»Dziatalno$¢ Sekeji Nauk Biblijnych Katolickiego Uniwersytetu Lubelskiego Jana Pawta II
w roku akademickim 2020/2021%, The Biblical Annals 12/1 (2022) 169-198.

Dzialalnos$¢ sympozjalna
Organizacja konferencji krajowej: Wiosenne Sympozjum Biblijne ,Zbuduje Mdj Ko-
Scidt (Mt 16,18). Eklezjologia biblijna” (Lublin, KUL, 16.03.2022).

Grant naukowy i wyjazd stazowy

1. ,Edycja krytyczna i analiza filologiczna dwéch rozdzialéw Deutero-Izajasza (Iz 51-52)
na podstawie koptyjskiego manuskryptu sa 52 (M 568), innych r¢kopiséw dialekeu sa-
idzkiego oraz greckiego tekstu Septuaginty”. Projekt badawczy, finansowany przez In-
stytut Nauk Teologicznych WT KUL (czas realizacji: 23.11.2021 - 31.12.2022).

2. Wyjazd stazowy do Rzymu (Papieski Instytut Orientalny): Regionalna Inicjatywa Do-
skonatosci (RID) — Zadanie 2 - Staze naukowe WT (1/6-30-19-01-0701-0030-0002);
zwigzany z projektem: ,,Edycja manuskryptu koptyjskiego” (czas realizacji wyjazdu sta-
zowego: 28.04 - 31.05.2022).
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Udzial w szkoleniu

Szkolenie warsztatowe: ,Metodyka dydakeyki pracy zdalnej” (Lublin, KUL, 21.03 -
6.06.2022).

Dzialalnos$¢ dydaktyczna poza KUL

1.

Wyktady: Egzegeza Nowego Testamentu: Pisma Pawlowe; Wyzsze Seminarium Du-
chowne w Rzeszowie (rok II1i IV, semestr II, rok akademicki 2021/2022).

Wyktady z egzegezy Starego i Nowego Testamentu. Podyplomowe Studia Teologicz-
no-Katechetyczne. Instytut Teologiczno-Pastoralny w Rzeszowie (rok akademicki
2021/2022).

Promotorstwo prac dyplomowych

1.

Magdalena Blok, ,, Nie bdj sig, wierz tylko!” Strach i zwatpienie w konfrontacji z wiarg:
analiza literacka, egzegetyczna i teologiczna perykopy o wskrzeszeniu corki Jaira
(Mk 5,21-24.35-43) (Podyplomowe Studia Teologiczno-Katechetyczne. Instytut
Teologiczno-Pastoralny w Rzeszowie; Rzeszow 2022).

Barbara Buszta, ,Stas si¢ gorliwy i nawrd¢ sig”. Analiza literacka, egzegetyczna i teolo-
giczna listu do kosciota w Laodycei (Podyplomowe Studia Teologiczno-Katechetyczne.
Instytut Teologiczno—Pastoralny w Rzeszowie; Rzeszéw 2022).

Aneta Lotycz, ,Zwycigzcy dam spozyé z drzewa zycia’. Analiza literacka, egzegetycz-
na i teologiczna listu do Kosciola w Efezie (Ap 2,1-7) (Podyplomowe Studia Teologicz-
no-Katechetyczne. Instytut Teologiczno-Pastoralny w Rzeszowie; Rzeszéw 2022).
Monika Ozdg, ,Bartymeusz wzorem Jezusowego ucznia. Analiza literacka, egzegetycz-
na i teologiczna perykopy o uzdrowieniu niewidomego” (Mk 10,46-52) (Podyplomowe
Studia Teologiczno-Katechetyczne. Instytut Teologiczno-Pastoralny w Rzeszowie;
Rzeszéw 2022).

Pelnione funkcje

1.

Czlonek Zespotu ds. Umigdzynaradawiania Szkoly Doktorskiej (Lublin, KUL, od
11.02.2021 r.).

2. Redaktor dziatu ,Varia” w czasopi$mie The Biblical Annals.

Inne osiagniecia

Nagroda Prorektora KUL za najlepiej punktowana publikacj¢ naukowa opublikowana
w roku 2021 (13.12.2021).
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3. Ks. prof. dr hab. Henryk Drawnel SDB

Rozdzialy w monografiach

»An Inquiry into the Work of the Heaven and Earth: A Literary Study of the Aramaic Text
of 1 En. 2:1-5:2”, Hokhmat Sopher. Mélanges offerts au Professeur Emile Puech en ['honneur
de son qutre-vintiéme anniversaire (red. J.-S. Rey — M. Staszak) (Etudes bibliques. Nouvelle
série 88; Leuven: Peeters 2021) 51-75.

Artykul naukowy

»The Manuscripts of the Aramaic Testament of Levi (Visions of Levi) as Interpreted by
Jozet T. Milik, Revue de Quimran 34 (2022) 71-113.

Realizacja grantéw naukowych

1. Realizacja grantu w programie Ministerstwa Edukacjii Nauki ,,Doskonata Nauka - Spo-
leczna odpowiedzialno$¢ nauki” (modut: Wsparcie monografii naukowych) (DNM/
SP/461388/2020). Tytul: ,Wydanie nicopublikowanej monografii profesora Jéze-
fa T. Milika, Le Testament de Lévi en araméen” (1.07.2020 — 31.12.2021).

2. Pozyskanie w roku 2022 grantu w programie Ministerstwa Edukacji i Nauki ,, Doskona-
ta Nauka - Spoleczna odpowiedzialno$é nauki” (modul: Wsparcie konferencji nauko-
wych). Tytul: ,,0d Ksiegi Henocha do Czwartej Ksiegi Sybillyriskiej. Apokryfy Starego
Testamentu — pomiedzy tradycja a innowacja” (projekt nr: DNK/SP/548468/2022)
(23.09.2022).

Dzialalno$¢ sympozjalna

Referat: ,Enoch Manuscripts in the Qumran Cave 4", Society of Biblical Literature In-
ternational Meeting (Salzburg, Austria, 16-21.07.2022). W ramach sympozjum odby-
ta si¢ sesja poswigcona ksiazce H. Drawnela Quimran Cave 4. The Aramaic Books of Enoch.
4Q201, 4Q202, 40204, 40205, 40206, 40207, 4Q212 (konsultacja E. Puech) (Oxford:
Oxford University Press 2019).

Szkolenia, staze i kwerendy biblioteczne

1. Staz w Institut Catholique de Paris. Celem stazu byfa konsultacja archiwum prof.
J.T. Milika oraz praca nad przygotowaniem jego nicopublikowanej monografii do
druku (1.09 - 31.10.2022).

2. Staz w College de France, Paryz, Francja. Celem stazu byly badania nad Apokalipsg
Zwierzqt bedaca czedcia I Henocha (24.03.2022 - 18.05.2022).

