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ALOCUTIUNI






SIMPOZIONUL INTERNATIONAL
~EXPLORARI IN TRADITIA BIBLICA
ROMANEASCA SI EUROPEANA”

Editia a IX-a, Iagi, 9-11 mai 2019
Sesiunea de deschidere

Participanti: LP.S. dr. Teofan SAVU, Mitropolitul Moldovei si Bucovinei; prof. dr.
Adriana Zait, Directorul Departamentului de Cercetare Interdisciplinar — Domeniul
Socio-Uman, Universitatea ,,Alexandru Ioan Cuza” din lasi; prof. dr. Ion Vicovan,
Decanul Facultatii de Teologie Ortodoxa ,,D. Staniloae”, Universitatea ,,Alexandru
Ioan Cuza” din Iasi; prof. dr. Eugen Munteanu (moderator).

Oaspeti de onoare: acad. prof. univ. dr. dr. h.c. Michael METZELTIN,
Osterreichische Akademie der Wissenschaften; prof. dr. Andrés Enrique ARIAS,
Departament de Filologia Espanyola, Moderna i Classica, Universitat de les Illes
Balears; acad. prof. dr. Andrei Esanu, cercet. st. dr. Valentina Esanu, Academia de
Stiinte a Moldovei.

Eugen Munteanu: Stimati prieteni, inainte de a incepe oficial, va invit sa
cantam impreund ,,Hristos a Inviat!”

(Se canta ,,Hristos a inviat!” I.P.S. Teofan Savu acorda binecuvantarea.).

Eugen Munteanu: Inalt Prea Sfintia Voastrd, Pirinte Teofan, preacuviosi
parinti, stimati colegi, deschidem astazi, cu discretia care ne caracterizeaza, cea de-a
noua editie a simpozionului nostru anual ,,Exploriri in traditia biblicd romaneasca si
europeana”. Este a noua editie, prin urmare se contureaza deja o micd traditie la Iasi
in domeniul acesta pentru unii incd foarte nou in spatiul universitar, cel al studiului
Sfintei Scripturi dintr-o perspectiva academica. Organizatorii acestui colocviu sunt:
Universitatea ,,Alexandru loan Cuza” din lasi, prin Centrul de Studii Biblico-Filolo-
gice ,,Monumenta linguae Dacoromanorum”, Institutul de Filologie Romana ,,A.
Philippide”, Asociatia de Filologie si Hermeneuticd Biblicdi din Romania si
Mitropolia Moldovei si Bucovinei. De aceea, nu intarzii s mulfumesc in mod
special parintelui mitropolit 1.P.S. Teofan Savu pentru sprijinul foarte precis,
generos, pe care il acordd desfdsurdrii simpozionului nostru atat prin oferirea
infrastructurii elegante a Mitropoliei, cat si prin sprijinul material concret pentru
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Alocutinni

desfasurarea acestui colocviu. Acest lucru dovedeste un lucru care pe mine ma
impresioneaza si ma emotioneaza, si anume cd, atunci cand Maica Bisericd — ca si
spunem aga, mai sentimental — are mijloacele, nu ezitd, prin reprezentantii ei, sa se
implice in chestiunile culturale, mai mult sau mai putin laice. De asemenea, trebuie
sa multumesc, inainte de a spune cite ceva oaspetilor nostri, colegilor mei, membri
in comitetul de organizare. Este vorba de dr. losif Camari, care a fost de data
aceasta secretarul comitetului §i este pentru oaspetii nostri striini persoana de
contact cea mai cunoscutd, apoi parintele dr. Hrisostom Radasanu, ii multumim ci
dumnealui s-a implicat de cate ori a fost nevoie in ceea ce era de ficut, apoi colegele
noastre Ana Catana-Spenchiu, Mioara Dragomir, Ana-Maria Ginsac, Maria Moruz,
Mariana Nastasia, Madalina Ungureanu. Suntem fericiti ¢ putem contribui atat de
modest ciat o facem, dar destul de vizibil, dupd parerea mea, la prestigiul
Universititii. $i suntem fericiti ¢ nu ne facem altceva decat datoria fati de a/ma
mater, fatd de Universitatea noastrd, a tuturor celor care organizam acest colocviu.
Ii multumim pentru prezentd domniei sale doamnei Adriana Zaif, Directorul
Departamentului de Cercetare Interdisciplinar — Domeniul Socio-Uman.

Inalt Prea Sfintia Voastra, stimati colegi, toti cei de fatd suntem niste privilegiati.
Apartinem mediului academic, suntem filologi, istorici, teologi, suntem niste
privilegiati, fiindcd avem un obiect de cercetare foarte generos. Sfanta Scriptura este
un intreg continent. Ea de bune decenii a iesit din sfera strictd a studiului
confesional si intereseazd mediile academice ca disciplind in sine. Chiar in sald am
avut si in anii trecuti si avem si astazi invitati din diferite centre din Europa, in care
studiul sistematic al Bibliei, in special cel din perspectiva istorica, ce tine de editarea
textelor vechi, de compararea lor, de digitalizarea lor, este peste tot prezent. Este
notocul nostru, al celor care ne-am asumat acest domeniu de studiu, avem o
vizibilitate mai mare decat o tema oarecare, care poate fi importantd, dar mai putin
vizibili, avem de la inceput avantajul unei traditii foarte indelungate, nu e vorba
numai de sfinta traditie a Bisericii noastre, ci si de micile traditii care s-au creat in
ultimele secole cu privire la studiul Sfintei Scripturi. Este foarte apreciat astdzi si la
modd chiar si fii interdisciplinar. Noi ne bucurdm de faptul cd studiul Sfintei
Scripturi este interdisciplinar prin natura lui §i dintotdeauna, pentru cd nu poti
intelege cu adevirat, dupa parerea mea, intelesurile spirituale ale Sfintei Scripturi
daci nu ai si o pregitire filologici si, invers, nu poti pitrunde tainele
istorico-filologice ale textelor dacd nu ai in vedere tot timpul, in fiecare moment, ca
ai de-a face cu un text inspirat care are o vechime de milenii i care este permanent
proaspit. Prin urmare, e un cdmp de cercetare extrem de divers, iar cele patru sectii
ale noastre, ,Istoria receptirii textului sacru”, ,Hermeneutica biblicd”,
,Problematica filologica” si ,,Problematica traductologicd”, sunt numai o parte
dintre problemele cele mai importante $i mai apropiate de preocupitile noastre
filologice. Inainte de a-l ruga pe Inalt Prea Sfintia Sa, Parintele Teofan, si ia
cuvantul, as vrea si v mai spun citeva cuvinte referitor la ceea ce apreciez initial ca
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va fi aceasti editie si sa fac §i un scurt bilant pentru colegii mai tineri sau pentru cei
care vin pentru prima datd. Suntem, prin urmare, la editia a noua. Anul acesta,
colocviul este international, intrucat s-au inscris §i sunt prezenti referenti, oameni de
stiintd, oaspeti de onoare, participanti din mai multe tiri, din Germania, Spania,
Austria, Franta, Anglia, Ucraina, Rusia. De asemeneca, este de remarcat ci Intre
oaspetii nostri notabili, pe langd colegi care vin de mai multi vreme §i pe care ii
putem numi prieteni ai nostri, cum sunt profesorul Metzeltin, profesorul Dahmen,
profesorul Esanu, profesorul Mihai-Alin Gherman, doamna Iraida Condrea,
profesorul Coltun, doamna Felicia Dumas, profesorul Mihai Vladimirescu, doamna
Anca Crivag, avem §i cercetatori mai tineri. Avem, prin urmare, si vreau s subliniez,
si un specialist care vine pentru prima dati, prof. dr. Andrés Enrique Arias,
Universitat de les llles Balears, specialist in studiul Bibliilor spaniole, despre care voi
avea prilejul sa spun mai multe atunci cand isi va prezenta comunicarea. Deci, dupd
cum se anuntd in program, ne putem astepta la o intilnire rodnicd ce se va
concretiza intr-un volum consistent, in asa fel Incit vom aduce incd o pirticicd, o
caramida la sporirea orizontului de cunoastere a acestui ocean de semnificatii care
este textul Sfintei Scripturi.

Un scurt bilant, si cu aceasta ma apropii de sfarsitul introducerii. Simpozionul
acesta a fost intemeiat acum noud ani, odatid cu intemeierea Centrului de Studii
Biblico-Filologice ,,Monumenta linguae Dacoromanorum”; in acelasi an, s-a
intemeiat si Asociatia de Filologie $i Hermeneutica Biblica din Romania, acestia
sunt cei doi piloni institutionali pe care ne bazim in organizarea acestui colocviu. In
acest timp, s-au concretizat noud editii ale simpozionului, opt volume publicate. De
asemenea, grupul nostru de cercetare editeaza o revistd in limbi strdine, cu aceastd
tematica, intitulata ,,Biblicum Jassyense”. Obiectivul stiintific l-am finalizat. Fosta
conducere a Universitatii a avut clarviziune, in 2009 era, ca §i astazi, foarte greu sa
intemeiezi un centru de cercetare nou. Sunt bucuros sia remarc aici prezenta
domnului profesor Gheorghe Popa, care a fost Intotdeauna alituri de proiectul
nostru si ca rector, in urmi cu doudzeci de ani, si ca prorector, mai recent. Putem
spune ci, in mod providential, dumnealui i se datoreaza existenta centrului nostru,
deoarece, in calitate de prieten al profesorului Paul Miron, dumnealui, in 2009, s-a
gandit ¢4 n-ar fi rdu si se reia editarea Bibliei de la Bucuresti in proiectul ,,Monumenta
linguae Dacoromanorum”. Am reusit in 2015 sa finalizam seria, cu ajutorul foarte
consistent al Universitatii, prin construirea unui colectiv mult mai larg decat noi,
cel sase-sapte angajati permanenti. Acest proiect s-a terminat. Oricine poate vedea
cele 24 de volume si le poate studia, ele sunt disponibile inclusiv online. Mai
mentionez proiectul mai recent al editarii Vechiului Testament In traducerea lui
Nicolae Milescu Spitarul si, de asemenea, contributiile personale ale colegilor
nostri: articole, studii etc. Cam aceasta este ceea ce voiam sd spun, multumindu-va
tuturor pentru participare. Si aici am putea si facem un bilant si s4 vedem ca toate
centrele mari universitare $i cele mai mici chiar, Cluj, Bucuresti, Galati, Constanta,
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Bacdu, sunt reprezentate aici. Deci, vd multumesc cd ati venit si va urez mult
succes. L-as ruga pe Inalt Prea Sfintia Sa, Pirintele Teofan, si ne spunid cateva
cuvinte de binecuvantare.

L.P.S. Teofan Savu: Multumesc, domnule profesor, pentru cuvant, pentru
osteneala, pentru stiruintd, pentru tenacitate, pentru curaj, pentru indrazneald,
pentru biruintd, in a continua un demers deloc usor si care necesit, stiti foarte bine
si dumneavoastrd si cei implicati in asemenea initiative, foarte multa inima, foarte
multd minte, foarte mult efort si baza materiald si cunostinte.

Stimata Doamni Director, stimati oaspeti, iubiti elevi, studenti, ma bucur pentru
faptul cd Sfanta Scripturd, Biblia cea binecuvantatd, asezati in centrul acestei
intalniri, va inspira prin forta ei caracteristicd pe cei care astizi §i in zilele care
urmeazd, intr-o forma sau alta, vor fi in contact cu ea. Tare sunt curios si aflu, si
mi-e destul de greu, dacd, pentru tinerii aici de fata, pentru viata lor sau a colegilor
lor, un coltisor 1l reprezinta si Scriptura. Faptul cd sunt aici, veniti de bunavoie sau
indemnati de oameni de bine, aratd cd poate, pe undeva, existd un coltisor in care o
preocupare de acest gen isi face prezenta. A fost o vreme, si nu mai este decat in
parte, in care Scriptura era singura carte §i doritorul de cunoastere deschidea
Scriptura sau ruga pe cineva care stia sd citeascd sd afle cate ceva din aceastd carte
groasd, greu accesibild si foarte rard. Cidci probabil au fost veacuri In care la 10-15
case dacd era o Scripturd, iar inainte de tipar, in manuscris, probabil §i mai rar. $i
oamenii o cdutau cu nesat si pentru faptul cd era singura sursa de informatie de
aceastd naturd si pentru cd simteau nevoia sa-si coordoneze viata dupa Scriptura.
Acum, noi poate mai putin, cei imbricati in acest vesmant, dar dumneavoastra,
tinerii de fatd, cu onestitate trebuie sa recunoastem, chiar daca m-as bucura si nu fie
asa, nu ne mai coordonam viata sau nu va mai coordonati viata dupd Scriptura, cu
rare si fericite exceptii. Tableta, telefonul si alte surse de informare va aratd ce este
bine si ce e riu §i incercati si dumneavoastrd si sesizati in aceastd multitudine de
informatii ceea ce credeti ca este drumul cel drept, pentru ca Scriptura a fost gandita
ca sd coordoneze Dumnezeu prin inspiratorii — autori ai acestor cirti din Cartea cea
mare. Dumnezeu a dorit ca viata oamenilor si fie coordonata prin ceea ce este scris
acolo. In vechime, un tanir a rugat pe un maestru intru cele ale bisericii s i dea un
sfat, iar acel bitran i-a spus tanirului s facd ceea ce are mirturie in Scripturd, adicd
atunci cand esti la raspantii de drumuri sd intrebi Scriptura, s-o deschizi, sa te afunzi
putin intr-insa i, dacd ai ureche de auzit, inima de simtit, vei auzi un glas care te va
orienta in viatd. Ma bucura faptul cd dumneavoastra, domnule profesor, si echipa
incercati sd patrundeti in alte unghere ale acestor addncuri biblice pe care in general
cilugirul de ménistire, preotul de parohie si credinciosul obisnuit nu le ating. Ati
amintit dumneavoastrd ci de o bund vreme Scriptura a iesit din sfera cultului si a
intrat in aula academici. Sper cd n-a iesit cu totul si cd a rdmas si In sfera cultului,
dar ne bucura faptul cd a intrat si in alta sferd. Eu am aceastd credinti, cd nu se
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poate ca, din orice punct de vedere am privi Scriptura, ea si nu lucreze in adancul
omului. Aceasta preocupare, care deja este prezentd in arealul nostru de multd
vreme, sper sd fie continuati, pentru cd sper ca multi oameni care nu au un contact
direct cu Dumnezeu prin rugiciune, prin ascezi, si cadd in capcana Bibliei, si cadd
in plasa ei. Deschizi undeva, ai avut o nedumerire, ai o tristete, ai o bucurie i,
intalnindu-te cu un cuvant din Scripturd, acela iti va grai intr-o modalitate sau alta si
nu se stie cum te va ajuta §i iti va aduce mai multd lumind in viatd. De aceea sunt
extrem de multumit pentru aceastd initiativa, pentru cd in sfera noastrd pur
bisericeascd Scriptura este la locul ei. Sunt cel putin si doar in lumea ortodoxi
cincisprezece mii de locuri in care siptimanal Biblia se deschide, adica in cele
cincisprezece mii de biserici ortodoxe; dacd addugim si alte biserici, alte confesiuni,
alte grupari religioase, ne ddm seama cd, de-a lungul si de-a latul pamantului, in
fiecare zi, sunt zeci de mii, dacd nu sute de mii de locuri (nu de persoane, persoane
sunt mult mai multe) care, intr-o forma sau alta, se raporteaza la aceastd Carte Sfanti.
Un ultim gand pe care doresc a-1 exprima aici. Importanti este cercetarea pe care
o faceti, domnule profesor, analizand cuvinte, semnificatii, influente ale contextului
in care un text sacru a fost alcatuit, limba in care a fost alcituit, influentele care au
fost exercitate asupra autorului sacru, etapele prin care a trecut textul sacru de-a
lungul vremii, foarte multe exegeze de acest gen, care multumesc §i mintea
scrutdtoare a cercetitorului. Sper, in acelasi timp, ca Scriptura sa rimand si in sfera
semnificatiilor ei adanci, care-l ajutd pe om sia se apropie de Dumnezeu si sa
inteleagi ceea ce se intampla in viata lui §i in viata lumii prin intermediul Scripturii.
Sfantul Ioan Gurd de Aur, acum o mie sapte sute de ani, vorbeste despre asta in
Comentarii la Psalmi. In otice comentariu la Psalmi pe care-l incepe, spune: ,si-am
mai gisit o variantd care spune aga’, ,,incd o altd variantd care spune asa”. Circulau,
probabil, mai multe manuscrise in perioada respectiva si omul nu alegea una
singurd, cerceta i alte variante ale textului sacru i le punea la dispozitia cititorului,
ceea ce faceti $i dumneavoastra intr-o modalitate mult mai organizati, dar aceasta
preocupare era $i atunci. Dar apoi, dupd ce prezintd mai multe variante, citeodatd
face apel si la textul evreiesc, ca s Intregeascd gandul pe care il are in expunerea sa,
si asta se intampla pe la anii 370-400, perioada in care a scris acest dumnezeiesc
Pirinte, si, dupd ce prezintd aceste variante, aceste posibilititi si face recurs la textul
original, isi indeamna cititorii spunand cd mai exista §i un sens pe care el il numea
anagogic, un text mai adanc si unul mai inalt, un sens mai adanc si unul mai inalt, pe
care nu-l pot intelege decat cei care sunt in legaturd cu Dumnezeu. Acum sapte-opt
ani am mers eu in judetul Neamt. Intr-o padure era o casd care mai este si acum, se
mai retrag din cand in cand cilugarii pentru lecturd, pentru meditatie, si acolo intr-o
chilie, care mi-a fost si mie pusd la dispozitie pentru cateva zile, am gisit un inscris;
spunea autorul — era mentionat, nu-i mai retin numele: ,,Cel care se roaga mult, vin
ingerii in mintea lui gi-l ajuta si inteleaga ceea ce se intampla in viata lui, ceea ce se
intAampld in jurul lui, primeste o cunoastere mult mai addnca a rostului
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evenimentelor care au loc in lume”. Cred ca si semnificatiile inalte si adanci ale
Scripturii pot fi intelese in desavarsirea mesajului pe care Dumnezeu l-a agezat in
Scripturd de oameni care se apropie de Dumnezeu, care se deschid, as Indrizni a
spune, spre aceeasi inspiratie pe care au avut-o autorii sacri ai acestei Scripturi.
Ambele abordiri, a dumneavoastrd si a noastrd, asezate impreund, il pot ajuta pe
romanul, europeanul, cetiteanul lumii de maine si fie ancorat in continuare in cea
mai raspanditi — este Incd §i sper si ramana pand la sfarsitul veacurilor cea mai
raspanditd —, cea mai tradusd, cea mai comentatd si cea mai mult tipdritd carte din
lume si anume Dumnezeiasca Scripturd. Vi multumesc, dumneavoastri tuturor,
pentru ci ati rupt din timpul dumneavoastrd cateva clipe sa fiti cu noi in aceastd
dimineatd. Dumnezeu si v binecuvanteze pe toti, sa va raspliteascd osteneala pe
care v-ati luat-o In aceastd lucrare; si pentru dumneavoastrd, $i pentru mine, in
primul rand, si pentru tinerii de fatd, Dumnezeiasca Scripturd si fie caliuza in viata.
Multumim frumos.

