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Promotor nauk biblijnych i animator dialogu z judaizmem
w Polsce — Ksiadz Profesor Ryszard Rubinkiewicz

Henryk Witczyk
Katolicki Uniwersytet Lubelski Jana Pawta IT
henryk.witczyk@kul.pl
https://orcid.org/0000-0003-4451-0697

Ksiadz Profesor Ryszard Rubinkiewicz SDB, polski salezjanin, doktor nauk biblijnych,
profesor nauk teologicznych, wykladowca Katolickiego Uniwersytetu Lubelskiego,
czlonek Papieskiej Komisji Biblijnej, urodzit si¢ 6 III 1939 r. w Kielcach. Matur¢ zdat
w 1956 r. w Liceum im. Cypriana Norwida w Kielcach. W tym samym roku wstapit do
Towarzystwa $w. Franciszka Salezego. W latach 1959-1965 studiowat filozofi¢ i teologic
w Oswiecimiu oraz Krakowie. 25 VI 1965 r. przyjal $wiccenia kaptaniskie w Krakowie.
W latach 1965-1970 studiowal na Katolickim Uniwersytecie Lubelskim, gdzie napisat
doktorat z zakresu teologii biblijnej pod kierunkiem ks. prof. Feliksa Gryglewicza. Kolejne
studia odbyl w Papieskim Instytucie Biblijnym (Biblicum) w Rzymie (1970-1972), zakoni-
czone uzyskaniem w roku 1978 doktoratu z nauk biblijnych (doctor in Re Biblica), a takze
w Ecole biblique et archéologique francaise de Jérusalem (1972-1973), sfinalizowane uzy-
skaniem stopnia Eléve Titulaire de I'Ecole Biblique.

Aktywnos¢ dydaktyczno-badawcza

Od 1969 r. petnit funkcje profesora Pisma Swigtego w Wyzszym Seminarium Duchownym
Towarzystwa Salezjaniskiego w Krakowie. Od 1977 r. pracowal na Katolickim Uniwersy-
tecie Lubelskim (KUL), byt kierownikiem Instytutu Nauk Biblijnych KUL (1988-2008)
oraz Katedry Literatury Migdzytestamentalnej i Nauk Pomocniczych Biblistyki KUL.
W 1981 r. otrzymat habilitacj¢, a w 1991 r. tytul i stanowisko profesora zwyczajnego. Ob-
szarem zainteresowan naukowych ks. Rubinkiewicza byla literatura migdzytestamentowa,
a zwlaszcza apokryficzna Starego i Nowego Testamentu. Owocem jego dlugoletniej pracy
naukowej jest m.in. wypromowanie 7 doktoréw oraz kierowanie 24 pracami magisterski-
mi i magistersko-licencjackimi. Uczestniczyl w réznego stopnia przewodach naukowych,
przygotowujac m.in. recenzje rozpraw doktorskich (35), habilitacyjnych (12) oraz dorobku
do tytutu naukowego profesora (6). Uznajac wybitny wklad ks. Rubinkiewicza w rozwdj
polskiej nauki, Prezydent Rzeczypospolitej Polskiej w roku 2004 odznaczyt go Krzyzem
Kawalerskim Orderu Odrodzenia Polski.
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Ksiadz Rubinkiewicz cieszyt si¢ wielkim zaufaniem wszystkich pracownikéw Instytutu
Nauk Biblijnych KUL, ktérzy w 1986 r. wybrali go na dyrektora tej jednostki naukowo-
-dydaktycznej. Kierowal nig az do czerwca 2008 roku. Jako specjalista w zakresie judaizmu
i historii Palestyny zostal opickunem naukowym Encyklopedii karolickiej (dzial: Archeolo-
gia i geografia biblijna, judaizm) i autorem licznych jej hasel. W pierwszym semestrze roku
akademickiego 1986/1987 wyktadal Pismo Swiete w filii Universita Pontificia Salesiana
w Cremisan kolo Jerozolimy (Izrael).

W latach 1986-1990 wyktadal Nowy Testament w Wyzszym Seminarium Duchownym
Ojcéw Dominikanéw w Krakowie, a w roku akademickim 1989/1990 w Wyzszym Semi-
narium Duchownym w Nitrze (Stowacja). Ponadto prowadzit wyktady z Pisma Swigtego
w Wyzszym Seminarium Duchownym Towarzystwa Salezjariskiego w Eodzi (1997-2000)
oraz w Wyzszym Instytucie Nauk Religijnych $w. Tomasza z Akwinu w Kijowie (Ukraina)
prowadzonym przez dominikanéw (1999-2000). W roku 2006 przenidst si¢ na Wydzial
Filozofii KUL, gdzie zostat kierownikiem Katedry Kulturoznawstwa (2006-2011); stano-
wisko to piastowat az do momentu $mierci'.

Ksiadz Rubinkiewicz zmarl 30 IV 2011 r. w Lublinie. Uroczystosci pogrzebowe odbyly
sic 6 maja. Msza Swicta zalobna zostata odprawiona w kosciele Matki Bozej Wspomozenia
Wiernych w Lublinie.

Zaangazowanie eklezjalne i pafistwowe

Ksiadz prof. Ryszard Rubinkiewicz cieszyt si¢ wielkim autorytetem naukowym i moralnym
w calym $rodowisku naukowym polskiej biblistyki. W roku 1993 zostat wybrany na prze-
wodniczacego Sekeji Biblistéw Polskich, ktdrg kierowal az do roku 2003. W konicowych
latach petnienia tej funkeji zabiegat o zatwierdzenie przez Konferencj¢ Episkopatu Polski
statutu Stowarzyszenia Biblistéw Polskich, ktéry samodzielnie opracowal. Po kilku latach
staran statut ten zostal zatwierdzony jeszcze podczas jego kadencji w 2003 r., a Sekcja zosta-
ta przeksztalcona w Stowarzyszenie Biblistow Polskich. W dowdd uznania jego zastug w tej
materii zostat zaszczycony przez nowy zarzad i walne zebranie czlonkostwem honorowym
przyznawanym wedlug statutu Stowarzyszenia biblistom, ktorzy wniesli znaczacy wktad
w rozwj biblistyki polskiej i $rodowiska biblistéw, inspirujac je w kierunku aktywnosci
mig¢dzynarodowej i dialogu z judaizmem.

2711998 1. papiez Jan Pawet I powolat ks. Rubinkiewicza do Papieskiej Komisji Biblij-
nej w Watykanie, ktéra stuzy Ojcu Swigtemu i Kosciolowi powszechnemu poprzez opra-
cowywanie zleconych jej tematdw i probleméw w §wietle najnowszych osiagnieé naukowej
biblistyki. W znamienitym gronie biblistow tworzacych Komisj¢, pochodzacych z réznych

1 Zob. W. Chrostowski, ,Ksiadz Profesor Ryszard Rubinkiewicz SDB’, ,, Mdw, Panie, bo stucha stuga Tiwdj”
ksigga pamigtkowa dla ksigdza profesora Ryszarda Rubinkiewicza w 60 rocznice urodzin (Warszawa: Vocatio
1999) 9-12.
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krajow $wiata, dal si¢ pozna¢ jako wytrawny znawca judaizmu i Listéw katolickich Nowe-
go Testamentu. Z tej tez racji nalezat do Papieskiej Komisji Biblijnej przez dwie kadencje
(1998-2008). Jako cztonek Komisji byt wspétautorem, a nastgpnie thumaczem na jezyk
polski jej dokumentéw: Interpretacja Biblii w Kosciele (tl. i red. R. Rubinkiewicz) (Warsza-
wa: Vocatio 1999); Nardd zydowski i jego Swigte Pisma w Biblii chrzescijanskiej (ct. R. Ru-
binkiewicz) (Kielce: Verbum 2002); Biblia a moralnosé. Biblijne korzenie postgpowania
chrzescijanskiego (th. R. Rubinkiewicz) (Kielce: Verbum 2009).

Nalezat do licznych stowarzyszen i komisji, m.in. byl prezesem Sekcji Biblistéw Pol-
skich przy Konferencji Episkopatu Polski (1993-2003), cztonkiem Komisji Episkopatu do
Dialogu z Judaizmem (1994-1997). Jako profesor cieszacy si¢ powazaniem z racji swych
kompetencji naukowych ks. Rubinkiewicz w latach 1994-2000 byt cztonkiem Centralnej
Komisji ds. Tytutlu Naukowego i Stopni Naukowych przy Prezesie Rady Ministréw, zo-
stal tez mianowany jednym z czlonkéw prezydium Rady Gléwnej Szkolnictwa Wyzsze-
go (1999-2002). Od roku 2003 byt sckretarzem Komitetu Nauk Teologicznych Polskiej
Akademii Nauk. Zaréwno w kontaktach ze studentami, doktorantami, jak i samodzielnymi
pracownikami naukowymi kierowal si¢ najpierw wielkg wrazliwoscia na godno$¢ osobowa
kazdego z nich, a réwnoczesnie zabiegal o ich jak najlepszy rozwdj naukowy. Zawsze miat
tez przed oczami dobro Kosciota jako wspélnoty wierzacych w Jezusa Chrystusa, Mesjasza
Izraela, weielonego Syna Bozego i Zbawiciela $wiata.

Wybitny poziom naukowy, jaki osiagnat ks. prof. Rubinkiewicz dzi¢ki studiom w Rzy-
mie i Jerozolimie, zdecydowal o tym, ze mégl przynaleze¢ do najbardziej renomowanych
w $wiecie biblistyki towarzystw naukowych: Catholic Biblical Association of Great Britain,
Associazione Biblica Italiana, Associazione Biblica Salesiana, Studiorum Novi Testamenti
Societas, Polskiec Towarzystwo Orientalistyczne, Towarzystwo Naukowe KUL (w latach
1981-1986 byl jego sekretarzem generalnym).

Dorobek naukowy

Ksiadz prof. Ryszard Rubinkiewicz opublikowal wiele waznych artykutéw i ksigzek na-
ukowych. Ich wykaz zalaczony jest do niniejszego artykutu. Do najwazniejszych prac bez
watpienia naleza te, ktore weszly na stale do $wiatowej bibliografii biblijnej, a s3 to m.in. na-
stepujace publikacje: Die Eschatologie von Hen 9-11 und das Neue Testament (Klosterne-
uburg: Osterreichisches Katholisches Bibelwerk 1984), LApocalypse dAbraham en vieux
slave. Introduction, texte, critique, traduction et commentaire (Zrédha i Monografie 129;
Lublin: Towarzystwo Naukowe KUL 1987), Wprowadzenie do apokryféw Starego Testa-
mentu (Lublin: Redakcja Wydawnictw KUL 1987), Apokryfy Starego Testamentu (War-
szawa: Vocatio 1999) (redaktor); Introduction a4 la littérature religieuse judeo-hellenistique
(ed. A.-M. Denis) (Turnhout: Brepols 2000) I-II (wspétautor), a takze hasta autorskie
w The Anchor Bible Dictionary czy Encyklopedii katolickiej (redaktor dzialu Archeologia
i geografia biblijna, judaizm).
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Od lubelskiej Szkoty Biblijnej KUL do Instytutu Nauk Biblijnych KUL

Lubelska Szkota Biblijna KUL zostata formalnie utworzona w 1959 r. decyzja watykan-
skiej Kongregacji Seminariéw i Studiow Uniwersyteckich, jednak jej baze stanowita Sekeja
Biblijna Wydzialu Teologii KUL erygowana oficjalnie w 1956 ., choé de facto istniejaca
niemal od poczatku dziatalnosci Uniwersytetu. W latach 70. XX w. nastapito zaciesnienie
wspotpracy migdzy Sekcja, zwang tez Szkota Biblijng Wydziatu Teologii KUL, a Papieskim
Instytutem Biblijnym w Rzymie polegajace na dostosowaniu programu nauczania Pisma
Swictego na KUL do programu realizowanego na rzymskim Biblicum. To wlasnie na tej
podstawie w odniesieniu do lubelskiej Szkoly Biblijnej zacz¢to uzywaé nieformalnie okre-
$lenia Instytut Biblijny KUL. Nazwa ta zostala oficjalnie zatwierdzona przez Senat KUL
w 1981 roku®.

Najwazniejszym osiagni¢ciem naukowego zycia i dynamicznej aktywnosci w strukeu-
rach organizacyjnych polskiej nauki ks. prof. Ryszarda Rubinkiewicza jest rozwdj Instytutu
Nauk Biblijnych KUL, jaki si¢ dokonat w latach, gdy nim kierowal jako dyrektor. Przyjmu-
jac nowych, bardzo dobrze wyksztatconych biblistéw, doprowadzit do powstania nowych
katedr i powickszenia liczby godzin wykladowych jezykéw biblijnych wedtug standardéw
Biblicum. Cieszac si¢ uznaniem jakoci swojej pracy naukowej i dydaktycznej, przekonat
Senat KUL do wprowadzenia ogélnouniwersyteckich wyktadéw ,,Biblia w kulturze”. Zo-
staly one zlecone pracownikom naukowym Instytutu Nauk Biblijnych. Pod jego kierun-
kiem uksztattowal si¢ zwyczaj organizowania co roku dwéch sympozjéw naukowych: wio-
sennego — ogdlnopolskiego, i jesiennego — migdzynarodowego. Zostala uporzadkowana
dzialalno$¢ wydawnicza Instytutu — powstato nowe czasopismo naukowe Verbum Vitae
oraz seria Analecta Biblica Lublinensia, w ktérej publikowano dorobek naukowy obydwu
sympozjéw. Dla najlepszych doktoratéw i habilitacji otwarta zostata seria monografii Stu-
dia Biblica Lublinensia. Ksigdz Rubinkiewicz do korica swoich dni ze wszystkich sit wspie-
rat Instytut Nauk Biblijnych KUL w trudnym, odwaznym, ale jakze potrzebnym procesie
przeksztaleenia jego sztandarowego czasopisma Roczniki Biblijne w pismo o charakterze
mig¢dzynarodowym, wnoszacym w obszar biblistyki $wiatowej odkrycia polskich biblistow.
Kilka tygodni przed $miercia mégt cieszy¢ si¢ pierwszym numerem The Biblical Annals
wydanym juz przez Instytut Nauk Biblijnych KUL.

W ksztaltowaniu kadry naukowej Instytutu Nauk Biblijnych KUL ks. Rubinkiewicz
jako warunek podstawowy stawial ukoniczenie przez kandydata specjalistycznych studiow
w zakresie nauk biblijnych w Jerozolimie lub w Rzymie. Zasad¢ t¢ — wprowadzong przez
ks. prof. Stanistawa Eacha — do dzisiaj stosuja kolejni dyrektorzy Instytutu. Decyduje ona
o wysokim poziomie naukowo-badawczym i dydaktycznym wszystkich biblistow zatrud-
nionych w Instytucie. W istotny sposob wplywa na ksztaltowanie ducha wspotpracy w re-
alizacji grantéw i tworzeniu dwoch stojacych na wysokim poziomie merytorycznym czaso-
pism biblijnych wydawanych przez Instytut Nauk Biblijnych KUL. Decyduje ona réwniez

2 Zob. https://wwwkul.pl/historia-instytutu-nauk-biblijnych,art_77777.html.
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o tym, ze kazdy z pracownikéw naukowych, a ostatnio kazda katedra Instytutu, moze or-
ganizowa¢ sympozja ogélnopolskie i migdzynarodowe, podczas ktérych prezentuje wyniki
badan dotyczacych najbardziej aktualnych tematéw zycia Kosciota i $wiata oraz prowadzi
dyskusje wokét nich w gronie specjalistow i studentdw nie tylko biblistyki, ale takze innych
dyscyplin naukowych.

Warto odnotowa¢ te sympozja, ktdre odbily si¢ szerokim echem w $wiecie nauki, a wy-
réznialy si¢ udzialem uczonych z innych krajéw $wiata. Ksiadz prof. Ryszard Rubinkiewicz
dokladat wszelkich starari, aby w migdzynarodowych sympozjach organizowanych przez
Instytut Nauk Biblijnych KUL brali udzial wybitni, powszechnie znani i cenieni za swe
kompetencje naukowe biblisci i teologowie z innych krajow. W roku 2009 przy jego za-
angazowaniu Instytut Nauk Biblijnych KUL zorganizowat mi¢dzynarodowe sympozjum
biblijne na temat Stowa Bozego w zyciu i misji Kosciola, nawigzujace do obrad Nadzwyczaj-
nego Synodu Biskupéw w Rzymie (2008)°. Wraz z ks. prof. Henrykiem Witczykiem — jako
byly dyrektor Instytutu — pisat w zaproszeniu na to sympozjum:

Zadaniem studium Stowa Bozego jest nieustanne poglebianie jego tresci oraz przekaz tychze tredci
wszystkim otwartym na tajemnicg Stowa, ktére staje si¢ Cialem. Organizowane sympozjum stawia sobie
za cel przeprowadzenie refleksji nad ztozong problematyka obecnosci Stowa Bozego w historii zaréwno
Starego, jak i Nowego Testamentu. Poglebiona refleksja nad tekstami biblijnymi prowadzi do lepszego
rozumienia obecnosci Boga poprzez Jego Stowo w zyciu czlowicka wspélczesnego. W miedzynarodo-
wym sympozjum biblijnym wezmie udzial wybitny teolog nieustannie zaangazowany w przepowiadanie
Stowa Bozego, wicloletni kaznodzieja Domu Papieskiego, nominowany do tej funkeji przez Ojca $w. Jana
Pawta II, ojciec Raniero Cantalamessa, OFMCap. Do aktywnego uczestnictwa w sympozjum zaprasza-
my serdecznie zaréwno biblistéw, jak i teologéw réwniez z innych o$rodkéw naukowych, zainteresowa-
nych wzieciem udziatu w sympozjum i wygloszeniem referatu na temat zwiazany z tematem sympozjum®.

21-22 X 2010 r. Instytut Nauk Biblijnych KUL zorganizowal mi¢dzynarodows kon-
ferencje poswigcona dokumentowi Papieskiej Komisji Biblijnej Bibbia ¢ morale. Radici
bibliche dellagire cristiano (Biblia a moralnosé. Biblijne korzenie postgpowania chrzesci-
Jjarnskiego) (Citta del Vaticano 2008). Dyskutowano na temat wspéiczesnych probleméw
moralnych i szukano waznych wskazéwek do ich rozwigzywania w natchnionych tekstach
Pisma Swictego, ktére powstato ponad dwa tysiace lat temu, ale wraz z Tradycja Koscio-
la pozostaje normg moralnosci chrzescijaniskiej. W sympozjum tym wziat udzial prefeke
Kongregacji Nauki Wiary kard. William Joseph Levada oraz sekretarz Papieskiej Komisji
Biblijnej o. prof. Klemens Stock SJ, a prof. Ryszard Rubinkiewicz z wlasciwym sobie znaw-
stwem ukazywal w toczacych si¢ dyskusjach specyfike biblijnego oredzia o tym, co dobre,
a co zle, zawarta w dokumencie, w ktéry wnidst wazny wklad jako czlonek Papieskiej Ko-
misji Biblijnej’.

3 Materialy wraz z zapisem dyskusji ukazaly si¢ drukiem: S. Szymik (red.), Stowo Boze w zyciu i misji Kosciola
(Analecta Biblica Lublinensia 4; Lublin: Wydawnictwo KUL 2009).

4 Zob. https://wwwkul.pl/konferencja-biblijna-na-temat-slowa-bozego-2008,art_5848 html.

5 Materialy z tego sympozjum ukazaly si¢ drukiem. Zob. W. Pikor (red.), Moralnos¢ objawiona w Biblii (Ana-
lecta Biblica Lublinensia 7; Lublin: Wydawnictwo KUL 2011); zostaly one poddane szczegdlowej recenzji
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Szczegdlnym zainteresowaniem qumranologéw i biblistow ze $wiata cieszyly si¢ XIII
Migdzynarodowe Dni Biblijne poswi¢cone odkryciom w Qumran, a zorganizowane z racji
70. rocznicy tamtych wydarzen (24-26 X 2017). Juz sam temat sympozjum ,, Manuskrypty
z Qumran 70 lat pézniej. Rekopisy, tradycje, interpretacje i ich biblijny kontekst” wskazy-
wal na bardzo powazna debate naukowa. Odkryte rekopisy biblijne oraz teksty wspdlnoty
qumraniskiej rzucily nowe $wiatto na badania biblijne oraz rozumienie kontekstu, w ktérym
zyt i nauczal Jezus. W istocie znaczenie tych tekstow bylo przedmiotem refleksji prelegen-
tow, wérdd kedrych znalazly si¢ wielkie znakomitoéci®. Przywolywano w nich wicelokrotnie
naukowe analizy ks. Ryszarda Rubinkiewicza dotyczace pism intertestamentowych kore-
spondujacych w wielu punktach z treécig pism qumranskich.

Na mie¢dzynarodowe sympozjum, ktére odbyto si¢ rok pézniej (23-24 X 2018), Insty-
tut Nauk Biblijnych KUL zaprosit biblistéw z Polski i ze $wiata do debaty na temat zmar-
twychwstania ciata w $wietle Biblii oraz tradycji pozabiblijnych’. Obszar kultury §rédziem-
nomorskiej, ktéry stat si¢ przedmiotem badar, obejmowat starozytny Egipt, Mezopotamig,
Izrael, Grecje¢ oraz Rzym. Szukano odpowiedzi na pytania o ksztalt i charakeer idei zmar-
twychwstania w tekstach i tradycjach pozabiblijnych, geneze i forme idei zmartwychwsta-
nia w starozytnym Izraelu, historyczno$¢, szczegdlny charakeer i status zmartwychwstania
Chrystusa oraz jego wplyw na ksztaltowanie si¢ teologii, moralnosci, eschatologii oraz
eklezjologii chrzescijanskiej. Te bogata tematyke prezentowali w $wietle swoich badan tak
pracownicy naukowi Instytutu Nauk Biblijnych KUL, jak i zaproszeni goscie: Reimund
Bieringer (Katholicke Universiteit Leuven, Belgia), Andrzej Gieniusz (Pontificia Univer-
sita Urbaniana, Rzym, Wtochy), Dominika Kurek-Chomycz (Liverpool Hope University,
Liverpool, Wielka Brytania), Eukasz Popko (Ecole biblique et archéologique frangaise de
Jérusalem, Izrael), Danuta Shanzer (Universitit Wien, Wieden, Austria), Philip H. Towner
(Nida Institute for Biblical Scholarship, Philadelphia, PA, USA), Nicholas Thomas Wright
(University of St Andrews, St Andrews, Wielka Brytania)®.

Z kolei 23-24 X 2019 r. Instytut Nauk Biblijnych KUL, kt6rego zasadnicze kierun-
ki badan okreslit swoimi pracami naukowymi ks. prof. Ryszard Rubinkiewicz, zorganizo-
wal Miedzynarodowe Jesienne Sympozjum Biblijne ,,Signs, Wonders and Mighty Works.
God’s Activity in the History of Salvation” (Znaki, cuda i przejawy mocy. Dzialania Boga
w historii zbawienia). Gléwnym tematem sympozjum byly cuda w Biblii i tradycjach po-
zabiblijnych, a takze w $wiecie kultury Srédziemnomorza. Wzieli w nim udziat tacy bada-

cze tej tematyki, jak: Richard J. Bauckham (Ridley Hall, Cambridge, United Kingdom),

naukowej, zob. D. Kotecki, rec.: ,,Moralnosé objawiona w Biblii, red. W. Pikor, Analecta Biblica Lublinensia VII,
Lublin 2011, ss. 320, Teologia i Czlowick 20/2 (2012) 234242, https://apcz.umk.pl/TiCz/article/view/
TiCz.2012.040/565.

6 Zob. heeps://wwwkul.pl/inb-kul-sympozja-i-konferencje,arc_402.html.

7 ,Resurrection in the Bible and Ancient Mediterranean World. The John Paul IT Catholic University of Lublin”
(October 23,2018 — October 24, 2018) http://ocs.academicon.pl/index.php/test/Resurrection2018.

8 Referaty z tego sympozjum ukazaly si¢c w formie artykuléw naukowych w flagowym czasopismie Instytutu
Nauk Biblijnych KUL The Biblical Annals 9/4 (2019).
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Anthony Giambrone (Ecole biblique et archéologique frangaise de Jérusalem, Israel),
Graham H. Twelftree (London School of Theology, London, United Kingdom), Ibolya
Balla (Pdpa Reformed Theological Seminary, Wegry), Vincent Chukwuma Onwukwe
(KU Leuven, Belgia), Jaap Doedens (Pipa Reformed Theological Seminary, Wegry), Olu-
biyi Adeniyi Adewale (National Open University of Nigeria), Andrea Antenan Peecher
(Uniwersytet Notre Dame, USA), Abraham Boateng (Goethe University, Frankfurt nad
Menem, Niemcy), Marina Nikolaevna Pasichnik (Auckland University, Nowa Zelandia),
Marek Baraniak (Uniwersytet Warszawski, Warszawa, Polska), Andrzej Eukasz Jedrzejezak
(Uniwersytet im. Adama Mickiewicza w Poznaniu, Polska), Agata Sowiriska (Uniwersytet
Slqski w Katowicach, Polska).

Podobnie wybitnie mi¢dzynarodowy charakter miato sympozjum ,,From the Books of
Enoch to Genesis Apocryphon. Aramaic Manuscripts of 1 Enoch and Related Aramaic
Traditions from Qumran’”, ktére odbylo si¢ 20-22 X 2020 r. i dotyczylo aramejskich ma-
nuskryptow apokryficznej Pierwszej Ksiggi Henocha z Qumran oraz powigzanych tradycji’.

Swego rodzaju modelowym unaocznieniem mie¢dzynarodowego i eklezjalnego charak-
teru Instytutu Nauk Biblijnych KUL, ktérego podwaliny potozyt ks. prof. Ryszard Rubin-
kiewicz, byto sympozjum zorganizowane 20-21 X 2021 r. wspélnie przez Instytut Nauk
Biblijnych KUL i Papieska Komisj¢ Biblijng. Na przedmiot analiz sympozjalnych wybrano
najnowszy dokument Papieskiej Komisji Biblijnej «Che cosa é [nomo?» (Sal 8,5). Un iti-
nerario di antropologia biblica (,Czym jest czlowiek?” [Ps 8,5] Zarys antropologii biblijnej)
(Citta del Vaticano 2019). Podj¢te zostaly wazne tematy antropologii biblijnej, jak: zna-
czenie obrazu Bozego w cztowieku, realizacja krélestwa Bozego w ludzkim $wiecie, biblijna
wizja milosci i plciowosci, cielesny i duchowy wymiar natury ludzkiej, stosunek do $wiata
stworzonego, wolnos¢ i determinizm czy chrystologiczny model natury cztowicka. Szuka-
no odpowiedzi na pytanie o to, jak wspotczesnemu cztowickowi komunikowa¢ prawdy an-
tropologii biblijnej, wchodzac w dialog ze wspodtczesng nauka i nie tracae przy tym specyfiki
przestania biblijnego. Specjalna sesja poswigcona byta antropologii $w. Pawta, ktéra razem
z przedstawicielami Papieskiej Komisji Biblijnej analizowali wybitni specjalisci: Susan East-
man, Craig Keener, Joel B. Green, Troels Engberg-Pedersen i Volker Rabens.

Wazne tematy dokumentu ,Czym jest czlowiek?” (Ps 8,5). Zarys antropologii biblijnej
prezentowali w ramach dyskusji naukowej prelegenci Papieskiej Komisji Biblijnej: Pietro
Bovati (Papieski Instytut Biblijny, Rzym Wlochy; w latach 2015-2020 sekretarz Papieskiej
Komisji Biblijnej), Nuria Calduch-Benages (Papieski Uniwersytet Gregoriaiski, Rzym,
Whochy; sekretarz Papieskiej Komisji Biblijnej), Luis Henrique Eloy e Silva (Pontifical
Catholic University of Minas Gerais, Bello Horizonte, Brazylia), Adrian Graffy (Executive
Comnmittee of the Catholic Biblical Association of Great Britain, Wiclka Brytania), Mary
Healy (Sacred Heart Major Seminary, Detroit, MI, USA), Marcin Kowalski (KUL, Lublin,
Polska), Marida Nicolaci (Pontifical Theological Faculty of Sicily, Wiochy), Henry Patta-
rumadathil (Papieski Instytut Biblijny, Rzym Wtochy), Hugo Orlando Martinez Aldana

9 Zob. heeps://www.kul.pl/inb-kul-sympozja-i-konferencje,art_402.html.
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(Corporacién Universitaria Minuto de Dios, Bogota, Kolumbia), Levente Baldzs Martos
(Pdzmény Péter Catholic University, Wegry), Jean-Bosco Matand Bulembat (Université
Catholique du Congo, Kongo), Blazej Strba (Comenius University in Bratislava, Stowacja),
Henryk Witczyk (Katolicki Uniwersytet Lubelski Jana Pawla II, Lublin, Polska; w latach
2009-2020 cztonek Papieskiej Komisji Biblijnej).

Naukowy i eklezjalny dialog z judaizmem: od wiary Abrahama
do milosci Piotra

Ksiadz prof. Ryszard Rubinkiewicz zapisat si¢ w naszej pamieci nie tylko jako wielkiej
klasy uczony, ale takze jako autentyczny chrzescijanin, pogodny w spojrzeniu na czlowie-
ka i zycie, mitujacy Boga i ludzi. Lubil w swoich refleksjach odwolywa¢ si¢ do Abrahama.
Osoba i wiara patriarchy Izraela byly mu szczegdlnie bliskie. Mial doskonaly wiedz¢ na-
ukowa o tej postaci, kedrej zreszta poswiecil wielka cz¢$¢ swoich badan. Ich wyniki przy-
blizal szerokim rzeszom czytelnikédw i studentdw, rozbudzajac tym samym autentyczne
zainteresowanie tak religia pierwszego Przymierza, jak i wspétezesnym judaizmem. Bardzo
dobrze rozumiat kultur¢ zydowska, miat wéréd wyznawcéw judaizmu wielu serdecznych
przyjaciol. Czesto rozmawial z chasydami pielgrzymujacymi do grobu Widzacego z Lubli-
na, ktéry znajduje si¢ na starym zydowskim cmentarzu przy ul. Kalinowszczyzna. Do dzi$
pielgrzymuja do niego Zydzi z calego $wiata, a pozostawione przy nim kwitfech (karteczki
z prosbami) $wiadczg o tym, ze nadal wierza w jego szczegdlne posrednictwo u Boga. Pro-
fesor, widzac ich z okna swej pracowni, chetnie do nich wychodzil, rozmawial, modlit si¢
z nimi, odkrywajac glebie wiary i poboznosci ludu Przymierza. Jako kierownik w Instytucie
Nauk Biblijnych KUL podejmowat wyktady przyblizajace $wiat biblijnego judaizmu, apo-
kaliptyki zydowskiej i wspotczesnej wiary oraz prakeyk religijnych wyznawcéw judaizmu.
Kierowal pracami magisterskimi czy doktorskimi, ktore w mniejszym lub wickszym stop-
niu dotyczyly eksploracji tej problematyki, gtéwnie na podstawie tekstéw Starego Testa-
mentu, literatury intertestamentowej czy pism wybitnych teologéw judaizmu.

Swego rodzaju zwieniczeniem jego badan naukowych, jak i dziatalnosci dydakeycznej
w tym zakresie byto zaangazowanie w powstanie dokumentu Papieskiej Komisji Blbllj-
nej Peuple juif et ses Saintes Ecritures dans la Bible chrétienne (Nardd zydowski i jego Swigte
Pisma w Biblii chrzescijanskiej) ogloszonego w Watykanie w 2001 roku. W dwezesnym ze-
spole Papieskiej Komisji Biblijnej petnit role uznanego w $wiecie katolickim i zydowskim
specjalisty w tej dziedzinie, szanowanego za swe kompetencje oraz naukowca wolnego
w zajmowaniu si¢ ta problematyka od jakichkolwiek uprzedzen czy ideologii. W celu przy-
blizenia, a zarazem poglebienia tresci tego waznego dokumentu ks. prof. Rubinkiewicz jako
przewodniczacy Stowarzyszenia Biblistow Polskich dedykowal mu jubileuszowe, czterdzie-
ste, doroczne sympozjum tego gremium. Mialo ono miejsce 19-20 IX 2002 r. w gmachu
Metropolitalnego Seminarium Duchownego w Lublinie. Tytul pierwszego referatu, keory
wyglosit ks. Rubinkiewicz, brzmial: Gldwne linie dokumentu Papieskiej Komisji Biblijnej
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»Nardd zydowski i jego Swz’gte Pisma w Biblii chrzescijanskiej”. Referent dokonat wprowa-
dzenia w calo$¢ poruszanej problematyki, a zarazem syntetycznie przyblizyt zawartos¢ naj-
nowszego dokumentu Papieskiej Komisji Biblijnej. Nastgpnie ks. Mirostaw Wrébel (KUL)
przedlozyt temat ,,Zydzi” w Ewangelii Janowej. Z kolei zabral glos ks. Henryk Witczyk
(KUL), wyglaszajac referat Przymierze zawarte na Synaju a Nowe Przymierze w Chrystusie.
Przedstawil w nim relacj¢ miedzy Starym a Nowym Przymierzem, respektujac dtugg chrze-
Scijanisky tradycje teologiczna oraz najnowsze tendencje, rowniez te, ktdre pojawily sie jako
efeke nawigzania dialogu chrzescijarisko-zydowskiego™.

Niezwykle wazng od czasu Soboru Watykanskiego II kwesti¢ relacji miedzy Kosciotem
a wyznawcami judaizmu podjal ks. Waldemar Chrostowski (UKSW i UMK) w swoim
referacie Koscidl a Izrael. Wylozyl w nim swoje badania na temat relacji mi¢dzy Koscio-
lem, czyli wspdlnoty wierzacych w Jezusa Chrystusa, a Synagoga, czyli wspdlnota, ktéra
nie podziela tej wiary, a nawet si¢ jej sprzeciwia. Jak trafnie podkreslit, nawigzujac do tresci
dokumentu Papieskiej Komisji Biblijnej, wzglad na obustronne relacje jest tym bardziej ko-
nieczny, ze obie wspdlnoty religijne przyjmuja pierwsza czes¢ Biblii i upatruja w niej swoje
korzenie. Réwnie cennym okazal si¢ referat ,Uswigceni przez ofiarg Chrystusa raz na za-
wsze” (por. Hbr 10,10). Rozumienie kultu w Starym i Nowym Przymierzu, ktory przedsta-
wit ks. Stanistaw Hatas SCJ z Papieskiej Akademii Teologicznej. Wskazat na wspélne dla
judaizmu i chrzedcijanistwa dziedziny zycia religijnego (modlitwa, kult), ktére znalazly tez
wyraz w konkretnych i precyzyjnie okreslonych instytucjach, zaréwno w Starym Przymie-
rzu, jak i w Nowym Testamencie oraz w zyciu Kociota.

Z kolei bardzo trudny temat Zydzi w oczach ewangelisty Mateusza przyblizyt uczestni-
kom sympozjum ks. Janusz Lemariski. Nawiazat do tych linii przewodnich dokumentu Pa-
pieskiej Komisji Biblijnej, keére dotycza obrazu Zydéw w Nowym Testamencie i s3 przyczy-
ng licznych oskarzen pod adresem Kosciofa. Pierwsza Ewangelia kanoniczna — podobnie
zreszty jak Ewangelia wedtug $w. Jana — stanowi niezwykle wazne z historycznego i teolo-
gicznego punktu widzenia $wiadectwo ksztaltowania si¢ wzajemnych relacji oraz pogte-
biania rozdziatu mi¢dzy Kosciolem a Synagoga. Dalsze analizy na ten temat poprowadzit
ks. Antoni Tronina (KUL) w referacie Judaizm a chrzescijaristwo w I wicku. Koegzystencja
¢y konfrontacja? Podkredlil, ze dokument Papieskiej Komisji Biblijnej wyprowadza rozwa-
zania na te tematy z impasu silnie zideologizowanej ,,poprawnosci polityczne;j”.

Calo$¢ obrad sympozjalnych zwienczyl referat ks. Artura Maliny Jednos¢ Bozego planu
zbawienia. Odnidst si¢ w nim do doswiadczenia i nauczania $w. Pawta, w ktérym dochodzi
do glosu silne napiecie religijno-duchowe spowodowane z jednej strony odrzuceniem Jezu-
sa Chrystusa jako Mesjasza i Syna Bozego — Zbawiciela $wiata — przez znaczng cz¢$¢ Jego
rodakow, a z drugiej — przez poczucie silnych wi¢zi z ludem Izraela i trwalymi przywilejami
Bozymi wobec niego.

10 Zob. W. Chrostowski, ,40. Sympozjum Biblistéw Polskich, Lublin, 19-20 IX 2002, Collectanea Theologica
73/1 (2003) 5-8.
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Tak znamienity dob6r tematyki oraz referentdw to dzieto dwcezesnego przewodniczace-
go Stowarzyszenia Biblistow Polskich, ktérym byt prof. Ryszard Rubinkiewicz. Aktywnie
uczestniczyt we wszystkich — czgsto bardzo zywych — dyskusjach po kazdym z referatow.
Ze znawstwem i wlasciwa sobie wyrozumialo$cig wstuchiwat si¢ w glosy krytyczne wobec
treci dokumentu Papieskiej Komisji Biblijnej, aby ostatecznie dookresli¢ szczegdly pro-
ponowanych w nim najnowszych badarn egzegetyczno-historycznych, analiz teologicznych
i wnioskéw dotyczacych dalszego ksztaltowania wspélczesnego, tworezego dialogu migdzy
Kosciotem i Synagoga.

Aktywnos¢ naukowa ks. prof. Ryszarda Rubinkiewicza i jego dziatalno$¢ na plaszezyznie
dialogu z wyznawcami judaizmu to wazny zaczyn wielkiej inicjatywy, kedrg wspotczesnie na
Katolickim Uniwersytecie Lubelskim Jana Pawta II realizuje Centrum Relacji Katolicko-
—Zydowskich KUL im. Abrahama J. Heschela. Ta nowa jednostka naukowa, edukacyjna
i kulturalna ma poglebiaé relacje katolicko-zydowskie w wymiarze mi¢dzynarodowym.
Rozpoczeta swojg dziatalno$¢ na KUL 17 X 2022 roku. Badania naukowe, dziatalno$¢
wydawnicza, wymiana studentéw, a takze migdzynarodowe sympozja, konferencje, debaty
oraz wydarzenia kulturalne to najwazniejsze zadania tej instytucji. Podczas sesji otwiera-
jacej dziatalno$¢ tej jednostki ks. prof. Mirostaw Kalinowski, rektor KUL, stwierdzit, ze
inauguracja Centrum Relacji Katolicko-Zydowskich KUL im. Abrahama J. Heschela jest
wydarzeniem historycznym, a idea jego powolania dojrzewata podczas jego wielu waznych
spotkani i rozmdw, a wyrosta na gruncie wezesniejszej aktywnosci Instytutu Nauk Biblij-
nych KUL i zaangazowania ks. prof. Ryszarda Rubinkiewicza w dialog interreligijny, jego
naukowe i egzystencjalne zrozumienie specyfiki judaizmu biblijnego i wspolezesnego, fi-
lozoficznej kultury i teologicznej mysli zydowskiej. Pierwszym dyrektorem tej waznej jed-
nostki naukowo-dydaktycznej i kulturowej zostat ks. prof. Mirostaw Wrébel (2022-2023),
od 2018 r. dyrektor Instytutu Nauk Biblijnych KUL, ktéry byt studentem prof. Rubinkie-
wicza, stuchat jego wyktadéw w Metropolitalnym Seminarium Duchownym w Lublinie,
uczestniczyt w prowadzonych przez niego zajeciach i seminarium naukowym w Instytucie
Nauk Biblijnych KUL. Od roku 2023 funkcje t¢ petni réwniez biblista — ks. dr hab. Marcin
Kowalski, specjalista w zakresie dialogu $w. Pawla tak ze $wiatem judaizmu, jak i z religia
i kulturg starozytnego $wiata grecko-rzymskiego.

Przewodniczacy Konferencji Episkopatu Polski abp Stanistaw Gadecki podkreslit w pi-
$mie skierowanym do uczestnikéw inauguracji, ze Centrum Relacji Katolicko-Zydowskich
KUL im. Abrahama J. Heschela jest realizacjq deklaracji Nostra aetate Soboru Watykanskie-
go II i nauczania Koéciota wyrazanego przez kolejnych papiezy. A deklaracja ta przypomi-
na, ze z zadng inng religia Kosciot katolicki nie pozostaje w tak bliskiej relacji ani z zadnym
innym narodem nie faczy go tak Scista wi¢z, jak z judaizmem. Arcybiskup przypomniat tez
role papieza Jana Pawta II, ke6rego okreslit jako wzér do nasladowania w dialogu katolic-
ko-zydowskim''. Ksiadz prof. Ryszard Rubinkiewicz w zwiagzku ze swoim zaangazowaniem
w dialog katolicko-zydowski cieszyt si¢ serdecznym uznaniem $w. Jana Pawla II, kedre

11 Zob. https://wwwkul.pl/centrum-heschela-rozpoczelo-swoja-dzialalnosc-na-kul,art_100553.html.
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bardzo wysoko sobie cenit, a méwit o nim jedynie swoim przyjaciotom z Papieskiej Komisji
Biblijnej (wéréd nich byt Jean-Noel Aletti).

Bez watpienia swoja tworczg dzialalnoscia naukowa wyszed! jak Abraham z dalekiego
kraju i poprowadzit lubelskie oraz polskie srodowisko biblijne w kierunku ,,ziemi obieca-
nej” $wiatowej biblistyki. Swoimi najlepszymi pracami naukowymi, publikowanymi w 7he
Biblical Annals oraz w najlepszych wydawnictwach naukowych $wiata, pracownicy nauko-
wi Instytutu Nauk Biblijnych KUL splacajg aktualnie wielki dtug wdzig¢cznosci w stosunku
do ludzkiej i naukowej, twérczej i milujacej ludzi odwagi ks. prof. Ryszarda Rubinkiewi-
cza — jego wizji rozwoju lubelskiej i polskiej biblistyki.

Mamy nadzieje, ze Profesor, ktdry odszedt od nas w wigilie $wigta Milosierdzia Bozego
iw przeddzien beatyfikacji Jana Pawta II, or¢duje za nami w niebie. W naszych modlitwach
pozostanie stale obecny jako Ojciec i Profesor, ktéremu kazdy pracownik Instytutu Nauk
Biblijnych KUL i niemal kazdy biblista w Polsce bardzo wiele zawdzigcza.

Publikacje

Monografie

Escharologia Hen 9-11 a Nowy Testament (Lublin: Redakcja Wydawnictw KUL 1984).

Die Eschatologie von Hen 911 und das Neue Testament (Osterreichische Biblische Studien 6; Klosterneuburg:
Osterreichisches Katholisches Bibelwerk 1984).

LApocalypse dAbraham en vieux slave. Introduction, texte, critique, traduction et commentaire (Zrédha i Mono-
grafie 129; Lublin: Towarzystwo Naukowe KUL 1987).

Geografia e archeologia biblica (flora e fauna biblica) (Cremisan [s.n.] 1987).

Wrowadzenie do apokryféw Starego Testamentu (Lublin: Redakcja Wydawnictw KUL 1987).

Wprowadzenie do Pigcioksiggu Mojzesza (Lublin: [s.n.] 1994) [skrypt].

Pigcioksigg (Lublin: [s.n.] 1997) [skrypt].

Papieska Komisja Biblijna, Interpretacja Biblii w Kosciele (t1. i red. Ryszard Rubinkiewicz) (Warszawa: Vocatio
1999) [wspétautor].

Krélestwo Boze jest wsrdd was. Wybrane zagadnienia z teologii biblijnej (Studia Biblica Lublinensia 6; Lublin:
Wydawnictwo KUL 2010).

Ksiazki pod redakcja

Duch Swigty - Duch Bozy (red. L. Stachowiak — R. Rubinkiewicz) (Materialy Pomocnicze do Wyktadow z Bi-
blistyki 7; Lublin: Redakcja Wydawnictw KUL 1985).

Biblia 0 przysztosci (red. L. Stachowiak — R. Rubinkiewicz) (Materialy Pomocnicze do Wykladéw z Biblistyki 8;
Lublin: Redakcja Wydawnictw KUL 1987).

Zydzi i judaizm w dokumentach Kosciola i nanczaniu Jana Pawta I1. 1965-1989 (red. W. Chrostowski - R. Ru-
binkiewicz) (Warszawa: Akademia Teologii Katolickiej 1990).

Witep do Nowego Testamentu (red. R. Rubinkiewicz) (Wistep do Pisma Swietego 3; Poznan: Pallottinum 1996).

Apokryfy Starego Testamentu (red. R. Rubinkiewicz) (Warszawa: Vocatio 1999).

Papieska Komisja Biblijna, Interpretacja Biblii w Kosciele (th. i red. R. Rubinkiewicz) (Warszawa: Vocatio 1999).

Biblia o Odkupieniu (red. R. Rubinkiewicz) (Lublin: Redakcja Wydawnicew KUL 2000).
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Sacrum i kultura. Chrzescijaniskie korzenie przysztosci. Materialy Kongresu Kultury Chrzescijanskiej, Lublin
15—17 wrzesnia 20007 (red. R. Rubinkiewicz - S. Zigba) (Zrédta i Monografie 197; Lublin: Towarzystwo
Naukowe KUL 2000).

Rozdzialy w monografiach

»Znaczenie ‘otwarcia oczu’ u bk 24,31, Studia z teologii sw. Eukasza (red. F. Gryglewicz) (Poznan: Ksiegarnia
$w. Wojciecha 1973) 179-189.

»Jezus — Archegos — w Liscie do Hebrajczykow”, Studia teologiczne (red. L. Gérka - J. Kras — S. Nagy) (Lublin:
Redakcja Wydawnictw KUL 1976) 1, 61-89.

»Krolestwo Boze a spolecznosé¢ Izracla w literaturze apokryficznej Starego Testamentu’, Krdlestwo Boze w Pi-
Smie Swigtym (red. S. Each — M. Filipiak) (Lublin: Towarzystwo Naukowe KUL 1976) 123-134.

»La vision de Ihistorie dans I'Apocalpyse d’Abraham”, Refigion (Judentum: Allgemeines; palistinisches Juden-
tum) (red. H. W. Haase) (Aufstieg und Niedergang der rémischen Welt I1.19.1; Berlin: De Gruyter 1979)
137-151.

»Postaé Jezusa w drugiej mowie Piotra (Dz 3,12-26)", Materiaty pomocnicze do wyktadéw z biblistyki (Lublin:
Katolicki Uniwersytet Lubelski 1982) V, 109-134.

»Apocalypse of Abraham. A New Translation and Introduction”, The Old Testament Pseudepigrapha. 1. Apo-
cabyptic Literature and Testaments (red. JH. Charlesworth) (New York: Doubleday 1983) 681-705.

,Duch Bozy” w tekstach mesjaniskich literatury miedzytestamentowej’, Duch Swigty — Duch Bozy (red. L. Sta-
chowiak — R. Rubinkiewicz) (Materialy Pomocnicze do Wykladéw z Biblistyki 7; Lublin: Redakcja Wy-
dawnictw KUL 1985) 39-48.

»Eschatologia ksiegi Apokalipsy”, Biblia o przysziosci (red. L. Stachowiak — R. Rubinkiewicz) (Materialy Po-
mocnicze do Wykladéw z Biblistyki 8; Lublin: Redakcja Wydawnicew KUL 1987) 141-151.

»Judaizm’, Religioznawstwo w katechezie (red. M. Majewski — H. Zimon) (Krakéw: Inspektorat Towarzystwa
Salezjaniskiego 1987) 150-162.

»Instytut Nauk Biblijnych”, Ksigga pamigtkowa w 75-lecie Katolickiego Uniwersytetu Lubelskiego. Whiad w kul-
turg polskq w latach 1968-1993 (red. M. Rusecki) (Lublin: Redakcja Wydawnictw KUL 1994) 222-227.

»Chrystus centrum historii zbawienia’, Katechizm Kosciola Katolickiego. Wprowadzenie (red. M. Rusecki -
E. Pudetko) (Lublin: Redakcja Wydawnictw KUL 1995) 69-78.

»Rodzina jako $rodowisko wychowawcze”, Biblia o rodzinie (red. G. Witaszek) (Lublin: Redakcja Wydawnictw
KUL 1995) 37-46.

LListy pasterskie”, Witgp do Nowego Testamentu (red. R. Rubinkiewicz) (Wstep do Pisma gwigtcgo 3; Poznan:
Pallottinum 1996) 381-388.

LSwicty Pawel’, Witgp do Nowego Testamentu (red. R. Rubinkiewicz) (Wstep do Pisma Swigtego 3; Poznai:
Pallottinum 1996) 299-374 [wspétautor: JW. Roston].

»Teologiczne podstawy dialogu katolicko-zydowskiego”, Biblia podstawq jednosci (red. A.R. Sikora) (Lublin:
Redakcja Wydawnictw KUL 1996) 27-38.

»Biblijne podstawy Eucharystii’, Jezus eucharystyczny (red. M. Rusecki — M. Cisto) (Lublin: Redakcja Wydaw-
nicew KUL 1997) 49-60.

»Czy Bog zakazat czci¢ obrazy?”, Tkona liturgiczna. Ewangelizacyjne przestanie ikonografii maryjnej (red. K. Pek)
(Warszawa: Wydawnictwo Ksiezy Marianow 1997) 17-24.

»Eucharystia — zrédtem jedno$ci”, Biblia o Eucharystii (red. S. Szymik) (Lublin: Redakcja Wydawnictw KUL
1997) 51-61.
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»Psalmy 2, 81110 w interpretacji wezesnego judaizmu’, W postudze Stowa Paiskiego (red. S. Bielecki — H. Ordon
- H. Witczyk) (Kielce: Jedno$¢ 1997) 94-103.

»Sytuacja prawna imigranta w $wietle Starego Testamentu’, U Zrddel madrosci (red. S. Harezga) (Rzeszéw: Poli-
grafia Wyzszego Seminarium Duchownego 1997) 293-303.

»Iroska narodu wybranego o kulture narodowo-religijna’, Zycz'e spoleczne w Biblii (red. G. Witaszek) (Lublin:
Redakcja Wydawnictw KUL 1997) 159-174.

»Biblia w kulturze Stowian potudniowych i wschodnich’, Stowo Boga i drogi cztowieka (red. Z. Machnikowski)
(Tezew - Pelplin: Bernardinum 1998) 125-129.

~Wyzwalajaca sita Prawdy (] 8,32)", Ja jestem Jozef, brar wasz. Ksigga pamigtkowa ku czci arcybiskupa Henryka
Jozefa Muszynskiego Metropolity Gnieznienskiego w 65 rocznice urodzin (red. W. Chrostowski) (Warszawa:
Vocatio 1998) 285-295.

Lewici’, Zycie religijne w Biblii (red. G. Witaszek) (Lublin: Redakcja Wydawnictw KUL 1999) 157-165.

»Starozytne kalendarze Bliskiego Wschodu”, Zytz'e religijne w Biblii (red. G. Witaszek) (Lublin: Redakcja Wy-
dawnictw KUL 1999) 257-266.

»Bog Ojciec”, Tertio Millennio Adveniente. U progu Trzeciego Tysigclecia (red. G. Witaszek) (Lublin: Redakcja
Wydawnicew KUL 2000) 303-314.

»Dorobek naukowy o. prof. Hugolina Langkammera OFM”, Wizystko czynig dla Ewangelii. Ksigga pamigthowa
kut czci O. Prof. Hugolina Langkammera OFM (red. G. Witaszek — A. Paciorek — A. Kicjza) (Lublin: Re-
dakcja Wydawnicew KUL 2000) 5-10.

»Judaizm’, Religia w swiecie wspdlczesnym. Zarys problematyki religiologicznej (red. H. Zimon) (Studia Religio-
logiczne 1; Lublin: Towarzystwo Naukowe KUL 2000) 349-378.

~Skarga czlowieka cierpiacego niewinnic”, Verbo Domini servive. Opuscula Ioanni Cantio Pytel septuagenario
dedicata (red. F. Lenort — T. Siuda) (Poznan: Uniwersytet im. Adama Mickiewicza. Wydziat Teologiczny
2000) 43-50.

»Starozytne prawa Izracla a wspolezesna kultura jurydyczna judaizmu’, Starozyine kodyfikacje prawa. Materiaty
z konferencji zorganizowanej 10~11 kwietnia 1999 r. w Lublinie (red. A. Debinski) (Lublin: Redakcja Wy-
dawnictw KUL 2000) 63-74.

»Kulturotwércza rola Biblii w historii Europy”, Idee chrzescijariskie w zyciu Europejezyka. Jezyk, pismiennictwo,
sztuki plastyczne, obyczaje (red. A. Ceglifiska — Z. Staszewska) (E6dz: Archidiecezjalne Wydawnictwo
Eédzkie 2001) I, 17-28.

»Biblijno-teologiczna wizja nadziei’, Nadzieja chrzescijariska a nadzieje ludzkie (red. J. Nagdrny — M. Pokryw-
ka) (Lublin: Wydawnictwo KUL 2003) 51-61.

»La responsabilith morale della comunita alla luce della Bibbia”, Parola di Dio e comunita religiosa (red. A. Strus
- R. Vicent) (Torino: Elledici 2003) 169-176.

»Chrystus w pierwszych dwéch mowach misyjnych $w. Piotra (Dz 2,14-36; 3,12-26)", Opoka Kosciota Chry-
stusowego. Biblisci KUL w 25 rocznicg pontyfikatu Jana Pawla II (red. S. Szymik — H. Ordon) (Lublin:
Wydawnictwo KUL 2004) 99-128.

,,Zycic publiczne w dialogu z judaizmem”, Koscidt w zycin publicznym. Teologia polska i europejska wobec nowych
wyzwan. L. Wyklady i wprowadzenia do dyskusji grupowych (red. K. Gézdz et al.) (Lublin: Wydawnictwo
KUL 2004) 295-301.

»Conversione e sequela Cristi nel Corpus Catholicum’, ,Dobrze, stugo dobry...” (Mt 25,21). Ksigga pamigthowa
ku czci ks. dr Huberta Ordona SDS (red. K. Mielcarek) (Kielce: Verbum 2005) 135-154.
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»Teologiczne aspekey biblijnego opisu o potopie”, Deus meus et omnia. Ksigga pamigtkowa ku czci o. prof- Hu-
golina Langkammera w 50. rocznicg swigcers kaplanskich (red. M.S. Wrébel) (Lublin: Wydawnictwo KUL
2005) 401-417.

»The Moral Responsibility of the Community in the Light of the Bible”, The Word of God and the Religious
Commaunity (red. M. Thekkekara) (Bangalore: Kristu Jyoti 2006) 243-253.

»Idee przewodnie dialogu z judaizmem’, W czterdziestolecie Soboru Watykariskiego II. Refleksia Wydzialu Teolo-
gii KUL (red. A. Czaja - L. Gérka - J. Patucki) (Lublin: Wydawnicewo KUL 2007) 113-119.

»Posta¢ Jezusa z Nazaretu w apokryfach Nowego Testamentu’, Jezus jako Syn Bozy w Nowym Testamencie i we
wezesnej literaturze chrzescijanskiej (red. H. Drawnel) (Analecta Biblica Lublinensia 1; Lublin: Wydawnic-
two KUL 2007) 133-138.

»Dlaczego Pan Jezus musiat umrze¢ nakrzyzu?”, Qumran. Pomigdzy Starym a Nowym Testamentem (red. H. Draw-
nel — A. Piwowar) (Analecta Biblica Lublinensia 2; Lublin: Wydawnictwo KUL 2009) 227-239.

Artykuly naukowe

»Apokalipsa Abrahama’, Ruch Biblijny i Liturgiczny 27/4-5 (1974) 230-237.

»Badania nad literaturg apokryficzng Starego Testamentu w wersji starocerkiewnostowianskiej na przestrzeni
ostatnich dziesigciu lat”, Ruch Biblijny i Liturgiczny 28/4-5 (1975) 235-238.

»Kaplanistwo Chrystusa wedtug Hbr 5,1-10”, Seminare 1 (1975) 7-26.

»Ps LXVIII 19 (= Eph IV 8) Another Textual Tradition or Targum?”, Novum Testamentum 17/3 (1975)
219-224.

»Teologiczne aspekty modlitwy Abrahama w «Apokalipsie Abrahamas”, Summarium 24 (1975) 133-143.

,Un fragment grec du IVe livre d’Esdras (chapitres X1 et XII)", Muséon 89 (1976) 75-87.

»Mk 14,34 i Hbr 1,8-9 w $wietle tradycji targumicznej”, Roczniki Teologiczno-Kanoniczne 25/1 (1978) 59-67.

»Z badan nad literaturg pseudoepigraficzng Starego Testamentu”, Ruch Biblijny i Liturgiczny 32/1 (1979)
47-52.

»Malzenistwo i dziewictwo w nauce $w. Pawla (1 Kor 7,1-40)", Zeszyty Naukowe KUL 23/3 (1980) 43-48.

»Przypowies¢ o szacie godowej (Mt 22,11-13) w $wictle Hen 104", Roczniki Teologiczno-Kanoniczne 27/1
(1980) 53-69.

»Les semitismes dans lApocalypse dAbraham”, Folia Orientalia 21 (1980) 141-148.

»«Duchy zamkniete w wigzieniu». Interpretacja 1 P 3,19 w $wietle Hen 10,4.12”, Roczniki Teologiczno-Kano-
niczne 28/1 (1981) 77-86.

»Apokalipsa Abrahama 1-6. Propozycja interpretacji symbolicznej”, Roczniki Teologiczno-Kanoniczne 29/1
(1982) 79-95.

»<«Pan za jest Duchem» (2 Kor 3,17)”, Ruch Biblijny i Liturgiczny 35/1 (1982) 36-42.

»Eschatologia Ksiegi Apokalipsy”, Roczniki Teologiczno-Kanoniczne 30/1 (1983) 85-94.

»Sara — matka Izaaka, Maryja — matka Jezusa’, Seminare 6 (1983) 231-243.

»Apokryf Ezechiela’, Roczniki Teologiczno-Kanoniczne 31/1 (1984) 119-125.

»Krélestwo Syna Czlowieczego”, Koscidt w swietle Biblii (red. ]. Szlaga) (Lublin: Towarzystwo Naukowe KUL
1984) 21-36.

,Ukrzyzowanie Jezusa w $wietle 4QpNa 11-12 i Zwoju Swiatyni 64,6-13”, Roczniki Teologiczno-Kanoniczne
32/1(1985) 63-73.

»Apokaliptyka u progu ery chrzescijaniskiej”, Ruch Biblijny i Liturgiczny 41/1 (1988) S1-59.

»The Book of Noah (1 Enoch 6-11) and Ezra’s Reform”, Folia Orientalia 25 (1988) 151-155.

,,Zydzi ijudaizm w nauczaniu Jana Pawta 11", Collectanea Theologica 60/3 (1990) 11-18.
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»Krolestwo Boze w literaturze apokryficznej Starego Testamentu”, Roczniki Teologiczno-Kanoniczne 38-39/1
(1991-1992) 59-74.

»Ksiadz Profesor J6zef Homerski’, Roczniki Teologiczno-Kanoniczne 40/1 (1993) 7-9.

»Maryja w $wiatyni’, Roczniki Teologiczno-Kanoniczne 40/1 (1993) 97-107.

»Midrasz jako zjawisko egzegetyczne’, Collectanea Theologica 63/3 (1993) 11-26.

,Odpowiedz na «polskie» pytanie”, Znak 45/6 (1993) 147-152.

»Prorocza wizja odnowionego $wiata’, Zeszyty Naukowe KUL 36/1-4 (1993) 33-42.

»Reich Gottes im friihjiidischen Schrifttum als Hintergrund der Ntl. Basileia-Verkiindigung”, Collectanea The-
ologica 64/Fasciculus specialis (1994) 19-32.

wJudaizm”, Communio 15/4 (1995) 3-20.

»Pozycja spoleczna kobiety w $wietle Ewangelii”, Zeszyty Naukowe KUL 38/1-2 (1995) 55-65.

»Iresci religijne i ogélnoludzkic dialogu zydowsko-katolickiego”, Analecta Cracoviensia 27 (1995) 283-294.

»Zmartwychwstanie Chrystusa — zmartwychwskrzeszenie nasze”, Roczniki Teologiczne 42/1 (1995) 85-93.

»«Katichizis Katoli¢eskoj Cerkvi» o evrejach i iudaizme”, Roczniki Teologiczne 43/7 (1996) 113-124.

»Nawrécenie i pokuta w Ksiedze Apokalipsy $w. Jana’, Roczniki Teologiczne 43/1 (1996) 129-140.

»Nowe aspekty egzegezy biblijnej w $wictle dokumentu Papieskiej Komisji Biblijnej o interpretacji Biblii w Ko-
sciele”, Collectanea Theologica 66/1 (1996) 9-24.

»Kwestia cierpienia w apokaliptyce Zydowskiej Starego Testamentu’, Roczniki Teologiczne 44/1 (1997) 79-88.

»Z do$wiadczen dialogu miedzyreligijnego w USA”, Collectanea Theologica 67/2 (1997) 105-113.

»Praca a oczekiwanie na lepsze jutro’, Roczniki Teologiczne 45/1 (1998) 101-109.

,Sp. ks. prof. Lech Stachowiak (24 VI 1926 - 1 VIII 1997)", Zeszyty Naukowe KUL 41/1-2 (1998) 294-296.

»Powstanie Piecioksiegu w $wietle najnowszych badant’, Roczniki Teologiczne 46/1 (1999) 111-124.

»Laudacja prof. Elio Toaffa z okazji nadania mu tytulu doktora honoris causa”, Przeglad Uniwersytecki 12/6
(2000).

»Liturgia uobecnieniem zwycigstwa Boga nad mocami zta’, Verbum Vitae 2 (2002) 296-299.

»Glowne linie dokumentu Papieskiej Komisji Biblijnej Nardd zydowski i jego fwi;te Pisma w Biblii chrzescijan-
skiej”, Collectanea Theologica73/1 (2003) 9-18.

Hasta encyklopedyczne i leksykograficzne

»Abraham, Apocalypse of”, The Anchor Bible Dictionary (red. D.N. Freedman) (New York: Doubleday 1992)
I, 41-43.

»Grzech pierworodny. I. Podstawy biblijne: 2. Nowy Testament,” Encyklopedia katolicka (red. ]. Walkusz et al.)
(Lublin: Towarzystwo Naukowe KUL 1993) V1, 282-284.

,Grzech. I1I. W Piémie Swigtym: 2. W Nowym Testamencie”, Encyklopedia katolicka (red. ]. Walkusz et al.)
(Lublin: Towarzystwo Naukowe KUL 1993) V1, 267-269.

»Henoch”, Encyklopedia katolicka (red. ]. Walkusz et al.) (Lublin: Towarzystwo Naukowe KUL 1993) VI,
681-682.

LHillel”, Encyklopedia katolicka (red. J. Walkusz ez al.) (Lublin: Towarzystwo Naukowe KUL 1993) VI,
883-884.

»Jabne”, Encyklopedia katolicka (red. J. Duchniewski ez a.) (Lublin: Towarzystwo Naukowe KUL 1997) VII,
638-639.

»Jan Hirkan I, Encyklopedia katolicka (red. ]. Duchniewski ez 4l.) (Lublin: Towarzystwo Naukowe KUL 1997)
VII, 899-900.
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»Jerozolima. I. Miasto: A. Topografia; B. Historia; C. Archeologia’, Encyklopedia katolicka (red. ]. Duchniewski
et al.) (Lublin: Towarzystwo Naukowe KUL 1997) VI, 1185-1193.

»Jezus Chrystus. I. Historycznosé: A. Zrédla poznania historycznosci, 1. Chrzedcijaniskie bezposrednie, 1° Bi-
blijne — Apokalipsa’, Encyklopedia katolicka (red. J. Duchniewski ef al.) (Lublin: Towarzystwo Naukowe
KUL 1997) VII, 1298.

,Biblia”, Wielka encyklopedia PWN (red. ]. Wojnowski ez al.) (Warszawa: Wydawnictwo Naukowe PWN 2001)
111, 566-572.

»Kittel Rudolf”, Encyklopedia katolicka (red. B. Migut et al.) (Lublin: Towarzystwo Naukowe KUL 2002) IX,
20-21.

»Klamstwo. I. W Biblii, Encyklopedia katolicka (red. B. Migut ez al.) (Lublin: Towarzystwo Naukowe KUL
2002) IX, 177-178.

»Kohelet”, Encyklopedia katolicka (red. B. Migut e al.) (Lublin: Towarzystwo Naukowe KUL 2002) IX, 296.

»Koheleta Ksiega’, Encyklopedia katolicka (red. B. Migut ez al.) (Lublin: Towarzystwo Naukowe KUL 2002)
IX,296-298.

~Krwawy pot’, Encyklopedia katolicka (red. B. Migut ez al.) (Lublin: Towarzystwo Naukowe KUL 2002) IX,
1391-1392.

»Hagada’, Powszechna encyklopedia filozofii (red. A. Maryniarczyk et al.) (Lublin: Polskie Towarzystwo Toma-
sza z Akwinu 2003) IV, 174-175.

»Halacha, Powszechna encyklopedia filozofii (red. A. Maryniarczyk et al.) (Lublin: Polskie Towarzystwo Toma-
szaz Akwinu 2003) IV, 186-187.

LKrzyz. IIL. W Biblii", Encyklopedia katolicka (red. E. Ziemann et al.) (Lublin: Towarzystwo Naukowe KUL
2004) X, 15-16.

»Le Déaut Roger”, Encyklopedia katolicka (red. E. Ziemann ez al.) (Lublin: Towarzystwo Naukowe KUL 2004)
X, 631.

»Lewi’, Encyklopedia katolicka (red. E. Ziemann ez al.) (Lublin: Towarzystwo Naukowe KUL 2004) X, 892-893.

~Lewiatan’, Encyklopedia katolicka (red. E. Ziemann e al.) (Lublin: Towarzystwo Naukowe KUL 2004) X, 893.

~Lewici’, Encyklopedia katolicka (red. E. Ziemann et al.) (Lublin: Towarzystwo Naukowe KUL 2004) X,
893-895.

»Machabejskie Ksiegi,” Encyklopedia katolicka (red. E. Ziemann et al.) (Lublin: Towarzystwo Naukowe KUL
2006) X1, 686-689.

»Majmonides,” Encyklopedia katolicka (red. E. Ziemann et al.) (Lublin: Towarzystwo Naukowe KUL 2006) XI,
852-855.

»Marnos¢,” Encyklopedia katolicka (red. E. Ziemann et al.) (Lublin: Towarzystwo Naukowe KUL 2006)
XI, 1422.

»Midrasz”, Powszechna encyklopedia filozofii (red. A. Maryniarczyk ez al.) (Lublin: Polskie Towarzystwo Toma-
sza z Akwinu 2006) VII, 172-175.
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Rec.: Ks. Feliks Gryglewicz, Studia z teologii sw. Eukasza, Poznats 1973, s. 216, Ruch Biblijny I Liturgiczny,
29/5-6 (1976) 333-335.

Rec.: Le vie selon [Esprit, condition de chretien, ]. de la Potterie, Paris 1965, Studia Theologica Varsaviensia7/1
(1969) 329-332.

Rec.: H. Levine. Economic Origins of Antisemitism. Poland and Its Jews in the Early Modern Period. Yale Univer-
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Report on the Symposium
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A symposium on the Old Testament Apocrypha, entitled “From the Book of Enoch to
Book IV of the Sibylline Oracles. Old Testament Apocrypha — between Tradition and Inno-
vation,” was held at the John Paul IT Catholic University of Lublin on 23-24 November 2022.
The symposium commemorated Rev. Prof. Ryszard Rubinkiewicz, SDB (1939-2011),
an outstanding expert in apocryphal literature, whose life and academic career were pre-
dominantly associated with the John Paul II Catholic University of Lublin (KUL).

The organisers of the symposium were Henryk Drawnel, head of the Centre for
the Study of Second Temple Judaism, and his assistants — Marcin Biegas and Michat Klu-
kowski. The symposium was financed by the Polish Ministry of Education and Science as
part of the programme “Perfect Science,” project no. DNK/SP/548468/2022. All the con-
ference sessions were broadcast on Facebook, and recordings of the presentations and dis-
cussions were uploaded on the website of the KUL Centre for the Study of Second Temple
Judaism (https://starozytnyjudaizmkul.pl).

The papers were delivered by scholars representing all of the major academic centres
in Poland. The aim of the symposium was to chart new paths and directions for the devel-
opment of research on apocryphal literature in Poland and to create a platform for the ex-
change of scientific opinions on the current state of research on individual apocryphal texts.

As the Old Testament apocrypha texts constitute an important conceptual and ideo-
logical background for the New Testament, it is important to compile and publish critical
editions, translations and commentaries to them in Poland. The symposium was to give
impetus to this task.

The symposium was divided into seven sessions, and the papers were arranged accord-
ing to chronology of the ancient texts. There were four sessions on the first day (23 Novem-
ber) and three sessions on the second day (24 November). The symposium was opened by
Przemystaw Kantyka, Dean of the KUL Faculty of Theology, whereas the introduction,
which included welcoming and introducing each of the speakers, was made by the head of
Centre for the Study of Second Temple Judaism, Henryk Drawnel.
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The first session of the symposium, chaired by Prof. Drawnel, was dedicated to
the Qumran texts. Wojciech Kardy$ (Nicolaus Copernicus University in Torun) delivered
a paper entitled: “Exorcism in the Genesis Apocryphon (1Q20) against the Background
of the Demonology of the Old and New Testaments.” In his opinion, the Genesis Apoc-
ryphon is akind of a bridge between the “moderate” demonology of the Old Testament
and the elaborate teaching on evil spirits in the New Testament. Marcin Biegass pres-
entation, entitled “David as Prophet in David’s Compositions (11Q5 xxvii 2-11) against
the Background of Qumran Literature,” focused on the perception of the figure of David
in the Qumran community. In turn, Michat Klukowski spoke on “The Problem of Mixed
Marriages in Second Temple Period,” trying to prove that some authors of the post-exilic
texts found justification for the absolute prohibition of various kind of intermarriages in
the Deuteronomistic idea of Israel as a “holy people” (e.g. Deut 7:6), in Isaiah’s concept
of the “holy seed” (Isa 6:13), and the prohibition of interbreeding between two different
species (Lev 19:19 and Deut 22:9, 11).