3. Stazw Ecole biblique et archéologique Frangaise, Jerozolima, Izrael. Tytul: ,, A Brief Hi-
story of the Aramaic Manuscripts of 1 Enoch” (17.08 — 30.09.2022).
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Recenzja obronionej rozprawy doktorskiej

Hanncke van der Schoor, Qumran Scholarship through the Lens of The Testament of Qahat
(4Q542). An Assessment of Models of Text And Community (Leuven Catholic University;
Lejda [Belgia] 2022). Promotorzy: Eibert Tigchelaar oraz Mladen Popovid.

Recenzje w post¢gpowaniach, dotyczacych przyznawanych stopni naukowych

1. Recenzja wniosku ks. dr. hab. Bartosza Adamczewskiego o profesur¢ — na zlecenie Rady
Doskonatosci Naukowej (19.04.2022).

2. Recenzjawniosku ks. dr. hab. Stanistawa Stasiaka o profesure — na zlecenie Rady Dosko-
nalo$ci Naukowej (20.05.2022).

Recenzje wydawnicze artykuléw naukowych

1. Dead Sea Discoveries (1 recenzja).
2. Verbum Vitae (1 recenzja).
3. The Biblical Annals (1 recenzja).

Inne osiagnigcia i pelnione funkcje

Ztozenie w bibliotece elektronicznej KUL manuskryptu nieopublikowanego tekstu mo-
nografii Jézefa Tadeusza Milika, Les Livres des patriarches (hteps://dlibra.kul.pl/dlibra/
collectiondescription/330).

4. Ks. dr hab. Dariusz Dziadosz, prof. KUL

Rozdzialy w podr¢cznikach

1. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podrecznika do
nauki religii w: W. Janiga (red.), Jezus Chrystus nas zbawia. Religia dla VI klasy szkoly
podstawowej. Karty pracy (Lublin - Przemysl: Gaudium 2021).

2. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podrecznika do
nauki religii w: W. Janiga (red.), Jezus Chrystus nas zbawia. Religia dla VI klasy szkoly
podstawowej. Poradnik metodyczny (Lublin — Przemy$l: Gaudium 2021).

3. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podreczni-
ka do nauki religii w: W. Janiga (red.), Jezus Chrystus nas zbawia. Religia. Podrgcznik
dla VI klasy szkoly podstawowej (Lublin — Przemysl: Gaudium 2021).

4. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podrecznika do
nauki religii w: W. Janiga (red.), Bdg wskazuje nam droge. Religia dla VII klasy szkoly
podstawowej. Karty pracy (Lublin — Przemys$l: Gaudium 2022).

5. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podr¢cznika do
nauki religii w: W. Janiga (red.), Bdg wskazuje nam droge. Religia dla VII klasy szkoly
podstawowej. Poradnik metodyczny (Lublin — Przemy$l: Gaudium 2022).
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6. Autorstwo jednostek tematycznych i ekspercka konsultacja biblijna podreczni-
ka do nauki religii w: W. Janiga (red.), Bdg wskazuje nam droge. Religia. Podrgcznik
dla VII klasy szkoty podstawowej (Lublin — Przemysl: Gaudium 2022).

Artykuly naukowe

1. ,Braterstwo Dawida i Jonatana. Obraz meskiej przyjazni w 1 Sm 18 — 2 Sm 17, Verbum
Vitae 39/1 (2021) 163-198.

2. ,Laudacjadoczlonkostwahonorowego StowarzyszeniaBiblistéw Polskich dlaks. dr. hab.
Stanistawa Harezgi, prof. KUL”, Zeszyty Naukowe Stowarzyszenia Biblistéw Polskich 19
(2022) 511-516.

3. A. Wojnicki [wspotautor], ,God as Guardian and Enemy of the Human Soul/Life.

The Cultural and Theological Code of the zepes'in 1 Sam 25:29”, Verbum Vitae 40/3
(2022) 631-659.

Promocja obronionej pracy magisterskiej

Adam Jakielaszek, Dokonania i struktura przybocznej strazy krdla Dawida. Studium egzege-
tyczno-teologiczne 2 Sm 21,15-22 i 23,8—-39 (UPJPII; Krakéw 2022).

Promocje obronionych prac dyplomowych

1.

Jakub Jakubowski, Swigty Pawel jako wzér dla prezbiteréw na podstawie mowy pozegnal-
nej (Dz 20, 18b-35). Studium egzegetyczno-teologiczne (praca magisterska uznana za li-
cencjacka decyzja Rady Wydziatu Teologicznego UPJPII z dnia 25.02.2022 r.).

Dawid Kotulski, Powotanie Maryi. Studium egzegetyczno-teologiczne £k 1,26-38 (praca
magisterska uznana za licencjacka decyzja Rady Wydziatu Teologicznego UPJPII z dnia
25.02.2022 1.).

Krzysztof Senejko, Ezechiel straznikiem Izraela. Studium egzegetyczno-teologiczne trady-
¢ji Ez 3,16-21; 33,1-9 (praca magisterska uznana za licencjacka decyzja Rady Wydzia-
tu Teologicznego UPJPII z dnia 25.02.2022 1.).

Adrian Sroka, ,Wzruszyl si¢ gleboko” Analiza egzegetyczno-teologiczna perykopy
Lk 15,11-32 (praca magisterska uznana za licencjacka decyzja Rady Wydzialu Teolo-
gicznego UPJPII z dnia 25.02.2022 1.).

Dzialalnos$¢ dydaktyczna poza KUL

1.

2.

Pontificio Istituto Biblico w Rzymie — zajecia dydaktyczne w roli invited scholar i secon-
do relatore del dottorato na zaproszenie rektora tego uniwersytetu.

Uniwersytet Papieski Jana Pawla II w Krakowie — Wydzial Teologiczny, kierunek teo-
logia, studia dla prezbiterdw ze specjalizacja z teologii pastoralnej, Instytut Teologiczny
w Przemyslu — wyktady i seminarium naukowe (licencjackie) z egzegezy ksiag historycz-
nych, prorockich i madro$ciowych.
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3. Wyzsze Seminarium Duchowne w Przemyslu — wyktady, ¢wiczenia i seminarium na-
ukowe (Stary Testament): ksiegi historyczne, prorockie i madro$ciowe.

Dzialania popularyzujace Bibli¢

Szkota Biblijna Centrum Formacji Duchowej Salwatorianéw w Krakowie:

1. Rekolekcje w ramach Szkoly Biblijnej Centrum Formacji Duchowej Salwatorianéw
w Krakowie: ,,Bég karzacy czy taskawy?” (listopad 2021).

2. Konferengje biblijne Bdg karzqcy czy taskawy? (Fonoteka Centrum Formacji Duchowej
Salwatorianéw w Krakowie; Studio Katolik 2021) (audiobook [MP 3]).

5. Ks. dr hab. Marcin Kowalski, prof. KUL

Monografie

1. P.Sliwinski [wspotautor], Jutro Niedziela. Rok C (Krakéw: Stacja7 2021).
2. Apostot Pawel na temat relacji homoseksualnych (Krakéw: WAM 2022).