Eugen Munteanu: In numele colegilor mei, Inalt Prea Sfintite Pirinte, va
adresez inca o datd multumiri pentru indemn si pentru ajutor. Mi-as permite si
preiau doud-trei minute referinta pe care ati ficut-o la Sf. Joan Gura de Aur, care
pentru multi filologi reprezintd un reper; in general, pdrintii capadocieni i-am
considerat intotdeauna mai filologi decat alti scriitori bisericesti. Noi ne bucurim,
filologii romani, c4 avem, ca sa zic asa, patronii nostri prin declararea ca sfinti a lui
Dosoftei, a lui Varlaam si a lui Antim Ivireanul, trei mari ierarhi care au fost in
acelasi timp si filologi. Noi ii considerim filologi pentru ci s-au ocupat cu textele,
le-au editat, le-au studiat, §i atunci putem avea mai mult curaj, mai mult confort
sufletesc, gandindu-ne ci avem asemenea protectori si predecesori. Desigur ci ceea
ce ati spus dumneavoastrd este esenta a ceea ce trebuie spus, si anume cd
dimensiunea filologicd, adicd acea abordare de tip istoric prin care noi vedem viata
cuvintelor in limbi istorice date, in conditii istorice precise, trebuie, desigur,
intotdeauna oglinditd in interpretarea spirituald pentru care existi o chemare
speciald §i o pregitire speciald. Asta este si una din mizele intalnirilor noastre anuale
si, de asemenea, tin sa mentionez cd spiritul nostru este un spirit stiintific si nu as
spune ecumenic, ci nu e cazul nostru si folosim acest cuvant, dar irenic micar, in
sensul cd intre noi sunt in fiecare an colegi catre vin §i prezintd studiul lor, dar o fac
dintr-o perspectiva confesionala diferita, adicd ori ortodoxa, ori catolicd, ori
penticostald, unii din membrii nostri cei mai de bazd sunt specialisti. De exemplu,
maine vom prezenta doud editii biblice recente foarte importante din punct de
vedere cultural, si anume Biblia tradusi dupd Textul Masoretic, apirutd la
Humanitas, de un colectiv coordonat de doamna Francisca Balticeanu si doamna
Monica Brosteanu, o initiativd foarte importantd. Suntem de pirere ci o culturd
maturi trebuie sa aiba la dispozitie Sfanta Scripturd nu numai in forma traditionald a
unui cult oarecare, ci trebuie sd aibd versiuni in limba respectivd ale celor trei
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prototipuri. Sfanta Scripturd este aceeasi, este aceeasi pentru oricine, dar faptul cd se
exprimi in limba romand, in limba englezd, in greacd si in latind nu este lipsit de
consecinte. Prin urmare, o culturd majora trebuie si aibd o versiune dupd Textul
Masoretic, dupi ebraicd, dupi textul Septuagintei, adicd dupd greacd, si dupi textul
Vulgatei. Este vorba de cele trei versiuni care au marcat — ca sd zicem asa — zone
culturale si ecleziastice diferite. Iatd, cultura noastrd se apropie de acest ideal prin
faptul cd s-a initiat traducerea din ebraicd, sunt deja doud volume publicate de
traduceti ale Textului Masoretic.

Acum, Pirinte Mitropolit, permiteti-mi sa acordim cuvantul Doamnei Director
Adriana Zait, cdreia ii multumim incd o datd pentru sprijinul acordat colectivului
nostru de cercetare si pentru prezenta.

Adriana Zait: Vi multumesc! Inalt Prea Sfintia Voastri, nici nu cred ci stiti sau,
de fapt, cred ca stiti cat adevir era in vorbele rostite mai devreme, cand spuneati ca
uneori cdte cineva din afard si necunoscitor cade intr-o capcand. Mirturisesc cd
sunt unul dintre cei cazuti in aceasta capcana, dar, paradoxal, e o capcana in care ma
simt bine si cred ci e al treilea an In care am inceput s explorez cumva, si spunem,
misterele acestei lumi, de care n-am fost foarte apropiati, iar cind domnul profesor
Munteanu vorbea despre bunivointa mea fatd de colectiv, eu as spune cid mai
degraba bunidvointa aceea curge In sens invers, ma simt mai degraba datoare si le
multumesc lor pentru bunavointa cu care m-au acceptat, striina fiind de lumea lor,
intr-un univers foarte bogat. La inceput a fost cuvdntul, verbum sau era sermo sau era
logos sau era davar. $1 oare era cuvdnt sau era fapta? Oare cat de mult s-au schimbat
intelesurile cuvintului in timp? In cite limbi a fost rostit el? Cate intelesuri in fiecare
dintre limbile respective? Oare suntem In stare noi, oamenii de astizi, ai prezentului,
sa intelegem tot ceea ce au vrut si ne spuna oamenii din trecut? M-am intrebat, la
un moment dat, in ce masurd existd o legaturd, de exemplu, intre credinta si
cercetare, intre Biblie si cercetare. Nu stiu dacd m-as fi intrebat, inainte de aceste
intalniri cu dumneavoastra, dacd cercetarea este prezentd In Biblie. Si am Incercat sd
gasesc acele proverbe, versete din Biblie care duc spre cercetare, pentru cd, nu-i aga,
cantd §i vei gdsi, $i am gisit: ,,Slava lui Dumnezeu std In ascunderea lucrurilor, dar
slava impdratilor std in cercetarea lucrurilor”/ It is the glory of God to conceal
things, but the glory of kings is to search things out”; ,,Ferice de omul care giseste
intelepciunea si de omul care capitd pricepere”/ ,Blessed is the one who finds
wisdom, and the one who gets understanding”; ,,Cine raspunde fard si fi ascultat
face o prostie si-si trage rusinea”/ ,,If one gives an answer before he hears it is his
folly and shame”; ,,O inima priceputa dobandeste stiinta si urechea celor intelepti
cautd stiinta”/ ,,The heart of the discerning acquires knowledge, for the ears of the
wise seek it out”. Dar si ,an intelligent sau wise sau prudent heart acquires
knowledge and the ears of the wise seek knowledge”. Veti putea usor intelege de ce,
pentru un neinitiat, lucrul care a sirit imediat in ochi a fost si cum traduc eu si cum
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interpretez eu si care sens il iau eu atunci cand imi caut adevarul in astfel de texte.
Cat de interesant este sa vedem felul in care, in diferite limbi sau chiar in aceeasi
limba, diferiti traducdtori au interpretat vechile texte la care noi rareori mai avem
acces sau sunt din ce in ce mai putini cei care cu adevarat au acces §i care isi doresc,
de fapt, s aibd acces la ele. M-am intrebat, de exemplu, de ce este preferat cuvantul
Serice 1l binecuvantat sau de ce pricepere lui intelegere sau cunoagtere, de ce stiintd $i
cunoagstere in acelasi timp, chiar dacd, in engleza cel putin, dar si in limba noastr,
sensurile pot fi destul de diferite. Noi spunem a avea stiintd, om de stiintd, cu stiintd, spre
stiintd, nestiintd $i atat de multe sunt sensurile pe care le putem acorda cuvintelot. in
latind vorbim de seientia, vorbim de cognitio, dar priceperea este intellectus; $i mi-am spus
atunci: da, poate cd este vorba de aceastd Zntelepciune. Priceperea a ciapitat o altd
valentd in acel moment. Asa cd, oameni priceputi, v-ati adunat astizi aici pentru a
incerca sa raspundeti unor intrebari, pentru a tilmdci cuvintele, pentru a ciauta
adevirul. Stiu ci nu este usor. Eu mai degrabd ca un nepriceput mai joc cu aceste
cuvinte si mi-am adus aminte de acel joc cu mirgelele de sticli si de fraza:
,»Adevirul existd, dragul meu, dar Invatitura pe care o ravnesti, invatitura absoluta,
desdvarsita, singura care te poate face intelept, aceea nu existd. Nu trebuie nicidecum
sa ravnesti citre o invatiturd desavarsita, prietene, ci citre propria ta desdvarsire.
Dumnezeu se afla in tine insuti, nu in notiuni §i in cdrti, adevarul este trdit si nu
predat la catedrid. Fii gata de luptd, Josef Knecht, bag de seami ci ea a si inceput”.

Asa cd, dacd lupta tot a inceput pentru ciutarea adevirului, eu va doresc si aveti
minti pricepute §i inimi deschise si suflete linistite ca sa puteti sa cautati si sd
talmaciti, si pentru noi, adevarul din Cartea Veche, mai ales consecintele pe care le
au acestea pentru noi, oamenii care triim in prezent. Fie s traiti si sa trdim cu totii
adevarul! Succes!

Eugen Munteanu: Multumesc, Doamna Director! Nu-mi ramane decat si-mi
exprim incd o datd speranta ca ceea ce am Inceput noi In acesti ani va continua
multe decenii de acum incolo, ci vom reusi sd inserdim incipienta noastrd micd
traditie in traditia mai mare a culturii romanesti si a culturii iesene, onorandu-ne
intr-un fel chemarea noastrd de intelectuali, onorand deopotrivd si acest noroc,
aceastd sansd de care spuneam. Insist incd o datd si ma adresez colaboratorilor mei
directi spunandu-le ceea ce aud destul de frecvent de la mine: aveti in mana un
domeniu extrem de fecund. Am reusit si creim Impreund instrumentele necesare.
Avem o asociatie, avem un grup de cercetare, avem doud publicatii, avem acest
colocviu, care este la a noua editie. Prin urmare, de acum incolo sunt niste elemente
de ruting, care ne pot ingidui si cream un cadru potrivit si pentru altii. In ceea ce
ma priveste, ag vrea si am norocul, s dea Dumnezeu si particip mdcar la a doudzecea
editie. Urandu-va succes si multumindu-vid pentru participare, multumindu-i Inalt
Prea Sfintiei Sale, prezentim prima comunicare plenard si il invitdim pe domnul
profesor Michael Metzeltin, vechi cunoscut al nostru, romanist de rangul Intai,
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cunoscut in intreaga lume stiintifici, membru a vreo zece academii §i universitati,
inclusiv membru de onoare al Academiei Roméne si membru plin al Academiei de
Stiinte a Austriei. Domnul profesor Metzeltin ne prezintd comunicarea pe care a
intitulat-o: Cu ce probleme se confruntd un romanist cand se ocupd de glose medievale timpurii.
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CU CE PROBLEME SE CONFRUNTA UN ROMANIST
CAND SE OCUPA DE GLOSE MEDIEVALE TIMPURII

MICHAEL METZELTIN
Osterreichische Akademie der Wissenschaften

Stimate auditoriu, am revenit cu plicere aici; vin totdeauna cu plicere, dar nu
totdeauna cu o comunicare. Dar Eugen Munteanu a insistat si atunci am propus si
nu vorbesc din nou despre un text biblic, ci si vorbesc despre un santier de lucru.