During the second session, chaired by Marcin Kowalski (KUL), Prof. Drawnel present-
ed the paper “The Flood in the Ethiopic Book of Proverbs (1 En. 89:1-9) in the Context of
Ancient Mesopotamian Literature.” According to him, the redactor of the longer, Ethiopic
version of the flood narrative, drew his images directly from the texts preserved in the epics
of Atra-hasis and Gilgamesh (Tablet XI) and in other literary sources of ancient Mesopota-
mia. The next paper entitled “The God of the Jews of the Egyptian Diaspora in the Prayer
of the High Priest Simon (3 Macc 2:1-20) and the Priest Eleazar (3 Macc 6:1-15), present-
ed by Sylwester Jedrzejewski (Pontifical University of John Paul II in Krakéw), addressed
the prayers of Simon and Eleazar, in which one can see indirect references to the Mosaic
Covenant. The next speaker, Marek Parchem (Cardinal Stefan Wyszynski University in
Warsaw) discussed “The Apocalyptic Character of the Testament of Moses,” especially its
eschatological hymn in chapter 10.

The third session was presided over by Marcin Biegas. The first speaker, Marcin
Kowalski, presented a paper entitled “The Apocalyptic Reading of Paul's Opponents
in 2 Cor 10-13" As he stated, in several passages (2 Cor 10:3-6; 11:3, 12-15, 20;
12:20-21) Paul, depicting his opponents, could have referred to the concepts of ‘holy
war’ and demonology present in Jewish apocryphal literature, e.g. I Enoch, the Testaments
of the Twelve Patriarchs or the Sibylline Oracles. In the second paper, “Prince Mastema and
His Angels in the Book of Jubilees,” Antoni Tronina (KUL) presented the broad range
of aspects related to Prince Mastema’s role in the Book of Jubilees, which used the bibli-
cal (Gen 6:1-4) and Enochic (I En. 1-36) traditions to explain the beginning of evil in
the world.

Prof. Tronina chaired the last session of the first day of the symposium. The speakers
included Dorota Muszytowska (Cardinal Stefan Wyszyniski University of Warsaw), who
focused on “The Meaning of the Metaphor dotépeg mhavijrer in Jude 13 in the Light of
1 Enoch’, and Eukasz Laskowski (Institute for Higher Theological Studies, Czgstocho-
wa), presenting “Revision of Biblical History in Pseudo-Philo”. Dr Laskowski showed how
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an anonymous Jewish author revised some Old Testament pericopes, betraying his confron-
tational attitude towards Greco-Roman religiosity.

The first speaker of the session held on 24 November and chaired by Sylwester
Jedrzejewski was Mirostaw Wrébel (KUL). His paper was entitled “The Struggle for
Power over Moses between the Angel and the Devil (Jude 9) in the light of the Old
Testament Apocrypha.” He claimed that the key to understanding the text of Jude 9 were
the texts of Deut 34:1-9, Zech 3:1-5 and 2 Pet 2:11, as well as the following Apocry-
pha: the Book of Jubilees, the Apocalypse of Abraham, the Testament of Moses and the Life
of Moses. In turn, Maria Miduch (Pontifical University of John Paul IT in Krakow) tried
to answer the question: “Who Wrote Book IV of the Sibylline Oracles? A Diaspora Jew
or a <God-Fearing> Gentile?” In her opinion, the “God-fearing” was a group of pagans
who had not been fully converted to Judaism but believed in one God and followed some
Jewish customs. Przemystaw Piwowarczyk (University of Silesia, Katowice) presented
the paper “The Circulation of the OT Apocrypha in Coptic Literature,” proving that
the OT apocrypha were scarcely present in monastic libraries, and therefore in monastic
readings. Most OT apocrypha that have survived date back to the early period of Coptic
literature (4-5 centuries).

The next session was chaired by Mirostaw Wrébel. The first speaker, Wojciech Kosior
(Jagiellonian University in Krakéw), presented the topic “Echoes of the Apocryphal Myth
of the Fall of Angels and the Birth of Demons in the Babylonian Talmud from the perspec-
tive of Elyonim velachtonim’. The system of Elyonim velachtonim, created by Dr Kosior,
is a system of qualitative and quantitative analysis of literary traditions concerning super-
natural beings, based on the assumptions of evolutionary psychology, cognitive theories of
religion, cognitive linguistics and formal analysis.

Since Piotr Muchowski (Adam Mickiewicz University, Poznan) wasill, his paper entitled
“The Assumption of Enoch (Gen. 5:24) in Karaite Exegesis” was read by Henryk Drawnel.
The motif of Enoch’s assumption is present in the work Sefer eszkol hak-kofer by Jehuda ben
Elijjahu Hadassi as well as in the work Sefer ham-miwchar we-tow ham-mischar by Aaron
ben Josef the Elder. The second speaker of this session, Dorota Rojszczak-Robiniska (Adam
Mickiewicz University, Poznan), presented the use of “The Torah in the Old Polish Apocry-
pha of the New Testament” by medieval Polish writers, proving their knowledge of the Law
and Jewish customs. She also discussed the Polish authors’ use of citations from the Torah.

Dorota Rojszczak-Robiriska chaired the last session. The first speaker, Wojciech Stel-
mach (Adam Mickiewicz University, Poznar), discussed “The Figures of Adam and Eve in
Old Polish Apocrypha of the New Testament”. It turns out that these characters were very
popular, as evidenced by the fact that they are mentioned more than twenty times in six out
of nine Old Polish apocrypha: The Gospel of Nicodemus, The Story of Three Kings, Przemys|
Meditation, Comely Discourse about the Passion of Lovd Christ, The Life of Lord Jesus Christ
and Life of Saint Anne. In turn, Zofia Brytka (Adam Mickiewicz University, Poznar) pre-
sented “Typical Senses in the Old Polish Apocrypha of the New Testament” on the example
of History of the Three Kings [Polish: Historyja Trzech Kréli], an Old Polish apocryphon
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that was included in The Code of Wawrzyniec from Lask written in 1544, a translation of
the Latin Historia Trium Regum by John of Hildesheim.

The symposium was summed up and closed by Henryk Drawnel. He thanked the speak-
ers and co-organisers for their participation and willingness to exchange ideas, hoping for
future cooperation in the popularisation of the biblical apocryphal texts. In the post-pan-
demic era, it was important for the organizers to be able to meet the scientific community
in person in one place. As usual, the value of the symposium is not only the discussions
taking place in the conference room, but above all the behind-the-scenes conversations.
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ABSTRACT: The Aramaic description of the flood in 1 En. 89:1-9 has survived in two fragments from
Qumran (4Q206 frg. 8 I and frg. 9), which contain a shorter text than the Ethiopic translation. This article
is an analysis of the presentation of the figure of Noah in the longer version of the Ethiopic Animal Apoc-
alypse in the context of the Ethiopic Book of Enoch and in relation to Mesopotamian traditions associated
with the flood. After being told the secret about the flood by a “man” (an angel), Noah, the white bull,
works as a carpenter and builds a huge boat. After the flood, transformed into a “man” (a supernatural fig-
ure in the symbolism of the Animal Apocalypse), he leaves his three sons. This description of Noah brings

him closer to the main characters of the flood in Mesopotamian sources.

KEywoRDS: Old Testament Pseudepigrapha, Ethiopic Enoch, Animal Apocalypse, flood, Noah, Mesopo-
tamian flood myth

1. Description of the Flood and Its Main Character
in the Animal Apocalypse

The Animal Apocalypse (1 En. 85-90), which is part of the Book of Dreams (1 En. 83-90)
in the Ethiopic pseudepigraphic Book of Enoch, describes in an allegorical way the history
of humanity and Israel from the creation of a man to the eschatological times, based on the
events found in the biblical narrative.! In the literary structure of this apocalyptic work of
allegorical nature, the brief narrative about the flood (1 En. 89:1-9) ends the prehistoric
time in which human beings commit violence — the murder of Abel (the red calf) by Cain
(the black calf) (1 En. 85:4-6).> The cause of the flood; however, is not only the violence
and evil in the world of humans but also the crime in the world of angels that involves the
supernatural beings mixing with women and procreating offspring (86:1-5). The fallen

1 The Animal Apocalypse is dated to the early period of the Maccabean Wars, 165-160 BC, ¢f. P.A. Tiller, 4 Com-
mentary on the Animal Apocalypse of I Enoch (EJL 4; Atlanta, GA: Scholars 1993) 61-82; GW.E. Nickelsburg,
1 Enoch 1. A Commentary on the Book of 1 Enoch, Chapters 1-36; 81-108 (Hermencia; Minneapolis, MN:
Fortress 2001) 8.

2 Theliterarystructure of the flood (1 Ez. 89:1-9) and of all human history including the flood (1 £7. 85:3-89:9)
is presented in H.Drawnel, “The Literary Structure of the Flood Account in the Animal Apocalypse,
BibAn 13/3 (2023) 398-403, 411-415. In this study, all references to the literary structure of the flood in the
Animal Apocalypse are based on the quoted article.
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angels are allegorically presented as stars (86:1, 3) while their offspring, the giants, are
shown as elephants, camels, and wild donkeys (86:4; 88:2).> After the fall and the violence
of the giants, three angels allegorically presented in the Apocalypse as white men (87:2),
take Enoch away from the Earth to save him from the waters of the flood (87:3-4) while
four others handle the fallen angels and their offspring and instruct Noah, allegorically
presented as a white bull, about the upcoming disaster (88:1-89:1a). This story, which is
a reinterpretation of the myth of the fallen angels (1 En. 6-11), is a direct introduction to
the description of the flood (1 En. 89:1-9), in which the white bull and his three sons are
rescued in the boat built by Noah while the camels, elephants and wild donkeys (the giants)
die along with the bulls (mankind) and other animals (89:4).*

The discovery and publication of the manuscripts from Qumran have shown that the
Ethiopic narrative of the flood in the Animal Apocalypse (1 En. 89:1-9) is longer than its
partially preserved text in the Aramaic manuscript, 4Q206 8 I + 9, dated to the middle of
the first century BC. In the Aramaic text, there are no interpolations that introduce the
cosmographic theme of a high roof stretched over the Earth (89:2), the theme of an en-
closure (89:3) going around the whole Earth, and the motif of darkness and mist covering
the water (89:4). Those additions find their justification in the central, fourth part of the
literary structure of the flood (89:4), in which the author of the longer version describes the
dramatic death of humankind, the giants and animals found inside a huge enclosure filled
with water.®

Apart from the editorial additions on the cosmography of the universe, the longer ver-
sion gives some information about Noah, either by changing the verbs used in the Aramaic
text or by adding new interpolations. Just before the flood, one of the four angels, presented
allegorically as white men, passes on to Noah/the white bull a secret (89:1a), after which
the latter is transformed into a man (89:1a), i.e., according to the language of the Animal
Apocalypse he receives the status of an angel, a supernatural being. This event described at
the beginning of the flood narrative is also repeated at the end of it (89:9a) to emphasize

3 Jozef T. Milik (The Books of Enoch. Aramaic Fragments of Qumyin Cave 4 [with the collaboration of M. Black]
[Oxford: Clarendon 1976] 240) explains the animal allegory of the descendants of the Watchers through on-
omatopocia with three terms used to refer to the giants in the Old Testament and in the Book of 1 Enoch:
gibbérin — gomallin (camels); napilin— pilin (clephants); elioud (Greck translation) — dridin (wild donkeys).

4 The Codex Ashburnham (Pentateuch) is dated to the Sth—7th century AD and is now kept in the Bibliotheque
Nationale de France (Nouv. Acq. Lat. 2334). Folium 9 of the Codex contains a miniature presenting the ark on
the waves of the flood, while dead men, animals and two giants, depicted as men of great stature, can be seen in
the water. This scene presents what is allegorically described in 7 Ez. 89:4: not only men and the giants but also
animals die in the waters of the flood, cf. Drawnel, “The Literary Structure of the Flood Account,” 410411
and n. 41. The image of Folium 9 was published in R.A. Clements, “A Shelter Amid the Flood: Noah’s Ark
in Early Jewish and Christian Art;” Noah and His Book(s) (eds. MLE. Stone — A. Amihay - V. Hillel) (EJL 28;
Atlanta, GA: Society of Biblical Literature 2010) 292, fig. 3. Clements quotes Jub. 7:20-26 and Pirge R. EL 22
as the source of that image; however, the cited works mention the giants, but not their death in the flood along
with people and animals.

s Cf. H.Drawnel, Qumran Cave 4. The Aramaic Books of Enoch. 4Q201, 40202, 4Q204, 4Q205, 40206,
40207, 4Q212 (in consultation with E. Puech) (Oxford: Oxford University Press 2019) 342-343.

6  Cf. Drawnel, “The Literary Structure of the Flood Account,” 398-403.
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its importance for the presentation of the figure of Noah. Moreover, in the longer version,
the white bull “hews a great boat” (89:1b), where the verb (“to hew”) used in the Ethio-
pic text describes the work of the main character of the flood as the work of a carpenter,
while 4Q206 8 1, 14b (89:1b) only mentions that Noah “built” the boat, without explicit
reference to the type of profession and the size of the boat. Finally, unlike in the cases dis-
cussed above, the Aramaic text expands the final moment of building the boat by using two
verbs to depict the fact of covering the boat over Noah and his three sons (4Q206 8 I, 14b
[89:1b]), while the Ethiopic text uses only one verb.

Leaving aside the issue of cosmographic additions in the Ethiopic review of the flood in
the Animal Apocalypse, the remainder of this study is an analysis of the added information
about Noah and the construction of the boat presented at the very beginning of the narra-
tive and, in the case of Noah’s metamorphosis, also towards its end. All the analyzed phrases
or sentences are not there in the biblical text, from which it is difficult to derive them un-
ambiguously; they also do not appear in the remaining part of the Animal Apocalypse, the
Book of Dreams or the entire Book of Ethiopic Enoch.” Leaving unresolved the case of why
both Noah and the whole humanity before the flood are presented allegorically as bovids,
this article focuses on the very tradition of the Ethiopic Book of Enoch, in which Noah is
presented in a slightly different way than in the Qumran manuscript 4Q206 8 I.

The second research horizon is the Mesopotamian flood tradition, which had a tre-
mendous impact on the biblical narrative of the flood and seems to have had an indirect
influence on the way of presentation of Noah by the author of the Animal Apocalypse. Fur-
thermore, the Book of Enoch, especially its oldest part, the Astronomical Book (1 En. 72-82;
4Q208-4Q211), is linked to the cunciform literature.® An additional argument for refer-
ring to Mesopotamian literature is the observation, made at the beginning of the twentieth
century, that the darkness covering the waters of the flood in I En. 89:4 also appears in
Tablet XI of the Epic of Gilgamesh, which contains the Mesopotamian version of the flood.’

The direct and genetic dependence of the presentation of Noah in the Animal Apoc-
alypse on the Mesopotamian narratives is questionable, considering, on the one hand,
the allegorical character of the text of the Animal Apocalypse and, on the other hand,
the individual mythological motifs that do not concern the main narrative. Giving some
extra information about Noah and his boat in the context of the description of the flood

7 Briefly describing the content of the Animal Apocalypse, Milik (The Books of Enoch, 42, n. 4) indicates the use-
fulness of examining the Old Testament texts, which are the basis for the Apocabypse, to present the information
introduced by the author of the Apocalypse without relying on the biblical text. The interpretation of the figure
of Noah in the Ethiopic description of the flood, undertaken in this study, is a small-scale implementation of
Milik’s desideratum.

8  Cf, eg., H.Drawnel, “Moon Computation in the dramaic Astronomical Book] RevQ 23 (2007) 3-41;
H. Drawnel, The Aramaic Astronomical Book (4Q208-4Q211) from Qumyan. Text, Translation, and Com-
mentary (Oxford: Oxford University Press 2011); H.S. Kvanvig, “The Mesopotamian Background of the
Watcher Story, Hen 39/1 (2017) 134-155; A. Annus, “On the Origin of Watchers: A Comparative Study of
the Antediluvian Wisdom in Mesopotamian and Jewish Tradition,” JSP 19 (2010) 277-320.

9 E Martin, Le livre d'Hénoch traduit sur le texte éthiopien (Paris: Letouzey et Ané 1906) 203.
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known from ancient Mesopotamian sources shows the dynamism of the development of
those traditions both in the Animal Apocalypse and Mesopotamian sources. Pointing out
the similarities by no means obliterates the differences between the two traditions, the
quoted Mesopotamian texts are merely a demonstration of the conceptual background
of the tradition that had a profound impact on shaping the perceptions and narratives
about the flood in ancient Isracl.'’ Rather than mentioning a direct dependence on Mes-
opotamian literature, it is more appropriate to speak of the use by the editors of the
ancient Near Eastern tradition of universal catastrophe present in its oldest form in the
cuneiform literature.

2. Noah in the Ethiopic Account of the Flood

The analysis of the additions concerning Noah and cosmic metaphors shows that some
of them echo the description of the flood found in the literature of ancient Mesopotamia,
presenting the story about the flood. The most important of them is the myth about the
flood — and its main character, Atrahasis — whose oldest tablets come from the Old Bab-
ylonian period." The very composition, which is an Akkadian version of the myth of the
destruction of humanity already present in the Sumerian poem, in which Ziusudra'* is the
main character, was incorporated into the structure of the Epic of Gilgamesh, where it is

10 Foradiscussion on the reading of Old Testament texts in the context of the literature of the ancient Near East,
cf,, e.g, WW. Hallo, “Compare and Contrast: The Contextual Approach to Biblical Literature,” The Biblie in
the Light of Cuneiform Literature. Scripture in Context III (eds. WW. Hallo — BW. Jones — G.L. Mattingly)
(Lewiston, NY: Mellen 1990) 1-30; P. Machinist, “The Question of Distinctiveness in Ancient Israel: An
Essay, Ab, Assyria... Studies in Assyrian History and Ancient Near Eastern Historiography Presented to Hayim
Tadmor (eds. M. Cogan — 1. Ephal) (ScrHier 33; Jerusalem: Magnes 1991) 196-212; B.A. Strawn, “Com-
parative Approaches: History, Theory, and the Image of God,” Method Matters. Essays on the Interpretation of
the Hebrew Bible in Honor of David L. Petersen (eds. .M. LeMon — K.H. Richards) (Atlanta, GA: SBL 2009)
117-142. All of the above-mentioned articles and many others emphasize the cultural and historical proxim-
ity of the religious literature being compared for correct methodological research, mention showing not only
similarities but also differences and, finally, the usefulness of searching for and applying zertivm comparation-
is taken from another cultural background. Although the first two principles are successtully applied in this
study, going beyond the scope of the Semitic literature of the ancient Near East means going beyond the subject
matter of this article, which focuses on the presentation of the figure and actions of the main character of the
flood. Moreover, the Hittite tablets from western Anatolia, from Ugarit, and finally the later biblical tradition
draw from the literature of ancient Mesopotamia, cf. B. Schmidt, “Flood Narratives of Ancient Western Asia,”
Civilizations of the Ancient Near East (ed.].M. Sasson) (New York: Scribner 1995) IV, 2337-2351, particularly
2338-2343. In the literature of ancient Egypt, there is no flood as a cosmic catastrophe caused by the gods, the
purpose of which was to wipe out humanity, cf. ibidem, 2338.

11 Cf. the dating of individual Atrahasis tablets in N. Wasserman, The Flood. The Akkadian Sources. A New Edi-
tion, Commentary, and a Literary Discussion (OBO 290; Leuven: Peeters 2020) 14-16.

12 On the tablet from the late Old Babylonian period, there is the text of the Sumerian myth dated to carlier
times, cf. A. Poebel, “A New Creation and Deluge Text,” A. Pocbel, Historical Texts (PBS 4/1; Philadelphia,
PA: University Museum 1914) 7-70, particularly 69; M. Civil, “The Sumerian Flood Story, Atra-Hasis. The
Babylonian Story of the Flood. With the Sumerian Flood Story by M. Civil (eds. W.G. Lambert — A.R. Millard)
(Oxford: Oxford University Press 1969) 138-172, particularly 138.
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found in Tablet XI."* Although the “canonical” text of the Epic is dated to the eleventh
century BC, the clay tablets with copies of that text from later centuries indicate the vitality
of that tradition in Akkadian literature until Hellenistic times.'*

In most cases, the new mythical motifs in the longer version of the flood narrative in the
Animal Apocalypse do not relate to the entire plot describing the causes of the flood and its
course," but are rather allusions to or echoes of particular motifs present in Mesopotamian
literature and are the result of the contact at the level of a common cultural tradition rather
than of direct knowledge of cuneiform writing. The editor of the extensive description of
the flood did not intend to change the main narrative, in which the waters of the flood
descend from the upper regions of the universe (1 En. 89:2; cf. Gen 7:17) and ascend from
its lower spaces (1 En. 89:3; cf. Gen 7:17). New information about the figure of Noah only
brings the whole narrative closer to Mesopotamian literature and their selection is based

13 All Akkadian texts that contain a description of the flood quoted in this study are taken from the new edition,
Wasserman, 7he Flood. Quoting the text and translation of Tablet XI of the Epic of Gilgamesh, Wasserman re-
lies on the edition of this tablet in A.R. George, The Babylonian Gilgamesh Epic. Introduction, Critical Edition
and Cuneiform Texts (Oxford: Oxford University Press 2003) I, 702-725. The related narratives about the
flood in the cunciform literature, from the Sumerian poem, through the Akkadian Asrahasis, to Tablet IX of
the Epic of Gilgamesh, are reinterpretations of earlier material with the addition of a number of elements not
found in the earlier texts; the best-preserved text is Tablet XI of the Epic of Gilgamesh. The description of the
development of the flood myth in the cunciform literature can be found in the comprehensive publication
by Y.S. Chen, The Primeval Flood Catastrophe. Origins and Early Development in Mesopotamian Traditions
(Oxford: Oxford University Press 2013); Y.S. Chen, “Major Literary Traditions Involved in the Making of
Mesopotamian Flood Traditions,” Opening Heaven's Floodgates. The Genesis Flood Narvative, Its Context, and
Reception (ed. J.M. Silverman) (Biblical Intersections 12; Piscataway, NJ: Gorgias 2013) 141-190.

14 The Epic of Gilgamesh, the “canonical” version of which was written in the Middle Babylonian period, was
known in the first millennium BC, partially preserved on tablets from the Neo-Assyrian and Late Babylo-
nian periods, while copying its text was often didactic, cf. George, The Babylonian Gilgamesh Epic, 30-31,
35-36. In the Hellenistic period, Berossos, the priest of the god Bel-Marduk, left a shorter description of
the flood in Greek, where the main character is called Xiusudros, or Sumerian Ziusudra, cf. S.M. Burstein,
The Babyloniaca of Berossus (Malibu, CA: Undena 1980) Book 2 and M. Lang, “Book Two: Mesopotamian
Early History and the Flood Story,” The World of Berossos. Proceedings of the 4th International Colloquium
on “The Ancient Near East between Classical and Ancient Oriental Traditions’, Hatfield College, Durham
7th-9th July 2010 (eds. J. Haubold ez al.) (Classica et Orientalia 5; Wiesbaden: Harrassowitz 2013) 47-60.
When writing about Noah and the biblical flood in Antiquitates Judaicae, Flavius Josephus demonstrates
his knowledge of the Mesopotamian tradition through the writings of Berossos and identifies Noah with
the main character of the Mesopotamian flood, see L.H. Feldman, “Josephus’ Portrait of Noah and Its Par-
allels in Philo, Pseudo-Philos ‘Biblical Antiquities, and Rabbinic Midrashim,” P4A4/R 55 (1988) 31-57,
particularly 46-47.

15 The much greater dependence of Gen 6-9 on the Mesopotamian flood narratives has been explored many
times, cf,, e.g., C. Westermann, Genesis I-11 (BKAT 1/1; Neukirchen: Neukirchener Verlag 1974) 536-545;
G. Fischer, Genesis 1-11 (HThKAT 1/1; Freiburg: Herder 2018) 406-409; E. Noort, “The Stories of the
Great Flood: Notes on Gen 6:5-9:17 in Its Context of the Ancient Near East,” Interpretations of the Flood (eds.
E Garcfa Marinez — G.P. Luttikhuizen) (TBN 1; Leiden: Brill 1999) 1-38; G.A. Rendsburg, “The Biblical
Flood Story in the Light of the Gilgames Flood Account,” Gilgames and the World of Assyria. Proceedings of the
Conference Held ar Mandelbaum House, the University of Sydney, 21-23 July, 2004 (eds. J. Azize — N. Weeks)
(ANESSup 21; Leuven: Peeters 2007) 115-127; H.S. Kvanvig, Primeval History. Babylonian, Biblical, and
Enochic. An Intertextual Reading (JS]Sup 149; Leiden: Brill 2011) 209-233.
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on the desire to present Noah as a positive character who stays in touch with angels and is
elevated to the status of angels.

2.1. “He taught him the secret”

Although the Aramaic text of that part of the verse has not survived until today (4Q206 8 I,
13-[14a] = I En. 89:1a), the reconstruction of the Aramaic line based on the Ethiopic text
suggests that the short sentence “he taught him the secret” is part of the original, shorter
version of the flood.!® The sentence that introduces the flood narrative mentions another,
fourth angelic being, who teaches the white bull, i.e. Noah, the secret. The information
about the instruction addressed to Noah is a reinterpretation of the myth about the fallen
Watchers, more specifically, of the text I En. 10:2-3, where God sends Sariel/Uriel to the
son of Lamech to:
1. tell (Aéyw) him to hide away (Kpiyov oeavtév);
2. reveal (8ehéw) to him that the end is coming and the Earth will perish,
3. inform him about the upcoming flood (kataxhvopsde) and the destruction of everything
on the Earth;
4. teach him (88doxw) to survive (literally “escape”) (6mwg 2xdvyn)? so that his offspring
(16 omépua ad7ov) could live forever.'®
The author of the Animal Apocalypse did not directly repeat any of this information
passed on by God to Sariel; however, the verb “taught” in the sentence “taught him the
secret” links that statement with point 4 in I En. 10:3 the didactic activity of the angel
concerns the way of saving Noah and his offspring from the waters of the flood."” Thus, the
angel’s teaching is about ensuring the survival of the flood, in contrast to the teaching of the
fallen angels, which, in the Book of Watchers, resulted in the desolation of the Earth and the
death of aman (I En. 7:1; 8:1; 8:3; 9:6). Similarly, the term “secret” in the Animal Apoc-
alypse does not seem to mean only the way of constructing the ark or the very fact of the
arrival of the flood but indicates that this knowledge, hidden from a man, is supernatural
knowledge to which a man has no access and the purpose of which is saving a man.

16 Cf.4Q206 & I+ 81, 13 in: Drawnel, Qumran Cave 4,371, 374-375.

17 Synkellos adds: “(teach) the righteous son of Lamech what he has to do to keep his soul alive”; see the Greek
text in A.A. Mosshammer, Georgii Syncelli Ecloga chronographica (BSGRT; Leipzig: Teubner 1984) 25.

18 The Greek ms. Panopolitanus edited by Matthew Black (“Apocalypsis Henochi Graece,” Apocalypsis Henochi
Graece — Fragmenta Pseudepigraphorum Quae Supersunt Graeca [eds. M. Black — A.-M. Denis] [PVTG 3; Lei-
den: Brill 1970] here 24).

19 A development of the image of Noah as a person knowing the secrets ultimately coming from God in 4Q534
1L, 8 is the presentation of an unnamed character, probably Noah, as the one who will get to know the secrets of
humanity, XWX *r, and the secrets of all living beings, X1 213 °1; see E. Puech, Quimrin Grotte 4. XXIL Textes
araméens. Premiére partie: 40529-549 (DJD 31; Oxford: Clarendon 2001) 132, 140; J.A. Fitzmyer, “The
Aramaic ‘Elect of God’ Text from Qumran Cave IV, CBQ 27 (1965) 348372, particularly 150. The same
manuscript, in an earlier context, 4Q534 1 I, 3—4, mentions the didactic process of its main character, asa result
of which he will learn three books. More on the character of Noah in 4Q532-4Q534, cf. D.M. Peters, Noah
Traditions in the Dead Sea Scrolls. Conversations and Controversies of Antiquity (EJL 26; Adanta, GA: Society
of Biblical Literature 2008) 101-106.
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In that dimension, mastir — “secret” — passed on by the angel as part of the didactic
process in the Animal Apocalypse (cf. 1 En. 10:2: 0ehéw), is the antithesis of “eternal secrets”
(1 En. 9:6: & puotiple Tod ai@vog) coming from heaven, revealed (8edéw) by the fallen
angel, Asael, to mankind, and the secret (wot/plov) passed on (818dokw) by all fallen angels
to their sons and to humanity (1 En. 10:7).2° In both cases, the secrets revealed by the re-
bellious angels have catastrophic consequences for the Earth and people, causing the de-
struction of humanity and a wound that needs to be healed (1 Ex. 10:7). The biblical text,
in which God directly reveals the truth about the flood to Noah,” does not use the term
uvotplov (Aramaic 1) to refer to the information about the upcoming destruction and
the way of saving humanity. That concept, assuming knowledge known only to God and re-
vealed to Noah through the angel, was introduced by the author of the Animal Apocalypse.**

The Context of Mesopotamian Flood Narratives

Describing the entire event of the flood with the term “secret,” the content of which is
reserved for gods and is revealed to the main character of the narrative, is also the case of
the compositions about the flood found in Mesopotamian literature. In the Old Babyloni-
an poem, Atrahasis, the upcoming destruction of all life, especially of a man on the Earth,
decreed by Enlil and other gods, was the knowledge that human beings should not know
(Coiv I’=7"), while the Epic of Gilgamesh adds information that the gods sealed that infor-
mation with an oath (Gilg. X1, 14-18). Atrahasis, the main character of the flood, finds
out about the upcoming catastrophe in a dream, and then, he turns to Ea (sum. Enki), the
god of wisdom and exorcism, asking him to reveal the meaning of the dream to him: “teach
([w)ud-di-a) me the meaning [of the dream] so that I may kn[ow i#s reason] and look for its
purpose” (C2113°-14°). Ea, trying to keep up appearances, does not address the character of
the flood directly but speaks to the reed wall revealing the information about the flood indi-
rectly and instructing Atrahasis how to build a boat to survive the flood (C,i 15 - C1i 35).%

20 I En. 65:11b unequivocally relieves Noah of any suspicion of knowing the secrets of the fallen angels (64:2)
passed on to mankind (65:6) that bring the flood to the Earth. The author of the Parable appears to be unfa-
miliar with the tradition of the “man”/angel teaching Noah the secret about the upcoming destruction.

21 On the manner in which the information about the flood is communicated to the main character in Gen 6 and
in Mesopotamian texts about the flood, see. R.T. Stanton, “Asking Questions of the Divine Announcements in
the Flood Stories from Ancient Mesopotamia and Isracl,” Gilgames and the World of Assyria. Proceedings of the
Conference Held ar Mandelbaum House, the University of Sydney, 2123 July, 2004 (eds. J. Azize — N. Weeks)
(ANESSup 21; Leuven: Pecters 2007) 147-172. I En. 89:1a is not taken into account in the article.

22 The text subsequent to the Animal Apocalypse, the Genesis Apocryphon (1Q20 VI, 11-12), conveys information
about Noah'’s dream vision, in which he is informed about the sin of the fallen angels (VI, 19-20), after which
the Aramaic text calls the received knowledge “the secret” (7). In the next verses of the Genesis Apocryphon
(V1,13-14), the “great Watcher” appears, who, through a vision, speaks to Noah as a messenger of the “[Great]
Holy One.” The text of 1QapGen VI, 13—14 is based on 1 Er. 10:2—3; however, it is rather doubtful that the ap-
pearance of the term “secret” in the context of the experienced vision (VI, 11-20) was influenced by 7 Ez. 89:1.

23 Inthe oldest review of the poem, which has survived until today, Atrahasis (early Old Babylonian period) Ea
communicates the decision of gods to the main character (Co iv 1’-7’) who cries in response while kneeling
before Ea (Coiv 8~10’), Ea turns to him as his slave/servant (wa-ar-di-/su Coiv11’-12’; C2i 15-16), inter-
prets his crying as crying due to the upcoming destruction of a man (-5 Co iv 13”), the gesture of kneeling
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The didactic dimension — the instruction on how to build the boat - is clearly present
in the narrative of the Babylonian poem. In Co iv 16'-19;, Ea, after revealing the gods’
decision to exterminate a man, adds a remark about the task (siprum) to be completed,*
which Atrahasis, without the instruction from the god of wisdom, is unable to perform:
“There is a task (si-ip-ru-1) to be done, but you, you do not know how to complete it.”
The instruction on how to complete that task (s5prum) begins in C;118'-19” (“Observe
well, you, the task [$-ip-ra] that I will tell you”) and concerns the need to leave the house
and build the boat (C;i20’-35’). After the instruction is given and before the character
proceeds to the construction of the boat, the narrator states that Atrahasis accepted the
instruction (Akkadian ze-er-tam®) from Ea (Ci38’) and, after the meeting with the in-
habitants of the city (C1139’-50’; Gilg. X1, 33-47), there is the description of the perfor-
mance of the task entrusted to Atrahasis, preserved in fragments in the Old Babylonian
review (C2ii 9” — Cy ii 28’), but more elaborated on in the “Ark” tablet (1-33) and in the
Epic of Gilgamesh (X1, 50-80).

The term “secret” in relation to the flood appears in the Afrahasis narrative in the final
part, when Enlil discovers with anger that not everyone died in the disaster: “Where did
the secret escape (pi-ril-is-tum™) (4-si)? How did a man survive the destruction?” (C, vi
9-10).” Ea’s answer is preserved in Gilg. X1, 196-197, where he denies that he had revealed
(petit) the secret of the great gods and only showed Atrahasis/Uta-napisti the dream and he
heard (sem) the secret of the gods.”® Ea’s awkward explanation, however, does not change
the fact that he indeed broke his oath and revealed the secret of the great gods.

The fact that the information about the flood was a secret reserved for the gods is con-
firmed by Uta—napi§ti, the main character of the flood, at the beginning of the narrative,
in Tablet XI of the Epic of Gilgamesh.” Before revealing the story of the oath of the gods
concerning the sending of the flood (Gilg. XI, 14-18), Uta—napiéti introduces the entire
narrative of the destruction of mankind addressing Gilgamesh: “I will reveal to you, (lu-up-
te-ka), Gilgame, a hidden matter (a-mat ni-sir-ti) and let me tell you (/u-uq-bi-ka) a secret
of the gods” (pi-ris-ti ili) (Gilg. X1, 9-10).

The rhetorical perspective is different than that in the poem Atrahasis: here, Uta—napiéti,
starting the story about the flood, addresses the external listener, Gilgamesh, while the

is an expression of fear, and therefore respect, towards god (Co iv 13’~15); cf. also ms. U 11; Wasserman,
The Flood, 18, 96; cf. Gilg. X1, 197.

24 It’s about building the boats, cf. $jprum in C2119.

25 See CAD T, 360-361, #értu, meaning 2, “instruction, command.”

26 For Wasserman’s emendation, pi-ri!-is-tum, see Wasserman, The Flood, 57.

27 Wasserman, The Flood, 36 = Gilg. X1, 175-176.

28 For the secret knowledge reserved for the assembly of the gods in Mesopotamia, see A. Lenzi, Secrecy and the
Gods. Secret Knowledge in Ancient Mesopotamia and Biblical Israel (SAA 19; Helsinki: Neo-Assyrian Text Cor-
pus Project 2008) 50-55.

29 Martin, Le livre d'Hénoch, 203, n. to v. 1, is the first to point out the similarity of the theme concerning the
flood as a secret in 1 En. 89:1 and in Tablet XI of the Epic of Gilgamesh; see also C. Olson, A New Reading of
the Animal Apocalypse of 1 Enoch. “All Nations Shall be Blessed”. With a New Translation and Commentary
(SVTP 24; Leiden: Brill 2013) 159.
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narrator is the one who survived the flood and was subsequently elevated, together with
his wife, to the status equal to gods (Gilg. X1, 201-206). Thus, the story about the flood
presented by Uta—napi§ti is, from the point of view of narration, a glimpse into the past,
while the entire description of the events related to the flood is the “secret of the gods,
which relates not only to the decision to annihilate mankind but also the method of saving
aman and elevating people to the status of being equal to the gods. The main character of
the flood shows the way to immortality, what he has achieved, which Gilgamesh seeks in
vain throughout the epic.

In the structure of the narrative, in Tablet XI of the Epic of Gilgamesh (1l. 196-197),
when the god Ea explains his actions to Enlil in the account of Atrahasis, the topic of the
flood as a secret of the gods and the way of revealing it to mankind recurs: “I, myself, did not
reveal (ul ap-ta-a) the secrets of the great gods (pi-ris-ti ili rabiti): 197. 1 brought a dream™
to Atrahasis and so he heard the secret of the gods (piristi ili). And now, take your decision
about him.”

Based on the above quotes, the decision to send the flood to destroy humanity was
understood as a secret that, according to the intention of the gods, was not supposed
to be revealed to a man. The indirect disclosure of that secret to a man by one of the
gods leads to the construction of a boat and the saving of the main character, his wife,
animals, and craftsmen (C. ii 36”-38"; Gilg. X1, 86). The first part of Tablet XI of the
Epic of Gilgamesh introduces a different paradigm, according to which the entire mes-
sage of the narrative about the flood and the salvation of a man is mediated by the main
character elevated to the divine status and revealing the narration of the ancient past
reserved for the gods.™

The presence in the introduction to the brief description of the flood in the Ani-
mal Apocalypse of a “man”/angel who instructs Noah about the secret certainly does not
mean direct knowledge of the story contained in Atrahasis and the Epic of Gilgamesh.
Nevertheless, the instruction given to Noah by a supernatural being concerning the se-
cret in the context of the building of the boat and the upcoming waters of the flood
echoes the events in Mesopotamian literature about revealing the secret of the gods to
aman and passing on the necessary instructions to save humanity. In both traditions,
information concerning the upcoming flood and the way of saving mankind is referred
to as a “secret.” While in Atrahasis and in Tablet XTI of the Epic of Gilgamesh the god Ea
indirectly reveals the secret to mankind, the Animal Apocalypse, reinterpreting God’s

30 Although Noah does not receive the revelation of the upcoming flood in a dream, it should be noted that the
entire Animal Apocalypse, as a history of humankind, is bound with a literary brace (I En. 85:3; 90:39-40)
when Enoch receives a dream revelation concerning a man and Israel, from creation to eschatological times.
The flood narrative is, obviously, part of Enoch’s dream, but it has no direct impact on how the knowledge
about the flood is communicated to Noah.

31 On the functioning of the secret knowledge reserved for the gods and revealed to Gilgamesh in Tablet XI and
throughout the epic, see K. van der Toorn, Scribal Culture and the Making of the Hebrew Bible (Cambridge,
MA: Harvard University Press 2009) 213-214.
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carlier command in / Ez. 10:2-3, introduces the angel/“man” as the communicator of
the same information to Noah/“the bull,” in the didactic context very characteristic of
the Book of Enoch.** The Mesopotamian tradition introduces the theme of “instruction”
given to a man; however, the didactic vocabulary of the tradition is not as explicit as that

in the Animal Apocalypse.

2.2. “He became a man”

In the introduction to the flood narrative, just after the angel/“man” instructs the white
bull about the secret, the editor of the longer version adds a sentence: “He was born as
abull but became a man” (Ethiopic kona sab’a) (1 En. 89:1a). This information, missing
in 4Q208 8 I, 14, is repeated in the Ethiopic text when Noah leaves the boat (1 Ez. 89:9a):
“the white bull that became a man (Ethiopic kona ba ‘ase) came out of the boat.” Thus, at
the beginning, just before the building of the boat and after Noah leaves the boat, there is
information about Noah’s transformation, which, according to the symbolic language of
the Apocalypse, means the transition from the status of a man to the status of an angel, a su-
pernatural being. Seven white “men,” who come out of heaven before the flood (1 En. 87:2;
cf. 9:1; 10:1-15; chapter 20),% are supernatural beings called Watchers (77°9) in I Enoch
and in later literature related to that book.** The first three take Enoch to paradise before
the flood comes (1 En. 87:3) while the other four execute God’s judgment on the Watchers
and their offspring (1 En. 88:1-3; cf. 10:4-13) and pass on to the white bull the secret
about the flood (1 En. 89:1a; cf. 10:2-3).

Noah’s transformation into a man, like the transformation of Moses — a sheep, into
aman before the building of the tabernacle in the desert (4Q204 15 10 [89:36]: WK X17),
may be of a practical nature: it would be difficult for a bull to build a boat.* It seems, how-

32 In the Book of Watchers and the Book of Astronomy, the angels accompany Enoch and “show” him geo-
graphical regions or astronomical knowledge that he is unable to acquire; cf. H. Drawnel, “Priestly Educa-
tion in the Aramaic Levi Document (Visions of Levi) and Aramaic Astronomical Book (4Q208-211) RevQ 22
(2006) 547-574. Passing over the knowledge about astronomy and mythical geography suggests a connection
between the authors of the Book of Enoch and the Aramaic scribal community, remaining in cultural contact
with the Mesopotamian astronomical knowledge of the Persian and Hellenistic periods, cf. Drawnel, “Moon
Computation,” 21-35.

33 The relationship between the figures of angels in the myth about the fallen angels and the “white men” in the
Animal Apocalypse is discussed by Karina M. Hogan (“The Watchers Traditions in the ‘Book of the Watchers’
and the ‘Animal Apocalypse,” The Watchers in_Jewish and Christian Traditions [eds. A. Kim Harkins - K. Co-
blentz Bautch - J.C. Endres] [Minneapolis, MN: Fortress 2014] 107-119).

3¢ Cf. L Frohlich, “The Figures of the Watchers in the Enochic Traditions (1-3) Enoch;” Hezn 33 (2011) 6-26.

35 See August Dillmann (Das Buch Henoch [Leipzig: Vogel 1853] 257) suggests that Noah’s transformation is
purely functional; see also Martin, Le livre d’Hénoch, 203. However, Patrick A. Tiller (4 Commentary on the
Animal Apocalypse, 259, 295-296) notes that since “men” in the Animal Apocalypse represent angels, the trans-
formation of the white bull into a man symbolizes his elevation to the status of an angel. The transformation of
Moses into a man (89:36) would have resulted from his privileged contact with God (see Exod 33:11, 18-21;
34:29-35), while the transformation of Noah imitates the transformation of Moses. Noah's transformation in
the longer review of the Ethiopic text. However, is closely associated with the flood, and it is hardly an imita-
tion of the transformation of Moses. The reasons for the transformation of Moses and Noah are not explained
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ever, that the editor’s intention goes far beyond such a purpose of the transformation. In
other places in the tradition associated with Enoch, Noah displays the characteristics of
a supernatural being, similar to the sons of heavenly angels (I Ez. 106:5). Chapter 106 of
the First Book of Enoch describes the extraordinary character of Noah, when, at his birth,
the infant does not resemble a human being: the color of his body is whiter than snow and
redder than a rose, his hair — whiter than snow, his eyes — like the rays of the sun. When he
opens his eyes the house shines like the sun, then he gets up, opens his mouth and praises
the Lord (106:2-3; 10-11).%¢

Those extraordinary phenomena are the reason for Methuselah, the father of Lamech,
to visit Enoch to determine whether the son of Lamech could be the son of the Watchers
(I En. 106:8-12). Enoch responds negatively and predicts the salvation of Noah and his
three sons from the waters of the flood, and Noah’s function as the one who will cleanse the
Earth of corruption (1 En. 106:13-17).7” Thus, his extraordinary features and appearance
as well as the fact of worshipping God foreshadow his active role in freeing the Earth from
the corruption caused by the sin of the fallen angels, their sons and mankind.*®

By raising Noah to the status of an angel, the author of the Animal Apocalypse went
much further than the addition to the Book of Enoch in chapter 106, although he cer-
tainly shared the opinion of the positive role played by Noah before, during and after the
flood. The short text, I En. 89:1-9, does not refer to Noah’s righteousness (Gen 6:9 [P];
7:1 [J]),* his perfection (6:9 [P]) and his contact with God (Gen 6:9) that characterize
Noah in the biblical text even before the flood.* Those features showing the close relation-
ship of the main character of the flood with God may have contributed to the presentation
of the transformation of the white bull into a man, which, according to the longer edition
of the Animal Apocalypse, took place even before the flood.”! In the context of the sexual

in the text of the Animal Apocalypse; therefore, an accurate interpretation of the relationship between the
transformation of Moses and Noah is difficult, if possible at all.

36 Asimilar tradition concerning Noah'’s extraordinary appearance and doubts about his origin is found in
1QapGen, column II, cf. J.A. Fizmyer, The Genesis Apocryphon of Qumran Cave 1 (1020). A Commentary,
3 ed. (BibOr 18b; Rome: Biblical Institute Press 2004) 6869, 122-138.

37 In Jub. 6:2, Noah makes atonement (cf. 1QapGen. X, 13) for the Earth and for all the sins of the Earth,
cf. Gen 8:20.

38 4Q534-4Q536 is probably part of the tradition of late Judaism describing the birth of Noah and his unique
wisdom; see Puech, Qumrin Grotte 4,129-170; Fitzmyer, “The Aramaic ‘Elect of God,” 140-143.

39 Cf. Ezek 14:14, where Noah appears with Daniel and Job as an example of the righteous who, for the sake of
their righteousness, save their lives in a land polluted by sin.

40 Cf. Jub. 5:19, where reference is made to Noah being shown grace before the flood because of his children,
whom he protected from the waters of the flood, and for the sake of his mind, which was righteous in all its
ways; cf. Gen 6:8-9; 7:5.

41 Cf. I En. 10:3 (Syncellos) “instruct the righteous” (tév dikouov); Panopolianus: adtév (= Ethiopic). The
theme of Noah's righteous conduct in the context of the flood interpreted as an eschatological event can be
found in Second Temple literature, cf. J.C. VanderKam, “The Righteousness of Noah,” Ideal Figures in An-
cient Judaism. Profiles and Paradigms (eds. ].J. Collins — GW.E. Nickelsburg) (SCS 12; Atlanta, GA: Schol-
ars 1980) 13-32, esp. 15-27. Cf. also Jub. 10:17, where Noah’s extraordinary length of life on the Earth is

attributed to his righteousness, which was perfect. In later pseudepigraphic literature, there are examples of
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relationship of the Watchers with women that happens before the flood (1 En. 86:1-6),
the transformation of Noah from a white bull into a man is the antithesis of the transfor-
mation of the stars descending from heaven into bulls (albomta konu, I En. 86:3) that is,
the transformation of the Watchers into men to commit sinful intercourse with the heifers
of bulls (1 En. 86:4).%

Noah’s transformation into an angelic being at the beginning of the narrative influenc-
es the interpretation of that character after the waters covering the Earth go away. When
Noah and his three sons left the ark, the author of the Animal Apocalypse mentions the
departure of Noah (1 En. 89:9¢),” an event which, in the shorter version of the flood that
contains the transformation of the white bull/Noah into a man/angel, can be interpreted as
ametaphor indicating the death of the main character of the flood.* However, in the con-
text of Noah'’s transformation into an angelic being, his departure can hardly be interpreted
as death. Although the place where Noah went after the flood is not indicated, his status
as a man raised to the dignity of an angel suggests that, as in the case of Enoch (Gen 5:24;
I En. 12:1-2 [Gr.]; 87:3), his place of stay was in the regions inaccessible to a man, his
life continues and he is accompanied by angels. The text, however, does not mention the
regions to which the white bull has gone.

Old Testament figures such as Jacob (Joseph’s prayer, frag. A) presented as an angel of God, or Adam created
as the second angel on the Earth (2 7. 30:8-11, ms. A); cf. ] H. Charlesworth, “The Portrayal of the Right-
cous as an Angel.” Ideal Figures in Ancient Judaism. Profiles and Paradigms (eds. J.J. Collins - GW.E. Nick-
elsburg) (SCS 12; Adlanta, GA: Scholars 1980) 135-151. If 4Q534-4Q536 are part of the tradition about
the birth of Noah, the expression X77X 712 — “God’s chosen one” in 4Q534 11, 10 (“his calculations [are
successful] because he is God’s chosen one”) in relation to Noah may be a consequence of his future right-
cousness and, particularly, of him being chosen as the one who survives the catastrophe understood as the
judgment of humanity.

42 In the tradition of Syriac Christianity (Ephrem, Aphrahat), Noah maintained his sexual purity before the
flood, not succumbing to the daughters of Cain, who, in the exegetical Christian tradition, were identified
with the daughters of the sons of men in Gen 6:1-2. Moreover, while in the ark, Noah maintained his sexual
abstinence, wearing zayna d-napgiita — “the armour of purity” (Ephraem, Hymmnus de fide, 9). Cf. L. Lieber,
“Portraits of Righteousness: Noah in Early Christian and Jewish Hymnography, ZRGG 61 (2009) 332-355,
esp. 337-341; M. Debié, “Noé dans la tradition syriaque: Une mer de symboles” RHR 232 (2015) 585-622,
esp. 596-600. One of the Jewish liturgical poems (péyyutim) Abodah from the 4th/5Sth century AD describes
Noah as pure (z4) and innocent (#77272), cf. Lieber, “Portraits of Righteousness,” 335. The former term is added
by the author of the poem, while the latter comes from Gen 6:9.

43 At the beginning of the sentence about the departure of the white bull, the Ethiopic text uses two further
demonstrative pronouns “that (wa atu) yonder (zeku) white bull” Tiller (4 Commentary on the Animal Apoc-
alypse, 268) considers the possibility that, in that sentence, the white bull is Shem, who separates himself from
his brothers for the sake of purity. However, the remote deixis pronouns seem to refer to Noah mentioned at
the beginning of the verse, while Shem’s departure for ritual purity is only Tiller’s speculation, unsupported by
any argument.

44 Robert H. Charles (7he Book of Enoch or 1 Enoch. Translated from the Editor’s Ethiopic Text [Oxford: Claren-
don 1912] 191, n. to L. 9) interprets the departure of the white bull this way.
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The Context of Mesopotamian Flood Narratives

In the literature of ancient Mesopotamia, all the main characters of the flood, from Zi-
usudra® in the Sumerian version, through Atrahasis® in the Akkadian Epic of the Old
Babylonian period, to Uta—napi§t147 in Tablet XI of the Epic of Gilgamesh, receive the gift
of life without end after the flood, become similar to gods and stay in places inaccessible
to an ordinary man. In the case of the Sumerian epic, the king of the city of Shuruppak,
Ziusudra, the last (the tenth) king before the flood (like Noah - the tenth generation before
the flood), receives from the gods, An and Enlil, eternal life like other gods, and resides in
the overseas land in the east called Dilmun.*®

As regards Atrahasis, Enlil, one of the main enemies of humanity before the flood, leads
the main character out of the boat, holding his hand, and states, “You will become like
agod (Su-mat-ma it-ti ili); [you will receive] life” (ms. Zv 19°).* Then, Enlil orders his
wife to stand in front of him and touches Atrahasis’s eyebrows and eyebrows of his wife
(ms. Zv20-21).

There is a similar text in Tablet XTI of Gilgamesh, which mentions Uta—napi§ti and his
wife kneeling before Enlil, who touches their foreheads and blesses them:
“Before, Uta—napiéti belonged to humanity, but now Uta—napiéti and his wife become
like gods (e-mu-ii kima ili), (like) us! Uta-napisti shall dwell in the distance, at the mouth of
the rivers (ina pi-i narati)"” They took me and made me sit in the distance, at the mouth of
the rivers (ina pi-i nariti)” (Gilg X1, 203-206).>°

In Atrahasis and Gilgamesh, elevating the main character of the flood through a ritual
to the status equal to gods®! and placing him in remote regions inaccessible to a man arouses
astonishment in the reader because the god, Enlil, is the main enemy of a man in the initial
narrative of the flood (Ci vi 5-10; Gigl. XI, 172-176). Such a decision is probably the re-
sult of the fact that the main character of the narrative obeys the instructions of Ea, the god
of wisdom and protector of mankind, builds a boat and saves the seed of mankind,”* which

45 Sum.ZILU 4.SUD.RA “life of long duration.”

46 Akkadian ara + hasis, “extremely wise.”

47 Akkadian #za + napistim “he/I found life”

48 CBS 10673, vi 254-260, cf. Civil, “The Sumerian Flood Story,” 144-145.

49 The text comes from Tablet “Z;” copied in the late Babylonian or Persian period, cf. Wasserman, Zhe Flood, 99,
101-102.

50 The place of stay of the Mesopotamian character of the flood, “at the mouth of the rivers,” is identical to the
place of stay of Ziusudra — the castern regions in the land of Dilmun, identified with today’s Bahrain in the
Persian Gulf, ¢f. E.C.L. During Caspers, “In the Footsteps of Gilgamesh: In Search of the ‘Prickly Rose,” Persica
12(1987) 57-95.

st Wasserman (The Flood, 129) emphasizes the uniqueness of the ritual in all Akkadian literature, as a result of
which Uta-napisti and his wife change their status from human to divine.

52 Cf.Ziusudra referred to as numun-nam—lﬁ-uX uriS-ak, “the one who saved the seed of humanity”; CBS 10673 vi
11 in Civil, “The Sumerian Flood Story,” vi, 259; in a broader sense, about the introduction of all living things
into the ark: in Gilg: X1, 27, 84, zér napsiti kalama, “the seed of all living creatures.” As in the Sumerian text, in
1 En. 10:3 (ms. Panopolitanus + Ethiop.), God instructs Sariel to teach Noah how to escape so that his seed (10
omépue abtod) lasts forever. Synkellos adds: “(teach) the righteous one, the son of Lamech, what he must do to
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turns into a tangible profit for the gods through the consumption of the sacrifice offered
after the flood (Arrahasis, Ci v 30°-36"; Gigl. X1, 157-163). However, an unambiguous
motivation for the transformation is not advised.

A Babylonian priest, Berossus, who lived in the third century BC, attributes to Zi-
usudra’s special piety his departure from humanity and staying with the gods. Describing
the Mesopotamian narrative of the flood to the Greek reader, Berossus mentions Ziusudra
(Greek: EloovBpog) leaving the ark after the waters recede and adds that he disappeared
(yevéoBau ... ddavi) after making a sacrifice to the gods. Those who remained in the ark
came out of it and looked for him, called his name, but did not find him (otx &7t 8¢67var)
because, due to his piety (31 Ty edoéBeiay),’® he went to live with the gods.>*

The relationship between the deification of the main character of the flood in the Mes-
opotamian tradition and the elevation of Noah to the status of an angel allows one to as-
sume a thematic similarity between the two narratives. In the Mesopotamian myth, the
god/gods grant the main character life without end, he is transformed into a god (e kima
ili) and excluded from humanity. The author of the Animal Apocalypse, writing within the
framework of the Jewish religion, when talking about Noah’s transformation into a “man”/
angel assumes a transformation into a supernatural being, although the very transformation
is formulated only in a short statement, using the language of allegory.®> While in the Mes-
opotamian texts, granting life takes place after the flood with the participation of one of the
most important gods of the pantheon (Enlil + An), in the case of Noah, the transformation
intoa “man” is introduced before the flood and confirmed also after it is over, and the direct
author of the transformation (God) is not mentioned. The departure of the white bull,
transformed into a “man”/angel, from its offspring (and, in the context of the post-flood
situation — from humanity in general) should be interpreted not as death but as further
existence away from humanity. Thus, this motif is close to the Mesopotamian tradition, in

keep his soul alive (v Yy adtot elg {wiy)”; cf. in Old Babylonian Atrahasis: Czi 24’ napista bullit “save life!”;
ms. Ark 1. S napistam sullim “keep (your) life intact!”

53 Heb 11:7 presents Noah as the one acting in pious reverence (ebAef3nelg) while building the ark. The Hebrew
text emphasizes Noah’s faith, which made him heir of righteousness based on faith.

54 The Greek text can be found in the Chronicle of Synkellos, cf. F. Jacoby, Die Fragmente der griechischen Historik-
er (F. Gr. Hist.). Dritter Téil, Geschichte von Staedten und Voelkern (Horographie und Ethnographie). C: Autoren
ueber einzelne Laender, No. 6084-856 (erster Band: Aegypten-Geten No. 608a-708) (Leiden: Brill 1958) 380,
frag. 4b (15). In BM 92687 obv. 10, which contains the Babylonian world map, Uta-napisti, the main character
of the flood in the Epic of Gilgamesh, lives in remote regions of the Earth; cf. W. Horowitz, Mesapotamian Cos-
mic Geography (MC 8; Winona Lake, IN: Eisenbrauns 1998) 36. Similarly, the Epic of Gilgamesh, telling the
main character’s travels to distant regions of the world, mentions him reaching Uta—napiéti, which is described
by the adjective riigi “distant” (Gilg: 1, i, 40), which defines Uta-napisti in Gilg XI, 1, i, 205-206, i.e., at the
beginning and end of the description of the flood in Tablet XI. The adjective 7i2g# not only indicates that
Uta—napi§ti’s is located in remote regions of the Earth but also characterizes him as “unfathomable, difficult to
understand,” cf. Wasserman, 7%e Flood, 120.

55 In that context, one can compare the transformation of Moses/the ram into a man in 4Q204 15 10 (89:36):
“the lamb was transformed (797nX) and became a man (WX Xx1m).”
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which the main character of the flood is removed from the rest of the people and enjoys life
as a being equal to gods.*®

2.3. “He hewed”

After Noah/the white bull was told about the mystery of the flood, he started building
aboat to save himself and his three sons. In the Aramaic fragment that has survived until
today, the verb expressing effort is the verb 72y “made” (4Q206 8 I, 14b [89:1b]), the se-
mantic equivalent of which is the Hebrew wy. Considering the flood in Genesis, the sub-
ject of the verb 7wy, “to do, to make, to perform,” is Noah, working on the construction
of the ark. Thus, the use of the verb 72¥ in the Aramaic text is an allusion to the biblical
narrative in which Noah builds the ark (0¥, Gen 6:22; 7:5; cf. 8:6) according to God’s
command (7Y, Gen 6:14,14, 15, 16,16).

The Ethiopic translation, however, certainly does not reflect the Aramaic 729 in the sen-
tence, “and hewed (sa7aba) a great boat for himself” (89:1b). In classical Ethiopic, the verb
saraba “to hew” means the work of a craftsman who hews something in stone or works with
wood, and the latter meaning is more popular.’” Thus, the Ethiopic translation assumes
a different Aramaic verb in the original Aramaic (perhaps 731 — “to make, construct using
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wood” in the Pael’®® stem) than the confirmed 72y “to make, to perform,” and the change

could have resulted from the fact that it was assumed that the material from which the boat
was made was wood.

In the later book of the Proverbs, the making of the boat by Enoch is attributed to angels,
while the object is called “wood” ( ‘asawa, probably Aramaic 1¥¥) (1 En. 67:2; cf. Wis 10:4;
14:7).”° The change of verb in the Vorlage of the Ethiopic text in I En. 89:1b implies a de-
liberate departure from the explicit allusion to the biblical text referred to by the verb 72¥
in 4Q206 8 1, 14b. The verb saraba “hewed” is definitely not used to indicate the material
with which Noah works, but to represent him as performing the work of a carpenter while

56 Recalling the similarity between Enoch’s transfer to paradise and Ziusudra’s departure after the flood pointed
out by Milik (7he Books of Enoch, 33), Tiller (4 Commentary on the Animal Apocalypse, 268) suggests that
Noah’s departure after the flood is an adaptation of the Babylonian story of Ziusudra’s departure after the flood
to stay with the gods, as referred to by the Babylonian priest — Berossus. In this way, Tiller also shows the inad-
equacy of Milik’s comparison.

57 See W.Leslau, Comparative Dictionary of Geez (Classical Ethiopic). Geez-English / English-Geez with an
Index of the Semitic Roots (Wiesbaden: Harrassowitz 2006) 563, “hew, act as a carpenter, do carpentry.” See
A. Dillmann, Lexicon linguae acthiopicae cum indice latino (Leipzig: Weigel 1865), reprint (New York: Ungar
1955) col. 1274: dolare, asciare vel fabricari... ¢ lapidibus, ... plerumque a ligno. Cf. translation in Dillmann,
Das Buch Henoch, 56: zimmerte sich, “he hewed for himself.”

58 In Syriac, cf. M. Sokoloft, A Syriac Lexicon. A Translation from the Latin, Correction, Expansion, and Update of
C. Brockelmann’s Lexicon Syriacum (Winona Lake, IN — Piscataway, NJ: Eisenbrauns — Gorgias Press 2009)
890, 2#, meaning 2.

59 The use of the word “wood” in the Book of Proverbs may be based on Gen 6:14, where God instructs Noah to
carve an ark out of resinous wood (793 °8¥). The angels “make” yagabbaru (impf. from gabra “to do, make, per-
form”) “wood;” implying the Aramaic 72¥ in the source text, so the allusion to the verb 1wy in Genesis remains
unchanged.
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building the “great boat.” Deriving the image of Noah as a carpenter from the biblical text
seems difficult given that Gen 6:14-16 presents God’s instruction to build the ark, while
the biblical narrative does not give any details about Noah’s work and only states that he did
everything according to God’s instruction (Gen 6:22; 7:5). The inspiration for the change
of the original verb in the Aramaic text may have been God’s command in Gen 6:14 to
carve the ark out of gopher wood (193 ¥¥)%; however the lack of an explicit allusion in
the Animal Apocalypse to the type of wood out of which the ark is carved makes such an
assumption a speculation difficult to prove.

The Context of Mesopotamian Flood Narratives

Apart from the general similarity of boat-building work, the Mesopotamian sources do not
explicitly identify the main character of the flood as a carpenter. In Atrahasis, the epony-
mous hero announces to the leaders of the city where he lives the necessity to leave the city
on the order of god Enki (C; i39-50). The fragmentary text does not make it possible
to determine whether Atrahasis revealed the secret of the gods to the inhabitants of the
city; nevertheless, not only the main character of the story participates in the construction
of the boat but also other craftsmen, including a carpenter: “The carpenter (na-ga-[ru])
[carried his axe], a reed-worker [carried his stone]” (Cy ii 11'-12°).¢ Tablet XI of the Epic of
Gilgamesh completes the missing text and adds young and old people to the list (Gilg. X1,
53-54), rich and poor (Gilg. XI, 55-56) and other craftsmen (Gilg X1, 73-74).
Although according to the Mesopotamian texts both ordinary people and skilled crafts-

men are involved in building the boat, the narrative preserved in the Middle Babylonian
review of Atrahasis (ms. Ark) and in the Epic of Gilgamesh emphasizes the role of Atrahasis
/ Uta—napi§tim as the main constructor; however, without using the noun zaggiru “carpen-
ter” when referring to him. He is the one who draws the plan of the boat, builds its external
and internal structures, six decks, seven levels, nine compartments, covers the inner and
outer sides of the structure with tar and supplies all the necessary materials (ms. Ark recto
13-26; verso 32-33; Gilg. X1, 57-67). Neither the text of Genesis® nor the brief narrative

60 The noun "9} is a hapax of unspecified meaning, cf. HALOT, s.v.

61 Cf. Gilg X1, 50-51: “the carpenter (“naggiru) carried his axe (pa-as-[su]), the reed~worker his sto[ne], [the
sailor was carrying bis] agasilikkn axc”; cf. naggiru “carpenter,” in CAD N/1 p. 112; the noun 73 with the same
meaning in Aramaic is a loanword from Akkadian 7aggiru. The Mandaean composition “Laws of Ginza” 18
contains a reference to Noah and the flood, in which it is not difficult to notice the indirect influence of the
Mesopotamian flood narrative concerning the work of a carpenter: “Then, when there were still eight thou-
sand years left of the years [of Mars, and therefore of the world], the call came to NU of the atk and spoke
to him: ‘Build the ark. Hence, Nu had the carpenters, who could do the work properly, come and cut down
cedars of Harran and [the so-called] female cedars of Lebanon, and he was building for three hundred years™;
translation from English after E. Lupieri, 7he Mandaeans. The Last Gnostics (trans. C. Hindley; Grand Rapids,
MI: Eerdmans 2002) 201.

62 Gen 6:14—16 contains God’s instruction on how to build the ark and its size; however, in the rest of the narra-
tive, Noah'’s building of the ark is summed up with one verse: “And so Noah did; he did everythingas God had
instructed him” (Gen 6:22).



Henryk Drawnel - Noab in the Animal Apocalypse (1 En. 89:1-9)

about the flood in the Animal Apocalypse contains a similar description presenting the de-
tails of the craftsmanship while the ark is constructed.

2.4. “The great boat”

In the biblical account of the flood, Noah builds #6b2h “a chest” 300 cubits long, 50 cubits
wide, 30 cubits high (Gen 6:15).” The Aramaic text of the Animal Apocalypse modifies
that biblical account by introducing a new expression with the numeral in the function of
an indefinite article, 777 27V - “a certain boat” (4Q206 8 1, 14 [89:1b]). A boat is arguably
amore seaworthy object than the chest from the biblical description; however, the Ethi-
opic text says nothing about the shape of the boat. The Ethiopic translation renders the
Aramaic idiom with an expression slightly modified by the text editor: “he hewed a great
boat” (masqara ‘abiya). Although the Ethiopic term masqar may be a translation of the
Aramaic 27, the addition of the adjective ‘abiya — “great” is definitely not a matter of co-
incidence or error® but may indicate a need to specify the size of the boat instead, which, in
the context of the description of the flood in the Animal Apocalypse, is surprising: the only
inhabitants of the boat were a white bull and his three sons (1 En. 89:1b).

The Context of Mesopotamian Flood Narratives

Replacing the Hebrew term 1120 “chest” with the noun 27 “boat” in the Aramaic text
of the Animal Apocalypse introduces a major change to the applied way of presentation,
bringing the whole narrative closer to Mesopotamian texts, especially Akkadian ones, in the
case of which the use of semantically related term eleppu “boat™® is common. A Sumerian
myth, only fragments of which have survived until today, mentions a huge boat rocked by
astrong wind: “And the destructive wind rocked the great boat (¥*ma-gur -gur,) on high

63 This Egyptian loanword appears only in the description of the flood, Gen 6-9, cf. Gen 6:14-16, 18, etc;
the LXX xfortdg “chest, trunk, cassette”; in Exod 2:3, 5, it refers to the basket in which Moses was placed as
a baby; cf. Westermann, Genesis 1-11, 564; Fischer, Genesis 1-11,417-419. For the ark and its shape in art,
numismatics, language, and literature, see A. Gételicher, Die Schiffe im Alten Testament (Berlin: Mann 1997)
13131, pl. 1-138.

64 For the Classical Ethiopic masculine noun masgar “ship, boat,” see Leslau, Comparative Dictionary of Geez,
510; Dillmann, Lexicon linguae aethiopicae, col. 352. The noun is only used to describe Noah's ark or boat; it
is derived from the verb sag“ara, “to pierce, perforate;” and can literally be translated as “hollowed-out (object,
thing).”

65 The adjective [127] “great” replaced the indefinite article 77777 in the Aramaic Vorlage of the Ethiopic text; it
seems unlikely that the copier accidentally omitted (parablepsis) the adjective 7727. A mistaken transcription of
het and dalet instead of resh and bezh is also unlikely.

66 The Akkadian noun eleppn — “boat, ship” — was borrowed into Aramaic, where, in official Christian Pales-
tinian and Targumic Aramaic, it occurs in the form of 77X. Thanks to the tablet supplementing the missing

Atrhasis text identified by Irving L. Finkel, it is known that the boat in A#rhasis was circular in shape, “circle,
wheel,” kippatum, known in modern Iraq as guffa: “The boat which you will build, 7 will draw it out (for you)
— acircular plan (e-se-er-#i ki-[i]p-pa-tim)” (ms. Ark 16), Wasserman, The Flood, 66, 70-71; editio princeps
in Y.I Finkel, The Ark before Noah. Decoding the Story of the Flood (London: Hodder & Stoughton 2014)
376-377; cf. also C1i 28 and ms. W L. 2 (neo-Assyrian period), in Wasserman, The Flood, 20, 28,90, 92.
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water (1. 205).¢” In the Akkadian myth of Arahasis and in its later version in the Epic of Gil-
gamesh, the term eleppu ($MA) “boat” occurs many times® to describe a vessel as a means
of deliverance from the waters of the flood, e.g., in Ea’s speech to Atrahasis/ Uta—napi§ti:
“Leave your house, build a boat” (bi-ni eleppa [*MA]), “despise property and save life.®

Manuscript J from Nippur (Middle Babylonian period) is a slight correction of the de-
scription concerning the boat built by Atrahasis: eleppam (¥MA) rabi-tam bi-ni-ma (1.6),°
“build a great boat” This minor editorial addition resembles a similar procedure in the
Ethiopic text describing the flood. In the Ethiopic expression “a great boat” (1 En. 89:1b),
the adjective “great” is an editorial addition to emphasise the size of the boat built by Noah.
This is undoubtedly due to the desire to emphasise the size of the boat and the effort put
into its construction. The adjective “great,” as an editorial addition in both the Animal
Apocalypse and ms. ] in the story about Atrahasis, indicate a similar, though independent,
scribal editorial activity the purpose of which was to emphasise the size of the boat.

2.5. “The boat covered over them”

The preserved Aramaic text (4Q206 8 I, 15 [89,1b]) mentions covering the boat, as the
last structural element completing the construction, only after Noah and his three sons go
inside it. The expression /i lehomu “over them,” preserved only in classical Ethiopic, and
the passive voice of two Aramaic verbs (N°0211°91) leave the question of authorship of the
completion of the boat not yet covered. The Ethiopic text translates only one of two syn-
onymous verbs (fakadna, “was covered”), probably the first of them, also used later in the
narrative to describe the land covered (n°011 / zakadna) by the waters of the flood (4Q206 8
[, 18 [89:3]). The second Aramaic verb, N°03 - “was covered,” is synonymous with the first
one and its presence in the Aramaic text may be an exegetical addition based on Gen 8:13,
where there is a reference to a removable cover (77997) taken off by Noah after the flood
waters went away.

It is not clear whether the instruction for building the ark in the text of Genesis directly
mentions covering the external part of the ark. The noun 77 (bapax) in Gen 6:16 is trans-

lated ecither as a “roof ” (from Akkadian séru — “back, top”)”" or “skylight, hatch” (from the

67 Civil, “The Sumerian Flood Story,” 144-145; for the Sumerian term, see Finkel, 7he Ark before Noah, 120. The
Sumerian term was borrowed by Akkadian, m2akurkurrum; it is a synonym for the common Akkadian word
meaning a boat, eleppu. It also appears in the Akkadian myth of Atrahasis: ms. ] (Nippur, MB [Middle Bab-
ylonian period]) 8: “let her be amakurkurrum boat (*MA.GUR.GUR) with the name ‘Life saver’ (nasirat
napistim)”; cf. Wasserman, 7he Flood, 78.