Rozdzialy w monografiach

1. ,Duch kognitywny i rozwdj mysli Pawla w Rz 8,5-6", Kogo szukasz? (] 20,15). Ksig-
ga Pamigtkowa dla Ksigdza Profesora Henryka Witczyka w 65. rocznice urodzin (red.
W. Chrostowski — M. Kowalski) (Ad Multos Annos 21; Warszawa — Kielce: Stowarzy-
szenie Biblistéw Polskich — Jednos¢ 2021) 258-281.

2. ,Antropologia Pawla — wspolczesne trendy i wyzwania’, Dobrze jest dzigkowal Panu
(Ps 92,2). Ksigga Jubileuszowa dla Ksigdza Profesora Waldemara Chrostowskiego
w 70. rocznicg urodzin (red. J. Krecidlo — B. Strzatkowska) (Ad Multos Annos 22; War-
szawa — Kielce: Stowarzyszenie Biblistéw Polskich - Jedno$¢ 2021) 289-306.

3. ,Eucharystia jako Wieczerza Paniska (1 Kor 11,17-34)", Wipdlnota eucharystyczna (red.
A.A.Napi6rkowski) (Krakéw: Wydawnictwo Naukowe UPJP I w Krakowie 2022) 35-62.

4. ,Retorica, critica imperiale e apocalittica in 2 Corinzi 10-13", Per una chiesa in costruzio-
ne. Le lettere di Paolo. Seminario per studiosi e docenti di Sacra Scrittura, Roma, 2428 gen-
naio 2022 (Roma: Pontificio Istituto Biblico — Gregorian & Biblical Press 2022) 43-81.

5. ,Changing Gender Roles and the Unchanging Message of 1 Cor 11,2-17", The Word of
Truth, Sealed by the Sprit. Perspectives on the Inspiration and Truth of Sacred Scripture (red.
M. Genung - K. Zilverberg) (Saint Paul, MN: Saint Paul Seminary Press 2022) 107-143.

Ksiazki pod redakcja

1. GT.Montague, I List do Koryntian (red. naukowa M. Kowalski) (Katolicki Komentarz
do Pisma Swigtego; Krakéw: W drodze 2021).

2. 'T.D. Stegman, 2 List do Koryntian (red. naukowa M. Kowalski) (Katolicki Komentarz
do Pisma Swigtego; Krakéw: W drodze 2021).
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3. P.S. Williamson, List do Efezjan (red. naukowa M. Kowalski) (Katolicki Komentarz do
Pisma Swigtcgo; Krakéw: W drodze 2021).

4. D.Hamm, Listy do Filipian, Kolosan, Filemona (red. naukowa M. Kowalski) (Katolicki
Komentarz do Pisma Swigtcgo; Krakéw: W drodze 2022).

Artykuly naukowe

1. ,The Spirit of Resurrection in Romans 8 and Its Jewish Correspondences’, Journal for
the study of the New Testament 44/2 (2021) 254-283.

2. ,Pauline Anthropology: Contemporary Currents and Challenges”, Urbaniana Univer-
sity Journal 75/1 (2022) 109-133.

3. ,»An Individual as a Dwelling Place of God’s Spirit in Philo and Paul (Rom 8:9-11)",

Biblica 103/3 (2022) 381-403.
»Divine and Human Spirit in Rom 8:16. Paul and Epictetus on Free Will”, The Biblical
Annals 12/4 (2022) 513-543.

Realizacja grantéw naukowych

1.

Realizacja grantu Regionalnej Inicjatywy Doskonaloéci (RID) na udzial w konfe-
rencji naukowej, thumaczenie i publikacje artykutu ,Lew w starciu z orfem. Krytycz-
na ocena antyimperialnej retoryki Pawla” w wysokopunktowanym czasopi$mie na-
ukowym.

Realizacja grantu RID na udzial w konferencji naukowej ,,Per una Chiesa in costruzio-
ne. Le lettere di Paolo”, thumaczenie i publikacje ,Retorica, critica imperiale ¢ apoca-
littica in 2 Corinzi 10-13", Per una chiesa in costruzione. Le lettere di Paolo. Seminario
per studiosi e docenti di Sacra Scrittura, Roma, 2428 gennaio 2022 (Roma: Pontificio
Istituto Biblico — Gregorian & Biblical Press 2022) 43-81.

Realizacja grantu RID na udzial w konferencji naukowej 12 Comenius Conferen-
ce: ,Imago Dei”, thumaczenie i publikacje artykulu w wysokopunktowanym czasopi-
$mie naukowym — ,,An Individual as a Dwelling Place of God’s Spirt in Philo and Paul
(Rom 8:9-11)’, Biblica 103/3 (2022) 381-403.

Realizacja grantu RID na publikacje tomu posympozjalnego Biblical Anthropology.
A Message for Contemporary People (Krakéw: WAM 2023).

Realizacja grantu RID na udzial w konferencji naukowej Quinn Conference, Minne-
apolis 2022, tlumaczenie i publikacj¢ artykutu ,,Changing Gender Roles and the Un-
changing Message of 1 Cor 11,2177, The Word of Truth, Sealed by the Sprit. Perspectives
on the Inspiration and Truth of Sacred Scripture (red. M. Genung — K. Zilverberg) (Saint
Paul, MN: Saint Paul Seminary Press 2022) 107-143.

Dzialalnos$¢ sympozjalna

1.

Referat: ,Freedom and determinism in Rom 8:16. Paul, Epictetus and Contemporary
Science on Free Will”, Migdzynarodowa Konferencja Online ,, Antropologia Biblijna —
przestanie dla wspélezesnego czlowieka” (Lublin, KUL, 20-21.10.2021).
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2. Referat: ,La lettura apocalittica di 2 Cor 10-13”, Seminarium ,,Per una Chiesa in co-
struzione. Le lettere di Paolo” (Rzym, Papieski Instytut Biblijny, 24-28.01.2022).

3. Referat: ,Eucharystia jako Wieczerza Pariska (1 Kor 11,17-34)”, Mig¢dzynarodo-
wa Konferencja Teologiczna ,Wspdlnota eucharystyczna” (Krakéw, UPJP2, 28.02 -
1.03.2022).

4. Referat: ,Koéciol jako mieszkanie Ducha w korespondencji korynckiej”, Wiosenne Dni
Biblijne (Lublin, KUL, 16.03.2022).

5. Referat: ,Man as Imago Dei and a Dwelling Place of God’s Spirit in Philo and Paul’,
12 Comenius Conference: Imago Dei (Reformowane Seminarium Teologiczne w Pépa,
Wegry, 19-23.04.2022).

6. Referat: ,, At the Jordan Christ Deposited for Us the Robe of Glory. Unnecessary Hiatus
between Literary and Theological Interpretation of the Baptism of Jesus”, Quinn Con-
ference “The Transcendent Mystery of God’s Word: A Ciritical Synthesis of Antioch
and Alexandria” (The Saint Paul Seminary w Saint Paul, MN 4-8.06.2022).