La San Millan de la Cogolla, in Spania, existi o mindstire unde s-a creat un
centru pentru istoria limbii spaniole, Cilengua. Eu, ca romanist, am fost invitat si
fiu membru. Acum un an, directorul Claudio Garcia Turza a propus sd facem o
editie noud a unui text foarte cunoscut; de fapt, nu este un text, ci sunt mai multe
texte — este un codex cu patru texte diferite, unde se gisesc o sutd si ceva de glose.
Pentru un romanist — eu sunt un romanist generalist —, glosele acelea sunt un
exemplu, un exemplu foarte vechi, de spaniold. Se spune ci este primul text
romanic din spaniold. De fapt, acolo sunt glose. Dupd mine, nu este un text spaniol.
Este adevirat cd este o frazd, dar dupd mine o fraza Incd nu este §i un text. Dedi,
pentru un romanist avem deja cel putin doud probleme. Este primul text din
spaniola? Eu spun c nu. Inci nu este un text, sunt glose. Este spanioli? Eu spun ci
nu se stie. De fapt, regiunea Rioja este o regiune de tranzitie intre Castilia $i Aragon.
Deci, daci textul nu este un exemplu de spaniold veche, se poate sd fie un text in
aragoneza veche, este un text problematic. Si glosele sunt problematice, pentru cd
baza este problematicd; de aceea, ideea de a republica codexul acela, care incd nu a
fost publicat critic, este o idee bund. Grupul a avut ideea ca cineva si facd o
comparatie panromanicd cu cele 100 etc. de glose. Eu am fost singurul
paneuropeanist, romanist, si grupul a spus: tu sd faci o comparatie panromanica. Eu
am acceptat. In comunicarea mea voi da mai multe mesaje pentru voi aici. Eu am
acceptat, dar nu stiu care este telul clar, nu stiu care este obiectivul. O comparatie
panromanici, de ce nu? [Acum vine deja un mesaj. Eu cred cd este bine, din cand in
cand, ca noi, dacd se poate, sd facem si o cercetare total liberd, fird s stim unde
mergem. De fapt, asta ar fi cercetarea liberd si nu o cercetare conditionati de un
obiect.] Deci, de fapt, este o sansd acolo. Insist. Eu nu stiu unde vom merge cu
proiectul acesta. Care este, de fapt, acum sarcina mea mai concretd? Am ficut o
schema. Trebuie sa fac mai multe comparatii. Trebuie si fac o comparatie intre
glose si textul glosat, textul glosat este in latind, dar o latind din cind in cand putin
degenerati, ciudati, deci, de fapt, o latind tarzie. Nu sunt texte biblice, dar sunt texte
care au o bazi biblici. In general, am vazut ci textul de bazi probabil este Sfantul
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Augustin. Sfantul Augustin are, la randul lui, ca bazd un text biblic. Deci, avem o
bazi biblica, in fond. Asadar, eu cred cd am si fac o comparatie intre o glosi si nu
se stie bine daci glosa este deja romanica sau nu. Textul glosat este un text latin, dar
nu in latina clasica. $i apoi, la ideea grupului, am acceptat si fac o comparatie cu
toate limbile romanice; dar sunt multe. Eu am facut o selectie de la vest la est. $i am
inceput santierul. Vi dau un exemplu concret de problemd pe care o am. Insist din
nou ci este un santier de lucru si nu stim unde vom merge, dar probabil este
interesant. Ne ducem la glosa a saptea. Am ficut o schemi; insist cd este un santier
de lucru, o schiti. Am inceput cu cuvantul glosat, in cazul acesta este suscitabi
commotiones etc. S acolo la margine se giseste o glosa: moveturas. Moveturas este latina
sau nu? Este un cuvant romanic sau nu? De fapt, nu se stie. Deja este o problema
de limbi. Apoi am adaugat, pentru ci grupul este spaniol, o corespondenta din
spaniola actuald. Corespondenta spaniold actuald ar fi por mocion $i acolo ar incepe o
altd problemd, dar interesanti pentru un romanist care face gramaticd istorica:
movetnra poate fi un cuvant latin? Poate. Este o forma corectd. Nu existd; nu a existat
in latina clasicd, nu a existat in latina Sfantului Augustin, dar ca formd, de fapt, este
corectd. $i dacd eu vorbesc de o formd latind movetura $i fac gramaticd istoricd
pentru limba spaniold, de pildd, forma actuald poate fi movedura. Ar fi o formai
corecti. In general, daci vi duceti la dictionare normale, cuvantul movedura se pare
cd nu existd. Dar un romanist in varstd, care s-a preocupat de spaniold, stie care este
un dictionar foarte cunoscut. In primul dictionar pentru limba spaniold existi
cuvantul movedura. Deci, se pare ca cuvantul a existat si nu este o inventie a
glosatorului, dar nu este un cuvant normal, corect. Ce am addugat? Am ficut o listd
cu portugheza, galega, asturiana, aragoneza, catalana, occitana, franceza, sarda, italiana
si romana. Cum se face asta? in general, cu dictionarul, evident. Trebuie sa avem o
anumitd cunostinta a limbilor romanice pentru a sti dacd corespondenta este normala
sau nu. Acolo avem imediat o altad problemi. Lista este foarte frumoasd. S fim
sinceri. Portugheza, spaniola, franceza, italiana si romana sunt limbile romanice cele
mai importante §i eu spun — stiu ci nu este politically correct — ci si intre limbile
romanice sunt cateva mai importante §i cateva mai putin importante. De ce
diferentierea este importanta? Pentru cd, dacd pentru spaniold sau italiand eu am
acum o documentare cate vine din secolul al IX-lea, al X-lea, pentru sardd este mai
complicat de avut documentare. Avem o diferentiere de fapt de documentare si de
nivel de suprafati. Portugheza si celelalte limbi sunt clar mai dezvoltate, ceea ce
inseamna ci lexicul este mai dezvoltat. Deci, comparatia cu cele doudsprezece limbi
nu este total omogeni. Se vede foarte bine ci — este ceva ce am discutat intr-o catte
care este studiatd romdna In contrast — in general, limba romand are o cale de
dezvoltare foarte diferitd, si de italiand, si de spaniold. Acest lucru este foarte evident
si fdcand §i o comparatie cu glosele. Dar ceea ce este mai complicat pentru mine
este comentariul, pentru cd grupul vrea de la mine un comentariu panromanic. Si de
ce s-a ficut glosa? A fost necesard sau nu? Pentru ci sunt mai multe editii pentru
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glosa, pentru glose de diferentd. Dar am viazut cd nimeni pana acum nu a explicat de
ce existd glosd, de ce s-a glosat cuvantul A si nu s-a glosat cuvantul B. Este o cercetare,
de fapt, de la zero. De aceea eu incerc sa fac o explicatie si fonetica si morfologica si
semanticd si panromanicd. Este o propunere. [$i din nou un alt mesaj. Cred ci,
atunci cand facem o cercetare, dacd este liberd, toatd lumea este o propunere. O
propunere, dupd cum spunea Mitropolitul, inseamnd c¢d sunt mai multe variante si
noi, ca cercetitori, trebuie si oferim mai multe variante pentru un fenomen, un
fenomen de explicatii. [Acum vine mesajul critic. De fapt, eu stiu ca am noroc cu
varsta mea. Este o absurditate sd ceri tinerilor si facd un proiect pe trei ani, unde
tandrul cercetitor trebuie s stie care este rezultatul. Asta de fapt nu este nici serios.
Cercetarea trebuie sd fie liberd. Nu stim unde va merge, nu stim care va fi finalul. De
aceea este interesant, ci, daca stim deja rezultatul, nu trebuie sa facem cercetare)].
Explic acum cum am ficut comentariul, iar pentru fiecare glosi comentariul va
fi diferit. Concret, pentru a face o glosi, pentru a analiza o glosi, eu am nevoie de
mai multe zile pentru a gisi material, apoi, in general, de o zi pentru a unifica
materiale §i apoi de multe ore pentru a face un comentariu stiintific. De multe ori
comentariul este de o jumitate de paginid. Spun asta pentru tineri. Ce am ficut eu
aici? Prima mea intrebare a fost de ce commotiones a fost glosat. Se pare cd deja
cuvantul nu era clar. In spaniold commotiones e normal? se pare ci nu. Deci, ptima
problema: de ce a substituit cuvantul? Probabil pentru ci in secolul al X-lea un
cuvant, un substantiv abstract commotion, pentru un public fird stiintd, fara
cunostinte mai abstracte, deja nu era clar, nu era transparent. Nu era transparent
nici din punct de vedere morfologic, caci relatia cu movére deja nu era clard. Si
probabil din punct de vedere semantic commotion era ceva prea abstract. Se poate ca
glosatorul sd judece ci trebuie sa facd clard ideea cd ‘ceva se miscd’, deci trebuie sd
reiau tema de movére pentru ca movére este un verb care s-a pdstrat si trebuie sd fac o
noui compozitie morfologicd, mai transparentd. Pentru asta el, ca un cititor al
Sfantului Augustin, avea la dispozitie multe cuvinte traditionale biblice crestine in
sufixul -#ra sau -tura. Ce-am ficut? Asta a fost ideea mea. Probabil el avea la
dispozitie un sufix mult mai cunoscut. Dar, de fapt, sufixul era mai cunoscut sau
nu? Astdzi, datoritd digitalizarii, putem intra in operele Sfantului Augustin, ceea ce
am ficut, $i am Inceput si caut cuvinte care au sufixul -ura, -fura. $1 am vizut cd
sunt multe, multe, multe. Deci, ipoteza mea este ca glosatorul, care era un preot,
care il cunostea si pe Sfantul Augustin, avea la dispozitie gramatical, morfologic,
sufixul -#ra, -tura. Probabil a ficut, pe baza verbului movére, care nu era transparent,
cuvantul nou movetura, care era pentru un public fird carte un cuvant mai accesibil.
Este o problemi pe care a tratat-o si Eugen Munteanu de mai multe ori, este un
hapax legomenon, o inventie care nu a avut consecinte? Pana inci in secolul al XV-lea
cuvantul movedura se pare cd a existat, deci nu a fost o inventie, un bapax legomenon.
Forma ne duce la o altid problema. Este un cuvant spaniol, probabil. Dar pentru
glosator era un cuvant spaniol sau nu? Revenim la problema movetura, este latind sau
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este o formd romanicir? Se poate si Intr-un fel, si in celdlalt. Pentru c4, in aragoneza
veche, se poate ca movetura si fie un cuvant romanic, cu dovada ci textul gloselor nu
este un text castilian, ci aragonez. Mai sunt ipoteze. Din punct de vedere
panromanic, compozitia formala a lui movetnra este specificd pentru Rioja, pentru
aragonezd, pentru spaniold sau, de fapt, intrd intr-o panorami panromanici? De
aceea trebuie sd caut sa vid dacd sufixul este panromanic sau nu. De fapt, este
panromanic, cel putin pentru cele cinci sau sase mari limbi romanice. Exista si in
romana flerturd, loviturd, sufixul a existat si incd este folosit. Existd In italiand, existd
in spaniold, deci se pare ca este un sufix panromanic. Deci, formatia movetura intra
foarte bine intr-un context panromanic. Este o formi speciald din aragonezi sau
este o forma panromanicd acceptabild pentru toti? Probabil solutia a doua este mai
convenabild. Dar, acum, ultima problema este de ce cuvantul movetura/ movedura nu
s-a impus sau de ce, cu exceptia romanei, celelalte limbi romanice au reintrodus
commotio, -onis. De ce nu au generalizat movetura? Astizi, toate limbile romanice, cu
exceptia romanei, au din nou cuvantul latinesc. Dar de ce? Ca romanist-generalist,
eu spun ci trebuie sa facem din punct de vedere etimologic o distinctie, care nu se
face. Etimologia ficutd cu lexicul patrimonial este un lucru, si pentru asta avem
nevoie de legile fonetice etc. Dar stim cd pentru toate limbile romanice lexicul
patrimonial este numai 1/5, restul sunt cuvinte noi, sunt neologisme. Dar si istoria
neologismelor este foarte interesantd. Probabil, din punct de vedere cultural, este
mai interesantd decat lexicul patrimonial. Pentru neologisme gramatica istorica nu
este foarte interesanti, dar semantica istoricd este foarte interesanti. De ce, la un
moment dat, cuvantul nou romanic inventat, recreat, dispare? Dispare pentru faptul
cd era o patura mai culturald, mai inalta. Clericii, preotii, pe de o parte, notarii, pe de
altd parte, au recreat limbajul scris, au recreat §i au relatinizat §i spaniola veche, si
catalana veche, si occitana veche etc. Deci, limbile romanice actuale standardizate,
cu o tehnologie mai moderni, nu sunt limbile neolatine. Sunt limbile care au la baza
o latind creolizatd care a fost regramaticalizatd si relexificatd, formatd in Spania, de
pildd, pani in secolul al XIII-lea, si de aceea se pare ci si romana actuald si franceza
sunt atit de asemanatoare. Asta a fost o evolutie pe mai multe secole. Daca facem o
comparatie cu fazele mai vechi, se pot face diferente nu totdeauna usor de inteles acum.

Eu voi termina aici, pentru ci, v-am spus, este un santier de lucru, cate este
amuzant (in spaniold este o practici divertida). [Acesta este ultimul mesaj: Cercetarea
noastrd trebuie s ne facd plicere — /e plaisir de la recherche. Dacd nu avem /e plaisir de la
recherche, cred ca cercetarea nu este bunid. Nu este bine ca cercetarea sia fie
conditionatd de doi ani, trei ani, si de un credit de 20000 de euro si gata. Suntem
limitati de Uniunea Europeand, dar trebuie sd ne apardm, sd spunem cd vrem §i o
cercetare liberd, plititdi normal]. Eu cred cd ajunge exemplul de cercetare liberd si
imi cer scuze daca nu am facut o prelegere traditionald, asa cum am mai ficut de
mai multe ori aici. Mi-am propus sa fac ceva diferit si destul de interesant. Va
multumesc.
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O EXEGEZA HRISTOLOGICA A BATALIEI DE LA RAFIDIM
(IES. 17:8-16)"
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Abstract: The historical event of the struggle between the Israelites and the Amalekites
was as real as possible. However, Amalec is also the symbol of sin, which endangers
human salvation. As Amalek did not allow the Israclites to enter to the Land of
Promise, sin would not allow them to enter the Kingdom of God. Such an enemy can
be defeated as long as Moses’ hands are lifted, which foreshadows the Holy Cross, the
weapon with which sin can be overcome. While Joshua was fighting with the Israelites
against the Amalekites to win the battle, Moses stood on a mountain with his hands
outstretched in the form of a cross. These are prefigurations of the struggles that
Christians must face daily, struggles with sin, in which Christ and the sign of the Cross
(foreshadowed by Joshua and the outstretched hands of Moses) are essential weapons.
Keywords: Rafidim, Moses, Amalek, Cross, wars, Bible.

1. Rafidim — coordonate geografice, istorice, biblice i simbolice

Localizarea geografici a acestei locatii, la cel putin o zi de mars pana la Sinai (MLD
1991, 219), este conformi cu datele scripturistice. Asadar, Rafidim (2797, Pagidiv)!
sau Refidim (DB3 1998, 89; Fardgiu 2012, 164) se afla intre pustia Sin si muntele
Sinai (DB3 1998, 189), deci la vest de Sinai (DB1 1995, 39). Conform celei de a
patra cirti a Pentateuhului, in lista popasurilor poporului ales, prin pustiu, intre Sin
si Rafidim, se amintesc alte doud opriri, la Dofca si Alus (Num. 33:12-13). A doua
carte a Pentateuhului, insa, omite aceste opriri si ii prezintd pe israeliti parasind
pustia Sin si ,,tdbdrand apoi la Rafidim” (Ies. 17:1), iar ,,in cea de a treia lund de la
iesirea fiilor lui Israel din tara Egiptului, [...| au ajuns ei in pustia Sinai. Au plecat
deci de la Rafidim, au ajuns in pustia Sinai, si acolo a tabarat Israel, in fata muntelui”
(Ies. 19:2-3). Asadar, pentru a ajunge la Rafidim, in sudul peninsulei Sinai, in zona
lantului muntos sinaitic, poporul a strabatut platoul inalt si pietros din nordul
peninsulei Sinai §i apoi braul larg de nisip galben si gresie de la mijlocul aceleiasi
peninsule (Faragau 2012, 164). Traditia crestina plaseaza Rafidimul pe locul unde
azi se afld oaza Feiran, cea mai mare din Sinai, numita si ,,Petla Sinaiului” (DDLB5,
col. 982, 984), 1a 60 de km de Minastirea Sfanta Ecaterina.

* A Christological Exegesis of the Battle of Rafidim (Ex. 17: 8-16).
! Am redat cuvintele ebraice dupd Biblia Hebraica Stuttgartensia, K. Elliger, W. Rudolph et al.
(eds.), Stuttgart, Deutsche Bibelstiftung, 1967-1977-1997.
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Din punct de vedere istoric, evenimentele relatate in aceste versete apartin epocii
intoarcerii din exodul egiptean. Israelitii tocmai au strabatut un drum lung si dificil
si au ajuns la hotarele unui pimant locuit. Acolo, in preajma tinutului unde, odinioara,
parintii lor au vietuit si unde Dumnezeu le-a fagaduit cd le va darui mostenire, desi
au sperat cd vor duce o viatd linistitd, poporul care locuia in acel tinut i-a intAmpinat
gata de atac. Amalecitii au adunat oaste, au fost mobilizate trupe proaspete impo-
triva unui popor istovit de drum, lipsit de hrand si apa (PHILON, MOISE, 90).