68 Ci+C2i22]25}ii 557 ms. Ark 4:6.35,52;] 6,13, U 3, W 4,6’ (2x), 13} 15 2v 15, 16’; Gilg X1, 24, 27,77,
85,89, 94,95, 142, 143, 173, 199.

6 Atrahasis C2i22-23, in Wasserman, The Flood, 39-40; cf. ms. Atk 4-5; Gilg: X1, 24-26: “demolish the house.”

70 Cf. Wasserman, 7he Flood, 77-78.

71 Following John Skinner, Claus Westermann (Genesis 1-11, 565) compares the Hebrew term with the Ar-
abic zahr “back;” and understands it as the upper part of the ark, its roof. Fischer (Genesis 1-11, 421) uses
both meanings in his translation: “Eine Lichtluke / ein Dach.” Josephus Flavius in 4z 3,2,78 mentions a roof
(8podros) covering the ark, but it is difficult to associate the Greek term with Gen 6:16.
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base 771¥ — “to be bright.””* Semantically, the Aramaic verb *51 in the passive voice “to be
covered” may be a reference to the Hebrew verb 793 - “to cover” (Qal) in the expression:
“cover ... with tar” (932 ... n793) in Gen 6:14. The covering of the ark with tar (193) on
the outside and inside in Gen 6:14 is a borrowing from the description of the process of
building the boat in Azrahasis (C1133), Czii 13’; ms. Ark, 18-21, 31, 32) and in the Epic of
Gilgamesh X1, 66 (Akkadian kuprum — “pitch” and iztéim — “crude bitumen”).”

However, in the expression “the boat was covered” the activities can hardly mean the
tarring of the outside and inside of the boat before entering it, described in both Genesis
and the Mesopotamian tradition.” It is also unlikely that the Aramaic narrative can be as-
sociated with the Mesopotamian Atrahasis, who covers the door with tar while inside the
ark: “Tar (kupru) was brought to him to seal the door” (C1 ii 517).” The author of the Ar-
amaic text suggests that the whole boat is covered, not just part of it or the door. Moreover,
the prepositional phrase /i lehomu “over them,” which supplements the Aramaic sentence,
clearly indicates the place that was covered — above Noah and his three sons, who were
already inside the boat.

Placing Noah and his three sons in the enclosed space of the boat can be interpreted
as fulfilling God’s command directed to Noah in 1 En. 10:2: xptov oeavtév “hide away,”
the purpose of which is to save himself and his offspring.”” Although the command to hide
away is addressed to Noah, the passive voice of both Aramaic verbs in 4Q206 8 I, 15 (n°on
and N°02) can be interpreted as passivum theologicum, indicating God as the one complet-
ing the work of building the boat as a place of refuge for the righteous and his three sons.”
Such an interpretation may be indirectly supported by Gen 7:16, where, unlike in the Mes-
opotamian Atrahasis and Gilgamesh, God himself closes (130) the ark to save those inside

72 CL HALOT, s.v.; Vg fenestra; LXX émaovvérywv; por. Gilgamesh, X1, 137: nappasu, “small window, gap.”

73 The Hebrew noun 193 in Gen 6:14 is a borrowing from the Akkadian kupru — “tar, pitch,” used in the poem
Atrahasis, cf. Kvanvig, Primeval History, 226-227. On the tarring of the boat on the outside and inside in
Atrahasis (Tablet “Ark”) and Gilgamesh, cf. Wasserman, The Flood, 72-74.

74 Edward M. Cook (Dictionary of Qumran Aramaic [Winona Lake, IN: Eisenbrauns 2015] 89) translates the
Aramaic 97 with “was coated,” suggesting that the verb means covering the surface of the boat with a pro-
tective outer layer. This translation seems to be based on the meaning of the verb *517 in a different context,
g, 1Q18 X, 16277 XoM “covered, coated with gold.” Although the Aramaic line is here fragmentary, the Ethi-
opic text reads the prepositional phrase 4 lehomu “over them” and the verb takadna — “was covered,” which is
used to translate the Aramaic n"011 in 4Q206 8 I, 15 (89:1b) (boat) and 4Q206 8 1, 18 (89:3) (land), does not
reflect the rendering proposed by Cook.

75 Cf. parallel text in the Epic of Gilgamesh that leaves out the reference to tar: “I entered the boat and sealed my
door. To the one who sealed the boat, the sailor Puzur-Enlil, I left the palace with its goods” (Gilg: X1, 94-96).
Cf. also tablet Ark 59-60: “When I entered the boat, (I ordered:) ‘Caulk the frame of her door””; Wasserman,
The Flood, 68, 70.

76 The original Aramaic verb translated with the use of Greek xptmTw is not known; however, the Aramaic 517 in
Syriac may mean “to hide away,” so its use in 4Q206 8 I, 15 may be an allusion to the encouragement addressed
to Noah in / En. 10:2.

77 See I En. 10:3: 8mog éxdUyn lit. “to run away”; cf. § 2.1.

78 Cf. Nickelsburg, I Enoch 1,375, who also quotes 1 En. 67:2: “I will lay my hand on it (the ark) and save it.”
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it from the waters of the flood.” Differently from Genesis, the Aramaic text explicitly men-
tions covering the boat from above, not closing its door. Noah’s boat in the Animal Apoca-
lypse hewed out of wood is covered from above, there are no windows or doors. It is a safe
space of survival for Noah and his three sons.

The Context of Mesopotamian Flood Narratives

As regards the top cover of the boat, the Mesopotamian flood tradition, both in the Old
Babylonian reflexes and the Epic of Gilgamesh, is clearer than Genesis; therefore it is closer
to the Animal Apocalypse. When giving the instruction on the construction of the ark, god
Ea tells Atrahasis to cover the ark from the top and to secure it from the bottom:

»Roof her over (s#-ul-li-il-5i) like the Apsti (= Gilg X1, 31), so that the sun shall not see
inside it” (C1129°-30").

»Let her be roofed over (s#-ul-lu-la-ar) above and below, let (her) frame be very strong”
(C1i31-32).

Fragments of the Middle Babylonian Tablet J from Nippur contain an interpretative
addition about covering the boat with a roof: “roof her over with a strong covering” (s#-/u-
la dan-na si-ul-lil) (ms. ] r. 9 = Ci31"). This addition is probably due to the use of the
verb sullulu “to cover with a roof, to cover from the top™ in all three quoted places, which
comes from the same root as sulizlu — “roof.”$!

Conclusions

Based on the analysis of the five new themes introduced in the Ethiopic text of the flood
in the Animal Apocalypse, there are thematic similarities between the Apocalypse and the
Mesopotamian tradition. Those similarities consist in the presence of the same terms (e.g.
“secret”) used in relation to the upcoming catastrophe and events related to it. There also
exist thematic threads related to the similar fate of the main character of the flood (eleva-
tion to the divine or angelic status) in the same context of the flood, understood as a uni-
versal catastrophe consisting of the destruction of humanity and the saving of a small group
of people. The similarities do not indicate direct literary contact or direct borrowings from
Mesopotamian texts. The mythical motifs present in the Animal Apocalypse are the result
of the development of the flood tradition, introduced into the narrative by later editors and
associated with the development of the description of the cosmographic universe (high
roof, enclosure). In a similar way, the Mesopotamian texts show editorial differences that
sometimes bring them closer to the narrative of the Animal Apocalypse (e.g. “great boat”).
It should be noted, however, that the reinterpretation of Noah in the Ethiopic translation

79 Based on that verse from Genesis, Jub. 5:23, states that “God closed (the ark) from the outside on the evening
of the seventeenth (day).”

80 Cf.CAD S, sullulu A, meaning 1,239-241.

81 CAD S, sulitlu A, meaning 1 “roof, roofing,’ 242.
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brings him closer to the image of the Mesopotamian character of the flood. Noah, the white
bull that was transformed into a man, as the carpenter building the boat in accordance with
the revealed secret, is more like the figure of Atrahasis or Uta-napisti than the exempla-
ry figure from Genesis. Thus, the familiarity with the Mesopotamian traditions about the
flood by the Aramaic redactor cannot be completely ruled out; however, in the Enochic
text, they constitute an echo of the cuneiform literature rather than prove a direct literary
dependence.®
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ABSTRACT: The Book of Jubilees is a valuable testimony of the “intertestamental” literature from the time
of the Maccabean struggles for the religious and national sovereignty of Isracl. The topic under discussion
concerns the term which describes the leader of the evil spirits as “Prince Mastema.” “Mastema” is not so
much a personal name, but rather a designation of function in the world. The term “Lord of Hostility” is
not presented here as an opponent of God, but rather as the commander of an army of evil spirits that will
wage war against God-faithful spirits in the end times.
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Stary Testament, a nawet znaczna cz¢é¢ literatury pozabiblijnej, nie znaja satanologii. Nie jest ona zy-
dowskim dobrem wiary, jednak juz w przedchrzescijanskiej, migdzytestamentalnej literaturze synkre-
tystycznej, na podstawie licznych legend, staje si¢ czgscia skfadows takze palestynskich wierzen, a réw-
niez — moze w nieco mniejszym stopniu — judaizmu diaspory [...]. Szatan jako ,ksiaze tego $wiata” jest
postacia wywodzaca si¢ z pozabiblijnego $wiata zydowskiego, postacia, ktora zadomowita si¢ powszech-
nie w Palestynie od mniej wigcej 150 r. przed Chr.!

Aby uwiarygodni¢ powyzsze stwierdzenie, proponuj¢ zatrzyma¢ si¢ nad trescig Ksiggi
Jubileuszy spisanej w Palestynie wlasnie w tym przelomowym czasie, w potowie II wicku
przed nadejéciem ,,pelni czasu” (Ga 4,4). Byl to okres powstania machabejskiego w obronie
tozsamosci politycznej i religijnej Izracla. Uosobieniem wszelkiego zla stat si¢ wowczas krol
Antioch IV (175-164), kedry przybral sobie tytut Epifanesa, chcac by¢ ziemskim objawie-
niem Zeusa. Poddani szyderczo przekrecili ten epitet, nazywajac go ,epimanesem’, czyli
szalencem?.

1 B.Widla, Antropologia egzystencjalna Apokalipsy Janowej (Warszawa: Medium 1996) 251.
2 Monografie tego wladcy opracowal niedawno Grzegorz M. Baran (Zycie i smieré Antiocha IV Epifanesa w prze-
kazach pozabiblijnych i biblijnych. Historia i teologia [ Tarnéw: Biblos 2015]).
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Czas przesladowan sktonil kaplandéw $wiatyni jerozolimskiej do glebokiej refleksji
nad przyczyng zta w $wiecie. Ksiggi objawione byly w tym wzgledzie bardzo powsciagli-
we. Historia potopu w Biblii poprzedzona jest lakoniczng wzmianka o ,mocarzach” 0123
(gibbérim), kedrzy byli przyczyna tego strasznego kataklizmu. Ich rodzicami byli ,,synowie
Bozy’, ktérzy polaczyli si¢ z ,,cérkami ludzkimi” (Rdz 6,1-4). Starozytna tradycja zawsze
widziala tu aluzj¢ do upadku aniotéw oraz konsekwencji ich odstepstwa dla dziejow ludz-
kosci. Aramejska Ksigga Gigantéw znaleziona w Qumran faczy watki biblijne z tradycja he-
nochiczng’.

O ile jednak tamta ,,heterodoksyjna” tradycja wymienia dwodch wodzéw upadtych anio-
16w (Asaela i Szemichaza), to tradycja kaplaniska zawarta w Ksigdze Jubileuszy konsekwent-
nie rozwija inny rodzaj angelologii, powiazany z jednej strony z funkcjonowaniem wszech-
$wiata, a z drugiej z naukg o ztych duchach, na czele ktérych stoi ,ksiaze Mastema”.

Ksigga Jubilenszy mowi o jednym przywddcey buntu, nazywajac go ,,Ksigciem Mastems”.
Rzeczownik mputyn (mastéma’) pojawia sig zaledwie w jednym tekscie Starego Testamentu
(0z9,7-8), gdzie oznacza ,wrogos¢”. Wywodzi si¢ on z hebrajskiego rdzenia §rm/$m, keory
wyraza ideg sporu i wrogosci®. Semantyczny rozwdj pojecia Mastema mozna poréwnaé z bi-
blijnym Abaddon: nazwa pospolita ,zaglada” stata si¢ z czasem imieniem Aniofa Zaglady.
Podobnie Mastema jako wladca demonéw ma swéj prawzoér widei ,Aniofa Paniskiego’,

kedry ma ukaraé Mojzesza (por. Targum Neofiti do Wj 4,24 i Jub. 49,2)°.

1. Ksiaz¢ Mastema w Ksiedze Jubileuszy

Ksigga Jubileuszy znana jest w Europie od potowy XIX wicku, dzigki przektadowi tekstu
etiopskiego. Fragmenty oryginatu hebrajskiego odnaleziono sto lat pézniej w kilkunastu
odpisach posréd dokumentéw z Qumran. Tak wielka ich liczba $wiadczy o znaczeniu,
jakim cieszyta si¢ ta ksigga w $rodowisku esseriskim. Jezyk hebrajski pozwala ja zaliczy¢ do
pseudoepigraféw, w odréznieniu od pézniejszych apokryféw aramejskich. Pisma aramej-
skie przypisywano Henochowi jako patriarsze sprzed potopu, natomiast Jubilensze odwo-
tuja si¢ wprost do Mojzesza. Jeszcze wazniejsza réznica migdzy nimi polega na traktowaniu
wzorca biblijnego: dziela aramejskie podchodza do niego z duzg dowolnoscia, podczas gdy
pseudoepigraf hebrajski odtwarza dokladnie tres¢ Pigcioksiggu®.

3 A.Tronina, dramejska Ksigga Gigantéw oraz pokrewne teksty z Qumran (Teksty z Pustyni Judzkiej 8; Krakow —
Mogilany: Enigma Press 2021).

4 Zob.K. Nielsen, ,$atan”, ThIWWAT VI, 747.

s Takie wyjasnienie daje Michael Mach (Enswicklungsstadien des jiidischen Engelglaubens in vorrabbinischer Zeit
[ TSAJ 34; Tiibingen: Mohr Siebeck 1992] 81, 96).

6 Rozréznienie to czyni juz Devorah Dimant (,,Apocalyptic Texts at Qumran’, The Community of the Renewed
Covenant [red. E. Ulrich - J. VanderKam] [Christianity and Judaism in Antiquity 10; Notre Dame, IN: Uni-
versity of Notre Dame Press 1994] 188).
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Tred¢ tej obszernej ksiegi, poza wstgpem (1-2), obejmuje dwie zasadnicze czgéei (3-22
124-50), przedzielone refleksja eschatologiczng (23). Cz¢s¢ pierwsza sklada si¢ z trzech
nieréwnych sekcji: dzieje Adama (3-4), Noego (5-10) i Abrahama (11-22). Podobny
uklad ma druga cz¢é¢ ksiggi, ktéra omawia kolejno dzieje Jakuba (24-38), Jézefa (39-46)
oraz Mojzesza (47-50)". Mit o Czuwajacych zostal wykorzystany w narracji o dziejach
Adama i Noego (4,15.22; 5,1.6;7,21,27; 8,3; 10,1.5). Sekcja ta koriczy si¢ modlitwa Noego
do Boga o uwolnienie jego potomstwa spod wladzy demondw: , Ty wiesz, co uczynili Czu-
wajacy, ojcowie tych duchéw, za mego zycia. Uwigz te duchy, keére nadal zyja, i trzymaj je
pod straza na miejscu sadu...” (Jub. 10,5)%.

Aniolowie 02870 (maliikim) wedtug Ksiggi Jubilenszy to byty duchowe wypelniajace
przestrzen, jaka dzieli ludzi od niedost¢pnego Boga. Nie majg oni jeszcze imion wlasnych,
réznig si¢ tylko pozycja zajmowang w hierarchii duchéw stworzonych. Najblizej Boga stoja
Aniotowie Obecnosci (albo Oblicza: hebr. 0218 pinin) oraz Aniotowie Swigtoéci (Uswie-
cenia: WP gddes). Od urodzenia nosza oni znak obrzezania (Jub. 15,27) i dlatego moga
wraz z [zraelem uczestniczy¢ wjego $wictach, zachowujac réwniez odpoczynek szabatu
(2,18). Aby $wiat stworzony nie pozostawat bez opieki w dniu si6dmym, Bég stworzyl naj-
pierw nizsze moce anielskie (2,2: duchy ognia, wiatru, chmur, ciemnoéci itd.)’.

Duchy anielskie sprawuja kontrole nad sitami przyrody. Obok nich istnieje osobna
grupa Czuwajacych. Bég postat ich na ziemie, ,aby uczyé synéw ludzkich i zaprowadzi¢ na
ziemi prawo i sprawiedliwo$¢” (4,15). Oni jednak sprzeniewierzyli si¢ Bozym rozkazom:
polaczyli si¢ z cérkami ludzkimi, kedre zrodzity im Gigantéw. Czuwajacy s tez odpowie-
dzialni za plagg ztych demondw, ktére drgczyly potomstwo Noego (10,1-6). Giganci zosta-
li wytepieni w wodach potopu, ale duchy, ktdre wyszly z ich martwych cial kraza nadal po
$wiecie, powodujac choroby i odwodzac ludzi od prawdziwego kultu. Na czele tychze ztych
duchow stoi ksigze anielski, noszacy imi¢ Mastema.

1.1. Mastema jako zwierzchnik ztych duchéw

Aniol Oblicza, ktéry opowiada te¢ historie Mojzeszowi, koficzy nawigzaniem do Kisiggi
Henocha: na rozkaz Boga wszystkie zle duchy zostaly zwigzane. Od tego momentu opo-
wiadanie Jubilenszy odchodzi od tradycji henochicznej i przyjmuje oryginalna postaé, nie-
spotykana nigdzie wigcej w literaturze Drugiej gwiqtyni. Na scenie pojawia si¢ Mastema.
Etiopski tekst Jubileuszy okresla go tym imieniem (19,28; 49,2) zwykle poprzedzanym ty-
tulem ,ksigzg” (makwannen). Jest to pierwsza wskazéwka, ze wsrdd ztych duchéw (demo-
néw) obowiazuje porzadek hierarchiczny.

Jub. 10,8-11 jest podstawowym tekstem opisujacym relacje pomigdzy ztymi duchami
a Bogiem po potopie, gdzie Mastema jest przedstawiony jako ich przywddca:

7 Zob. A. Tronina, Ksigga Jubileuszy (Apokryfy Starego Testamentu 4; Krakéw — Mogilany: Enigma Press
2018) 32.

8 Teninastgpne cytaty zaczerpnalem z mojego przekladu Jubileuszy (zob. poprzedni przypis).

9 Spekulagje te podejmg pdzniej pisma esseniskie z Qumran; zob. M.J. Davidson, Angels at Qumran (JSP 11;
Sheffield: Academic Press 1992) 288-323.
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# Kiedy nadszedl Mastema, zwierzchnik duchéw, tak przeméwit: ,,O Panie, Stworzycielu, zostaw czgsé
z nich przy mnie; kaz im stucha¢ mnie i czyni¢ wszystko, co im polecg. Jesli bowiem zaden z nich nie po-
zostanie przy mnie, nic bede mégt sprawowaé mej wladzy posréd ludzi. Te (duchy) sa przeciez po to, aby
niszczy¢ i zwodzi¢ zanim ja wymierzg kare: bowiem zto wérdd ludzi jest wielkie!” ? (Pan) zatem pozwolit,
zeby dziesiata czed¢ (duchdw) pozostata przy nim, a dziewigé (dziesiatych) ma byé straconych na miejsce
sadu. ' Powiedzial tez jednemu z nas', ze mamy nauczy¢ Noego wszelkich (sposobéw) ich leczenia, gdyz
wiedzial, ze nie beda oni postepowaé sprawiedliwie ani walczy¢ uczciwie. ' Postapilismy zgodnie z Jego
nakazem. Wszystkie zfe (duchy), ktére byly okrutne, zwiazalismy w miejscu sadu, pozostawiajac dziesiata
czg$¢ z nich, aby wykonywala na ziemi rozkazy szatana.

Ten charakeerystyczny tekst pokazuje, ze zwierzchnik ztych duchéw'?, chociaz potezny,
podlega jednak Bogu i potrzebuje Jego pozwolenia, by wykonywa¢ swe zadania w $wiecie.
Podobnie jak wezesniej Noe, takze Mastema nazywa Boga Panem Stworzycielem, uznaje
wiec Jego zwierzchno$¢ i musi prosi¢ Go o zmiang decyzji. Inaczej jednak niz Noe, Maste-
ma uzywa formy imperatywu (,,zostaw”). Chociaz zalezy on ostatecznie od Boga jako Jego
stworzenie, przemawia jednak z pozycji wzglednego autorytetu: chee, aby zle duchy byly
mu catkowicie postuszne. Bég przystaje na prosb¢ Mastemy i pozostawia mu dziesiata cz¢éé
demonéw, wszystkie za$ pozostale straca na miejsce sadu'”.

1.2. Abraham i Mastema

Caly poprzedni fragment stanowi wprowadzenie w histori¢ Abrahama. Koricowa sekcja
pierwszej czgdci ksiegi (11,1-13) streszcza rodowdd Sema z Rdz 11 i opowiada o narodze-
niu Abra(ha)ma. W czasach Seruga ludzko$¢ zacze¢la prowadzi¢ wojny, ustanawiaé kré-
lestwa i wprowadzita niewolnictwo. Zaczgto tez za sprawg zlych duchow oddawaé czesé
batwanom w Ur Chaldejskim. To wszystko dokonalo si¢ z woli Ksi¢cia Mastemy i wiaze
si¢ ze znaczeniem imienia Serug, ktdre autor wywodzi od czasownika ,odwraca¢, zwodzic”.
W takim wiasnie kontekscie (11,2-6) wprowadza autor ponownie na sceng zwierzchnika
zlych duchéw odpowiedzialnego za wszystkie ich podstepy: ,Ksiaze Mastema wykorzysty-
wal swa wladze, powodujac te wszystkie dzialania. Z pomocg duchéw, keére byly pod jego
wladza, zwodzit do popetniania wszelkich bledéw i grzechow oraz wszelkich wykroczen:
do psucia, niszczenia i wylewania krwi na ziemi¢” (Jub. 11,5).

W poprzednim rozdziale Mastema nazwany zostal ,,zwierzchnikiem duchéw”; tutaj po
raz pierwszy z jego imieniem polaczono tytul makwannen, ,ksiaz¢, wédz” (hebr. 2 sar).
Tytut ten wskazuje, ze to Mastema jest przyczyna sprawcza wszelkiego zla, jakiego dopusz-
czajg si¢ jego poddani grasujacy posréd potomstwa Noego. Zte duchy powoduja eskalacje
grzechdw, sposrdd kedrych najstraszliwszym jest rozlew krwi. Lista grzechéw, do jakich
zle duchy naklaniajg potomkéw Noego, przypomina pierwotnych mieszkaricéw ziemi

10 Rafal (Tb 1,1), keérego imie znaczy po hebr. ,,Bégleczy”

1 Et. malaka manafest mastema. Nie zachowal sig jego tytul w tekscie hebrajskim, ale Ksiggz Noego nazywa go
ORI (Sar hammastéma”) (4Q225 frg. 219), a tekst Syncellusa thumaczy to jako diBohoc.

12 Zob.].C. VanderKam, Jubilees. A Commentary (Hermeneia; Minneapolis, MN: Fortress 2018) 405.
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ukaranych potopem (Jub. 5,2)%. Falszywe religie i wszelkie zfo pochodza od Mastemy i jego
duchowej armii. Takze wojny i wszelkie spustoszenie z nich wynikle trzeba przypisaé ich
dzialaniu, cho¢ autor nie méwi tego wprost.

Serug, wnuk Ura, byt zalozycielem Ur Chaldejskiego i zyt w klimacie panujacego tam
batwochwalstwa (Jub. 11,7). W czasach Seruga ludzkos¢ zaczgla prowadzi¢ wojny, tworzyé
krélestwa i kupowa¢ niewolnikéw. To wszystko wigze autor ze znaczeniem imienia Serug
(seroh), ktére prébuje on wywodzi¢ od czasownika M0 (s47), ,odwracaé, zwodzi¢”. Serug
nauczyt tez swego syna Nachora ,nauk chaldejskich: przepowiadania przyszlosci i wrézenia
ze znakdéw na niebie” (w. 8)'. Te wszystkie grzechy, ktdre tradycja henochiczna przypisywa-
ta wojsku Asaela (1 Hen 8)", w Ksigdze Jubileuszy sa spowodowane przez Ksigcia Mastemg
i podleglte mu duchy.

Kiedy na scenie pojawia si¢ ojciec Abrama, Terach (w. 10), autor wskazuje na dalsze
nikezemne czyny Ksigcia Mastemy: postal on drapiezne ptaki, by wydziobywaly zasiane
ziarno przed jego zaoraniem. ,Z tego powodu (Nachor) nazwal (syna) Terachem, gdyz
kruki i ptactwo zubozyly ich, zjadajac im ziarno” (w. 12). Imi¢ Terach kojarzy autor tutaj
z ideg ,odpedzania’, zapowiadajac to, co jego syn Abram bedzie czynit z ptakami. Jego imie
zapowiada wigc to, co bedzie czynil jego syn'®. Mastema sprzeciwia si¢ wigc radykalnie pla-
nowi Boga, ktéry obiecal Noemu, ze po potopie bedg trwaly nieustannie ,siew i zniwo”
(Rdz 8,22; Jub. 6,4).

W mrocznym kontekscie batwochwalstwa i zubozenia narodzi si¢ wkrétce Abram, syn
Teracha. Jubileusze w wickszej mierze niz biblijna Ksiega Rodzaju koncentruja si¢ na gléw-
nych postaciach poczatkowych rozdzialéw ksiegi. We wezesnym okresie dziejéw biblijnych
byli to Adam, Henoch, Noe i Sem. Odtad (Jub. 11,14) autor skupia si¢ na drugiej sekcji nar-
racji biblijnej (Rdz 12-50), ktdra przedstawia Abrahama, Izaaka, Jakuba i Jézefa. W swym
opowiadaniu o Abrahamie trzyma si¢ na ogot tekstu biblijnego, lecz uzupetnia go dodatko-
wymi szczegdtami méwigcymi o jego mlodzienczej poboznosci, gorliwosci i niezwyktych
umiejetnosciach.

Pierwsza perykopa tej sekeji (Jub. 11,14-12,14) ukazuje mlodzieticza pobozno$é, gor-
liwo$¢ i umiejetnoscei syna Teracha. Zaraz po informacji o narodzinach Abrama autor pod-
kresla, ze chodzi tu o postaé wyjatkows:

Chlopiec zaczal rozumie¢ zagubienie (swego) kraju, ze wszyscy bladzg idac za posagami i za nieczysto-
$cig. Jego ojciec nauczyl go (sztuki) pisania. Gdy mial on dwa tygodnie lat, odlaczyt si¢ od swego ojca, aby

13 Por. C. Werman, “Narrative in the Service of Halakha: Abraham, Prince Mastema, and the Pascha Offering in
Jubilees”, Law and Narrative in the Bible and in Neighboring Ancient Cultures (red. K.-P. Adam — F. Avemarie —
N. Wazana) (Tiibingen: Mohr Siebeck 2012) 225-242.

14 Temat astrologii podejmuje D. Dimant, “Abraham the Astrologer at Qumran?’, History, Ideology and Bible
Interpretation in the Dead Sea Scrolls. Collected Studies (FAT 90; Tiibingen: Mohr Siebeck 2014) 489-497.

15 Zob. H. Drawnel, ,,Professional Skills of Asael (1 En 8:1) and their Mesopotamian Background”, RB 119
(2012) 518-542.

16 Rdz 15,11. Zob. C.D. Crawford, “On the Exegetical Function of the Abraham/Ravens Tradition in Jubilees
11%, HTR 97 (2004) 91-97.
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nie czci¢ wraz z nim balwanéw. Zaczal si¢ modli¢ do Stwércy, by méc uchronié si¢ przed blgdami synow
ludzkich i aby nie podzieli¢ losu tych, co ulegli nieczystosci i grzechowi (ww. 16-17).

Niezwykly chlopiec wkrétce rozwiaze trudny problem ptakéw wykradajacych ziarno
na polu (11,11-13). Poczatkowo przepedzat on praki krzykiem, co zjednato mu popular-
nos$¢ wérdd rolnikéw (11,18-22). Bylo to jednak rozwigzanie tymczasowe i dos¢ meczace.
Abram znalazt wige sposdb na trwale rozwigzanie problemu: siewnik polaczony z ptugiem
(ww. 23-24). Temat przepedzenia drapieznikéw'” nawigzuje do Rdz 15,11 (cho¢ kontekst
jest tu inny): ,,Gdy do migsa zlatywalo si¢ ptactwo drapiezne, Abram je odpedzil’.

1.3. Wigzanie Izaaka
Istotny temat w historii Abra(ha)ma to oczywiscie Akeda, najci¢zsza z prob, jakie Bog
dopuscit na Patriarchg. Tre$¢ Rdz 22 zostala mocno przepracowana w Ksigdze Jubileuszy.
Dluga sekcja (Jub. 17,15-18,19)" materiatu przedstawia kontekst i szczegély préby, ja-
kiej zostal poddany Abraham podczas ofiarowania Izaaka (Rdz 22,1-19). Ksigga Rodzaju
nie wyjasnia, czemu Bdg kazal mu zabi¢ syna. Ani Abraham, ani czytelnik nie otrzymuja
wyjasnienia przyczyn tego rozkazu. Jubileusze zestawiajg jednak to opowiadanie z historia
Hioba'. W Hi 1-2 rozmowa Boga z Szatanem wyjasnia, ze powodem préby jest sprawdze-
nie motyw6w poboznosci Hioba. Podobnie tutaj Bég i ksigz¢ Mastema rdznia si¢ w ocenie
wierno$ci Abrahama. Mastema pojawia si¢ tu na scenie pierwszy raz od chwili, gdy zestat
drapiezne ptaki, aby wydziobywaly zasiane ziarno (Jub. 11,11)*. Styszac pochwalg Abra-
hama w niebie, Mastema radzi Bogu: ,,Powiedz mu, aby zlozyt go (Izaaka) w ofierze na ot-
tarzu. Zobaczysz wtedy, czy jest Ci wierny we wszystkim, czym go doswiadczasz” (17,16).
Rdz 22,12 sprawia wrazenie, ze Bég nie byt pewny wiernoéci Abrahama i musiat podda¢
go nadzwyczajnej probie ofiary, by to sprawdzié. Ksigga Jubileuszy usuwa t¢ watpliwos¢ co
do wszechwiedzy Boga. Stwierdza wigc, ze B6g ma petna $wiadomos¢ wiernoéci Abrahama,
keorej doswiadezyl w kolejnych szesciu prébach, jakimi nawiedzit patriarche, gdy np. zabra-
no mu silg zong (17,17). Aby jednak przekonaé o tym Mastemg, Pan nakazal Abrahamo-
wi zlozy¢ w ofierze Izaaka na miejscu zwanym pdzniej géra Pana (18,7), Syjonem (18,13;
por.2Krn 3,1).

17 Zob.S.P. Brock, ,Abraham and the Ravens: A Syriac Counterpart to Jubilees 11-12 and Its Implications”, /S/9
(1978) 135-152; B. Halpern-Amaru, ,,Protection from Birds in the Book of Jubilees’, ‘Go Out and Study the
Land (Judges 18:2). Archaeological, Historical and Textual. Studies in Honor of Hanan Eshel (red. A.M. Maeir —
J- Magness — L.H. Schiffman) (JS)Sup148; Leiden: Brill 2012) 59-67.

18 Zob.]J.van Ruiten, ,,Abraham, Job and the Book of Jubilees: The Intertextual Relationship of Genesis 22:1-19,
Job 1:1-2:13 and Jubilees 17:15-18:19%, The Sacrifice of Lsaac. The Agedah (Genesis 22) and its Interpretations
(red. E. Noort — E. Tigchelaar) (TBN 4; Leiden 2002) 58-85.

19 Obszerne studium poréwnawcze, obok cytowanej wyzej pracy Jacquesa van Ruitena (przyp. 18), daje Devorah
Dimant (“The Biblical Basis of Non-Biblical Additions: The Binding of Isaac in Jubilees in Light of the Story
of Job’, D. Dimant, Connected Vessels. The Dead Sea Scrolls and the Literature of the Second Temple Period | Jeru-
salem: Bialik Institute 2010] 348-368).

20 O roli Mastemy w tym fragmencie zob. M. Bernstein, ,, Angels at the Aqedah: A Study in the Development of
a Midrashic Motif”, DSD 7 (2000) 263-291, zw}l. 266-269.
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Aniof Pana (por. Rdz 22,11), kedry zjawil si¢ nagle, okazuje si¢ aniofem objawiaja-
cym Mojzeszowi tre$¢ Prawa: ,Wtedy ja stangtem przed Nim i przed Ksigciem Mastema
(Jub. 18,9). Bezposrednim skutkiem préby zestanej na Abrahama jest to, ze Whadca zlych
duchéw ,Ksigz¢ Mastema okryt si¢ wstydem” (18,12a). Oczywiscie, tekst ten nie zostal
zaczerpniety z opowiadania biblijnego. Jest to dodatek naszego autora, ktéry w ten spo-
sOb wyraza zwycigstwo Abrahama nad Kusicielem. Podobnie jak Szatan w prologu Ksiegi
Hioba (1-2), Mastema zakwestionowal wierno$¢ patriarchy, teraz jednak okazalo sie, ze
nie mial racji. Najci¢zsza préba Abrahama wykazata skutecznosé Bozej pedagogii. Autor
moze teraz wréci¢ do tekstu Rdz 22, keéry ukazuje ofiarg zastepeza: barana uwikianego
w zaro$lach (Jub. 18,22b)*..

Na konicu opowiadania sam Bég przemawia do Abrahama z nieba, ponawiajac obietnice
licznego potomstwa i poszerzenia terytorium. Na koniec dodaje: ,,Oznajmie wszystkim, ze
dochowate$ Mi wierno$ci we wszystkim, co ci nakazalem. Idz w pokoju!” (18,16b). Ocale-
nie Izaaka od $mierci z rak Mastemy zapowiada ocalenie Izracla od $mierci z rak Mastemy
podczas wyjécia z Egiptu wiele lat p6zniej, takze o tej porze roku. Potaczenie ofiarowania
Izaaka z tematem Wyjscia i Paschy mialo si¢ p6zniej okazaé nosne w teologii judaizmu™.

1.4. Blogostawienstwo Jakuba

Pod koniec cyklu Abrahama pojawia si¢ jeszcze jedna wzmianka o Mastemie, chociaz
wprost dotyczy ona jego armii. Chodzi o blogostawieristwo udzielone Jakubowi w obecno-
$ci jego matki Rebeki:

Méj drogi synu Jakubie, ktérego umitowalem! Niech Bég z wyzyn firmamentu blogostawi cig i niech ci
udzieli wszystkich blogostawieristw, ktérymi obdarzyl Adama, Henocha, Noego i Sema. Wszystko, co
mi powiedzial i wszystko, co obiecal mi da¢, niech przeniesie na ciebie i na twoje potomstwo na wieki,
(trwale) jak dni niebios nad ziemia. Niech duchy Mastemy nie maja wladzy nad toba ani nad twoim
potomstwem?, aby ci¢ odwodzi¢ od Pana, ktdry jest twoim Bogiem odtad i na wieki. Niech Pan Bég
bedzie dla ciebie ojcem, a ty badz Jego pierworodnym synem i ludem po wszystkie czasy. Idz w pokoju,
méj synu! (Jub. 19,27-29).

Cickawe, ze wzmianka o duchach Mastemy pojawia si¢ zaraz po imionach Noego
i Sema. Jest to jedyny raz, kiedy wojska Mastemy wspomniane s pomig¢dzy opisem Akedy
(Jub. 17-18) akoricowy sckcja Wyjscia (Jub. 48-49). Abraham modli si¢ tutaj, aby zle
duchy nie mogly szkodzi¢ Jakubowi ani jego potomstwu. Noe prosit o to samo dla wszyst-
kich ocalonych z potopu (Jub. 10,3.6). Dziesiata cz¢$¢ jednak z tych duchéw pozostata na
ziemi, ,aby wykonywac rozkazy szatana” (10,11). Te wlasnie duchy ma na mysli Abraham:
prosi on Boga, aby nie pozwolit im spetnia¢ woli Mastemy, chroniac ludzi od czci batwanéw

21 R.Le Déaut, La nuit Pascal (AnBib 22; Roma: Institut Biblique Pontifical 1963) 180: ,Wedtug autora Jubile-
uszy, Akeda jest pierwsza ofiara paschalna, Abraham za$ nicjako ustanawia $wicto Paschy”

22 Zob. G. Vermes, ,New Light on the Sacrifice of Tsaac from 4Q225”, JJS 47 (1995) 140-146.

23 Zob. CD 12,2-3: ,Kazdy owladniety duchami Beliala i nawolujacy do odstepstwa, winien zosta¢ osadzony
wedlug prawa dotyczacego wywolujacych duchy i wrézbitéw”.
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i od wszelkich grzechéw (11,4-5). Widocznie prosba Abrahama zostala wystuchana, skoro
w dalszej historii patriarchéw nie ma juz mowy o zwodniczym dzialaniu ztych duchéw.

1.5. Usilowanie zabojstwa Mojzesza

Sam ksigze¢ Mastema bedzie jeszcze kilkakrotnie wzmiankowany w zakoriczeniu ksiegi.
Rozdzialy te, w ktérych aniol opowiada Mojzeszowi jego wlasng historie, pokrywaja sie
z trescig Wj 1-19, przy czym material narracyjny jest tu ubogi. Po 42 latach spedzonych
w Egipcie nastgpuje dalszych 36 lat zycia Mojzesza w innym $rodowisku?. Scena z ptona-
cym krzewem i objawieniem imienia Bozego zostala streszczona w kilku stowach: ,Wiesz,
kto przemoéwil do ciebie na gérze Synaj” (Jub. 48,2a). Autor przypisuje Mastemie probe
zabicia Mojzesza, podczas gdy w Wj 4,24-26 podmiotem byl sam JHWH.

Ksigga Jubileuszy nie jest jedynym zrédlem, kedre przypisuje dziwne dzialanie Pana
(zwlaszcza cheé zabicia Mojzesza) innej osobie. Wedtug tradycji Septuaginty byt to tajem-
niczy ,wystannik Pana” (&yyehog xupiov); podobnie méwia wszystkie targumy do Wij 4,24.
Autor Jubileuszy bierze tu wzér z Kronikarza (1 Krn 21,1), kedry przypisat Szatanowi czyn-
nos¢ samego Boga (2 Krl 24,1).

Imig ksigcia ciemnosci pojawia si¢ tu ponownie po dluzszej nicobecnosci w opowia-
daniu. Tak to interpretuje Aniot Oblicza w rozmowie z Mojzeszem: ,,chcial on za wszelka
ceng zabi¢ ci¢ i wyrwa¢ Egipcjan spod twojej wiadzy. Wiedzial bowiem, ze zostates postany,
aby wykona¢ wyrok i dokona¢ pomsty na Egipcjanach” (Jub. 48,3). Podobnie jak w scenie
ofiary Izaaka, autor Jubileuszy obcigza Mastemg¢ odpowiedzialnoscia za czyny, ktdre tekst
biblijny przypisywal wprost Bogu. Aniot wyjasnia tez Mojzeszowi: ,, To ja wyzwolifem ci¢
zjego mocy” (48,4a).

Zaréwno Mastema, jak i Aniot Oblicza s tutaj wykonawcami woli samego Boga. Stusz-
nie Michael Segal® dostrzega tutaj dwustopniows reinterpretacje tekstu biblijnego: naj-
pierw role Boga przejmuje Jego aniol, co zdarza si¢ czgsciej w Biblii (np. W/j 3,1). Nastepna
zamiana jest bardziej radykalna: aniot Pana zostaje utozsamiony z Mastemg. Dzigki temu
procesowi hermeneutycznemu autonomiczna wola Mastemy zostaje zredukowana do roli
narz¢dzia w reku Boga?’.

24 Tekst etiopski (48,1) nie precyzuje tego micjsca; natomiast z tekstu facinskiego wynika, ze chodzi o Madian,
jak w Wj2,15.

25 Zob. blizej A. Tronina, Pierwsza Ksigga Kronik (NKB.ST 10.1: Czgstochowa: Edycja Swigtego Pawta 2015)
357-358.

26 M. Segal, The Book of Jubilees. Rewritten Bible, Redaction, Ideology and Theology (JSJSup 117; Leiden: Brill
2007) 204-207.

27 'Tej kwestii po$wiecit swa prace David Hamidovi¢ (,Mastéma, le demon de main de Yhwh dans le Livre des
Jubilés”, Coléres et repentirs divins [red. ]-M. Durand — L. Marti — T. Rémer] [OBO 278; Géttingen: Vanden-
hoeck & Ruprecht 2015] 109-120).
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1.6. Dziesi¢¢ plag i wyjscie z Egiptu

Wechodzac ponownie na sceng, Mastema staje si¢ gléwnym aktorem w historii dziesigciu
plag i ich konsekwencji (48,4b-49,2)%. Autor Jubileuszy przedstawia go jako nieprzyjacie-
la, kedry dziata poprzez magéw egipskich. Oto jak brzmi ten fragment w wersji etiopskiej
(Aniol Oblicza méwi do Mojzesza): ,Ksigze Mastema wystapil (wtedy) przeciw tobie,
chcac zmusi¢ ci¢ do upadku przed moca faraona. Chciat poméc egipskim magom, a oni
chcieli tobie przeszkodzi¢. My$my im pozwolili czyni¢ zfo, lecz nie dali$my im mocy uzdra-
wiania” (Jub. 48,9-10).

To Mastema zatem udzielit egipskim magom mocy nasladowania pewnych cudéw, do-
konanych przez Mojzesza i Aarona. Aniolowie jednak nie udzielili im wladzy uzdrawiania
(48,10). Nasz autor nie podejmuje biblijnego tematu zatwardzialosci serca faraona. Biblijna
role faraona przynajmniej w cz¢sci przejmuje tu Mastema, pobudzajac Egipcjan do $cigania
synéw Izraela po ich ucieczce z Egiptu. Tutaj objawia si¢ cala jego natura: potrafi on tylko
wprowadza¢ niefad i szkodzi¢, nie ma jednak wladzy leczenia®.

Teraz aniotowie ponownie wkraczaja do akgji i ratuja Izraelitdw:

W tych wszystkich znakach i cudach ksiagze Mastema zostal (ponownie) zawstydzony. Zachowal (jed-
nak) sife i wezwal Egipcjan, aby was écigali z cala armig egipska, z rydwanami, koAmi i calym mndstwem
ludu egipskiego. Wtedy ja stanalem pomiedzy wami, (pomiedzy) Egipcjanami a Izraelitami. Wybawili-
$my synéw Izraela z jego mocy i z mocy ludu. Pan przeprowadzit ich przez $rodek morza jak po suchym

ladzie (48,12-13).

Walka Boga z faraonem nie zakonczyta si¢ zatem zestaniem dziesieciu plag. Ksigga Ju-
bileuszy wyjasnia dziwna decyzje Egipcjan, by $ciga¢ Izraelitéw. Stalo si¢ to za sprawg Mas-
temy: to on przekonal ich do tej samobdjezej decyzji. Nie znajac konsekwenciji tej decyzji,
Mastema nadal sprzeciwia si¢ woli Boga ocalenia Jego ludu; w tym celu chcee si¢ postuzy¢
faraonem.

Mamy tu cickawe wyjasnienie kary zestanej na Egipcjan:

Caly lud, ktéry wyslat on (Mastema) w poscig za Izraelitami, Pan nasz Bég rzucil w morze, w glebie ot-
chfani. Podobnie jak (niegdys) Egipcjanie wrzucali synéw Izraela do rzeki, tak On dokonat pomsty na ich
tysiacach tysiecy. Tysiac walecznych wojownikéw musialo zgina¢ za jedno niemowle twego ludu, keére

oni wrzucili do rzeki (Jub. 48,14).

Zasada odwetu (lex talionis), zastosowana nad Morzem Czerwonym, wskazuje na war-
to$¢ syndw Izraela, tysigckrotnie przewyzszajaca synéw Egiptu (por. Mdr 18,5)%.

Dalszy ciag narracji (Jub. 48,15-18) podaje chronologi¢ ucieczki Izracla z Egiptu i wy-
jasnia, czemu stata si¢ ona mozliwa. Mastema zostal mianowicie zwigzany na kilka dni, aby

28 Por. E. Eshel, ,Mastema’s Attempt on Moses’ Life in the ‘Pseudo-Jubilees’ Text from Masada’, DSD 10 (2004)
359-364.

29 Zob. VanderKam, Jubilees, 1158.

30 Por. M. Priotto, La prima pasqua in Sap 18,5-25. Rilettura e attualizzazione (Supplementi di Rivista Biblica
15; Bologna: EDB 1987) 39-44.
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nie przeszkadzal Izraclitom: ,W dniu czternastym, pi¢tnastym, szesnastym, siedemnastym
i osiemnastym ksigz¢ Mastema pozostawal zwigzany i zamkniety z dala od synéw Izraela
tak, aby nie mégt ich oskarza¢” (w. 15). W dniu dziewigtnastym pierwszego miesigca anio-
lowie go uwolnili, aby wraz ze swymi demonami pomégt Egipcjanom w ich nieszczgsnym
poscigu za Izraclem.

Czytelnik dowiaduje si¢ tu nieco wigcej o wspdlpracy Aniotéw Obecnosci z ludem
Mojzesza. Mastema zostal chwilowo ,zwiazany” tak, ze nie mégl pelni¢ swych normal-
nych funkcji. Autor dodaje cel tego ,aresztowania’: ,,aby nie mégt oskarza¢” synéw Izraela.
Zachowany w oryginale tekst Pseudo-Jubilenszy (4Q225 frg 2 19-10) zawiera nie tylko
hebrajski tytut ksigcia Mastemy, ale takze czasownik 20w (wjsgjm), i oskarzal (Abraha-
ma)”*!. Autor nie méwi, czego dotyczyly te oskarzenia; wazne jest natomiast powiazanie
etymologiczne imienia Mastemy z rdzeniem sfownym stz Okazuje si¢, ze zaréwno nazwa
wlasna Satan, jak i Mastema majg to samo znaczenie: ,,oskarzyciel’.

Uwigzienie Mastemy i jego wspdlnikéw trwato pieé dni: od Paschy do Swigta Przasni-
kéw. Celem tego naresztu” bylo zapewne ufatwienie ucieczki Izraelitom. Wj 12-15 zawiera
skape dane czasowe. Dziesigta plaga miala miejsce wtedy, gdy Izraelici $wigtowali pierwsza
Paschg (noc z 14/15 dnia pierwszego miesiaca). Tej wlasnie nocy faraon kazal im opusci¢
Egipt (Wj 12,31); uciekali wi¢c w pospiechu, zanim si¢ ciasto zakwasito (12,34.39). Tekst
nie mowi, jak dlugo trwala ucieczka; Jubilensze dodaja wige pewne szczegdly. Poscig za nimi
zaczat si¢ w 19 dniu pierwszego miesiaca, gdy Aniot Obecnosci (Michat) ze swa $wita wy-
puscili z wiezienia Masteme i jego wojsko.

Koricowa perykopa tego rozdziatu (Jub. 48,17-19) uzyje formuly ,zatwardzi¢ serce”,
czestej w Ksiedze Wyjscia, ale w Jubileuszach dotad nicobecnej. Mastema ,uczynit twardy-
mi” serca Egipcjan, kazac im $cigaé syndw Izraela (w. 17). Nastgpne zdanie wyjasnia jednak,
ze w rzeczywisto$ci to Bog sam byl przyczyng tej zatwardzialosci; Mastema byt tylko narze-
dziem w realizacji Bozego planu. Zly duch byt przekonany, ze zniweczy zbawczy plan Boga,
faktycznie jednak przyczynit si¢ do ocalenia Izraela®.

Nastepny rozdziat (Jub. 49) méwi o ustanowieniu Swieta Paschy i o przepisach praw-
nych dotyczacych tego $wictowania. W wickszosci rozdzial ten opiera si¢ na Wj 12, cho¢
wida¢ tez wplyw innych tekstow. Inaczej niz Wj 12,12 méwi nasz autor, ze to demony Ma-
stemy zabijaly pierworodnych w domach egipskich: ,, Tej nocy bowiem — a byl to poczatek
$wigta i poczatek radosci — spozywaliscie Pasche w Egipcie, gdy wszystkie sity Mastemy zo-
staly wystane, aby zabija¢ wszystkich pierworodnych w kraju Egiptu” (49,2). Natomiast sity
Pana przeszly przez ziemie Izraelitéw, oznaczajac ich domostwa krwig baranka (49,4).

O ,poczatku radosci” nie ma mowy w Wj 12; autor jednak odwotuje si¢ tu do innych
wzmianek biblijnych o radosnym $wigtowaniu (Lb 10,10; 2 Krn 30,21-26)*. Opowiada-
nie o tym, co spotkalo Egipcjan tej nocy, nawigzuje do Wj 12,29, faczac jednak ten tekst

31 Szerzej J.L. Kugel, ,,Exegetical Notes on 4Q225 ‘Pseudo-Jubilees”, DSD 13 (2006) 73-98.

32 Doskonale wyrazit to Johann Wolfgang von Goethe, kladac w usta Mefistofelesa stowa: ,,[ jestem] tej sily czast-
ka drobna,/ co zawsze zlego chce i zawsze sprawia dobro” (Pracownia Fausta 1).

33 Zob. B. Halpern-Amaru, ,, Joy as Piety in the ‘Book of Jubilees”, JJS 56 (2005) 185205, zwl. 189.
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z Mojzeszowg zapowiedzig plagi (Wj 11,5: ,do pierworodnego niewolnicy, ktdra jest przy
zarnach”). Jak zwykle, ten okrutny czyn przypisal autor Jubileuszy ,sitom Mastemy”. Cho-
ciaz sam Mastema byt w tym czasie uwi¢ziony (48,15), to jednak jego demoniczne wojsko
bylo odpowiedzialne za masakre dzieci egipskich®.

1.7. Demonologia Ksiggi Jubileuszy — podsumowanie

Zainteresowanie mocami demonicznymi wynika z okolicznoéci historycznych okresu
wojen machabejskich. Stawiano sobie wéwczas pytanie: jak pogodzi¢ wszechmoc i dobro¢
Boga z wyrazng eskalacja zta, ktérego uosobieniem byt wowczas Antioch Epifanes? Skad
bierze si¢ zlo: od Boga czy od ludzi? Autor Jubileuszy daje potréjng odpowiedz: (1) zto ma
zrédlo poza czlowiekiem; (2) nie jest jednak spowodowane przez Boga; (3) przyczyna zta
w $wiecie jest fakt oderwania si¢ czgéci duchow stworzonych od Stwérey™.

Boég nie ponosi za to odpowiedzialnosci, gdyz obdarzyl wszystkie stworzenia wolng
wolg. Aby uzasadni¢ swg tezg, autor odwoluje si¢ do tradycji biblijnych, odczytujac je $wie-
zym spojrzeniem (,rewritten Bible”). A wigc to nie Bdg, lecz Mastema, ,ksiaz¢ wrogosci”
usifowat skfoni¢ Abrahama do zabicia swego syna (Jub. 17,15-18,3; por. Rdz 22,1-19). To
Mastema chciat zabi¢ Mojzesza w drodze do Egiptu (Jub. 48,2-3; por. Wj 4,24), a potem
sprowokowal Egipcjan, by $cigali Izraela (Jub. 48,12; por. Wj 14,8-9).

Dualizm widoczny w $wiecie anioléw ma swoje odbicie w $wiecie ludzi. Krélestwo
dobra reprezentuja synowie Izraela. Bég wybral ich sposréd wszystkich narodéw (Jub. 2,21),
aby wraz z Nim i z najblizszymi mu aniofami uczestniczyli w §wi¢towaniu szabatu i innych
$wigt; wyréznit ich tez znakiem obrzezania (15,11). Inne narody oddziclone s3 od Boga,
gdyz poddane s3 mocy zlych duchéw, kedre maja wladze ich zwodzi¢. Natomiast wladze
nad Izraclem Bég zachowal dla siebie (15,22-23).

W tym kontekscie wrogo$¢ pomigdzy Izraclem a narodami poganskimi nalezy postrze-
ga¢ jako odzwierciedlenie konfliktu pomiedzy duchami zfa i duchami dobra. Mastema,
»ksigze wrogoéci”, podburzyl niegdy$ Egipcjan, aby przesladowali Izracla (48,12). Kananej-
czycy sa szczegolnie przekleci za to, ze bezprawnie zagarngli ziemi¢ przyznang Izraclowi
(10,32). Wynika stad, ze wszyscy, ktdrzy nie naleza do ,ludu Przymierza’, sa czlonkami
»ludu zatracenia” (15,26). Jesli zgrzesza synowie Izracla, to Bdg wyznaczyl dzien (jom kippiir,
por. Kpt 16,20-22), w ktérym przez pokute moga osiagnaé przebaczenie (5,17-18).

Prawdziwa nowos¢, jaka wprowadza kaplanski autor Jubileuszy, polega na znaczeniu po-
topu. Po zniszczeniu grzesznej ludzko$ci, Bég ,uczynit nowa i prawa nature dla wszystkich
stworzen tak, aby juz z natury nigdy nie mogli grzeszy¢” (Jub. 5,12). Autor odchodzi tu
zupetnie od mysli zawartej w I Hen 10: ziemia zostala oczyszczona wodami potopu, a zlo

34 Zob. B. Halpern-Amaru, ,, The Festivals of Pesah and Massot in the Book of Jubilees”, Enoch and the Mosaic
Torah. The Evidence of Jubilees (red. G. Boccaccini — G. Ibba) (Grand Rapids, MI: Eerdmans 2009) 309-322,
zwl. 313.

35 Zob. O.S. Wintermute, ,,Jubilees”, The Old Testament Pseudepigraba (red. JH. Charlesworth) (New York:
Doubleday 1985) II, 46-48.
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ma zrédto w wolnej woli cztowicka®. Potop usunat wige skutki skazenia spowodowanego
grzechem aniotéw. Nie oznacza to jednak, ze ludzie przestang grzeszy¢. Stad tez lata zycia
ludzkiego sa coraz krdtsze po potopie (23,9), gdyz na $wiecie mnoza si¢ choroby i wszelkie
zlo. Ten proces degeneracji ma trwaé, az pojawi si¢ nowe pokolenie (do ktdrego autor za-
licza siebic). To pokolenie, zachowujac w petni Tore, da poczatek procesowi odwrotnemu:
»Liczba dni zycia ludzkiego zacznie si¢ zwigkszac [...] Dopelnig oni swych dni, zyjac w po-
koju i radosci. Nie znajdzie si¢ szatan ani zly (duch), keéry méglby zabijad” (23,27.29).

Optymizm autora Jubileuszy pozwala mu zlagodzi¢ pesymistycznag wizj¢ Ksiggi Czuwa-
Jjgcych. Gdy mianowicie zbuntowani aniotowie zostali uwigzieni w ciemno$ciach, Mastema
zazadal uwolnienia przynajmniej czesci tych duchéw, by mogli petnié jego wole. Bog przy-
stal na to zadanie, ,,pozostawiajac dziesiata cz¢s¢ z nich, aby wykonywata na ziemi rozkazy
szatana” (10,9). Zydzi jednak nie muszg si¢ ba¢ nawet tej liczby ztych duchéw, gdyz broni
ich obrzezanie jako znak Przymierza.

Autor Ksiggi Jubileuszy wybral wiec rozwigzanie posrednie pomiedzy dwoma teoria-
mi. Jedna z nich glosita, ze zlo jest skutkiem wykroczen przeciwko Prawu, a druga - ze
jest ono wynikiem skazenia natury ludzkiej naturg anielskq z winy Czuwajacych. Tak
powstalo nowe rozwigzanie. Faktem jest wolna wola cztowieka, ktéry moze $wiadomie
wykracza¢ przeciwko Prawu. Ale istniejg takze zte moce duchowe, ktére pociagaja ludzi
do grzechu. Konsekwencja grzechu ludzkiego jest skazenie natury widoczne w skréceniu
zycia ludzkiego™.

Rola, jaka spetnia ksigze Mastema w tym utworze, jest wielowatkowa. Autor wykorzy-
stal zaréwno tradycje biblijna (Rdz 6,1-4), jak i henochiczng (1 Hen 1-36) do zilustrowa-
nia swej tezy o poczatku zta w $wiecie stworzonym. Teza ta zostanie wkrétce poglebiona
w literaturze esseniskiej z Qumran, a nastgpnie w pismach Nowego Testamentu. Imi¢ Ma-
stema nie przyjelo si¢ w demonologii chrzescijaniskiej; zamiast niego zwyklo si¢ uzywaé
bliskoznacznego Szatan albo greckiego odpowiednika 8i4Bolog. Z czasem tez przyjela sie
w literaturze mniej stosowna forma liczby mnogiej (,.szatany”, ,diably”) na oznaczenie du-
chow podleglych wladzy Ksiecia Wrogosci.

2. Dualizm w $wiecie nadprzyrodzonym w innych tekstach
Drugiej Swiqtyni i w Nowym Testamencie

Dualizm w $wiecie duchéw bedzie pdzniej mocno uwydatniony w pismach esseniskiej
wspolnoty z Qumran, w Ksigdze Daniela oraz w Nowym Testamencie. Odniesienia do du-
chéw ,,mastemy” pojawiaja si¢ w manuskryptach qumrariskich, natomiast Ksiega Daniela
i Nowy Testament przedstawiajg zle duchy w konflikcie eschatologicznym majacym roz-
wigza¢ problem istnienia zta i ztych duchéw w $wiecie ludzkim.

3  Por. A.Tronina, ,«Bdg zechcial pozostawi¢ czlowicka wreku rady jego» (Syr 15,14), CaST 21-22
(1993-1994) 37-43.
37 Zob. P. Sacchi (red.), Apocrifi dellAntico Téstamento (Torino: UTET 1989) I1, 97-100.
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2.1. Wspdlnota w Qumran

sIraktat o dwéch duchach”, zamieszczony w Regule Zrzeszenia (1QS 3,13-4,26)%, jest
utworem starszym niz wspolnota qumrariska, a jego cecha jest radykalny podziat duchéw
na tych, kt6rzy podlegaja ,aniotowi $wiatlosci’, i tych, ktérzy sa pod wladza aniofa ciem-
nosci”. Pdzniejsze pisma utozsamiajg pierwszego z aniolem Michalem, a drugiego z Belia-
lem. Imig ,Mastema” nie pojawia si¢ tutaj, cho¢ méwi si¢ w tekscie (3,23) o ,jego wrogich
rzadach” (dost. ,rzadach jego wrogosci” hebr. puwn [mastema’)).

Podobne okreslenie ,Beliala” wystepuje w Regule Wojny (1QM 13,4.11): jest on ,anio-
lem wrogosci” mpuiyn 890 (maliik masiema’), przekletym wswym ,wrogim zamysle”
Wreszcie w Dokumencie Damasceriskim pojawia si¢ ,aniol Mastema” (CD 16,5), ktéry musi
odstapi¢ od czlowieka, jedli ten ,,powrdci do Prawa Mojzeszowego”. Wazystkie te trzy teksty,
cho¢ znalezione w Qumran, datuja si¢ na okres wezesniejszy niz zatozenie tam esseniskiego
osiedla®.

Rzeczownik mputn mastema’ spotykamy jeszeze kilkakrotnie we fragmentarycznych
tekstach z Qumran. Najcickawsza z nich jest kompozycja, ktdra nosi robocza nazwe
»Pseudo-Mojzesz” (4Q387-390). Mowa tam w liczbie mnogiej o ,aniotach wrogosci”
ninvwn M (maliké hammastmor), kedrzy w dniach ostatecznych spustosza ziemie.
Fraza ta nawiazuje do Kisiggi Jubileuszy, ale brak w niej odniesienia wprost do Ksiecia Mas-
temy”’. Mozna stad wnioskowa¢, ze w pismach sekty z Qumran nie uzywano juz jego imie-
nia, lecz tylko ogdlnej nazwy mnviyn (mastéma”) na oznaczenie ztych duchéw.

Obraz wojska anielskiego byt szeroko rozpowszechniony w Biblii, zwlaszcza w tekstach
apokaliptycznych. Dowddcg wojska niebieskiego jest sam archaniol Michat. Aniolowie
Smoka to armia duchéw zbuntowanych, ktdrzy jeszcze znajdujg si¢ ,w niebie”, zanim zo-
stang straceni ,na ziemi¢”. Strong atakujaca sa sity dobra, gdyz jest to ekspedycja karna jako
odpowiedz na atak Smoka ,,przeciwko ludowi Bozemu i Mesjaszowi”™'.

Wezesna tradycja uznaje Michata za opiekuna ludu Bozego (Dn 10,13.21; 12,1;
por. I Hen 20,5). Jako przeciwnik diabla pojawia si¢ w Jud 9. W pézniejszej tradycji zy-
dowskiej Michat jest wodzem sit dobra w ostatecznej rozprawie z mocami zta. Qumran-
ski Zwdj Wajny (1QM 15-17) przedstawia go jako dowddee ,,synéw swiatlosci” w walce
Z ,Synami ciemnoéci”. Szatan wraz ze swym wojskicm zostanie ostatecznie pokonany
i stragcony na ziemieg.

Jego grecka nazwa di4fBolog, odpowiednik hebrajskiego stowa 100 ,szatan”, pojawi si¢
dopiero w Ksiedze Madrosci (2,24). Termin ,waz starodawny” (6 8¢1g 6 dpyaiog) nawiazuje
do Ksiegi Rodzaju (3,15). Brak tam imienia Szatana, ale chodzi o istot¢ noszaca jego cechy:
szkodliwego kusiciela. W Nowym Testamencie imi¢ Belial pojawia si¢ tylko raz (2 Kor 6,15:

38 Trakrat ten byl niegdy$ przedmiotem analizy Lecha R. Stachowiaka (,,Traktat teologiczno-moralny o dwéch
duchach w Regule Zrzeszenia z Qumran’, 4K 67 [1964] 219-228).

39 Polski przekiad tych tekstéw zob. A. Tronina, Reguta Zrzeszenia i inne teksty prawne z Qumran (Teksty z Pu-
styni Judzkiej 3; Krakéw — Mogilany: Enigma Press 2017).

40 Zob.JW.van Henten, ,Mastemah”, DDD 553-554.

a1 M. Wojciechowski, Apokalipsa swigtego Jana (NKB.NT 20; Czestochowa: Edycja Swictego Pawta 2012) 273.
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gr. Beldp), a imienia Mastema nie ma tam weale. Imieniem przywédcy zlych duchéw staje
si¢ nazwa pospolita Sutfohog, badz jej forma aramejska RV sazana(s)™

2.2. Ksi¢ga Daniela

Ksiega Daniela, zredagowana rownoczesnie z Ksiggg Jubileuszy, nie byla jeszcze znana na-
szemu autorowi; nauke o ,,Czuwajacych” czerpie on z tradycji henochicznej®. Sporadycz-
nie uzywa on tez frazy ,duch Beliala” (Jub. 1,20) jako przeciwienistwo ,prawego ducha”
Podobnie tez zwrot ,synowie Beliala” (15,33) oznacza po prostu ludzi nikczemnych
(por.1Sm 25,5).

W hebrajskiej czesei Ksiegi Daniela (8-12) najwazniejsi aniolowie w stuzbie Boga
maja juz swoje imiona, podczas gdy wodzowie wojsk nieprzyjacielskich nadal pozostaja
bezimienni (,,ksiaz¢ Persoéw, ksiaz¢ Jawanu”, Dn 10,20). Dopiero autor Jubileuszy wykazu-
je wicksze zainteresowanie tozsamoscia przywodcy zbuntowanych duchéw. Tytut ,ksigze
Mastema’, uzyty tutaj dwanascie razy, trudno uwazaé za imi¢ wilasne; jest to raczej epitet
oznaczajacy ,wladcg wrogosei”

Geneza tego tytulu wiaze si¢ zinterpretacjg trudnego zdania z historii Mojzesza:
»w czasie podrdzy w miejscu noclegu wyszedt Pan naprzeciw Mojzesza i chcial go zabi¢”
(Wj 4,24). Tradycja liturgiczna zawarta w Septuagincie i w targumach starala si¢ ostabi¢
wymowe tego tekstu, wprowadzajac tu ,aniofa™. Jeszcze wyrazniej widad to w Jub. 48,2:
aniolem tym jest ,ksigz¢ Mastema”. Szczegdlnie aktywny okazuje si¢ dw ztosliwy przywddca
demonéw w historii patriarchy Abrahama, zwlaszcza przy ofiarowaniu Izaaka. Tutaj jego
postaé upodobnia si¢ do Szatana z prologu Ksiggi Hioba (1-2).

2.3. Nowy Testament

Trzeba jeszcze na koniec przejs¢ do nauki Nowego Testamentu na temat ostatecznej walki,
jaka stoczg aniolowie wierni Bogu z mocami ciemnosci®. Ewangelie pelne sa zapowiedzi
przyjscia Syna Czlowieczego na konicu czaséw w asyécie aniotéw (Mt 13,39-41; 16,27;
24,31; 25,31; Mk 8,38; 13,27; Ek 9,26). Na tym tle zaskakujaca jest jedyna wzmianka
o aniolach Przeciwnika.

W Ewangelii $w. Mateusza Sad Ostateczny przedstawiony jest w dwdch etapach. Naj-
pierw Chrystus-Sedzia zwraca si¢ do ,blogostawionych swego Ojca” (Mt 25,31-36),
anastepnie do potgpionych. Elementem wspdlnym obu wyrokéw jest strona bierna cza-
sownika érowalew ,przygotowad”. Wyrok zwrécony do zbawionych zaczyna si¢ stowami:
»Pojdzcie, blogostawieni u Ojca mojego, wezcie w posiadanie krélestwo, przygotowane

(hrowaouévn) dla was od zalozenia $wiata” (25,34). W drugim przypadku wyrok S¢dziego

42 Por. W. Forster, ,satanas’, TWNT VII, 151-164.

43 Zob. Ksigga Czuwajgcych (1 Hen 1-36), gdzie termin %rin odnosi si¢ zardwno do duchéw wiernych Bogu, jak
i upadlych.

44 LXX: wystannik Pana”; Targum Neofiti: ,aniof sprzed Pana’.

45 Por. ]. Flis, Jezus a demony na tle antydemonicznych praktyk starozymego Wichodu (Lublin: Redakcja Wydaw-
nictw KUL 1990).
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jest diametralnie odmienny: ,,IdZcie precz ode Mnie, przekleci, w ogien wieczny, przygoto-
wany (frowpaouévov) diablu i jego aniotom!” (25,41)%.

Czasownik uzyty w aoryscie podkresla, ze wyrok przygotowany odwiecznie przez wiecz-
ne Stowo czeka jednakowo na aniotdw i ludzi, zaleznie od ich postawy wzgledem Niego.
Oile krélestwo Boze przygotowane jest wszystkim blogostawionym, to ogien wieczny
przygotowal Bég w pierwszym rzedzie diabtu (1@ Sweféhy) i jego aniotom, ktdrzy zwodza
ludzi od momentu swego upadku. ‘O difolog to grecki przektad imienia Szatana, keory
w Ksigdze Jubileuszy i w Qumran nazywany byt Mastema. Ta ostatnia nazwa nie przyjela
sic w pdzniejszym judaizmie ani w chrzescijaistwie, gdyz jej tres¢ pokrywa si¢ doktadnie
z odpowiednikiem aramejskim RXj9¥ i z greckim Swfohog”.

Syntezga calego Objawienia, a zarazem chrystologii biblijnej, jest Apokalipsa $w. Jana.
Termin ,aniol” (&yyehog) wystepuje tu cze¢dciej niz w innych ksiegach biblijnych. Apoka-
lipsa jednak nie dodaje nowych danych doktrynalnych dotyczacych aniotéw; zawsze uka-
zuje ich w zalezno$ci od Boga i Chrystusa. Augustyn Jankowski®® méwi nawet o ,eskala-
¢ji udziatu anielskiego w eschatologii chrystocentrycznej”. Cata druga czes¢ Apokalipsy
(12-21) ukazuje ostateczne zmaganie pomigdzy sitami dobra i zta w $wiecie®.

Tutaj musimy si¢ ograniczy¢ do pierwszej wzmianki o tej eschatologicznej wojnie. Po
zapowiedzi walki Smoka z Niewiasta (por. Rdz 3,15) pojawia si¢ obraz ostatecznej bitwy.

I nastapita walka w niebie: Michal i jego aniotowie mieli walczy¢ ze Smokiem. I wystapit do walki Smok
ijego aniolowie, ale nie przemégl, i juz si¢ miejsce dla nich w niebie nie znalazlo. I zostal stracony wielki
Smok, Waz starodawny, ktdry zwie si¢ diabel i szatan, zwodzacy cala zamieszkala ziemie; zostal stracony
na ziemie, a z nim straceni zostali jego aniofowie (Ap 12,7-9).

Trzeba wreszcie wspomnie¢ dwa sposréd pdznych Listéw katolickich (Jud i2 P), ktére
siegaja do apokryféw, aby ukaza¢ motyw kary na zbuntowanych aniotéw. List Judy (9),
w nawigzaniu do Testamentu Mojzesza, méwi o walce, jaka archaniol Michat stoczyl z dia-
blem o cialo Mojzesza®. Drugi List Piotra, podobnie jak List Judy, zawiera aluzj¢ do grze-
chu aniotéw (I Hen 6-8) ido ich ukarania (I Hen 10,4.12)°'. Odwotania do apokryféw
nie s3 tu czyms$ dziwnym, skoro kanon pism Nowego Testamentu uformowat si¢ dopiero
w IV wicku.

46 Blizejzob. A. Paciorek, Ewangelia wediug sw. Mateusza. Rozdzialy 14-28 (NKB.NT 1.2; Czestochowa: Edy-
cja Swigtego Pawla 2008) 510-520.