7. Referat: ,The Deeds of the Body and the Role of the Spirit in Rom 8:13”, Vienna Con-
ference “Romans 8 through the Lens(es) of Pauline Research Past and Present” (Uni-
wersytet Wiedenski, 21-24.09.2022).

Kwerenda biblioteczna
Papieski Instytut Biblijny, Rzym, 24-29.01.2022.

Recenzje wydawnicze artykuléw naukowych

1. Biblica (1 recenzja).

2. Verbum Vitae (1 recenzja).

3. Religions (1 recenzja).

4. Whroctawski Przeglad Teologiczny (1 recenzja).

Dzialalnos$¢ dydaktyczna poza KUL

1. Wyklady z listow Pawta (Warszawa, Akademia Katolicka w Warszawie, marzec—czer-
wiec 2022).

2. Wyklady z listéw Pawla (Hermanice, Letnia Dominikariska Szkota Biblijna, czerwiec
2022).

3. Wyklady z listow Pawta: ,Pawel w Macedonii” (Szkota Biblijno-Archeologicz-
na DABAR, lipiec 2022).

Dzialania popularyzujace Bibli¢

Programy telewizyjne i radiowe w Telewizji Trwam (Telewizyjny Uniwersytet Biblijny)
i TVP 1 (Migdzy Ziemia a Niebem), TVP Kielce (Siewcy Stowa), TVP Krakdéw, na antenie
Radia Maryja (Szukajac Stowa Bozego), Radia Kielce (Co Biblia méwi o...?), Radia Plus
oraz Radia eM.
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Inne osiagnigcia i pelnione funkcje

1. Redaktor kwartalnika biblijnego The Biblical Annals.

2. Czlonek Papieskiej Komisji Biblijne;j.

3. Moderator Dziela Biblijnego Diecezji Kieleckiej.

4. Czlonek Komitetu Redakeyjnego Biblii Tysigclecia (VI wydanie).

6. Ks. dr hab. Adam Kubis, prof. KUL
Rozdzial w monografii

,»Biblijny obraz $w. Jézefa’, Sanktuarium sw. Jozefa w Rzeszowie-Staromiescin (red. M. Traw-
ka — B. Walicki - S. Zych) (Rzeszéw — Kolbuszowa: Parafia $w. Jézefa Oblubiefica NMP
w Rzeszowie-Staromiesciu — Miejska i Powiatowa Biblioteka Publiczna w Kolbuszowej
2022) 11-38.

Ksiazki pod redakcja

1. J. Lemanski, Ksigga Powtdrzonego Prawa. Witgp, przeklad, miejsca paralelne i komentarz
(red. naukowa A. Kubis) (Biblia Lubelska; Lublin: Wydawnictwo KUL 2022).

2. P.Jaworski, Ksigga Jonasza. Wstgp, przeklad, miejsca paralelne i komentarz (red. nauko-
wa A. Kubis) (Biblia Lubelska; Lublin: Wydawnictwo KUL 2022).

Artykuly naukowe

1. ,The Current Debate on the Relationship between Sin and Sickness in John 5:14”, The Bi-
blical Annals 12/2 (2022) 203-232. DOI: https://doi.org/10.31743/biban.13727.

2. ,Kobiety gloszace Ewangelic w Nowym Testamencie”, Polonia Sacra 26/3 (2022) 7-28.
DOI: https://doi.org/10.15633/ps.26301.

Recenzja

A.R. Sikora, Patmos — wyspa sw. Jana. Miejsca na Patmos zwigzane zApostofem znane
z tradycji spisanych i ustnych (Biblioteka Szkoty DABAR 3; Rzeszéw: Bonus Liber 2022).
Ss.335. PLN 120. ISBN 978-83-66566-32-3, Verbum Vitae 40/2 (2022) 575-579.

Dzialalnos$¢ sympozjalna

1. Referat: ,Wojownik czy mitosnik pokoju? Dwuznaczny obraz Boga w Ksiedze Psal-
méw”, Konferencja naukowa Colloquia Kolbuszoviensia. Christian and Jewish Conver-
sations on Psalms (Kolbuszowa, Dawna synagoga, 22.08.2021).

2. Referat: ,Biblijny obraz $w. Jézefa’, Konferencja naukowa ,Sanktuarium $w. Joze-
fa w Rzeszowie-Staromiesciu. Dzieje — kult — przestanie” (Rzeszéw, 5.03.2022).

3. Referat: ,They Did Not Pierce (727), but They Danced (777). The Septuagintal Re-
ading of Zec 12:10”, Konferencja naukowa ,The Septuagint: Multilateral Focus on
the Text” (Bratislava, Slovakia, Trnava University, 22-23.04.2022).
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4. Organizacja mi¢dzynarodowego sympozjum “The Concept of Peace in the Book of
Psalms” z cyklu Colloquia Kolbuszoviensia. Christian and Jewish Conversations on
Psalms (Kolbuszowa, Dawna synagoga, 22.08.2021).

5. Whspélorganizacja sympozjum naukowego ,,Kongres 966” (Dom Wsparcia Rodziny przy
Kolegiacie Rzymskokatolickiej pw. Wszystkich Swigtych w Kolbuszowej, 21.08.2022).

Kwerendy biblioteczne

1. Pontificio Istituto Biblico, Rzym 7-16.12.2021.
2. Pontificio Istituto Biblico, Rzym 13-22.05.2022.

Recenzje obronionych rozpraw doktorskich

1. Adam Jakub Gorlewski, Cierpienie i chwata w Pierwszym Liscie sw. Piotra. Studium socjo-
retoryczne (UKSW; Warszawa 2022). Promotor: ks. prof. dr hab. Janusz Krecidio MS.

2. Katarzyna Jingzhen Wu, Warunkowy czy bezwarunkowy charakter przebaczenia Bozego
i ludzkiego w Nowym Testamencie (UPJPII; Krakéw 2022). Promotor: ks. dr hab. Stani-
staw Wronka.

Promocja obronionych prac magisterskich

1. Daniel J. Mikotajewski, Soteriology of the Letters to Seven Churches in Rev 2-3
(M.A. Thesis; SS. Cyril & Methodius Seminary; Orchard Lake, M12022).

2. Adrian Pazdan, Jezus-Pasterz i jego trzoda w ] 10,1-18. Studium literackie, egzegetyczne
i teologiczne (WSD Rzeszéw — UPJPIL; Rzeszow 2022).

Recenzje wydawnicze ksiazek

A.R. Sikora, Patmos — wyspa sw. Jana. Miejsca na Patmos zwigzane zApastofem znane
z tradycji spisanych i ustnych (Biblioteka Szkoly DABAR 3; Rzeszéw: Bonus Liber 2022)
(6.01.2022).

Recenzje wydawnicze artykuléw naukowych

1. Religions (4 recenzje).
2. Studia Salvatoriana Polonica (1 recenzja).
3. Biblica et Patristica Thorunensia (1 recenzja).