Contextul biblic trebuie si el amintit pentru a putea pozitiona corect eveni-
mentele relatate de versetele puse in discutie. Ajunsi pe celdlalt mal al Marii Rosii si
scapati de oastea egipteand, cand incd se mai auzea ecoul cantarii lui Moise si a lui
Mariam, printre dunele de nisip, dealurile si stancile din pustiul Sur, poporul ales
trebuia sd invete si-L. recunoasca pe Iahve drept singurul lor Dumnezeu, ceea ce
presupunea o manifestare ferma a sentimentului de incredere din partea israelitilor.
Prin pustiu, Dumnezeu le poarta de grija (apd potabila, prepelite, mana etc.), dar ii i
pune la incercare. Aparitia lipsurilor insa ii face pe israeliti sd uite toate dovezile de
iubire si putere cu care divinitatea i-a Inconjurat §i si ,murmure impotriva lui
Moise” (Les. 15:24), ceea ce trideazd conflictul spiritual In care se aflau, cici ,,toatd
obstea fiilor lui Israel a cartit impotriva lui Moise si Aaron” (les. 16:2) si, implicit,
wimpotriva lui Dumnezeu” (Ies. 16:7-8).

Chiar prima parte a acestui capitol (les. 17:1-7) relateazd un astfel de eveniment,
lipsa apei potabile ducandu-i la ceartd si reprosuri la adresa lui Moise, care au
culminat chiar cu ispitirea lui Dumnezeu: ,,Oare este Domnul in mijlocul nostru sau
nu?” (les. 17:7). Prin lipsuri, lahve incearca si-i invete cd nu lipsa hranei este
adevarata problema a poporului, ci recunoasterea, credinta, increderea, respectul
pentru Dumnezeul care petrecea alituri de ei, prin pustiu. Poporul insd pretuia mai
mult mancarurile si apa, decat prezenta lui Dumnezeu in mijlocul taberei. Belsugul
de paine, carne §i apd a vadit exact ceea ce a scos la iveald si lipsa acestora: ,,nu
foamea §i setea erau cauza neascultirii lui Dumnezeu, ci egocentrismul lor, al cirui
prim rezultat constd in lipsa de respect pentru Dumnezeu. Ei nu invitaserd cid, de
fapt, nu painea si apa sunt lucrul cel mai de pref in tabara, ci insdsi prezenta lui
Dumnezeu” (Firdgau 2012, 163). Neputand fi explicate, minunile trebuie crezute,
altfel ,inseamni ci nu ai habar de Dumnezeu si n-ai ciutat niciodatd si-1. cunosti”
(PHILON, MOISE, 95). In acest text este cuprinsi inci o informatie extrem de
importanti. Versetul 14 contine cuvinte divine, Insusi Dumnezeu se adreseaza astfel lui
Moise: ,,Scrie aceasta’ ntr’ o carte”. Aceastd poruncd divind aduce textului sacru un
indiciu important, valoros, de netdgiduit, referitor la paternitatea mozaica a materia-
lului. Valorizind corect aceasta informatie, disputa referitoare la autorul acestui text,
chiar al intregii cdrti a Exodului, adici Moise versus scriitorii anonimi care au
redactat documentul jahvistic (conform teoriei lui Wellhausen), poate fi transatd
destul de usor, in favoarea primului (considerd teologia ortodoxi/traditionald).

~9)

Altfel, acest pasaj este catalogat drept o ,,povestire veche, probabil jehovistd” [sicl],
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o traditie a triburilor din sud, iar localizarea ei in Rafidim este un adaos redactional
(Bible de Jérusalem, ap. MLD 1991, 219).

Intr-o cheie simbolic, textul se deschide unei interpretiri spirituale. Ajungerea
israelitilor la Rafidim este o realitate istorico-geograficd, Insi prin etimologia toponi-
miei acestui loc, care poate fi tradus prin: , Jargime” (Usca 2002, 85) sau ,,spatiu larg”
(DB3 1998, 189) sau ,,sdnitatea judecitii’”?, se indicd faptul ca numai cei care reusesc
sd depdseasci obstacolele pustiei ajung in locul unde, cu ajutor divin, pot birui dusmanii.

In versetul 8, pentru prima oard, apare numele Iosua® (sau Isus Navi), urmagul
lui Moise la conducerea poporului (PSB 6, 230-231), dar si inchipuire a lui ,,lisus, nu
fiu al omului, ci Fiu al lui Dumnezeu, aritat in preinchipuire, in trupul lui Isus al lui
Navi” (PSB 1, 130).

In urma unui demers exegetic de naturd duhovniceascd sau hristologici, putem
desprinde ideea cd losua este tipul lui lisus Hristos. Astfel, intelegem de ce
Iosua/Iisus este singurul in stare si-si aleagd barbati destoinici pentru a invinge
dusmanii si de ce, cand rdzboiul este iminent, este invocat ,,fericitul nume al lui
lisus”. Iatd, deci, cu ce ocazie ,pentru Intiia oard Moise l-a chemat pe Iisus”.
Aceasti actiune prin care Moise il cheama pe losua semnificd Legea care 1l invoci
pe Hristos (ORIGEN, EX., 319, 321). Moise nu poate alege barbati puternici, aceasta
o face losua (adici lisus, care a zis: ,,Nu voi M-ati ales pe Mine, ci Eu v-am ales pe
voi”, cf. Ioan 15:106), prin Legea cea noud. Asadar, lisus Hristos este ,,cdpetenia celor
alesi”, ,,conducitorul celor puternici, El este cel ce se luptd cu Amalec” (ORIGEN,
EX., 321), El ,,conduce Intr-adevir o ostire” (PSB 6, 231), in timp ce Moise stitea, pe
munte, cu mainile ridicate*. Iatd ci tipul, ,,inchipuirea”, a fost datd prin Moise, insd
»adevirul a fost adus de citre lisus Hristos” (IOAN GURA DE AUR, 72).

2. Amalec — dugsmanul poporului ales

Amalec (" ApoAnAK, Pony — Amalech), intalnit si sub formele Amalek (S1 2004), Amalic
(ISATA PUSTNICUL, 64) sau Awmaleh (ORIGEN, EX., 319), este un personaj istoric. A
fost nepot al lui Isav/Esau (Fac. 36:12). Ada si Esau l-au avut fiu pe Elifaz, care,
impreund cu tiitoarea sa, Timna, l-au avut pe Amalec. Urmasii acestuia, amalecitii,

2 Origen explici traducerea aceasta punind-o in legituri cu desertul Sinai, pe care-l
talcuieste ,,ispitd”. Astfel, se aratd ci numai cel care iese cu bine din ispitd, unul care, desi
incercat In ispite, n-a fost rinit (mortal, din punct de vedere duhovnicesc), unul ca acesta,
in ziua judecatii, va fi sanitos (ORIGEN, EX., 315 si 317).

3 Din tetragrama divind M — Iabve ,,Domnul” detivd termenul ebraic YW173° — lehogua, din
care s-au format atat numele losua, cat si Iisus. Dacd Osia inseamni ,,mantuire”, Moise i
schimbi numele in Iosua, care inseamni ,Domnul este mantuire” sau ,,Domnul
mantuieste” (Anania, nota d, in BSS 2001, 171).

4 Mainile ridicate ale lui Moise inchipuie vederea intelesurilor mai inalte ale legii, iar aplecarea
lor catre pimant semnificd talcuirea mai umila si mai coborata a legii, dupa litera (PSB 29, 69).
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au ajuns un trib mandru (Brown 2007, 231) din apropiere de Cades (DB1 1995, 39)
sau Ain-Mispat (Fac. 14:7). losif Flaviu i localizeazi in cetatile ,,Gobolitis si Petra”,
din Arabia Petrea, Negeb si Muntele Seir, considerdndu-i ,,$i cei mai rdzboinici
dintre neamurile invecinate” (JOSEPHUS FLAVIUS, 133).

Amalecitii erau o populatie nomadd, din desertul Sinai (Usca 2002, 85), care
locuia in partea de Sud a Palestinei (miazdzi, cf. Num. 13:29) sau ,,pe vale [...] citre
pustie [...] spre Marea Rosie” (Num. 14:25), aproape de Egipt (,,Saul l-a batut pe
Amalec, de la Havila pand la Sur, adici pand in fata Egiptului”, 1Reg. 15:7).
Amalecitii au fost un popor care nu s-a temut de Dumnezeu (Stancu 2018, 23), cici
atunci cand israelitii erau ,,pe drum, la iesirea din Egipt”, le-a ,stat la drum
impotriva” si le-a ,,retezat partea de dinapoi a oastei — pe cei slabiti din spatele tau’>
si, In timp ce poporul ales era ,infometat si sleit” (Deut. 25:17), el i-au atacat pe
copiii lui Israel, la Rafidim (DB3 1998, 189).

Origen ne indeamnd sd observim cum Amalec l-a Intalnit pe Israel pe drumul
pribegiei prin pustiu, dar nu a reusit si-i taie capul, ci numai coada adicd, a putut si-i
atinga doar pe cei care erau plasati in spate, pe cei care mergeau ultimii, care nu erau
atenti la ceea ce se intampla inainteS. Deci, cel care se pozitioneaza in spate se afld in
pericolul de a fi transat de Amalec (ORIGEN, NOMBR., 380). Aceasta a fost prima lor
intalnire, In urma careia amalecitii au intrat ,,sub un blestem permanent” (DB, 30).
O alti confruntare are loc la un an distantd, dupa raportul adus de cele
doudsprezece iscoade, poporul ales ignord porunca divinid data lui Moise si incearcd
sa patrunda in sudul Palestinei, iar drept consecinta a neascultirii amalecitii ii
infrang la Horna (Num. 14:43, 45).

Desi erau inruditi (avand ca strdmos comun pe patriarhul Isaac), acest popor ii
oprima pe israeliti in mod constant (Stancu 2018, 23). De aceea, au fost blestemati
(s[--] spune-i lui Iosua ca pomenirea lui Amalec o voi sterge din cele ce sunt sub
cet. [...] Cici cu mand tainica il va bate Domnul pe Amalec din neam in neam”, Ies.
17:14, 16) pentru ci au incercat sd impiedice poporul si primeasca mostenirea pe care
Dumnezeu le-a destinat-o (Brown 2007, 231). Datoritd acestui aspect, Dumnezeu,
prin gura lui Samuel, a poruncit regelui Saul starpirea amalecitilor (,,Domnul te-a
trimis la drum si ti-a zis: «Du-te si nimiceste-i pe cei ce au pacatuit impotriva mea,
pe amaleciti, si sa-i bati pana ce cu totul ii vei starpi»”, 1Reg. 15:18). Chiar si in
timpul regelui David, amalecitii sunt amintiti drept persoane foarte dure si viclene
(Stancu 2018, 23), care atacd siracii, distrug recolta, dau foc oragelor si iau oameni
in robie (1Reg. 30:1-2).

Vechiul Testament trebuie supus unei analize tipologice, de unde nu trebuie sd
lipseasca exegeza hristologica. In sens simbolic, amalecitii erau un ,,popor pacatos”

5 Este vorba despre ariergardd (Anania, nota a, in BSS 2001, 230).
6 Se referd la cei care, in lucrarea lor spirituald, demonstreaza lasitate i slibiciune, cei care
sunt neglijenti (André Mehat, nota 1, in ORIGEN, NOMBR., 380).
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(AUGUSTIN, 156), un ,,popor hot”, ,care furd de la oameni” (Stancu 2018, 22), e
,»poporul care linge” (PHILON, LEGI, 124), un popor ,,razboinic” (Usca 2002, 85),
dar si un popor care indeamni la ,lenevie” (ISATIA PUSTNICUL, 64-65). Tradus prin
,»cel care devoreazd poporul” sau ,,cel care deviazd poporul”?, numele lui Amalec
este simbol al cirnii, fiind §i nepot al lui Esau, cel care a preferat o simpla linte in
schimbul dreptului de intai ndscut (Fac. 36:12). Tot el a fost cel dintai care s-a opus
poporului ales, imediat dupi botezul lor ,,in nor si in mare”.

Amalec (al cirui nume inseamnd atat ‘razboinic’, cat si ‘lenevie’) se afla in
permanenti dusmanie cu poporul ales, se razboia cu Israel (al cirui nume inseamna:
,»barbatul/mintea care vede pe Dumnezeu”) si cduta si-1 abatid de la cugetatrea celor
inalte (Usca 2002, 85). Cand omul incepe sd fugd de voile lui si pardseste pacatele lui
si aleargd la Dumnezeu, lenevia (plictiseala) este cea dintdi cu care se rizboieste,
voind sd-1 intoarcd iardsi la pacate (ISAIA PUSTNICUL, 65).

Amalec simbolizeazd patima care ,,devoreazd, inghite si soarbe tot sufletul,
neldsandu-i nici o scanteie de virtute” (PHILON, LEGI, 124). Asadar, trebuie sd ne
inarmdm pentru a-l infrunta pe ,,Amalec cel nevizut” (Usca 2002, 86), care trebuie
biruit, cici este chipul lui Satan (care cautd mereu si facd riu). Coabitarea cu raul
poate avea consecinte dezastruoase, cici, de exemplu, inlaturarea regelui Saul de la
tron a fost tot o consecinta a crutdrii lui Agag®, regele amalecitilor (1Reg. 15:9).

Desi unii cercetitori sustin cd, in secolul al VIII-lea 1.Hr., ,,amalecitii dispar cu
desavarsire” (Ion Acsan, In JOSEPHUS FLAVIUS, 136) din istorie, ultimul amalecit
despre care relateaza Scriptura este ,,Aman, fiul lui Hamadata Agaghitul, din tara
Agag” (Est. 3:1). Acesta, descendent probabil din Agag (regele amalecit), a fost
spanzurat ca urmare a planului sau de a nimici pe totii iudeii (Mackintosh 2012, 200).

Chiar dacd In anumite perioade ale istoriei, vremelnic, Amalec era ,,cel dintai
dintre neamuri”, pentru purtarea sa fati de poporul ales, ,,semintia lui va pieri”
(Num. 24:20). Asa cum ne relateazd si Scriptura, lupta impotriva lui Amalec (chipul

7 Origen acordd o mare importantd numelor proprii, ciutand si descopere cat mai multe
taine din analize etimologice. De exemplu, locatia Cades poate fi tradusa prin ,,sfintire”,
sau ,cel care e sfant”, Ain-Mispat — ,fintana judecatii”, Elifaz — ,,Dumnezeu m-a
dispersat/imprastiat/risipit”, Timna — ,,cea care s-a lepddat de sine (cea degenerati, cea
decizutd, lepadituri, esec)” (ORIGEN, NUM., 117).

8 Conduita lui Samuel nu trebuie consideratd un act de cruzime sau un sacrificiu uman
cerut de Dumnezeu, ci pur §i simplu executarea unui ordin divin, de a-l trata pe inamic
conform cu rigoarea care se impune in timp de rdzboi (Bergier 1842, 50). Samuel il
judecd pe Agag conform Legii Talionului: ,,Asa cum sabia ta a lisat femei fara copii, tot
astfel, fara copii, va rimane mama ta Intre femei”, 1Reg. 15:33 (P. Renard, ,,Agag”, in
DDLBI, col. 260). Pentru ci in Textul Masoretic (nu si in Septuaginta, unde avem
numele Gog), acest termen este intalnit si in cartea Numeri (24:7), se considerd ci ,,ar fi
un titlu comun dat regilor amaleciti” (M. A. MacLeod, ,,Agag”, in DB, 106), asemeneca
celui de faraon, in Egipt, si care ar putea insemna ‘strilucitor’ sau ‘scanteietor’ (DB1

1995, 21).
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lui Satan) va mai dura multi ani, insd, cu toate acestea, Amalec/Satan este
condamnat deja: ,,cu mana tainicd il va bate Domnul pe Amalec din neam in neam”
(Ies. 17:16). Deoarece Amalec este ,,inamicul Israelului”, poporul lui Amalec este
asimilat puterilor intunericului, conduse de diavol. Astfel intelegem si mai bine cine
este acest Amalec, pe care insu§i Dumnezeu l-a atacat (ORIGEN, NUM,, 117) ,,cu
mand tainica” (les. 17:106).

3. yAtunci a zis Domnul citre Moise: «Scrie acestea’ ntr’ o carte, spre aducere
aminte»” (Ies. 17:14)

Aceste cuvinte sunt foarte importante pentru ci ele sunt rostite de Insusi Dumnezeu,
care il indeamna pe Moise sd pastreze in scris evenimentele la care este partas, pentru ca
si generatiile urmatoare si afle relatia strinsa, de iubire, dintre Dumnezeu §i poporul
ales.