47 Por. W. Foerster, ,,diabolos”, TWNT 11, 69-80.

48 A.Jankowski, Aniofowie wobec Chrystusa (Krakéw: Tyniec — Wydawnictwo Benedyktynéw 2002) 141.

49 Zob.J. Niwitiska, Motyw wojny dobra ze zlem w Apokalipsie sw. Jana (RSBibl 27; Warszawa: Vocatio 2006).

50 Szerzej F. Mickiewicz, List S wigtego Judy. Drugi List Y wigtego Piotra (NKB.NT 18; Czgstochowa: Edycja Swie-
tego Pawla 2018) 96-98.

st Mickiewicz, List Swigtego Judy, 274-275.
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ABSTRACT: In the Genesis Apocryphon (1Q20™), there is a story containing a description of an exorcism
(col. 20). In that text, Abraham is asked to free Pharaoh who is plagued by a “spirit of pestilence”. By becom-
ing an exorcist, the patriarch causes the demon to be banished. The aim of the article is to show this story
against the background of biblical demonological texts. After presenting the figure of the evil spirit and its
activity in 1Q20%, the issue of the presence of demons in the Holy Scriptures is discussed (the evil spirit
that harms Pharaoh most resembles the “lying spirit” from 1 Kings 22:19-22 and Satan from the Book
of Job). The course of exorcism in the apocryphon and the means used by Abraham are also described,
followed by a review of exorcisms in the Old and New Testaments. It turns out that the story about the ex-
pulsion of the demon in 1Q20™ differs from the one found in the Book of Tobit and in the descriptions
present in the Gospels. In recapitulation, the conclusion is reached that despite some similarities in this
field, the story in 1Q20% retains its original and incomparable character. Perhaps it is a form of bridge be-
tween the “restrained” demonology of the Old Testament and the more developed doctrine of evil spirits
in the New Testament.

KEYWORDS: apocrypha, Qumran, evil spirit, demon, demonology, exorcism

SLowA KLUCZOWE: apokryfy, Qumran, zly duch, demon, demonologia, egzorcyzm

Literatura okresu Drugiej Swiatyni prezentuje duzo bardziej rozbudowana demonologie
niz przekazy obecne na kartach Starego Testamentu. Pojawiaja si¢ w niej cz¢sto rozne imio-
na lub okreslenia szatana, liczne postaci demoniczne oraz opisy wypedzania ztych duchow.
Nad tym ostatnim zagadnieniem zatrzymamy si¢ w niniejszym artykule, a konkretnie nad
egzorcyzmem opisanym w Apokryfie Ksiggi Rodzaju, aby zobaczy¢, jak wyglada on na tle
demonologii Starego i Nowego Testamentu. Zanim jednak zaprezentowany zostanie zly
duch ijego szkodliwa aktywno$¢, a potem opis samego egzorcyzmu (tak w apokryfie, jak
i w Biblii), trzeba po krétce przyjrzed si¢ informacjom wstgpnym dotyczacym pisma sklasy-
fikowanego jako 1Q20*".

I Pelnanazwa pisma brzmi Apokryf Ksiggi Rodzaju (w wersji angielskicj 7he Genesis Apocryphon). Skrétowy zapis
to 1QapGen lub 1Q20*. Samo 1Q20 odnosi si¢ do Apokalipsy Lamecha; por. P. Muchowski, Komentarze do
rekopisow znad Morza Martwego (BZTNT 7; Krakéw: Enigma Press 2000) 279.

(@O
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1. Wstep i przeklad

Apokryf Ksiggi Rodzaju to pismo pochodzace z przefomu pierwszych tysiacleci. Opinie
na temat czasu powstania i kompozycji dzieta réznig si¢ nieznacznie. Zwykle przyjmuje
sic I wick przed Chr?, jakkolwiek nalezy rozrézni¢ czas powstania i kompozycji od czasu
spisania tekstu. Nie ma watpliwosci, ze apokryf mozna zaliczy¢ do pism z okresu Drugiej
Swigtyni i jednoczesnie do tzw. pism qumrasiskich. Zostal napisany w jezyku aramejskim,
a dokladnie w jednej z odmian aramejskiego ,$redniego’, wykazujacego cechy typowe dla
I wieku przed Chr. - I wicku po Chr.> W tekscie wida¢ silne wplywy jezyka hebrajskiego®.
Na calo$¢ sktadajg si¢ dwadziescia dwie kolumny, z ktdrych trzy ostatnie sg najlepiej zacho-
wane. Brak jest cz¢sci poczatkowej i koricowe;.

Na tres¢ pisma sktada si¢ rozwinigcie narracji obecnej w Ksiedze Rodzaju, a konkret-
nie w Rdz 5-15. Pierwsza cz¢é¢ opowiada histori¢ Lameka (kol. 0-5,27), druga — Noego
(kol. 5,29-18,23), atrzecia Abrahama (kol. 18,24-22,34)°. Autor opisuje wydarzenia
zwigzane z pobytem patriarchy w réznych miejscach, m.in. w Egipcie (kol. 19-22).Tw tym
wlasnie fragmencie (a doktadnie w kol. 20) znajduje si¢ opis egzorcyzmu, ktdry jest przed-
miotem niniejszego artykutu. W apokryfie czytamy, ze po zabraniu urodziwej Sary na dwér
faraonajej maz modlit sie do Boga o jej ochrong. Skutkiem tej modlitwy byta choroba wladcy
spowodowana przez ducha zarazy, jaka spadla na niego i na jego dwér. Poproszony o pomoc
Abram, pomodlit si¢ i nalozyl na chorego swe rece, przywracajac mu zdrowie. Czynnosci,
jakie patriarcha wykonal, uznaje si¢ za egzorcyzm, a on sam ukazany zostat jako egzorcysta
i medrzec®. W narracji, oprécz ewidentnego nawigzania do historii w Rdz 12,10-20, prze-
bija si¢ réwniez epizod zwigzany z Abimelekiem, opisany w Rdz 20,1-20.

2 Zakoncem I wicku przed Chr. lub poczatkiem I wicku po Chr. opowiadaja si¢: L. Stefaniak, ,, Apokryf aramejski
Ksiegi Rodzaju’, RBL 10 (1957) 450; S. Medala, Wprowadzenie do literatury migdzytestamentalnej (Krakdw:
Enigma Press 1994) 83; Muchowski, Komentarze, 279; D.A. Machiela, ,,Genesis Apocryphon (1QapGen)’,
EBRIX, 1144. Nieke6rzy uczeni wskazuja na okres wezesniejszy: Il wiek przed Chr. (S. Docherty, , Abraham in
Rewritten Scripture”, Abrabam in Jewish and Early Christian Literature [red. S.A. Adams — Z. Domoney-Lyt-
tle] [LSTS 93; London et a/.: Clark 2019] 65-69; S. White Crawford, ,,The Rewritten Bible at Qumran”, The
Bible and the Dead Sea Scrolls. The Princeton Symposium on the Dead Sea Scrolls [red. JH. Charlesworth] [ Waco,
TX: Baylor University Press 2006] 145) lub I11, a nawet IV wick przed Chr. (TW. Mackay, ,, Abraham in Egypt.
A Collation of Evidence for the Case of the Missing Wife”, Brigham Young University 10/4 [1970] 423). Zwy-
kle zwraca si¢ uwage na rozbiezno$¢ miedzy czasem powstania pisma a jego spisana wersja, ktéra dysponujemy
wspdlczednie, a ta wskazuje na czas pdzniejszy, tzn. I wick po Chr. (por. M. Parchem, ,,Ksiega Rodzaju 12-50
w Qumran. Interpretacja opowiadan o patriarchach w wybranych tekstach z Pustyni Judzkiej”, C7°88/4 [2018]
150). Przeglad opinii badaczy w: J.A. Fitzmyer, The Genesis Apocryphon of Qumran Cave I (1Q20). A Commen-
tary (BibOr 18B; Roma: Editrice Pontificio Istituto Biblico 2004) 26-28; D.K. Falk, The Parabiblical Texts.
Strategies for Extending the Scriptures among the Dead Sea Scrolls (LSTS 63; London: Clark 2007) 28-29.

3 Jest to rodzaj pisma herodianskiego z elementami ortografii typu qumrariskiego; por. Muchowski, Kormzen-
tarze,279.

4 Por. Muchowski, Komentarze, 279. Ludwik Stefaniak (,Apokryf aramejski Ksiegi Rodzaju’, 451), jeden
z pierwszych badaczy pisma na gruncie polskim, pisze, ze jest to jezyk aramejskim silnie shebraizowany”.

5 Dokladna struktura dziela w Fitzmyer, The Genesis Apocryphon, 46; Muchowski, Komentarze, 281.

6  Faraon prosi Abrama o pomoc, kiedy juz wszyscy medrey iuczeni Egiptu zawiedli, aten — jako praw-
dziwy medrzec — zdotal wladcy poméc (o Abramie jako medrcu por. Parchem, ,Ksigga Rodzaju 12-50
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W opiniach badaczy istnieje rozbieznos¢ co do literackiego gatunku pisma. Jedni
twierdza, ze mamy tu do czynienia z targumem, inni — ze z midraszem. Joseph A. Fitzmy-
er przywoluje rézne opinie, samemu opowiadajac si¢ za ,prototypem midraszu”™’. Apokryf
rzeczywiscie swa formg przypomina midrasze rabiniczne®, jakkolwick lepiej widzie¢ w nim
forme¢ midraszu haggadycznego’. Moshe J. Bernstein klasyfikuje kol. 0-17 jako teksty pa-
rabiblijne, a kol. 19-22 (w tym tg, ktdra jest przedmiotem naszego zainteresowania) jako
rewritten Bible", czyli ,Bibli¢ na nowo napisang™'. Uczony zaznacza jednak, ze nie ma jed-
nolitego gatunku literackiego, jaki mozna by odnies¢ do calego apokryfu. Utwor jest jed-
nym z wielu dokumentéw qumranskich majacych charakter komentarza do Ksiggi Rodzaju
(z aluzjami, reminiscencjami lub parafrazami tekstu biblijnego)'%. Kolumna 20 przyjmuje
form¢ opowiadania autobiograficznego, jako ze gléwny bohater (Abram') opowiada hi-
stori¢ w pierwszej osobie liczby pojedynczej, a zarazem forme dydaktycznego opowiadania
madroéciowego'.

Podstawa niniejszego artykutu jest tekst oryginalny zawarty w publikacji Fitzmyera',
a takze rekonstrukcje obecne w ksiagzkach Daniela A. Machieli oraz Florentina Garcii Mar-
tineza i Eiberta J.C. Tigchelaara'®. Ponizej zostanie zaprezentowane thumaczenie wilasne
interesujacego nas passusu (a wigc ww. 16-29), jakkolwick istnieja juz przektady polskie
apokryfu dokonane przez Piotra Muchowskiego i Antoniego Troning".

w Qumran’, 152). Poza tym wydaje sie, ze intencja autora 1Q20* bylo wybielenie obrazu patriarchy. O ile na
podstawic Rdz 12,14-16 mozna by go oskarzy¢ o to, ze wrecz sprzedat swoja zong (skoro otrzymat za nig liczne
dary), a wiec byla to sucha transakeja, tak w apokryfie wida¢, jak bardzo przezywat jej zabranie na dwér faraona
ijak czule si¢ modlil. Natomiast dary od faraona otrzymat dopiero po dokonaniu egzorcyzmu. W Rdz 12,13
kazal Sarze klamag, ze jest jego siostra, w apokryfie za§ motyw klamstwa si¢ nie pojawia. Wiecej na ten temat
w: J. van Ruiten, Abrabam in the Book of Jubilees. The Rewriting of Genesis 11:26-25:10 in the Book of Jubile-
es 11:14-23:8 (Leiden — Boston: Brill 2012) 110; Docherty, ,,Abraham in Rewritten Scripture”, 67; White
Crawford, ,,The Rewritten Bible at Qumran’, 146.

7 Por. Fitzmyer, The Genesis Apocryphon, 16-25.

8 Por. Muchowski, Komentarze, 280.

9 Por. Medala, Wprowadzenie, 83.

10 Por. M. Bernstein, Reading and Re-Reading Scripture at Qumran (STDJ 107; Leiden — Boston: Brill 2013) 1,
217-240.

11 Autor apokryfu interpretuje biblijny tekst, na nowo porzadkujac material, rozwijajac jego fabule i odpowiada-
jac na stawiane przez tekst pytania; por. A. Tronina, Wokd! Biblii w Qumyan. Od targumu (11 Q1 0) do midya-
sz (1020) (BZTNT 15; Krakéw: Enigma Press 2012) 62.

12 Por. Parchem, ,,Ksi¢ga Rodzaju 12-50 w Qumran’, 140.

13 W qumrariskich tekstach pozabiblijnych imi¢ 228 wystepuje 31 razy (5 razy w tekstach hebrajskich i 26 w ara-
mejskich — w tym takze w naszym fragmencie), natomiast w wersji 0128 pojawia si¢ 47 razy (43 razy w tek-
stach hebrajskich i 4 razy w aramejskich); por. Parchem, ,,Ksigga Rodzaju 12-50 w Qumran’, 142.

14 Tak uwaza Antoni Lange. Jego opini¢ przywoluje Antoni Tronina (Wokét Biblii w Qumran, 144).

15 Por. Fitzmyer, The Genesis Apocryphon, 100, 102.

16 Por. D.A. Machiela, The Dead Sea Genesis Apocryphon. A New Text and Translation with Introduction and
Special Treatment of Columns 13-17 (STDJ 79; Leiden — Boston: Brill 2009) 74-77; F. Garcfa Martinez —
E.J.C. Tigchelaar The Dead Sea Scrolls. Study Edition (Leiden — New York — Kéln: Brill 1999) 40-42.

17 Przeklad Muchowskiego jest bardzicj dostowny (zblizony do angielskiej wersji Fitzmyera), natomiast thuma-
czenie Troniny (Wokd{ Biblii w Qumran, 69; oparte na wydaniu Machieli), stuzy za podstawe do komentarza
bardziej egzegetycznego i teologicznego niz filologicznego. Interesujacy nas tekst znajduje si¢ w P. Muchowski,
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Kolumna 20

16. [...] Tej nocys Bég Najwyzszy postat do niego [tj. do faraona] ducha zarazy, zeby go dreczyt

i wszystkich ludzi jego domu; ducha zlego,

17. kedry dreczyl jego i wszystkich ludzi jego domu. Nie byt w stanie zblizy¢ si¢ do niej [¢j. do Saraj]
ani nie mial z nig stosunku, mimo ze ona byla z nim

18. przez dwa lata. Po uptywie dwéch lat plagi i udreki staly si¢ surowsze i bardziej intensywne dla niego
i dla wszystkich ludzi jego domu. Postat wigc

19. po wszystkich [med]rc[6w] Egiptu, wszystkich magéw, razem ze wszystkimi lekarzami Egiptu,
(zeby zobaczyli) czy beda w stanie wyleczy¢ z tej plagi jego i ludzi

20. jego domu. Ale zaden z lekarzy, magéw ani zaden z medrcéw nie byl w stanie go podzwigna¢

i go uzdrowi¢, poniewaz ten duch dreczyt [réwniez] ich wszystkich,

21. dlatego uciekli. (vacat). Wéwczas przybyt do mnie Hirganos' i blagal mnie, abym przyszed!

i modlil si¢

22. zakréla i polozyl swe rece na nim, aby zostat uzdrowiony, poniewaz [on wezesniej] widzial [mnie]
we $nie. Lot jednak rzekt do niego: ,, Abram, méj wujek, nie bedzie w stanie modli¢ si¢ za

23. krola, kiedy jego zona Saraj jest wraz z nim. Teraz idz, powiedz krélowi, zeby odestat jego zong
od sicbie do jej meza. Wtedy on (Abram) pomodli si¢ za niego, aby zostat uzdrowiony”.

24. (vacat) Kiedy Hirqanos ustyszal stowa Lota, poszed! (i) powiedziat do kréla: ,Wszystkie te plagi
i udreki,

25. kedrymi méj pan, krél, jest osaczony i dreczony, (s3) z powodu Saraj, Zony Abrama. Niech Saraj
bedzie zwrécona swemu mezowi Abramowi,

26. a ta udreka opusci cig, podobnie jak duch zaropienia” . Wtedy on (faraon) wezwat mnie i rzekt
do mnie: ,,Cdze$ mi uczynit? Dlaczego mowiles

27. mi: «ona jest moja siostra», podczas gdy byla twoja zona? Dlatego wzialem ja sobic za zone. Oto
twoja zona! Zabierz ja sobie; idz, wyjedz ze

28. wszystkich prowincji Egiptu. Teraz médl si¢ za mnie i za moj dom, aby ten zly duch zostat od nas
odegnany”. Wicc modlifem si¢ za tego [ przes]ladowce

29. i polozylem moje rece na jego [glo]wie. Udreka zostala od niego odjeta i zty [duch] zostat wygnany
[od niego], a on wyzdrowial.

Rekopisy znad Morza Martwego. Qumran — Wadi Murabba® at — Masada (BZTNT 5; Krakéw: Enigma Press
1996) 14-16; Tronina, Wokdt Biblii w Qumran, 101-104.

Chodzi o noc, podczas ktérej Abram usilnie si¢ modlit, wznoszac swe pelne emocji modlitwy do Boga, aby Ten
wymierzyl sprawiedliwos¢ wzgledem faraona. Patriarcha skarzyl si¢ na wladce, kedry zabrat na swoj dwér jego
zong Saraj. Prosit Pana o ochrong dla niej i 0 odpowiednie potraktowanie faraona.

Jest to dostojnik egipski, ktory nie pojawia si¢ na kartach Biblii. Wokalizacja jego imienia jest niepewna. Troni-
na (Wokdt Biblii w Qumran, 102, przyp. 230) w przekladzie na jezyk polski uzywa formy Chorkanosz.
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2. Zty duch w 1Q20% i jego aktywnos¢

W w. 16 czytamy, ze Pan (okreslony jako ,Bég Najwyzszy”; 15y 5x), odpowiadajac na petna
emocji modlitw¢ Abrama, zestal na faraona i na jego dwér ztego ducha przynoszacego za-
razg. Okredlenie ,duch” (M) pojawia si¢ w apokryfie trzynascie razy, w tym szesciokrotnie
w kol. 20 be¢dacej przedmiotem naszego zainteresowania: 16(2x).20.26.28.29%. Machie-
la podaje thumaczenie stowa m jako ,,duch’, ,wiatr” lub ,,uczucie”. Do jego spostrzezen
jeszcze wr(’)cimy. Na tym etapie warto pamigtac’, Ze to ostatnie znaczenie terminu M7 jest
czesciej spotykane w literaturze qumrariskiej niz w tekstach Starego Testamentu.

Zanim sprobujemy oceni¢, jaki charakter przyjmuje rzeczownik m w naszym tekscie
ijakie ma znaczenie, najpierw przyjrzyjmy si¢ stowom, ktdre mu towarzyszg i go okreslaja.
W w. 16 jest to wzn mm, czyli ,duch plagi’, ,duch zarazy™. W calym apokryfie rzeczow-
nik w1on (,plaga’; ,zaraza”) pojawia si¢ tylko w tym miejscu. W polaczeniu z mm tworzy
tancuch constructus. Jesli natomiast potraktowaé to wyrazenie jako przydawkowe, mozna
by — idac za Takamitsu Muraokg — odczytywaé je jako ri®h makdés, czyli jako imiestéw ro-
dzaju meskiego czasownika wn> w koniugacji aphel, i traktowaé maktés jako réwnowazne
z makdés, w keérym doszto do czesciowej dysymilacji®. Wydaje si¢ to tym bardziej uza-
sadnione, ze w opowiadaniu pojawia si¢ termin wnz» (takze jako rzeczownik oznaczajacy
»plaga’, ,zaraza”), i to pigciokrotnie w calym interesujacym nas tekscie (20,18.19.24.26.29).

Innym wyrazeniem okreslajacym ducha, ktéry uciskat faraona i jego dwor, jest xerxa
»zly duch” (ww. 16-17). Podstawowga formg tego przymiotnika jest wx2*. Termin ten
pojawia si¢ w calym apokryfie czterokrotnie, z czego trzykrotnie w naszym opowiadaniu
(ww. 17.28.29) i jeden raz poza nim (4,3). W kol. 20 wystgpuje w towarzystwie rzeczowni-
karm (za wyjatkiem w. 17, jako xnumxa 87 8mm w w. 28 i mwnwa [jmm ] ww. 297).

Trzecim dookresleniem rzeczownika mm jest xubmw. Ww. 26 pojawia si¢ w zwrocie
xn5mw . Rzeczownik 85mw (w formie podstawowej ©15m) nie pojawia si¢ nigdzie indziej

20  Poza tym réwniez w innych kolumnach: 2,13 (w znaczeniu ,uczucie’, ,emocja”); 13,16(2x).17(2x).18 1 22,8
(w znaczeniu ,wiatr”).

21 Por. Machiela, The Dead Sea Genesis Apocryphon, 300.

22 Cho¢ mamy tu zestawienie dwéch rzeczownikéw w tanicuchu constructus, nickiedy w thumaczeniach uzywa sie
formy przymiotnikowej lub imiesfowowej: ,,a pestilential spirit” (,morowy duch”) (Fitzmyer, The Genesis Apo-
cryphon, 101; Machiela, The Dead Sea Genesis Apocryphon, 75), chastising spirit” (,zarazliwy duch”) (Garcfa
Martinez — Tigchelaar, The Dead Sea Scrolls, 43). W polskich przekladach thumacze zostaja przy rzeczowniku
i thumacza zwrot jako ,duch zarazy” (Muchowski, Rgkapisy, 15; Tronina, Wokdt Biblii w Qumran, 103). Podob-
ny przeklad zostal zastosowany w niniejszym przedlozeniu.

23 Por. Fitzmyer, The Genesis Apocryphon, 204-205.

24 Frazaxwsa mm stoi w apozycji do wsny m i nalezy traktowad rzeczownik mm jako absolutus liczby pojedyn-
czej rodzaju zeniskiego zmodyfikowany przez przymiotnik 82 (rodzaju zeriskiego z finalnym & zamiast 1),
chociaz w naszym tekscie mm wezesnicj jest rodzaju meskiego; Fitzmyer, The Genesis Apocryphon, 205.

25 Forma 8rm w obu wierszach ma charakter emfatyczny i wystepuje w liczbie pojedynczej w rodzaju zeriskim;
por. Fitzmyer, The Genesis Apocryphon, 211. O rodzaju gramatycznym i liczbie czasownikamm w pismach qum-
raiskich por. S. Tengstrom — H.-J. Fabry, ,;mn riah’, 7DOT XIII, 396.
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na kartach apokryfu. Bywa on réznie thumaczony: ,ropienie”® (,duch ropienia”), ,ropne
zt0”” (,duch ropnego zla”), ,,smr6d™* (,duch smrodu”), ,z61¢™? (,duch zékei”), ,pluga-
stwo™ (,duch plugastwa”). To jedyna bardziej precyzyjna informacja dotyczaca natury
cierpieni faraona i jego dworu®.

Jak wyzej wspomnielismy, sprawca bolesci, jakimi zostat dotkniety faraon ijego dwo-
rzanie, jest duch, okreslany jako ,duch zarazy’, ,zly duch’, ,,duch ropienia” Teraz warto za-
trzymac si¢ nad szkodami, jakie tenze duch wyrzadzit ludziom. Byta to ,zaraza’, ,plaga’,
o czym byla mowa juz wyzej. Wyrazaja je rzeczowniki: w1on i wnze. Pierwszy z nich po-
jawia si¢ ww. 16 i towarzyszy rzeczownikowi m (,duch zarazy”). Drugi za$ pojawia si¢
pi¢ciokrotnie (ww. 18.19.24.26.29) w naszym opowiadaniu (i ani razu poza nim). W w. 18
towarzyszy rzeczownikowi 1 (,cierpienie”, ,ucisk”) i przyjmuje forme xvwnon. Sa to dwa
okreslenia opisujace boles¢ faraona w liczbie mnogiej (,,plagi i udreki”). W w. 19 przyjmuje
forme xwnsn i poprzedzony jest przyimkiem 12 (chodzi o uzdrowienie faraona ,,z zarazy”).
W w. 24 pojawia si¢ zwrot w liczbie mnogiej ,wszelkie plagi i udreki” (X121 xvwnsn 513),
aw ww. 26 129 ponownie w liczbie pojedynczej. W w. 26 rzeczownik xun=n jest podmio-
tem czasownika 71 (,0dej$¢”), aw w. 29 czasownika 55 (,usuna¢”). Raz jeszcze trzeba,
cheae okredli¢ szkody poczynione przez ducha, przywolaé¢ rzeczownik xu5mo (wskazujacy
na ropne dolegliwosci ludzi), ktdry poza w. 26 nie wystepuje ani w narracji, ani w calym
pismie, stanowi wicc hapax legomenon.

Wspomniany zostal wyzej jeszcze rzeczownik 7, ktérym opisano dolegliwos¢ faraona
ijego ludzi. Pojawia si¢ on tylko dwukrotnie (ww. 18 i24) i towarzyszy rzeczownikowi
wnon. W pozostalych miejscach apokryfu jest on nicobecny.

Warto przyjrze¢ si¢ takze czasownikom wyrazajacym zarazg. Sg to wn> i Pierw-
szy znich (,dotknaé cierpieniem’, ,dreczy¢”) — rdzeniowo zwiazany z rzeczownikiem
wnson — pojawia si¢ czterokrotnie w naszym opowiadaniu (iani razu poza nim), a miano-
wicie: www. 16.17.20.25. W w. 16 wystepuje w formie munzn5** i okresla cel dziatania
ducha jako sprawcy ucisku oraz wskazuje na jego ofiare. W w. 17 czasownik wn> przyjmu-

=33
>

je posta¢ xwn>*, a wiec imiestowu czynnego, co sugeruje dluzszy i ciagly czas dzialania

czynnika szkodzacego (z tekstu dowiadujemy sie, ze byly to dwa lata). Ww. 20 pojawia
si¢ forma wn>*. Tutaj takze mamy imiestéw czynny, wystepujacy w charakterze orzecznika

26 Fitzmyer, The Genesis Apocryphon, 103: ,purulence” (,the spirit of purulence”).

27 Garcta Martinez — Tigchelaar, The Dead Sea Scrolls, 43: ,,purulent evils” (,,the spirit of purulent evils”).

28 Machiela, The Dead Sea Genesis Apocryphon, 76: foulness” (,,the spirit of foulness”).

29 Muchowski, Rekopisy, 15.

30 Tronina, Wokd{ Biblii w Qumran, 103.

31 Pochodzacy najpewnicj od tego stowa syryjski przymiotnik sahi/anaya oznacza ,gnijacy’, »cieknacy’, ,ropny”s
por. Fitzmyer, The Genesis Apocryphon, 210.

32 Jest to infinitivus koniugacji peal wraz z sufiksem zaimkowym rodzaju meskiego (,[zeby] go uciskac”).

33 Jest to participium activi rodzaju zenskiego liczby pojedynczej. Wraz z czasownikiem 811 wyraza ciagly czyn-
no$¢ przeszla.

34 Jest to participium activi rodzaju meskiego liczby pojedyncze;.
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dla podmiotu, jakim jest m, co thumacze zwykli przektadaé w formie przeszlej. Wreszcie
w w. 25 pojawia si¢ wnsnn jako orzecznik dla podmiotéw 11 i wnzn z w. 24. Jedni thumacze
przekladaja tenze czasownik w stronie biernej (faraon ,jest/byt uciskany” [,,dreczony’, ,ne-
kany”] zarazami i plagami)¥, inni w czynnej (zarazy i plagi ,drecza” [,uciskaja’, ,n¢gkajg’]
faraona)®. W tym ostatnim przypadku czasownikowi wn> towarzyszy czasownik 7, kedry
ma podobne znaczenie (,dotkngé cierpieniem’, ,zrani¢”). Poza tym jednym razem czasow-
nik ten wigcej w tekscie si¢ nie pojawia.

Chociaz brakuje precyzyjnych informacji dotyczacych natury bolaczek faraona (za wy-
jatkiem wzmianki o ropieniu, smrodzie czy zélci, wzglednie nicokreslonym blizej pluga-
stwie oraz ogélnych okresleniach - ,zaraza’, ,plaga”), mozemy o nich powiedzie¢, ze mu-
sialy by¢ intensywne, skoro w niektérych miejscach zostaly okreslone za pomoca dwoch
podobnych w znaczeniu rzeczownikéw (obecno$é dwéch rzeczownikéw intensyfikuje zna-
czenie czynnosci — moze tez by¢ odezytana jako figura retoryczna hendiadys). Sposéb po-
jawiania si¢ i znikania zarazy zostal opisany za pomoca czasownikéw ruchu (71 [,0dejs¢”]
'S8 [,,usuna¢”]). Pojawienie si¢ zatem zarazy przypomina nagle przybycie wroga, a jej znik-
ni¢cie — jego oddalenie si¢ i ustgpienie problemu. Z kolei czasowniki wyrazajace dotknie-
cie cierpieniem wskazujg na ucigzliwos¢ i szkodliwos¢ dziatania ztego ducha. Na czym to
cierpienie polegalo? Tego z tekstu si¢ nie dowiemy. Na niewiele zda si¢ odwolanie do Ksie-
gi Rodzaju opisujacej pobyt Abrama w Egipcie. W 12,17 czytamy: ,,Pan jednak dotknat
faraona i jego otoczenie wielkimi karami za zabranie Saraj, zony Abrama™’. Zbyt ogdlne
okreslenie cierpienia wzmiankowane w Biblii Hebrajskiej (2°573 2°va1) nie méwi nam w za-
sadzie nic o tym, jaka przybralo ono form¢. W opowiadaniu o Abimeleku, ktdre wyraznie
zainspirowalo autora 1Q20*, mowa jest o tym, ze Bdg ,dotknat nieplodnoscig wszystkie
lona w domu Abimeleka za Sar¢, zZong Abrahama” (Rdz 20,18). Dzi¢ki modlitwie patriar-
chy zdolno$¢ rozrodcza kobiet powrécita (por. 20,17). Czy zatem karg zestang na faraona
byla nieplodnos¢ egipskich kobiet?* A raczej powodem nieptodnosci byliby mezczyzni
(bo zwrot ,ludzie” na dworze faraona mozna przetlumaczy¢ jako ,mezczyzni”). Chcac

35 Przeklady: ,that spirit afflicted all of them” (Fitzmyer, The Genesis Apocryphon, 101); ,the spirit began afflic-
ting all of them” (Machiela, The Dead Sea Genesis Apocryphon, 75); sthe spirit attacked all of them” (Garcia
Martinez — Tigchelaar, The Dead Sea Scrolls, 43); ,dreczyt ich wszystkich” (Muchowski, Rekapisy, 15); ,zaczal
dreczy¢ (takze) ich wszystkich” (Tronina, Wokd{ Biblii w Qumran, 103).

36 Jest to koniugacja ithpeel rodzaj meski liczba pojedyncza.

37 'Takjak: Fitzmyer, The Genesis Apocryphon, 103; Garcia Martinez — Tigchelaar, The Dead Sea Scrolls, 43; Mu-
chowski, Rekapisy, 15.

38 Tak jak: Machiela, The Dead Sea Genesis Apocryphon, 76; Tronina, Wokdt Biblii w Qumran, 103.

39 Cytaty biblijne (takze te wplecione w thumaczenie apokryfu) pochodza z przektadu BT>.

40 Michael O. Wise (,Healing”, EDSS I, 336) uwaza, ze byla to rzezaczka, a duch powodowat wyplyw ropy (,.di-
scharges of pus”). Ida Fréhlich (,Medicine and Magic in Genesis Apocryphon. Ideas on Human Conception
and Irs Hindrances’, RevQ 25/2 [2011] 177-198), badajac nasz tekst od strony medycznej, dochodzi do wnio-
sku, ze demon uczynit faraona niezdolnym do odbycia stosunkéw seksualnych z Sarg. Wpisuje sig to w przeko-
nanie starozytnych ludzi o demonicznym pochodzeniu dysfunkcji ludzkiego ciala i 0 koniecznosci zastosowa-
nia antydemonicznych praktyk (egzorcyzm poprzez nalozenie rak) w celu przywrécenia fizycznej sprawnosci.
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bardziej sprecyzowad nature zarazy, nalezy sicgna¢ do tekstéw pozabiblijnych, kedre do tego
epizodu nawigzujg*.

W $wietle przywotanych wyzej danych mozemy odpowiedzie¢ na pytanie, jakie znacze-
nie w naszym opowiadaniu przyjmuje rzeczownik mn. W calym apokryfie pojawia si¢ on
jako ,,duch’, ,wiatr” lub ,uczucie”. Zacznijmy od ostatniego znaczenia. Heinz-Josef Fabry
podaje przyklad z 1Q20*, wskazujac, ze w 2,13 rzeczownik M7 moze by¢ rozumiany jako
siedlisko ludzkich emocji*?, w pewnym sensie zblizone do rzeczownika 25*. Czyzby proble-
my faraona i jego otoczenia dotyczyly sfery psychicznej? Wowczas mianem ,,plagi’, ,zarazy”
zostalyby okreslone przygnebienie, zmartwienia, niepokoje. Taka interpretacja wydaje si¢
malo prawdopodobna. Nickt6rzy komentatorzy widza w mm ,wiatr”. Fitzmyer przywoluje
opini¢ Nahmana Avigada i Yigaela Yadina, Millara Burrowsa, Henriego Michauda i Hansa
Bardtkego, ktdrzy uwazajg, ze to wiatr byl zaraza zestana przez Boga jako kara dla faraona™.
By¢ moze na wzor pézniejszych plag egipskich, ktére mialy charakter anomalii przyrod-
niczych, niszczycielski wicher pustoszyl przez dwa lata Egipt. Wydaje si¢ jednak, iza tym
stusznie opowiada si¢ Fitzmyer, ze 11 w naszym opowiadaniu nalezy rozumie¢ jako ,duch”
W czasach kompozycji apokryfu w §wiecie starozytnym panowalo przekonanie, ze choro-
by, zarazy i inne nieszcze¢écia bywaly powodowane przez duchy. I w tym kontekscie nalezy
postrzega¢ opowiadanie o pladze, jaka dotkngla faraona®. Ta interpretacja wydaje si¢ naj-
pewniejsza. Nie wyjasnia ona jednak, jakie jest powigzanie migdzy Bogiem a ztym duchem.
Czy duch byl postaricem Boga (biczem Bozym na faraona ijego dworzan) i w pewnym
momencie, dzigki posrednictwu Abrama, jego misja zostala zakoniczona, czy tez byt on de-
monem, ktéry dziatal za przyzwoleniem Wszechmogacego i wskutek egzorcyzmu przestat
szkodzi¢ ludziom? Odpowiedzi na powyzsze pytania trzeba szuka¢ w tekstach biblijnych.

3. Zle duchy w Biblii

W hebrajszczyznie Starego Testamentu termin mn oznacza ,wiatr’, ,wietrzyk’, ,oddech’,
»tchnienie” oraz oczywiscie ,,duch™. O niszczycielskim ,wietrze” jako formie kary ze stro-
ny Boga lub wskutek Jego dopustu mozemy przeczytaé w réznych starotestamentowych
tekstach. Ksigga Hioba taczy wiatr z aktywno$cia zlego ducha. Jeden z postancéw oznajmit
gléwnemu bohaterowi: ,Wtem powial szalony wicher z pustyni, poruszyt czterema wegtami
domu, zawalit go na dzieci, tak iz poumieraly” (Hi 1,19). Sprawca, ktéry wykorzystal ,duzy

41 DlaFlawiusza byl to ,wybuch choroby i niepokoje polityczne” (4. 1.8.1); por. Fitzmyer, The Genesis Apocry-
phon, 204.

42 Mowajest tu o zonie Lameka, ktéra ,,sthumita swe emocje”, dost. ,sthumita swego ducha”.

43 Por. Tengstrom — Fabry, ,m riah’, 400.

44 Tlumacza zwrot won 1 jako ,a pestilential wind” lub ,a crushing wind”; Fitzmyer, The Genesis Apocry-
phon, 204.

45 Por. Fitzmyer, The Genesis Apocryphon, 204.

46 Por. KBL, II, 246-250.
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wiatr” (5112 mn), byl szatan, a dziatat on z przyzwolenia samego Jahwe?”. ,\Wiatr niszczacy”
(rerom mm), jaki zgodnie z zapowiedzia Pana mial uderzy¢ w Babiloficzykéw, bedzie wy-
wolany bez posrednikéw (por. Jr 51,1). W Starym Testamencie mamy wigcej przypadkéw,
kiedy kogos spotyka jakies nieszczgdcie, ktdrego sprawca dziata na zlecenie Boga®™. W tym
miejscu zatrzymamy si¢ jedynie nad znaczeniem ,,duch™. Nie zawsze, jak si¢ okazuje, stowo
mn oznacza jaka$ konkretng duchowsy istote.

W Ksiedze S¢dzidw czytamy o tym, ze Bég zestat ,,ztego ducha” pomiedzy Abimelekiem
amoznymi z Sychem (por. Sdz 9,23). Okreslenie mv7 117 nalezy tu rozumied jako obrazowe
wyrazenie niezgody migdzy zwasnionymi ludzmi*®. W wielu przektadach Biblii Hebrajskiej
(np. wBT®) uzywa si¢ thumaczenia ,,duch niezgody”. Jawi si¢ on zatem jako manifestacja
wzajemnej wrogosci, nie za$ duch spersonifikowany®'. Warto takze zwrdci¢ uwage na Boga
jako tego, ktéry ,postal” (m5w) ducha dla wykonania zadania® majacego zabarwienie ne-
gatywne. Podobnie metaforyczne znaczenie przyjmuje zdanie: ,Pan rozlal w nich ducha
obledu” (Iz 19,14). Wspomniany tu 110 m11 nie jest na pewno osoba. Nie jest nig réwniez ze-
stany przez Jahwe ,,duch [glebokiego] snu” (m7n m17) wspomniany w 12 29,10. Duch (mm)
w Iz 37,7, ktdrego Bog da krélowi asyryjskiemu, oznacza z kolei okreslone usposobienie.

Dyskusje wywoluje charakter i tozsamo$¢ zlego ducha, ktdry dreczyt kréla Saula.
W 1 Sm 16,14 czytamy: ,Saula opuscit duch Panski, a opetat go duch zly, zestany przez
Pana”. Mowa o nim réwniez w kolejnych miejscach ksiegi. Okreslany jest on jako ,zly
duch [zestany przez] Boga” (mv= onbxmm) w 1 Sm 16,15.16; 18,10; ,,zty duch od Jahwe”
(mm men ) w16,14; i,zly duch [zestany przez] Jahwe” (mpn mm ) w 19,9.
Wiszystkie te zwroty s3 metaforycznymi okresleniami nastrojéw kréla Saula®, jego wielkie-
go przygngbienia, smutku, utraty panowania nad sobg lub nawet choroby psychicznej™.
Zatem mamy tu réwniez — tak jak w dotad przywolanych przypadkach — przyktad uzy-
cia mm w spos6b niespersonalizowany®. Nie brakuje jednak uczonych, ktérzy w objawach
choroby Saula widzg realne dziatanie ztego ducha. Wiadce uspokajala jedynie muzyka

47 Por. W. Kardys, Szatan w Starym Testamencie oraz w judaizmie Drugiej Swigtyni (Studia Biblica Lublinensia
12; Lublin: Wydawnictwo KUL 2015) 146-149.

48 Obszernie na ten temat w publikacji: M Miinnich, Obraz Jahwe jako wiadcy choroby w Biblii Hebrajskiej na tle
béstw bliskowschodnich (Lublin: Wydawnictwo KUL 2004).

49 Sam szatan, jakkolwick pojawia si¢ pod réznymi imionami i okresleniami, w Qumran nie wystepuje zbyt cze-
sto. Rdzen o2 mozna znalez¢é tylko w szesciu tekstach, i to w wickszosci przypadkéw w znaczeniu rzeczownika
pospolitego; por. W. Kardys, ,, The Figure of Satan (1) in Qumran Literature”, QC 25 (2017) 127-150.

50 Por. Kardys, Szatan w Starym Testamencie, 146.

51 Por. PK. McCarter, ,,Evil Spirit of God’, DDD, 320. My tez, mdwiac, ze czynimy co$ ,w duchu pokory” czy
»w duchu stuzby”, w podobny sposéb wyrazamy nasza postawe, nie personifikujemy ducha.

52 James D.G. Dunn i Graham H. Twelftree (,Demon-Possession and Exorcism in the New Testament”, Church-
man 94 [1980] 215) nazywaja ,ducha niezgody” mianem ,,emisariusza Jahwe”.

53 Por. Kardys, Szatan w Starym Testamencie, 146; . Lach, Ksiggi Samuela. Witep, prazeklad z oryginatu, komen-
tarz, ekskursy (PST 4.1; Poznant — Warszawa: Pallottinum 1973) 207.

54 Wida¢ tu symptom paranoi, depresji maniakalnej; por. P.K. McCarter, I Samuel (AB 8; New York: Doubleday
1980) 280-281.

55 Por. McCarter, ,,Evil Spirit of God’, 320.
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wygrywana przez Dawida. Muzyka, jak mniemano w czasach starozytnych, ma w sobie jaka$
tajemnicza moc, ktdra moze uspokajaé, wzywaé do walki, a takze odpedza¢ zfe duchy™.
Czyzby demon rzeczywiscie opetat Saula, a dzigki Dawidowej grze na cytrze z niego ucie-
kat? Merrill G. Greene uwaza, ze muzyka ta byla swego rodzaju apotropaicznym rytuatem®’,
a Ralph W. Klein pisze wprost, ze zly duch poddawany byl egzorcyzmom™. Taka interpre-
tacja nie wydaje si¢ jednak uzasadniona. Podobnie jak uwaza wigkszo$¢ egzegetdw, musimy
stwierdzié, ze w tejze pcrykopic opisu egzorcyzmu nie ma.

Najbardziej sensownym wytlumaczeniem obecnosci ,ztego ducha” jest potraktowanie
go na sposob metafory okreslajacej nastroje przygnebienia, w jakie popadal Saul. A rola
Boga jako tego, ktéry zestal ,ztego ducha’, ma uwypukli¢ prawde, ze Duch Jahwe (7 mm;
1 Sm 10,6), jakim wezeéniej zostal obdarowany wiadca (por. 10,10), a kedrego nastgpnie
Pan Go pozbawit (z powodu jego zlego postepowania), zostat zastapiony ,duchem ztym od
Jahwe” (mim nxe nwmm).

W dalszym poszukiwaniu m jako postanej przez Boga osoby szkodzacej ludziom musi-
my siegna¢ do epizodu opisanego w 1 Krl 22,19-22. Jest to wizja proroka Micheasza, syna
Jimli, opisujaca sceng, jaka odbyta si¢ w niebie. Bég, ukazany jako krél otoczony zastgpami
niebieskimi (jako dworzanami), zaproponowatl wystanie ktéregos z duchéw z konkretna
misja skierowang przeciwko krélowi Achabowi. Zglosit si¢ jeden ochotnik, kt6ry zapropo-
nowal: ,Ja go zwiod¢” (22,21), i zadeklarowal, ze stanie si¢ ,,duchem klamstwa” (3pw )
(22,22). W ten oto sposob wystapit jako wystannik Boga (,Idz i tak uczyn!” — uslyszal;
22,22) realizujacy Jego wole. Nie wykonywal wlasnej misji, lecz dziatal tylko i wylacznie
w ramach prerogatyw udzielonych mu przez niebieskiego Wladce. Misje swoja wypetnit,
szkodzac Achabowi. I chociaz réznie interpretuje si¢ ,,ducha klamstwa®, traktowanie go
w sposéb spersonalizowany — jako konkretnej nadprzyrodzonej istoty®’ — wydaje si¢ jak
najbardziej uzasadnione.

»Duch klamstwa” pozostaje w petni postuszny woli Jahwe (jakkolwick Pete Kyle Mc-
Carter widzi w nim istot¢ czgéciowo niezalezng od Niego®) i wypetnia Jego rozkazy. Ni-
gdzie nie jest okreslony przymiotnikiem ,zly”, cho¢ wyruszyl, by zaszkodzi¢ cztowiekowi.
Nie ma takze mowy o potrzebie egzorcyzmu, skoro nic nie wskazuje na to, ze postaniec
przekroczyl granice swej szkodzacej dziatalnoéei. ,,Duch klamstwa” wydaje si¢ by¢ jedy-
ng duchowy istotg we wszystkich przywolanych wyzej przypadkach, wkeérych uzyto

s6  Por. Each, Ksiggi Samuela, 207.

57 Por. M.G. Greene, Sectually Transmitted Demons. Categorizing the Apotropaic Dead Sea Scrolls (Dys. McMaster
University; Hamilton 2022) 39-40.

58 Por. RW. Klein, I Samuel (WBC 10; Dallas, TX: Nelson 1983) 167.

59 Zlyduch stuzy w opowiadaniu jako uprzedmiotowienie opuszczenia Saula przez Jahwe, i to na zasadzie kontra-
stu; por. McCarter, ,,Evil Spirit of God’, 319.

60  Na przyklad Fredrik Lindstrom trakeuje ,,ducha klamstwa” jako personifikacje natchnienia prorockiego; por.
Tengstrém — Fabry, ;71 riah’, 390.

61 Tak uwazaja: McCarter, ,,Evil Spirit of God”, 320; Kardys, Szatan w Starym Testamencie, 146.

62 Por. McCarter, ,,Evil Spirit of God’, 320.
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rzeczownikanm, i jednocze$nie najblizsza analogia do ,,ducha” pojawiajacego si¢ na kartach
Apokryfu Ksiggi Rodzaju — chod, jak wida¢, analogia dalece niedoskonals.

W Nowym Testamencie rzeczownik ,duch” (greckie mvebua) wystepuje wiele razy jako
okreslenie zlych istot szkodzacych ludziom. Pojawia si¢ on zaréwno w liczbie pojedynczej
(por. Mt 12,43; Mk 9,17; £k 4,33), jak i mnogiej (por. Mt 12,45; Mk 3,11; £k 10,20).
Niekiedy nie towarzysza mu zadne dookreslenia (wystgpuje samo Tvedue, ale wiadomo,
ze chodzi o ducha ,zlego”; por. Mk 9,20; £k 9,39) (5x). Czgéciej bywa wprost nazwany
»zlym” (movnpév; £k 7,21; 8,2) (6x) lub ,gorszym” (movmpdrepov; Mt 12,45; £k 11,26)
(2x); najczesciej towarzyszy mu przymiotnik ,nieczysty” (axaBaptov; Mt 12,43; Mk 3,11;
Lk 6,18) (23x); rzadziej inne dookreslenia przymiotnikowe lub rzeczownikowe (Mk 9,17)
(6x). Na szczegdlng uwage zastuguja: ,duch niemocy” (mvebue @oBeveluc), ktéry spo-
wodowal chorobe kobiety (por. Ek 13,11), ,duch niemy i gluchy” (GAaiov kol kwdov
mveduw), bedacy przyczyna niesprawnosci zmystowych czlowieka (por. Mk 9,25; por. tez
9,17), a takze ,,duchy zle i stabosci” (w dopelniaczu liczby mnogiej: Tvevpdtwr movnpav
kol aobeveldr) w Ek 8,2. To ostatnie okredlenie koresponduje ze zwrotem xm11 xvwnsn
w 1Q20" i tez wystepuje w liczbie mnogiej.

Innym terminem, jaki w Nowym Testamencie odnosi si¢ do ztych duchéw, jest rzeczow-
nik ,,demon” (Suippéviov). Wystepuje on 63 razy (w tym 20 razy w liczbie pojedynczej)
i prawie zawsze odnosi si¢ do zlych duchéw (Mt 7,22; 10,8; Mk 7,26.30; Ek 4,33; 10,17;
J7.205 10,20 i in.; wyjatek stanowi Dz 17,18).

Zte duchy w r6zny sposob szkodza swoim ofiarom. Z relacji ewangelicznych wiemy, ze
demon jest w stanie czlowieka zranié¢, wrzuci¢ w ogien i w wodg, miotad nim, przewracaé na
ziemig, prébowaé pozbawi¢ zycia (por. Mt 17,17; Mk 9,14-15; Ek 9,31). Potrafi tez ofiara
targa¢ (por. Mk 1,26), rzucaé (por. £k 4,35), porywaé ja i wiez¢ na pustynie (por. 8,29).
Szatan ma ponadto mozliwo$¢ powodowania choréb natury somatycznej (por. 13,15)%.

W Nowym Testamencie zbyt wicle jest przypadkéw, by je dokfadnie analizowag, ale
podsumowujac, nalezy zauwazy¢, ze: (1) demony i zte duchy sa sprawcami opetan i czasem
chordb natury somatycznej (tak jak w 1Q20*); (2) w Nowym Testamencie nie ma mowy,
ze duchy zostaly postane przez Boga w celu szkodzenia ludziom.

4. Egzorcyzm w 1Q20*

W niniejszym paragrafie przyjrzymy si¢ przebiegowi egzorcyzmu opisanego w narracji
1Q20%. Najpierw zbadamy stownictwo zwigzane z samym uwolnieniem faraona od jego
dolegliwosci, nastgpnie zatrzymamy si¢ nad rolag modlitwy i natozenia rak, wreszcie nad ter-
minami opisujacymi odegnanie ztego ducha.

63 Michal Wojciechowski (,Healing or Exorcisms? Evil Spirits as Impersonal Powers in Gospels”, Biblica et Patri-
stica Thoruniensia 7/4 [2014] 65-72) uwaza, ze w Ewangelii demony nie maja nic wspSlnego z szatanem. Sg
to nieokreslone sily pétboskie, czasem personifikowane. Egzorcyzmy s podobne do innych opiséw uzdrowien
i nie powinny by¢ od nich oddzielane.
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Hirqanos poprosit Abrama, aby ten przybyt do faraona, pomodlit si¢ za niego i wycia-
gnat rece, tak aby przywréci¢ mu zdrowie. W opowiadaniu dwukrotnie pojawia si¢ rdzen
"oN w znaczeniu ,uzdrowic’, ,wyleczy¢”. W w. 19 wystepuje w relacji o medreach, magach
i lekarzach egipskich, jakich polecono sprowadzi¢, aby uleczyli faraona (mnrox5%). Cza-
sownik uzyty w tej samej formie w w. 20 (w prosbie Hirqganosa) sugeruje, ze cierpienie kréla
ijego dworzan miato charakter dolegliwoéci natury fizycznej. W takim samym znaczeniu
nalezy rozumie¢ rdzen oNp / £, za pomoca ktdrego autor opisuje mozliwo$é ,powsta-
nia’, czyli powrotu kréla do zdrowia i sam powrdt (odpowiednio ww. 20 w formie opn5®
iww. 29 jako opinw®). Przywoluje on ideg stanigcia na nogi wyrazang w grece za pomoca
czasownika gviotqu. Trzecim wreszcie rdzeniem opisujacym pokonanie choroby jest »m
(»zy¢”). Pojawia si¢ on w narracji dwukrotnie w formie mm® (ww. 22 i 23). Zawiera on ideg
przezycia w obliczu zagrozenia $miercig i pokonania zarazy. W tym kontekscie przyjmuje
znaczenie ,wyzdrowie¢”®,

Z tresci apokryfu dowiadujemy sig, ze istnieja dwie czynnosci konieczne do pokonania
demona, jakie ma wykonaé egzorcysta: modlitwa i nalozenie rak. Rdzen 53 (,modli¢ si¢”)
pojawia si¢ szesciokrotnie w naszym opowiadaniu. Jest to modlitwa Abrama po zabraniu
Saraj na dwdr faraona oraz w trakcie przeprowadzania egzorcyzmu (m53 — ww. 121 28 oraz
53 — w. 28), dalej modlitwa, o ktdra prosi Hirqanos (753 — w. 21), oraz modlitwa, o ktérej
wspomina Lot (%58 — w. 22 i 753" — w. 23). Analizujac technikg egzorcyzmu w 1Q20%,
zauwazamy, ze — obok mocy Boga — pojawia si¢ egzorcysta, za ktérego posrednictwem Bég
wypedza demona. Nacisk polozony jest na modlitwg Abrama — bo on wystepuje jako 6w
egzorcysta. W przeciwienistwie do wielu pozabiblijnych przekazéw dotyczacych egzorcy-
zméw® zwraca uwagg fake, ze w naszym opowiadaniu nie ma zadnych zaklg¢, amuletéw,
rytéw magicznych, specjalnych stéw czy ceremonii ani tez préb kontrolowania bostwa jako
zrddta mocy po to, aby egzorcyzm si¢ powiddt”’. Modlitwa i wypowiedziane w jej trakcie
na glos lub niewypowiedziane glo$no stowa (oraz natozenie rak, o czym bedzie mowa nizej)

=
b

Jest to infinitivus constructus koniugacji pael z sufiksem zaimkowym.

65 Jest to infinitivus constructus w koniugacji peal.

66 Jest to perfectum koniugacji ittaphel.

67 Jest to imperfectum trzecia osoba liczby pojedynczej.

68 Por. Fitzmyer, The Genesis Apocryphon, 301.

6  Motyw egzorcyzmu pojawia si¢ w pismach qumranskich. Esther Eshel (a jej opini¢ przywoluje Beate Ego) do-
konata klasyfikacji opiséw egzorcyzméw. Wsrdd réznych rodzajéw wymienia dwie gléwne formy: (1) zaklecia
(kedre towarzysza egzorcyzmom; por. 4Q560; 11Q11) oraz (2) hymny apotropaiczne (prosby skierowane do
Boga o ochrong przed zlymi duchami; por. 4Q560-4Q510; 4Q444; 6Q18); por. B. Ego, ,The Figure of Abra-
ham in the Genesis Apocryphon’s Re-narration of Gen 12:10-20", Quinran Cave 1 Revisited. Texts from Cave 1
Sixty Years After Their Discovery. Proceedings of the Sixth Meeting of the I0QS in Ljubljana (red. D.K. Falk ez al.)
(STDJ 91; Leiden: Brill 2010) 240; o egzorcyzmach opisanych w poszczegdlnych utworach okresu Drugicj
Swiqtyni por. A. Hauw, The Function of Exorcism Stories in Marks Gospel (Eugene, OR: Wipf & Stock 2019)
33-38.

70 W $wiecie starozytnym magia i teksty magiczne byly wykorzystywane m.in. podczas egzorcyzmoéw, uzdrowien

ido ochrony przed demonami, czego $lady mozna znalez¢ takze w pismach qumraniskich; por. P.S. Alexander,

»Magic and Magical Texts, EDSS 1, 502.
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stanowig jedyny srodek wykorzystywany przez egzorcyste; przypomina w swym przekazie
hymniczny egzorcyzm obecny w Jub. 10,3-67".

Warto zwrdci¢ uwage najeszeze jeden — jak si¢ okazuje do$é znaczacy — szczegél. Z pism
qumranskich przebija przekonanie o zwigzku migdzy choroba i grzechem”. Grzesznik po-
winien najpierw zalowa¢ za popelnione zto, nast¢pnie uzyska¢ przebaczenie, dopiero wtedy
moze liczy¢ na uzdrowienie. Uzdrowieniu fizycznemu towarzyszy uzdrowienie duchowe.
W przypadku faraona aktu skruchy mozna si¢ dopatrzy¢ w wyrzucie, jaki skierowat on do
Abrama: ,Céze$ mi uczynit? Dlaczego méwiles do mnie: «ona jest moja siostra», pod-
czas gdy byla twoja zona? Dlatego wzigtem ja sobie za zong. Oto twoja zona! Zabierz ja
sobie; idz, wyjedz ze wszystkich prowincji Egiptu” (ww. 26-28). Wyznaje przez to, ze czyn,
jakiego dopuscit si¢ (lub zamierzal si¢ dopusci¢), wynikal z jego niewiedzy. Nie miat bo-
wiem $wiadomosci, ze Saraj — wbrew stowom Abrama — nie byla jego siostra, lecz zona.
Nie$wiadomy grzech musial najpierw zosta¢ odpuszczony, aby potem mozna bylo przegnaé
zlego ducha i przezwyciezy¢ dolegliwosci. Te role spelnita modlitwa Abrama’™ zanoszona
do Boga za ,,przesladowce” (k27 — w. 28) — bo takim mianem okreslono faraona™.

Druga czynnoécig wykonywang podczas przeprowadzania egzorcyzmu bylo natozenie
rak na ofiar¢ demonicznego zniewolenia. Wyraza ja rdzen 1o (,,natozy¢”) oraz rzeczownik
7 (,rgka”), a takze przyimek v (,na”). Zwrot ten pojawia si¢ najpierw w prosbie Hirganosa
skierowanej do Abrama (w tej samej, w kedrej blaga o modlitwe) (nno” — w. 22), a nastgp-
nie w relacji patriarchy podczas dokonywania egzorcyzmu (mox" — w. 29). Obok modli-
twy to wlasnie nalozenie rak w gescie epiklezy stanowi czynno$¢ towarzyszaca przebiegowi
egzorcyzmu.

Czynno$¢ oddalenia si¢ ztego ducha (a wigc zakoficzenia zarazy i powrotu faraona do
zdrowia) wyraza albo zwykly czasownik ruchu (71 [,0dej$¢”] — w. 26), albo znamienny,

71 Por. E. Rac, Thy Kingdom Come. A Theological Analysis of the Methodology of Exorcisms in the Gospel Accor-
ding to Luke (Dys. Edinburgh Theological Seminary; Edinburgh 2019) 21; G.H. Tiwelftree, Jesus the Exorcist.
A History of Religious Stucly (Dys. University of Nottingham; Nottingham 1981) 44-45. We wskazanym frag-
mencie Ksiggi Jubileuszy stowa modlitwy wypowiada Noe w odpowiedzi na zwodzenie jego synow przez zle
duchy. Patriarcha prosi Boga, by uchronit jego dzieci przed dzialaniem duchéw, ktdre nazywa ,okrutnymi”
i ,stworzonymi do zniszczenia”. Prosi, by Pan je zamknat i przenidst na miejsce sadu; por. A. Kondracki, ,,Ksie-
ga Jubileuszow’, Apokryfy Starego Testamentu (red. R. Rubinkiewicz) (PSBib; Warszawa: Vocatio 1999) 281.

72 Eric Sorensen (Possession and Exorcism in the New Testament and Early Christianity [WUNT 2.157; Tiibin-
gen 2002] 20-29), badajac wplyw demonéw/ztych bogéw na wywolywanie chordb i nieszezedé w wierzeniach
Mezopotamii i Persji oraz na egzorcyzmy Nowego Testamentu i judaizmu, podaje trzy przyczyny cierpien, ja-
kich sa one zrédlem. Pierwsze z nich to przestgpstwo czlowicka, z ktérym nickiedy wiaze si¢ obraza béstwa.
Wystepuje tu powigzanie miedzy grzechem czlowicka aatakiem zlego ducha czy boga. Inne przyczyny to
inicjatywa samych demondw oraz dziatanie zlosliwych czarownikéw. W kazdym przypadku pojawia si¢ czlo-
wick mediator/uzdrowiciel, ktdrego mozemy nazwaé ,egzorcysta” — w naszym przypadku funkeje te pelni
Abraham.

75 Majaca charakter przeblagalny, ckspiacyjny.

74 Podobny przypadek znajdujemy w modlitwie Nabonida. O zwiazku migdzy grzechem a chorobg oraz przeba-
czeniem grzechu a uzdrowieniem zob. Wise, ,,Healing”, 336-337.

75 Jestto perfectum.

76 Jest to imperfectum.
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» »

jak si¢ okaze, czasownik 7w Oznacza on ,zgromi¢’, ,nakazal opuszczenic”, ,wygnac’
Rdzent 7v3 nie oznacza zwyklego ,,opuszczenia’, ,odejécia” ztego ducha, skoro podstawo-

wym jego znaczeniem jest ,,zgromic¢”; zawiera ide¢ przepedzenia demona, i to z krzykiem?’,

8’78

z czasem przybral znaczenie ,wypedzal’, ,wygania¢’, ,wyrzucaé” kogos™, a nawet ,egzor-

cyzmowad””. W takiej roli funkcjonuje w starozytnych aramejskich tekstach z zakleciami
magicznymi. Rdzen 2w3 pojawia si¢ tez w innych pismach qumraniskich, zaréwno tych na-
pisanych po aramejsku, jak i w hebrajskich®.

Rdzen =v2  pojawia si¢ dwukrotnie w naszym opowiadaniu (iani razu poza nim
w 1Q20): w w. 28 faraon zwraca si¢ do Abrama z pro$ba o modlitwe, aby zly duch ,,zostal

181

wypedzony” od niego (vanm® w polaczeniu z przyimkiem i sufiksem zaimkowym mm -

»0d nas”), aw w. 29 sam Abram stwierdza, ze zly duch ,zostal wypedzony” (Fawinm® oraz
zaimek i sufiks mn). W obu przypadkach zostaly uzyte koniugacje bierne, tzn. ze duch jawi
si¢ jako gramatyczny podmiot bycia wypedzonym®. Nickt6rzy badacze na tej podstawie
sugeruja, ze rola Abrama sprowadza si¢ jedynie do modlitwy o Boza interwencje. Nie jest
on zatem, ich zdaniem, egzorcyst, a jedynie posrednikiem, dzicki ktdrego modlitwie to
Bdg sam (i tylko On) dokonuje egzorcyzmu. On jest wykonawca czynnosci wygnania ztego
ducha, cho¢ na poziomie gramatycznym podmiotem pozostaje sam duch™.

5. Egzorcyzmy w Biblii

W kolejnym kroku analiz nalezy przej$¢ do tekstow biblijnych, aby odnalez¢ w nich wskaza-
ne wyzej elementy. Najpierw zajmiemy si¢ powiazaniem choroby z dziataniem zlego ducha
oraz modlitwg o jej ustanie. Pierwszym przypadkiem, jaki zapewne najpierw przychodzi na

77 Czasownik ma znaczenie onomatopeiczne i nasladuje dzwick dzikiego zwierzecia, ktére warczy, przepedza-
jac inne zwierzeta (por. Fitzmyer, The Genesis Apocryphon, 212, przyp. 267). Do podobnego wniosku doszedt
A.A. Macintosh (,,A Consideration of Hebrew 13", 7'7°19 [1963] 471-479), analizujac analogiczne terminy
w innych starozytnych jezykach: etiopskim, arabskim, aramejskim i syryjskim; por. S.C. Reif; ,,A Note on =2,
YT21 (1971) 241-244.

78 Por. Fitzmyer, The Genesis Apocryphon, 211.

79 Por. Wise, ,,Healing’, 336; Jan Joosten (,The Verb =w1 ‘to Exorcize” in Qumran Aramaic and Beyond”, DSD
21/3[2014] 347-355) uwaza, ze czasownik 73 w 1Q20* przybrat znaczenie ,egzorcyzmowa¢” na podstawie
jego uzycia w Za32oraz pos}ugiwania si¢ nim podczas przeprowadza.nia egzorcyzm(')w.

80 Por. Fitzmyer, The Genesis Apocryphon, 211-212.

81 Jest to 3 osoba rodzaju zenskiego w koniugacji ithpeel czasu imperfectum.

8 Jest to 3 osoba rodzaju zeniskiego w koniugacji ithpeel czasu perfectum.

83 Strona bierna ww. 28 pojawia si¢ réwniez w przekfadach Muchowskiego (,aby zostal odwotany”) i Troniny
(»aby byt odpedzony”), aw w. 29 tylko u tego pierwszego (,zostal odwotany”), podczas gdy Tronina (Wokdt
Biblii w Qumyan, 104) tlumaczy w stronie czynnej (,,zly [duch] go opuscil”); por. Muchowski, Rekapisy, 16.

84 Todd Klutz (The Exorcism Stories in Luke — Acts. A Sociostylistic Reading [SNTSMS 120; New York: Cam-
bridge University Press 2004] 193) zwraca uwagg, ze Abram nie wypowiada stéw zgromienia zlego ducha
(w przeciwienistwie do egzorcyzméw dokonywanych przez Jezusa). Wiekszod¢ badaczy okresla jednak czyn-
no$¢ Abrama mianem egzorcyzmu; por. m.in.: TW. Proctor, Rulers of the Air. Demonic Bodies and the Making
of the Ancient Christian Cosmos (Dys. University of North Carolina; Chapel Hill, NC 2017) 44; Tronina,
Wokdt Biblii w Qumran, 145.
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my$l, jest ,trad zlogliwy” (19 prw), kedrym szatan obsypal Hioba (por. Hi 2,7). Jest to efeke
dzialania przeciwnika, kt6ry wezesniej zjawit si¢ wraz z ,,synami Bozymi” przed obliczem
Jahwe i dwukrotnie rozmawiat z Nim o Hiobie. Podal w watpliwo$¢ motywacje sprawie-
dliwego bohatera i po ztozeniu propozycji, uzyskat od Wszechmogacego przyzwolenie na
dokonanie dwéch drastycznych préb. W ramach drugiej z nich pozbawil Hioba zdrowia.
W tym przypadku choroba ewidentnie powigzana jest z demonicznym dziataniem® i po-
jawia si¢ bez winy zaatakowanego cztowicka. Brakuje tu motywu modlitwy jako $rodka
prowadzacego do uzdrowienia.

Modlitwy nie zabraklo natomiast w przypadku ngkanych przez ztego ducha Asmode-
usza bohateréw Ksiegi Tobiasza. Swe modly zanosit do Pana zaréwno Tobiasz (por. 3,26),
jak i Sara (por. 3,11-15), i — jak informuje narrator — zostaly one wystuchane (por. 3,16).
Nastepnie ,zostal postany Rafal, aby uleczy¢ obydwoje: Tobiasza, aby mu zdja¢ bielmo
z oczu, tak, aby oczyma swymi znowu ogladat $wiatlo Boze, i Sarg, cérke Raguela, aby ja da¢
Tobiaszowi, synowi Tobiasza, za zong i odpgdzi¢ od niej ztego ducha Asmodeusza” (3,17).
Tenze demon zabijal kolejnych m¢zéw kobiety podczas nocy poslubnej. Rafat obiecat
przyjé¢ jej i Tobiaszowi z pomoca. Przed dokonaniem egzorcyzmu polecit, by oboje modli-
li si¢ i poscili podczas czynnosci przepgdzania zlego ducha (to juz kolejna modlitwa; por.
6,18). W przeciwienistwie do opowiadania w 1Q20* nie ma tu egzorcysty (sam pan mlody
mial przepedzi¢ Asmodeusza) ani osoby opetanej. Takze zastosowane prakeyki (polozenie
watroby ryby i serca na rozzarzonych do kadzenia weglach majace wywota¢ zapach, ktéry
przepedzi demona; por. Tb 6,17) odbiegaja od czynno$ci wykonanych przez Abrama. Nie
tu zatem nalezy szuka¢ analogii do naszego apokryficznego opowiadania.

O roli modlitwy jako $rodka koniecznego do wyrzucenia ztego ducha dowiadujemy si¢
z ewangelicznego epizodu o chfopcu chorym na epilepsj¢ (Mt 17,14-21). Uczniowie Jezu-
sa nie zdofali uwolni¢ op¢tanego mtodzierica od dzialania zlego ducha, a kiedy zapytali Mi-
strza, dlaczego tak si¢ stato, uslyszeli, ze zabraklo im wiary (por. 17,10) oraz ze: ,, Ten rodzaj
zlych duchéw wyrzuca si¢ tylko modlitwa i postem” (17,21). Wiskazany tu przypadek jest
jednym z kilku przyktadéw, gdy przyczyn dolegliwosci fizycznych upatruje si¢ w dziataniu
zlego ducha. Podobnie o uzdrowionej kobiecie, ktdra chodzila przez kilkanascie lat pochy-
lona, Jezus powiedzial, ze to szatan trzymal ja ,na uwi¢zi” (por. Ek 13,16). Wypedzenie
zlego ducha w Eukaszowym opisie uratowania epileptyka zostalo okreslone jako uzdrowie-
nie. Jezus ,,uzdrowil” chlopca (leooto od Laopat; Ek 9,42). Réwniez opetanego, ktory
stracit wzrok i glos, Pan ,wyleczyl’, przywracajac mu sprawno$¢ oczu i mowy (czasownik
éGEpO'HTEUOEV od GEpOL‘ITel')(o; Mt 12,22). Tenze czasownik pojawia si¢ réwniez w odniesie-
niu do egzorcyzmu w £k 6,18. We wskazanych wyzej przypadkach, podobnie jak w 1Q20%,
demoniczne dreczenie przybralo forme dolegliwosci natury fizycznej, a egzorcyzm przy-
wrécil sprawno$¢ choremu/opetanemu.

85 Zona Hioba i jego przyjaciele, zgodnie z zasada retrybucji, byli przekonani, ze bohater musiat grzechem obra-
zi¢ Boga, a nieszczescia, ktére nan spadly (w tym utrata zdrowia), sa wyrazem Bozej kary. Pojawia si¢ tu zatem
motyw przyznania si¢ do winy, ktéry jest warunkiem powrotu do zdrowia.
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Druga czynnos$¢ w ramach przeprowadzanego egzorcyzmu w 1Q20%, czyli gest natoze-
nia na faraona rak przez Abrama, nie znajduje zadnych analogii w tekstach Starego Testa-
mentu w kontekscie uzdrowienia® czy egzorcyzmu® i stanowi bodaj najstarszy tego typu
opis w calej literaturze zydowskiej®. W hebrajszczyznie biblijnej pojawia si¢ co prawda
czasownik 1o (,,natozy¢”) oraz rzeczownik 7 (,,r¢ka’, wraz z przyimkiem 5v), ale w zupel-
nie innych sytuacjach. Jakas daleka analogia moze by¢ ryt stosowany w Dniu Przebtagania,
kiedy to arcykaptan naktadat r¢ce na kozta, symbolicznie wylewajac na niego grzechy ludu;
nastgpnie zwierzg byto wypedzane na pustynig i przekazywane demonowi Azazelowi (por.
Lb 16,21). Nie jest to jednak ceremonia egzorcyzmu, jakkolwick motyw grzechu i ztego
ducha si¢ pojawia.

W Nowym Testamencie jest jeden analogiczny fragment odpowiadajacy naszemu apo-
kryfowi: opowiadanie o dokonanym w szabat uzdrowieniu wspomnianej juz wyzej pochy-
lonej kobiety (por. Ek 13,10-17). W w. 13 ewangelista wzmiankuje, ze Jezus ,,polozyt na
niej rece” (éméOnkev adth tic xelpoc)®. Polaczenie czasownika émirifnu z rzeczownikiem
xelp pojawia si¢ wielokrotnie jako gest towarzyszacy cudownym uzdrowieniom chorych,
dokonywanym przez Jezusa (por. Mt 8,3; 9,18; Mk 1,31; 5,23; 6,5; Ek 4,40; 5,13 iin.), ale
nigdy juz wiecej w kontekscie dzialania zfego ducha czy opetania. W tych ostatnich przy-
padkach Pan gestéw nie wykonywal. Wypowiadal natomiast stowa gromienia i nakazu,
czego brakuje w 1Q20*.