Dzialalnos$¢ dydaktyczna poza KUL

1. Wyklad: Ewangelie synoptyczne (WSD Rzeszdéw, 45 godzin).

2. Wyklad: Corpus Johanneum (Akademia Katolicka w Warszawie, 8 godzin).

3. Seria trzech wyktadéw z introdukeji do Biblii dla katechetéw archidiecezji Chicago,
USA: ,,Czym jest Biblia i czym nie jest? Dlaczego jest natchniona, $wigta i bezbtedna?”
(12.02.2022); ,,Dlaczego ,,z zebra”? Jak rozumieé Stary Testament? Prehistoria biblijna
(Rdz 1-11)” (19.02.2022); ,,Dlaczego Jezus tak brutalnie potraktowal 2000 $wiri? Jak
rozumie¢ Nowy Testament?” (26.02.222).
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Dzialania popularyzujace Bibli¢

Audycje radiowe

1.

»Jak Eukasz Ewangelista opisal dziecinstwo Jezusa przy pomocy Starego Testamentu?”,
Radio Via, Rzeszéw (25.12.2021).

2. ,Swiatto w Biblii”, Polskie Radio Rzeszéw (29.12.2021).

3. ,Znaczenie trzech daréw przyniesionych przez magéw”, Polskie Radio Rzeszéw
(6.01.2022).

4. ,Trzech kréli? Czy aby na pewno trzech?”, Polskie Radio Rzeszéw (9.01.2022).

5. ,Uroczysty wjazd Jezusa do Jerozolimy”, Radio Via, Rzeszéw (9.04.2022).

6. ,Zmartwychwstanie Jezusa’, Polskie Radio Rzeszéw (13.04.2022).

7. ,Uczniowie w czasie meki Jezusa: Judasz”, Radio Via, Rzeszéw (15.04.2022).

8. ,Uczniowie w czasie meki Jezusa: Piotr”, Radio Via, Rzeszéw (16.04.2022).

Odczyty i prelekcje

1. ,Patmos — geografia, historia, zwiazki z Apokalipsa Janowa’, Uniwersytet Trzeciego
Wieku, Instytut Teologiczno-Pastoralny im. $w. Jézefa Sebastiana Pelczara w Rzeszowie
(23.10.2021).

2. ,Uzycie typologii w Lukaszowej i Mateuszowej Ewangelii Dziecinstwa’, Diecezjalne
Studium Biblijne, Rzeszéw (8.01.2022).

3. ,Patmos — wyspa Apokalipsy”, Wyklad z racji obchodéw wspomnienia $w. Toma-

sza z Akwinu, WSD Sandomierz (28.01.2022).

Pelnione funkcje

A ol M

Redaktor naczelny kwartalnika Verbum Vitae.

Redakrtor naczelny serii Lublin Theological Studies (Vandenhoeck & Ruprecht).
Redaktor naczelny serii Biblioteka Szkoly DABAR (Bonus Liber).

Redakrtor naczelny serii Biblia Lubelska (Wydawnictwo KUL).

Wiceprezes Stowarzyszenia na rzecz Wspierania Biblistyki ,Verbum Sacrum”.

Ekspert Komisji Ewaluacji Nauki do oceny monografii naukowych wydanych przez wy-
dawnictwa nieujgte w sporzadzonym przez ministra wlasciwego ds. szkolnictwa i nauki
wykazie wydawnictw publikujacych recenzowane monografie naukowe (data powota-
nia: 26.10.2021)

Ekspert Komisji Ewaluacji Nauki dla ewaluacji dyscypliny nauki teologiczne za lata
2017-2021 (data powolania: 3.02.2022).

Dzialalno$¢ organizacyjna

1.

Organizacja warsztatéw egzegetyczno-archeologicznych ,Pawel Ewangelizator. Euka-
szowy portret Pawla w Dziejach Apostolskich” w ramach projektu ,,Szkota DABAR”
(Malta, 26.06-3.07.2022).
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2. Organizacja warsztatow egzegetyczno-archeologicznych ,,Pawel w Macedonii. Studium
112 Listu do Tesaloniczan oraz Listu do Filipian”, w ramach projektu ,,Szkota DABAR”
(Pétnocna Grecja, 16-25.07.2022).

7. Ks. dr Pawel Lasek

Rozdzial w monografii

»Samotno$¢ w Biblii”, Erem Kameduléw w rytwianach i klasztory monastyczne diecezji san-
domierskiej. Duchowosé, historia, dziedzictwo (red. P. Tylec) (Rytwiany — Sandomierz: Wy-
dawnictwo Diecezjalne 2022) 25-38.

Artykuly naukowe

1. ,Drugii Trzeci List $wigtego Jana w komentarzach Ojcéw Kosciola”, Studia Sandomier-
skie 28 (2021) 135-157.
2. ,Fenomen «duszy» w heksaemeronie”, Verbum Vitae 40/3 (2022) 613-630.

Szkolenie
»>Metodyka pracy zdalnej” (Lublin, KUL, 18.03 - 8.04 2022).

Promocje obronionych prac dyplomowych

1. Michat Baratiski, Zycie i dziatalnosé swigtego Pawla (Katolicki Uniwersytet Lubelski
Jana Pawla II, Wydzial Teologii) (studia podyplomowe).

2. Wikeoria Cizdziel, Mgka i smierc Jezusa Chrystusa w aspekcie teologicznym i historycz-
nym (Katolicki Uniwersytet Lubelski Jana Pawla II, Wydzial Teologii) (studia pody-
plomowe).

3. Joanna Marszalek, Nauczanie Jezusa Chrystusa w przypowiesciach (Katolicki Uniwersy-
tet Lubelski Jana Pawta I, Wydzial Teologii) (studia podyplomowe).

4. Beata Stachyra, Najwazniejsze tematy teologiczne Listéw swigtego Pawta do Koryn-
tian (Katolicki Uniwersytet Lubelski Jana Pawta II, Wydzial Teologii) (studia pody-
plomowe).

Recenzje wydawnicze artykuléw naukowych

Studia Sandomierskie (5 recenzji).

Dzialania popularyzujace Bibli¢

1. Cykl spotkan i konferencji biblijnych w ramach Akademii Biblijnej w Sandomierzu
(ABS) (Sandomierz, 14.03; 11.04; 9.05; 13.06; 16.09.2022).

2. Konferencja ,Kobieta w Bozym dziele stworzenia” wygloszona 12.04.2022 r. w ramach
spotkan Diecezjalnego Duszpasterstwa Kobiet diecezji sandomierskiej.
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Pelnione funkcje

Wicerektor Wyzszego Seminarium Duchownego w Sandomierzu (od 1.09.2022).

8. Dr hab. Krzysztof Mielcarek, prof. KUL

Rozdzial w monografii

,Solidarna koalicja ludzi dobrej woli”, Ludzie dialogu i ckumenizmu (red. S.Zurek) (Lu-
blin: Towarzystwo Naukowe KUL) 117-124.