Verbul folosit de Dumnezeu este la modul imperativ: 203 — ketov ,,scrie!”, de la
forma an3 — katav ,,(el) a scris”. Cu toate ca acest verb are aproape 300 de ocurente

in textul Vechiului Testament, abia aici, in cartea a doua a Pentateuhului, este folosit
pentru prima oard. Acest aspect i-a ficut pe unii comentatori biblici si considere cd
acest fragment a fost ,,prima scriere care a devenit Scriptura” (Watson 2018, 706).

Apoi, pe muntele Sinai, Dumnezeu ii porunceste, tot lui Moise, pentru a doua
oard, si scrie. Cand primeste, pentru a doua oard, Decalogul, la porunca lui
Dumnezeu, Moise este nevoit, de data aceasta el, si scrie pe table cuvintele
legdmantului: ,,Scrie-ti cuvintele acestea, cd pe temeiul acestor cuvinte inchei Eu
legimant cu tine si cu Israel” (Ies. 34:27). Este interesant ci, pe langd Moise,
Dumnezeu va mai discuta la fel de direct si pe aceeasi tonalitate (imperativd) doar
cu profetul Isaia, cdruia 1i adreseaza acelasi Indemn: ,,Scriel”. Asadar, acest text este
important si datoritd faptului ci aici, pentru prima oara, Moise este mentionat ca
autor al cirtilor lui (Anania, nota h, in BSS 2001, 97).

Decretele si intentiile divine, prezentate in Cartea Sfanta, trebuie puse in aplicare
cu exactitate, fiind sigure, certe si adevarate. Ele au fost relatate de aghiografi in
cuprinsul Bibliei, dar, In primul rand, aceste fapte sunt ,,notate, intiparite si gravate
in mintea vesnicd a lui Dumnezeu” (vezi Gill, Exposition of the Bibl). Conform
profetului Daniel (10:21), Biblia este ,,scriptura adevarului” (BSS 2001, 1122), sau,
conform LXX si traducerii lui Teodotion: ,,inscrisul adevarului”, respectiv: ,,scrierea
adevirului” (S6/11 2008, 493).

Utilizarea acestui verb implicd mai mult decat notatea unui lucru, doar pentru a
fi tinut minte. Termenul se refera la caracterul neschimbator si obligatoriu al
Cuvantului lui Dumnezeu. Ceea ce a spus Dumnezeu este stabilit si se va intampla
(Watson 2018, 76). Aceasta poruncd, de a scrie cele intimplate, a fost datd tocmai
pentru ca ,,numele lui lisus si fie intotdeauna in urechile” celor care vor urma.
Astfel se va ardta ca ,,Acesta este acela care va sterge de sub cer pomenirea lui
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Amalec”. Dumnezeu ne-a ,Jdimurit cd numai prin lisus cel rdstignit” va nimici pe
demoni (PSB 2, 247), vestind astfel biruinta lui Israel asupra Iui Amalec, adici a lui
Hristos asupra demonilor. Esential pentru doctrina autoritatii biblice este sa intelegem
cd lucrurile sunt stabilite in cer, $i nu pe pamant, si nici in functie de crezul personal
al omului (Watson 2018, 70).

4. Razboiul gi Biblia

Cand Incercam si aborddm o astfel de temai, e necesar sd raispundem unor intrebari
care par a pune la indoiald conceptul de dreptate divind (teodiceea): Cum poate un
Dumnezeu iubitor si fie atit de insetat de sange? Care este locul crestinului in
riazboi? Existd asa-numitul razboi drept?

In Vechiul Testament intalnim destule referinte la razboi (Ies. 17:16, Num.
31:14-24), la lupte (Deut. 20:1-4, Jud. 3:1-4, 1Reg. 14:20-23, Ecles. 3:8), indemnuri
la distrugerea aparent nemiloasa a canaanitilor: barbati, femei, chiar si copii (Ios.
4:13; 6:3; 8:1-3; 10:24-26; 11:18-23), care pot si 1i Ingrozeascd pe unii crestini. in
Vechiul Testament, Dumnezeu, prin poporul Sdu, aduce judecati asupra popoarelor
idolatre (Deut. 13:12-17), care, datorita actiunilor lor infioritoare infaptuite in numele
,»zeilor”, nu lasau israelitilor o altd optiune decat distrugerea, ca singura posibilitate
de purificare (Watson 2018, 3306).

Termenul ebraic pentru rdgboi este T — milchama, substantiv care provine de
la verbul a7 — Jacham si care inseamnd ,,(el) a luptat”, ,,(el) a dus o luptd, o bitilie,
un rizboi”. Pentru cd in limba ebraicd termenii ,,rdzboi” si ,,paine” se scriu identic
(sunt omografe, au aceleasi consoane, dar se pronuntd diferit, cici au vocale
diferite), pe baza acestei similitudini, din punct de vedere semantic, am putea
construi urmatoarea afirmatie: celor care asculta poruncile divine, Dumnezeu le
trimite paine, oy — lechem, insi celor neascultdtori le trimite rdzboi, an? — lacham.

Relatia poporului ales cu amalecitii este indicatd prin sapte verbe, prin care se
aratd cum Dumnezeu se va razbuna pe acest popor, cum 1i va pedepsi’ pentru ceea
ce au ficut: ,[...] atacd!® pe Amalec [...] nimiceste/distruge!! toate ale lui [...] S3 nu-i
cruti'?, ci si dai mortii'3 [...] distruge-i'* pe amaleciti si lupta'> impotriva lor pana ii
veti starpi/termina!®” (1Reg. 15:2-3, 18). Pe de alti parte, cel care nu respecta Tora

O Cf. 129 — pacad ,,a pedepsit”.

10 Cf. 7121 — naca ,,a atacat”.

11 Cf. 070 — charam ,,a distrus”.

12 Cf. on089) — ve-lo chamal ,nu a crugat”.
13 Cf. D" — mut ,,a omorat”.

14 Cf. 070 — charam ,,a distrus”.

15 Cf. a0y — lacham ,,a luptat”.

16 Cf. 192 — cala ,,a terminat”.
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divind si nesocotea una din poruncile ei importante, ficindu-se vinovat de crima
(Ies. 21:12) sau incest (Lev. 20:11), era pedepsit cu moartea, N — wut.

Este interesant de observat ca interdictia: ,,S4 nu ucizi” (Ies. 20:13), pentru care
se foloseste un alt verb, ¥ — razach, se referd la intentie, la premeditare, la o riutate
fata de o persoand, si nu se aplica situatiei de razboi (Stancu 2018, 221).

Rizboiul nu este niciodatd ceva bun, dar sunt cazuri cand este necesar (Stancu
2018, 221). In acest sens, in gandirea rabinici, rizboiul impotriva lui Amalec era
considerat un ,,rizboi obligatoriu”, myganin — milhemet hova, asemanitor cu rizboiul de
autoapdrare, care era ,,prescris de Lege”, npnpnmsn — milbemet mitva, insd total diferit
de rizboiul de expansiune, care era facultativ (ingaduit), npmpnnIy — milbemet resut
(DCI, 282).

Dintr-o perspectivid teologicd negativa, razboiul este consecinta pacatului si a
necredintei popoarelor. Intr-o astfel de lume afectati de picat, oamenii sunt pacitosi,
nu cunosc ,,calea picii” (Rom. 3:10-18) si razboiul este inevitabil. Insi, dintr-o
perspectivd teologicd pozitiva, rdzboiul poate fi modalitatea de a-i impiedica pe cei
rdi sa facd rdutdti, in continuare (Stancu 2018, 221).

Razboiul inteles ca lupta poate sa capete un aspect pozitiv. De exemplu, acolo
unde totul este intuneric, nu existd nici conflict, insd, cand apare lumina, care repre-
zintd lupta interioard, intrd In conflict cu Intunericul si, pe loc, cautd si-1 alunge. La
fel si in sufletul omului, in astfel de cazuri, ,,Darul Duhului Sfant conduce la
contlict”, dupd cum Hristos a luptat pentru noi, Duhul, care locuieste in noi, luptd
in noi (Mackintosh 2012, 199, 201).

Desi in lumea cidzutd razboiul nu poate fi evitat, Dumnezeul Vechiului Testa-
ment, acelasi cu Dumnezeul Noului Testament, nu aprobd intotdeauna rizboiul
(Stancu 2018, 222), ci indeamnd la iubire friteascd, la blandete, la rugiciune,
amintindu-ne cd ,pacea lui Dumnezeu [..] covarseste toatd mintea”si padzeste
»inimile si cugetele intru Hristos lisus” (Filip. 4:7).

Lupta Impotriva rdului este justd, pentru ci nu este vorba despre un rizboi
impotriva unui stipan ales sau care a fost instalat de drept (poate a fost instalat
democratic, dar nu §i teocratic), ci este o luptd de rezistentd, impotriva unei invazii
(Watson 2018, 3306). Lupta pe care suntem chemati si o ducem nu este altceva decat
o marturisire a Binelui, care automat inseamna o impotrivire a interventiei raului in
creatia bund a lui Dumnezeu. Asadar, lupta care conteazi, cea pe care trebuie si o
ducem, In lumea aceasta, este, In special, una spirituala, impotriva puterilor nevazute.

Mai importanti decit realitatea Infricogdtoare a unui rizboi fizic este recunoasterea
existentei unui rizboi spiritual sau duhovnicesc. Apoi, e foarte important sd intele-
gem razboiul in care suntem angajati (Watson 2018, 337) si sa alegem sa luptim
»lupta cea bund [...|” (2Tim. 4:7).

Scriptura ne aratd ci unele lucruri se petrec pentru cd trebuie sd se petreacd, iar
omul, desi este liber, nu se poate sustrage, pentru ci face parte din aceastd lume, In
care fiecare actiune externa il afecteaza, pana la urma, intr-o mai mare sau mai mica
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masuri si pe el. La un moment dat, in viata fiecarui om este ,,0 clipa prielnici si o
vreme pentru orice miscare de sub cer”, in consecinti, ,,0 vreme este pentru razboi
si o vreme pentru pace” (Ecles. 3:1, 8). Cu toate ci nicio persoand evlavioasd nu doreste
un rizboi fizic sau lumesc, Raul, personificat, cere o astfel de vreme de razboi.

Daci crestinii doresc mai degrabd si se sustragd unui razboi lumesc, nu existd o
astfel de alternativi pentru rizboiul spiritual, care a existat odati cu ciderea ingerilor. In
aceastd atmosfera beligerantd, El Incd ne cheama si ne indeamna ca, alaturi de El si
impreund cu Apostolul Pavel, sa luptim ,lupta cea bunia”, sa ne implinim
,alergarea” si si pazim ,,credinta” (2Tim. 4:7). In acest sens, crestinii sunt soldati in
armata lui Dumnezeu, Care e ,,un rizboinic” (,,Dominus quasi vir pugnator”), ,,un
barbat razboinic”, mpmonuR — is milchama (les. 15:3)17. Astfel, atitudinea in fata paca-
tului nu este una pacifist3, ci e nevoie de o luptd pe viati si pe moarte. In fata doringei
diavolului de a ne distruge, trebuie si ne imbricim cu toati ,,armura lui Dumnezeu”
(Efes. 6:11), atat cea defensiva, cat si cea ofensivd (Watson 2018, 336-337).

In versetele 9-13 sunt prezentate doud lucruri care, desi sunt distincte, trebuie
intelese impreuna: conflictul si mijlocirea. Hristos este Cel care mijloceste pentru
noi, iar in mdsura In care ne Insusim aceasta, suntem capabili sa invingem natura
veche si, printr-o schimbare totald sau o innoire a naturii celei vechi, sd renastem la
,»viatd”. Nu trebuie sd pierdem din vedere conflictul crestinului cu cele lumesti i sa
socotim ci ,,cel credincios nu mai are de dus nicio lupta”. O astfel de atitudine ar
insemna cd nu am inteles nimic din episodul ,,Amalec”: pericolul nu a incetat dupa
distrugerea ostirilor lui faraon, ci lupta israelitilor abia atunci a inceput (Mackintosh
2012, 202-203). Cel ce va vrea si trdiascd evlavios, in Hristos, va fi supus
persecutiilor si atacat de dugmani, incat este necesar si fie totdeauna inarmat si
neincetat de veghe (,,sd facd de gardd”, adicd sd privegheze), asemenea unui ,,soldat
in taberele Domnului” (ORIGEN, EX., 315).

Cu ocazia acestei lupte, pentru prima oard, poporul ales se afld In conflict cu un
dusman exterior. Pand acum, in Egipt (Ies. 14:14), Domnul luptase pentru ei, insa,
la Rafidim, Dumnezeu va lupta alituri de (sau prin) Isracl. In toate conflictele
precedente, Dumnezeu a invins vrdjmasii poporului ales, care nu a trebuit s lupte,
ci doar si ,,contemple triumful minunat al bratului ridicat al lui Iahve §i sd savureze
roadele biruintei”. Aceasta este o prefigurare a luptelor crestinilor, unde Hristos
luptd pentru ei, iar Duhul Sfant lupta alituri de ei (sau in ei). Simbolic, faraonul
Egiptului §i Abimelec simbolizeazd doud puteri potrivnice vietii spirituale: primul
este ,,piedica din calea iesirii din Egipt”, iar celdlalt este ,,piedica din calea umblarii
cu Dumnezeu” (Mackintosh 2012, 199-201).

7 Text tradus diferit in editiile romanesti: ,,Domnul este viteaz in luptd” (BSS 1989, 84),
,2Domnul Cel ce surpd rizboaie” (BSS 2001, 94), urmand varianta Septuagintei, k0ptog
ouvTPi{Bwv TOAépOUG.
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Daca, in pustie, potrivnicii poporului ales erau foamea si setea, muntele si marea,
insa Dumnezeu, prin binecuvantata Sa ocrotire, i-a ajutat sa depaseascd toate aceste
piedici, de aceasta datd, israelitii trebuie sd lupte impotriva altor oameni (JOSEPHUS
FLAVIUS, 134). Nici de aceastd dati Dumnezeu nu-i lasa singuri in fata dusmanilor,
cdci Dumnezeu porunceste prin Moise organizarea contraofensivei militare.

Existd o vreme cand Domnul luptd pentru noi, insd, cand devenim capabili,
cind mancim mand cereascd (Euharistia) si bem apa din piatrd (Botez), trebuie sd
ne asteptam la luptasi si fim pregatiti de razboi (ORIGEN, EX., 319).