Nasza uwage powinien zwroci¢ czasownik 73, ktéry pojawia si¢ 14 razy na kartach Sta-
rego Testamentu. Szczegdlnie istotny dla naszego tematu jest fragment Za 3,1-5. Podczas
niebieskiego sadu, gdzie Jahwe jawi si¢ jako Sedzia, w miejscu oskarzonego postawiono ar-
cykaptana Jozuego. Nie wiemy, co bylo przedmiotem oskarzenia™, ale znamy tozsamo$¢
oskarzyciela: jest nim szatan (). Tenze uslyszal nastgpujace stowa: ,Niech ci¢ zgromi
Jahwe, szatanie, niech ci¢ zgromi Jahwe, ktéry wybrat Jeruzalem” (3,2). W zdaniu tym dwu-
krotnie pojawia si¢ czasownik 73, i to w tej samej formie — 7v2?!. Rdzen 7w zawiera w sobie
ide¢ nagany, krzyku, reprymendy. Oznacza ,zarzuca¢” co§ komus, ,gani¢” kogos™. Poza
trzema wyjatkami jego wystgpowania w Biblii Hebrajskiej (Rdz 37,10; Rt 2,16; Jr 29,27) to
sam Bég jest podmiotem czasownika 702°%. Wszechmogacy gromi (lub zapowiada, ze zgro-
mi) pogan (por. Ps 9,6), dzikie zwierzgta (por. 68,31), pyszatkéw (por. 119,21) iinnych

86 Nieliczac greckiego tekstuz 2 Kil 5,11, gdzie w tekscie hebrajskim pojawia si¢ gest ,kolysania” nad dotknigtym
tradem Naamanem, a w Septuagincie mowa jest: émfoer thy xelpe abrod ém tov témov (,natozy swa reke nad
miejscem [chorym]”).

87 Wiecej o tym Mackay, ,,Abraham in Egypt’, 436-440.

88 Por. Twelftree, Jesus the Exorcist, 45.

89 O wzajemnej relacji Eukaszowego opowiadania i 1Q20* w G.J. Brooke, , Aramaic Traditions from the Qum-
ran Caves and the Palestinian Sources for Part of Luke’s Special Material’, Vision, Narrative, and Wisdom in the
Aramaic Texts from Qumyan. Essays from the Copenbagen Symposium, 14-15 August, 2017 (red. M. Bundvad —
K. Siegismund) (Leiden — Boston: Brill 2020) 212-215.

90 Por. Kardys, Szatan w Starym Testamencie, 167-173.

91 Jest to gal imperfectum w funkcji jussivum.

92 Por. KBL, 1, 189.

93 Jest to antropopatycznie wyrazone uczucie Boga; por. A. Caquot, w3 gtar’, TDOTIIL, 50-51.
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ludzi (por. Ml 2,3) oraz szkodniki polne (por. 3,11), a przede wszystkim morskie wody
(por. Ps 106,9; Iz 17,13, Na 1,4). To na te wody nalezy zwréci¢ uwage, bo moga one odbijaé
znane ze starozytnych mitologii przekonanie o ich powiazaniu z dziataniem ztych mocy,
demondw lub béstw kojarzonych z niszezycielskg aktywnoscig”™. Za pomocy czasownika
w3 manifestuje si¢ Bozy gniew pelen grozb”. W zetknieciu z nim ,,ofiara” nie ma najmniej-
szych szans, aby si¢ ostad.

Greckim odpowiednikiem rdzenia 71 jest czasownik émitLudw. Pojawia sie on szescio-
krotnie w miejscach, gdzie czytamy o egzorcyzmach dokonywanych przez Jezusa. Pan na-
kazuje demonom, aby wyszly z epileptyka (por. Mt 17,18; Mk 9,25; £k 9,42), z opgtanego
przez ducha nieczystego w synagodze w Kafarnaum (por. Mk 1,25; Ek 4,35) oraz ze wspo-
mnianych zbiorowo opgtanych (por. Ek 4,41). Co cickawe, réwniez do goraczki, jaka tra-
wila te$ciow Piotra, Jezus zwraca sig tak, jak to bytby zty duch, i nakazuje jej opusci¢ ciato
chorej (por. 4,39). Wspomniano wyzej gromienie przez Jahwe morza, takze (by¢ moze)
jako siedliska zlych mocy. Podobnie Jezus uspokajat wichry i wody, o czym ewangelisci
pisali, uzywajac czasownika émitipdw (por. Mt 8,26; Mk 4,39; Ek 8,24). Jeszcze w trzech
innych miejscach pojawia si¢ czasownik €émiTipdw w polaczeniu z sitami demonicznymi:
(1) kiedy zle duchy proklamowaly tozsamo$¢ Mesjasza, On nakazywal im milczenie (por.
Mk 3,12)%; (2) Piotr prébujacy pouczaé Nauczyciela, dostat od Niego reprymendg i usly-
szal stowa: ,Zejdz mi z oczu, szatanie” (Mk 8,33); (3) w Lidcie $w. Judy pojawia si¢ zwrot
skierowany do diabla, podobny do tego, o jakim byta mowa w Za 3,2: ,Pan niech cig skar-
ci!” (émtiunoat oot kvpLog”).

Zakonczenie

Poréwnujac opowiadanie o ngkaniu faraona ijego dworzan przez zlego ducha oraz prze-
bieg egzorcyzmu, ktéry miat ich uzdrowi¢, z przekazami demonologii biblijnej, mozemy
dostrzec zardwno szereg podobienistw i analogii, jak i znaczacych réznic. W Starym Testa-
mencie znamy przypadki, kiedy to Bég posytal aniotow, ktdrzy mieli zaszkodzi¢ ludziom,
nie tylko w ramach kary. Najbardziej sztandarowym (i korespondujacym z 1Q20*) przy-
padkiem jest ,duch kfamstwa’, ktory zostal wystany, aby zwiez¢ kréla Achaba. Podobnie
szatan z prologu Ksiggi Hioba (by¢ moze bedacy aniotem wspéteworzacym dwor Jahwe)
przeprowadzil dwie serie atakéw na tytulowego bohatera, w tym takze pozbawit go zdro-
wia. O ile Achab zostal przez Pana stusznie ukarany, o tyle Hiob na kare nie zastuzyl, stat
si¢ jedynie ofiarg testu majacego zweryfikowaé prawos¢ jego postgpowania. ,Duch zarazy’,
jaki dotknat faraona, mial by¢ odpowiedzia na jego zly postgpek (przetrzymywanie Sary na
dworze krélewskim). Dopiero préba ukazania winy (u$wiadomienie sobie popelnionego

94 Jest to tzw. combat myth.

95 Por. Kardys, Szatan w Starym Testamencie, 165-166.
96 Jest to tzw. sekret mesjariski.

97 Jest to optativus.
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zla i modlitwa o przebaczenie dla przesladowcy) zdecydowala o skutecznosci egzorcyzmu.
Nie mozna wreszcie nie zauwazy¢ polaczenia choroby z dzialaniem zlego ducha. To, co wy-
brzmiewa z apokryfu, koresponduje z casusern Hioba oraz z przypadkiem pochylonej ko-
biety z Ewangelii.

Sam przebieg egzorcyzmu moze zaskakiwaé. Pierwszym jego etapem jest modlitwa.
O modlitwie poprzedzajacej przep¢dzenie zlego ducha (Asmodeusza) czytamy zaréwno
na kartach Ksiegi Tobiasza, jak i w Ewangelii (gdzie polaczona jest z koniecznoscig postu).
W tym kontekscie nie dziwi nas modlitwa Abrama w intencji faraona. Druga czynnos¢,
czyli natozenie rak na chorego, nie znajduje analogii demonologicznych w Biblii Hebraj-
skiej, a w Nowym Testamencie koresponduje jedynie z uzdrowieniem pochylonej kobiety,
jakkolwiek jest to opis cudownego przywracania zdrowia, nie za$ egzorcyzmu. A sam egzor-
cyzm opisany w Ksiedze Tobiasza, jedyny w Starym Testamencie, rézni si¢ zdecydowanie
od tego, o ktérym czytamy w 1Q20™ (choéby ze wzgledu na zastosowanie praktyk quasi-
-magicznych). Takze egzorcyzmy dokonywane przez Jezusa mialy inny przebieg. Nie towa-
rzyszyly im zadne gesty, lecz surowe stowa. Jednym z tych stéw bylo hebrajskie =2, ktére
pojawia si¢ dwukrotnie w apokryfie, a jego demonologicznym zrdédtem jest Ksiega Zacha-
riasza. Ostra reprymenda dana szatanowi przez Jahwe sprawila, ze czasownik stat si¢ niemal
terminus technicus w opisach egzorcyzméw ijako taki w greckiej formie émitipdw prze-
szedt do Nowego Testamentu.

Biorac pod uwage wszystkie podobienstwa migdzy opisem egzorcyzmu w Apokryfie
Ksiggi Rodzaju a demonologicznymi tre$ciami zawartymi w Biblii, mozemy doj$¢ do dwoch
finalnych wnioskéw: (1) egzorcyzm dokonany przez Abrama cz¢éciowo wpisuje si¢ w nurt
biblijny, czg$ciowo pozostaje oryginalny i od niego niezalezny; (2) by¢ moze opowiadanie
zawarte w 1Q20* nalezy traktowad jako posredni etap w rozwoju demonologii starozytne-
go Izraela i swoisty pomost miedzy dos¢ powsciagliwym przekazem na ten temat w Starym
Testamencie a mocno rozwini¢tg naukg o ztych duchach w Nowym.
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ABSTRACT: The document entitled Zestament of Moses takes the form of a farewell speech inspired by
the Book of Deuteronomy, addressed by Moses before his death to Joshua. The original document, dating
from the time of the Maccabees (mid-2nd century BC), was rewritten and updated at the beginning of
the first century AD. It is preserved in only one Latin manuscript from the sixth century. The Latin text is
a translation from Greek (ca. Sth century) which in turn is a translation of a text that was probably written
in Hebrew. Although the Testament of Moses is dominated by a Deuteronomistic theology of history, its
message focuses on determinism of an apocalyptic nature. Hence, the existing apocalyptic elements in
the document play an important role, which is particularly highlighted by the eschatological hymn in
Chapter 10, which shows many parallels with Dan 12:1-3. The eschatological events are portrayed as the
time of the establishment of the kingdom of God and the annihilation of the devil. Before this happens,
however, a variety of cataclysms of cosmic proportions and an intervention by God will occur, resulting
in the final defeat of the forces of evil and the exaltation of Israel and its inclusion in a community with
heavenly beings.
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The document which is now called the Zestament of Moses (formerly the Assumption of
Moses) is preserved in only one Latin manuscript dating from the 6th century BC. The
fragmentary manuscript — with a damaged beginning and the final part not preserved -
was found in the Ambrosian Library in Milan by Antonio Maria Ceriani and published
in 1861." The document, widely regarded as lost until its discovery, was known only from
quotations by ancient writers, including Gelasius of Cyzicus, Origen, Clement of Alexan-
dria, Didymos of Alexandria and Pseudo-Athanasius.

1 AM. Ceriani, “Fragmenta Assumptionis Mosis,” Monumenta sacra et profana ex codicibus praesertim Biblio-
thecae Ambrosianae (ed. A.M. Ceriani) (Mediolani: Typis et impensis Bibliothecae Ambrosianae 1861) L1,
9-13 [introduction] and 55-64 [Latin text]. Ceriani identified the document as Assumptio Mosis based on the
account of Gelasius of Cyzicus, a fifth-century ecclesiastical historian who refers to a document with this title:
“...as it has been written in the book of the Assumption of Moses” (Historia Ecclesiae 2.17.17); see A.-M. Denis,
Fragmenta psendepigraphorum quae supersunt graeca una cum historicornm et auctornm judacorum hellenistar-

um fragmentis(PVTG 3; Leiden: Brill 1970) 63-64.
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The Latin text is a translation from Greek dating from around the fifth century AD,
which in turn is a translation of a text originally written in a Semitic language,* most like-
ly Hebrew.® In its present form, the Testament of Moses can be dated to the early years of
the first century AD,* but many scholars assume that the work was created in two stages,
namely that the original document was written in the time of the Maccabees (mid-second
century BC), and that it was then updated and reworked in the early first century AD.?

In terms of form, the Testament of Moses is a farewell speech (i.c. a testament) addressed
by Moses before his death to Joshua, uttered immediately before the entry into Canaan.
The composition of the entire work is modelled on Deuteronomy, and the document com-
prises an introduction (ch. 1), the main part of the work, where the history of Israel from
the occupation of the Promised Land to the end times is presented in the form of a speech
by Moses (ch. 2-9), and the entire work ends with a dialogue between Moses and Joshua
(ch. 11-12). An eschatological prophecy taking the form of a hymn (10:1-10) concludes

2 Cf. D.H. Wallace, “The Semitic Origin of the Assumption of Moses,” 72 11 (1955) 321-328. Ernest-Maric
Laperrousaz (Le Testament de Moise [généralement appelé Assomption de Moise’]. Traduction avec introduction
et notes [Semitica 19; Paris: Maisonneuve 1970] 25) and George W.E. Nickelsburg (Jewish Literature between
the Bible and the Mishnah. A Historical and Literary Introduction [Minneapolis, MN: Fortress 2005] 77) are of
the opinion that the Semitic original may have been cither Hebrew or Aramaic.

3 Advocates for the Hebrew original include R.H. Charles, The Assumption of Moses. Translated from the
Latin Sixth Century Manuscript [...] Emended with Introduction, Notes, and Indices (London: Black 1897)
xxxviii—xlv; S. Mowinckel, “The Hebrew Equivalent of Taxo in Assumption of Moses IX;” Congress Volume,
Copenhagen 1953 (VTSup 1; Leiden: Brill 1953) 89-90; M. Delcor, “Contribution & [¢tude de la législa-
tion des sectaires de Damas et de Qumran,” RB 62 (1955) 60; M.E. Stone, “Apocalyptic Literature;” Jewish
Writings of the Second Temple Period. Apocrypha, Pseudepigrapha, Qumran Sectarian Writings, Philo, Jose-
phus (ed. M.E. Stone) (CRINT 2.2; Assen: Van Gorcum — Philadelphia, PA: Fortress 1984) 419; S. Medala,
Wrowadzenie do literatury migdzytestamentalnej (BZTNT 1; Krakéw: Enigma Press 1994) 218; for a review
of the various hypotheses about the original language of the document, cf. M. Parchem, “Testament Mojzesza.
Wprowadzenie, thumaczenie i noty, Pisma apokaliptyczne i testamenty (ed. M. Parchem) (Apokryfy Starego
Testamentu 2; Krakéw — Mogilany: Enigma Press 2010) 307-308.

4 Thisis the opinion of, among others, Chatles, The Assumption of Moses, Iv-Iviii; R.H. Chatles, “The Assump-
tion of Moses,” APOT 11, 411; E. Brandenburger, Himmelfahrt Moses (JSHRZ V.2; Giitersloh: Giitersloher
Verlagshaus Mohn 1976) 59-60; J. Priest, “Testament of Moses (First Century A.D.). A New Translation and
Introduction,” OTP 1, 920-921; J. Tromp, The Assumption of Moses. A Critical Edition with Commentary
(SVTP 10; Leiden: Brill 1993) 116-117.

5 Proponents of this hypothesis include J. Licht, “Taxo, or the Apocalyptic Doctrine of Vengeance,” JJS 12
(1961) 95-103; GW.E. Nickelsburg, “An Antiochan Date for the Testament of Moses,” Studies on the Tes-
tament of Moses. Seminar Papers (ed. GW.E. Nickelsburg) (SCS 4; Cambridge: Society of Biblical Literature
1973) 33-37; Nickelsburg, Jewish Literature between the Bible and the Mishnah, 74; ].J. Collins, The Apocalyp-
tic Imagination. An Introduction to Jewish Apocalyptic Literature, 2 ed. (Grand Rapids, MI — Cambridge: Eerd-
mans 1998) 129; A. Yarbro Collins, “Composition and Redaction of the Testament of Moses 10, H1R 69
(1976) 179-186; Parchem, “Testament Mojzesza,” 308-309; more on the successive stages of the development
of The Testament of Moses, ct. E. Schiirer, The History of the Jewish People in the Age of Jesus Christ. A New Eng-
lish Edition (Edinburgh: Clark 1995) 1111, 281-283; J.J. Collins, “The Date and Provenance of the Testament
of Moses,” Studies on the Testament of Moses. Seminar Papers (ed. GW.E. Nickelsburg) (SCS 4; Cambridge:
Society of Biblical Literature 1973) 17-30; O. Camponovo, Kinigtum, Kinigsherrschaft und Reich Gottes in
den frithjiidischen Schriften (OBO 58; Freiburg [Schweiz]: Universititsverlag — Gottingen: Vandenhoeck &
Ruprecht 1984) 151-158; D. Maggiorotti, “La datazione del Testamento di Mose,” Her 15 (1993) 235-262.
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the speech and concerns the events of the End Times. Although it represents aliterary
form, called a testament,® because of its formal elements, the Testament of Moses is an apoc-
alyptic work based on Deuteronomy 31-34, similar to the group of texts referred to as the
so-called historical apocalypses” in which Moses, before his death, makes Joshua his succes-
sor and recounts to him the future events from the entry into Canaan to the Roman period.
The text ends with a prediction of the events of the end times, when God will defeat all
hostile forces and His royal reign will be inaugurated, which will last forever.

The Testament of Moses shows many similarities with the Jewish apocalypses of the Sec-
ond Temple period. Numerous motifs characteristic of apocalyptic literature appear in the
document, which is particularly evident in its juxtaposition with the content and message
of the Book of Daniel.® In both works, the main message focuses on determinism, according
to which God directs the course of all events and history culminates in His establishment
of an eternal kingdom. In both, events are depicted in the earthly realm as well as in the
heavenly one. Both works contain a message of consolation and hope in a crisis, especially
during a period of religious persecution, hence their content is an encouragement to be
faithful to God even at the cost of martyrdom while showing the sense of suffering and
the value of the sacrifice of those who trusted God even at the cost of their lives. In both
works, the reward that the faithful to God will receive after the resurrection will consist in
their participation in communion with heavenly beings. Because of the many similarities
both in content and form, the hymnic eschatological prophecies found in 7. Mos. 10:1-10
and Dan 12:1-3 deserve special attention.

1. Apocalyptic Elements in the Testament of Moses

In apocalyptic writings, God is presented first and foremost as the King of the entire uni-
verse, the supreme Ruler, mighty and great in His glory, the only Master of everything and
everyone. In historical apocalypses, God is portrayed as the Ruler of history who controls
the course of events from the beginning to the end of history, namely as Creator He brings
everything into existence and as Judge of the end times, He restores the original order and

6  Cf.E.Cortes, Los discursos de adids des Gn 49 a Jn 13-17. Pistas para la historia de un género literario en la an-
tigna judia (Colectinea San Paciano 23; Barcelona: Herder 1976) 140-146; E. von Nordheim, Die Lehre der
Alten. 1. Das Testament als Literaturgattung im Judentum der hellenistisch-romischen Zeit (ALGHJ 13; Leiden:
Brill 1980) 194-207; cf. also A.B. Kolenkow, “The Assumption of Moses as a Testament,” Studies on the Tes-
tament of Moses. Seminar Papers (ed. GW.E. Nickelsburg) (SCS 4; Cambridge: Society of Biblical Literature
1973) 71-77; C. Miinchow, Ethik und Eschatologie. Ein Beitrag zum Verstindnis der friihjiidischen Apokabyptik
mit einem Ausblick auf das Neue Testament (Berlin: Evangelische Verlagsanstalt 1981) 65-75.

7 This category includes, among others, various sections of the Ezhigpian Book of Enoch (The Animal Apocalypse,
1 En. 85-90; The Apocalypse of Weeks, 1 En. 93:1-10; 91:11-17), the Book of Daniel, The Fourth Book of
Ezra (4 Ezra), The Syriac Apocabypse of Baruch (2 Bar); cf. Collins, The Apocalyptic magination, 6-7; Stone,
“Apocalyptic Literature; 419; Stanistaw Medala (Wprowadzenie do literatury migdzytestamentalnej, 219) calls
this document an “apocalypse.”

8 Collins, The Apocabyptic Imagination, 131-132.
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justice. The dominant theme of all apocalypses is God’s royal power, i.e. His unlimited do-
minion, which extends to all spheres of the universe, i.c. the heavens, the earth and the
underworld.’

1.1.  God as King and His kingdom

The Testament of Moses twice refers to God as King (4:2; 10:3) and once to His kingdom
(10:1).1 Several titles of God typical of apocalyptic literature expressing His royal authority
over the entire world appear in the context of a prayer for the chosen people (4:1-4):!!

Tunc intravit'? unus qui supra eos est et expandit'® manus et ponit** genua sua et oravit"® pro eis dicens:
Domine omnis, rex in alta sede, qui dominaris saeculo, qui voluisti plebem hancesse tibi plebem [hanc]
exceptam. Tunc voluisti invocari eorum Deus secus testamentum quod fecisti cum patribus eorum.
Et ierunt captivi in terram alienam cum uxoribus et natis suis et circa ostium allofilorum et ubi est
maestitia magna.

Respice et miserere eorum, Domine caelestis!

Then one will come in, one who is over them, and he will spread forth his hands, and bend his knees and
pray for them saying:

2 O Lord of all, King (seated) on a lofty throne, who rules the world, who has willed that this people should
be [this] your chosen people. Then you willed to be called their God, by virtue of the Covenant which
made with their fathers.

And they went as slaves into a foreign land, together with their wives and children, and (surrounded by)
the gates of heathen nations, and where there is great sorrow.

4 Behold and have mercy on them, O Lord of heaven!

The introduction, which mentions a praying person who pleads with God for their
people (4:1), is followed by the actual prayer (vv. 2-4), consisting of a doxology (v. 2a),
amention of the Covenant and exile (vv. 2b-3) and a plea for mercy (v. 4). In the dox-
ology, the prayers praise God’s omnipotence and His power by which He exercises royal
authority over the entire world. This is expressed by the designation of God as “Lord of
all” (Dominus omnis) and, above all, as “King (seated) on a lofty throne” (Rex in alta sede),

9 Cf. HJ. Wicks, The Doctrine of God in the Jewish Apocryphal and Apocalyptic Literature (London: Hunter
& Longhurst 1915) 127-128; M. Parchem, Obraz Boga w pismach apokaliptycenych okresu Drugiej Swigtyni
(Biblica et Judaica 1; Bydgoszcz: Oficyna KRD 2013) 111-150.

10 Cf. Parchem, Obraz Boga w pismach apokaliptycznych, 127-129.

11 In this article, all Latin texts of the Testament of Moses are as quoted in the edition prepared by A.M. Ceriani
of 1861, which constitutes the editio princeps of the document, and according to two later revised editions of
the text, namely C. Clemen (ed.), Die Himmelfahrt des Mose (Kleine Texte fiir theologische Verlesungen und
Ubingen 10; Bonn: Marcus & Weber 1904) 4-15; Tromp, 7he Assumption of Moses, 1-25; English translation
was made by the author of this article.

12 Thisis the original spelling in the manuscript. It should be intrabit.

13 Thisis the original spelling in the manuscript. It should be expander.

14 Thisis the original spelling in the manuscript. It should be porez.

15 Thisis the original spelling in the manuscript. It should be orabit.
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which indicates the location of God’s throne in the heavens (see I En. 14:18; Dan 7:9-10;
cf. Isa 6:1; 66:1). God’s unlimited power is also expressed by the other titles: “who rules the
world, i.e. “Lord of the world” (gui dominaris saeculo) and “Lord of heaven” (Dominus cae-
lestis).* It is noteworthy that the title “Lord of heaven” appears in Dan 5:23 in the context of
Daniel’s interpretation of the mysterious inscription given to Balthasar (vv. 17-28), which
highlights the power of God that is superior not only to earthly kings but also to all pagan
deities (see also “God of heaven” in Dan 2:18, 19, 37,44 and “God in heaven” in Dan 2:28).
In the Zestament of Moses — as in the Book of Daniel — God is portrayed as exercising His
royal dominion over the entire universe from a throne in the heavens, and thus the scope of
His authority includes both the heavenly and the earthly realms, i.e. “everything.”

God sitting on the throne and His kingdom is mentioned twice in 7" Mos. 10:1-3, in
the context of a hymn describing the events of the end times (10:1-10). The words “And
then His kingdom (regnum illius) will appear in all His creation” (v. 1) express the truth
that God will reveal the might of His royal power to the entire world, which is highlighted
by the mention of “His creation.” The total subordination of the world to God’s power is
indicated by the description of the reaction of the cosmos to His revelation (vv. 4-6). As
in other apocalyptic writings, the manifestation of the kingdom of God is a manifestation
of God as King of the entire world and at the same time becomes the beginning of eschato-
logical events (see Dan 2:44-45; 3 Sib. 47-48; 2 Bar. 39:7). God’s royal authority is high-
lighted even more clearly in v. 3: “For the Celestial One will arise from His royal throne,
will come forth from His holy habitation with fierceness and anger because of His sons.”
The title “Celestial One” (caelestis) with which God is endowed and the mention of rising
from “His royal throne” (sede regni sui) indicates that the heavens are the place where God
resides and where He exercises His royal authority. The entire text contains elements typi-
cal of descriptions of the theophany, which also has a judgmental character (see Isa 14:22;
26:20-21;35:4; 1 En. 1:3-9; 11:4; 91:7).7

1.2. Determinism

Although the Testament of Moses is dominated by a Deuteronomistic theology of history
(according to the scheme: sin — punishment — conversion — salvation), which emphasises
the conviction that Israel, as God’s chosen people, will not be annihilated and that its situa-
tion depends on its fidelity to the covenant, a determinism of an apocalyptic nature is very

16 Cf. Camponovo, Kinigtum, Kinigsherrschaft und Reich Gottes, 162—164; Tromp, The Assumption of Moses,
176; M. Parchem, Pojecie krdlestwa Bozego w Ksigdze Daniela oraz jego recepcja w pismach qumrariskich i w apo-
kaliptyce zydowskiej (RSBibl 9; Warszawa: Vocatio 2002) 427-428; cf. also G.A. Keddie, “Judaean Apocalypti-
cism and the Unmasking of Ideology: Forcign and National Rulers in the Testament of Moses,” JS] 44 (2013)
330-331.

17 Cf. P.Volz, Die Eschatologie der jiidischen Gemeinde im neutestamentlichen Zeitalter (Tiibingen: Mohr [Sie-
beck] 1934) 168-169; Camponovo, Kénigtum, Kinigsherrschaft und Reich Gottes, 165-173; Tromp, The As-
sumption of Moses, 233; cf. also M. Parchem, “Teofania w 1 Hen 1,3¢-9 w kontekscie tradycji biblijnej,” Studia
2 biblistyki (ed. R. Bartnicki) (Warszawa: Wydawnicewo UKSW 2012) VIII, 73-108.

465



466

The Biblical Annals 14/3 (2024)

evident in its theological message.' All the events of past times have been established and
foreseen by God, who revealed them to Moses: “Is not this what Moses declared (zestabarur)
to us in prophecy [...]? It came upon us according to His (i.e. God’s) words, as he declared
to us in those days, and was fulfilled upon us as slaves in the land of the east” (3:11-13).
It is noteworthy that the Latin verb festari occurring in the text as equivalent to the Greek
uepTupely means “to bear witness, to testify,” as well as “to announce, to notify.” The truth
that everything has been foreseen by God is explicitly expressed in 12:4-5 and 12:13:

4 Omnes gentes quae sunt in orbe terrarum Deus creavit, et nos praevidit, illos et nos, ab initio creaturae

orbis terrarum usque ad exitum saeculi. Et nihil est ab eo neglectum, usque ad pusillum, sed omnia
praevidit et pronovit [...]

Dominus omnia quae futura essent in hoc orbe terrarum providit.

Exivit enim Deus qui praevidit omnia in saecula [...]

All the nations that are on the entire earth were created by God, and He foresaw us, both them and
us, from the beginning of the creation of the entire earth until the end of the world. And nothing was
overlooked by Him, not even the smallest detail, but He foresaw and knew everything in advance |...]

The Lord has seen in advance all the things that will happen throughout the earth.

13 For God will step forward, the one who sees all things in the world beforehand |[...]

The verb in its proper classical form, namely praevidere (vv. 4 and 13), as well as provi-
dere (v.5), was used to denote the action “to foresee, to see beforehand.” It should be noted
that the verb pronovit occurring in v. 4 is a correction of the extant Latin text since provovit
that makes no sense appears in the Ceriani edition. As Johannes Tromp notes, in Latin the
prefixes prae- and pro- are often used interchangeably, and thus the verbs praevidere // pro-
videre, “to foresee, to see beforehand” and promoscere, “to know beforehand,” which is a ne-
ologism (cf. the Greek verb mpoyvwokw), are synonymous terms for the same action.”” The
prior knowledge that God possesses and thus His knowledge of things to come is a frequent
motif appearing in the literature of the Second Temple period (e.g. Sir 23:20; Wis 8:8;
1 En. 9:5,11; 39:11; 84:3; 2 En. 66:3-5 [longer version]; 2 Bar. 21:5, 8, 10, 12; Jub. 1:29;
1QS 3:15-16; CD 2:7—10).20

18 Cf. Priest, “Téstament of Moses] 922; cf. also Brandenburger, Himmelfahrt Moses, 63-64; Tromp, The As-
sumption of Moses, 122-123; L. Vegas Montaner, “Testamento de Moises, Apdcrifos del Antigno Testamento
(eds. A. Diez Macho ez al.) (Madrid: Ediciones Cristiandad 1987) V, 245-246; D. Maggiorotti, “Testamen-
to di Mose (Assumptio Mosis),” Apocrifi dellAntico Testamento (ed. P.Sacchi) (Brescia: Paideia 2000) IV,
202-203; Collins, The Apocalyptic Imagination, 130-131; Nickelsburg, Jewish Literature between the Bible
and the Mishnah,75.

19 Tromp, The Assumption of Moses, 263.

20  Cf. Tromp, The Assumption of Moses, 262-263; for more on God’s omniscience, especially His foreknowledge
of all things, cf. Parchem, Obraz Boga w pismach apokaliptycznych, 415-423.
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The primary purpose of the author of the document is to reinforce the belief that God’s
intervention is near (10:1-10) and that God’s promises to His people will be fulfilled be-
cause God is faithful to the covenant established with Israel (12:3-13). The Zestament of
Moses, like other apocalyptic writings, offers the hope of God’s help to those who are per-
secuted. The basis of the trust placed in God is the firm conviction that God’s promises
arising from the covenant are certain (1:8-9; 3:9; 4:2-6; 12:7-13).

1.3.  The Reason for Creating the World

The question of the cause for which God created the world does not appear explicitly
in the biblical tradition. The issue is approached and formulated in writings of an apoc-
alyptic nature (4 Ezra, 2 Bar., Apoc. Ezra, Apoc. Sedr.) and further developed in the later
tradition of both Jews and Christians. The Zestament of Moses is the document in which
the cause of the creation of the world is mentioned for the first time.?! In 1:12 the author
states: “For He created the world because of His people” (Creavit enim orbem terrarum
propter plebem suam).

In decoding the correct meaning of the Latin phrase, a grammatical analysis of the two
components of the entire phrase, namely enim and propter, is essential. The conjunction
enim does not occur here in the sense of an explanation, an extension of a thought or a con-
clusion, but denotes a motive, a cause, a reason for which something has been effected, and
therefore “since, for, because, on behalf)** like its Greek (¢met) and Hebrew (19°) equivalents.
Hence the entire expression in 1:12 is a causative sentence.” The Latin preposition propter
with acc. — as well as the Greek preposition 8w, with acc. — signifies a cause, a reason, a mo-
tive by which something is accomplished, something exists, thus “because of, on account
of (something).” In the Vulgate, the preposition propter is a translation of various Hebrew
terms, but it is most often equivalent to the word 13, which often occurs in the Hebrew
Bible in a causal sense. In this meaning, the entire phrase expresses the thought of a plan, an
intention, a determination (see, for example, Ps 23:3; 25:11; 106:8; Ezek 20:9; Isa 48:9, and
others).* This understanding of the statement in 1:12 - i.e. in a causal sense — is indicated
by the words in the next verse, where it is stated, with regard to the truth of the creation of
the world for Israel’s sake, that God “did not reveal this plan in relation to creation from the

beginning of the world” (1:13).

21 Prest, “Testament of Moses? 922; Vegas Montaner, “Testamento de Moises,” 245; N.J. Hofmann, Die Assumyp-
tio Mosis. Studien zur Rezeption massgiiltiger Uberlieferung (JSJSup 67; Leiden: Brill 2000) 295; M. Parchem,
“Dlaczego Bégstworzyt $wiat? O przyczynie stworzenia $wiata w $wietle pism apokaliptycznych,” Trud w Panu
nie jest daremny (por. 1 Kor 15,58). Studia ofiarowane Ksigdzu Profesorowi Doktorowi Habilitowanemu Jano-
wi Zalgskiemu w 70. rocznice urodzin (ed. M. Linke) (Niepokalanéw: Wydawnictwo Ojcéw Franciszkandw
2010) 461-462.

22 Cf.R.Kithner - C. Stegmann, Ausfiibrliche Grammatik der lateinischen Sprache (Darmstadt: Wissenschaftli-
che Buchgesellschaft 1955) II, 121-122.

23 Cf. A. Schalit, Untersuchungen zur Assumptio Mosis (ALGHJ 17; Leiden: Brill 1989) 127.

24 Cf. Schalit, Untersuchungen zur Assumptio Mosis, 128—129; for more on this issue, cf. P. Jouon — T. Muraoka,
A Grammar of Biblical Hebrew (Rome: Editrice Pontificio Istituto Biblico 2003) II, 638-639 [§ 170f].
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In 7. Mos. 1:12 — as in 4 Ezra 6:55, 59; 7:10-11 — the assertion that God created the
world because of His people (plebs sua) expresses the truth of Israel’s being chosen (see 4:2).2°
It is noteworthy that in 1:12-13, a clear contrast appears between the “people” (plebs) and
the “[heathen] nations” (gentes), which alludes to the frequent contrast in biblical tradition
between Isracl as God’s people and the pagan nations. It seems that the idea, which appears
in 1:12, that God created the world because of His people, is a consequence of the convic-
tion that Israel is the people God chose from the beginning of creation in order to love them
and, at the same time, to punish all pagan nations. It can be assumed that the author of the
Testament of Moses, by highlighting the truth about the creation of the world on account
of Israel as God’s chosen people, which he further emphasises by mentioning the rebuke of
the pagan nations, thus reveals God’s plan according to which, in the present time, God’s
people experience much suffering and persecution from the pagans, but in the end times
Isracl will be saved and exalted, while the pagan nations will be punished and annihilated
(cf. T Mos. 1:13; 10:7-10).% In later apocalypses, righteous people will be considered as
the cause of God’s creation of the world (2 Bar. 15:7; 21:24; 4 Ezra 8:1), or humankind in
general (4 Ezra 8:44; 2 Bar. 14:18; Apoc. Ezra. 5:19; Apoc. Sedyr. 3:1-5).7

1.4. Readiness for Martyrdom

The story of Taxo of the tribe of Levi and his seven sons (9:1-7) plays an important role
in the Testament of Moses because, as the turning point of the document as a whole, it rep-
resents the transition from the time of persecution (chs. 6-8) to the revelation of the king-
dom of God (ch. 10). Taxo and his sons — as a symbol of the innocently suffering right-
eous — initiate the fulfilment of the final salvation by voluntarily undertaking suffering and
martyrdom.

Tunc illo die erit homo de tribu Levvi*® cujus nomen erit Taxo, qui habens VII filios dicet ad eos
rogans [...]

Nunc ergo, filii, audite me! Videte enim, et scite quia numquam temptantes Deum nec parentes nec
proavi eorum, ut practereant mandata illius.

Scitis enim, quia haec sunt vires nobis. Et hoc faciemus:

jejunemus triduo, et quarto die intremus in spclunca quae in agro est, et moriamur potius quam
praetereamus mandata Domini dominorum, Dei parentum nostrorum.

Hoc enim si faciemus et moriemur, sanguis noster vindicavitur® coram Domino.

25 Cf. Laperrousaz, Le Téstament de Moise, 82; Tromp, The Assumption of Moses, 141.

2 Cf. Tromp, The Assumption of Moses, 141; Kolenkow, “The Assumption of Moses as a Testament,” 72—74; for
more on this, cf. B. Halpern-Amaru, “Redesigning Redemption: Covenant in the Testament of Moses, Sum-
moning. Ideas of the Covenant and Interpretive Theory (ed. E. Spolsky) (Albany, NY: State University of New
York Press 1993) 131-152; Parchem, “Dlaczego Bdg stworzyt $wiat?, 464-465.

27 For further discussion, cf. Parchem, “Dlaczego Bég stworzyl $wiat?,” 465-483.

28 This is the original spelling in the manuscript.

29 Thisis the original spelling in the manuscript. Should be vindicabitur (the intervocalic b becomes fricative and
is written v).
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Then, on that day, there will appear a man from the tribe of Levi, whose name will be Taxo, who will
have seven sons, who will say to them asking [...]

So now, sons, listen to me! See, then, and know that neither our parents nor their ancestors provoked God
by transgressing His commandments.

And you know that this is our strength, and that this is what we will be doing:

©  Let us fast three days, and on the fourth day let us go into a cave that is in the field, and let us die rather
than transgress the commandments of the Lord of lords, the God of our fathers.

7 Forifwe do this and die, our blood will be avenged before the Lord.

It seems that according to the author of Testament of Moses, the voluntary death of
Taxo and his sons provokes God to act, resulting in the infliction of punishment on the
persecutors. The expression “our blood will be avenged by the Lord” (v. 7) indicating
the provocation of God’s vengeance clearly refers to Deut 32:35-43: “To Me belongeth
vengeance and recompense [...]. For the Lord shall judge His people and repent for His
servants [...], I will render vengeance to Mine enemies and will reward them that hate Me
[...], for He will avenge the blood of His servants, and will render vengeance to His adver-
saries.” Taxo’s attitude was presented as a model of conduct in which faithfulness to God
by keeping His commandments proves to be of the highest value. Because Taxo’s speech
precedes God’s direct intervention, in which the wicked will be annihilated and the right-
cous exalted (10:1-10), it becomes a picture of the persecution suffered by God'’s faithful
in the end times.*® A similar attitude is referred to in 1 Macc 2:29-38, where the pious
Jews, having voluntarily given up defending themselves and their families against persecu-
tors so as not to profane the Sabbath, state: “Let us all die in our innocence; heaven and
carth testify for us that you are killing us unjustly” (v. 37; cf. 2 Macc 7:2; Dan 11:32-35).
The just God will advocate those who have remained faithful to Him even at the cost of
their own lives, while their reward will be eternal salvation. The author of the Testament
of Moses seems to imply that true salvation and ultimate victory will not be the result of
human efforts and actions (= the Maccabean uprising), but will be the result of God’s
intervention on behalf of those who have remained faithful to the Covenant. In the 7es-
tament of Moses — as in the Book of Daniel - a pietistic movement developing in sapiential
circles of priestly provenance comes to the fore, which focused above all on maintain-
ing fidelity to God, purity and communion with the heavenly world. Representatives of

30 Cf. Licht, “Taxo, or the Apocalyptic Doctrine of Vengeance,” 95-103; GW.E. Nickelsburg, Resurrection,
Immortality, and Eternal Life in the Intertestamental Judaism (HTS 26; Cambridge: Harvard University
Press — London: Oxford University Press 1972) 97; Nickelsburg, Jewish Literature Between the Bible and the
Mishnah,76;]]. Collins, “Some Remaining Traditio-Historical Problems in the Testament of Moses,” Studies
on the Testament of Moses. Seminar Papers (ed. GW.E. Nickelsburg) (SCS 4; Cambridge: Society of Biblical
Literature 1973) 41; Collins, The Apocalyptic Imagination, 131; Medala, Wprowadzenie do literatury migdzytes-
tamentalnej, 219; Parchem, “Testament Mojzesza,” 312-313; Keddie, “Judacan Apocalypticism and the Un-
masking of Ideology,” 322; cf. also D.C. Catlson, “Vengeance and Angelic Mediation in Testament of Moses 9
and 107 JBL 101 (1982) 85-95.
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this trend advocated active opposition to persecution, but not by the armed resistance
favoured in 1-2 Macc; the Animal Apocalypse (1 En. 85-90); the Qumran War Rule
(1QM), but by accepting suffering and death for their purifying value, because in this way
one can gain participation in the resurrection and future salvation.’’

2. Hymnic Eschatological Prophecy (7. Mos. 10:1-10)

An eschatological prophecy taking the form of a hymn (10:1-10) concludes Moses’ speech
to Joshua and pertains to the events of the end times.

! Et tunc parebit regnum illius in omni creatura illius.

Ft tunc zabulus finem habebit,

et tristitia[m] cum eo adducetur.
Tunc implebuntur manus nuntii

qui est in summo constitutus,

qui protinus vindicavit* illos ab inimicis corum.
Exurget enim Caclestis a sede regni sui

et exiet de habitatione sancta sua

cum indignationem et iram* propter filios suos.
Et tremebit terra,

usque ad fines suas concutietur,

et alti montes humiliabuntur et concutientur

et convalles cadent.
Sol non dabit lumen

et in tenebris convertent se cornua lunae

et confringentur,

et tota convertit® se in sanguine;

et orbis stellarum conturvavitur®.
Et mare usque ad abyssum decedit®,

ad fontes aquarum deficient

et flumina expavescent.

31 Cf. G. Zerbe, “Pacifism’ and Passive Resistance’ in Apocalyptic Writings: A Critical Evaluation,” 7he Pseude-
pigrapha and Early Biblical Interpretation (eds. .H. Charlesworth — C.A. Evans) (JSPSup 14, SSEJC 2; Shef-
field: JSOT 1993) 93-94; for more on this topic, cf. J.J. Collins, The Apocalyptic Vision of the Book of Daniel
(HSM 16; Missoula, MT: Scholars Press 1977) 191-218; M. Parchem, Kisigga Daniela. Whtgp, praekiad z ory-
ginatu, komentarz (NKB.ST 26; Czestochowa: Edycja Swictego Pawla 2008) 54-62.

32 Thisis the original spelling in the manuscript. It should be vindicabit.

33 Here the preposition cu is followed by an accusative (the classical ablative is used with cuz 15 times in the
manuscript).

34 The third person singular future tense ending is written as -4 instead of -¢z.

35 Thisis the original spelling in the manuscript. It should be conzurbabitur.

36 The third person singular future tense ending is written as -i# instead of -ez.
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Quia exurgit” summus
Deus aeternus solus,
et palam veniet ut vindicet gentes
et perdet omnia idola eorum.
Tunc felix eris, tu Istrahel®,
et ascendes supra cervices et alas aquilae,
et inplebuntur.
Et altavit¥ te Deus,
et faciet te herere® caelo stellarum,
loco habitationis ejus.
Et conspiges*! a summo,
et vides* inimicos tuos in terram
et cognosces illos et gaudebis
et agis® gratias
et confiteberis creatori tuo.

Y And then His kingdom will appear in all His creation,
and then the devil will meet bis end,
and sorrow will disappear with him.
2 Then the hands of the herald will be filled
who has been anvinted in the highest (place),
who will then take vengeance on their enemies.
3 For the Celestial One will arise from His royal throne,
and will come forth from His holy habitation
with fierceness and anger because of His sons.
Y And the earth will tremble,
and will be shaken to its farthest parts;
and high mountains will be made lower and shaken,
and valleys will fall.
The sun will not give light;
and the horns of the moon will turn to darkness,
and will be shattered to pieces,
and [the moon] will entirely be turned into blood;
and the course of the stars will be disturbed;
¢ And the sea will descend into the abyss,
and the springs of the waters will vanish,
and the rivers will dry up.

The third person singular future tense ending is written as -i# instead of -ez.
This is the original spelling in the manuscript.
This is the original spelling in the manuscript. It should be a/zabit.

This is the original spelling in the manuscript. Should be Aaerere ("ac" is monophthongized as "¢").

This is the original spelling in the manuscript. It should be conspices.
The verb in the present tense is used in the sense of the future tense (videbit).
The verb in the present tense is used in the sense of the future tense (ages).
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7

Because the Most High will arise,
the One and only Eternal God,
and will reveal Himself to punish the heathen nations,
and will destroy all their idols.
8 Then you will be happy, O Lsrael!
and you will mount on the neck and wings of an eagle,
[because the time given to them] will have ended its course.
? And God will exalt you,
and will place you permanently in the heaven of stars,
in His abode.
1 And you will look down from the heights,
and you will see your enemies on the ground
and upon recognising them, you will rejoice,
and you will acknowledge your Creator.

The end-times events described by the author of 7" Mos. 10:1-10 are portrayed as God’s
intervention, which will occur in response to the death of those who have proved faithful
to Him in persecution (see 9:6-7). After a general introduction (vv. 1-2), God’s action
is shown through the terminology used in the descriptions of the theophanies (vv. 3-6),
the result of which will be the punishment of the pagan nations (v. 7) and the exaltation of
Israel (vv. 8-10).

Verses 1-2 provide an introduction to the entire hymn, in which the events of the end
times are generally framed in positive terms, i.e. the establishment of the kingdom of God,
as well as in negative terms, i.e. the annihilation of the devil and sorrow, i.c. evil.

The words “His kingdom will appear in all His creation” express the truth that God’s
royal power will be revealed throughout the universe (see also 3 Sib. 47-48; 2 Bar. 39:7).
The expression “His kingdom” (regnum illius) is here synonymous with the might, power
and majesty of God, who is the one and only supreme King seated on the heavenly throne
(see 4:2).* God’s royal power, which extends to the heavens and the carth, is expressed by
the titles: Caelestis, “Celestial One,” i.e. “He who dwells in the heavens” (v. 3), Summus,
“Most High,” and Deus aeternus solus, “the One and only Eternal God” (v. 7).

The result of God’s revelation in the power of His royal authority is the annihilation of
the devil: “and then the devil will meet his end” (ez tunc zabulus® finem habebir). The men-
tion of the annihilation of the devil highlights the absolute power of God, who, by estab-
lishing His kingdom, destroys all hostile forces (see Jub. 23:29; 50:5).% On the other hand,

44 Cf. Volz, Die Eschatologie der jiidischen Gemeinde, 167-169; Tromp, The Assumption of Moses, 229.

45 The form zabulus is an orthographic variant of the word diabolus (cf. the Greck didBoloc); the same vari-
ant appears in an carly 4th century work by the Christian writer Lactantius (De mortibus persecutorum, 16),
cf. CT. Lewis — C. Short, A Latin Dictionary Founded on Andyews’ Edition of Freund’s Latin Dictionary, Re-
vised, Enlarged, and in Great Part Rewritten, 2 ed. (Oxford: Clarendon Press 1958) 2018.

46 Cf. G. von Rad — W. Foerster, “Siopddded uéporoc, TDNT 11, 78; Tromp, The Assumption of Moses, 229;
Parchem, “Testament Mojzesza,” 333.
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bearing in mind the suggestion that there are many allusions to a court trial”’

throughout
the hymn, the annihilation of the devil may mean his expulsion from God’s heavenly court
and his deprivation of the possibility of exercising the accusatory function he held there
(cf.Job 1:6-12;2:1-7).%8

Together with the devil, “sorrow” (#7istitia), which is of his making, will be annihilated
(cf. 1 John 3:8: “The Son of God was revealed for this purpose: to destroy the works of the
devil”). The motif of sorrow is perhaps understood here as despair and suffering caused by the
plagues and calamities that befell Israel because of its sins. The author of Testament of Moses,
by stating that “sorrow will disappear with him (i.e. the devil)” (v. 1) expresses the convic-
tion that the establishment of God’s kingdom will transform sorrow into joy (v. 10). A sim-
ilar motif appears frequently in both Jewish writings and Christian tradition (see, for exam-
ple, Jub. 23:29; 4 Ezra 6:27; 2 Bar. 73:1-4; 5 Sib. 385; 1. Jud. 25:4; John 16:20; Rev 21:4;
cf. Isa 35:10; 51:11).

In v. 2, aheavenly being appears described as a “herald, messenger, angel” (nuntius;
Gr. dyyehog), who is most likely to be identified with Michael,”” the patron and protector
of Israel (see Dan 10:13, 21; 12:1; I En. 47:2; 1QM 17:6-7; T. Lev. 3:3). Michael’s role in
1. Mos. 10 is to perform two functions. On the one hand, he is credited with priestly func-
tions and is presented as an intercessor, as indicated by the words “the hands of the herald
will be filled” (implebuntur manus nuntii). Moreover, the herald performs his function in
the heavens, as clearly indicated by the reference to anointing him “in the highest place” (qui
est in summo constitutus). The expression “fill the hands” is a technical term of consecration
to the priest (see e.g. Exod 28:41;29:29,33,35; Lev 8:33; 16:32; 21:10; Num 3:3; Judg 17:5,
12; 1 Kgs 13:33; 2 Kgs 13:9; 7. Lev. 8:10; Jos. Asen. 27:2). The motif of priestly activity
of heavenly beings involving intercession appears in many Second Temple period writings
(e.g. Tob 12:12, 15; 1 En. 9:1-4, 10-11; 10:13; 99:3; 3 Bar. 11-16). It is noteworthy that
in 3 Bar. 11-16, Michael is portrayed as the supreme commander and keeper of the keys of
heaven who acts as an intermediary, which is depicted in that he holds in his hands an im-
mense vessel filled with the virtues and good deeds of the righteous, which he then brings
to God. In the Testament of Moses, the herald is the one who hears the cries for justice of
those persecuted and suffering martyrdom (9:6-7) and presents them to God, who is thus

47 The juridical nature of the hymn in 7 Mos. 10 is emphasised by Nickelsburg (Resurrection, Immortality, and
Eternal Life,29-31) who calls it a “judgment scene”

a8 Cf. J.Becker, Das Heil Gottes. Heils- und Siindenbegriffe in den Qumrantexten und im Neuen Téstament
(SUNT 3; Géttingen: Vandenhoeck & Ruprecht 1964) 100-101; Camponovo, Kirnigtum, Kinigsherrschaft
und Reich Gottes, 170.

49 Thus,ia., Charles, The Assumption of Moses, 39-40; Charles, “The Assumption of Moses;” 421;]. Gray, The Bib-
lical Doctrine of the Reign of God (Edinburgh: Clark 1979) 254; J.J. Collins, “The Testament (Assumption) of
Moses,” Outside the Old Testament (ed. M. de Jonge) (Cambridge Commentaries on Writings of the Jewish
and Christian World 4; Cambridge: Cambridge University Press 1985) 156; Priest, “Testament of Moses,”
932; E.-M. Laperrousaz, “ Testament de Moise,” La Bible. Ecrits Intertestamentaires (eds. A. Dupont-Sommer —
M. Philonenko) (Paris: Gallimard 1987) 1010; Parchem, “Testament Mojzesza,” 333.
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prompted to intervene and avenge the blood that has been shed (see also 10:3: God will
reveal Himself “with fierceness and anger because of His sons”).”

The herald, on the other hand, is the one who “will take vengeance on their enemies”
(vindicavit illos ab inimicis eorum). His function is not only of a military nature, since the
result of his activity carried out in the name of God will be the annihilation of all enemies,
but also contains juridical connotations, since the Latin expression vindicare ... ab, “to take
revenge on (someone)” can mean “to make a claim, to free, to deliver.””' The combination
of military and juridical activities that the herald (nuntius) carries out in 7. Mos. 10:2 is very
similar to the function that Michael performs in Dan 12:1.

The description of God’s intervention in eschatological times occurring in vv. 3-6
draws on language found in descriptions of theophany appearing in biblical tradition
(e.g. Exod 19:16-20; Deut 33:2-3; Judg 5:4-5; Ps 18:8-16; 29:3-9; 68:8-9; 77:17-20;
97:3-6; Isa 30:27-33; Mic 1:3-7; Hab 3:3-15; see also I En. 1:3-9). Descriptions of the-
ophany usually involve two interconnected events, namely the “arrival” of God and the stir-
ring of nature, which takes the form of a variety of cataclysms of cosmic scope, including
thunders, flashes of lightning, earthquakes, raging waters, etc.>

The revelation of God (v. 3) is described by the author of Teszament of Moses using verbs
expressingmovement: “willarise from His royal throne” (exurger... a sederegnisui) and “come
forth from His holy habitation” (exier de habitatione sancta sua). Undoubtedly, in both ex-
pressions, the place from which God comes forth is the heavens as His permanent abode (see
e.g.Deut26:15;1Kgs8:30;1sa26:21;63:15;Jer25:30; Amos 1:2; Mic 1:3; Hab 3:3;Zech 2:13;
see also 1 En. 14:8-23).

In vv. 4-6, there is a description of a disturbance of the order existing in the cosmos,
i.e. aviolation of the natural laws governing the entire universe, which manifests itself
in catastrophes and various types of cataclysms of cosmic proportions that accompa-
ny the revelation of God. As Jorg Jeremias notes, most of these belong to the typical el-
ements of theophanic descriptions, but the mention of the disruption of the sun, moon
and stars belongs to the tradition associated with the concept of “the day of YHWH”
(cf. Amos 5,18-20; Isa 13:10; Joel 2:10; 3:4; 4:15; see also Mark 13:24; Matt 24:29), which
indicates that in 7. Mos. 10:4—6 — as in Hab 3:10—11 — motifs from the traditions of the-
ophany and the day of YHWH were combined.> It could be presumed that the description
of cataclysms of cosmic scope occurring in 7" Mos. 10:4-6, 7 can be taken as a reference to

so  Cf G.Kuhn, “Zur Assumptio Mosis,” ZAW 43 (1925) 126; Camponovo, Kinigtum, Kinigsherrschaft und
Reich Gottes, 170; Carlson, “Vengeance and Angelic Mediation,” 85-95.

st Cf. Nickelsburg, Resurrection, Immortality, and Eternal Life, 29; Camponovo, Konigtum, Konigsherrschaft und
Reich Gottes, 171.

52 For more on this topic, cf. J. Jeremias, Theophanie. Die Geschichte einer alttestamentlichen Gattung
(WMANT 10; Neukirchen-Vluyn: Neukirchener Verlag 1965); H. Witczyk, Teofania w Psalmach (Krakéw:
Polskic Towarzystwo Teologiczne 1985); T. Hiebert, “Theophany in the OT; 4BD VI, 505-511; cf. also
Parchem, “Teofania w 1 Hen 1,3¢-9 w kontekscie tradycji biblijnej,” 73-108.

53 Jeremias, Theophanie, 98; cf. also Camponovo, Konigtum, Konigsherrschaft und Reich Gottes, 167; Tromp,
The Assumption of Moses, 234.
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and a type of equivalent of the “time of distress” referred to in Dan 12:1. If this suggestion
were correct, then in the description of the end times in 7. Mos. 10, the idea of oppression by
Gentile nations (gentes), as mentioned in v. 7, is reinforced by the motif of cataclysms which
acquire cosmic character (vv. 4-6). It is noteworthy that in many descriptions of oppression
that mark the beginningof eschatological times, thereisa combination of the motif of the dis-
ruption of the cosmic order with social and political unrest and conflict (e.g. 4 Ezra 5:1-13;
2 Bar. 23:5-27:15; see also Mark 13:7-25; Matt 24:6-29; Luke 21:9-26). In T Mos. 10,
asequence of events similar to that in Dan 12:1-3 appears, namely, after a period of dis-
tress, which in Zestament of Moses includes persecution by pagan nations and cataclysms of
a cosmic nature, there will be a final intervention of God resulting in the deliverance of the
righteous and a reward consisting in their exaltation.

Godss intervention in 7. Mos. 10 has two aspects: a negative and a positive one. In the
negative aspect, the consequence of God’s revelation will be the punishment of “heathen
nations (gentes)” and “all their idols (omnia idola eorum)” (v. 7). The Latin term idolum or
idolon (Gr. éldwhov) means a material representation of a deity (statue, image), an image/
likeness of a deity.>* It seems that here the word “idols” (idola) is also a term for the dei-
ties worshipped by pagan peoples, in which there is a certain irony hiding, pointing to the
foolishness of those who consider objects made by themselves as deities and worship them.
In this way, the author of Testament of Moses contrasts the power of the one and eternal God
with the perishable pagan idols. The motif of the destruction of pagan idols also appears
in the description of the theophany in Mic 1:3-7: ,All its (i.e. Samarias) carved figures
(LXX: to yavmee abtiic; Vig: sculptilia) shall be broken to pieces, all its wages shall be
burned in the fire, and all its idols (LXX: ta €ldwAo adtiig; Vig: idola) I will destroy” (v. 7;
see also Wis 14:11; I En. 91:9; 3 Sib. 618).

In the positive aspect, the result of Gods revelation is the deliverance of Israel, which
the author of 7. Mos. 10 expresses in the words: “Then you will be happy, O Israel!” (zunc
[felix eris tu, Istrabel)” (v. 8; cf. Deut 33:29). Israel’s happiness is not only due to the annihila-
tion of its enemies: “because the time given to them will have ended its course” (cf. the men-
tion of the devil, who “will meet his end” in v. 1), but above all because of the care that God
extends to His people, as expressed by the image of being carried by an eagle: “and you will
mount on the neck and wings of an eagle.” This motif may allude to an image present in the
biblical tradition in which Israel is carried on the wings of an eagle to express the truth of
God’s care and protection in the context of the exodus from Egypt (Exod 19:4; Deut 32:11).
It should be noted, however, that in 7" Mos. 10:8, the mention of the eagle includes the idea
that God will ensure Israel’s safety in eschatological times by lifting it like an eagle on its
wings to the heights of the heavens so that from there it can see the defeat of its enemies. In
other words, the exaltation of Israel on eagle’s wings towards the heavens is an expression
of the truth of its exaltation in the end times, which God will accomplish, as is explicitly
mentioned in v. 9. A similar thought, which occurs in the context of the protection of the

s4  Cf. Lewis — Short, 4 Latin Dictionary, 878.
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righteous from the ungodly, is found in the Epistle of Enoch: “And in the day of the distress
of the sinners, your young will rise up like eagles, and your nest will be higher than that of
vultures” (1 En. 96:2). The mention of eagles expresses the truth that the righteous will be
endowed with strength by which they will be rescued from the danger threatening them
from the ungodly (i.e. vultures), which is no doubt a reference to Isa 40:31: “but those who
keep waiting for YHWH will renew their strength. Then they’ll soar on wings like eagles.”

The description of Israel’s exaltation in 7" Mos. 10:9, which is portrayed as placing it
in the heaven of the stars: “and will place you permanently in the heaven of stars, in their
abode” (et faciet te herere caelo stellarum, loco habitationis eorum) is typical of eschatological
expectations alluding to Dan 12:3 (cf. 4 Ezra 7:97, 125; 2 Bar. 51:5; 1 En. 51:4; 104:2;
LAB 19:9; 33:5; T. Lev. 14:3; 18:4). It is difficult to determine conclusively whether the
author of Testament of Moses understands the stars here in the literal sense, i.c. as heavenly
bodies, or in the metaphorical sense, i.c. as heavenly beings. It seems that the term “stars”
(stellae, feminine gender) occurs here to denote celestial beings (angeli; Gr. dyyyehot, mas-
culine gender), as indicated by the masculine personal pronoun “their” (eorum) used to
denote the dwelling place of the stars. It is noteworthy that in Dan 12:2-3 the exaltation
and participation in fellowship with the heavenly beings (v. 3), will take place after the res-
urrection (v. 2), with the term for the exaltation itself not appearing here, but only stating
inv. 1 that “your people (i.c. Isracl) will be delivered.” In contrast, 7. Mos. 10:9-10 does not
explicitly mention the resurrection, but in v. 9 exaltation is explicitly mentioned: “and God
will exalt you” (ez altavit te Deus).

While Dan 12:3 emphasises that the nature of the exaltation of the wise men/teachers
of righteousness will be their becoming like the stars, i.e. celestial beings (“will shine like the
brightness of the expanse of heaven [...], like the stars”), 7. Mos. 10:9 highlights the motif of
Isracl’s being among the stars so that from the heights of heaven they can watch the defeat
of their enemies. In biblical tradition, the heavens are the dwelling place of God, who looks
down on the earth and its inhabitants from there: “The Lord looks down from heaven,
He observes every human being. From His dwelling place, He looks down on all the in-
habitants of the earth” (Ps 33:13—14; see also Deut 26:13; Isa 63:6; Ps 102:5-6; 113:5-6).
According to 7. Mos. 10:9-10, the exalted Israel, which has been elevated to the heavens
and has become a participant in communion with heavenly beings, will also be able to look
down upon the earth to see the final destruction of evil (v. 7). It is worth noting a text from
the Epistle of Enoch which is similar in tone: “Be hopeful! For you were formerly put to
shame through evils and afflictions, but now you will shine like the lights of heaven, and
will be seen, and the gate of heaven will be opened to you [...] Be hopeful, and do not aban-
don your hope, for you will have great joy like the angels of heaven [...] do not be associated

55 Cf. Charles, The Assumption of Moses, 42; Laperrousaz, “Le Testament de Moise,” 1012; Camponovo, Kinig-
tum, Konigsherrschaft und Reich Gottes, 168; Tromp, The Assumption of Moses, 236; LT. Stuckenbruck, I Enoch
91-108 (CEJL; Berlin — New York: de Gruyter 2007) 288.
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with them (i.e. sinners), but keep far away from their wrongdoing, for you will be associates
of the host of heaven” (1 En. 104:2—6; see also 1 En. 39:3-8; 41:1-2; 2 Bar. 51:5, 10, 12).5¢

The hymnic eschatological prophecy in 7" Mos. 10 concludes with a mention of the joy
of the exalted Israel which offers thanksgiving to God for its deliverance. The motif of the
joy of the saved, which is caused by the punishment inflicted on their enemies, appears
in biblical tradition and the literature of the Second Temple period (see, e.g., Isa 66:14;
1 En. 62:12; Jub. 23:30), and according to I En. 97:2, even angels will rejoice at the pun-
ishment of sinners.

Conclusions

The document known today as the Zestament of Moses (formerly: Assumption of Moses) is
a testament as far as its literary form is concerned. The composition of the entire work —
modelled on Deuteronomy - is a farewell speech that Moses addresses to Joshua before
the former’s death. The work shows many similarities with Jewish apocalyptic writings of
the Second Temple period, especially the group of writings referred to as historical apoca-
lypses (e.g. Dan, 4 Ezra, 2 Bar.). Many elements that appear in the Testament of Moses are
characteristic of apocalyptic writings — terminology, themes, motifs — including (1) the
image of God as King and the motif of His kingdom, (2) determinism, (3) the motif of
God’s foreknowledge, (4) the question of the cause of the creation of the world, (5) the
purifying value of suffering and the voluntary acceptance of martyrdom for the sake of
fidelity to God. Particularly noteworthy is the hymnic eschatological prophecy in 10:1-10,
where the author refers explicitly to the Book of Daniel (12:1-3). The main theme of the
hymn is the establishment of the kingdom of God, the annihilation of evil (i.c. the devil and
sorrow) and all the enemies of the chosen people, and the rescue and exaltation of Isracl.
In 7 Mos. 10 - as in Dan 12:1-3 — the time of final deliverance will follow a period of
distress and persecution, as depicted in the imagery of a variety of cataclysms involving the
entire universe. The salvation of God’s faithful defined as their happiness (10:8) becomes
the result of God’s own intervention, in which a heavenly being (= Michael) plays an active
role, cf. Dan 12:1. The reward and exaltation of God’s faithful are referred to in 10:9, where
it is stated that they will become participants in communion with the stars, i.e. heavenly
beings, cf. Dan 12:3.

s6  Cf. Chatles, The Assumption of Moses, 43; Laperrousaz, “Le Testament de Moise;” 1012; Tromp, The Assump-
tion of Moses, 237.
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ABSTRACT: This article aims to clucidate the precise meaning of the expression dotépeg mhavijrat in
the Epistle of Jude 13. The expression occurs within a series of metonymies (Jude 12-13) used by the au-
thor of the epistle to depict the wicked (4oefeic) who are under critique. Commentators highlight the chal-
lenge of interpreting the expressions appearing in those passages due to their metaphorical nature and
the vagueness of their contextual origins. The metaphtonymy of dotépeg mhavijran has been examined con-
sidering how metaphtonymy is defined in cognitive linguistics. Firstly, the sense resulting from the use of
substitution (metonymy) was analysed. Attention was then given to the possible metaphorical meanings
of the metonymy. Particular focus was given to the mechanisms of metaphor production, as the expression
bears the characteristics of both a general metaphor, derived from experience, and a contextual metaphor,
produced for a specific discourse. To characterise the domain of the expression within a given discourse,
the Epistle of Jude was analysed as the primary context. Additionally, the First Book of Enoch (1 Enoch)
was examined as a potential intertext that could reveal the mechanism of figurative language produc-
tion in the expression dotépec mhovijtan, as well as its meaning. The starting point was the assumption
that there is a dependency relationship between Jude and the 7 Enoch. An analysis of the extant sources
(Greek-language versions of / Enoch) has led to the conclusion that it is not possible to demonstrate hypo-
and hypertextual relationships for the expression dotépec mhavijrar due to the lack of material evidence.
An analysis of the meanings of the constituent expressions included in the metaphtonymy in question,
as well as of the contexts in I Enoch, allows the conclusion that the authors of both texts and probably
also the presumed primary recipients of the Epistle of Jude have a similar way of thinking and speaking.
1 Enoch makes it possible to better define both the use of this expression by the author of Epistle of Jude
and understand the mechanism of figurative language production significantly influenced by the context
of apocalyptic ideology.

KEYWORDS: metaphtonymy, &otépeg Thavijtol, deceive, Jude 13, 1 Enoch, conceptualisation of metaphto-
nymy, translation of metaphtonymy

In Jude 12-13, there is a series of metaphorical statements used to describe those whom the
author of the epistle refers to rather enigmatically as “these people” (v. 4: Tiveg dvBpwmot),
“these” (repeatedly in the body of the epistle: odtor), and specifically “the ungodly” (v. 4:

GoePeic), critically characterising their conduct in those passages. Last in this series is the
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metaphorical expression' dotépeg mhavijtan, the translation of which poses some difficul-
ties, despite it appearing straightforward.” This is reflected in the translations of the epistle.
Translators typically choose one of the options implied by the possibilities of the Greek lan-
guage, opting for either a neutral literal translation, such as “wandering stars,” or bringing
out the negative connotations of the expression, like “roaming stars” or “erring stars.” This
way they emphasise that the activity implicit in the meaning is random, variable, aimless,
and inappropriate. The second choice of translators shows that this expression is treated as
a stylistic metaphor, but its meaning is not fully explained.?

In Polish translations of the expression, for example, (whether taken from the original
version: 4otépes mhavijron or from the Vulgate: sidera errantia),* one can observe a desire to
convey the negative sense hidden in the expression, stemming primarily from the context of
its use (the criticism of conduct prevalent in the Epistle of Jude). This is particularly evident
in the translations that use “to err” and "to stray" derivations. By emphasising the effect of
being diverted from the goal, the word “err” is more intensely negatively characterised than
the word “wander;” which rather emphasises the chaotic, changeable but also aimless way of
movement (thus also carrying negative associations).

One can also perceive the consistency in the non-translatability of the sense of the
whole expression, which is treated by the translators as a metaphor, with the assumption of
a high clarity of its meaning. It is less significant that in some cases the originally occurring
metonymy becomes a comparison since the whole expression remains a metaphor anyway.
However, it seems that the metaphor is primarily seen as a stylistic device which belongs to
the poetics of the text. This is probably the reason for it being preserved in the translations

1 Here, Tunderstand the metaphorical expression as a phraseological compound, which in its entirety means
something different than it is indicated by the original meaning of the words comprising the compound, and
has a different meaning from the meaning produced by the combination of the elements.

2 It consists of two nouns grammatically remaining in a consensual relationship (nominative, masculine gender,
plural), where mhovijren (from mhaviyrng — “wanderer; “wandering,” “walking,” “erring”) occurs as an appendage
in relation to doépeg (from domip — “star”). In Greek, the expression Thavijreg doépe was the name of a plan-
et, that is, an object in the sky that moves and has no fixed place (opposite into é&mhovg dothp).

3 In Greek, in the case of the words building the phraseological compound of interest here, the figurative sense
occurred most often in connection with the active and passive voice of the verb mhavéw. In active voice, it pri-
marily meant forcing to wander, leadingastray, forcing to err, and in the figurative sense, the verb was used to de-
scribe the action of misleading, diverting from the right topic, deceiving (both in intellectual and moral sense).
In passive voice, on the other hand, the verb described the state of wandering, wandering around, erring, doing
things chaotically, alternately. Metaphorically, the passive voice was used to describe the state of entanglement,
being misled, being uncertain, wavering and having doubts. The pejorative figurative sense is also apparent in
nouns like: mhdvn — “roaming,” “wandering,” “erring,” but also “digression,” “error”; and mhévog as a noun for
a person — “vagabond,” but also “deceiver”; and as an adjective — “misleading,” “unstable,” “nomadic.”

4 See, for example: Millennium Bible V: “stray stars” (gwiazdy zblakane); Warsaw Bible (Biblia Warszawska):
“wandering stars” (blakajacymi si¢ gwiazdami), Poznar Bible (Biblia Poznariska): “erroneous stars” (bledne
gwiazdy); Paulist Bible (Biblia Paulistéw): “are like stray stars” (sa jak zablakane gwiazdy); Warsaw-Praga Bible
(Biblia Warszawsko-Praska): “finally like stray stars” (wreszcie jak gwiazdy zblakane). In the 16th-century
translations (despite different translation bases) — Brest Bible (Biblia Brzeska): “wandering stars” (gwiazdy bla-
kajace si¢); Jacob Wujek Bible (Biblia Jakuba Wujka): “wandering stars” (gwiazdy blakajace si¢); Gdarisk Bible
(Biblia Gdariska): “wandering stars” (gwiazdy biakajace sic).
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in aform that brings the recipient closer to its wording. For it is not apparent that the
translators have sought to express deeper interpretations of the phrase and even carry over
metaphorical uses of Mty known from ancient and Hellenistic Greek (such as: to mis-
lead, to deceive), which could result, for example, in a translation “stars pointing the wrong
way” and would already be a form of the metaphor meaning interpretation. All this suggests
that neither the background of this metaphor nor its specific production mechanism (in
this case, the metaphor is obtained metonymically) have been particularly considered in
previous Polish translations.

Ancient rhetorical theorists extensively explored both metaphor and metonymy, as well
as their specific varieties such as synecdoche. Those linguistic phenomena were primarily
examined in terms of tropes, with their properties as figures of thought (figures by sub-
stitution) receiving comparatively less attention.” Understanding the substratum of me-
tonymy and metaphor, that is, the factor which determined metonymic and metaphorical
conceptualisation, has been particularly highlighted by research conducted on metonymy
and metaphor within cognitive linguistics. This also applies to those intriguing cases in lin-
guistic communication when the mechanisms responsible for the production of metonymy
and metaphor are combined, resulting in metaphtonymy.” This is the case of the expression
of interest here.