Artykuly popularnonaukowe

1. ,Swicta i tradycje biblijne: Swigto Przasnikéw”, Krgg Biblijny 47 (2021) 145-150.
2. ,Swietai tradycje biblijne: Swicto Tygodni”, Krgg Biblijny 48 (2022) 109-116.

3. ,,Swigta i tradycje biblijne: Swiqto Namiotéw”, Krgg Biblijny 49 (2022) 121-128.

Grant naukowy

Grant na wydanie monografii naukowej w jezyku angielskim w ramach programu Mini-
sterstwa Edukacji i Nauki ,,Doskonata Nauka”: ,Iepovoadin and Tepooéhvpe. The Meaning
of the Onomastics of the Holy City in Luke’s Work”

Dzialalnos$¢ sympozjalna

1. Organizator i kurator sympozjum ,Kosciét wobec zarazy”, Tydzien Eklezjologiczny
(Lublin, KUL, 17-18.11.2021).

2. Wspdlorganizator i uczestnik panelu dyskusyjnego na temat publikacji: ,Name of
the Blended Intensive Program: Academic Skills in Publishing and Project Prepara-
tion — Experience from Central Europe” (13-17.06.2022).

3. Wyktad: ,,Christ’s Love Moves The World To Reconciliation And Unity”, General As-
sembly of the World Council of Churches (Karlsruhe, RFN, 30.08 - 9.09.2022).

Szkolenia, staze i kwerendy biblioteczne

1. Szkolenie nt. wnioskéw grantowych NCN (Teams — 14.10.2021).
2. Szkolenie w zakresie MS Teams (18.03 — 8.04.2021).

Promocja obronionych prac magisterskich

1. Szymon Kosick, Historiozbawcze znaczenie Smierci niemowlgt w Mt 2,16-18. Studium
egzegetyczno-teologiczne (KUL; Lublin 2022).

2. Andrzej Monika OP, ,,Pozyskujcie sobie przyjaciél niegodziwg mamong...” Nieuczciwy
rzqdca a postgpowanie ucznidw Jezusa w krdlestwie Bozym w perspektywie Eukaszowej
eschatologii (Ek 16,1-13) (UPJP II; Krakéw 2022).


https://e.kul.pl/qlpow.html?op=3&s_qpdyd=4&pdlist=0
https://e.kul.pl/qlpow.html?op=3&s_qpdyd=4&pdlist=0
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Recenzja w post¢gpowaniu, dotyczacym przyznania stopnia naukowego

Recenzja w postgpowaniu habilitacyjnym dr. Stawomira Zatwardnickiego (PWT Wroclaw).

Recenzje wydawnicze artykuléw naukowych

1. Verbum Vitae (2 recenzje).
2. The Biblical Annals (1 recenzja).
3. Collectanea Theologica (1 recenzja).

Dzialalnos$¢ dydaktyczna poza KUL

Wyktady w Kolegium Filozofii i Teologii oo. Dominikanéw w Krakowie:
1. Ewangelie synoptyczne (2 x 24 godz.),

2. Pigcioksiag (1 x 24 godz.),

3. Historia zbawienia (1 x 24 godz.).

Dzialania popularyzujace Bibli¢

1. Dominikanskie Studium Filozofii i Teologii w Krakowie:
a. Wprowadzenie do Pisma Swigtego (10 godz.),
b. Wprowadzenie do Ewangelii Marka (12 godz.).
2. Studium Dominicanum — Warszawa:
a. Wprowadzenie do Pisma Swigtego (12 godz.),
b. Historia i geografia biblijna (12 godz.),
c. Ewangelia Eukasza (12 godz.).

bl

Akademia Katolicka w Warszawie: Wprowadzenie w dzieto Eukaszowe (2 x 8 godz.).

b

Studium Dominicanum - Poznan: Wstep do Ewangelii (8 godz.).
5. Kurs Formacji Biblijnej — Lublin: Wprowadzenie do Pigcioksiegu (16 godz.).

Inne osiagnigcia i pelnione funkcje

Sekretarz Komisji Teologicznej Oddziatu Lubelskiego PAN (2018-2023).
Dyrektor Szkoty Doktorskiej KUL (od marca 2022 r.).

Kurator Kota Naukowego Teologéw (do wrze$nia 2022 r.).

Czlonek Rady Szkoly Doktorskiej KUL (pazdziernik 2021 — marzec 2022 r.).
Czlonek Uniwersyteckiej Komisji ds. Ksztalcenia KUL (od marca 2022 r.).
Czlonek Uniwersyteckiej Komisji ds. Wychowania KUL (od marca 2022 r.).
Czlonek Uniwersyteckiej Komisji ds. Nauki KUL (od marca 2022 r.).

NN R D =
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9. Ks. dr Krzysztof Napora SC]J

Rozdzial w monografii

»Ales mi utworzyt ciato... (Hbr 10,5). Integralno$¢ ludzkiego ciata w kontekscie wybranych
tekstéw biblijnych’, Integralnosé ciata ludzkiego jako powinnosé moralna. Przestanie moralne
Kosciota (red. K. Smykowski) (Lublin: Wydawnictwo Diecezjalne i Drukarnia w Sando-
mierzu 2022) 14-42.

Artykul naukowy

»Snake), ‘Life’” or ‘Mother of all Living’? The Meaning of the Name 71377 (Eve) and its Role in
Gen 37, Verbum Vitae 40/1 (2022) 37-50.

Artykuly popularnonaukowe

»Iwarde jest to sfowo... — czy i wy chcecie odej$¢?”, Czas Serca 170 (2021) 20-21.
»2Dwunastoletni w $wigtyni”, Czas Serca 171 (2021) 20-21.

~Wiedziony przez Ducha przebywal na pustyni..., Czas Serca 172 (2022) 20-21.

»O Milosiernym i marnotrawnych”, Czas Serca 173 (2022) 20-21.

»Czy Koscidt ukrywa fragmenty Ewangelii? Dlaczego odkrycia z Qumran sg tak rewo-

MR D =

lucyjne?”, hteps://plaleteia.org/2022/09/15/czy-kosciol-ukrywa-fragmenty-ewange-
lii/ [dostep: 2.03.2022].

Dzialalnos$¢ sympozjalna

1. Referat: ,Izracl: ‘am, gdy, qahal, czy ‘@dah?”, Wiosenne Sympozjum Biblijne ,Zbuduje
M6j Kosciot (Mt 16,18). Eklezjologia biblijna” (Lublin, KUL, 16.03.2022).

2. Referat: , Tradycja nie-kaptariska (nie-P) w prehistorii biblijnej (Rdz 1-11)” 59. Sympo-
zjum Stowarzyszenia Biblistéw Polskich (Wloclawek, 14-16.09.2022).