5. Israelitii fi Inving pe amaleciti

In timp ce ostirea israelitd, ,,barbatii voinici” alesi si condusi de lIosua, tinea piept
amalecitilor, Moise, insotit de Aaron si Or!8, pe un ,,varf de munte”, ,,cu toiagul lui
Dumnezeu in mana” (les. 17:9-10), statea cu mainile ridicate la cer. Am putea crede
cd soarta celor trei depindea de rezultatul luptei, dar situatia era cu totul invers.
Biruinta israelitilor sau a amalecitilor nu depindea de vreo tacticd militard sau de alte
detalii care tineau de numairul soldatilor sau de madiestria lor in luptd, ci, ,,atunci
cand Moise si ridica mainile, biruia Israel, iar cand isi lisa mainile, biruia Amalec”
(Tes. 17:11). insi, obosind Moise, cici mainile i se ,,ingreuiau”, insotitorii l-au asezat
pe o piatrd, pe care ,,au pus-o sub el” si, de-o parte si de alta, ,,li sprijineau mainile
[...] pana’n asfintitul soarelui” (Ies. 17:12). Acesta a fost deci factorul decisiv care a
dus la castigarea bataliei: gestul lui Moise, care a trebuit sa fie ajutat de insotitori
pentru a se arita ci si el, desi vorbea fatd catre fatd cu Dumnezeu §i rugaciunile sale
erau ascultate de Iahve, era un om, ca toti ceilalti, care obosea. Aflim astfel ca
Dumnezeu i-a ajutat pe israeliti, prin Moise, care, la randul lui, a trebuit ajutat.
Oboseala fizicd a lui Moise (Ieg. 17:12), care a fost nevoit sd se ageze pe o piatri,
iar Aaron si Or au trebuit sa-i sprijine mainile, pregiteste evenimentul descris ulterior,
cand socrul sdu il sfatuieste sa-si aleagd oameni destoinici pe care sa-i puna capetenii
peste popor (les. 18:18-23). Acelasi termen descrie incapacitatea lui Moise de a-si
implini misiunea fird a-gi Imparti autoritatea, motiv pentru care sunt introdusi in
aceastd naratiune atat losua, cat si Or (Brown 2007, 231). Cand Moise s-a odihnit
pe piatr, a prefigurat legea odihnindu-se pe Bisericd. Legea avea maini grele pentru
cd nu le oferea iertarea picatelor celor ce greseau, ci 1i supunea unor Indatoriri
cultice greu de indeplinit (GRIGORIE CEL MARE, 276-277). Cele doui ajutoare ale
lui Moise capitd valori simbolice: Aaron este cuvantul, iar Or este lumina (,,rasaritul”,
Usca 2002, 86), acestea reprezentand sprijinul oferit de cele doud puteri
indispensabile inteleptului (PHILON, LEGI, 93). Se arata astfel cd legea Vechiului

18 Numele acestui Insotitor al lui Moise este scris diferit in textul ebraic i in cel latin, unde
apare forma Hur. Doar Septuaginta pistreazi aceastd formd. Unii cercetitori il considerd
sotul lui Mariam (Usca 2002, 86), cumnatul lui Moise: Orus (JOSEPHUS FLAVIUS, 135).
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Testament, sustinutd de Cuvantul lui Dumnezeu si transpusd in lumina taborica, isi
regiseste adevirata valoare i isi descopera rolul si scopul ultim pentru care a fost
datd poporului ales, inainte chiar de intruparea Mantuitorului. Astfel, aceastd
biruintd asupra amalecitilor poate si fie imaginea unei noi etape in ascensiunea
sufletului, calduzit de Fiul si de Sfantul Duh (ORIGEN, NUM., 172).

Episodul sprijinirii mainilor lui Moise de catre Aaron si Or lipseste in relatarea
lui Filon, care aseamdnd mainile lui Moise cu ,talgerele unei balante” care, ,,pe
neasteptate”, si-au pierdut intreaga greutate, caci degetele au tinut locul aripilor si
s-au ridicat, ca intr-un zbor, rimanand in aceastd pozitie pana au obtinut victoria
(PHILON, MOISE, 97-98).

Actiunile, persoanele si lucrurile care iau parte la evenimentul istoric se impletesc
fericit printre prefigurdrile Legii celei noi. Astfel, piatra simbolizeazd pe Hristos
(temelia Legii vechi), mainile lui Moise prefigureazd Sfanta Cruce, Aaron este
preinchipuirea preotiei, Or este imaginea privegherii, iar continuarea luptei pana la
asfintit vesteste timpul plinirii Legii in Hristos (Usca 2002, 86). Cu toate acestea,
existd diferentd intre tip si anti-tip. Aceasta este sesizatd de Origen, care aratd cd
Moise 1isi ridica mainile, nu si le intinde, precum lisus, ,care, inaltat pe cruce, va
imbritisa cu bratele Lui intregul rotund al pamantului” (ORIGEN, EX., 321).

Un contrast major poate fi construit dacd intelegem acest eveniment istoric,
proiectat in eshaton, de exemplu: intre Hristos ,,stand pe tron” si Moise ,,stind pe
munte cu mainile ridicate”. Mainile Mijlocitorului nostru nu obosesc niciodatd si
nici nu au nevoie de cineva care si le sustina. ,,Mijlocirea Lui nu are fluctuatii”, nu
inceteazd, nu slibeste niciodati (Mackintosh 2012, 204-205), cici ,,El triieste
pururea ca sd mijloceascd pentru noi” (Evr. 7:25).

Mintea (simbolizata aici prin Moise) trebuie sustinuta in atintirea ei spre
Dumnezeu de faptuirea intelegatoare (care este Aaron) si de contemplarea cuvenita
(inchipuita aici de Or), precum, in Vechiul Testament, mainile lui Moise, in razboiul
cu amalecitii (CALIST CATAFYGIOTUL, 472).

Asa cum nu israelitii i-au invins pe amaleciti, ci Iahve, Domnul va fi invingitorul
si in rdzboiul nostru spiritual. Poporul nu devenea mai tare pentru ci Moise se ruga
sau pentru ci ficea semnul Crucii, ci pentru ci numele lui lisus era in fruntea luptei
(PSB 2, 200). Victoria este rezultatul supunerii noastre fatd de Dumnezeu, care este
steagul nostru (Watson 2018, 33), flamura (°91) noastrd victorioasa. Jertfelnicul'
ridicat drept multumire lui Dumnezeu pentru ajutorul acordat in luptd a fost numit
Hrefugiul (kataguyr)) Domnului” (PHILON, MOISE, 98) sau ,,Domnul este sciparea
mea” (MLD 1991, 220).

19 Pentru rezultatul luptei cu amalecitii, pentru ci pe campul de luptd nu a cdzut nici micar
unul din poporul ales si ,,pentru cuvenita jertfd de multumire, Moise a iniltat un altar,
invocandu-1 pe Biruitorul Dumnezeu” (JOSEPHUS FLAVIUS, 130).
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La final, cand cei drepti si viteji trebuie rasplititi, Dumnezeu le raspunde prin
»faptele Sale”, aducand pe pamant ,,minunile” Sale: ,,punand capit rizboaielor
pan’la marginile pamantului” (Ps. 45:9), prefacand ,,sabiile in fiare de plug si lancile
in seceri”, cici neamurile nu vor mai ,,ridica sabie Impotriva altui neam si ele nu vor
mai invéta s se rizboiasca” (Is. 2:4). In sensul acesta, observim ci Dumnezeu nu
numai cd a ajutat la castigarea luptei cu amalecitii, dar El este Cel care va pune capit
tuturor rizboaielor cand va instaura Imparitia Mesianicd, unde domneste pacea.

6. Biruinta asupra lui Amalec — simbol al puterii rugiciunii si al Sfintei Cruci

in traditia iudaica, acest eveniment este un bun prilej pentru a se sublinia puterea
rugaciunii (S1 2004, 230). In sensul acesta se aminteste cd, in timpul luptei, un fapt
miraculos se petrecea cu bratele lui Moise, care deveneau, pe rand, cand foarte
usoare, cand foarte grele. Prin acest simbol se aratd cd unii aveau mostenire
pamantul si partile inferioare ale lumii, in schimb israelitii — ,,partile cele mai sfinte,
eterul” (PHILON, MOISE, 97).

Relatarea razboiului cu amalecitii a ardtat ca poporul lui Dumnezeu nu luptd cu
armele, nici macar mainile nu si le folosesc pentru lupta, ci pentru rugiciune. in
traditia crestind, fard a se pune la indoiald efectele concrete si benefice ale rugiciunii,
pentru crestini, ridicarea mainilor lui Moise nu este altceva decat o prefigurare a
Stintei Cruci (S1 2004, 230).

La fel se intampla si in traditia patristicd, care nu face altceva decat si continue
modelul pe care lisus Hristos l-a folosit atunci cand relata evenimente sau evoca
persoane sau locuri din Vechiul Testament. Apoi, de la Sfintii Apostoli, literatura
patristica a continuat si opereze cu o exegeza hristologicd a Vechiului Testament, o
modalitate prin care Hristos este prezent, in litera Cartii Sfinte, chiar i inainte de
intrupare. Sfintii Parinti subliniaza, in acest context, aparitia semnului lui Hristos,
acea ,,formd a crucii, prin care va fi adusa victoria” (TERTULLIAN, 92).

Si in ceea ce priveste acest pasaj, dar cu precidere in majoritatea textelor
vechitestamentare, literatura patristica afirma fird echivoc ci ,,semnul Crucii poate
fi vazut peste tot”, dar mai cu seami in ridicarea mainilor. Acest gest suntem
indemnati si noi sa-l1 facem cat de des, sd ne rugim, sa ridicim mainile spre cer,
asemenea lui Moise. Cand demonii vad asa ceva, ,,inarmati” cu Crucea lui Hristos,
se pribusesc, asemenea lui Amalec (MAXIMUS OF TURIN, 250).

Prefigurarea Sfintei Cruci prin ,,ridicarea mainilor” (AUGUSTIN, 156; GRIGORIE
DE NAZIANZ, 222-223) lui Moise a fost o ,,jertfd de seara” (Ps. 140:2) prin care nu
numai amalecitii, ci si toti dusmanii nevazuti sunt infranti (ORIGEN, COMM., 299).
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7. Concluzii

Evenimentul istoric al luptei dintre israeliti si amaleciti a fost cat se poate de real.
Cu toate acestea, Amalec este si simbolul pacatului, cel care pericliteazd mantuirea
oamenilor. Dupd cum Amalec nu a ingaduit israelitilor trecerea spre Tara Fagaduintei
(AUGUSTIN, 156), nici picatul nu va permite intrarea in Imparitia lui Dumnezeu.
Un astfel de dusman poate fi Infrant atata timp cat mainile lui Moise sunt ridicate,
ceea ce prefigureazd Sfanta Cruce, arma cu care pacatul poate fi biruit.

In timp ce losua lupta alaturi de israeliti impotriva amalecitilor, pentru a castiga
bitalia, Moise a urcat pe varful muntelui, stind cu mainile intinse, sub forma unei
cruci. Acestea sunt prefiguriri ale luptelor pe care crestinii trebuie si le poarte zilnic,
lupte cu picatul, in care Hristos si semnul Crucii (prefigurate de losua si mainile
intinse ale lui Moise) sunt arme esentiale. Cand mainile lui Moise au obosit si acesta
s-a asezat pe o piatra, Sfintii Périnti au vizut aici imaginea legii mozaice, care se
sprijina pe Hristos, Capul Bisericii Noului Legamant. Dupa cum Moise a fost nevoit
sa ramana pand seara cu mainile ridicate, pentru a castiga razboiul cu amalecitii,
Hristos a rimas pe Cruce pana seara, pentru a birui pidcatele oamenilor.

Amalec si are rolul sdu in istoria poporului ales, care, scipat de pericolul ostilor
egiptene, a fost nevoit sd-gi reconstituie parerea si sa inteleagi cd lupta lui nu s-a
incheiat, ci abia acum incepe. La fel se intampld si cu crestinii, care, pe tot timpul
calatoriei lor pe pamant, au datoria de a nu se opri din lupta cu ispitele acestei vietl.
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Abstract: This paper aims to analyse the literal biblical quotations which Cervantes
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Dans le célebre épisode de « la grande et gracieuse enquéte »' menée a bien dans la
bibliotheque de Don Quichotte (I, 6), le curé et le barbier examinent, en censeurs,
des romans chevaleresques, des romans pastoraux, des poémes épiques, quelques
volumes de poésie lyrique. Mais ils n’y trouvent pas de littérature ascétique ou
mystique, genres pourtant florissants en Espagne, au cours de la seconde moitié du
XVle siecle et dont la production se prolonge jusqu’a la deuxieme moiti¢ du XVIle.
Drautres absences attirent aussi attention: le romancero, la poésie des chansonniers,
Garcilaso de la Vega, les livres d’histoire ou les romans picaresques.

Cependant, les lectures du protagoniste du plus célebre des écrits cervantins
sont beaucoup plus nombreuses et ne se limitent pas a linventaire de cette
bibliotheque, considérable pour son époque. La connaissance d’une riche littérature
antique et moderne absente de la bibliotheque est révélée tout au long du roman
dans les dialogues et les discours de 'ingénieux hidalgo. En effet, le donoso escrutinio
concerne seulement les livres qui paraissent avoir provoqué ou participé en quelque
mesure au déclenchement de la folie du protagoniste, tandis que beaucoup de ses
propos laissent deviner des connaissances littéraires remarquables que Cervantes lui
attribue a dessein. La Bible aussi est absente de cette bibliotheque. Pourtant, est-ce
qu’elle faisait partie des lectures de Iingénieux hidalgo ? Sans aucun doute. Le
protagoniste se rapporte maintes fois a ce texte, explicitement ou implicitement.
Tout comme les autres personnages d’ailleurs, y compris lillettré Sancho Panza et le
narrateur fictif mahométan Cide Hamete Benengeli.

* Don Quixote as a Bible Reader.
I La traduction francaise que nous utilisons est: Miguel de Cervantes Saavedra, L 7ngénienx

hidalgo Don Quichotte de la Manche, Traduit et annoté par Louis Viardot, 1836-1837.
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Dans de pareilles conditions, les citations bibliques se trouvent intégrées dans un
grand corpus de références aux ceuvres de Antiquité (philosophie, rhétorique et
poétique, poésie, théatre, histoire, sciences naturelles, etc.) aussi bien qu’a certains
écrits de la contemporanéité immédiate, un corpus ou les débats d’origine
aristotélicienne sur la poétique confinent a la littérature de consommation du XVle
siecle: le roman Don Quichotte est, on le sait trés bien, un vaste intertexte.

Quant aux références a la littérature antique, 'examen effectué par Antonio
Barnés Vazquez (2009, 28-32) en a révélé plus de 1270, explicites et implicites,
puisées dans les ceuvres d’auteurs latins et grecs ; de celles-ci, 76 sont des références
explicites a certains auteurs et en 12 cas Cervantes offre des citations textuelles ou
traduites.

La question du nombre des références bibliques cervantines reste ouverte. Il est
difficile d’établir un corpus bien délimité vu que, naturellement, Cervantés ne cite
pas a la maniére d’un théologue : on rencontre dans ses écrits des citations littérales
fragmentaires ainsi que des citations inexactes, des mentions de personnages, de
toponymes ou anthroponymes, mais aussi des paraphrases ou des allusions qu’on
peut interpréter par rapport a d’autres sources. Ainsi, Bafieza Roman (1990, 219)
affirme qu’il existe plus de 300 références bibliques dans toute Pccuvre cervantine,
dont 22 transcrivent littéralement le texte latin de la [“ulgate, 43 sont des citations
littérales en castillan, plus de 200 sont des allusions ou des réminiscences des paroles,
faits ou institutions bibliques, 30 — des mentions de personnages. Aussi, indique-t-il
pour tout le corpus cervantin 49 proverbes et sentences d’origine biblique (1989,
48-77). Mufioz Iglesias (1989, 45) identifie en Don Quichotte 85 références a la Bible
dont plus d’un tiers représentent des citations littérales, tandis que Fine (2014, 196)
repere en Don Quichotte environ 300 références provenant seulement de ’Ancien
Testament. L’étude de Monroy publiée d’abord en 1963 et republiée plusieurs fois
avait discuté 167 contextes bibliques évoqués par Cervantes (2016, 58-117).

En se limitant aux citations bibliques littérales en castillan, dans une de ses
études Bafieza Roman (1995-1997, 63-77) analyse, en se rapportant a toute 'oeuvre
cervantine (et en excluant les proverbes et les références a la providence), 43 citations ;
de ce total, 30 citations littérales en castillan appartiennent, selon le chercheur, au
seul Don Quijote. A celles-ci s’ajoutent, toujours dans Don Quichotte, 5 citations
bibliques en latin, selon la 1u/gate (Bafieza Roman 1993, 41-44). Méme si 'on prend
en considération les inventaires les plus abondants, on constate que les citations des
Ecritures sont beaucoup moins nombreuses que celles tributaires a la littérature
antique. Elles sont, pourtant, bien significatives : selon 'heureuse observation de
Marcel Bataillon (1998, 837), sans elles « ceuvre cervantine n’aurait pas cette saveur
qui lui est si particuliere. Elle n’éveillerait pas ces réminiscences qu’elle est a peu
pres la seule a éveiller dans la littérature profane du XVlle siécle commencant ».
Effectivement, elles offrent aux écrits de Cervantes 'empreinte chrétienne qui a été
dailleurs interprétée de différentes manicres, souvent contraires : comme hypocrisie
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(Castro 1925, 244), comme propagande des theses du Concile de Trente (Descouzis
1966, 195), comme humanisme chrétien (Bataillon 1988, 837). On peut supposer
que pour les lecteurs de 'époque elles étaient encore plus éloquentes que pour nous,
en représentant une autorité difficilement contestable ; aussi, est-il vraisemblable
que les citations de la Bible étaient, méme pour le lecteur non érudit, beaucoup plus
reconnaissables qu’une citation de Séneque, par exemple, car la prédication, les
manuels de spiritualité et les ceuvres de vulgarisation sur la foi chrétienne offraient
au public large une certaine capacité de reconnaitre les principaux enseignements
exprimés dans le livre fondamental du christianisme.