The purpose of this article is to analyse the background of metaphtonymy of dotépes
mhavijar, taking into account the understanding of metaphtonymy in cognitive linguis-
tics. Due to the complex structure of metaphtonymy as a metaphor produced by the use
of metonymy, several stages will be adopted in the analysis. First, the meaning produced
by the metonymic substitution underlying the metaphtonymy will be explained, together
with what determines this meaning, the context, and the domains of its original function-
ing. In the next step, attention will be paid to the metaphorical sense of the expression and
the basis for its construction, having regard to the mechanisms of conceptualisation and
domains. The primary source for exploring the space of reference will be the Epistle of Jude
as the primordial context of the domain of conceptualisation. A second source, in terms of
a plausible intertext for the Epistle of Jude, will be the First Book of Enoch (1 Enoch), which
can be considered an adequate background for learning to conceptualise the full meaning
of the metaphtonymy of interest in the Epistle of Jude.

s See H.Lausberg, Retoryka literacka. Podstawy wiedzy o literaturze (Bydgoszcz: Homini 2002) 316-331,
480,490.

6  Agroundbreaking work that sparked scholarly discourse among linguists and communication theorists and
yielded many new in-depth studies was G. Lakoff — M. Johnson, Mezaphors We Live By (Chicago: University
of Chicago Press 1980); A. Barcelona, “Introduction. The Cognitive Theory of Metaphor and Metonymy,”
Metaphor and Metonymy at the Crossroads. A Cognitive Perspective (ed. A. Barcelona) (Berlin — New York: De
Gruyter 2000) 1-28.

7 Cf.R. Dirven, “Metonymy and Metaphor: Different Mental Strategies of Conceptualization,” Metaphor and
Metonymy in Comparison and Contrast (eds. R. Dirven — R. Péring) (Berlin — New York: De Gruyter 2003)
75-111; L. Goossens, “Metaphtonymy: The Interaction of Metaphor and Metonymy in Expressions for Lin-
guistic Action,” Cognitive Linguistics 1/3 (1990) 323-340.
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1. The Expression dotépeg mAavijtat in Jude 13 as Metaphtonymy
in the Light of Cognitive Science

1.1. The Metonymic Mechanism and Meaning of the Expression &otépeg mhavijron

In the construction “They are [...], wandering/erring stars” (Ci sg [...], gwiazdami bigkaja-
cymi si¢/bladzacymi) (v. 12 and v. 13b), there is a metonymy, i.c. the stylistic trope of sub-
stitution in an epithet form. Instead of the name of the characterised group, “the ungodly”
(40ePeic), used at the beginning of the epistle, a substitute appears here. The purpose of this
substitution should not be reduced to a mere ornamental function in the text. According to
ancient rhetorical approaches, metonymy is founded on the adjacency of the substitute and
the replaced item. To put it another way, one deals with metonymy when a word or expres-
sion is used in the sense of another phrase, but what is important — the word or expression
used instead of the other one must remain in some semantic relationship with it. Those real
relations between the two objects make it possible to legibly substitute, for example, a per-
son with their work or the effects of their actions, or with their inherent qualities (flaws,
advantages), as well as with attributes specific to them, for example, their function (toga,
arms). It is also possible to use a symbol with already culturally established semantics (hand,
crown — power, language — speech, sword — force, violence) as a substitute. Even more, this
semantic tangency between metonymy and the concept it replaces can be seen in its specific
variety, synecdoche, which is based on a quantitative relationship, when one can infer the
whole through its part and vice versa.®

In the cognitivist view, metonymy is created within a domain (a domain is understood
as a coherent conceptual area in the semantic space) or conceptual structure by conceptual
links, colloquially linked to a word or expression, which are located in the same domain or
idealised cognitive model (Idealized Cognitive Models [ICM] - cognitive models encom-
pass the knowledge and concepts of specific domains, forming a network of conceptual
relationships, forming part of a cultural model). This means that the transfer performed by
metonymy allows, through this carrier (which is metonymic substitution), cognitive access
to the target concept, which remains within the same domain or cognitive model.” The
preference used in verbal communication is the result of common physical or cultural expe-
rience and is linked to the natural tendency to distinguish and specify the message.'® There-
fore, metonymy offers the possibility of a kind of semantic commentary in the message, of

8 Cf. Lausberg, Retoryka literacka, 324-328.

9 Cf. Lakoff — Johnson, Metaphors We Live By, 35-40; R W. Gibbs, “Speaking and Thinking with Metonymy,”
Metonymy in Language and Thought (eds. K.-U. Panther — G. Radden) (Amsterdam — Philadelphia, PA: Ben-
jamins 1999) 73-75.

10 Cf. G.Radden - Z.Kovecses, “Towards a Theory of Metonymy, Metonymy in Language and Thought
(eds. K.-U. Panther — G.Radden) (Amsterdam - Philadelphia, PA: Benjamins 1999) 17-59; C. Paradis,
“Metonymization. A Key Mechanism in Semantic Change,” Defining Methonymy in Cognitive Linguistics. To-
wards a Consensus View (eds. R. Benczes — A. Barcelona — EJ. Ruiz de Mendoza Ibifiez) (Amsterdam — Phila-
delphia, PA: Benjamins 2011) 81-82.
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additional information revealing, for example, the speaker’s attitude towards what they are
communicating, or identifying an essential feature of the concept being described.

Given that metonymies are the material of semantic change and polysemy for the
terms being substituted, one should consistently look for the substitution effect of dotépeg
mhavijar, as reducing it to a stylistic trope for the sake of avoiding weariness is definitely
degrading. The very presence of metonymy in an utterance forces the recipient to look for
meanings produced by the substitution which go beyond the basic semantics of the words
used as a carrier. This demands recognition of the cognitive process, the invention that dic-
tated the use of such a medium of expression.!

Metonymies, even when treated solely as stylistic tropes, give the substituted concept
a subtly different, novel meaning, typically with an easily discernible intention regarding its
scope. Such a function of metonymy becomes even more apparent when viewed through
the lens of cognitive linguistics, where it is elucidated that the referential functions of me-
tonymy serve precisely to designate.'” Thus, through substitutions, one can designate and
pinpoint the elements defining the substituted concept that are most relevant at a given
moment of communication.

Given the above, one can identify the link underlying the substitution of interest here.
Since a particular group of people, referred to as “the ungodly” by the author, are called
“wandering stars,” it means that the author, through this metonymy, defines them by refer-
ring specifically to their mode of action. And this is some specific way of acting, not just
linked to some specific event. This can be seen when one juxtaposes this metonymy with
the other terms in the series of its occurrence.'?

Jude 12a: These are:

Jude 12b: blemishes on your love-feasts, while they feast with you without fear, feeding themselves

Jude 12¢: waterless clouds carried along by the winds

Jude 12d: autumn trees without fruit, twice dead, uprooted

Jude 13a: wild waves of the sea, casting up the foam of their own shame

Jude 13b: wandering stars

Jude 13c: for whom the deepest darkness has been reserved forever

Based on the NRSV Catholic Edition (1989).

It is casy to see that only the term in Jude 12b is situationally restricted (“feast” — dydmm).
The other terms (12¢, 12d, 13a, 13b), on the other hand, are generalised - that is, they refer

11 CfJ. Herrero-Ruiz, “The Role of Metonymy in Complex Tropes: Cognitive Operations and Pragmatic Impli-
cation,” Defining Metonymy in Cognitive Linguistics. Towards a Consensus View (eds. R. Benczes — A. Barcelo-
na - FJ. Ruiz de Mendoza Ibéiez) (Amsterdam — Philadelphia, PA: Benjamins 2011) 168.

12 Paradis, “Metonymization,” 81-82.

13 From a rhetorical point of view, there is a typical definitio by distributio here, hence the persuasive force of this
passage is based on the meanings of the individual elements that make up a certain whole and only then are they

able to fully affect the recipient.
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to actions with repetitive or even permanent characteristics. And this is the case with many
situations when they refer to a general attitude associated with ungodliness. At the same
time, all these terms are restrictive (not only by situation or event, as in 12b), that is, they
designate a particular mode of activity of the described persons. The purpose is to indicate
the particular characteristic components of their attitude. This is done either by indicat-
ing their characteristic actions (12b, 13a, 13b) or by pointing to the effect of their actions
(12b, 12¢, 12d).'*

It could be deliberated that there is a qualitative, personal-subjective, or personal-sym-
bolic relationship between the terms “the ungodly” and “wandering stars.” Thus, it would
be a type of metonymy ACTION FOR PERSON and, even better, SYMBOL (with an
already culturally defined meaning) FOR PERSON. Thus, the term “wandering stars” pro-
vides a reference point to help organise one’s thinking about persons referred to this way.
Through a whole series of substitutions, the author of the Epistle of Jude not only simply
replaces the name previously given and avoids repetition “these are the ungodly,” but also
separates individual elements of what characterises the group being criticised, which is un-
godliness in this case. This way, the author defines ungodliness, showing what it consists of
and what it is manifestated in. Now, what mode of action is symbolised here by the meton-
ymy of &oTépeg mhovijTon?

Its substantiation for a contemporary audience is not so simple due to a different com-
mon consciousness. One can venture to say that the conceptualisation does not follow
exactly the same thought mechanism underlying the expression. Clearly, however, the ex-
pression also relates the contemporary reader primarily to the activity of objects in the sky
and the ways they are imagined and described. The sense of this metonymy may be based
on the common human experience, especially of the people contemporary to this work,
who observed phenomena in the night sky that looked like movement in an unpredictable
direction, the falling and disappearance in the darkness of the night sky of objects they
recognised as stars (such as comets, meteors). Those phenomena were treated as something
that broke a certain observable order and constancy, not in the sense of immobility, but
of repetitive changes that were seen as part of the cosmos. They include, for example, the
movement of the Sun, the phases of the Moon, the place of constellations in the sky within
ayear, or the constancy of the place of stars within their constellations. It was easy to my-
thologise those phenomena, to bring them to life and to personify them in description, for
example, with words such as “course,” “function,” “relations,” “humour,” “anger” and many
others, and to transfer their names and the names of their modes of action to human be-
haviour. “Unusual,” unpredictable phenomena (wandering, straying, falling, disappearing
stars), observable in the sky, were also easy to transfer to situations describing humans, their
fate, actions, how they live, how they speak, especially since the association of religious

14 This is not a quantitative limitation, as in the case of synecdoche, but a qualitative one, which amounts to
aspecific activity. Cf. e.g. K. Seto, “Distinguishing Metonymy from Synecdoche,” Metonymy in Language and
Thought (eds. K.-U. Panther — G. Radden) (Amsterdam — Philadelphia, PA: Benjamins 1999) 91-120.
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beliefs with the influence of stars and planets on human fate was part of Mediterranean
culture and it produced a whole range of symbolic attributions, both positive and negative.

The metonymy “wandering stars,” therefore, as well as the phrase that complements it
(Jude 13c: “for whom blackest darkness has been reserved forever”), are produced through
a process of symbolic conceptualisation of physical, universal experience. The basic mean-
ings it brings are “moving along uncharted paths,” “unsteadiness,” “unpredictability,” “aim-
lessness,” “ephemerality,” “transience,” and a “quick end,” which are all descriptions of the
“behaviour” of the said objects.

The literal sense implied by the expression dotépeg TAavijtou seems to be sufficiently
comprehensible and clear also for the modern audience. A translation, therefore, preserv-
ing its metonymic basis (“wandering stars” or “erring stars”) is the best choice if we aim to
convey the literal sense of this metonymy and the behaviour of the domain in which it is
embedded. The problem, however, is that this way could be used to describe the observed
actions of the ungodly, such as walking aimlessly, going off the beaten track, moving in
a chaotic, volatile, unpredictable manner. The recipient of the Epistle of Jude is well aware
that this is not what was the subject of such harsh criticism and assessment of the conduct
of the ungodly. Also, these are not the actions that the author considers characteristic of the
ungodly and defining of their ungodliness. By intuitively matching the image of the “wan-
dering stars” to the ungodly thus named, the reader feels that some deeper sense is opened
up, moving into a new realm of imagery and meaning. The substitution, therefore, also
moves into another domain in which the conceptualisation of a new sense takes place. This
metonymy, therefore, produces a metaphor, the existence of which is further clarified by
the addition in the sentence following the metonymy: “for whom the deepest darkness has
been reserved forever” (olg & {5¢og Tod axdTovs el ai@va TeThprTow), precisely by introducing
terms beyond the first domain of conceptualisation, such as “forever” (aicv) and “reserve”
(tnpéw). Therefore, in fact, what can be found in Jude 13b is not a metonymy but a meta-
phtonymy, which is a metaphor formed by means of metonymic substitution. This means
that the sense of this metonymy is important for the ultimate meaning of the expression,
but it does not close in on it; on the contrary, it opens up new semantic spaces from another
domain or cognitive model.

1.2. The Mechanism of Conceptualisation and the Metaphorical Sense

of doTépeg mhavijTon
The work of cognitive scientists continues the view of ancient rhetoricians regarding the
proximity of metaphor and metonymy, highlighting the source of this affinity in a slightly
different manner. Namely, both are seen as part of colloquial thinking and do not require
any special linguistic-communicative specialisation for users to employ them, as they be-
long to the natural functions of linguistic communication.'> However, this does not imply,

15 Cf. Lakoff - Johnson, Metaphors We Live By, 3, 35; G. Lakoft, Women, Fire and Dangerous Things. What Car-
egories Reveal about the Mind (Chicago: University of Chicago Press 1987) 77. Already in ancient rhetorical
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according to their perspective, that they are identical phenomena. They are distinguished
by different conceptualisation mechanisms and communicative functions. A metaphor
creates a transfer to a new meaning by linking two different domains — source and target —
between which there is a conceptual distance and demands from both the creator of the
metaphor and the recipient a certain cognitive process and a common space where it will
take place, mainly due to the possible subjectivisation of the context of metaphor use.'®
Therefore, not every metaphor is universal. Metaphors based on spatial orientations and
formed by references to parts and properties of the human body usually fall into this cate-
gory. They are mainly used to discuss concepts, to quantify them, to comprehend phenom-
ena, events, actions, feelings, to isolate, to distinguish one thing from another.”” They are
thus metaphors derived from experience, which become the natural means of conceptual
interpretation of the world when knowledge or perception from one conceptual domain is
transferred to another.!®

It is possible to place the metaphtonymy of dotépec mhavijrar in the category of meta-
phors derived from experience because, as indicated earlier, the metonymy underpinning
it is exactly of this nature. The metaphorisation of the message contained in this expres-
sion allows understanding, in this case, of who and what are the ungodly being criticised
in the Epistle of Jude, precisely by transferring the domain of metonymic substitution to
the target domain, which includes concepts describing human behaviour, actions, motiva-
tions, modes of action, decision-making, influence on others, and so on. By producing an
imaginal schema from contact with the world and transferring the produced possible de-
scription of perceptual experience to a new category from another conceptual domain that
is being described — ungodliness — a new meaning is produced as a result of the transfer.
The mechanism of metaphorical conceptualisation can be seen in ancient Greek culture
when figurative sense was also attributed to the verb mhavdw (and other words within its
semantic field)."” Stars and planets that had their place or their movements were constantly
repetitive formed an ordered reality that could be used as a fixed point of reference, also
for navigation. On the other hand, the objects that appeared unpredictably, moved in an
unknown direction, faded away, were useless. They were deceptively reminiscent of stars,
misleading, deceiving.

theories, a close relationship between metaphor and metonymy was recognised, since both create a relation
between two concepts by replacing one name with another. At the same time, however, these phenomena were
not equated, observing that metaphor is based on comparative similarity and the degree of analogy taking place
determines its readability, while metonymy is based on semantic adjacency. Cf. Lausberg, Retoryka literacka,
316-327.

16 Cf. Dirven, “Metonymy and Metaphor,” 75-111.

17 Cf. Lakoff - Johnson, Metaphors We Live By, 24-27.

18 Cf. Lakoff — Johnson, Metaphors We Live By, 10-13; G. Pietrzak-Porwisz, “Metonimia w ujeciu kognityw-
nym,” Prace Jezykoznawcze 8 (2006) 32-33. It can be noted that cognitivism has reversed the perspective of
looking at metaphor. Ancient rhetoric pointed out that the essential feature of metaphor is analogy, whereas
cognitive science has pointed out that the search for similarity is inherent in human cognitive and communica-
tive processes, and therefore, one uses constructs such as metaphor.

19 See footnote 3.
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It is easy to move from a category that can be readily described by experiences of the
physical world to an explanation of a category that is difficult to describe but which can be
recognised as analogous. This description is metaphorically transferable to the domain of
human behaviour. Some people take illusory actions that do not lead them to their goals.
Thus, they err. They are unstable, fickle, unwilling to see the purpose and consequences of
their decisions and their words. What they say and how they act is misleading to others.
The metaphtonymy dotépeg mhavijran, taken as a metaphor produced from experience, with
the meaning contained therein, refers to the characteristics of ungodliness in Jude 13b, de-
fining ungodliness primarily as an erroneous mindset related to personal deception and the
misleading of others.

Therefore, it can be observed that translating only the metonymic substitution (“wan-
dering stars”) is not the optimal translational choice, as it presupposes that the figurative
sense will be inferred from it. This is not immediately evident, though it can be concluded.
Translating metaphtonymy is more intricate than translating metonymic substitution. It
requires that this figurative sense is initially correctly apprehended within the domains,
primordial and target, discerned from the conceptualisation processes that stem from the
combination of domains, and only then adequately conveyed to the thought processes
characteristic of the language culture of translation. Word-semantic equivalence can be
sufficient in the translation of metaphtonymy as long as there is a broad correspondence
between the language of the basis and the language of the translation, taking into account
the adequacy of the conceptualisation process, which is conditioned by culture, context of
use, purpose.”’ However, such occurrences are rare. Therefore, the preferable translational
choices in, for example, the case of Polish translations of this metaphtonymy in the Epistle
of Jude should be those which, to some extent, convey its figurative sense — “erring stars”
(“gwiazdy bladzace”) direct the reader to the notion that the criticised ungodly are erring,
while “erroneous stars” (“bledne gwiazdy”) implicitly suggests the idea of misleading, asso-
ciated with their misrecognition and misattribution of their function.

Note, however, that treating metaphtonymy in this context as a type of universal met-
aphor does not elucidate the mechanism of its association with ungodliness and the un-
godly critiqued in the Epistle of Jude. The conceptualisation of the metaphorical sense was
undoubtedly influenced by the discourse in which it was employed. Its ultimate meaning,
therefore, is contingent upon the context, which subjectivises and specifies that sense. It is
legitimate to consider this metaphtonymy in a dynamic approach as a metaphor belonging
to the specific discourse in which it was activated. Its meaning then strictly results from the
conditions and purposes for which it was produced, and the context of its interpretation is
crucial for its proper comprehension. It is, then, necessary to contextualise this discourse to
accurately grasp this metaphtonymy within the discourse from which and for which it was
conceptualised.

20  CfS.Jin - L. Zhengjun — T. Oakley, “Translating Metaphtonymy: Exploring Trainee Translators’ Translation
Approaches and Underlying Factors,” Frontiers in Psychology 12 (2021) 2.
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2. The Concretisation of the Conceptual Domain and the Process
of Conceptualisation for the Metaphtonymy of éotépeg mhavijtat
in Jude 13b

The creation of the metaphor dotépeg mhavijran by the author of the Epistle of Jude and its
application to delineate the characteristics of the ungodly critiqued in the epistle can be
viewed as a conceptual-artistic procedure that surpasses the metaphorical mechanisms of
natural language. If the ungodly (&oeeic) of the Epistle of Jude are those who themselves err
and mislead others (dotépeg Thavijran), it becomes apparent that the conceptual-meaning
structure is not merely the outcome of a simple transfer of metonymic substitution. The
phrase dotépeg mhavijten originates from a different source than the figurative conceptu-
alisation of experience. This, however, does not negate its potentially original source, as
it actively contributes to shaping the metaphorical sense of the phrase by associating the
meanings of “erring,” “moving towards an unknown destination,” and “misleading” people
and their behaviour. Nonetheless, the semantic connections evident in the Epistle of Jude
between ungodliness and erring, and misleading others necessitate an exploration of other
factors responsible for conceptualising the sense resulting from this correlation.

The incorporation of a specified context in the conceptualisation process indicates that
the metaphtonymy under consideration operates as a structural metaphor, thus it is cultur-
ally rooted in reflecting the experiences of participants within a culture, while also influ-
encing them by shaping new thought patterns. Factors that shape culture (such as shared
ideas, value systems, social organisation, literature, educational systems, collective historical
memory) are therefore integral elements in the process of conceptualising the metaphorical
message and subsequently interpretingit.”' In structural metaphors, a concept with a highly
organised semantic structure — in this instance, the phrase dotépeg mhavijral, already im-
bued with its metaphorical sense alongside a detailed context of use — imparts a structure
to the new concept (&oePeic), delineating its semantic boundaries within a given discourse.
The domain of concepts describing human behaviour in the case of the Epistle of Jude was
shaped by the religious sphere and the specific discourse of criticism framed within an es-
chatological perspective.

Relevant indicators activating metaphoricity in this case include the author’s and the
audience’s familiar receptions of earlier texts or statements that were often, but not neces-
sarily, produced in analogous contexts, which may influence the metaphorical nature of the
language used in the discourse. Thus, the terminology associated with the verb mhavéaw ap-
pears in the New Testament in contexts concerning false teachers and is clearly linked to the
activity of deceiving, misleading others, leading them into evil (Matt 24:4-5; 1 Tim 4:1;
2 Tim 3:13; Rev 2:20), and it can be said that the New Testament authors share the use of
this verb in its figurative sense with the authors of Greek secular literature. In Rev 1:20, on
the other hand, the seven stars are identified with the angels of the seven churches, and the

21 Lakoff - Johnson, Metaphors We Live By, 56-58, 61-62, 68.
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motif of falling stars in New Testament texts, associated with apocalyptic language, is a sign
heralding the coming of God’s judgement (Matt 24:29; Mark 13:25; Rev 6:13). Therefore,
the eschatological context produces specific figurative and symbolic semantics for the word
“star” (&op), and it is legitimate to verify whether this affects the meaning of the meta-
phtonymy of interest, just as the lexeme mAdv- much more often takes on figurative senses,
and we see this influence on the meaning of the metaphtonymy in Jude 13b. Thus, one can
assume that the metaphtonymy was based on the prior figurative senses of the constituent
words and those played an important role in its conceptualisation.

In the case of the expression dotépeg mhavijron, in Jude 13, the eschatological context
is indicated by the addition of the sentence “for whom the blackest darkness has been re-
served forever” and by the fact that the whole argument of the epistle is founded on the idea
of God’s impending judgment on the world. It is unequivocally confirmed by the passage
that follows in the next two verses after the use of this metaphtonymy. It contains a short
ekphrasis of God’s judgment on the world, which is believed to be a quotation from the
1 Enoch (1 En. 1:9). The quotation from this work in the Epistle of Jude justifies the search
for an explanation of the meaning of this metaphtonymy in this very work. The presence of
even a single quotation in the text (i.e. an “intertext”) also allows one to search for a differ-
ent nature of the relationship between the text under study and the potential source text.
Jewish apocalyptic thought is an important context for defining the conceptual domain for
the expression doTépeg mhavijrar. It often contains the theme of the control of objects in the
heavens by angelic entities, while in some texts angels are referred to as stars. Such motifs
can also be found in the corpus of the I Enoch (18:14-15; 21:3; 80:1-3; 82-90).

When one assumes that this expression in the Epistle of Jude is a textual borrowing (not
necessarily in the form of a literal quotation), the semantic scope of the metaphorical sense
of this metaphtonymy is broadened to encompass the meanings and contexts from which it
was borrowed or upon which it was created, at least in its conceptualisation and activation
by the author of the epistle. Indeed, it can also be presumed that the metaphorical sense
was authorially generated with the expectation that it would be fully comprehended by
the intended recipients, given the recognition of the discourse context and its integration
within it.

2.1. The Epistle of Jude as a Primordial Discourse Context
in Which the Metaphtonymy of dotépeg mAaviitar Was Used

The author of the Epistle of Jude bases his argumentation to the addressees on a criticism
of the ungodly, whose presence and actions in the community of believers he recognises as
aserious threat, as made clear by explaining to the addressees the reason and purpose for
writing the epistle (Jude 4). The adopted strategy of teaching the addressees indicates that,
according to the author of the epistle, the addressees did not realise the danger threatening
them because of the activities of those people in their midst, or at least to some extent, the
addressees shared their behaviour and their views. The passage contained in vv. 12-13,
which is the immediate context of the metaphtonymy, is one element of the criticism of the
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ungodly carried out throughout the epistle, the rhetorical purpose of which is to reveal the
truth about them.

Several elements are important to understand the conceptualisation of this metaphton-
ymy in the context of the Epistle of Jude. The most crucial is the sentence directly gram-
matically related to this metaphtonymy: “for whom the blackest darkness has been reserved
forever” (olg 6 [bdog ToD oxéTOUVG €lg aidvar TethpyTan). The relative pronoun “whom” oig
(dativus pl. from of — “who”) grammatically links the expression dotépec mhavijron to the
content of this sentence, thus co-creating the semantics of the metaphtonymy of interest.
And, as demonstrated earlier, one could focus on the meaning resulting from the metonym-
ic substitution of the image of “stars” (meteors, comets) disappearing in the darkness of the
night sky and consider this sentence as a complement to the metonymy.** The sentence,
however, is in the form of a judgment that has already been passed. It is also linked to the
subject “these” at the beginning of the whole syntactic construction, which is dissected in
all metaphorical terms that make up this composition, built on metonymic substitution.

The semantic scope of this metaphtonymy expands: “These are [the ungodly] = [...],
dotépeg mavijtan [those who themselves err and mislead others], for whom the blackest
darkness has been reserved forever.”

The “deepest darkness” (6 {dog Tob axdTovg) as a particular dwelling “place,” referrering
to the ungodly, could also be linked to such imagery of passing and judgement as can be
seen in texts of Greek literature, for example in Homer, in Odyssey 20.356, in Iliad 21.56, in
Aeschylus in The Persians 839, or Euripides in Hippolytus 1416, and many others.”® Some
commentators believe that this may also refer to darkness in the sense of being stuck in sin,
moral decline, and avoiding the truth, analogous to what is found in John 3:19-21.2* The
quotation from I Ez. 1:9, following the sentence of the judgment, recalling Enoch’s proph-
ecy of God’s judgment on all ungodly sinners and the works of their ungodliness (Jude
14-15), quite unambiguously links the sense of the metaphtonymy dotépec mhovijran and
the semantically consistent image of darkness for eternity with it, to the context of God’s
judgment and punishment. One can find such an image, for example, in 7 Ez. 10:4-5, where
the archangel Raphael is the executor of God’s judgment on Asael, and the punishment con-
sists of being bound and cast into darkness and covered with darkness in the wilderness of
Doudael, until the day of great judgment when Asael is cast into the fire. The author of the
epistle does not explicitly cite this context, but the condensed form of the angels’ exemplum
of v. 6, which presupposes knowledge of the content associated with this exemplum in the

22 Richard Bauckham (Jude. 2 Peter [WBC 50; Grand Rapids, MI: Zondervan 1983] 90) believes that the au-
thor of the epistle deliberately chose the less frequent motif of darkness over the image of the depths of fire as
asymbol of eternal damnation, characteristic of 1 Enoch, precisely because of its appropriateness with the star
motif used earlier. However, “darkness,” “gloom” are also symbols associated with the punishment of the final
judgment, both in canonical texts and apocryphal literature, e.g. Wis 17:21; Tob 4:10; 14:10; Matt 8:12; 22:13;
25:30 and 1 En. 17:5; 63:6.

23 Cf G.L. Green, Jude and 2 Peter(BECNT; Grand Rapids, MI: Baker Academic 2008) 98.

24 Cf. Green, Jude and 2 Peter, 99.
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recipients of the epistle, allows to assume that here too these additional contexts will be
triggered in the process of conceptualising the meaning of this metaphtonymy.

The complementary phrase of 13c expands the meaning of this metaphtonymy to in-
clude new elements that are to be seen as inherent in the attitude of those who may be called
gdotépeg mhaviitar. Thus, they are defined as those who are sinners and will be judged and
punished in the last days.”® Consequently, the concept of this metaphtonymy can be under-
stood as “sinners, erring and misleading others, who will be judged on the day of judgment
and condemned to eternal darkness.” However, it is still not entirely clear what their sin
consists of, what this erring and misleading of others is. How, then, is it defined and under-
stood if it is linked to such an unambiguous and severe sentence?

In the context of the Epistle of Jude, this issue is helpful in understanding verse 6, where
the author used an analogous construction of the sentence of judgment. It refers to angels.
The author, reminding the addressees of the truth of the inevitability of God’s judgment,
gives as one example (along with the destruction of Sodom and Gomorrah and the exter-
mination of the rebellious during the wandering through the desert) the situation of the
angels, misappropriating God’s designs and bound by eternal bonds in darkness, and pre-
served for judgment on the day of judgment.?

Between these two passages, v. 6 and v. 13 b—c, there are many similarities.

Jude 6 13b-c

bryyEhoug Te Tobg W) THEYTOVTRG THY EVTGY &pyTy boTépeg TAaviTon olg
&Ihé drohmdyTeg TO 1010y ofkn Ty pLov

the angels who did not keep their own position, wandering stars for whom
but left their proper dwelling

elg xplow peyédng Auépog

for the judgment of the great day -
Seapolg didlolg elc aldvor

eternal chains forever

Hd (bdov 6 {bdog Tod ordTOUG
in darkness the deepest darkness
TETHPNKEY TETH PN T

he has kept has been reserved

25 In Jude 4, where the author of the epistle speaks of the ungodly for the first time, he reminds that they are
“already saved” for judgment, so vv. 14-15 can be read as a picture of this judgment. Since the passage cited
after 1 En. 1:9 speaks of judgment on the ungodly, this structural-semantic bracket is particularly clear.
Cf. A M. Robinson, “The Enoch Inclusio in Jude: A New Structural Possibility, JGRChHJ 9 (2013) 196-212.

26 The author of the Epistle of Jude is most likely referring to the Book of the Watchers of 1 En. 6-11, where the
myth of the fallen angels, echoed in Gen 6:1—4, is developed. The sin of the angels in this text, depicted by
the angels’ sexual relationships with women, actually expresses opposition to God. For more see H. Drawnel,
“Knowledge Transmission in the Context of the Watchers’ Sexual Sin with the Women in 1 Enoch 6-117
BibAn2 (2012) 123-151.
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These can be seen in the use of the terms “keep” and “reserve” (in both cases, there
is the perfectum form — as actions of the Lord, v. 6 tethpyxev; in the passive form, v. 13
tetpron),” in the use of the word “darkness” ({6oc), which is part of the form of execu-
tion in both cases, and in the determination of time referring to eternity — the words &idiog
and ai@ve are synonymous. In v. 13c¢, there is no mention of the judgment of the Great
Day, but it can be considered as a kind of obvious information that has been passed over in
silence here, especially as it is developed through the quotation concerning God’s judgment
on the world in the following verses (Jude 14-15).

The expression calling the ungodly dotépeg mhavijtal is not a metaphorical synonym for
angels — the author of the Epistle of Jude does not equate those situations but sees a sim-
ilarity in them. The conduct of the angels in this exemplum, incurring virtually identical
punishment as that announced to the ungodly, thus illustrates the attitude of the ungodly
expressed by dotépeg mhaviitar. Thus, wandering is to be understood here in terms of oppo-
sition to the Lord and His will and rejection of what is His intention. This introduces the
connotation of conscious action. This high-level analogy with the angels embezzling from
God, however, does not explain on the level of the text of the Epistle of Jude the second
part of the metaphorical meaning of dotépec mhaviirar — “misleading others.” Everything
indicates that the author assumes that the audience has knowledge in this regard. Indeed,
he does not elaborate on this point either in the first passage concerning angels or in the
second, when he reminds us of the judgment of eternal darkness (Jude 13c).?® It can be
observed that the author of the Epistle of Jude relies on the agreement occurring between
the audience and his train of thought as well as the way in which he draws conclusions and
understands the stated premises in his enthymematic argumentation, precisely by sharing
the process of conceptualising this metaphtonymy and others used in the text of the epis-
tle. Therefore, should the figurative scope, referring to misleading others, be eliminated
from the semantic field of dotépeg mhavijrar, or do the other sources shared by the author of
the epistle and the primitive addressees refine the semantic scope of this metaphtonymy as
a structural metaphor?

2.2. The First Book of Enoch as an Intertext for the Epistle of Jude and a Potential
Witness or Source for the Process of Conceptualising the Metaphtonymy
of &oTépeg mhavijTon
The most legitimate question is whether the expression dotépe mhavijren was taken directly
from the 1 Enoch, a work quoted by the author of the Epistle of Jude, in a context closely
related to that expression. Indeed, there is no such expression in the biblical texts, although
words which are components of this expression occur repeatedly, both in literal meanings

27 The theophany of the Lord coming to judgment in 1 Ez. 1:9 in the Epistle of Jude is interpreted Christolog-
ically. The author of the Epistle of Jude would relate the quoted description of the judgement to the parou-
sia of Christ and the judgement then to come. Cf. C.D. Osburn, “The Christological Use of 1 Enoch 1.9 in
Jude 14-157 NTS 23 (1977) 334-341.

28 Cf.D. Senior — D.J. Harrington, I Peter; Jude and 2 Peter (SP 15; Collegeville, MN: Liturgical Press 2003) 196.
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and in their possible figurative senses. It is not possible to answer conclusively whether the
expression 4otépeg mhavijTan was used as a phraseologism in the 1 Enoch, or whether it oc-
curred once as a metaphor in some specific context and was borrowed by the author of the
Epistle of Jude entirely from the Greek-language version, perhaps also in the figurative sense
it assumed in this potential source text. In the preserved Greek-language fragments of the
I Enoch, such an expression is not found.” Given some of the ambiguities appearing in the
quotation of I En. 1:9 in Jude 14-15, they suggest that the author of the Epistle of Jude
may have used an Aramaic version of the text, producing his own translation into Greek.
It can also be assumed that the expression dotépeg Thavijrar may have been original to the
author, or it could have been created in the Greek-language version through a translation
of the expression from Aramaic.”® Unfortunately, the fragmentary nature of the Aramaic
texts also makes it impossible to resolve this question. Thus, unlike the quoted passage, the
expression 4o Tépeg TAavijton cannot be spoken of in terms of dependence on I Enoch or bor-
rowing and conscious recontextualisation. This leaves open the possibility of analysing the
similarities or differences of those 1 Enoch passages where the individual words comprising
the phrase occur.

The words that make up the expression dotépec mhavijron in the extant Greek fragments
of the I Enoch occur independently. Most often they take on a figurative sense. In the first
case (4otp), they are usually noun forms, sometimes used in the function of metonymies
of angelic entities (e.g. 1 En. 68-69). In the second case, on the other hand, they are al-
ready various derivatives from the lexeme wAav-, mainly in verb forms, most often used in
afigurative sense (“to deceive”). In the Epistle of Enoch (1 En. 92-105), the very frequent
verb mhavaw and its derivative forms are mostly used in the sense of deceiving, leading into
evil, and in the Ethiopian manuscripts it is replaced by the semantically related verb 7asz,
meaning “making others wicked.”!

Therefore, the search for possible sources is based on the text transmitted in the Ethi-
opian version while the adequacy of the words and their forms cannot be an indicator of

29 The performed analysis of the preserved Greck-language fragments does not confirm the presence of such an
expression as a whole. Obviously, this does not mean that it could not have been found in the work. However,
only about 30% of the First Book of Enoch has survived in Greek, and it is recognised that those were transla-
tions from Aramaic. The Greek-language version is preserved in several manuscripts, including the Codex Pan-
opolitanus from around the 8th century (which contains much of the Book of the Watchers), the chronography
of George Synkellos (Eklogé chronografias) from the early 9th century (containing passages from the Book of the
Watchers), the Chester Beatty — Michigan Papyrus from the 4th century (containinga substantial portion from
the Epistle of Enoch), Papyrus Oxyrhynchus 2069 from the 4th century (containing short, residual fragments
recognised as part of the Book of the Luminaries and the Animal Apocabypse), and Codex Vaticanus 1809 from
around the 11th century (transmitting a fragment from the Epistle of Enoch). See M. Black (ed.), Apocalyp-
sis Henochi Graece (PV'TG 4, Leiden: Brill 1970) 7-9; E. Isaac, “1 (Ethiopic Apocalypse of ) Enoch. A New
Translation and Introduction,” The Old Testament Pseudepigrapha. 1. Apocalyptic Literature and Testaments
(ed. JH. Charlesworth) (New York — London: Doubleday 1983) 6; GW.E. Nickelsburg, A Commentary on
the Book of 1 Enoch. 1. Chapters 1-36; 81-108 (Minneapolis, MN: Fortress 2001) 1214

30 Cf.PH. Davids, The Letters 2 Peter and Jude (Grand Rapids, MI: Eerdmans 2006) 77-80.

31 See GW.E. Nickelsburg, “Enoch 97-104: A Study of the Greek and Ethiopic Texts, Armenian and Biblical
Studies (ed. MLE. Stone) (Sion Supplements 1; Jerusalem: St James Press 1976) 99.
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the borrowing of the expression. Thus, the search is based on similarities of content and
concept falling within the meaning and immediate context of these terms. This means that
the 1 Enoch can be treated in terms of an intertext for the Epistle of Jude made plausible
by borrowing in the form of a quotation (in Jude 14-15), but above all in a broader sense,
especially for the expression dotépeg mhavijrar.* This work can be seen as a potential inter-
text, in the sense of a co-text, that is, a work that grew within the same culture and is based
on apocalyptic religious language. This is all the more so since there is evidence of the con-
nections between Jewish apocalyptic and early Christian literature.”® The 1 Enoch thus, can
be a carrier for the concepts, modes of thought and expression used by both the author of
the Epistle of Jude and the addressees of his epistle, which are relevant to the Epistle of Jude.
Thus, the 1 Enoch is useful for discovering the process of conceptualising the metaphorical
sense inherent in the expression doépeg TAavijrat, whether or not there is material evidence
of borrowing or conscious reference to this expression in 1 Enoch.

One of the texts in which parallels of the concept and construction of the Jude 12-13
verses have been noticed is a passage from the beginning of 1 En. 2:1-5:6.> The text refers
to the order of the created world, where all creatures have a determined place and task. The
description resembles the narrative composition concerning the creation of the world in
Gen 1:1-31. The structure is rhythmised by repeated exhortations to look at the various
works of creation, which are shown as unchanging, continuing in the order given to them
(I En. 2:1-5:2). It begins with a call to look at the sky, where the “lights” do not change
their course or the rules that govern them, then at the earth, the waters, the clouds and the
rains. Then, it is calling to look at the trees, withering in autumn and shedding their leaves,
the seasons and the phenomena associated with them, such as the heat of the sun and the

32 The study of the phenomenon of intertextuality in language, literature and culture has resulted in a number
of theories and studies analysing the relationships between texts, including cultural texts. Accordingly, one
theory describing the relationship between texts is Gérard Genette’s model, developed in French structur-
alism. This model is the aftermath of previous works, by Mikhail Bakhtin, who drew attention to the phe-
nomena of dialogicity in literature, and by Julia Kristeva, who described intertextuality as being, consciously
and unconsciously for the author, influenced by prior texts. In Genette’s model, one of the clements of inter-
textual relations is intertextuality (along with metatextuality, paratextuality, architextuality), defined by him
in a narrower sense, mainly as the presence of a text (primarily in the form of a quotation) in another text, ie.
intertextuality treated in terms of conscious use, planned reference to another text (while this quotation need
not be disclosed by the author) and the dependence of the hypertext (secondary text) on the hypotext (source
text). Based on this theory, the quotation from 1 Ez. 1:9 appearing in the Epistle of Jude (14-15) indicates that
this passage is a hypertext for the author of the Epistle of Jude. The differences that occur between the extant
Greck-language version of 1 Ez. 1:9 and Jude 14-15, may indicate some conscious processing or may be the
result of using a different textual version. The issues of these relationships have already received considerable
attention in exegetical studies of the Epistle of Jude. In the case of the expression dotépeg mhaviirou, however,
it is not possible, with the present preservation of the source texts, to demonstrate the typical hypo- and hy-
pertextual relations between I Enoch and Jude 13. The application of Genette’s model of intertextuality is
therefore not useful in this case.

33 Cf. M. A. Knibb, “Christian Adoption and Transmission of Jewish Pseudepigrapha: The Case of 1 Enoch,”
J§] 32 (2001) 396-415.

3¢ E Spitta, Der zweite Brief des Petrus und der Brief des Judas (Halle: Waisenhaus 1885) 396.
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bearing of fruit by the trees. This ekphrasis is concluded with the formula: “And his works
come to pass from year to year, and they all carry out their works for him, and their works
do not alter, but they all carry out his word.” (1 En. 5:2).%

This passage is preceded by the text (1 En. 1:9), which the author of the Epistle of Jude
quotes in 14-15. It shows God coming with myriads saints to carry out judgment and de-
stroy sinners. In this context, the remainder of the text is clear, pointing to those disobeying
the Law of God, perverting it with their impure mouths and to those uttering words of
pride before the majesty of God’s authority, who have violated the order He has established
(I En. 5:4). They are in contrast to the rest of creation, fulfilling their tasks according to
God’s intention (5:3). Therefore, the punishment of eternal damnation and lack of peace
is foretold to them.

The ekphrasis of the order of the created world from this passage is reminiscent of the
composition of the figure of accumulation in Jude 1213, where one can find similar mo-
tifs and an idea referring to the basic spheres of the order of creation: the air — “waterless
clouds,” the earth — “fruitless trees,” the waters — “wild waves of the sea,” the sky — “wander-
ing stars.” However, compared to the text of 1 En. 2:1-5:3, the text of Jude 12-13 presents
a contradiction and is therefore composed antithetically to this potential pattern. All four
manifestations of the attitude of the ungodly (including the expression dotépec mhavijran)
are presented as distorting God’s design for creation. This contrast can be seen as a deliber-
ate device if we consider this passage as a potential model for the composition of the passus
in Jude 12-13.% To be able to understand the amplification revealing how the ungodly
deny the truth of the goodness of God’s creation, the recipient doesn’t need to have a good
knowledge of this passage from the 1 Enoch. A general understanding of the concept of
God as Creator, creating only good things, and of the created world as God’s work, is suffi-
cient to see in the metaphorical description of the ungodly incompatibility of the attitude
they present with this concept.

The éotépeg mhaviiton of Jude 13b in this context can be seen as equivalent to those who
broke the Law of God, departed from the path of Gods rules by following their own rules
and uttered words of pride against God (I En. 5:4). This corresponds well to the author’s
introductory explanations (Jude 4), where he characterises the ungodly as opposing God’s
authority. To alesser extent, the whole of 7 En. 2:1-5:6 influences the clarification of the
specification of guilt behind the term dotépeg mhovijrar. The strongest contrast, helpful in
understanding the conceptualisation of the meaning of this metaphtonymy, is provided by
1 En. 2:1, showing “how they [the works of heaven] do not alter their paths; and the lumi-
naries of heaven, that they all rise and set, each one ordered in its appointed time; and they

35 All quotations from the I Enoch are from Nickelsburg, A Commentary on the Book of 1 Enoch. 1. and
GW.E. Nickelsburg - J.C. VanderKam, 4 Commentary on the Book of 1 Enoch. 11. Chapters 37-82 (Minneap-
olis, MN: Fortress 2012).

36 Adifferent view is taken by Peter H. Davids (The Letters 2 Peter and Jude, 72), who argues that references to
the order of creation are so frequent in I Eznoch that this passage can hardly be considered an inspiration for the
author of the Epistle of Jude, especially since it portrays the ungodly negatively rather than positively.
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appear on their feasts and do not transgress their own appointed order;” which the dotépes
mhavijtan contradict.

The concept of the order of the “lights” their movements and their God-given tasks,
and in addition the idea of the responsibility entrusted to the angels to maintain this given
order, is also contained in the Book of the Luminaries (1 En. 72-82), which furthermore
also shows the catastrophic consequences of the disruption of God’s order.

The text, from the 1 Enoch, in which one sees the most parallels to the passus from
Jude 13 is precisely the passage from this part of the Corpus Henochicum.” The passage
1 En. 80:2-8 is structurally included in the Book of the Luminaries 72-82.% It is a work
with astronomical content given mainly in the form of narrative and description, some-
what resembling a textbook, explaining the basic principles of the universe. Uriel reveals
to Enoch the divine order of the luminous celestial bodies (Sun and Moon), gives the two
calendars and explains the correlations of this order with physical phenomena on Earth,
such as the variation of seasons, winds, rains and related crops. The passage 80:2-8, on the
other hand, has a distinctly apocalyptic sense, revealing what will happen “in the days of the
sinners” and “in those times,” concluding with an eschatological prediction of punishment
and doom for those who have gone astray.”

One can consider this passage as one of the most important sources for the conceptu-
alisation of the metaphtonymy of dotépe mhavijrar for the author of the Epistle of Jude.

The angel Uriel, whom the Lord has made responsible for all the lights in the sky
(1 En. 75:3) explains to Enoch (80:1) that the order of the world has been shown to
him and that he has seen the commanders of the stars of the sky, their tasks, their time of
action (this showing takes place in the earlier parts of the Book of the Luminaries). This
refers to the earlier chapters, where the harmony of the interaction of the commanders of
the stars managing the order of the created world is presented (75:1-3). Their responsible
performance of their assigned tasks ensures harmony in all spheres. Uriel then outlines
to Enoch (from 80:2) avision of the future “in the days of the sinners” that is starkly
contrasted with the earlier harmony. The entirety of this eschatological vision can be put
down to the fact that the designated order is completely disrupted. The narrative is led in
three stages. It is schematised by time intervals, to which images of progressive destruc-
tion correspond:*

37 Cf. Bauckham, Jude. 2 Peter, 90; C.D. Osburn, “1 Enoch 80:2-8 (67:5-7) and Jude 12-13 CBQ 47 (1985)
296-303 (the author focuses, however, on demonstrating the connections between this text from I Enoch and
the third metaphor from Jude 13a); Green, Jude and 2 Peter, 9.

38 This passage is considered by some scholars to be an interpolation and sees a break in unity, mainly because in
80:2 a description of the time of the sinners begins, incompatible with the earlier text. A polemical discussion is
provided by J.C. VanderKam, “1 Enoch 80 within the Book of the Luminaries,” From 4QMMT to Resurrection
(eds. E Garcia Martinez — A. Steudel - E. Tigchelaar) (STDJ 61; Leiden: Brill 2006) 335-341.

39 JJ. Collins, “The Jewish Apocalypses,” Apocalypse. The Morphology of Genre (ed. JJ. Collins) (Semeia 14; Mis-
soula, MT: Scholars Press 1979) 22-23, places the entire Book of Astronomy within the criteria of Jewish apo-
calypticism.

40 Cf. VanderKam, “1 Enoch 80, 342-343.
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in the days of the sinners (80:2) | meteorological and agricultural changes (80:2-3)

in those times (80:3) disruption of the order of movement of the celestial bodies (80:4-6)

in those days (80:5) the loss of people’s knowledge of the truth (80:7-8)

First, the shattered order is shown, the effects of which are evident in the physical
world — shorter days, delayed sowing, lack of rain, delayed crops and crop scarcity. Another
spectacular image is the description of a change in the behaviour of the Moon, which ap-
pears in a different place (“on the extremity of the great chariot”) and shines brighter on the
western side.*’ This can be understood to mean that it is not only the place and time of the
Moon’s appearance that is shaken but also the way it acts, which requires interaction with
the Sun, when, as the Sun rises, the Moon’s light on its west side fades. Here, the author
shows the apparent opposite — the shining Moon. The author goes on to show how all this
raises consequences for the rest of the order: “and many commanders of the stars shall trans-
gress the order,” causing changes in the alignment, movement of the celestial bodies and
the timing of their appearances. The consequences of this are extremely serious, as people
recognise the stars as gods, bringing misfortune and doom upon mankind.

It is the lack of proper knowledge, ignorance or abandonment of the truth about the
rules of God’s created world that causes idolatry. An important role in the occurrence of
this state is played by sinners, whom the author speaks of at the beginning, in 7 Ez. 80:2,
showing that this is their time of action. It is the sin of sinners that causes the entire order
of the created universe to be disrupted.” This narrative does not seem to be about showing
the chronological sequence of these processes. Rather, they overlap and imply each other. It
is a way of narrating to visualise the holistic reach of evil that affects the whole of creation,
but at the same time, through the experience of the physical world, it helps to understand
the processes of spiritual nature. Sinners have a false understanding of the created world,
including themselves, their place, and their actions. This causes evil to multiply, also by
attracting others to their path. This mechanism is shown precisely through an inverted
picture of the human experience of the world order. It may be noted that in this text, there
is an analogous process of conceptualising the metaphorical description of the time and
end of sinners, as in the case of the Epistle of Jude, by building experiential and structural
metaphors.

Attention should also be paid to the elements relevant in this passage for discovering the
mechanism of conceptualising the metaphtonymy of dotépeg mhavijrat.

The first, relating to the metonymic substitution used in the Epistle of Jude, is the image
in I En. 80:4—6, showing the destructive chaos caused by the erronecous movements of the
celestial bodies. The most supportive content, novel compared to what could be discerned

41 This statement about the Moon shining brighter causes commentators a lot of problems because it is not casy
to understand. Cf. Nickelsburg — VanderKam, 4 Commentary on the Book of 1 Enoch, 11, 526.
4 Cf. Nickelsburg — VanderKam, 4 Commentary on the Book of 1 Enoch, 11, 529.
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carlier from this expression, is the extent of this shattered order. It implies an understanding
of the action of the dotépeg Thaviitar as an attitude and behaviour that does not affect them
alone but affects everyone around them and the entire created world. This is very helpful
in understanding what the author of Jude wanted to express by using this metaphtonymy,
when he adopted the figurative meaning of the expression. The ungodly, in establishing
their own rules of world order, are in reality ensnared in falsehood and, if they are convinced
of the rightness of their views — they err. Their false views and conduct, presented as truth,
deceive others, analogous to the image of the disrupted order of the Moon’s movement,
which sets off a whole chain reaction of destruction of the created world.

Another element from this narrative, important for conceptualising the meaning of this
metaphtonymy, is the leadership role assigned to the angels responsible for maintaining the
order established by the Creator, who go astray in the course of their service (I Ez. 80:6).
In fact, this may mean that the author of the Epistle of Jude perceived the ungodly criticised
in the epistle as those who were entrusted with the responsibility in the community of be-
lievers to uphold the laws established by God and whose decisions, views, teaching, con-
duct should fully follow God’s design. Otherwise, this results in the departure from God
not only of those who lead in falsehood but also of those who have been entrusted with
their responsibility. Such a sense may be reinforced by the fact that an analogous problem
is continued in The Dream Visions (1 En. 83-90). The mindset presented may thus have
been a significant factor in the process of conceptualising the metaphorical meaning of the
metaphtonymy of interest here.

Another supporting factor may be the formulation of the spiritual implications in
1 En. 80:7: “and take them to be gods.” This may suggest that the historical subtext of the
criticised sins of the doePelc, as doTépeg Tharvijra, was some form of religious syncretism, as-
sociated with star worship, enticing other believers into their beliefs and practices, diverting
them from the true teachings and faith that were passed down to them (Jude 3). It can also
be understood more universally. Not in the sense of some specific worship of the celestial
bodies, but of going with those who are deemed credible, representing God’s order. The
recognition of the stars as gods in I Ezn. 80:7 is treated as the result of sin, a falsehood that
was not recognised. The star commanders do not recognise the violation of God’s order in
the Moon shining brightly in the west. On the contrary, this phenomenon is recognised
as a new rule set by the Creator, and therefore the serving commanders of the stars act ac-
cording to it, thus contributing to the destruction of creation. Aatépeg mhavijras, therefore,
could be understood as those who take over the role of God in establishing their own order,
and they begin to be treated as those who are entitled to make the rules of the world. Obedi-
ence, the choice of rules established by them, is at the same time an expression of siding with
their creators, and thus becomes a turning away from the One True Creator and Lawgiver.
The result, therefore, is idolatry.

In I En. 80:2-8, the reason for annihilation is the breaking by sinners of existing
rules given by the Creator to all creation, causing negative consequences for the entire
created world, and most clearly manifested in the rampant idolatry of people, misled and
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worshipping creatures instead of their Creator. The punishment of annihilation for the
sinners who are the cause of the destruction that is to take place “in those days” is thus the
necessary response of God, who does not condone the expanding evil and destruction
of creation.

The text of 1 En. 80:2-8 allows recognising in the metaphtonymy dotépec mhavijral,
from Jude 13b, as “deceiving stars” or “leading astray stars.” They are sinners, rejecting the
authority of Jesus Christ (Jude 4), establishing their own rules and ordering the world
according to their design, who are convinced of the rightness. They are those who live in
falsehood and deceive others, leading them into idolatry. Their sin transcends themselves,
contributing to the destruction of God’s work, and therefore their action calls for the
indispensable intervention of God - judgment and appropriate punishment (“for whom
the blackest darkness has been reserved forever”), which is the remedy to prevent the de-
struction of God’s work and, at the same time, leading to liberation from the evil that
destroys that work.

Conclusions

The analyses performed to discover the meaning contained and implied by the expression
dotépeg mhavijrar in Jude 13 lead to several important conclusions.

The use of the theory of cognitive metaphor, developed in the field of cognitive linguis-
tics, makes it possible to go beyond the literal sense of this expression and to discover the
production mechanisms of the expression meaning and its semantic carrying capacity. The
conceptualisation (creation and recognition of meaning) of this expression is part of the
concrete discourse of seeing and evaluating the existing reality and its elements, including
human behaviour and attitudes, in an eschatological perspective that considers the mean-
ing of existence for the sake of purpose. A perspective that is closely linked to a particular
concept of the existence of the world understood in terms of God’s created work, with
a theology of creation and redemption.

The expression o’ccrréng W)\dvfl’totl, in its primary communicative function, serves as
ametonymy, replacing the term doefei¢ “ungodly,” and as such, it performs a significant
specifying function defining a particular characteristic, defining the ungodly individuals
or the attitude of ungodliness. It is a metonymy formed from the observation of the phys-
ical world, whereby the unrefined movement of luminous objects across the sky is used
to describe the actions of ungodly individuals. Even in its basic metonymic function, the
expression carries negative connotations, suggesting a sense of chaos, unpredictability, and
aimlessness, which are then transferred to the attitude of ungodliness, characterising it in
a narrower scope that focuses on describing the modes of activity of ungodly people.

The context of the use of this metonymy leads one to perceive the deeper meaning pro-
duced by this substitution, which evolves into a metaphor. As a metaphtonymy, the expres-
sion has a much broader semantic scope, resulting from the transfer of the underlying sense
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to another domain, defining the metonymic sense at a different level of meaning. Two cog-
nitive processes underlie the mechanism of conceptualisation. One of them is a figurative
sense, derived from experience (there are objects in the sky that resemble “false” stars, be-
having unpredictably and misleading observers), which enables the expansion of the seman-
tic field of “being ungodly” with an even more evaluative description, signifying ungodly
actions as morally wrong and misleading to others. The second process, however, is linked
to structuration, generating a subjective sense, in terms of being associated with specific
discourse, co-defining the target concept, which in this case is “being ungodly,” signifying
opposition to God and His intentions.

The primary context for discovering the mechanisms of conceptualisation is first and
foremost the test case for the use of metaphtonymy, namely the Epistle of Jude, followed by
the 1 Enoch, recognised as one of the most relevant co-texts expressing the ideas of the dis-
course in which and for which the meaning of the metaphtonymy dotépec mhovijran, used
in the Epistle of Jude, was produced.

The meaning, which clarifies the context of the Epistle of Jude, is to define what is
meant by “wandering,” “being mistaken,” that is, the actions and state associated with an
attitude of ungodliness. It is clearly conceived in this context in terms of opposition to God,
rejection of his creative vision of the world and of man and usurpation of God’s power for
himself, expressed in assuming the role of the giver of laws, rules and absolute interpreter of
reality. A volitional factor is thus added here. Therefore, “erring” is linked to active and con-
scious attitudes and actions. At the same time, none of the ranges of meaning recognised in
other mechanisms of meaning production (metaphor from experience) disappear. The con-
text of the Epistle of Jude indicates that the mistake of the ungodly is that they do not real-
ise the purpose that is given by virtue of being God’s creation. They are a people who do not
recognise their dependence on God. In addition to this, there is also the sense derived from
the eschatological perspective, which makes it possible to understand that this is a conduct
that will be condemned and that those who are stuck in such an error will be doomed. Con-
ceptualising the sense of this meaning of the phrase dotépec mhavijrat has strong associations
with the ways of thinking visible in 1 Enoch. The author of the Epistle of Jude quotes the
fragment regarding God's judgment from this work and clearly associates the images of
God's judgment and punishment with those he refers to in his letter as doTépeg TAavijToL.
The lack of material testimony attesting to the Epistle of Jude’s author’s dependence on the
use of the expression &oTépeg mhavijrar in the 1 Enoch does not mean that the work, in this
case, is not useful for discovering the deeper meaning of the metaphor behind the expres-
sion. The I Enoch specifically allows one to grasp what lies behind the figurative meaning
of misleading others and how this aspect of meaning was understood, at least in certain as-
pects. Above all, the concept could be understood as a condition resulting from sin, that is,
opposition to God’s laws and principles and His authority over the world He created, which
is a choice of falsity. In this context, an important feature is highlighted — the dynamic link
between erring (sinfulness) and misleading others, which is shown as an irreversible con-
sequence of the sinfulness of the ungodly. Deceiving others is thus the essential content of
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the concept behind dotépeg Thavijtou. It is identical to leading others into sin and, in fact,
inducing others to reject God. Moreover, this deception is not reduced to verbal activity;
on the contrary, it is also expressed in actions which, if maintained, necessarily lead to a per-
petuated attitude of veiled hypocrisy, and for others, it becomes a reason to enter into sin.

These analyses lead to the observation that the translation of this metaphtonymy in-
volves difficult choices. To a limited extent, the literal translation “wandering stars” conveys
the depth of meaning of the term &otépeg mhovijToun to a contemporary reader of the Epistle
of Jude. The translation “deceiving stars” (in Polish "gwiazdy zwodzace") can be consid-
ered far more adequate, reflecting this most important sense produced in the mechanism
of structural conceptualisation, which can be perceived and understood more fully thanks
to the inclusion of the I Eroch as an important point of reference, a source that allows us
to discover the mechanisms of connection between the domain of description of the phys-
ical world and the domain of description of the human spiritual sphere in the apocalyptic
discourse.
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ABSTRACT: The article surveys the Old Testament Apocrypha in Coptic literature. After problema-
tizing the nature and list of Apocrypha, specifically in the Egyptian context, it pragmatically uses Clavis
apocryphorum Veteris Testamenti as a reference point. The analytic part shows that MSS containing
Apocrypha constitute the very margin of the Coptic literary production. Such texts were relatively popu-
lar until the fifth century CE, but their popularity waned, and only some selected motifs were reworked
in new compositions, mainly of homiletical nature. Moreover, the analysis of extant library catalogues
and book lists on papyri, ostraca, and inscriptions proves the almost complete absence of Apocrypha, at
least among the monastic readings. The interpretative part underlines the rise of the monasticization of
Coptic Christianity and the tightening of episcopal control as crucial factors in the decline of apocry-
phal production.
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W niniejszym artykule przyjmuje perspektywe historyczna, a zatem wypowiadam sie jako
historyk, ktérego interesuja zjawiska spoleczne. Nie trace z pola widzenia wymiaru teolo-
gicznego i literackiego, bedac w petni $wiadomym, ze to one przede wszystkim napedzaly
obieg czytelniczy. Pisz¢ jednak przede wszystkim nie o abstrakcyjnych utworach, ale o kon-
kretnych tekstach, czyli jednostkowych realizacjach danego utworu zawartych w konkret-
nych ksigzkach. Jednak teksty te nie interesuja mnie same w sobie (jak interesowalyby pa-
leografa, kodykologa czy filologa-wydawce), lecz przede wszystkim jako zrédta informacii
o ludziach z nimi obcujacych. Niniejsze studium mozna zatem zaliczy¢ do obszaru histo-
rii spotecznego obiegu ksiazki. Patrzac na koptyjskie apokryfy Starego Testamentu w ten
sposob, mozemy pokusi¢ si¢ o analizy ilo$ciowe ina ich podstawie zapyta o rzeczywiste
miejsce tego typu literatury w praktyce egipskich chrzescijan w pdznej starozytnosci i $re-
dniowieczu, az po okres mamelucki. Zachowaniem i znaleziskami konkretnych rekopiséw
rzadzi w duzej mierze przypadek. W odniesieniu do znacznej liczby zachowanych tekstéw
(a rgkopisy koptyjskie liczymy w tysiagcach) mozemy jednak zasadnie sadzi¢, ze proporcje
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zachowanych utwordw czy ich grup odzwierciedlaja preferencje czytelnicze ludzi w mi-
nionych epokach. Uwalniamy si¢ w ten sposéb od znieksztalconego obrazu obiegu ksigzki
wywolanego atrakcyjnoscig teologiczng i literacka danego tekstu tak dla autoréw antycz-
nych, jak i dla wspétczesnych badaczy, ktérzy maja sklonnosé, by skupiad si¢ na utworach
rzadkich i niezwyktych.

Na wstepie trzeba poczyni¢ kilka zastrzezen ogdlnej natury. Juz samo ustalenie, ktdry
utwor jest apokryfem Starego Testamentu, bywa niejednokrotnie problematyczne, ito
nawet jesli pominiemy dyskusje terminologiczne nad sama zasadnoscia i zakresem terminu
»apokryf”!. Dla chrzescijan czytana chronologicznie historia biblijna byta bowiem narracja
ciagla, a chrzescijaniska egzegeza poprzez typologie organicznie taczy watki staro- i nowote-
stamentowe w stale, cho¢ ahistoryczne zwiazki. Znajduje to odzwierciedlenie w kompozycji
tekstéw chrzescijaniskich opartych na watkach biblijnych. Tak np. w utworze Wyniesienie
Archaniota Michala mamy do czynienia z relacjg Jezusa opowiedziang na zyczenia apo-
stoléw, a spisana jakoby przez Jana Ewangeliste. Zrab tresci dotyczy natomiast wydarzen
majacych miejsce w niebiosach po stworzeniu Adama iw bezpo$rednim zwiazku z tym
aktem?®. Z kolei gnostycki (setianiski) Apokryf Jana to zapis objawienia na temat wydarzen
poprzedzajacych stworzenie oraz opowies¢ o pierwszej parze w raju’. Jedynie rama narracyj-
na przywoluje postaci z Nowego Testamentu. Czy zatem mamy do czynienia z apokryfem
nowotestamentowym, starotestamentowym, CZy MOZe PO Prostu z opowics’ciq o aniofach
i demonach? Przyjalem podejécie pragmatyczne, biorac za punke wyjécia katalog apokry-
fow Starego Testamentu zawarty w Clavis apocryphorum Veteris Testamenti (CAVT)™. Jak za
chwilg zobaczymy, budzi on szereg zastrzezen, ale ma tez bezsporne zalety. Zawiera wzgled-
nie obszerny (w zalozeniu kompletny) zestaw apokryféw Starego Testamentu, ktory — co
istotne — nie zostat zlozony z my¢la o analizach statystycznych i bez preferencji dla keére-
gokolwiek z jezykdw starozytnych. Oczywiscie nie obejmuje on wszystkich tekstéw apo-
kryficznych w jezyku koptyjskim, ktdre znamy. CAV'T, wydany w 1998 r., reprezentuje stan
wiedzy mniej wigcej z polowy lat 90. XX w., a wice sprzed niemal 30 lat. Liczba znanych
rekopiséw od tego czasu wzrosta. Nowe manuskrypty utworéw koptyjskich zawartych
w CAV'T odnotowalem w dodatku I i bior¢ je pod uwage w swych rozwazaniach.

1 W jezyku polskim szerzej o definicjach apokryféw i badaniach nad nimi pisze M. Starowieyski, ,Wstep ogdlny
do apokryféw Nowego Testamentu’, Ewangelie apokryficzne. 1. Fragmenty — Narodzenie i dziecitistwo Maryi
i Jezusa (red. M. Starowieyski) (Apokryfy Nowego Testamentu 1.1; Krakéw: WAM 2003) 19-59; krétkie
przedstawienie problematyki daje R. Rubinkiewicz, ,Wstep’, Apokryfy Starego Testamentu, wyd.7 (red. R. Ru-
binkiewicz) (Warszawa: Vocatio 2016) XIII-XVIIL

2 Whydanie: C.D.G. Miiller (red.), Die Biicher der Einsetzung der Erzengel Michael und Gabriel (CSCO 225,
Scriptores Coptici 31; Louvain: Secrétariat du CorpusSCO 1962) 2-60; na temat plynnosci tekstu (,,textual
fluidity”) zob. H. Lundhaug, ,The Fluid Transmission of Apocrypha in Egyptian Monasteries’, Copric Lite-
rature in Context (4th—13th cent.). Cultural Landscape, Literary Production, and Manuscript Archaeology
(red. P. Buzi) (Roma: Quasar 2020) 213-227.

3 Wydanie: M. Waldstein — E. Wisse (red.), The Apocryphon of John. Synopsis of Nag Hammadi Codices IL 1; ITL 1;
and IV 1 with BG 8502,2 (NHMS 33; Leiden: Brill 1995).

4 J-C.Haelewyck (red.), Clavis apocryphorum Veteris Testamenti (Turnhout: Brepols 1998).
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Odnaleziono jednak réwniez kilka utworéw wezesniej nieposwiadezonych po koptyj-
sku, a to przede wszystkim za sprawa odczytania i publikacji fragmentéw papirusowych.
Nie jest moim celem dokonywa¢ petnego przegladu bibliograficznego. Warto jednak wspo-
mnie¢ choéby publikacje pierwszych koptyjskich fragmentéw drugiej (tzw. stowiariskiej)
Ksiggi Henocha i Ksiggi Jubileuszéw’. Odkry¢ tych nie uwzgledniam jednak w statystyce
udziatu apokryféw koptyjskich w ogélnej liczbie znanych tekstow apokryficznych, kto-
rych dokonuje w oparciu 0 CAV'T, co jednak nie wplywa znaczaco na uzyskany wynik. Ich
uwzglednienie przy zachowaniu proporcji do utwordéw w innych jezykach wymagaloby na-
tomiast przygotowania na nowo caltego CAV'T.

W literaturze koptyjskiej motywy, a nawet dluzsze narracje o charakterze apokryficz-
nym bywaja wplecione w utwory homiletyczne, czgsto o nastawieniu egzegetycznym. Kwe-
stia tego, czy uznawac je za dzieta apokryficzne, jest roznie rozstrzygana, ale wszelkie roz-
wigzania beda tu arbitralne. W niniejszym studium przyjmuje formalistyczne rozumienie
apokryféw jako utwordw przypisanych postaciom ze Starego Testamentu lub rzekomo po-
chodzacych z czaséw biblijnych anonimowych opracowan watkéw starotestamentowych.
Jest to podejécie podobne do przyjetego przez CAVT, kedra co do zasady nie obejmuje
homiletyki o tresci apokryficzne;.

Specyfike homiletyki w literaturze koptyjskiej badata Mary Farag®. Postuzyta si¢ w tym
celu znang z nauk biblijnych kategoria ,rewritten scripture”, czyli opracowania materia-
tu biblijnego na nowo w celu ,,umocnienia tozsamosci jednej grupy w opozycji do inne;j”.
Homilie, o ktérych mowa, powstaly w VI lub VII w. w toku walk miedzy zwolennikami
i przeciwnikami soboru w Chalcedonie. Monofizycki Koéciot egipski jednoznacznie okre-
$lat swoja tozsamosé w opozycji do tego soboru. Uwazat si¢ tez za jedynego prawowiernego
spadkobierce wielkich biskupdw aleksandryjskich poprzednich wickéw. Nowo kompono-
wane homilie bardzo cz¢sto przypisywano wlasnie tym postaciom. Przetworzone watki
biblijne tworzyly narracyjna egzegez¢ skierowang przeciw Chalcedonowi. Jednoczesnie
jednak niebudzace watpliwosci imiona legitymizowaly material, ktdry sam w sobie mégt

s Druga (Stowiasiska) Ksigga Henocha: ].L. Hagen, ,No Longer ‘Slavonic’ Only: 2 Enoch Attested in Coptic from
Nubia’, New Perspectives on 2 Enoch. No Longer Slavonic Only (red. A. Orlov — G. Boccaccini) (Leiden: Brill
2012) 5-34; L. Navtanovich, ,,Is There Indeed a Coptic 2 Enoch?”, Scrininm 18 (2022) 440-451. Liudmila
Navtanovich na postawione w tytule artykulu pytanie odpowiada pozytywnie. Tekst pochodzi z Qasr Ibrim
w Nubii. Datowany jest szeroko na VIII do X w.; Ksigga Jubilenszdw: A. Crislip, ,The Book of Jubilees' in Coptic:
An Early Christian Florilegium on the Family of Noah”, BASP 40 (2003) 27-44. Jest to florilegium z pojedyn-
czymi passusami pochodzacymi m.in. z Ksiggi Jubilenszéw. Nie $wiadezy ono o istnieniu pelnego przekladu
tego utworu na koptyjski. Tekst datuje si¢ na IV badz V wick. Jego pochodzenie jest nieznane. Podobnie cytat
2 Szdstej Ksiggi Ezdyasza w koptyjskim dziele Stefana zTeb (IV/V w.) nie potwierdza istnienia koptyjskie-
go przekladu tego apokryfu, ale jedynie jego recepcje wiréd ascetéw piszacych po koptyjsku, zob. A. Suciu,
»A Quotation from 6 Ezra in the Sermo Asceticus of Stephen the Theban’, Apocrypha 29 (2018) 59-67.

6 MK Farag, ,Rewriting Scriptures as a Homiletic Practice in Late Antique Egypt’, JCopzS 23 (2021) 47-61;
zob. réwniez P. Piovanelli, ,,Rewriting: The Path from Apocryphal to Heretical’, Religions Conflict from Early
Christianity to the Rise of Islam (red. W. Mayer — B. Neil) (Arbeiten zur Kirchengeschichte 121; Berlin — Bo-
ston: De Gruyter 2013) 87-108.
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wydawac si¢ teologicznie podejrzany’. Taka wtérna atrybucja utatwiata wprowadzenie
i utrwalenie lektury apokryféw podczas liturgii®. Czeé¢ fragmentéw uznanych w CAVT
za utwory apokryficzne w rzeczywistosci przynalezy do tego typu kompozycji. Musimy
by¢ tez $wiadomi, ze mimo iz okreslone utwory nie zostaly przetozone na koptyjski badz
ich transmisja ustala bardzo wczesnie, to poszczegélne watki apokryficzne mogly trwad,
a nawet si¢ rozwija¢ w obrebie nowych kompozycji’.