Recenzja obronionej pracy magisterskiej

Szymon Kosiek, Historiozbawcze znaczenie smierci niemowlgt w Mt 2,16-18. Studium
egzegetyczno-teologiczne (KUL; Lublin 2022).

Dzialalnos¢ dydaktyczna poza KUL
Wyktady w Wyzszym Seminarium Misyjnym Ksiezy Najswictszego Serca Jezusowego
w Stadnikach.

Dzialania popularyzujace Bibli¢

1. Cykl 7 wykladéw na temat Ksiegi Wyjécia dla Szkoly Biblijnej Archidiecezji Gdanskiej
»Z domu niewoli do ziemi obietnicy” (26-28.11.2021).

2. Udzial w audycji Szukajac Stowa Bozego w Radiu Maryja (21.01.2022).

Udziat w audycji Szukajac Stowa Bozego w Radiu Maryja (24.06.2022).

4. Organizacja i przewodnictwo grupy pielgrzymkowej w Libanie (4-13.07.2022).

bl
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5. Cykl 4 konferencji na temat biblijnych korzeni Eucharystii w ramach rekolekeji ,,Na Fali
Wielbienia” (Lichen 13-16.07.2022).

6. Wyktady biblijno-pastoralne ,Wybralem Dawida mojego stuge...” dla Sidstr Franciszka-
nek Misjonarek Maryi (Eabunie, 21-29.07.2022).

7. Udzial w audycji Szukajac Stowa Bozego w Radiu Maryja (12.08.2022).

8. Publikacja ksigzki z rozwazaniami do czytan liturgicznych Oro siewca wyszed? sia¢ (Kra-
kéw: Dehon 2022).

Pelnione funkcje

1. Skarbnik Stowarzyszenia na rzecz Wspierania Biblistyki ,,Verbum Sacrum”.
2. Czlonek Sercanskiej Komisji Teologicznej Europy.

10. Ks. dr hab. Andrzej Piwowar, prof. KUL

Monografie

1. Analiza skladniowa greckiego tekstu Ewangelii wedlug sw. Marka. 1. Rozdzialy 1-5
(Biblia Lublinensia 1; Lublin: Wydawnictwo KUL 2021).

2. Analiza sktadniowa greckiego tekstu Ewangelii wedtug sw. Marka. 1. Rozdzialy 6-10
(Biblia Lublinensia 2; Lublin: Wydawnictwo KUL 2021).

3. Analiza skladniowa greckiego tekstu Ewangelii wedlug sw. Marka. 111. Rozdzialy 11-16
(Biblia Lublinensia 3; Lublin: Wydawnictwo KUL 2021).

Artykul recenzyjny
,Did Sirach See Himself as a Prophet?”, The Biblical Annals 12/1 (2022) 135-152.

Recenzje wydawnicze ksiazek

1. W. Pikor, Spotkaé si¢ w Stowie. 111. Triduum Paschalne i Wielkanoc (Pelplin: Bernardi-
num 2022).

2. W. Pikor, Spotkad si¢ w Stowie. IV. Okres zwykly, 10-18. Tydzier (Pelplin: Bernardinum
2022).

3. W.Pikor, Spotkac sig w Stowie. V1. Okres zwykly, 19-28. Tydzier: (Pelplin: Bernardinum
2022).

4. W. Pikor, Spotka¢ sig w Stowie. V1. Okres zwykly, 29-34. Tydzier (Pelplin: Bernardi-
num 2022).

S. S.Szymik, Ziemia przymierza. Geografia i archeologia biblijna w zarysie (Materialy Po-
mocnicze do Wykladéw z Biblistyki 14; Lublin: Wydawnictwo KUL 2022).

Recenzje wydawnicze artykuléw naukowych
The Biblical Annals (2 recenzje).

409



410

The Biblical Annals 13/2 (2023)

Pelnione funkcje

1.

N N

Czlonek Rady Programowej dla kierunku Teologia i Nauki o Rodzinie.
Czlonek Wydziatowej Komisji ds. Jako$ci Ksztalcenia.

Czlonek Wydziatowej Komisji ds. Grantow.

Zastepea redaktora naczelnego kwartalnika Verbum Vitae.

11. Ks. prof. dr hab. Stefan Szymik MSF

Recenzja

S. Zatwardnicki, Ksiggi natchnione i ich interpretacja. Inspirujgce przestanie Josepha Ratzin-
gera — Benedykta XVI (Lublin: Academicon 2021), Verbum Vitae 39/4 (2021) 1391-1397.

Artykul popularnonaukowy

»Synodalnos¢ Kosciota w $wietle $wiadectwa Dz 15,1-31," Zamieszkal w Stowie 4 (2022)
38-51.

Realizacja grantéw naukowych

1.

Grant Regionalnej Inicjatywy Doskonatosci (RID) na publikacja ksiazki: Ziemia przy-
mierza. Geografia i archeologia biblijna w zarysie (Materialy Pomocnicze do Wykladéw
z Biblistyki 14; Lublin: Wydawnictwo KUL 2022).

Grant w programie Ministerstwa Edukacji i Nauki ,Doskonata Nauka™: przektad
na jezyk angielski monografii Problem polemiki antyepikurejskiej w pismach Nowego Te-
stamentu.

Dzialalnos$¢ sympozjalna

1.

Referat: ,,Diakon Szczepan — wielowymiarowo$¢ chrzedcijaniskiej postugi w Koscie-
le pierwotnym”, Wiosenne Sympozjum Biblijne ,Zbuduje Mdj Kosciét (Mt 16,18).
Eklezjologia biblijna” (Lublin, KUL, 16.03.2022).

Referat: ,Synodalno$¢ Kosciota w $wietle $wiadectwa Dz 15,1-357 V Sympozjum Bi-
blijne: ,Zamieszkaé w Stowie” ,Nowotestamentowe «obrazy» Kosciola synodalnego”
(Przemys] - Przeworsk 7.05.2022).

Referat: ,,Zycie poczgte i zycie przerwane w przekazie biblijnym”, Ogélnopolska Konfe-
rencja Naukowa , Zycie najpikniejszym darem Boga. Implikacje normatywne godnosci
nienarodzonego dziecka i jego rodzicéw” (Poznani, UAM - WSD Kalisz, 3.06.2022).

Kwerenda biblioteczna

Fachbereichsbibliothek Theologie, Universititsbibliothek der Universitit Wien (Wieden,
5-1 1.09.2022).
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Recenzja wydawnicza ksiazki

Z. Zaborowski, Ku interpretacji integralnej, dynamicznej i historyczno-dramatycznej tekstéw
biblijnych (Niepokalanéw 2022).

Recenzje wydawnicze artykuléw naukowych

1. Verbum Vitae (1 recenzja).

2. Swidnickie Studia Teologiczne (1 recenzja).

3. Whoclawski Przeglad Teologiczny (1 recenzja).
4. Warszawskie Studia Teologiczne (1 recenzja).

Dzialalnos$¢ dydaktyczna poza KUL

1. Wyklady z Nowego Testamentu (Ewangelie synoptyczne) w Wyzszym Seminarium
Duchownym Misjonarzy Swictej Rodziny w Kazimierzu Biskupim — Wydzial Teologii
UAM, Poznati (45 godzin).