En ce qui nous concerne, nous nous proposons d’analyser seulement les citations
bibliques /ittérales attribuées par Cervantes au personnage Don Quichotte. Cela nous
mene a examiner un corpus de 19 citations littérales en castillan et une citation en
latin. Nous ne nous rapporterons pas, pour le moment, aux nombreuses allusions
ou paraphrases bibliques dont le discours quichottesque est parsemé.

Une classification de ces 19 citations s'impose. Nous avons observé que 10 citations
littérales sont mises en relation explicite avec la chevalerie errante. Les autres
peuvent étre considérées comme appartenant a un discours qui porte sur Dieu ou
sur les vertus et comportements chrétiens au sens large.

Nous analysons d’abord les citations qui se rapportent a la profession de la
chevalerie errante assumée par le protagoniste ; celles-ci nous semblent importantes
pour envisager le role que Cervantes aurait pu attribuer a l'intertexte biblique.

1.-2.-3.Y, asi, las primeras buenas nuevas que tuvo el mundo y tuvieron los hombres
fueron las que dieron los angeles la noche que fue nuestro dfa, cuando cantaron en
los aires: «Gloria sea en las alturas, y paz en la tierra a los hombres de buena voluntady; y a la
salutacién que el mejor maestro de la tierra y del cielo ensefié a sus allegados y
favoridos fue decitles que cuando entrasen en alguna casa dijesen: «Paz sea en esta
casav; y otras muchas veces les dijo: «Mi paz os doy, mi paz os dejo; paz sea con
vosotrosy, bien como joya y prenda dada y dejada de tal mano, joya que sin ella en la
tierra ni en el cielo puede haber bien alguno (I, 37) [souligné par moi]?.

Dans le grand discours qui affirme la supériorité des armes sur les lettres (I, 37-38)
se concentrent trois citations bibliques d’apres la Vulgate (Gloria in altissimis Deo et in
terra pax hominibus bonae voluntatis, Lc. 2:14); Pax huic domui, Lc. 10:5/Mt. 10:12; Pacem

2 Le texte espagnol que nous citons est: Miguel de Cetrvantes, Don Quijote de la Mancha, ed.
del Instituto Cetvantes dirigida por Francisco Rico, https://cve.cetvantes.es/literatura/
clasicos/quijote/edicion/defaulthtm; nous indiquons lappattenance de la citation 2 la
premicre partie du roman (I) publiée en 1605 ou a la deuxiéme partie (II) publiée en
1615, suivie par le numéro du chapitre. Nous citerons les notes de cette édition en ligne
sous la forme: Rico, I/1I, numéro du chapitre, numéro de la note. Pour les lectures
commentées que cette édition comporte, nous citerons le nom de leurs auteurs et le
chapitre respectif de I’édition de Francisco Rico.
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relinguo vobis, pacem meam do vobis, Jn. 14:27). Don Quichotte établit comme prémisse
(inspirée d’Aristote) que le but de toute activité est en rapport avec les dispositions
qui I'engendrent et que, donc, toute action se définit selon le but poursuivi (Rico, 1,
37. n. 55). Tandis que les lettres humaines (c’est-a-dire, en 'occurrence, les études
de jurisprudence) ont pour but 'observance des bonnes lois, les armes, toujours
dans la ligne d’Aristote, « ont pour objet et pour but la paix, c’est-a-dire le plus
grand bien que puissent désirer les hommes en cette vie ». En fait, la défense des
armes commence et conclut avec I’éloge de la chevalerie errante ; dans ce contexte,
les passages des Evangﬂes font du chevalier errant, dont Pexercice est celui des
armes qui apportent la paix, un imitateur du Christ qui restaure la paix du monde
(Moner, Lectura comentada, 1, 37). Les trois citations sont tres bien choisies pour
soutenir la these de Don Quichotte ; pourtant, le long discours admirablement
construit appartient a un personnage présenté comme fou par le narrateur et
assumé comme tel par les autres personnages ; mais les convives de Don Quichotte,
en le voyant poursuivre « son discours avec tant de méthode et en si bons termes »,
sont forcés «a ne plus le prendre pour un fou», tout en s’apitoyant sur le fait
«qu'un homme d’une si saine intelligence, et qui discourait si bien sur tous les
sujets, et perdu lesprit [...] a propos de sa maudite et fatale chevalerie » (I, 38).
Personnages et lecteurs sont tous obligés d’accepter la stratégie cervantine d’une
extréme modernité qui consiste a présenter et a faire accepter, a la fois, deux ou
plusieurs points de vue sur la méme réalité, sans en dévaloriser on délégitimer ancun d'enx ;
cette stratégie appliquée a chaque pas dans le roman et reconnue depuis longtemps
par la critique cervantine comme perspectivisme (Spitzer 1955) fonde le statut de fou-
sage (loco-cnerds) de Don Quichotte, et, en outre, de fagon surprenante — et c’est ce
que nous allons essayer de démontrer ensuite —, affecte aussi le statut des citations
bibliques. En plus, on pourra observer que, tout comme dans ce premier cas, dans
bien des contextes que nous allons présenter, la citation biblique confine avec
d’autres références livresques en composant un tissu intertextuel tres dense.

4. « ..y el agradecimiento que solo consiste en el deseo es cosa muerta, comoes
muerta la fe sin obras». (I, 50) — « Sicut enim corpus sine spiritu mortuum est, ia et
[fides sine operibus mortua est» (Jc. 2:26). Cette citation apparait dans le contexte plus
large ou, enfermé dans une cage comme fou, Don Quichotte soutient, contre le
chanoine de Tolede, que les romans chevaleresques comportent des réalités et non
pas des mensonges et qu’en suivant le modele de leurs héros, il a acquis un grand
nombre de vertus: « después que soy caballero andante soy valiente, comedido,
liberal, bien criado, generoso, cortés, atrevido, blando, paciente, sufridor de
trabajos, de prisiones, de encantos »; parmi ces vertus, Don Quichotte énumere
aussi la reconnaissance, en insérant la citation de I’Epitre de Saint Jacques qui était
la pierre de touche dans la controverse tridentine entre catholiques et protestants.
Le dialogue des personnages implique, d’une patt, le vaste champ textuel des romans
chevaleresques, de l'autre, la théorie néo-aristotelicienne sur le vraisemblable dans la
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littérature, telle que Lopez Pinciano I'avait proposée dans sa Philosophia antigna poetica
(1596). Tout en représentant une citation d’autorité vouée, dans ce contexte précis,
a démontrer P'importance de la vertu de la reconnaissance, le bref énoncé biblique
est enchassé dans un univers textuel complexe ou la fiction coexiste avec la théorie
sur la fiction et avec la doctrine morale.

5. « Quien se humilla Dios le ensalza » (I, 11) — « Qui se humiliat, exaltabitur» (Mt.
23:12, Lc. 14:11, Lc. 18:15). Don Quichotte exhorte Sancho a s’asseoir aupres de lui
pour manger « dans son assiette et boire dans sa coupe », en I'invitant a constater
«tout le bien qu’enferme en soi la chevalerie errante» qui, tout comme 'amour,
« égale toutes choses ». Pourtant Sancho prie son seigneur de changer ces honneurs
«en autres choses qui lui soient plus a profit et a commodité » tout en pronongant,
a sa facon, un bref discours du mépris de la court et de la louange de la vie rustique.
11 s’agit d’un topos livresque qu’un analphabéte énonce sans le délégitimer, mais
I’humour qui nait de ce contraste est immédiatement percu par le lecteur. Cest a ce
moment que Don Quichotte énonce la phrase évangélique. Par sa gravité, la citation
constitue un élément d’autorité. A lintérieur du contexte, on assiste au développement
de plusieurs perspectives : a coté de celles de chacun des deux protagonistes, celle
des chevriers qui assistent a la scéne sans comprendre rien du fonds du débat.

6. «La senda de la virtud es muy estrecha, y el camino del vicio, ancho y
espacioso » (1L, 6) — « Intrate per angustam portam, quia lata porta, et spatiosa via est, quae
ducit in perditionem, et multi sunt qui intrant per eam. Quam angusta porta, et arcta via est, quae
ducit ad vitam, et pauci sunt gui inveniunt eam» (Mt. 7:13-14). C’est une réélaboration
trés proche du texte de I'Evangile. En parlant avec sa niéce et avec la gouvernante,
Don Quichotte leur explique que la vertu constitue la vraie origine de la noblesse et
que la chevalerie errante, en dépit de ses difficultés, est un chemin vers la vertu qui
aboutit a la vie éternelle. Encore une fois la citation biblique s’associe, comme
argument d’autorité, a I’éloge de la profession du protagoniste. Mais le public
cultivé de I’époque de Cervanteés aurait pu reconnaitre, dans cet ample discours
duquel nous n’avons extrait qu'un bref passage, d’autres références, cette fois-ci
d’origine philosophique: Séneque — seulement ceux que la nature a bien préparés
pour la vertu sont vraiment nobles (Rico, II, 6, n. 35) —, et Aristote — la louange est
le prix de la vertu (Rico, II, 6, note complémentaire 34); la poésie y est aussi
présente, car Don Quichotte finit par citer des vers du poete classique castillan
Garcilaso de la Vega. Comme bien des personnages du roman, la niéce déplore le
fait qu'un homme si instruit, qui pourrait exercer le ministére de prédicateur
pouvant « monter en chaire, ou se mettre a précher dans les rues», fit aveuglé
jusqu’a devenir fou pat I'obsession de la gloire chevaleresque. Dans une deuxieéme
phase de ce dialogue trés complexe, 'excellente habileté de Don Quichotte de
« précher » est objet d’ironie: le narrateur, avec la complicité du lecteur, voit
comme la niece exprime sa conviction que Don Quichotte qui sait tant de choses
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pourrait, s’il voulait étre macgon, construire une maison comme une cage.
N’oublions pas, a I'époque les fous étaient enfermés dans des cages. Mais Don
Quichotte renchérit sur ces propos en affirmant que si les projets chevaleresques ne
I’absorbaient pas, il aurait construit toutes sortes de curiosités, surtout des cages
d’oiseaux et des cure-dents. Le discours argumenté avec I’Evangile, Sénéque,
Aristote, et le grand poete Garcilaso de la Vega est percu, grace a cette pointe tinale,
dans la perspective d’une distance ironique.

7. La séquence «...sino que des gracias al cielo, que dispone suavemente las cosas, y
después las dards a la grandeza que en si encierra la profesiéon de la caballerfa
andante » (I, 42) se rapporte au texte biblique « Attingit ergo a fine usque ad finem
fortiter ez disponit omnia suaviter» (Sg. 8:1). Quand Sancho devient gouverneur de I'ile
Barataria, grace aux Ducs qui voulaient se moquer de lui, Don Quichotte lui donne
une série de conseils qui débutent par cette recommendation tirée de la
fréquentation de la Bible. Ce qui suit, tout au long de deux chapitres, est un
véritable speculum principis ou des allusions bibliques sont intégrées dans un tissu
intertextuel qui réunit des textes sapientiaux antiques et du Moyen Age, des
précéptes des romans chevaleresques et des propos érasmiens (Percas de Ponseti,
Lectura comentada, 11, 42). Le théme de la chevalerie errante fournit de nouveau
Poccasion d’associer des références livresques de diverses natures et origines qui
constituent, selon I'auteur qu’on vient de citer, non pas un modele, mais plutot un
point de départ pour la vision de Cervantes sur une éthique chrétienne appliquée
aux préceptes juridiques de son époque. Pourtant, cet élégant « miroir du prince »,
n'est pas exempt d’une certaine ironie vu que ses sentences sont souvent
contradictoires, comme certains critiques I'ont déja signalé, que le destinataire est
un paysan castillan illettré, que lille n’est quun village situé en terre ferme et que
toutes les circonstances sont celles d’une farce.

8. «Dios, que es proveedor de todas las cosas, no nos ha de faltar, y mas
andando tan en su servicio como andamos, pues no falta a los mosquitos del aire ni
a los gusanillos de la tierra ni a los renacuajos del agua, y es tan piadoso, gue bace salir
su sol sobre los buenos y los malos y llueve sobre los injustos y justos» (1, 18). Le passage
comporte l'affirmation que la chevalerie errante est service rendu a Dieu et se
poursuit avec une paraphrase de Mt. 6:26-29, pour conclure avec la traduction
littérale de la Iulgate : « qui solem sunm oriri facit super bonos et malos, et pluit super iustos et
ininstos » (Mt. 5:45). Comme les protagonistes se trouvaient dépourvus de toute
nourriture, Pécuyer propose non sans ironie de manger, a linstar des chevaliers
errants, des plantes des pres ; Don Quichotte méme aurait préféré « un quartier de
pain bis avec deux tétes de harengs », au lieu de « toutes les plantes que décrit
Dioscorides » édité par le célebre docteur Laguna; mais, résigné et confiant, il
énonce, réunissant de nouveau chevalerie errante et lecture de la Bible, la citation de
IEvangile; Sancho réagit: « En vérité, vous étiez plus fait pour devenir prédicateur
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que chevalier errant». L’énoncé biblique se lit dans le contexte de lironie de
Sancho qui, pour sa part, est affamé et désolé d’avoir perdu son bissac.
Imperturbable, ’hidalgo poursuit ’éloge des chevaliers errants en affirmant qu’ils
«savalent et doivent savoir de tout; et tel d’entre eux, dans les siecles passés,
s’arrétait a faire un sermon au milieu du grand chemin, comme il elt pris ses
licences a 'université de Paris », typique ironie cervantine qui, tout en célébrant la
complémentarité des armes et des lettres, met en question le séricux de leurs
représentants.

9. « El cielo padece fuerza » (11, 58) — « usque nunc regnum caelorum vim patitur et
violenti rapiunt illud » (Mt. 11:12). L’affirmation de Don Quichotte se situe dans le
contexte ou le protagoniste contemple les images sculptées de quatre saints, qui
allaient embellir un reposoir. Chacun d’eux, selon I’hidalgo, faisait partie, a sa
maniere, du nombre des chevaliers errants: Saint Georges comme soldat et
défenseur des filles, Saint Martin par le co6té de sa libéralité, Saint Jacques
Matamore, chevalier des escadrons du Christ et, finalement, Saint Paul, « chevalier
errant pendant la vie, saint en repos apres la mort [...] ». En dépit de considérer
quils partagent la méme vocation, Don Quichotte pergoit les différences: les saints
combattaient a /o divino tandis que lui, en tant que pécheur, il combattait a la maniere
des hommes ; eux, ils avaient conquis le ciel a force de bras, vu que le ciel se laisse
prendre de force (C’est ici que la citation biblique est intégrée), tandis que Don
Quichotte affirme ne pas savoir ce quil a conquis a force de ses peines.

La citation se trouve au cceur d’un des plus troublants passages de la Seconde
partie du roman. En se comparant a ceux qui ont su conquérir le ciel et en ne
sachant pas quel est le fruit de ses aventures, le protagoniste démontre douter de sa
mission et, ce qui plus est, de sa salvation ; il ne sait pas si la force qu’il pense avoir
et exercer peut lui conquérir le royaume de cieux. Il se trouve déja engagé dans le
douloureux chemin qui le conduit a la récupération de la raison et a la mort.
Unamuno (1914, 366) a percu 'amertume de ce passage ou, selon son interprétation,
Don Quichotte se pénétre d’ores et déja de la sagesse de Alonso Quijano. Ce
moment d’auto-réflexion et de distance prise par rapport a son identité fictive de
chevalier errant est soutenu précisément par le bref énoncé de 'Evangile. Pourtant,
peu avant, Don Quichotte avait affirmé, toujours avec un écho de I'Evangile selon
Mathieu (7:12-13), que la profession de chevalier errant est une voie vers
I'immortalité: « ;Por ventura es asumpto vano o es tiempo mal gastado el que se
gasta en vagar por el mundo, no buscando los regalos dél, sino las asperezas por
donde los buenos suben al asiento de la inmortalidad? » (11, 32).