Tematem mojego studium sg apokryfy zachowane w jezyku koptyjskim. Jest to katego-
ria wygodna i jasna w aspekcie formalnym — decyduje kryterium jezykowe. Pod wzgledem
historyczno-spofecznym jest to jednak arbitralne i sztuczne podejscie, ktdre moze daé fat-
szywy obraz egipskiego chrzescijaristwa. Dlatego konieczne jest kilka stéw wprowadzenia.
Jezyk egipski zapisywany alfabetem koptyjskim nigdy nie stat si¢ wytacznym jezykiem egip-
skich chrzescijan tworzacych i czytajacych literature — mozna powiedzieé, ze przez dlugi
czas byl jezykiem $rodowiskowym, ograniczonym do réznego typu marginalnych wspdlnot
ascetycznych'’. Co wigcej, zawsze byt jezykiem o nizszym prestizu niz jezyki o$rodkéw poli-
tycznych wladajacych Egiptem, najpierw grecki, a nastepnie arabski. Wielu Egipcjan pisza-
cych i czytajacych literature koptyjska bylo w stanie korzystaé¢ réwniez z tekstu greckiego,
a pozniej arabskiego. Dodatkowo pewne tredci — np. teologia spekulatywna i komentarze
biblijne — byly dost¢pne niemal wylacznie po grecku. Zatem fake, ze dany tekst nie zostat
przelozony na koptyjski, nie oznacza, ze byl on Egipcjanom nieznany — trzeba by raczej
pyta¢, co sprawito, ze okreslony tekst przettumaczony jednak zostal. Szereg apokryfow
Starego Testamentu czytanych przez egipskich chrzescijan przetozono réwniez na jezyk

7 Zob. takze A. Suciv, The Berlin-Strasbourg Apocryphon. A Coptic Apostolic Memoir (WUNT 370; Tiibingen:
Mohr Siebeck 2017) 128-129. Proces ten nastgpowal nie tylko w chrzedcijanistwie egipskim, ale byt wiasci-
wy calej chrzedcijariskicj ckumenie, zob. P. Gray, ,,Forgery as an Instrument of Progress: Reconstructing the
Theological Tradition in the Sixth Century’, ByzZ 81 (1988) 284-289. Egipscy antychalcedoriczycy mieli
oczywiscie nieco inny zestaw ojcéw niz bizantyniscy zwolennicy Chalcedonu, ale i jedni i drugi za fundament
ortodoksji uwazali Atanazego.

8 Ten rzadko uwzgledniany aspekt podkresla J. van der Vliet, ,The Embroidered Garment: Egyptian Perspec-
tives on ‘Apocryphity” and ‘Orthodoxy”, The Other Side. Apocryphal Perspectives on Ancient Christian “Or-
thodoxies” (red. T. Nicklas ez al.) (NTOA 117; Géttingen: Vandenhoeck & Ruprecht 2017) 180, 192. Tek-
stow tych nie wprowadzano do eucharystycznej liturgii stowa, ale nabozenistwa w Kosciele koptyjskim, jak
iliturgie monastyczne daja liczne okazje do czytania utworéw pozabiblijnych, szczegélnie we wspomnienie
danego swictego.

9 Trwalos¢ tradycji henochicznych w literaturze pochalcedoniskiej ukazuje F. Berno, ,Rewritten Enochic Narra-
tives: Some Witnesses for the Myth of the Fallen Angels in Post-Chalcedonian Coptic Literature”, SMSR 86
(2020) 141-153.

10 Szczeg6lnie dobitnie E.D. Zakrzewska, ,A Bilingual Language Variety’ or ‘the Language of the Pharaohs
Coptic from the Perspective of Contact Linguistics’, Greek Influence on Egyptian-Coptic. Contact-Inducted
Change in an Ancient Afyican Language (red. E. Grossman ez al.) (Hamburg: Widmaier 2017) 115-161; takze
E.D. Zakrzewska, ,L *as a Secret Language: Social Functions of Eatly Coptic”, Christianity and Monasticism in
Middle Egypt. Al-Minya and Asyut (red. G. Gabra — H.N. Takla) (Cairo — New York: The American Univer-
sity in Cairo Press 2015) 185-198. Wspdlnoty takie to manichejezycy i rézne grupy chrzescijaniskie. Z doku-
ment6éw papirusowych wiemy, ze do najwczesniejszych uzytkownikéw koptyjskiego nalezeli mnisi melecjari-
scy. Samo pismo koptyjskie zostalo stworzone jednak jeszcze w okresie premonastycznym.
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arabski lub wreez skomponowano je w tym jezyku''. Teologia i religijnos¢ koptyjska zacho-
waly ciaglo$¢ mimo zmiany jezykowej. Za ograniczeniem studium do tekstéw zachowa-
nych po koptyjsku przemawia jednak fake, ze wraz z przejéciem na jezyk arabski literatura
chrzedcijaniskiego Egiptu otworzyta si¢ szeroko na wplywy zewnetrzne. Nie bez znaczenia
jest rowniez argument czysto praktyczny. Rekopisy koptyjskie sa w zdecydowanej wick-
szosci rozpoznane, skatalogowane i posiadajg jednolity system oznaczen'>. W przypadku
rekopiséw greckich, ajeszeze bardziej arabskich, stan badan jest daleko mniej zaawanso-
wany. Zanim przejde do whasnych analiz, chciatbym podkresli¢, ze badania nad literaturg
apokryficzng w jezyku koptyjskim toczg si¢ intensywnie i w najblizszych latach spodziewa¢
sic mozna istotnych rezultatéw’. Obecnie intensywne prace nad apokryfami koptyjskimi
ze szczegdlnym uwzglednieniem tradycji rekopismiennej prowadzi zesp6t pod kierownic-
twem Hugona Lundhauga na Uniwersytecie w Oslo w ramach projekeu ,,Storyworlds in
Transition: Coptic Apocrypha in Changing Contexts in the Byzantine and Early Islamic
Periods (APOCRYPHA)”*,

Majac na uwadze wszystkie zastrzezenia poczynione powyzej, trzeba najpierw ustali¢
z iloma apokryfami Starego Testamentu mamy do czynienia w jezyku koptyjskim. Za pod-
stawe obliczen biore, jak zapowiedzialem, wszystkie utwory zachowane po koptyjsku, ktore
indeksuje Clavis apocryphorum Veteris Testamenti.

W CAVT wskazano 43 utwory poswiadczone wjezyku koptyjskim. Caly CAV'T
liczy natomiast 277 numerowanych pozycji, azatem po koptyjsku dostepne jest nam
dzisiaj (w calodci lub we fragmentach) 15,5% zindeksowanych apokryféw Starego Te-
stamentu. W istocie jednak liczba ta jest z réznych przyczyn zawyzona. Od razu trze-
ba odja¢ utwor Jozef i Aseneth, ktéry nie jest poswiadczony po koptyjsku, mimo numeru
w CAVT (nr 105). Haslo to zresztg odnosi do krytycznej opinii Christopha Burcharda na
temat fragmentu British Library, Or. 1013 C (CLM 855), ktdrg to opini¢ CAV'T pod-

trzymuje'. Ponadto dla naszych rozwazan nieistotne s3 utwory wchodzace w skfad Biblii

1 Najpelnicjszy przeglad apokryféw Starego Testamentu po arabsku to nadal G. Graf, Geschichte der Christlichen
arabischen Literatur (Cittd del Vaticano: Biblioteca Apostolica Vaticana 1944) I, 198-224. Nie wszystkie
z omawianych przez Georga Grafa utwordw sa poswiadczone w Egipcie. Dla niektérych apokryféw arabskich
Graf podaje koptyjska podstawe przekfadu.

12 Chodzi o system Coptic Literary Manuscript ID (CLM), stworzony w ramach projektu the Archaeological
Atlas of Coptic Literature (hetps://atlas.paths-erc.eu/manuscripts). Istnieje réwniez réwnolegly starszy system
wypracowany w ramach Corpus dei Manoscritti Copti Letterari (CMCL) (hetp://www.cmcl.it).

13 W 2023 roku ukazala si¢ krytyczna edycja saidzkiej wersji Apokalipsy Pawta z obszernym komentarzem, keory
pokazuje wezlowy charakeer tego dziela dla recepji literatury apokryficznej w jezyku koptyjskim — L.R. Lan-
zillotta - J. van der Vliet (red.), Apocalypsis Pauli. The Apocalypse of Paul (Visio Pauli) in Sabidic Coptic. Critical
Edition, Translation and Commentary (VC Supplements 178; Leiden: Brill 2023).

14 heeps://www.tfuio.no/english/research/projects/apocrypha/ [dostep: 30.08.2023]. Wprowadzeniem w spo-
s6b myslenia tej szkoly o apokryfach koptyjskich jest H. Lundhaug, ,, Apocryphal Literature in Coptic’, Copric
Literature. Proceedings of the Ninth International Symposium of Coptic Studies by the Saint Mark Foundation,
Monastery of St. Bishoi (Wadi al-Natrun), 10~14 February, 2019 (red. S. Moawad) (Cairo: Saint Mark Foun-
dation 2022) 139-153.

15 C.Burchard, ,Der jidische Asenethroman und seine Nachwirkung. Von Egeria zu Anna Katharina Emmerick
oder von Moses aus Aggel zu Karl Kerényi”, Religion (Hellenistisches Judentum in rimischer Zeit, ausgenommen
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koptyjskiej, ktéra — z drobnymi réznicami — podaza za Septuagintg. Sa to: Ksiega Judyty
(CAVT 193), Modlitwa Manassesa (CAVT 178), pierwsza, druga i czwarta Ksigga Ma-
chabejska (CAV'T 196-197, 199)%, Psalm 151 (CAV'T 202), Ksigga Madroéci Salomona
(CAVT 210), Syracydes, czyli Ksigga Syracha (CAV'T 211), Ksiega Barucha (CAV'T 232),
List Jeremiasza (CAVT 241), Zuzanna (CAVT 246), Bel i smok (CAVT 247) - facznie
12 utwordw. Pozostaje nam wigc jedynie 30 apokryfow.

To jednak nie wszystkie utwory powiazane zrgkopisami biblijnymi. W kilku ma-
nuskryptach, jako cze$¢ Ksiggi Daniela, znajdujemy tzw. Czternastqg Wizje Daniela
(CAVT 261). W kilku péznych, najwezesniej trzynastowiecznych, lekcjonarzach na Wielki
Pigtek pojawia si¢ réwniez Proroctwo Jeremiasza dane Paszurowi (CAVT 228). Wlacze-
nie tego czytania do lekcjonarza sugeruje, ze znajdowal si¢ on w przynajmniej niektérych
koptyjskich rekopisach Ksiegi Jeremiasza. Saidzki tekst ksiegi jest niekompletny, nie spo-
sOb wige tego sprawdzi¢; w bohairskiej wersji fragmentu tego natomiast brak'’. Z kolei je-
dynie w niektorych rekopisach liturgicznych pojawia si¢ wyimek z Historii Melchizedeka
(CAVT 95)"8. Fragment utworu po saidzku zostal wigczony w rytuat malzedstwa zawarty
w Wielkim Euchologium z Bialego Klasztoru (kodeks zawiera réwniez modlitwy greckie).
Tekst bohairski zostal zawarty w modlitwie na famanie chleba eucharystycznego. W przy-
padku tych trzech kompozycji nie mozemy zatem mowi¢ o niezaleznych utworach, ale
o tradycji rekopiséw biblijnych, lekcjonarzy i ksiag liturgicznych, ktdre zawierajg te elemen-
ty. Wedle dotychczasowej wiedzy zaden z tych tekstéw nie funkcjonowal w obiegu samo-
dzielnie, co liczbe koptyjskich apokryféw Starego Testamentu zmniejsza do 27.

Takich niesamodzielnych utworéw jest jednak wigcej. Itak nie mamy zadnych do-
wodéw na to, ze Grota skarbéw (CAVT 11) zostala przetozona na koptyjski w calosci.

Philon und Josephus) (red. W. Haase — H. Temporini) (ANRW I1.20, 1; Berlin — New York: De Gruyter 1987)
616-617; CAVT73: ,parum probabile versionem hanc extitisse”. Burchard podaje bledna sygnature rekopisu.

16 Znany jest jedynie jeden fragmentarycznie zachowany kodeks z tekstem koptyjskim zawierajacy liczne skréty
izmiany redakeyjne wzgledem tekstu greckiego, zob. I. Miroshnikov, ,,The Sahidic Coptic Version of 4 Mac-
cabees”, VT 64 (2014) 69-92; C. Blumenthal, ,,Wenn ein Mensch seinem Nichsten Gewalt antun will...:
Beobachtungen zur sahidisch-koptischen Ubersetzung von 4Makk”, VT 67 (2017) 372-386. Nie wydaje sie,
aby Czwarta Ksigga Machabejska byla uwazana kiedykolwick w Kosciele koptyjskim za kanoniczng, niemniej —
poniewaz znajduje si¢ w Septuagincie — wlaczamy ja na nasze potrzeby do tej samej grupy, co dwie pierwsze
Ksiegi Machabejskie. Trzecia Ksigga Machabejska, jak si¢ wydaje, nie zostala przetozona na koptyjski.

17 Spotykamy go w niektorych rekopisach arabskich Ksiegi Jeremiasza, ale znalazt si¢ tam wtérnie — patrz
A. Suciu, ,Textual History of Jeremiah’s Prophecy to Pashur’, The Textual History of the Bible. ILB. The Deute-
rocanonical Scriptures (red. E. Feder — M. Henze) (Leiden: Brill 2019) 112-113.

18 P.Piovanelli, ,The Story of Melchizedek with the Melchizedek Legend from the Chronicon Paschale”, Old
Testament Pseudepigrapha. More Noncanonical Scriptures (red. R. Bauckham — J.R. Davila — A. Panayotov)
(Grand Rapids, MI — Cambridge, UK 2013) 1, 64-84. Za dodatkowe szczegoly dziekuje Agnes T. Mihalyk.

19 Pierluigi Piovanelli, (,The Story of Melchizedek”, 67) podaje jeden rekopis (Cambridge, University Library,
LI, 6, 32, ff. 68r-71v); Ugo Zanetti (,,Inventaire des priéres de la fraction de la liturgie copte”, CYNAZIC
KAOGOAIKH. Beitriige zu Gottesdienst und Geschichte der fiinf altkirchlichen Patviarchate fiir Heinzgerd
Brakmann zum 70. Geburtstag [red. D. Atanassova — T. Chronz] [Wien: Lit 2014] 782) podaje dziesie¢ re-

kopisow.
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Niektore passusy z tego utworu zostaly wykorzystane w Enkomium ku czci sw. Marii Mag-
daleny Pseudo-Cyryla Jerozolimskiego™. Réwniez pig¢ poswiadczonych po koptyjsku
Od Salomona (CAVT 205) zostato przetozonych z greki jako cz¢s¢ obszernego kompen-
dium eklektycznej teologii Pistis Sophia powstalego w kregu grupy zwanej przez badaczy
jeuianami.”! Grupa ta najwidoczniej traktowala Ody jako tekst autorytatywny, sa one przy-
taczane bowiem na réwni z Psalmami Dawida. Ody nigdy nie funkcjonowaly natomiast
w literaturze koptyjskiej na wlasnych prawach. Czescig wigkszej catodci jest rowniez Legen-
da Jozefa (CAV'T 110). Utwor ten nalezy do kolekeji zywotdw $wigtych, konwencjonalnie
zwanej Historia sacra™. Fragmenty tego zbioru zostaly wydane na poczatku XX w., ale -
o ile mi wiadomo — nie ma zadnych studiéw dotyczacych kolekgji jako catosci®.

Do tego CAV'T zamieszcza jako oddzielne pozycje fragmenty, ktére zostaly rozpo-
znane pozniej jako czesci wickszych dziel homiletycznych, wykorzystujacych mate-
rial apokryficzny (lub moze bgdacych nawet zrédlem tych opowieéci). Sa to Fragmen-
ta Coptica Henoch 11 (CAV'T 71), ktére naleza do homilii Pseudo-Jana Chryzostoma
O czterech bezcielesnych istotach (In quattuor Animalia)*, oraz Historia Joseph et fratrum
eius (CAV'T 112), kedra przynalezy do wigkszej kompozycji, by¢ moze Homilii na Iz S
Pseudo-Cyryla Jerozolimskiego®. Takie wykorzystanie apokryféw przy tworzeniu homilii
jest bardzo czgste w literaturze koptyjskiej. Caly wrecz tekst apokryfu mégt zostaé ujety
w ramg¢ homiletyczng przypisang czcigodnej postaci z przeszloéci, co zapewne stuzylo
legitymizacji pozabiblijnego materiatu. Tak nalezy rozumie¢ fake, ze w redakeji bohair-
skiej Zywoty patriarchjw przypisane s3 Atanazemu Aleksandryjskiemu. Mozna z duzg
doza prawdopodobieristwa zalozy¢, ze teksty bohairskie zachowane na dwéch bifoliach,

20 R.-G. Coquin - G. Godron, ,,Un encomion copte sur Marie-Madeleine attribué  Cyrille de Jérusalem’, BIFAO
90 (1990) 169-196.

21 Grupatazostala zidentyfikowana i scharakteryzowana w niedawnej syntezie E. Evans, The Books of Jeu and the
Pistis Sophia as Handbooks to Eternity. Exploring the Gnostic Mysteries of the Ineflable (NHMS 89; Leiden: Brill
2015).

2 Historia sacra to zbidr krétkich narracji dotyczacych postaci biblijnych. Opublikowane fragmenty nie odnosza
si¢ wylacznie do J6zefa, ale tylko one zostaly uznane przez CAV'T za apokryf.

23 E.O. Winstedt, ,Addenda to ‘Some Coptic Apocryphal Legends”, /7' 10 (1909) 389-412.

24 Edycja (oparta na jednym rekopisie): ,Encomium on the Four Bodiless Living Creatures” (red. C.S. Wansink),
Homiletica from the Pierpont Morgan Library (red. L. Depuydt) (CSCO 524, Scriptores Coptici 43; Louvain:
DPeeters 1991) 27-46; identyfikacja fragmentéw: B. A. Pearson, ,The Munier Enoch Fragments, Revisited”,
For the Childyen, Perfect Instruction. Studies in Honor of Hans-Martin Schenke on the Occasion of the Berliner
Arbeitskress fiir koptisch-gnostische Schriften’s Thirtieth Year (red. H.-G. Bethge et al.) (NHS 54; Leiden: Brill
2002) 375-383. Homilia ta ma szkatutkows strukture z odmiennymi czasami akeji dla kazdej z narracji, kedre
odnosza si¢ do epoki patrystycznej, czaséw apostoldéw, patriarchdw, a nawet okresu przed stworzeniem. Alin
Suciu (The Berlin-Strashourg Apocryphon, 6) zalicza ten utwér wraz z siedemnastoma innymi do rodzaju ,,apo-
stolic memoirs embedded in a pseudo-patristic sermon”.

25 P.Devos, ,Une Histoire de Joseph le Patriarche dans une ceuvre copte sur le Chant de la Vigne”, 4nBoll 94
(1976) 137-154; P. Devos, ,Le «Chant» Copte «de la Vigne» dans deux feuillets de Berlin’, 4nBoll 95
(1977) 275-290; Ostrozna identyfikacja (na podstawic CMCL) C. Louis, Catalogue raisonné des manuscrits
littéraives coptes conservés 4 'IFAO du Caive. Contribution a la reconstruction de la bibliothéque du Monastére
Blanc (Dys. Ecole Pratique des Hautes Etudes; Paris 2005) 505.
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indeksowane w CAV' T, a datowane na IX w. (Historia seditionis Satanae [nr 13] i Historia
occisionis Abel [nr 471), sa faktycznie czgéciami podobnych kompozycji homiletycznych.
Poniewaz jednak na ten moment nie zostato to wykazane, nie wykluczam ich z listy apo-
kryféw. Do nieznanej homilii moze naleze¢ réwniez niedawno opublikowany fragment
saidzkiego apokryfu Exodusu®.

Po odjeciu tych pieciu utwordw pozostaja nam 22 apokryfy, ktdre w czesci sa znane
znowu z niewielkich tylko fragmentéw. Bardzo mozliwe, ze niektore z nich zostang z cza-
sem rozpoznane jako partie wigkszych utwordw. Sg one poswiadczone facznie w 26 ksiaz-
kach (kodeksach) — niektére z nich w kilku réznych, inne znowu zebrane po kilka w jed-
nym kodeksie. Czy to duzo? Na ten moment (22 VIII 2023) Archacological Atlas of Coptic
Literature indeksuje 6114 kodekséw (,codicological units”), a zatem kodeksy z apokryfami
Starego Testamentu stanowig zaledwie 0,4% calosci. Poniewaz Atlas zawiera wzglednie ak-
tualna liste rekopisow, uwzgledniajac nowe odkrycia liczba kodekséw z apokryfami starote-
stamentowymi wzrostaby moze o kilka, ale nadal beda to marginalne procenty.

Jesli spojrzymy na te 26 kodekséw z 22 utworami, to zauwazymy znaczng liczbe ksia-
zek wezesnych — czwarto- i pigtowiecznych — tacznie 12 kodekséw (46%)*. Znaczna czgéé
wezesnych tekstow, zawarta w trzech kodeksach, wchodzi w sklad tzw. Biblioteki z Nag
Hammadi. Czwartowieczne s3 rdwniez wszystkie rekopisy Apokalipsy Eliasza, Sofoniasza,
Testamentu Hioba, Testamentu Adama i Testamentu Abrahama (ostatnie trzy w jednym ko-
deksie) oraz Whiebowzigcia Izajasza.

Jesli idzie o Nag Hammadi, to méwimy o nastepujacych utworach: Apokalipsa Adama
(CAVT 12), Drugi Logos Wielkiego Seta (CAV'T 55), Trzy stele Seta (CAVT 56), Norea
(CAVT 57), Parafraza Sema (CAVT 86), Melchizedek (CAVT 96) — facznie sze$¢ utwo-
réw. Az trzy z nich znajduja si¢ w sidmym kodeksie z Nag Hammadi, dwa natomiast w ko-
deksie dziewigtym. Apokalipsa Adama mieici si¢ w piatym kodeksie — ktéry jest zbiorem
apokryféw o charakterze apokaliptycznym, z tym ze pozostale s3 zwigzane z postaciami
nowotestamentowymi. Zwykle datowane s3 one na IV w., cho¢ nie mozna wykluczy¢, ze
przynajmniej niektore powstaly na poczatku V w. Wsrdd badaczy nie ma zgody w kwestii
kontekstu powstania i lektury tekstow z Nag Hammadi. Dzisiaj wiemy juz z pewnoscia, ze
w ,bibliotece” mozna wyrdzni¢ mniejsze kolekcje, kodeksy V i IX naleza (wraz z kilkoma
innymi) do jednej z takich grup, kodeks VII zas do innej*. W ostatnich latach mamy do

26 E Krueger, ,,Pharaoh’s Sorcerers Revisited: A Sahidic Exodus Apocryphon (PLips. Inv. 2299) and the Legend
of Jannes and Jambres the Magicians between Judaism, Christianity, and Native Egyptian Tradition”, APF 64
(2018) 148-198. Warto tu wspomnie¢ tez utwor, kedry co prawda nie pojawit si¢ w CAV'T, ale funkcjonowat
w literaturze blednie jako koptyjski apokryf Salomona, jak wykazali to Alin Suciu i Felix Albrecht (,Remarks
on a Coptic Sahidic Fragment of 3 Kingdoms, Previously Described as an Apocryphon of Solomon’, JBL 136
[2017] 57-62). Fragmentarycznie zachowany tekst to faktycznie przeklad saidzki Trzeciej Ksiggi Krélewskicj
(LXX).

27 Mozna by uwzglednié jeszcze datowany na V/ VI w. kodeks z Czwartg Ksigga Ezdrasza (CLM 739).

28 Najnowszy podzial biblioteki na mniejsze podzespoly zaproponowat L. Painchaud, ,,The Production and De-
stination of the Nag Hammadi Codices”, 7he Nag Hammadi Codices and Late Antique Egypt (red. H. Lundh-
aug - L. Jenott) (STAC 110; Tiibingen: Mohr Siebeck 2018) 387-426.
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czynienia z ozywieniem dawnej koncepcji monastycznej genezy kodekséw. Promotorami
tej interpretacji s3 Hugo Lundhaug i skupione wokol niego srodowisko®. Whioski Lundh-
auga wydajq si¢ jednak nieprzekonujace. Istniejg inne, bardziej ekonomiczne wyjasnienia®.
Obok wiclu szczegdlowych argumentéw kluczowe jest to, ze zaden tekst z Nag Hammadi
nie zostal nigdy zacytowany ani nawet wspomniany w pdzniejszej (bardzo obfitej) literatu-
rze monastycznej, podczas gdy przynajmniej dla Ewangelii Tomasza mamy niezbite dowo-
dy na obfitg recepcje manichejska. Zaden z niezaleznych rekopiséw zawierajacych utwory
znane z Nag Hammadi (a mamy juz trochg takich zewngtrznych wobec niej $wiadkéw) nie
ma réwniez jednoznacznie monastycznej proweniencji’’.

Jednak iinne apokryfy starotestamentowe, spoza ,biblioteki” z Nag Hammadi, maja
jedynie wczesne pos$wiadczenia. Apokalipsa Eliasza iscisle z nig powiazana Apokalipsa
Sofoniasza sa poswiadczone catkiem licznie, bo Apokalipsa Eliasza az w czterech rekopi-
sach, Apokalipsa Sofoniasza w trzech®. W dwéch kodeksach oba utwory wystepuja razem.
Wszystkie manuskrypty sa czwartowieczne, za wyjatkiem jednego, ktéry pochodzi z prze-
lomuIViVw. (CLM 1022). Zachowala si¢ z niego tylko jedna sktadka, w sumie 20 stron.
Kodeks ten wehodzi w sklad Papyri Bodmer (zwanych takze Dishna Papers), ktdre — znowu
przez niektorych — sg interpretowane jako biblioteka monastyczna, na co jednak nie ma
w pelni przekonujacych dowodow™.

Obok liczenia rekopisdw mamy jeszeze jedng metode przyjrzenia si¢ obiegowi apokry-
fow Starego Testamentu wsrdd egipskich chrzescijan. Otdz na papirusach, ostrakach i w in-
skrypcjach zachowaly si¢ réznego typu listy ksigzek®. Tytuly poszczegdlnych utwordéw
znajdujemy réwniez w listach prywatnych, w prosbach o uzyczenie, zwrot badz wykonanie

29 Zwhaszeza H. Lundhaug — L. Jenott, The Monastic Origins of the Nag Hammadi Codices (STAC 97; Tiibingen:
Mohr Siebeck 2015).

30  P.Piwowarczyk — E. Wipszycka, ,A Monastic Origin of the Nag Hammadi Codices?”, Adamantins 23 (2017)
432-458.

31 Przeglad $wiadectw zewnetrznych poswiadczajacych teksty znane z Nag Hammadi daje P. Piwowarczyk, ,,Po-
pularity of the Nag Hammadi Texts in Early Christianity: Survey and Interpretation of External Evidence’,
U Schybku Starogytnosci. Studia Zrédtoznaweze 20 (2021) 85-138.

32 H.Lundhaug, ,The Apocalypse of Elijah in the Context of Coptic Apocrypha’, The Chester Beatty Biblical
Papyri at Ninety. Literature, Papyrology, Ethics (red. GV. Allen ez al.) (Manuscripta Biblica 10; Berlin — Boston:
De Gruyter 2023) 161-174.

33 .M. Robinson, The Story of the Bodmer Papyri. From the First Monastery’s Library in Upper Egypt to Geneva
and Dublin (Cambridge: Clark 2011); H. Lundhaug, ,,The Dishna Papers and the Nag Hammadi Codices:
The Remains of a Single Monastic Library?”, The Nag Hammadi Codlices and Late Antique Egypt (red. H. Lun-
dhaug - L. Jenott) (STAC 110; Tiibingen: Mohr Siebeck 2018) 329-386. Bardzo szeroki przeglad studiéw
daje monograficzny numer Adamantius 21 (2015). W tym tomie o kontekscie powstania kolekeji pisze Al-
berto Camplani (,,Per un profilo storico-religioso degli ambienti di produzione e fruizione dei Papiri Bodmer:
contaminazione dei linguaggi e dialettica delle idee nel contesto del dibattito su dualismo e origenismo’, 4da-
mantius 21 [2015] 98-135). Camplani za tw6rcdw Dishna Papers uznaje $wieckich intelektualistéw.

34 Patrz przeglady tego typu materiatu: E. Mazy, ,Livres chrétiens et bibliotheques en Egypte pendant [Antiquité
tardive: le témoignage des papyrus et ostraca documentaires’, JCopzS 21 (2019) 115-162; R. Otranto, ,,Alia
tempora, alii libri. Notizie ed elenchi di libri cristiani su papiro’, 4eg 77 (1997) 101-124.
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konkretnej ksiazki. Jesli przyjrzymy si¢ tego typu katalogom zachowanym na papirusie, to
ograniczony obieg ksiag apokryficznych okaze si¢ bardzo wyrazny. Grecki papirus PLeid.
Inst. 113, datowany na VII lub VIII w., o nieznanej proweniengji, jest obszernym inwen-
tarzem ruchomosci znajdujacych si¢ w nieznanym nam kosciele. Pomiedzy nimi mamy
liste 45 ksigzek. Tylko jedng z nich mozemy z duzym prawdopodobienstwem uznaé za
starotestamentowy apokryf: ,BiB[A(ov)] x[ovodpy(iov) ¢]x(ov) Eadpa mpod(nrelav)’, czyli
prawdopodobnie Czwartg Ksi¢ga Ezdrasza. Inwentarz sporzadzono po grecku, ale kosciot
posiadal réwniez ksiggi po koptyjsku, wspomniany zostal bowiem dwujezyczny psatterz
(Yokrip[1(ov) Stydwa]oo(v)), a zywot jakiegos $wictego zostaje okreslony jako ksigga grecka
([ED ().

Najdluzszym zachowanym katalogiem na ostrakonie jest koptyjski inwentarz biblio-
teczny z klasztoru $w. Eliasza ,na skale” (SBKopr. 1 12), pochodzacy z regionu tebanskiego,
datowany na VII lub VIII wiek®. Liczy on okoto 70 pozycji. Lista nie zawiera zadnych dziet
apokryficznych czy pseudoepigraféw za wyjatkiem Kanondw apostolskich i Didaskaliow
apostolskich. Réwniez wérdd ksigzek wymienionych w katalogowych inskrypcjach w tzw.
»sekretnej komnacie”, prawdopodobnie bibliotece, Biatego Klasztoru w Sohag nie znajdu-
jemy zadnych apokryféw™.

Wszystkie wzmianki o ksiegach chrzescijanskich wymienionych z tytulu w réznego
typu inwentarzach zachowanych na papirusach i ostrakach, jak réwniez w listach prywat-
nych zachowanych na greckich ikoptyjskich papirusach iostrakach zinwentaryzowata
Elodie Mazy. Jej badanie objeto 58 listéw dokumentowych i22 inwentarze, na ktérych
tacznie udalo jej si¢ zidentyfikowac 402 ksiazki. Wymownym jest, ze w tej liczbie znajduja
si¢ jedynie cztery apokryfy: wspomniana juz Apokalipsa Ezdrasza, Ksigga Jubileuszéw (oba
zapisy po grecku), Ksigga Mgdrosci oraz Akta Pitata. Kazda z nich zostata wzmiankowana
jedynie raz. Z przyjetego przez nas katalogu apokryféw Starego Testamentu mamy wigc
tylko dwie wzmianki o jedynie dwdch utworach. Inng metodologi¢ przyjeta Marta Ad-
dessi, krora zbadata statystycznie wszystkie utwory literackie z regionu Teb Zachodnich
zindeksowane w Leuven Database of Ancient Books. W&réd 259 r¢kopiséw (na papirusie,
pergaminie, ceramicznych i kamiennych ostrakach oraz drewnianych tabliczkach) zale-
dwie sze$¢ (2,3%) znalazlo si¢ w kategorii apokryféw™. Jest to o tyle istotne, ze Teby Za-
chodnie dostarczyty bardzo obszernego materiatu papirusowego, ktéry pozwala uzna¢ ob-
liczenia Marty Addessi za miarodajne oddanie proporcji rzeczywistych lektur mniszych.

35 RLeidInst. 113 (= PL.Bat. XXV 13), linijki 6-7, 36; Otranto, ,,Alia tempora’, 114-122.

36 R.-G.Coquin, ,Le catalogue de la bibliotheque du couvent de Saint-Elie « du rocher » (ostracon IFAO
13315)’, BIEAO 75 (1975) 207-239.

37 W.E. Crum, ,Inscriptions from Shenoute’s Monastery”, /7' 5 (1904) 564-568.

38 Mazy, ,Livres chrétiens"; M. Addessi, ,Reconstructing the Cultural Landscape of Christian Western Thebes:
Contextualization of Literary Texts, SMSR 86 (2020) 168, 171. Addessi raz podaje pigé, a raz szes¢ tekstow
apokryficznych. Wymienia konkretnie tylko dwie kopie listu Abgara do Chrystusa. Niestety nie okresla cha-
rakteru pozostatych trzech badz czterech apokryfow.
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Opierajac si¢ na powyzszym wywodzie, mozemy $mialo powiedzie¢, ze apokryfy Starego
Testamentu byly w literaturze koptyjskiej reprezentowane przez niewielkg liczbe utworéw.
Kodeksy zawierajace ten typ literatury stanowig absolutny margines produkeji ksiazkowej,
a co za tym idzie réwniez ich poczytno$¢ (indywidualna czy nawet zbiorowa) musiata mie¢
podobnie marginalny charakter. Dodajmy do tego, ze zaréwno liczba utwordw, jak i rekopi-
sow znajdujacych si¢ w obiegu malala z czasem, poczawszy juz od V wieku. Francois Bovon
6w przepadek badz sladowe i przypadkowe zachowanie apokryféw uznal wrecz za jedno
z kryteriéw definiujacych tego typu literaturg wobec tekstéw kanonicznych i,,pozytecz-
nych dla duszy™. Jego zdaniem ta trzecia kategoria obejmuje utwory nieuzywane w liturgii
stowa, ale i nicodrzucane, apokryfy za$ to teksty catkowicie wykluczane przez Kosciot z lek-
tury™. Jako ze Bovon w swej pracy nie bral w ogéle pod uwagg tekstow koptyjskich, obser-
wacje poczynione przeze mnie, a zbiezne z jego kategoryzacja, potwierdzajg uzytecznosé
takiego trojpodziatu starozytnej literatury chrzescijanskiej.

Podejmijmy wstepna probe wyjasnienia tak znacznego ograniczenia produkeji i czytel-
nictwa apokryfow starotestamentowych. Juz w najwczesniejszym okresie teksty apokry-
fow byly postrzegane jako jako$ciowo rézne od ksiag Starego Testamentu, ktére mozna
juz od IV w. nazywa¢ nawet kanonicznymi, mimo ze kanon ten jeszcze przez dtuzszy czas
zachowal ograniczong ptynnos¢. Choé¢ w poczatkowym okresie literatury koptyjskiej tek-
sty jednoznacznie biblijne i apokryficzne sasiadowaly ze sobg w tych samych kodeksach,
juz wéwczas postrzegano je jako odrebne grupy. Jeden ze $wiadkéw rekopismiennych Apo-
kalipsy Eliasza to kodeks z Aszmunein (CLM 1371). Jest to zasadniczo kodeks biblijny,
zawierajacy Ksiege Powtdrzonego Prawa, Ksiege Jonasza i Dzieje Apostolskie. Zachowana
w nim poczatkowa partia Apokalipsy Eliasza zostala zapisana inng r¢ka niz pozostale tek-
sty — pismem kursywnym (podczas gdy ksiegi biblijne pismem ksigzkowym), na koricu
kodeksu*'. Swiadczy to o tym, ze kodeksy z apokryfami powstawaly i/lub byly uzywane
przez tych samych ludzi, co kodeksy biblijne. Jednoczesnie jednak pokazuje tez, ze lu-
dzie ci mieli $wiadomos¢ odrebnosci tego, co nazywamy apokryfami, od ksiag biblijnych,
a odrebno$¢ te zaznaczano chocby graficznie. Innym przykladem jest ,biblioteka” z Nag
Hammadi. Posréd ponad pigédziesigeiu tekstéw w trzynastu kodeksach nie ma ani jed-
nego tekstu biblijnego, co nie moze by¢ przypadkiem. Podobnie jak to, ze do usztywnie-
nia oktadek kodeksu VII z Nag Hammadi (a wigc kodeksu zawierajacego az trzy apokryfy
zawarte w CAV'T) uzyto fragmentédw papirusu z koptyjskim przekladem Ksiegi Rodzaju,

39 EBovon, ,Beyond the Canonical and the Apocryphal Books, the Presence of a Third Category: The Books
Useful for the Soul”, HTR 105 (2012) 133.

40 Bovon, ,,Beyond the Canonical and the Apocryphal Books”, 125-137.

41 Lundhaug, ,The Apocalypse of Elijah”, 164-165. Nickoniecznie musi by¢ tak, ze poczatek Apokalipsy Eliasza
postuzyt po prostu do wypelnienia pustych kart pozostatych po skopiowaniu tekstéw biblijnych. Niewyklu-
czone, ze kolejna skladka kodeksu, na ktdrej znajdowala sig dalsza czes¢ Apokalipsy, po prostu zagingla.
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kedrg te apokryfy rozwijaja™. Teksty biblijne byly zatem pod r¢ka twércéw kodeksow, ale
$wiadomie unikano ich faczenia z Biblia w jednej ksiazce.

Poczawszy od potowy IV w. patriarchowie Aleksandrii, lokalni biskupi i wptywowi
opaci podjeli aktywng walke z czytelnictwem utworéw apokryficznych. Préby obrony
tego typu literatury byly nieliczne i same z siebie wskazuja, ze wykorzystanie tresci apo-
kryficznych mogto by¢ zrédlem ataku na autora. W homilii przypisanej biskupowi Rzymu
Ewodiuszowi znajdujemy prébe usprawiedliwienia wlaczenia w tekst materiatu apokry-
ficznego:*

Ale zapewne ktos dociekliwy (akpiBHC) sposrdd braci mi powie: ,Dodales do stéw $wigtych ewangelii”.
Jajednak bede go przekonywaé za pomocy przyktadu. [...] Krél nie bedzie szukat winnych, jesli pigkne
wykonane hafty zostang dodane do jego szat, ale pochwali tych, kedrzy dodali je w obfitosci, tak ze kazdy
bedzie wychwalaé szate z powodu haftéw na niej. Tak Pan Jezus nie bedzie nas obwinial, jesli dodamy
ozdoby (kocmucic) do $wietych ewangelii, ale pochwali nas tym bardziej i poblogostawi tych, ktérzy
dzieki nim wydadza owoc*.

Powyzsza wypowiedz jest jednak wyjatkiem. Lekeura apokryféw, w tym — jak si¢ wy-
daje — szczegdlnie apokryfow Starego Testamentu, spotykata si¢ z niechecig autorytetéw
koscielnych. Teksty te traktowano jako odrebne od ustalonego kanonu biblijnego przy-
najmniej od IV w., ale to wlasnie powigzanie ich z heretykami utatwito ich rugowanie
z lekeury (stawaly si¢ przez to apokryfami w rozumieniu Bovona). Stynny trzydziesty dzie-
wiaty list paschalny Atanazego z 367 r., zawiera liste ksiag kanonicznych, ale réwniez zwal-
cza apokryfy przypisane Henochowi, Mojzeszowi i Izajaszowi®. Atanazy okresla kanon
w konkretnym egipskim kontekscie polityczno-religijnym. Stuzyt mu on do zdefiniowa-
nia i skonsolidowania ortodoksji pod egida biskupa Aleksandrii. Nie bylo to w zadnym

42 PNagHamm. C2; R. Kasser, ,Fragments du livre biblique de la Genése cachés dans la reliure d'un codex gno-
stique’, Mus 85 (1972) 65-89.

43 Edycja: “Homily on the Passion and the Resurrection Attributed to Euodius of Rome” (red. P. Chapman),
Homiletica from the Pierpont Morgan Library (red. L. Depuydt) (CSCO 524, Scriptores Coptici 43; Louvain:
Peeters 1991) 79-106. U Pseudo-Ewodiusza chodzi o apokryfy nowotestamentowe, ale w tym miejscu jest to
dla nas nieistotne. Na temat tego niezwyklego passusu zob. m.in.: Lundhaug — Jenott, 7he Monastic Origin,
149-151; Suciu, The Berlin-Strashourg Apocryphon, 123-124; van der Vliet, ,,The Embroidered Garment”,
185-187.

44 Pseudo-Ewodiusz, De passione 40,42 (Chapman, 90-91). Przekfad wlasny.

45 Atanazy z Aleksandrii, Epistula festalis 39,21: ,,Ktoz sprawil, ze prostaczkowie wierza w owe ksiegi Henocha?
Czyz nie ma ksiegi Mojzesza? Dlaczego oni powiadaja, Ze jest apokryficzna ksigga Izajasza?”. Gdzie indziej
za$ (Epistula festalis 39,32) precyzuje: ,Uslyszalem, ze heretycy, szczegélnie ci ngdzni melicjanie, chelpia si¢
ksiegami zwanymi apokryfami” (przeklad wilasny). Wydanie tekstu koptyjskiego: S. Athanase, Lettres festales
et pastorales en copte (red. L-T. Lefort) (CSCO 150, Scriptores Coptici 19; Louvain: Durbecq 1955) 15-22;
komentarz i przektad listu z koptyjskiego na wloski w: Atanasio di Alessandria, Letzere festali, Anonimo, Indice
delle lettere festali (red. A. Camplani) (Milano: Paoline 2003) 498-518.
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wypadku posunigcie czysto teologiczne czy naukowe®. List zostal co prawda napisany po
grecku, ale zachowat si¢ w wigkszej cze¢dci jedynie po koptyjsku, co pokazuje jego trwaly
wplyw na zawartos¢ koptyjskich bibliotek koscielnych i klasztornych?. Innym osiagnie-
ciem Atanazego bylo bowiem stworzenie szczeg6lnej wigzi lojalnosci z liczacymi si¢ osrod-
kami monastycznymi. Mnisi pachomiafiscy (a pézniej i szenutiariscy) pozostana opoka
patriarchéw aleksandryjskich w walce przeciw herezji. Oczywiscie nie byly to procesy
natychmiastowe, ale w przeciagu niecalego wicku zdefiniowaly literaturg koptyjska. Dane
liczbowe i jako$ciowe pokazuja jednoznacznie, ze — i tak niewielka — obecno$¢ apokryféw
w produkeji ksigzkowej i lekturze spadata z czasem. W mojej opinii nalezy wigzaé to z ro-
snacg stale monastycyzacja literackiej kultury koptyjskiej oraz samej produkeji ksiazek. Od
V w. radykalnie zmniejszyla si¢ liczba czytelnikow ksiazek koptyjskich spoza kregéw mo-
nastycznych. W tym czasie zaniknely niewielkie grupy ascetyczne szukajace swego miejsca
poza okiem miejscowego biskupa i wyznajace nicortodoksyjne poglady teologiczne. Tylko
nieco pozniej przestajemy slysze¢ o manichejczykach w Egipcie, a byla to spofeczno$é¢ ak-
tywnie zasilajaca produkcje literackg w jezyku koptyjskim, czytajaca takze apokryfy staro-
i nowotestamentowe. Po podboju arabskim zdaja si¢ zanikaé — i wezeéniej stabo poswiad-
czone — elity $wieckie zainteresowane koptyjska ksiazka. Cata kultura literacka w tym
jezyku chroni si¢ za murami klasztoréw i w kosciotach, a nieliczni czytajacy swieccy stajg
si¢ zalezni od monastycznej produkeji literackiej oraz ograniczen czytelniczych narzuco-
nych przez klasztory i wywodzacy si¢ z klasztoréw episkopat.

46 O odmiennych kontekstach tworzenia list ksiag kanonicznych wIV iV w. pisze Winrich A. Lohr (,Norm
und Kontext — Kanonslisten in der Spétantike”, Berliner Theologische Zeitschift 22 [2005] 202-229; na temat
listu Atanazego ibidem, 216-221); o kanonie Atanazego i kanonie ,academic Christians” pisze David Brakke
(»Canon Formation and Social Conflict in Fourth-Century Egypt: Athanasius of Alexandria’s Thirty-Ninth
Festal Letter’, HTR 87 [1994] 395-419).

47 Partie greckie dotyczace kanonu zachowaly si¢ w greckich zbiorach kanonicznych, tzw. Canones patrum Gra-
ecorum (Atanazy Wielki, ,O pismach Bozych’, Kanony Ojcow Greckich, Atanazego i Hipolita [red. A. Baron -
H. Pietras, tl. S. Kalinkowski] [Synody i Kolekcje Praw 3; Krakéw: WAM 2009] 26-28), jak i po syriacku.
Wieksza czgé¢ utworu zachowala si¢ jedynie po koptyjsku. Braki wynikaja z uszkodzenia kodeksu. List jest
przywolywany przez Szenutego z Atripe w jego dziele skierowanym przeciw apokryfom cytowanym jako
»lam Amazed” (konwencjonalnie rozréinia si¢ dzieta Szeutego wedle incipitéw w przekladzie angielskim)
albo Contra Origenistas (Schenute von Atripe, Contra Origenistas. Edition des koptischen Textes mit annotierter
Ubersetzung und Indizes einschliefSlich einer Ubersetzung des 16. Osterfestbriefs des Theophilus in der Fassung des
Hieronymus (ep. 96) [red. H.-J. Cristea] [STAC 60; Tiibingen: Mohr Sicbeck 2011] 66-67, 74-75). Bezpo-
srednie odwotanie do listu mamy rowniez w Zywocie Pachomiusza, Vita Pachomii SBo 189 (,,The Bohairic Life
of Pachomius [SBo]”, Pachomian Koinonia. 1. The Life of Saint Pachomins and His Disciples [t A. Veilleux]
[Cistercian Studies Series 45; Kalamazoo, MI: Cistercian Publications 1980] 230).
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Dodatek I
Przeglad apokryféw Starego Testamentu w jezyku koptyjskim*®

Numer Tytul . . 7 ]
Nr CAVT| (wedlug CAVT) Kodeksy Dialekt | Wiek | Pochodzenie Uwagi
1 1 Vita Adae et Evae 1(CLM728) |fajumski | VI/VII |? zachowana jedna karta
= dpocalypsis Moysi
(= Apocalypsis Moysi) 2 (CLM 865) | saidzki VI/VII | ? zachowana jedna karta
2 3 | Testamentum Adae |1 (CLM 745) | saidzki /v | niewydany
3| 11 | Caverna 1(CLM554) | saidzki XI/XII | Bialy Klasztor | cytaty wkomponowane
thesaurorum w Enkomion ku czci
Sw. Marii Magdaleny
Pseudo-Cyryla
Jerozolimskiego
2 (CLM 1267) ? ? ? cytaty wkomponowane
w Enkomion ku czci
Sw. Marii Magdaleny
Pseudo-Cyryla
Jerozolimskiego
4| 12 | Apocabypsis Adae 1(CLM 666) | saidzki IV | Nag Hammadi?
(NHCYV,5) N
5| 13 | Historia seditionis 1 (CLM 6614) |bohairski | IX/X | WadiNatrun, |zachowane jedno bifolium
Satanae klasztor
$w. Makarego
6 | 47 | Historia occisio- 1 (CLM 3986) | bohairski | IX-XI | Wadi Natrun, | zachowane jedno bifolium
nis Abel klasztor
$w. Makarego
7| 55 | Secundus tractatus |1 (CLM 668) | saidzki IV | Nag Hammadi?
magni Seth -
(NHC VIL 2)
8 | S6 | Trescolumnae Seth | 1(CLM G668) | saidzki IV | Nag Hammadi? B
(NHC V1L 5)
9| 57 |Intelligentia Noreae |1(CLM 670) | saidzki IV | Nag Hammadi?
uxoris Seth -
(NHCIX, 2)
10 | 61 | Henoch Aethiopicus |1 (CLM 4267) | saidzki VI/vVIL ? 1 En. 93,3-8;
(Henoch 1) rekopis zaginiony®
11 | 70 | Fragmenta Coptica | 1(CLM903) | saidzki VII/VIII| Diospolis tzw. Coptic Enoch
Henoch 1 Mikra (Hou) | Apocryphon
12 | 71 | Fragmenta Coptica | 1(CLM 1725) | saidzki ? ? fragmenty homilii
Henoch 1T Pseudo-Jana Chryzostoma
O czterech bezcielesnych
istotach

48 Nie jest moim celem podawanie pelnej bibliografii wydar. Znalez¢ ja mozna w CAV'T. Po numerze CLM
mozna odszuka¢ informacje o poszczegdlnych rekopisach w the Archaeological Atlas of Coptic Literature.
Okazjonalnie podaje odwolania do najnowszych opracowart mniej znanych utworéw. W zapisie datacji reko-
pisow znak / oznacza ,lub”.

49 Najnowsza reedycja: H. Drawnel, Qumran Cave 4. The Aramaic Books of Enoch. 40201, 40202, 40204,
4Q205, 40206, 40207, 4Q212 (Oxford: Oxford University Press 2019) 54-58.
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Numer Tytul . . . ]
Nr CAVT| (wedlug CAVT) Kodeksy Dialekt | Wiek | Pochodzenie Uwagi
13 | 86 | Paraphrasis Sem 1(CLM 668) | saidzki IV | Nag Hammadi? B
(NHC VIL, 1)
14 | 88 | Testamentum 1 (CLM 745) | saidzki v/v ? niewydany
Abrahac 2 (CLM 163) | bohairski X | Wadi Natrum, | przypisany Atanazemu
klasztor z Aleksandrii
$w. Makarego
15| 95 |Historia 1 (CLM 3055) | saidzki X/XI | Bialy Klasztor | fragment zachowany
de Melchisedech™ w tzw. Wielkim
Euchologinm
2 (liczne bohairski fragment zachowany
rekopisy - - w liturgii jako modlitwa
bohairskie)*! nad tamanym chlebem
16 | 96 | Tractatus Melchise- | 1 (CLM 670) | saidzki IV | Nag Hammadi? B
dech (NHCIX,1)
17 | 98 | Testamentum Lsaac |1 (CLM 253) | saidzki IX | Hamuli, klasz-
tor $w. Michata _
Archaniofa
2(CLM 163) | bohairski X | Wadi Natrum, | przypisany Atanazemu
klasztor z Aleksandrii
$w. Makarego
3 (CLM 6736) | saidzki X/X1 ? zniszczony w 19407
18 | 99 | Testamentum Jacob |1 (CLM 163) | bohairski X Wadi Natrum, | przypisany Atanazemu
klasztor z Aleksandrii
$w. Makarego
19 | 105 | Joseph et Aseneth Nd. Nd. Nd. |[Nd. tekst nieposwiadczony
po koptyjsku
20 | 110 | Legenda Joseph 1 (CLM 315) | saidzki X/XI | Bialy Klasztor | nalezy do cyklu
tzw. Historia sacra
21| 111 | Historia apocrypha |1 (CLM32) | saidzki vV/vV ? B
de Joseph*

50

51
52

53

J. Dochhorn, ,,Die Historia de Melchisedech (Hist Melch) — Einfiihrung, editorischer Vorbericht und Editio-
nes pracliminares’, Mus 117 (2004) 7-48, reedycja fragmentéw koptyjskich ibidem, 24-27.

Zanetti, ,Inventaire des pri¢res’, 782.

Przed zniszczeniem biblioteki w pozarze w 1940 1. tekst ten, jak i pozostale rekopisy koptyjskie z Leuven, zostal
jednak opublikowany przez Louisa-Théophile’a Leforta (Les manuscrits coptes de I'Université Lonvain. 1. Textes
littéraires [Louvain: Bibliotheéque de I'Université 1940] 139-140); identyfikacja utworu: A. Suciu, ,An Old
Testament Pseudepigraphon in Coptic: Yet Another Manuscript from the Sahidic Version of the Testament
of Isaac’, https://alinsuciu.com/2012/05/03/an-old-testament-pseudepigraphon-in-coptic-yet-another-ma-
nuscript-from-the-sahidic-version-of-the-testament-of-isaac/.

Na temat tego rzadko komentowanego tekstu: J. Dochhorn — A.K. Petersen, ,,Narratio Ioseph: A Coptic Jose-
ph-Apocryphon’, J§/ 30 (1999) 431-463.
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Numer Tytul . . . ]
Nr CAVT| (wedlug CAVT) Kodeksy Dialekt | Wiek | Pochodzenie Uwagi
22 | 112 | Historia Joseph 1(CLM332) | saidzki VII/VIII| Bialy Klasztor | fragmenty Homilii
et fratrum eius na Iz 5 Pseudo-Cyryla
Jerozolimskiego
2 (CLM 4134) | saidzki IX/X | Bialy Klasztor | fragmenty Homilii
na Iz 5 Pseudo-Cyryla
Jerozolimskiego
3(CLM395) | saidzki IX/X | Bialy Klasztor | fragmenty Homilii
na Iz 5 Pseudo-Cyryla
Jerozolimskiego
23 | 167 | Apocalypsis Eliae 1(CLM284) |achmimski | IV | Panopolis
(Bialy Klasztor?) -
2 (CLM 1003) | saidzki IV | Panopolis B
(Bialy Klasztor?)
3 (CLM 1371) | saidzki IV | Aszmunein; cytat z Apokalipsy
w grobie? zapisany kursywa
na koncu kodeksu
4(CLM 1022) | saidzki IV/V | Diszna? -
24 | 178 | Oratio Manasse tekst zawarty w Biblii koptyjskiej
25 | 180 |4 Esdrae 1(CLM739) | saidzki V/VI ? -
2 (CLM 6735)**| saidzki VI/VII ? -
3 (CLM 5341)% | saidzki/ | XIV/XV| Bialy Klasztor B
arabski
26 | 193 | Judith ksiega Biblii koptyjskiej
27 | 196 | 1 Maccabacorum ksiega Biblii koptyjskiej
28 | 197 |2 Maccabacorum ksiega Biblii koptyjskiej
29 | 199 |4 Maccabacorum ksi¢ga Biblii koptyjskicj (?)
30 | 202 | Psalmus 151 utwor zawarty w Biblii koptyjskiej
31| 205 | Odae Salomonis 1(CLM17) | saidzki v/v ? poswiadczone tylko
nicktdre Ody; cytowane
w Pistis Sophia
32 | 207 | destamentum Job 1(CLM 745) | saidzki /v ? -
33 | 210 |Sapientia Salomonis | ksigga Biblii koptyjskiej
34 | 211 | Siracides ksiega Biblii koptyjskiej
35 | 216 | Apocalypsis 1(CLM284) |achmimski | IV | Panopolis B
Sophoniae (Bialy Klasztor?)
2 (CLM 756) | saidzki v ? zniszczony w 1940%
3 (CLM 1003) | saidzki IV | Panopolis
(Bialy Klasztor?) B

54

55
56

A. Suciu, ,On a Bilingual Copto-Arabic Manuscript of 4 Ezzz and the Reception of This Pseudepigraphon in

Coptic Literature”, JSP 25 (2015) 7-8.
Suciu, ,,On a Bilingual Copto-Arabic Manuscript’, 8-12,21-22.

Lefort, Les manuscrits, 79-80. Tekst ten czesciej jest cytowany wedlug editio princeps, LT. Lefort, ,Coptica

Lovaniensia (suite)”, Mus 51 (1938) 31-32 [79-80].
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Numer Tytul . . . ]
Nr CAVT| (wedlug CAVT) Kodeksy Dialekt | Wiek | Pochodzenie Uwagi
36 | 218 | Ascensio Isaiae 1(CLM755) | saidzki v ? zniszczony w 1940%7
2(CLM 1157) ) v 2 -
37 | 227 | Apocryphon Jeremiae | 1 (CLM 856) | fajumski VII ? tzw. Coptic Jeremiah
de captivitate Apocryphon
Babylonis 2 (CLM231) | saidzki IX | Hamuli, klasz- | tzw. Coptic Jeremiah
tor $w. Archa- | Apocryphon®®
niofa Michata
38 | 228 | Prophetia Jeremiae |1(CLM 3231) | saidzki XII/XIIT ? lekcjonarz na Wielki
ad Pashur” Pigtek
2 (CLM 5595) | saidzki XI/XIV ? saidzko-arabski lekcjonarz
na Wielki Pigtek
3 (CLM 3173) | bohairski 1274 ? bohairsko-arabski
lekcjonarz na Wielki
Pigtek
4 (nieznany bohairski ? ?
rekopis wydany
przez Henry'ego -
Tattama
w 1852)%
39 | 232 | Baruch ksiega Biblii koptyjskiej
40 | 241 | Epistula Jeremiae utwor zawarty w Biblii koptyjskiej
41 | 246 | Susanna utwor zawarty w Biblii koptyjskiej
42 | 247 | Bel et draco utwor zawarty w Biblii koptyjskiej
43 | 261 | Quartadecima visio | 1(CLM 2165) | bohairski/ | 1374 ? B
Danielis®! arabski
2 (CLM 2174) | bohairski | 1659 ? tylko tekst koptyjski
3(CLM 2173 |bohairski/ | 1660 ? odpisz CLM 2165
arabski
4(CLM 2175) | bohairski/ | 1778 ? odpisz CLM 2165
arabski
5 (CLM 6737) | bohairski/ | 1795 ? _
arabski

57
58

59

60

61

Lefort, Les manuscrits, 72-78; Lefort, ,Coptica Lovaniensia (suite)”, 29-30 [72-78].

Identyfikacja za A. Suciu, ,History of Captivity in Babylon”, The Téxtual History of the Bible. 11B. The Deute-
rocanonical Scriptures (red. E. Feder — M. Henze) (Leiden: Brill 2019) 124.

Suciu, ,Textual History of Jeremiah’s Prophecy to Pashur’, 111-112; D.D. Hannah, ,, Jeremiah’s Prophecy to
Pashhur’, Old Testament Pseudepigrapha. More Noncanonical Scriptures (red. R. Bauckham — JR. Davila —
A. Panayotov) (Grand Rapids, MI - Cambridge, UK: Eerdmans 2013) I, 368-369.

H. Tattam, Prophetae Majores in dialecto linguae Aegyptiacae Memphitica seu Coptica (Oxonii: Typographeum
Academicum 1852) I, VI; Hannah, ,, Jeremiah’s Prophecy to Pashhur”, 369.

Jest to dodatek do Ksiegi Daniela, ke6ry znajduje sie w niekedrych rekopisach tej ksiegi, zob. L. DiTommaso,
The Book of Daniel and the Apocryphal Daniel Literature (Studia in Veteris Testamenti Pseudepigrapha 20; Le-
iden — Boston: Brill 2005) 179-184; J. van Lent, ,,The Proto-fourteenth Vision of Daniel’, Christian-Muslin
Relations. A Bibliographical History. 1. (600-900) (red. D. Thomas — B. Roggema) (HCMR 11; Leiden - Bo-
ston: Brill 2009) 309-313.
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Dodatek 11
Przeklady apokryféw koptyjskich na jezyk polski®

Apocalypsis Adae (CAVT 12): ,Apokalipsa Adama” (przel. i oprac. A. Kusmirek), Pisma apokaliptyczne i te-
stamenty (red. M. Parchem) (Apokryfy Starego Testamentu 2; Krakéw: Enigma Press 2010) 201-228;
M. Szmajdziniski, ,Apokalipsa Adama - wprowadzenie i przeklad’, Apokaliptyka wezesnego judaizmu
i chrzescijartstwa (red. M.S. Wrébel) (Analecta Biblica Lublinensia 6; Lublin: Wydawnictwo KUL 2010)
155-173; , Apokalipsa Adama” (przel. W. Myszor, oprac. A. Sowinska), Apokaliptyka w pismach gnostyc-
kich (wstep W. Myszor — P. Piwowarczyk; przel. i oprac. W. Myszor — A. Sowiriska) (Studia Antiquitatis
Christianae. Series Nova 19; Katowice: Wydziat Teologiczny US 2017) 66-76.

Secundus tractatus magni Seth (NHC VI, 2) (CAVT 55): W. Myszor, ,,Chrystologia gnostykéw: podstawowe
problemy”, W. Myszor, Gnostycyzm i teologia Ireneusza z Lyonu. Zagadnienia wybrane (red. L. Lach-Bart-
lik) (Studia Antiquitatis Christianae. Series Nova 11; Katowice: Ksiegarnia $w. Jacka 2010) 107-108 (frag-
ment NHC VII 55,9-56,22); W. Myszor, ,Stwérca $wiata i Szatan w pismach gnostykéw”, W. Myszor,
Gnostycyzm i teologia Ireneusza z Lyonu. Zagadnienia wybrane (red. L. Lach-Bartlik) (Studia Antiquitatis
Christianae. Series Nova 11; Katowice: Ksiegarnia $w. Jacka 2010) 178 (fragmenty: NHC VII 51,21-52,1;
52,10-33; 53,12-17; 54,27-55,4); W. Myszor, ,,«Ekklesia» i «Kosciét» w ujeciu gnostykéw”, Grosty-
cyzm i teologia Ireneusza z Lyonu. Zagadnienia wybrane (red. L. Lach-Bartlik) (Studia Antiquitatis Chri-
stianae. Series Nova 11; Katowice: Ksiegarnia $w. Jacka 2010) 214 (fragment NHC VII 65,33-66,3)

Intelligentia Noreae uxoris Seth (NHX IX, 2) (CAVT 57): ,Oda o Norei” (przet. i oprac. W. Myszor), Bibliote-
ka z Nag Hammadi. Kodeks IX (red. W. Kameczyk) (Studia Antiquitatis Christianae, Series Nova 21; Kato-
wice: Fundacja Centrum Badan nad Historia Kosciota im. ks. Wincentego Myszora — Wydzial Teologiczny
US2019) 31-37.

Paraphrasis Sem (NHC V1L, 1) (CAV'T 86): Chrzest i pokuta w kosciele starozytnym. Antologia tekstéw I-I11 w.
(red. J. Stomka) (Biblioteka Ojcéw Kosciota 25; Krakéw: Wydawnictwo M 2004) 142 (tf. W. Myszor)
(fragment NHC VII 36,25-38,29); W. Myszor, ,,Pradzicje biblijne w tekstach z Nag Hammadi”, Gro-
stycyzm i teologia Ireneusza z Lyonu. Zagadnienia wybrane (red. L. Lach-Bartlik) (Studia Antiquitatis
Christianae. Series Nova 11; Katowice: Ksiegarnia $w. Jacka 2010) 191 (fragmenty NHC VII 1,32-34;
1,36-2,7; 2,36-3,4).

Historia de Melchisedech (CAVT 95): R. Zarzeczny, Melchizedek w literaturze wezesnochrzescijanskiej i gnostyc-
kiej (Studia Antiquitatis Christianae, Series Nova 9; Katowice: Ksiegarnia Sw. Jacka 2009) 349 (fragmenty:
Paris, BNF, copte 129.20, fol. 136r, Il. 22-26; Cambridge, EL 6,32, 68v, 1. 12).

Tractatus Melchisedech (NHC IX, 1) (CAVT 96): ,Melchizedek” (przel. i oprac. W. Myszor), Biblioteka z Nag
Hammadi. Kodeks IX (red. W.Kamczyk) (Studia Antiquitatis Christianae, Series Nova 21; Katowice:
Fundacja Centrum Badari nad Historia Kosciota im. ks. Wincentego Myszora — Wydziat Teologiczny US
2019) 11-30.

Testamentum Isaac (CAVT 98): ,Testament Izaaka” (przel. i oprac. A. Kusmirek), Pisma apokaliptyczne i testa-
menty (red. M. Parchem) (Apokryfy Starego Testamentu 2; Krakéw: Enigma Press 2010) 453-481.

Testamentum Jacob (CAV'T 99): ,Testament Jakuba” (przel. i oprac. A. Kusmirek), Pisma apokaliptyczne i testa-
menty (red. M. Parchem) (Apokryfy Starego Testamentu 2; Krakéw: Enigma Press 2010) 483-502.

62 Uwzgledniam tylko przektady z wersji koptyjskiej dokonane bezposrednio z tego jezyka. W przypadku wielu
apokryféw istnicja thumaczenia na jezyk polski z wersji greckich lub faciriskich. W razie kolejnych wydan
i przedrukéw podano najnowsze wydanie, o ile zostalo ono poprawione wzgledem pierwodruku.
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Odae Salomonis (CAV'T 205): R. Zarzeczny, ,] Oda Salomona’, Przeglgd Powszechny 977 (2003) 9.

Apocalypsis Eliae: ,,Apokalipsa Eliasza” (przel. i oprac. A. Kuémirek), Pisma apokaliptyczne i testamenty (red.
M. Parchem) (Apokryfy Starego Testamentu 2; Krakéw: Enigma Press 2010) 229-280.

Apocalypsis Sophoniae (CAVT 216): ,,Apokalipsa Sofoniasza” (przel. ioprac. A. Ku$mirek), Pisma apoka-
liptyczne i testamenty (red. M. Parchem) (Apokryfy Starego Testamentu 2; Krakéw: Enigma Press 2010)
133-168.
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ABSTRACT: This article addresses the niche problem of interpreting the text of Gen 5:24 “Enoch walked
with God and he was not, for God took him” in Karaite exegetical literature. It aims to investigate with
what technique this crucial text for Enochian literature was read and explained in biblical commentaries
belonging to the canon of Karaite exegetical literature, and especially how the meaning of the verb “took”
was interpreted. The subject of this study is the passages concerning the character of Enoch that are attested
in three Hebrew-language commentaries published in print, dating from the 13th, 14th, and 19th centu-
ries. These are Sefer ha-mivhar ve-tov ha-mishar by Aaron ben Joseph, Sefer keter Torah by Aaron ben Elijah,
and Tirat kesef by Joseph Solomon ben Moses Lutski. All these commentaries were printed by the Karaite
printing press in Gozleve (Eupatoria) in the 19th century and were used for educational purposes, includ-
ing in the Polish-Lithuanian Karaite communities. Except for small fragments, these commentaries have
never been translated or critically edited. The editions of the commentaries on Gen 5:24 included in this
article provide a representative illustration of the peculiarities of Karaite biblical exegesis in the period from
the late Middle Ages onward.

KEYWORDS: exegesis of Genesis 5:24, Karaite exegesis, Enoch, Enochic literature

Genesis 5:24, which is the cornerstone of Enochic literature, has undoubtedly stirred the
emotions of theologians since antiquity and has caused controversy as to the proper meaning
of the unique phrase contained therein, “And he was not, for God took him.” The presence
of eleven Aramaic manuscripts of the Book of Enoch (1 En.) in the Essene library at Qumran
is a testimony to the importance that the Essenes, among others, attached to the figure of
Enoch and at the same time an indication of how they understood the passage of Gen 5:24.
It is well known that the New Testament is also evidence of a similar reception of the text
of Gen 5:24 in the community of early Christians." The fact that this text was later also
read in many Jewish circles as a testimony to Enoch’s being taken up into heaven during
his lifetime is well attested by both apocryphal literature (Hekhalor texts) and Midrashic
and Kabbalistic literature.” Adherents of the mystical varieties of Judaism were evidently

1 See Heb 11:5; see also the Epistle of Jude, verses 14-15, which quotes the text of 1 Ez. 1:9.

2 See, for example, the Targum of Jonathan (Gen 5:24): “Enoch truly worshipped the Lord. And behold, he was
not with the inhabitants of the land, for he was taken away. He ascended into the firmament at the command
of the Lord. And He called him Metatron, the Great Scribe”; Tractate Derekh Eretz Zutta 1:18: “Nine entered
the Garden of Eden during their lifetime. They are: Enoch son of Jared, Elijah, Messiah, Eliezer servant of
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inclined to see Enoch as a supernatural, even angelic figure — a man of perfect piety who
was rewarded by God with a transfer to heaven during his lifetime. This approach, however,
was not shared in dogmatic rabbinic Judaism, where the indicated text of Gen 5:24 was
generally legalistically read as a mere, albeit stylised, textual account of death, and Enoch
himself was regarded as a fully human figure (see, for example, the comments on Gen 5:24
by Saadia Gaon [882-942] and Solomon Yitzhaqi, Rashi [1040-1105]). Such an approach
is, of course, an implication of Judaism’s theological doctrine, in which a clearer distinction
is made between the earthly material world and the heavenly spiritual world, and one of the
core dogmas concerns God’s incorporeality. Nevertheless, Rabbanite biblical commentaries
note the existence of midrashic mystical literature describing Enoch’s ascension during his
lifetime (see, for example, the authoritative commentaries of Abraham ibn Ezra and Radak).

This study analyses three Karaite biblical commentaries published in the Crimea in
the Karaite community of Gézleve (Eupatoria) in 1834/1835 and 1866/1867. They were
apparently intended for the study and teaching of the Torah text. Two of them - Sefer
ha-mivhar ve-tov ha-mishar and Sefer keter Torah — date from the late Middle Ages (i.c., the
Byzantine period?), while one — Tiraz kesef — dates from the 19th century and is a supercom-
mentary on Sefer ha-mivhar ve-tov ha-mishar. They undoubtedly testify to the normative
interpretation of Karaite exegesis in the period since the 13th century. Although they are
a continuation of the early Judeo-Arabic Karaite school of exegesis (represented by Yefet
ben Eli and Yeshuah ben Judah, among others),” they apply a new type of exegesis that took

Abraham, Hiram king of Tyre, Ebed king of Kush, Jabez son of R. Judah the Prince, Bithiah daughter of Phar-
aoh, Serah daughter of Asher. Some say, also R. Joshua son of Levi”; Midrash Aggadah on Genesis 5:24: “Enoch
walked with God. With the angels he walked three hundred years. In the Garden of Eden he was with them.
Helearned from them the counting of time, the seasons, the constellations, and much wisdom. And he was not,
for God took him. Because he was righteous, the Holy One, blessed be He, took him from among men and
made him an angel. He is the Metatron. There is a controversy between Rabbi Akiba and his companions on
this point. The scholars say that Enoch was once righteous and once sinful (sce Midrash Bereshit Rabbah 25).
The Holy One, blessed be He, said: ‘As long as he remains in his righteousness, I will take him out of the world.
That is, Twill kill him, just as it was said: ‘Behold, I take away from you that which pleases your eyes through
the plague” (Ezek 24:16). Cf. also Radak’s commentary on Gen 5:24: “According to the opinion of the Tar-
gum and some of our scholars (the treatise Sefer Derekh Eretz [ Zutta]), Enoch and Elijah were brought into
the Garden of Eden alive, soul and body. They are still living there, cating the fruit of the tree, serving the Lord,
just as the first Adam did before he sinned. And they will be there until the Messianic days.” (Similar statement
also appears in the commentary on 2 Kgs 2:1). In the case of Kabbalistic literature, a good testimony to the
mystical reception of the figure of Enoch is the commentary of Bahya ben Asher (1255-1340), a disciple of
Nahmanides, see the comments on Gen 5:24 and Lev 18:5; see also A. Afterman - L. Pinto, “On Apotheosis in
the Kabbalah of Rabbi Bahya ben Asher,” Tarbiz 87/3 (2020) 463-499.