2. Wyklady z metodologii biblijnej (Metody interpretacji Pisma Swictego), Kurs Formacji
Biblijnej, archidiecezja lubelska (16 godzin).

Pelnione funkcje

Sekretarz Zarzadu Stowarzyszenia na rzecz Wspierania Biblistyki ,,Verbum Sacrum”.

12. Ks. prof. dr hab. Henryk Witczyk

Artykul naukowy

,Czym jest natchnienie Pisma Swigtego, Prawda i Zbawienie? W odpowiedzi Stawomirowi
Zatwardnickiemu”, Verbum Vitae 40/1 (2022) 279-299.

Dzialalno$¢ sympozjalna
Referat: ,, ]l Documento della Pontificia Commissione Biblica — Che cosa ¢ 'uomo (Sal 8,5)?

La sua recezione in Polonia”, Mi¢dzynarodowe Jesienne Dni Biblijne ,, Biblical Anthropolo-
gy — A Message for Contemporary People” (Lublin, KUL, 20.10.2021).

Dzialania popularyzujace Bibli¢

Wyktady na temat Ewangelii wedtug $w. Jana w Telewizyjnym Uniwersytecie Biblijnym,
katedra Teologii Biblijnej:

~Namaszczenie Jezusa w Betanii znakiem milo$ci Kosciota (J 12)” (9.10.2021).

»Ofiarna mito$¢ Jezusa — Nauczyciela i Pana (J 13)” (11.12.2021).

Pelnione funkcje

Przewodniczacy Stowarzyszenia Biblistéw Polskich.
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13. Ks. dr Arnold Zawadzki

Promocja obronionej pracy magisterskiej

H. Wisniewski, Wymiar soteriologiczny w IV Piesni Stugi Panskiego (Iz 52,13-53,12) (Aka-
demia Katolicka w Warszawie; Warszawa 2022)

Recenzje wydawnicze artykuléw naukowych

1. Verbum Vitae (2 recenzje).
2. Collectanea Theologica (1 recenzja).

Dzialalnos$¢ dydaktyczna poza KUL

1. Wyktady z Ewangelii $w. Jana — Seminarium Duchowne oo. Franciszkanéw OFMCo-
nv. w Lodzi (II semestr).

2. Wyklady z pism madro$ciowych Starego Testamentu — Instytut Teologiczny w Eodzi
(I semestr).

3. Wyktady z pism Pawlowych — Instytut Teologiczny w Eodzi (I semestr).

4. Wyktady z historii zbawienia - Wyzsze Seminarium Duchowne w Eodzi.

5. Wyklady z Ewangelii synoptycznych — Wyzsze Seminarium Duchowne w Eodzi (II se-
mestr).

6. Wyktady z pism Janowych — Wyzsze Seminarium Duchowne w Eodzi (II semestr).

7. Wyklady z jezyka hebrajskiego — Wyzsze Seminarium Duchowne w Eodzi (I semestr).

8. Wyklady z pism Pawlowych — Wyzsze Seminarium Duchowne w Eodzi (II semestr).

9. Wyklady z Pisma Swictego z kandydatami do diakonatu statego w Eodzi (32 godziny).
10. Seminarium magisterskie w Wyzszym Seminarium Duchownym w Lodzi.
11. Seminarium magisterskie w Instytucie Teologicznym w Eodzi.

Dzialania popularyzujace Bibli¢

1. Wyklad popularyzatorski ,Usprawiedliwienie u $w. Pawta” (Ekumeniczna Szkota Biblij-
naw Eodzi).

2. Wyktad popularyzatorski ,,Ewangelie dziecigctwa — problem z wiarygodnoscia histo-
ryczna i propozycja ckumenicznej lektury” (Ekumeniczna Szkota Biblijna w Eodzi).

Pelnione funkcje

1. Redaktor Dziatu ,,Stary Testament” w The Biblical Annals.

2. Sekretarz Komisji ds. Rewizji Starego Testamentu Biblii Tysiaclecia.
3. Redaktor Dziatu ,,Pismo Swigte” w Eddzkich Studiach Teologicznych.
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14. Ks. dr Marcin Zielinski

Rozdzial w monografii

»Relacja mistrz — uczen jako fundament zdobywania wiedzy”, Kogo szukasz? (J 20,15).
Ksigga Pamigtkowa dla Ksigdza Profesora Henryka Witczyka w 65. rocznice urodzin (red.
W. Chrostowski — M. Kowalski) (Ad Multos Annos 21; Warszawa — Kielce: Stowarzysze-
nie Biblistéw Polskich — Jedno$¢ 2021) 741-755.

Artykul naukowy
»Znaczenie rzeczownika ¢86voq w Mdr 2,24”, The Biblical Annals 11/4 (2021) 559-575.

Recenzja

Luca Mazzinghi, Libro della Sapienza. Introduzione — traduzione — commento (Analecta Bi-
blica. Studia 13; Roma: Gregorian & Biblical Press 2020), T7he Biblical Annals 12/3 (2022)
451-454.

Dzialania popularyzujace Bibli¢

1. Wyklady na Kursie Formacji Biblijnej (16 godzin).

2. Wyklady w Telewizyjnym Uniwersytecie Biblijnym (TV Trwam).

3. Programy radiowe w Radio Maryja (audycja ,,Szukajac Stowa Bozego”).

4. Stworzenie i redakcja aplikacji ,,Dzieto Biblijne” (publikacja aplikacji 1.01.2022) oraz
autorstwo tekstéw biblijnych do poszczegélnych niedziel.

Pelnione funkcje

1. Wiceprzewodniczacy Dziela Biblijnego i wspotorganizator Niedzieli Biblijnej oraz Na-
rodowego Czytania Pisma Swiqtego.

2. Przedstawiciel Konferencji Episkopatu Polski w Catholic Biblical Federation (praca
w ramach grupy Europa Srodkowa i Wschodnia).
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Podsumowanie statystyczne

Podsumowujac powyzsza dziatalno$¢ w roku akademickim 2021/2022, mozna zauwazy¢,

ze w wyniku aktywnosci poszczeg6lnych pracownikéw Sekeji Nauk Biblijnych KUL po-

wstalo:

- 5 monografii naukowych,

- 9ksiazek pod redakeja,

— 16 rozdzialéw w monografiach (w tym 6 w podrecznikach),

- 15 artykuléw naukowych,

- 21 artykuléw popularnonaukowych,

— 22 referaty wygloszone na sympozjach naukowych (zaréwno krajowych, jak i migdzy-
narodowych),

— 8 recenzji rozpraw doktorskich,

— 6 obronionych prac magisterskich,

— 13 recenzji wydawniczych ksigzek,

— 41 recenzji wydawniczych artykutéw naukowych.