3 See, for example, D. Frank, “Karaite Exegesis,” Hebrew Bible / Old Testament. The History of Its Interpretation.
L. From the Beginnings to the Middle Ages (Until 1300). 2. The Middle Ages (ed. M. Sebe) (Géttingen: Vanden-
hoeck & Ruprecht 2000) 126-128; D. Frank, “Karaite Exegetical and Halakhic Literature in Byzantium and
Turkey, Karaite Judaism. A Guide to Its History and Literary Sources (ed. M. Polliack) (Handbook of Oriental
Studies 73; Leiden — Boston: Brill 2003) 536-548; M.Z. Cohen, The Rule of Peshat. Jewish Constructions of the
Plain Sense of Scripture and Their Christian and Muslim Contexts, 900~1270 (Philadelphia, PA: University of
Pennsylvania Press 2020) 32, 167-168, 172.

4 See, for example, Frank, “Karaite Exegetical,” 538-539; D.J. Lasker, From Judah Hadassi to Elijah Bashyatchi.
Studies in Late Medieval Karaite Philosophy (Supplements to the Journal of Jewish Thought and Philosophy 4;
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shape under the strong influence of the rabbinic-philological and contextual Andalusian
school of exegesis.” In particular, such exegetes as Abraham ibn Ezra (1089-1164), David
Kimhi, Radak (1160-1235), and Moshe ben Nahman, Nahmanides (1194-1270). Impor-
tantly, this new Karaite exegetical school was also strongly influenced by the rationalist ideas
of Moshe ben Maimon, Maimonides (1138-1204), which were disseminated in Karaite
circles through, among others, Aaron ben Elijah's (ca. 1329-1369) famous treatise Sefer es
hayyim of 1346 (the Karaite equivalent of More nevukhbim). Thus, the ideas of Greek philos-
ophy, especially Aristotelianism, heavily infiltrated into Karaite theology.®

This study does not examine the early Karaite exegetical literature in Judeo-Arabic.
However, it quotes the Hebrew version of the commentary on Gen 5:24 by Yeshuah ben
Judah (a prominent representative of the Jerusalem school of exegetics, 11th century),
which is its representative testimony.

The commentaries that are the subject of this article were, as a rule, written according
to the methodology developed in early Karaism.” The basic principle of Karaite exegesis
was logical inference by the method of analogy (hegesh), which involved confronting the
textual segment under analysis with other relevant textual segments of the Hebrew Bible.
This usually revealed the basic meaning of the text, i.e., reading at the level of the literal and
exact meaning determined by the context, which was called Vw5 peshar® (hence this method
is called Titeral-contextual’ or ‘philological-contextual, which does not exclude readings of
figurative meanings). Great attention was paid to the grammatical and semantic aspects of

Leiden — Boston: Brill 2008) 62; J. Yeshaya, “Aaron ben Joseph’s Poem for Pirishat Yitrg Considered in Light
of His Torah Commentary Sefer ha-mivhar” Exegesis and Poetry in Medieval Karaite and Rabanite Texts
(eds. J. Yeshaya — E. Hollender) (Karaite Texts and Studies 9, Erudes sur le judaisme médiéval 68; Leiden —
Boston: Brill 2017) 220.

5 See, for example, Frank, “Karaite Exegesis,” 127-128; Frank, “Karaite Exegetical,” 540, 546; Cohen, The Rule
of Peshat, 68-94.

6 Of note, later Karaite commentaries cite Themistius and Alexander of Aphrodisias by name, in addition to
Aristotle himself (see the Maamar Mordekbai commentary). Cf. also Saskia Dénitz’s characterization of the
Jewish exegetical schools of Shemarya ben Eliyya ha-Parnas of Crete (d. 1360). Shemarya ben Eliyya singles out
as one of the currents in the Karaite community (which rejected the oral Torah) the rationalist (philosophical,
Aristotelian) exegetical school, using external sciences. Cf. S. Donitz, “Shemarya ha-Ikriti and the Karaite Exe-
getical Challenge;” Exegesis and Poetry in Medieval Karaite and Rabanite Texts (eds. J. Yeshaya — E. Hollender)
(Karaite Texts and Studies 9, Frudes sur le judaisme médiéval 68; Leiden — Boston: Brill 2017) 234-236.

7 On the specificity of Karaite exegesis in Judeo-Arabic Bible translations and commentaries, see, for example,
M. Polliack, The Karaite Tradition of Arabic Bible Translation. A Linguistic and Exegetical Study of Karaite
Translations of the Pentateuch from the Tenth and Eleventh Centuries C.E. (Ftudes sur le judaisme médiéval
17; Leiden — New York — Kéln: Brill 1997); M. Polliack, “Medieval Karaite Methods of Translating Biblical
Narratives into Arabic,” V7°48/3 (1998) 375-398; M. Polliack, “Major Trends in Karaite Biblical Exegesis in
the Tenth and Eleventh Centuries,” Karaite Judaism. A Guide to Its History and Literary Sources (ed. M. Polli-
ack) (Handbook of Oriental Studies 73; Leiden — Boston: Brill 2003) 363-413; M. Zawanowska, The Arabic
Translation and Commentary of Yefet ben ‘Eli the Karaite on the Abraham Narratives (Genesis 11:10-25:18).
Edition and Introduction (Karaite Texts and Studies 4; Etudes sur le judaisme médiéval 46; Leiden — Boston:
Brill 2012) 59-90, 155-190; Cohen, The Rule of Peshat, 27-67.

8 Note that the term peshar was used to refer to translations of the biblical text into everyday languages used by
Karaites, including when teaching children.
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the lexemes. A search was made for a correct meaning, logical and at the same time con-
sistent with other passages of the biblical text (sometimes alternative solutions were pro-
posed). In doing so, it programmatically rejected the supremacy of traditional rabbinic ex-
egesis and avoided its characteristic midrashic interpretations as well as limited allegorical
interpretations. As a rule, the mode of exegesis was not conditioned by halakhah (there was
no requirement for the reading to be consistent with the rabbinic exegetical tradition).”
Nevertheless, over time, exegetical norms developed within the Karaite milieu itself, which
were respected and transmitted (they were called sevel yerushah “yoke of inheritance,” or
haatagah “translation” / “transmission,” in the sense of a transmitted way of reading/un-
derstanding).'® As in Rabbanite exegesis, the basic types of textual interpretation in Karaite
exegesis are contained in the mnemonic term pardes “orchard,” in which the individual let-
ters correspond to the initials of the terms peshat, remez, derash, and sod. Peshat denotes the
aforementioned literal and widely used technique of interpretation, in which the meaning
is determined based on the semantic information contained in the lexemes and phrases,
as well as the usus and, moreover, the biblical context. Remez, usually translated as “alle-
gory” or “allusion,” refers to the presumed meaning of a passage (not derived from usus)
determined also by reference to other passages of the Bible. Both of these terms are com-
mon in Karaite commentaries. Derash is a type of homiletical and midrashic interpretation
(symbolic, figurative, determined also by premises outside the biblical text, characteristic of
targums, among others),"" and sod is a type of interpretation relating to esoteric meaning.

9 Cf,eg.,Polliack, The Karaite Tradition, 192. In this context, it is worth quoting Ibn Ezra’s statement on Karaite
exegesis, L.e., the exegesis of the pre-Maimonidean period, which, although subjective and critical, reveals some
of its specificities. In the introduction to the “Commentary on the Torah,” in which he describes the methods
of exegesis, he writes (in poetic language): “The second method. It was chosen by the twisted, though they were
Israclites. Those who thought they had reached the core, although they did not find out where it was. This is
the way of the Sadducees (Heb. zzedukin, in the sense of ‘Karaites’), such as Anan, Benjamin, Ben Messiah,
Yeshuah and all the sectarians who distrust the words of the interpreters of the Law, turning this to the left and
that to the right. Each one interprets verses according to his own will, even concerning commandments and
laws. They have no knowledge of the sources of the sacred language. That's why they err even in grammatical
matters. How can one rely on their opinions regarding the commandments? They often change position from
one to the other, depending on how they recognise it. And this is because one will not find in the Torah a single
commandment that is explained in all that it requires.” And in the last paragraph: “And God forbid that we
mix with the Sadducees, who say that their (i.e., the Rabbanites’) translation contradicts the Scripture and the
grammatical rules.” For the meaning of the term szedukin, see J. Fitzmyer, J., The Dead Sea Scrolls and the Chris-
tian Origins (Grand Rapids, MI: Eerdmans 2000) 249-260. For criticism of Ibn Ezra, see G. Margoliouth,
“The Writings of Abu’l-Faraj Furkan ibn Asad,” JOR 11/2 (1899) 195; D. Frank, “Ibn Ezra and the Karaite Ex-
egetes Aaron ben Joseph and Aaron ben Elijah,” Abrabam Ibn Ezra y su tiempo (ed. E. Diaz Esteban) (Madrid:
Asociacion Espafiola de Orientalistas 1990) 102—-103; D. Frank, Search Scripture Well. Karaite Exegetes and the
Origins of Jewish Bible Commentary in the Islamic East (Etudes sur le judaisme médiéval 29; Leiden — Boston:
Brill 2004) 248; Cohen, The Rule of Peshat, 226.

10 Cf. Frank, “Karaite Exegetical,” 537-538.

11 Foradiscussion of the semantic relationship between derash and peshat, see LR. Charlap, “Peshat and Derash
in Karaite Biblical Exegesis in Byzantium: A Study of Aaron ben Joseph,” Pe‘amim 101-102 (2004-2005)
199-220; L.R. Charlap, “The Interpretive Method of the Karaite Aaron ben Joseph: Uniqueness versus Con-
formity” REJ 172 (2013) 125-143. On the semantic functions of these terms, see also Ph. Miller, [with revi-
sions by J. Yeshaya and E. Hollender], “The Methods of Judah Gibbor’s Biblical Exegesis in Minhat Yéhida,
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1. Karaite Commentaries under Study

a) Sefer ha-mivhar ve-tov ha-mishar (hereafter cited as Sefer ha-mivhar)

Undoubtedly, the most influential Karaite commentary on the Torah is the Sefer ha-mivhar
ve-tov ha-mishar (Book of What Is Most Choice and What Is Best to Trade), written in
1294. Its author is Aaron ben Joseph, the Elder (also known by the nicknames ‘the First’
and ‘the Physician’). He lived between 1250 and 1320 and did his literary work in Con-
stantinople (he was a native of the Crimea). The Sefer ha-mivhar was published in print
in 1834/1835 in the Karaite community of Gozleve, along with a supercommentary by
Joseph Solomon Lutski entitled Zirat kesef (Watchtower of Silver). It should be noted here
that in the edition compiled by Joseph Solomon Lutski, the texts of the two commentaries,
which are placed side by side (Sefer ha-mivhar in the edition in square script, and Tirat kesef’
in Rashi script), are divided (in addition to the division into books and parashot) into short
paragraphs marked with numerical symbols (with separate pagination for each parashah).
Aaron ben Joseph is also the author of commentaries on the books of the Writings and
Prophets (published in print under the title Sefer mivhar yesharim with a commentary by
Abraham Firkovich Zekhor le-Avraham in Gozleve in 1834), as well as the Psalms.

The commentary Sefer ha-mivhar is characterised by its brevity and communicative-
ness. The explanations of the biblical passages are factual, but not exhaustive, as if they were
written for educated readers, representing a reasonably advanced level of biblical and theo-
logical knowledge, for whom there is no need to describe in depth and detail all the issues
raised. At the same time, one might have the impression that this technique of formulating
statements was dictated by caution. It enabled one to avoid controversial issues easily. It
was this concise style of commentary that gave rise to several supplementary supercom-
mentaries to Sefer ha-mivhar in the following centuries, the most famous of which is the
aforementioned 7irat kesef. A distinctive feature of Sefer ha-mivhar is its references to Rab-
banite exegesis, especially the contextual-philological exegesis represented by Ibn Ezra. The
commentary is philological in nature and abounds in linguistic observations. Importantly,
references to Aristotle’s metaphysics (absent in earlier Karaite commentaries) are evident.?

b) Sefer keter Torah

The second widely known Byzantine commentary on the Torah is the Sefer keter Torah
(Book of the Crown of the Torah) from 1362. Its author is Aaron ben Elijah, the Young-
er (also known by the nicknames ‘the Latter’ and ‘of Nicomedia’). He wrote his works
in Constantinople, Byzantium. He died in 1369 (his date of birth is uncertain). He was
one of the most authoritative Karaite scholars of the rationalist current and has been

Exegesis and Poetry in Medieval Karaite and Rabanite Texts (eds. J. Yeshaya — E. Hollender) (Karaite Texts and
Studies 9, Frudes sur le judaisme médiéval 68; Leiden — Boston: Brill 2017) 256-264.

12 On the distinctive features of the exegetical school of Aaron ben Joseph, see Frank, “Ibn Ezra,” 99-107; Frank,
“Karaite Exegetical,” 536-541; Charlap, “Peshat and Derash,” 199-220; Lasker, From Judah Hadassi, 60-68;
Charlap, “The Interpretive Method,” 125-143; Yeshaya, “Aaron ben Joseph’s Poem,” 220-222.
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compared to Maimonides. He is the author of two fundamental theological treatises:
Es hayyim (The Tree of Life) (from 1346) and Gan Eden (The Garden of Eden) (from
1354). The Sefer keter Torah was published in print in 1866-1867 in Gézleve. In this
edition, prepared by Abraham Firkovich, the text of the commentary is divided only into
books, parashot and chapters (there is no division into paragraphs or numerical markings).
It should be noted that small portions of this commentary were translated into Latin and
published in print, first by the Swiss theologian Johann Ludwig Frey (1862-1759) under
the title Excerpta nonnulla ex commentario inedito R. Abaronis ben Joseph Judaei Caraitae
(1705, Amsterdam) and then by the German theologian and Orientalist Joannes Godofre-
dus Ludovicus Kosegarten (1792-1860) under the title Libri coronae legis (1824, Jena).
Sefer keter Torah bears characteristic similarities to Sefer ha-mivhar in the method and
scope of its explanations while containing additions and corrections to that commentary.
At times it is characterised by a more rigorous and rationalistic approach to the text of
the Bible, while at the same time displaying a certain exegetical originality.”® Of note, at
the beginning of the explanation of Gen 5:24, Aaron ben Elijah refers to the commentary
of Yeshuah ben Judah (Jerusalem School, 11th century), which represents early Karaite
(pre-Maimonidean) biblical exegesis.

c) Tirat kesef

As mentioned above, the commentary Tirat kesef (The Watchtower of Silver) was pub-
lished together with the text of Sefer ha-mivhar in 1834/1835 in Gozleve. The author of
the commentary is Joseph Solomon ben Moses Lutski (of Lutsk, Pol. Euck), known by
the nickname Yashar — ‘Righteous’ (an acronym for Josef Shelomo Rav’). He was born
in Kukizov (Pol. Kukizéw) near Lviv and died in Gézleve in 1844 at the age of 75. From
1803, he worked in the Karaite community of Gézleve, where he served as rav, hazzan
and teacher (melammed). He was one of the spiritual leaders of the Karaite community
in the Crimea. Among other things, he is the author of a primer for the study of Biblical
Hebrew, entitled Petah ha-tevah (An Introduction to the Words) (1825; printed in Con-
stantinople in 1831)."

Tirat kesef is a complete, comprehensive supercommentary on Sefer ha-mivhar, which
systematically explains the comments of Aaron ben Joseph. It was completed by Joseph
Solomon Lutski as early as 1825, apparently with the intention of printing it together with
Sefer ha-mivhar.” It is definitely educational in nature, clear, written in precise language,

13 On the Sefer keter Torah and the works of Aaron ben Elijah, see Frank, “Karaite Exegetical,” 541-549; Lasker,
From Judah Hadassi, 69-95.

14 For the biography of Joseph Solomon Lutski, see also S. Poznariski, 7he Karaite Literary Opponents of Saadiah
Gaon (London: Luzac 1908) 220.

15 See manuscripts D78 (commentary on Genesis and Exodus) and D77 (on Leviticus-Deuteronomy) in the
collection of the Institute of Oriental Manuscripts, where the text of Sefer ha-Mivhar was transcribed together
with Zira kesef in two volumes (dated 1825-1827). It is most likely an autograph. In it, the text, both Sefer
ha-mivhar and Tirat kesef, is divided into paragraphs and marked with numerical symbols, as in the printed text.
The commentary on Gen 5:24 is found in manuscript D78 on folio 33 recto-verso.
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and relatively easy to understand. The aesthetically pleasing editorial design, with its divi-
sion into paragraphs and numerical marking of the paragraphs, undoubtedly contributed to
the popularization of this authoritative and official commentary in the Karaite community.
Joseph Solomon Lutski cited the need to expand on Aaron ben Yosef’s concise explanations
as the primary reason for its writing. He cited Mordecai ben Nisan’s earlier, authoritative
supercommentary Sefer Maamar Mordekhai (see Sefer ha-mivhar, Gozleve 1834/1835,
folio 5 verso), which he undoubtedly used extensively. In connection with this edition,
a controversy arose between Joseph Solomon Lutski and another prominent Karaite bib-
lical scholar, Lutski’s relative David ben Mordecai Kukizovi (of Kukizov, Pol. Kukizéw;
1777-1855), who had already made efforts to print Sefer ha-mivhar with the commentary
Maamar Mordekhai.'®

2. Edition of the Commentaries

a) Sefer ha-mivhar by Aaron ben Joseph (Gozleve edition 1834/1835, Bereshit,
folios 29 verso — 30 recto)
Hebrew text:
Par. 510: 1P *> (72 21°K) 70on9R7 DR INIXI2 @ 73 72000 29K DR IV L Tan oA
279K MR
Par. S11: 21192 : wo31 MARWA2 M2 . AM°PY 1912 70°) 190 P00 R . 0% oyl nph
: (2’2 000%7) JNRA IR MR RN X 191 (L 2°9N) 770 anp

Par. 512: : NIN2Y DM WO RO WA . AW T3 D991 APY NYnw 300 R
Par. 513: MPWRI) 1Y PR AOR 2N, NI 921710207 0 AW NINTI DOTO0M0 DM

(a7 un
Par. 514: £ 727 1°2° WK 227 WK 2DI0 IR 192010
Par. 515: 2D MITY IR
Par. 516: £ (R2727777) PR 2Nom PHR K122 MARA I OX)
Par. 517: ITPOR VT DY 07 PXO WK 21N OV K237 YWOORY 1IRW UOWITN ARMN 12 27N

DTNYY TYA R AW A (3’2 0009n)

16 Cf. Iggeret Shigayon le-David (folio 1 verso) by Josef Solomon Lutski (letter included at the end of the print-
ed edition of Sefer ha-mivhar, Gézleve 1834/1835; in it, Josef Solomon Lutski cites and responds to David
ben Mordecai’s 14 criticisms of his commentary). See S. Poznaniski, “Karidische Drucke und Druckereien,”
Zeitschrift fiir Hebriische Bibliographie 21/4-6 (1918) 78-79; cf. also “Preface” (127 n°wX") by Yosef Alga-
mil in: David ben Mordecai Kukizov, Sefer semah David. 1.3. Mahberet sukkat David (ed. Joseph ben Ovadya
Algamil, Ashdod: Tiferet Yosef le-heqer ha-yahadut ha-qarait 2004) 29. Notably, later (1848), David ben
Mordecai wrote his own supercommentary on Sefer ha-mivhar entitled Mahberet sukkat David (The Book
of David’s Sukkah) (printed in St Petersburg in 1897), which is strongly influenced by Maamar Mordekhas.
Regarding Gen 5:24, he wrote only a short passage on the statement relating to Elijah in par. 516-519 of Sefer
ha-miwhar (Gézleve edition 1834/1835). See David ben Mordecai Kukizov, Sefer semah David. 111. Mahberet
sukkat David (ed. Nisan ben David Kukizov) (St Petersburg [s.n.]: 1897) 140.

17 Instead of 277X Q.
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Par. 518: 2 INTDY TV 117 7791 R? 93 0922w Awpm
Par. 519: : 0992 2IN2W 13 19717 AR K21 TN 912 20 9701 107 WKL 71 0°19 201
Par. 520: 12RO ROW 1T 2P2PN VTN 02N 12w 0w (R NPWRI) MR O 100 RIM

L DOTRMAT MIATY DTN X127 T CWYAR X121 DRI 0D IMRI N . 01 TR 970 1% MIDIN)
SN0 20 R 197 O7PRY 1R 9P2RN 21277 82 WRD)

Translation:

Par. 510: Enoch walked. As in With God walked Noah [Gen 6:9],'® and his desire is to be with
God (Job 34:[9)). For God took him.

Par. 511: ook in the sense of “death.” Or: He replaced the word “death” with the word “tak-
ing” to indicate the remaining of the soul. As for He will take me (Ps. 49:[16]). And likewise:
Ifyou see me when I am taken from you (2 Kings 2:(10]).

Par. 512: Don’t be surprised that the word “taking” includes both body and soul. For the
soul is the core in life and in death.

Par. 513: As for the body of the pious, which is in the likeness of the soul, all its powers are
abolished. As it is written: And he was taken to his ancestors” (Gen 49:33).

Par. 514: And whoever considers Elijah, the horses of fire, and the chariot of fire, will un-
derstand. [2 Kgs 2:11]

Par. 515: And his cloak is a testimony to his body. [2 Kgs 2:13]

Par. 516: And do not be deceived by the statement: A letter came to him from Elijab
(2 Chr 21:12).

Par. 517: Jehoram the son of Ahab and Jehoshaphat asked Elisha the prophet. And it is
written, who poured water on the hands of Elijah (2 Kings 3:[11]). With reference to what
was, not with reference to the future.

Par. 518: And the hardest thing is that he was not separated from him until he ascended.
Par. 519: But let us leave it at that.*® And as for what is to be remembered, Lez there be all the
days of Enoch. He did not say: were,”' as it is written of all (others).

Par. 520: It is like: Ler there be luminous bodies (Genesis 1:[14]).?2 The shortening of the
years, as you may know, was because of the depravity of his generation — lest they deprave
him. The prolongation of life should be explained to be by means of a miracle. Or it may be
said that Adam was created by the acts of the Creator’s hands, and that those who are born
are like those who give birth. But when the Flood came and their air became polluted, their
life span began to decrease.”

18 The brackets [] include words added in translation.

19 Literally, “and was gathered to his peoples”: 1729 92X qox™.

20 Literally, “We will turn our face away from it.”

21 Le, v, butom.

22 Cf. Bahya ben Asher’s commentary on Gen 5:23, quoted below in footnote 37.

23 Reference to More newnkhim 11:47. Parallels are evident with Nahmanides’ commentary on Gen 5:3—4: “And
he begat (a son) like him, looking like him (Gen 5:3). It is well known that all who are born of the living will be
like those who give birth and look like them. But since Adam was exalted by his likeness and appearance, as was
said of him: Inn the likeness of God He made him (Gen 5:1), he explains here that his descendants also displayed
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b) Sefer keter Torah by Aaron ben Elijah
(Gozleve edition 1866, folios 32 recto — 32 verso)

Hebrew text:

Folio 32 recto

W27 NIYW WA0N 02727 12 1727W 7727 P9V 20awa ¥ I Y R L 2RI DR 710 77000

92V7Y AR T27 21007 PIRIT VWO MR 7210 7w 19°OKR) 07207 XY vwom 930 RY Downw
T

Folio 32 verso
MKW 77 QIR . ORI DMK NP WY WK W 2990 ROV MK DLWON OXXIT?
IR MRY 721, (V1 NOWRI2) 13 T2INT DRI DR 12 RXPD UKL 12D . 27987 DR 0 720
QW) NWR NN AR (T0 72 DRPIN) TV 702 DR T2 P12 2337 AREAW 1172 . 25178 MR 1727 20
TP AMRR W92 23037 NN 191 2P TR NDPOKRY 112V WORI . 0K PV W WK (70 oun
VR D°27N) 7190 °I0P1 7 12 DR NN NP7 %3 1R 71T 7T 0AI9RT DR AN 72000 12 MR
TNRR IRD PMIR RN OK 1KY DR . T OV TN o0 PRI, (T2 2V aw) *anpn 7120 nR. (1o
INTTRI MTIOT P70 WR 227 WK 010 I . AT QY WO XMW 2°1dn7 X P90 (22 0%90)
NRY 2102 737 7RPW R RITW (22 RO 27377) 19RN 2N 1R K2 1 R DR INND MY
YWOIR? WARIW 7122 TINK 2T PUIATR WO 32 19R (TO 17 X 0°377) TN K217 Iwnn VoW 12 YUIOR
2IP9P2 PRYPNY ROW 970 117 OWIR 177 I I WA O9IRY . 12T 172 20wnT 07 0waw 7
MR D°772K NN TP 22 111K VAR 12 9Y . 22787 AOKRI 7Y 2197 90 2O XA 0T 1T WA
2197 DIRIX WY PRI0Y KW MTNT P10 WA 023 22 WITH W 270 01 TR 2IR W 20
WYAND NI 2PN D127 R2W TV DO 129K 10 231 YOI NPITR 1 QTR 1T 0TI
Re)ijaRebiiaRahiak
Translation:
Folio 32 recto
Enoch walked with God. R. Yeshuah,** may he rest in the Garden of Eden, said about the
Rabbanites who said about him words — that make your hair stand on end - that the mind
cannot grasp and the peshat cannot bear,” and even if the peshat could bear them, since the
Scripture speaks the truth, it would be a breach of principle

this exquisite likeness in the same way. [...] The reason for their long life is that the first Adam was the work of
the hands of the Holy One, blessed be He. He was made absolutely perfect in beauty, strength, and height. Even
though he was later punished with mortality, it was in his nature to live a long time. And when the carth was
visited by the Flood, the air became polluted for them, and their days became shorter and shorter. And some
of them lived longer than Adam. [...] And the statement of the Rav [Maimondes], which he recorded in More
newukhim (I1:47), that the long years (of life) were only for those individuals who were mentioned, and the
rest of the people of those generations had years of natural, ordinary life, does not seem to me to be appropri-
ate. And he said that this transformation of this person occurred through lifestyle and nutrition, or by means
of a miracle. But these are empty words. [...].” See also Radak’s comments on Gen 5:3, 24 and Joseph Bekhor
Shor’s commentary on Gen 5:24 (quoted below in footnote 29).

24 Areference to Yeshuah ben Judah’s explanation in Bereshit Rabbah, quoted below.

25 Le, they cannot be derived from the meaning of the text of Gen 5:24 (and its parts) in accordance with linguis-
tic and logical norms.
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Folio 32 verso

to exclude them from the literal meaning, while the mind cannot grasp them. This is what
we have done in other similar places. Indeed, with regard to what he said, Enoch walked
with God, we have already found a similar (statement): Noah walked with God (Gen 6:9).
And what he said, And he was not, for God took him, we have also found: Behold, I take
away from you that which pleases your eyes (Ezek 24:16). And it was said: And my wife died
(Ezek 24:18). It is possible that this refers to death. And it is possible that since Scrip-
ture calls the “gathering” of the righteous by the term “taking,’” as it says there: Enoch
walked with God, then there is a similarity to this: And he was not, for God took him. The
same as For he will take me. Sela (Ps 49:16) (and) And afterwards, in glory, you will take me
(Ps 73:24). And this is not in the sense of the body with the soul. And if we find: Ifyou see
me when I am taken from you (2 Kgs 2:10), it is doubtful to scholars that this is about the
soul with the body. And behold, the horses of fire and the chariot of fire are the disinte-
gration of the elements,” and his cloak is the testimony of his body. And as for those who
derive proof from the letter that came to him from Elijah (2 Chr 21:12), after he was taken
up, behold, it is written: And you shall anoint Elisha son of Shaphat to be a prophet in your
place (1 Kgs 19:16). So this is what is to strengthen confidence, by what was said to Elisha
and by what he answered them. The wise will understand. On the other hand, the people of
his generation deduced from the small number of years of Enoch that so that he should not
be depraved like the people of his generation, his years (of life) were cut short, for because
of evil the righteous is taken away [Isa 57:1].” Therefore it was said: And he was not, for God
took him. Some say that the prolongation of life is by means of a miracle so that the renewal
of the world would take place. There is a message about this in only a few paragraphs about
generations, which is beyond doubt. And some say it’s because those who were born of
Adam had power over nature and therefore life was prolonged. Until the coming of the
Flood. And (then) the air was polluted and their lives were greatly shortened.*

26 Heb. 190X, Cf. Rashi’s commentary on Gen 49:29; Ibn Ezra’s commentary on Gen 5:24; Bahya ben Asher’s
commentary on Gen 25:9.

27 Heb.nmpb.

28 Le., matter composed of 4 elements, which are fire, air, water, and earth.

29 Cf. Radak’s commentary on Isa 57:1-2: “[...] For because of evil the righteous is taken away (literally gathered)
(Isa57:1), thatis, the righteous and the upright have been taken away prematurely from this generation because
of the evil that was about to come upon this generation, and that they should not see this evil [...] He comes in
peace. When the righteous is taken away prematurely, for his good, as he said, because of evil, and yet that during
his death he enters into a good rest and enters into peace, for before the coming of evil he dies in peace, as in you
will come to your fathers in peace (Gen 15:15).” This motif also appears in Joseph Bekhor Shor’s (a 12th-century
exegete from northern France) commentary on Gen 5:24: “Enoch walked with God. Since his life was shorter
than that of others who lived alittle less than nine hundred years each, and he lived three hundred and some
years, it was thought that because of his sinfulness he died in the middle of his days, therefore it is said that
Enoch walked — that he was fully pious, and he was not in the world, for he died in a third of his days, for God
took him, took him out of the midst of sinners, because He does not trust his servants (Job 4:18)”

30 The final passage shows similarities to Nahmanides’ commentary on Gen 5:4. Cf. also Radak’s commentary
on Gen 5:3, 24.
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c) Tirat kesef by Joseph Solomon ben Moses Lutski
(Gozleve edition 1834/1835, Bereshit, folios 29 verso — 30 recto)

Hebrew text:
Par. 510: : WOIT MnRW2 2% 2°n0 POTX 7AW 977 : 11 790N 2O9RT DR AV
Par. 511: RPW 772 777 . 00 QYYD AT 992 207 MKW 192077 TR . A0 ovwa npb
N97 PR IR AT MR MR TV N PNAN QTR 1R 372 AR WK QTRT IR DDA NN A0
W’ D0 00 R ORI ONIR RN AR 191 W7 ANWRIT NI NIAR RN20 T AR nhna nnn
s aRa)iel
Par. 512: 5922 °PY N9 71911 DA2WA NI 197 . NN 0102 WA RO T
7RI MTIO YAIR T2 227157 TODT? TMVAT 29717 AIAT IR T 737 DX L 1AW 76T oY
DO NW7ORY AW 227 RIPI T2 A 22223PNRT NYOT D91 NUIOR NYOD NVT D7 XOR . W2 1YY
SYYNR DWW °72 0°°12 NI2TA7 WO 2On7W2 1R W WK X1 21297 229219107
Par. 513: : D¥D2 07197 T1TPY IAT 7131 TI0 AT 101 AW MAT O T0MT N0 00
Par. S14:  >DI0 X7 MITIO T 12 207047 7137 QY NHPY? 9317 XOw MR 1w 197 WR 2207 WX 010
217109 R 92 2w 1020777 1700977 WX

Par. 515: X?11912 D227 70 29 MTY RITINATR TOWAY 72 277 0 10039 N7V 0T
L0712 1T WRD WO A 2V VA2 202w 97T M NTORY 202wInw 0°3277 2w 1Vann DY 090
Par. 516: o0 MPW RITT 2ANIAIW WD KW 979 1 379987 2027 199K K121 WK TY0 9R

9071 RV Y7 TV UOWATY 12 2170 HY R2IND 1A RO21T ITORW 712 PN RON 17V 130 OR
D YOIR Y DY 12 MR K2 20971 1902 200 W 17V YwHR 1700

Par. 517: TOR K122 MARIT PARA? 1907 TR 9797191 YUOIRY 19RW DOV ARAN 12 2N
D3 737 VWODRY 270 0O 1R ROR VTOR T R? DOWINY N2 1PUIV AW IWIWDD 1A 2007
92272 731 TIN97 TR N2V "2 PR AWK 2102 QWY . VWOIR NIRD TN 2007 Pap Lo 12 2T
DR P ITRR R0 NYa

Par.S18:  1nonwa WON 72VW 20w 59 02N 2°P1097 20 9717191 7101 XY 20 0902w wpm
077 WX 207 WX "0I0W NWIHY I 0932w AwH AW DaR . DLW P00 12weN1 o A3
DY QP 192 1777971 377 TAR 210 XA T . 772077 7779737 WRT Y2 1913 N2 71197 177
IR 5D WIWDA ORI 12V WP WARNT 1T 191 PYERA RIT IR VWOIRY . DWW TIY02 IR
199 . 212 IRWAY 11 XYY 273 VWOIR 13 D277 77701 R? PR IMOY TV 1202 YWIOKR 7191 Row
2 770K 277 R

Par. 519: 90X YWD 5”Y 2177 0°1977 NI 2R 0219 ¥ IMRAT A7 9 201977 : 7In 0910 2010
ROMTIROW : 771 0°19 2031 77X IN : Y NORT IR IR YWIIRI D3 27K WAWAI IR 717 1R 90w
. AN XYW n2 11272

Par. 520: 0°277 7177 R¥AI 2177 D17 NP0R2 QWANW: %157 %2 277 790 aW . MNIRA 77 11D
SO0V TITY IR 92 0N 27A 1. 7919 7RI

31 The following sentence is not cited: WM 77147 12912 ARR NP 7NN X1 “Don’t be surprised that the
word ‘taking’ includes body and soul”
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Translation:

Par. 510: “As in With God walked Noah” This means that he was absolutely righteous and
perfect in the perfection of his soul.

Par. 511: “Took in the sense of ‘death.” It should be noted what Rav said to illustrate: “in the
sense of death.” There is an allusion in this to the fact that his death was not like the death
of the rest of the people, as it was said: Nevertheless, like men you shall die, etc. [Ps 82:7]. And
this is evidenced by what he said afterwards. “Or: He replaced the word ‘death’ with the
word ‘taking,” which is another explanation besides the first one. And what he said: “And
likewise: If you see me when I am taken [2 Kings 2:10], again refers to the above, when he
said, “in the sense of death.”

Par. 512: “For the soul is the core in life and in death.” Therefore, in reference to the death
of the perfect ones, the word “taking” is mentioned in general for both body and soul. But
this body is not a composite body, destined to decay, composed of four elements, which is
visible to the eyes of the carnal (beings). But in accordance with the opinions of Plato’s fol-
lowers and those of the Kabbalists, the luminous body is called a “heavenly component” by
the Platonists and a “garment” by the Kabbalists.*> And this is that which, in the case of the
perfect ones, is clothed by the speaking soul during life, without any intermediary.

Par. 513: “As for the body of the pious, which is in the likeness of the soul, etc.” This is the
mystery purified of matter and the radiance of the Countenance iz actu.

Par. 514: “The horses of fire, and the chariot of fire, etc” This is a sign that he cannot ascend
with a body composed of four elements and that the horses of fire caused his structure to
disintegrate and each (component) returned to its element.

Par. 515: “And his cloak is a testimony to his body.” This means: the fact that he threw off
his cloak is a testimony to the decay of the structure of his body, and not, as is the opinion
of the mob of Rabbanites, who believe that Elijah and Enoch, of blessed memory, are living
in the Garden of Eden with body and soul as they were in life.*

Par. 516: “And do not be deceived by the statement: A letter came to him from Elijah.” It
means, lest you think that this letter was sent by the hand of Elijah from the Garden of
Eden. For the intention is that Elijah, while still alive, made a prophecy concerning Jehoram
son of Jehoshaphat, this announcement of evil, and gave it to his disciple Elisha, the servant
of God, or wrote it down on a scroll, and the letter then reached Jehoram through Elisha.
Par. 517: “Jehoram son of Ahab and Jehoshaphat asked Elisha the prophet, etc.” It means,
how can one believe in what was said: The letter came to him, etc.? While the basic under-
standing is that behold, while Jehoshaphat was still alive, there was no Elijah, so Jehosha-
phat and Jehoram asked Elisha. Behold, also Jehoram ben Jehoshaphat received the letter

32 See Nahmanides’ commentary on Gen 18:1; Bahya ben Asher’s commentary on Gen 18:8; More Nevukhim
1:72. See also . Klatzkin, Thesaurus philosophicus linguae hebraicae et veteris et recentioris (Berlin: Eshkol 1928)
I, 46 (entry 73), 73 (entry 07); M. Kurdzialek, “Sredniowieczne dokeryny o czlowieku jako obrazie $wiata”
RF 19/1 (1971) 11-12; M. Idel, “Enoch is Metatron,” Imm 24-25 (1990) 224, 229-231,235-236.

33 See Radak’s commentary on Gen 5:24, quoted above; cf. Idel, “Enoch is Metatron,” 227.
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informing him of his appointed fate from Elisha. And it says there that he poured out in the
past tense. It should be inferred from this that at that time Elijah was already dead.

Par. 518: “And the hardest thing is that he was not separated, etc.” This means that all the
paragraphs indicating that Elijah ascended to heaven with body and soul according to the
basic understanding have been clarified and the difficulties have been removed. However,
the most difficult one is the solution, as we have explained that the horses of fire and the char-
iots of fire [cf. 2 Kgs 2:11] are an allusion to the disintegration of the structure of his body,
according to the nature of fire, which causes the structure to disintegrate. In one place we
found recorded: They separated the two of them, and Elijah ascended into heaven during the
storm [2 Kgs 2:11]. And when Elisha saw it and he cried, etc. [2 Kgs 2:12]. This statement is
difficult to explain and deduce from the basic meaning. For since Elisha was not separated
from him until his ascension, how is it that Elisha’s physical structure did not also disinte-
grate and he retained the strength to remain alive? Therefore, Rav said afterwards:

Par. 519: “But let us leave it at that” It means, let’s direct the explanation of this statement to
another aspect besides the aspect that instructs following the basic understanding because
the whole issue is not consistent with the meaning. Besides, And Elisha saw [2 Kgs 2:12]
is not eyewitness evidence either. And if someone wants to, let’s leave it at that so that we
don’t sin by talking about something that is incomprehensible.

Par. 520: “It is like: Let there be luminous bodies [Gen 1:14].” The explanation of Rav refers
to the use of the word “to be.” Often the singular is used instead of the plural, and the femi-
nine instead of the masculine. Similarly, in A/ the days of Enoch were [Gen 5:23] above, the
singular is used instead of the plural.

With regard to the texts edited above, it should be noted at the outset that Aaron ben
Joseph’s Sefer ha-mivhar became the most authoritative Karaite commentary in the post-
13th century. It was undoubtedly known and respected by later Karaite commentators. The
way it was written, in a concise, slogan-like style, with downright understatement, meant
that its proper understanding required biblical and theological preparation, which became
amotive for the emergence of new commentaries (supercommentaries) in subsequent cen-
turies — collections of explanatory notes on this very commentary, such as the commentary
Tirat kesef by Joseph Solomon Lutski. It should also be emphasised that not all of the later
commentaries systematically discuss the entire textual material of the Torah (i.c., the diffi-
cult passages that require explication). Some deal only with explanations of selected places
and topics.**

3 Comments on the text of Gen 5:22-24 regarding Enoch, in addition to those discussed in this article, can
be found in three other Karaite commentaries, namely, Yemin Moshe by Moses Messorodi (Constantinople
1620), Maamar Mordekhai by Mordecai ben Nisan (Kukizov c. 1609), Meil Shemuel by Samuel ben Joseph
(Kale 1754). Due to editorial requirements, it was not possible to include the textual evidence from these
commentaries (preserved in manuscripts) in this article. It will be published in a separate article. Of note, the
text of Gen 5:24 was not included in Yehuda Gibbor’s Minhat Yehudah (15th/16th century), and accordingly

the comments on it are not included in the supercommentaries to that commentary, viz: Qibbus Yehuda by
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In terms of thematic structure, there are two main themes in the explanations of Gen 5:24
in the Sefer ha-mivhar (as well as in other commentaries) that relate directly to the biblical
text. These are: 1) the meaning of the phrase 2°77X7 NX T 7270 Enoch walked with
God, and 2) the meaning of the phrase 2778 "MK 1P% *2 MR And he was not, for God rook
him. The exegetes, both Rabbanites and Karaites, generally agree that the first phrase is
a metaphor for perfect piety,” while the second is a metaphor for death. The issue of death,
however, is controversial. The subject of polemic in the commentaries is the question of
the meaning of the verb “to take.” What exactly does it mean? Although belief in a bodi-
ly “ascension” appears in some strands of Judaism, in normative Judaism the possibility is
questioned as a matter of principle. Aaron ben Joseph takes a particularly unique position
in this regard, asserting that “the word ‘taking’ includes both body and soul” (par. 512) and
introducing the idea of a spiritual “body of the pious” (par. 513), modelled on the bodies of
heavenly beings (a reference to ideas propounded by Plotinus and Aristotle, among others).
He analyses the problem of ascension in terms of the body, as do other exegetes, with ref-
erence to the description of Elijah’s ascension in 2 Kings. He cites the argument of Elijah’s
cloak, a well-known argument against bodily ascension.* In doing so, he notes and explains
the problem of the chronological inconsistency of the textual sequence in 2 Chr 21:12
(Elijah’s letter to Jehoram and Jehoshaphat). This problem is raised in many commentaries
(generally using similar logical arguments and speculations). Its importance lies in the fact
that it can be a premise for questioning the reliability of the description of Elijah’s ascen-
sion. In addition, he raises a theme regarding the reason for Enoch’s relatively short life
(only 365 years) in the context of the life span of the other persons mentioned in Genesis 5,
which obviously refers to Gen 5:23. Aaron ben Joseph cites the argument of the depravity

Judah ben Aron of Troki (d. 1602), Sror ha-mor by Eliah ben Barukh Jerushalmi (17th century), Besir Eliezer
by Eliezer ben Judah Gibbor (18th century), Beer Yishaq by Simhah Isaac ben Moses Lutski (18th century).
Commentaries on Gen 5:24 are also omitted from Mahberet sukkat David by David ben Mordecai of Kukizov
(19th century). For the Minhat Yehudah commentary, which is a poetic paraphrase of the parashot of the Pen-
tateuch, see Miller, “The Methods of Judah Gibbor’s,” 249-270.

35 Iris worth noting that on the question of Enoch’s perfection, a controversy among the Amoraites is attested in
the Midrashic literature (see Bereshit Rabbah 25; Yalkut Shimoni on Genesis 5:24; Midrash Aggadah on Genesis
5:24). Abarbanel writes about this in his commentary on Gen 5:24: “But there were other opinions about this.
They said that Enoch was once righteous and once sinful (Bereshit Rabbah 25). The Holy One, blessed be He,
said that He would take him while he was still in his righteousness. But I didn't find out where they got this
from, unless they read it as sinfulness that he was in a hurry to marry and (they recognised) that he conceived
sons and daughters all the time and that he didn’t separate himself from a woman when he walked with God
and clung to Him. For this reason, they say that he was once righteous and once sinful”

36 In this context, cf. Radak’s commentary on 2 Kgs 2:11: “Elisha saw him ascending from the earth, and while he
was in the air, he saw the image of a chariot of fire with horses of fire, which separated them, that is, when he saw
that he was separated from him from the moment he was lifted up, and also his garments were destroyed in the
fire, except his cloak, which fell from him, for Elisha to take it, to strike water with it” And further, “And if you
say that Elijah’s cloak did not fall because of Elisha’s need, but because he became a spiritual being the cloak fell
from him, why then did not the other pieces of clothing also fall from him?” Cf. also Abarbanel’s commentary
on 2 Kgs 2:12: “Did Elijah’s cloak fall from him accidentally or deliberately? If deliberately, why did it fall? And
if accidentally, how is it that other garments did not fall from him?”
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of the people at that time (before the Flood) and the motif of God’s protective action — “lest
they deprave him” - referring to Isa 57:1-2 (which is rare in explanations of Gen 5:24 at
that time). In this context, he draws attention to a peculiar grammatical feature, namely,
that the singular form > (in the phrase 701 *1° 93 °7™) occurs in Gen 5:23, while the
plural form 17" (cf. Sefer ha-mivhar par. 519-520; Tirat kesef par. 520) occurs in reference
to other persons. He contrasts this form with the jussive form > “let there be” (meaning:
let there be luminous bodies in the firmament of the heaven) in Gen 1:14.”” Noteworthy is
Aaron ben Joseph’s explicit reference to the Nahmanides commentary (quoting Maimon-
ides” statement), which shows similarities to Radak’s commentary.

The chronologically second Karaite commentary, Aaron ben Elijah’s Sefer keter Torah,
written less than 70 years later, is broadly similar in its thematic structure and method of ar-
gumentation, although it differs in some points. The main interpretive difference concerns
the semantics of the verb “took.” Although Aaron ben Elijah admits that “It is possible that
this refers to death,” he categorically states that “this is not in the sense of the body with the
soul” He seems to maintain a safe legalistic distance from Aaron ben Joseph’s statement in
Sefer ha-mivhar. In the analogous case of Elijah, he interprets the vision of the horses of fire
and the chariot as “the disintegration of the elements” (referring to the concept of the four
clements that constitute matter in Greek metaphysics), i.c., the physical annihilation of the
body. Therefore, he argues, the reference is to the death of the body and the transfer of the
soul alone to heaven. In doing so, he eloquently silences the idea of a spiritual “body of the
pious.” The final section of the explanation shows a dependence on Nahmanides’ commen-
tary (as does Aaron ben Joseph’s explanation).

It should be emphasised that Aaron ben Elijah refers at the beginning of his explana-
tion to Yeshuah ben Judah’s explanation of Gen 5:24.** Yeshuah ben Judah represents the
eleventh-century Jerusalem school of Karaite exegesis (operating in a Muslim religious and

37 Interestingly, Joseph Solomon Lutski explains that this is simply a case of using the singular in the sense of
the plural. This is a rather trivial explanation. It is obvious, since grammatically the punctuation excludes the
possibility of any other explanation, i.. that it could be a form of the jussive “may all the days of Enoch....”
In fact, it scems that Aron ben Joseph’s remark may allude to the Kabbalistic interpretation of this form by
Bahya ben Asher of Saragossa, a contemporary of Aaron ben Joseph, as a reference to the primordial light of
the week of creation, see his Midrash to the Torah, commentary on Gen 5:23: “T have already informed you
above that there are luminous bodies for luminous bodies, and they are all a continuation of the supreme light
that this righteous one received. And for this reason, he mentions him with the form *7, which you will not
find in the case of the first generations. Each of these generations is mentioned by him with the use of i, to
allusively indicate that he was elevated in the supreme light, of which it is written, Lez there be light. And the
light became?

38 Alsoknown as Abul al-Faraj Furqan ibn Asad. On Yeshuah ben Judah, his technique of reading the biblical text
(“structural literalism”), and the manuscripts attesting to his Arabic translation and exegesis of the Pentateuch,
see Margoliouth, “The Writings,” 187-215; M. Schreiner, Studien iiber Jeschua ben Jehuda (Berlin: Trzkowski
1900); Poznariski, 7he Karaite Literary, 65-70; H. Ben-Shammai, “Yeshuah Ben Yehudah—A Characteriza-
tion of a Karaite Scholar of Jerusalem in the Eleventh Century, Pe‘amim 32 (1987) 3-20; M. Polliack, “Alter-
nate Renderings and Additions in Yeshu‘ah ben Yehudah’s Arabic Translation of the Pentateuch,” JOR 84/2-3
(1993-1994) 209-225; M. Polliack, “Medieval Karaite Views on Translating the Hebrew Bible into Arabic,”
JJS 47 (1996) 72-76; Polliack, The Karaite Tradition, 46-53; Frank, Search Scripture, 20-21.
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cultural context).”” Therefore, the concept of interpreting the text of Gen 5:24 as in the
rabbinic midrashim quoted above, allowing for the possibility of interpenetration between
the realms of the earthly and heavenly worlds, must have met with his criticism.* This
authoritative exegete, in his commentary on Gen 5:24 (see the text quoted below), firmly
declares that the content of this passage does not mention the taking up of Enoch’s body
to heaven. He emphasises that he finds no logical justification for such a reading of the text
(which is contrary to the principles of faith). He points out that this is not a case of an-
thropomorphism and that there is no need to modify the literal reading of Gen 5:24.*' He
argues that the text speaks of ordinary death, albeit metaphorically (“taking” as “an allusion
to the taking of his spirit at his death”). He speculates that the statement And he was not
may be because Enoch was secretly buried in an unknown place. Like other exegetes, he uses
the method of analogy but cites the reference to other places in the Bible only for the phrase
Enoch walked with God.

The present author is not sure if the Arabic original of this explanation has survived, but
certainly, its Hebrew translation, which is preserved in his exegetical treatise Bereshit Rab-
bah (it is probably this text that Aaron ben Elijah is referring to) has survived. Below, the
text of this explanation is quoted based on the manuscript of Or. 4779 (Leiden University,
16th century):*

39 As the commentary of Yeshua ben Judah, quoted below, shows well, this school represented a technique of
reading the biblical text that paid special attention to solving the problem of anthropomorphisms. For the an-
thropomorphisms in the Judeo-Arabic Karaite translations of the Hebrew Bible, see M. Zawanowska, “Where
the Plain Meaning Is Obscure or Unacceptable ... : The Treatment of Implicit Anthropomorphisms in the Me-
dieval Karaite Tradition of Arabic Bible Translation,” EJJS 10 (2016) 1-49; M. Zawanowska, “The Bible Read
through the Prism of Theology. The Medieval Karaite Tradition of Translating Explicit Anthropomorphisms
into Arabic;” Journal of Jewish Thought and Philosophy 24 (2016) 163-223.

40 The programmatic struggle against midrashic mystical interpretations of the text of Gen 4:24 in early Karaite
exegesis is also evidenced by the statement of Judah ben Elijah Hadassi (12th century), who in his treatise Sefer
eshkol ha-kofer, in a critique of the rabbinic midrashim, wrote (ch. 85): “Some of them added a third, who is
Enoch son of Jared, for it was written about him: Enoch walked with God and was not, for God took him, his
God. This takingis death, as it was said: Zike 72y soul from me [ Jonah 4:3], and the like, for he is not mentioned
as having to come in the future with Elijah, of blessed memory, being still alive.” Cf. D.J. Lasker, — J. Nichoff-Pa-
nagiotidis — D. Sklare, Theological Encounters at a Crossroads. An Edition and Translation of Judah Hadassis
Eshkol ha-kofer, First Commandment, and Studies of the Book’s Judaeo-Arabic and Byzantine Contexts (Karaite
Texts and Studies 11; Etudes sur le judaisme médiéval 77; Leiden — Boston: Brill 2019) 596-597.

41 Inthiscontext, see Zawanowskas commentary (“Where the Plain,” 25-26) on the translation of the phrase Enoch

walked with God in Gen 5:24 by Yefet be Eli: “An example of an attempt to avoid an anthropomorphic pitfall en-
tailed in biblical verses of the first category, what I call ‘positive; is presented in Yefet’s rendering of Gen 5:22-24,
which states that ‘Enoch walked with God’ (va-hithalékh Hinikh et hi-élohim). [...] Our exegete translates this
cryptic statement into Arabic to mean that ‘Enoch was obedient to God’ (wa itsa ir Hinokb fi ta at rabb al-
‘dlamin, lit. ‘walked in the obedience of the Lord of the Universe’). [...] Later on, it can also be found in the
Karaite milieu: in the Zalkbis, that is, the commentary on the Torah written by Yisuf Ibn Nih and abridged by
his student Abu al-Faraj Haran, [...] as well as the exegetic works of Ya‘qub al-Qirgisani [...] and Yeshu‘ah ben
Yehudah [...]. The interpretative readings provided by these translators and exegetes attempt to circumvent the
impression created by the Hebrew Bible that some mortals may have attained proximity to the Eternal”

4 Anelectronic edition of this text is also available on the website of the Academy of the Hebrew Language. See
hetps://maagarim hebrew-academy.org.il/Pages/PMain.aspx ?mishibbur=662000&page=44.
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Hebrew text:

Folio 97 verso
077 W2 NAYW N0 0°127 12 1R NXPR DY 19107 03 571, 7102 1207 11R220 RVR LR 19
"N377 2792322 935197 12 1R ROIPT NATAT NV XYY, AR NWRY TR AMK 1907 210 My k121
IR0 212 WAWHNZ3 MR XOXIT? 2757 12 70T IR WP N0 17T 120K 7D OX 29w 121 IR UIRY RD
932 AR CWR WP PP NOA24 IR 271 KD 00 PRI 12 REPIT. O 2XNM L U T AR WK
XK . ROT T2 IR 07 77397 IRWN25 199991 11mn 9725 231 . P 1910 3D PRI RIT
7T W TIW MIRD W TIW 2OWW Wn 1AM 0 90 01 K26 99 AR L 1270 7T XY WK 09 1IR3
’22 X7 /12/ 272 IRWY WK . D70 N 77 120 D1AP 2V R o 9027 1w L 7292 PRw 73
TOINT Y AN . NN AR KDY . PRI AK 00 "2 DOFIRT DR A0 ToA0M28 AR LRI mmpn
10195 1830 279K DR 7277 WD MO WRD WIIPT 1WA M9 03 21010 IMPTE 12 7780 %0 . K29
DX K197, 17197 >M2R 129707 WX . 11 72000 2O9RT IR L 1R WK 7On

Folio 98 recto
7Y I 9202 YONT T AT 27°PN° 091, 70T 2 KXY . PUIX 1mINa Tonnn . 77195 snovonil
1HR3 19737 RD 29T 2PPTX 072 O3 7 7201 1MT WIAR M2 NPT 1N PR 0N pr7e2
31, M1712 MMTA4 TP NIAT 1NOT B{2} 1IREN 123 0 1T I9IRT 9Y AAWNM . 22207 2WYna
1907 29K INIR 7P 2 ° AR %25 2. XPA 175 N1PTR 2N 1197 XY 7221 10K N9 720 N0
0°MNOMAT 702 IMK 173 22R6 PHY 1790 K21 W57 11 KXY 1NV NP 1M AR 9K 12 1R
DO7T2R IR P2 93 AR IMIREA X921 IMR7 WP WRIT ¥ 02T 12 WY XIW 1T SWIRD 2OR1NN
32 13IR°2 7297 NI IMR R WR N L 721738 MDY A 22T 107 00 1T 90 IR . DWW 9
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coonnwanll omwpn 1 21w 20210 1EYH AR 1 939 My 77apm

Translation:

Folio 97 verso

19 Question. If he says:* 20 Clarify what is said about Enoch. We will tell him that some of
our brethren® say things about him that make your hair stand on end. 21 And I am not able
to utter them, but only to bind them.* And I have not learned the reason for such a read-
ing, so that such words may be spoken about him. 22 For what is revealed in the Scripture
does not dictate it. Nor does it follow from reason. And even if the Scripture were to dictate
it, it would be obligatory to exclude it 23 from its literal meaning, because of an obligation,
such as with regard to what was said: And the Lord came down [cf. Gen 11:5, Exod 19:20,
Ex 34:5, Num 11:25, Num 12,5], And the Lord stood [cf. Fxod 34:5; 1 Sam 3:10], and the

43 Letter crossed out with a vertical slash.

44 Theabbreviation X"X here in the meaning: 7K OX.
45 Le., some of the Rabbanites.

46 In the sense of “forbid them.”
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like.*” And since the 24 Scripture does not oblige one to do so, as for an intransigent one
who would speak because of it, he certainly denies the principle (of faith).* And it is oblig-
atory to distance oneself from him and to curse him. 25 And ask the Holy One, blessed be
He, to protect us from sin. If he said: Explain to me what is to be said when someone speaks
of it. We shall say that 26 what he said: A// the days of Enoch were 365 years [Gen 5:23],
imposes (the conclusion) that these are absolutely all his years, for it was said 27 4/l the days.
And it cannot be that there were actually more. And what remains of the statement /about
him/ is contained in two places. The first is when he said: 28 Enoch walked with God. And
the second, when he said: 4nd he was not, and did not say: And he died. The answer by the
first way. 29 For he showed favour to him, because of his righteousness, which is evident
in the holy language when the word ‘walking’ with God is mentioned 30 or before Him,
whom he desires, as we said. Noah walked with God. [Gen 6:9] Before whom my fathers
walked. [Gen 48:15] Remember, please,

Folio 98 recto

L how I have walked before you. [cf. Isa 38:3] The righteous walks in his integrity. [Prov 20:7]
And there are many such. Because that’s how it happens. He desired him, because he was
Godss servant, 2 the righteous perfect one. There was none like him in righteousness among
the people of his generation. And yet there were righteous among them. And nevertheless,
they were not equal to him 3 in good deeds. Answer in the second way. For we have already
found in the death records that (the life of the people) was shortened 4 beginning with the
generations of the sons of Noah. And that the Scripture mentions him, but shortens the re-
membrance of him. And he is perfect in being here for a shorter time. And although 5 it was
said, for God took him, it is possible that this is an allusion to the taking of his spirit at his
death and passing from this world. They did not mourn him, 6 but buried him secretly and
by stealth. God-fearing men of his own generation, so that no evil would be done to him.
And when they looked for him, 7 they did not find him. They said that God had taken him
to heaven. Though they knew that he was a righteous perfect one, and that his virtue was
great. 8 And this is what the Scripture proclaims about him. We have already explained that
if the Scripture, as said, were to impose this destroyer, it would be 2 obligatory to exclude it
from the literal meaning. But it does not impose it. And may the Holy One, blessed be He,
help everyone who chooses for himself 10 good. And let us turn away from the corrupt bonds.

The third commentary, Zirat kesef by Joseph Solomon Lutski — one of the spiritual
leaders of the Karaite community in the second half of the 19th century - is a concise,
insightful explication of the Sefer ha-mivhar commentary. He explains how each comment
should be understood, mostly repeating statements familiar from earlier commentaries, but

47 Reference to anthropomorphisms.
48 Le, the interpretation of the text of Gen 5:24, according to which Enoch was transferred to heaven with his
body during his lifetime, contradicts the dogmas of faith.
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also introducing his own supplementaries. For example, Joseph Solomon Lutski emphasises
that the use of the verb “Took in the sense of ‘death’ is meant to indicate that Enoch’s death
was not an ordinary one, “was not like the death of the rest of the people” (par. 511). He
explains that when Aaron ben Joseph wrote that “the word ‘taking’ includes both body
and soul,” he did not mean the ordinary material body (made up of four elements), but the
spiritual “luminous body” (par. 512). He thus refers to a concept familiar from Aristote-
lianism and Neoplatonism. Interestingly, he comments on the concept of the “body of the
pious” only with the enigmatic, restrained explanation: “This is the mystery purified of
matter and the radiance of the Countenance i7 act#” (an interpretation of the sod “mystery”
type) (par. 513). Concerning Elijah, he points out that the horses of fire and the chariots
of fire, like the cloak, are a sign of the disintegration of his body and testimony that one
cannot ascend to heaven “with a body composed of four elements” (par. 514). He writes:
“This means: the fact that he threw off his cloak is a testimony to the decay of the structure
of his body, and not, as is the opinion of the mob of Rabbanites, who believe that Elijah and
Enoch, of blessed memory, are living in the Garden of Eden with body and soul as they were
in life” (par. 515). This last statement refers to Radak’s commentary quoted above. On the
question of the chronology of the letter of Elijah, he warns — apparently jokingly - “lest you
think that this writing was sent by Elijah’s hand from the Garden of Eden,” and then pos-
tulates that the writing was prepared in advance by Elijah while he was still alive (par. 516).
Joseph Solomon Lutski’s commentary is eminently educational. There is a subtle apologetic
tone towards some of the controversial statements of Aaron ben Joseph, whose authority
was still prevalent in the 19th century.

Conclusion

The commentaries on the text of Gen 5:24 presented here demonstrate the topics and meth-
od of interpretation of that passage developed in the Byzantine Karaite exegetical school
represented by Aaron ben Joseph, author of Sefer ha-mivhar, and Aaron ben Elijah, author
of Sefer keter Torah. Both exegetes used a similar characteristic pattern of description and
a similar concise style of expression. As the quoted explanatory passages clearly show, for se-
mantic purposes they used the method of analogy, which consists in determining the mean-
ing of lexemes and phrases by confronting them with other similar lexemes and phrases in
the text of the Hebrew Bible. In this respect, they were close to the Andalusian school of
exegesis. A spectacular feature of the commentaries presented here is the use of concepts of
soul, matter and cosmos in terms of Aristotelian metaphysics (and thus the use of extra-bib-
lical knowledge for exegesis). This feature clearly distinguishes these commentaries from the
cited commentary of Yeshuah ben Judah of the Jerusalem school of exegesis, which predates
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Sefer ha-mivhar by more than two centuries and reflects the shift in Karaite exegesis in the
13th/14th centuries, which included the incorporation of elements of Greek philosophy.”

The main subject of the comments is the meaning of two sentences: “Enoch walked
with God” and “And he was not, for God took him.” Undoubtedly, the most serious prob-
lem of interpretation is to determine the meaning of the lexeme “took.” Aaron ben Joseph’s
interpretation is surprising and undoubtedly the most cognitively interesting issue in the
analysed textual corpus. Aaron ben Joseph made an obvious break with the strict Karaite
approach to the text of Gen 5:24, for by appealing to Aristotelian and Neoplatonic ideas,
he introduced the concept of “the body of the pious, which is in the likeness of the soul”
and stated that “taking’ includes both body and soul.” This innovation undoubtedly caused
consternation among Karaite theologians, as Aaron ben Elijah made clear when he replied
that “it is doubtful to scholars that this is about the soul with the body.” It seems that this
innovative explanation by Aaron ben Joseph, who was undoubtedly familiar with the exe-
gesis of the Nahmanides (and probably of his disciple Bahya ben Asher) and open to Greek
philosophy, was an attempt to reconcile the dogmatic and mystical reading of the text
of Gen 5:24. This statement by Aaron ben Joseph, who enjoyed immense authority of suc-
cessive generations of Karaites, remained forever controversial, as the quoted explanation
by Joseph Solomon Lutski also attests.
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The Book of Wisdom still remains a work with many mysteries to uncover. The in-depth
study of this book, initiated in the 1970, resulted in many discoveries and helped to reveal
the theological richness of this book, which, as chronologically the last book of the Old
Testament, already contained many truths that the New Testament would later reveal. This
was due to the fact that the time of the book’s composition was very close to the birth of
Jesus Christ. The new research shows not only the author’s deep roots in the Israclite tradi-
tion but also his openness to Hellenistic culture, especially philosophy and literature, and
his wise updating of the Old Testament message in the different cultural context of ancient
Alexandria in Egypt. Despite these advances, the study of the Book of Wisdom is not the
most developed one in biblical theology and exegesis, hence any monograph or article on
this book is valuable.

Sebastiano Pinto’s commentary is noteworthy because it was written by an author who
had to confront his work with good commentaries written in Italian while seeking to pre-
serve the originality of his approach. The author of the commentary is a lecturer in Old Tes-
tament exegesis at the Theological Faculty of Apulia in Bari. He studied biblical sciences at
the Pontifical Biblical Institute in Rome, concluding with a Licentiate in Sacred Scripture
in 2000. He obtained a doctorate at the Pontifical Gregorian University in Rome in 2003.
In addition to his exegetical work, he is involved in the biblical apostolate as an appointee
of the Italian Episcopal Conference. He is the author of numerous scholarly and popu-
lar works on sapiential and biblical literature (he has published 10 books and more than
40 biblical articles). He has written, i.a., [ segreti della Sapienza (2013), Lincantatore di
serpenti. Il sapiente secondo Qoéler (2014) or Proverbi e Siracide (2019). Taking up the task
of writing a commentary in the series published by Paoline, he faced the challenging task
of publishing a commentary practically in parallel with a commentary by Luca Mazzinghi
(Libro della Sapienza. Introduzione — traduzione — commento [Analecta Biblica 3; Rome:
Gregorian & Biblical Press 2020]), who is recognised as an authority in the study of chron-
ologically the last book of the Old Testament.
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In the first part of the commentary (pp. 9-53), the author addresses the preliminary
issues concerning the book. He examines the classic themes of a general introduction to the
book, i.e. issues of title, author, style, literary genres, structure and content of the book, and
briefly analyses the most relevant theological themes. He devotes considerable space to the
relationship between the book and the Old Testament, distinguishing possible theological
and literary contacts with the Pentateuch, the Prophets and other Scriptures. He also exam-
ines the relationship between the book and the New Testament, especially St Paul, and the
person of Christ and His relationship with the persecuted righteous man in Wis 2. The in-
troduction seems to be comprehensive, although it does not separately mention the chapter
on the influence of Hellenism on Pseudo-Solomon. Comparing the introduction written
by Pinto with other studies of this type, one discovers that Mazzinghi devotes 10 pages to
this topic, while in the commentary by Bogdan Ponizy, published in Polish in the Nowy
Komentarz Biblijny series (a parallel commentary published by the Paulines in Poland), de-
votes 12 pages (pp. 78-89) to the impact of Hellenism on the theology of the book. At the
present stage of knowledge, this problem seems extremely important, because it reveals an
important literary and philosophical background that has not previously been so strongly
emphasised or studied. The influence of Hellenism on the author and his dialogue with
Hellenistic culture are nowadays widely recognised, and many authors seck to show and
expose this influence in order to reflect the thought of the author who, while being faithful
to the tradition of the Fathers, never dismissed the contemporary world with which he
dialogued and for which he updated the biblical message.

The second part of the study (pp. 55-321) is a translation and commentary on the
individual pericopes of the Book of Wisdom. The author proposes his own translation of
the text, which departs from the official CEI translation (2008), capturing the various the-
ological nuances developed in publications on the Wisdom of Solomon and attempting
to make the language more accessible to the contemporary reader. He also adds notes on
selected Greek words to the translation, providing their different meanings, highlighting
the frequent occurrence of numerous hapax legomena and showing possible differences be-
tween manuscripts and translations (especially Latin, but also Syriac). In the division of
the pericopes, he does not always follow the study by Paolo Bizzeti, who has convincingly
arranged the structure of the book and the division into individual literary units, but often
combines them into larger sections easier for the reader to understand (e.g. he translates
and explains verses 1:1-15 together, although 1:1-5; 6-10; 11-12; 13-15 can be distin-
guished). The exegetical and theological commentary itself follows the line of well-known
studies, analysing the Greek expressions and presenting their interpretation, referring to the
Old Testament and citing numerous parallel texts. He also raises issues related to Stoic phi-
losophy and Hellenism in general (for example, section 2:1-5, where terms related to the
world of philosophy are explained, although the influence of Hellenism does not seem to
be a primary issue in his commentary). In general, the comments are theologically lucid and
follow from the analysis of the text. The author seeks to make the text clear to the reader
and to give clear guidance for interpretation.
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The third part (pp. 321-376) is the theological message, which the author groups ac-
cording to selected themes. He raises issues that are interesting and present in theological
discussion, such as the problem of resurrection in the Book of Wisdom, the critique of
idolatry as the source of all evil, or the question of the human-technology relationship. Two
excursuses also appear in this section, as each of the four themes examined is presented from
a biblical perspective, sometimes with references to the New Testament.

The theological themes are followed by questions of the book’s position in the canon
and the history of its interpretation (pp. 359-368), which is somewhat surprising. It seems
that these topics are more suited to the introductory section and should be in the first part
of the commentary. A small glossary of biblical terms also appears here (there are 13 in
total), which shows the specific understanding of terms such as: Hades, soul, immortality
in the Book of Wisdom, among others. The idea is remarkable because some terms have
ameaning specific only to the Book of Wisdom. It seems that this dictionary could be
expanded to include expressions such as food of ambrosia, personification of Wisdom or
virtue, as they too are specific to the Book of Wisdom.

The author then provides some key bibliographical items with a brief commentary
and evaluation of each study (the so-called bibliografia ragionata) and abibliography
where, without division, he lists all relevant studies in alphabetical order (ca. 150 items)
(pp-386-399). The commentary also includes an index of cited contemporary authors and
biblical and extra-biblical citations, and a philological index, where it lists only the most
important Hebrew and Greek terms on two pages (pp. 415-416).

Pinto’s commentary is written in a lucid style. Inspired by other commentaries, the au-
thor creates a work that secks to show the theological message of the Book of Wisdom,
often giving explanations of a general nature so that the message of the book is better placed
in the biblical context (cf. p. 230, where he shows the specificity of the image of a punishing
God against the background of Old Testament history). He not only undertakes an analysis
of words and concepts, but also includes a brief theological message of the passage being
explained at the end of each section. In the commentary he refers to numerous articles and
studies, with which he is also able to polemicise. Certain theological questions remain open
and await final resolution, such as the nature of the judgement in Wis 6:21 (the author
considers it to be an ethical judgement on earth, while other authors such as Mazzinghi and
José Vilchez Lindez suggest that it is an eschatological judgement on the ruler and more
broadly on every human being, in line with the eschatological nature of the first part of the
book). The commentary does not contain as many philological references as the works by
Mazzinghi or Giuseppe Scarpat, which not only explain the book in more detail, but also
inspire further research and exploration. This fact is due to the profile of the work, which is
intended to help understand the theological message of the Book of Wisdom and is a gen-
eral commentary of a more theological nature. When reading the study, one may pause to
reflect on the division of the biblical text. The study comments on large portions of the
text (for example, Wis 13:1-15:19), which makes it difficult to consult the translation. In
order to help the reader follow the text, the analysed passage of Scripture is included at the
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beginning of the commentary on each verse. Perhaps a better choice would be to divide the
translation into shorter pericopes and add a commentary immediately after them, to enable
the reader not only to follow the text more easily, but also better understand the structure
of the book and see the division into individual literary units, as is the case in Mazzinghi’s
or Poniiy’s commentaries.