10. La derniére citation littérale 4 mettre en relation avec la chevalerie errante est
prononcée en latin et provient du Livre de Job (17:12): « Post tenebras spero lucem » (11, 68).
Elle s’accorde parfaitement avec I’état d’ame du protagoniste : vaincu, il revient
chez soi et il lui est interdit, pour un an, d’entreprendre de nouvelles aventures.
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Tout comme Job, il est en détresse ; néanmoins, il forme 'espérance de reprendre
sa carriere chevaleresque. En réalité, la lumicre qui allait se présenter était celle de la
raison — ou de la mort chrétienne. C’est un passage ou la densité des allusions livresques
qui entourent la référence biblique semble étre moindre, a 'exception des lieux
communs de Virgile et de la doctrine stoique présents dans I’éloge du sommeil
prononcé peu avant par Sancho (Rico, II, 68, n. 11, 12). Pourtant, la citation du
Livre de Job a un statut tres intéressant et vaut, a elle seule, une bibliotheque, car il
s’agit de la mise en abime du roman méme, prononcée par le protagoniste a la veille
du dénoument ; effectivement, on le sait bien, la citation de Job est aussi la devise
de imprimeur Juan de la Cuesta, devise qu’on retrouve sur les pages de titre des
deux parties du grand roman (1605, 1615). En la prononcant, Don Quichotte
évoque, dans ce jeu de miroitements typiquement cervantin, le livre dont il est le
protagoniste, tout en étant conscient d’étre le protagoniste du livre qu’il évoque.

La deuxieme série de références bibliques n’implique pas explicitement la
question de la chevalerie errante, mais vise des affirmations sur Dieu ou sur les
vertus de la vie chrétienne, intégrées dans le tissu argumentatif des discours de Don
Quichotte.

1. « A solo Dios esta reservado conocer los tiempos y los momentos » (11, 25) —
« Non est vestrum nosse tempora vel momenta» (Ac. 1:7). Dans I'épisode du singe devin,
Don Quichotte instruit Sancho sur les dangers qu’impliquent les présages obtenus
par un pacte avec le diable. Méme si son discours se dirige contre la superstition et
lignorance, le protagoniste est victime d’une mystification, car Maese Pedro, le
maitre du singe, n’est qu’un charlatan. Le discours raisonnable du chevalier est miné
par la méconnaissance de la réalité.

2. « El cual del estiéreol sabe levantar los pobres» (I, 51) — « de stercore erigens
pauperem » (Ps. 112:7) fait partie de la lettre que Don Quichotte envoie a Sancho,
gouverneur de I'lle Barataria. La citation sert a souligner la capacité de I'écuyer de
bien gouverner, en dépit de sa condition humble et souligne les contrastes
constitutifs des protagonistes : ainsi que Don Quichotte est un fou sage, Sancho est
un sot judicieux.

3.-4. « Siendo el principio de la sabiduria el temor de Dios » (11, 20) — « Timor
Dowmini principium Sapientiae » (Pr. 1:7, Ps. 110:10, Si. 1:16 etc.). Don Quichotte fait
I’éloge de Sancho qui vient de prononcer un discours sur ’égalité des humains
devant la mort, discours qui comporte, d’ailleurs, toute une série de lieux communs
sur ce théme. Le chevalier le félicite en affirmant que, a sa facon rustique, Sancho
avait dit ce que pourrait dire de mieux un prédicateur (éloge ou ironie par rapport
aux prédicateurs?) et quil pourrait méme « prendre une chaire dans sa main, et s’en
aller par le monde précher de jolis sermons ». Pourtant, dit-il, vu que le principe de la
sagesse est la crainte de Dieu, il ne peut pas comprendre comment Sancho prononce
des propos si sages, lui qui craint plus un lézard que Dieu. On se trouve de nouveau
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devant I’ ambiguité cervantine: est-ce que les propos de Sancho sont un modele de
sagesse ou plutot une parodie des discours des prédicateurs ? Est-ce que Sancho est
vraiment sage ou bien, sa sagesse, n’ayant pas comme origine la crainte de Dieu, est
plutét illusoire? Cest toujours ’écuyer qui semble trancher la question: il craint Dieu
comme chacun de ses semblables vu que « Bien predica quien bien vive y yo no sé
otras tologifas », phrase qui a été interprétée comme une des preuves de 'érasmisme
cervantin (Castro 1925, 315-317).

Cervantes vise les mémes références bibliques au début des conseils que Don
Quichotte donne a Sancho avant de devenir gouverneur de Iile Barataria:
« Primeramente, joh hijol, has de temer a Dios, porque ex e/ temerle esti la sabiduria y
siendo sabio no podras errar en nada » (11, 42). Conformément aux normes imposées
par la rhétorique, cette séquence débute par un texte d’autorité. Néanmoins, on se
trouve en pleine farce, comme nous I'avons déja souligné.

5.-6. « Hagamos bien a nuestros enemigos, y que amemos a los que nos aborrecen »
— « Diljgite inimicos vestros, benefacite qui oderunt vos » (Mt. 5:44, Lc. 6:27); « Dijo [Cristo]
que su yugo era suave y su carga liviana. » (11, 27) — « Tugum meum suave est et onus
meeum leve » (Mt. 11:30).

Ces citations des Fvangiles apparaissent dans Paventure du braiment des
regidores, épisode burlesque, d’origine folklorique. Interprété comme influence de
Phumanisme chrétien d’Erasme, le grand discours pacifique de Don Quichotte met
en lumiere 'idéal moral de la paix tout en satirisant la folie humaine qui, pour des
motifs ridicules, fait proliférer la violence (Arellano, Lectura comentada, 11, 27). De
nouveau, par le contexte ou ils sont situés, les propos du chevalier se trouvent au
centre d’un contraste comique.

7. La citation de 1II, 12, « De la abundancia del corazén habla la lengua » — « Ex
abundantia enim cordis os loguitur» (Mt. 12:34, Lc. 6:45) met en lumiere une dimension
inattendue du dit biblique, en 'appliquant a 'amour (courtois).

8.-9. Deux citations se référent au mariage chrétien et a la femme vertueuse (un
théme bien cher a Cervantes): « A los dos que Dios junta no podrd separar el
hombre » (I, 20) — « Quod ergo Dens conjunxit, homo non separet » (Mt. 19:6); « La mujer
honrada bien puede llamarse “corona de su marido” » (11, 21) — « Mulier diligens
corona est viro suo» (Pr. 12:4). Ce sont deux contextes dans lesquels nous ne décelons
pas de distance ironique ou d’usage du pluriperspectivisme.

Quelques breves conclusions

Les références bibliques — citations littérales, paraphrases ou allusions — contribuent a
construire le vaste intertexte constitué par le chef d’ocuvre cervantin. Fvidemment,
elles ne sont jamais utilisées selon la plus accoutumée et traditionnelle maniere
d’interprétation des passages bibliques mise en ceuvre par les textes d’édification
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morale et religieuse : linterprétation d’un passage biblique, on le sait, pouvait
souvent ne pas étre univoque si 'on avait en vue, au-dela du sens littéral, les sens
spirituels proposés par I'allégorése. Bien qu’on puisse étre sir que Cervantes avait
connu cette maniere d'interpréter les textes bibliques, il ne 'emploie en aucun cas.
Cependant, dans le cas des citations littérales analysées, on peut observer quil se
sert d’'une modalité completement différente de les situer a l'intersection de plusieurs
possibilités d’interprétation. Chez lui, la citation biblique se présente, certes, sous la
forme d’un texte d’autorité et sa valeur d’édification n’est jamais contestée. Pourtant,
il construit des contextes ou des écrits d’origines dissemblables (sacrés et profanes),
d’époques distinctes (antiques et « modernes»), d’intentionnalités diverses
(édification, divertissement) se laissent lire les uns par les autres, dans un exercice
qui les illumine réciproquement. En plus, par 'usage constant du perspectivisme
dont il est un des fondateurs, il met en évidence la possibilité d’une distance — bien
des fois ironique, mais sans que le but de cette ironie soit celui de contester ou de
délégitimer le contenu de la citation biblique. Le point de mire de ces stratégies
nous semble étre celui de proposer, dans chaque cas, une pluralité de lectures
possibles a travers des points de vue distincts impliqués, en misant aussi sur la
complicité du lecteur. De cette maniére, les citations bibliques littérales, instrument
d’autorité per se, constituent en méme temps un instrument de la lecture critique.

Drautre part, lorsqu’elles sont attribuées a Don Quichotte, comme dans les cas
que nous venons d’examiner, elles se transforment dans un outil littéraire efficace
pour la configuration du profil ambivalent du protagoniste: « un entreverado loco,
lleno de lucidos intervalos » (11, 18). La majorité des citations bibliques attribuées
par Cervantés 2 Don Quichotte concernent la chevalerie errante qui est, en méme
temps, le « domaine » de la folie du personnage. Comme fou, le protagoniste est un
instrument de la parodie des romans chevaleresques ; comme sage, il est un fin
lecteur des ceuvres de IAntiquité, un humaniste éclairé, un bon connaisseur de la
Bible. Les textes qui se lisent de maniere critique les uns par les autres (et dont les
références bibliques font partie) démolissent le faux édifice des romans chevaleresques.
La récupération de la raison se fait en « abolissant » cette littérature délégitimée par
la folie, mais la guérison se réalise en mettant en exergue la dimension chrétienne du
personnage — le seul élément qui lui reste de son coté sage de chevalier errant. Clest
ainsi qu’est mise en valeur la derniére citation biblique prononcée par Don Quichotte,
post tenebras spero lucenr — mise en abime du roman entier, qui illustre 'avénement de
la lumiére de la raison doublée de celle de la foi.
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EPISODUL ,, AVRAAM SI SARA SI ARATAREA SFINTEI TREIMI
LA STEJARUL DIN MAMVRI”, IN TRADUCERILE BIBLICE
DIN MS. 45, MS. 4389, BIBLIA DE LA 1688
SI IN TRADUCEREA HRONOGRAF DEN INCEPUTUL LUMII

DIN MS. 3517 (CCA 1658-1661)*
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Institutul de Filologie Romani ,,A. Philippide”, Iasi
mioaradragomir_2006@yahoo.com

Résumeé: Le fragment de I'apparition de la Sainte Trinité aux chénes de Mamré contient
une multitude de différences entre le texte de la Chronigue et 1a Bible (B1688, Ms. 45, Ms.
4389), d’une part, et entre la Chronigue et les deux chroniques grecques d’apres lesquelles
elle a été traduite, d’autre part. La démarche comparative que nous avons réalisée dans
cet ouvrage est en mesure de faire ressortir ces différences et nous introduire dans le
laboratoire du travail de la création du traducteur. Elle met en valeur les traits caractéristiques
de la chronique, beaucoup plus généreux que le texte biblique, puisqu’elle permet des
adjonctions, aussi bien que des omissions par rapport a la source et, suivant la méme
manicre dont la littérature des chroniques a été écrite, le traducteur exprime dans une
manicre vaste tout un monde. Dune part, il cherche que le fil des faits et des
événements soit respecté et que le lecteur ne perde tien de 'information présente dans
les originaux écrits en grec. Par surcroit, il consulte les deux chroniques grecques et il
prend tout ce qui lui semble important du texte de Kigalas qui, généralement, constitue
la source principale, aussi bien que du texte de Dorothéos de Monemvasia, utilisé
d’habitude comme source secondaire. D’autre part, il fait passer tout a travers son
propre filtre et nous avons observé que, jugeant d’apres les transformations qu’on a
suivies ici, il suppose une analyse socio-psychologique fine, du talent littéraire, le désir de
transmettre les faits aussi véridiquement que possible, de T'esprit encyclopédique et
I’adaptation a ce qui lui semble représenter I'esprit du lieu, c’est-a-dire il essaie de tout
transmettre en s’adressant a ses contemporains des Pays Roumains. Fvidemment, tout
passe a travers un sentiment religieux authentique et le prisme de la problématique de la
croyance et du dogme orthodoxe-chrétien. Ces traits spirituels, qui se constituent partie
de son fondement psychologique et spifituel, s’ajoutant a ceux que nous avons mentionnés
dans d’autres ouvrages, nous déterminent de considérer que le traducteur ne pouvait étre
qu’une figure emblématique de la culture roumaine, que nous avons identifiée, a travers
le temps — par des arguments philologiques et linguistiques —, dans la personne de
I’érudit profondément preoccupé par la sphere religieuse, Nicolae Milescu Spétarul.

Y L'éisode d’Abrabam et de Sara et I'apparition de la Sainte Trinité aux chénes de Mamré, dans les
traductions bibligues contennes dans le MS. 45, le MS. 4389 et dans la traduction Chronique des le
commencement du monde, g fait partie du MS. 3517 (vers 1658-1661).
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Mots-clef: chronique, soutce ptincipale/source secondaire, différences par rapport aux
textes bibliques.

1. Hronograf den inceputnl lumii este o traducere din limba greacd, ampli, care, desi nu
redd literal originelele grecesti — ba chiar, In multe locuri, le rescrie —, respectd
intocmai canoanele scrierii unui cronograf. Astfel, partea de Inceput cuprinde
faptele de la facerea lumii, apoi urmeaza firul biblic vechi testamentar, cu istoriile
sale principale. Traducitorul, pe care noi l-am identificat in persoana cirturarului
Nicolae Milescu Spitarul (Dragomir 2007; Dragomir 2017), dd dovadid de un talent
literar veritabil prin faptul cd preia date din originalele grecesti, le prelucreaza si
intervine, chiar, cu propriile comentarii. Se poate spune ci, pentru acea dati,
mijlocul secolului al XVI1I-lea, cca 1658-1661 — cum am datat traducerea (Dragomir
2007)! — redarea Hronografului in limba romana cu un grad ridicat de autonomie fata
de original, are si trasaturile unui act de creatie.

2. Intre episoadele biblice din partea de inceput a Hronggrafului este si acela al aritarii
Sfintei Treimi citre Avraam si Sara, la stejarul din Mamvri. In cadrul acestui episod,
am identificat o seamd de momente:

I. Dumnezeu i se aratd lui Avraam cind acesta avea 99 de ani si ii spune cd vrea
ca semintia lui sa ddinuie §i prin nagterea unui fiu de citre Sara, sotia sa, si c
urmagii lui vor fi imparati.

II. Dialogul Avraam — Dumnezeu: Avraam se mird cd i se va nagte fiu, intrucat
el si Sara sunt deja bdtrdni, iar Sara este nerodnicid. Se roagd ca mdcar Ismail,
feciorul lui si al slujnicei Agar, sa traiascd si sa-i fie sprijin la batranete.

III. Dumnezeu ii rispunde lui Avraam cd, desi Sara este nerodnicd, va naste un
fecior pe care il va numi Isaac §i cu care ,,va pune legiturd mare”, iar neamul lui
Ismail, pentru care Avraam se roagi, se va inmulti §i va fi blagoslovit.

IV. Se arati o calitate a lui Avraam: el si Sara sunt iubitori de oaspeti. In plus, se
spune despre Avraam ci este drept si bun.

V. Dumnezeu li se aratd lui Avraam si Sarei intr-un loc ce se cheama Mamvti,
sub infitisarea a trei barbati, despre care traducitorul ne spune ca, in realitate,
reprezintd Stanta Treime.

VI. Avraam i se adreseaza Sfintei Treimi la plural, dar cu un singur cuvant,
»Doamne”. Discutie asupra celor trei ipostasuri ale Trinititii intr-un singur
Dumnezeu.

VII. Comentariul traducitorului despre obiceiul spalarii picioarelor la oaspeti
inainte de masi.

1" Dupd cum am ardtat (Dragomir 2007), MS. 3517, care este prototipul copiilor ce s-au

dezvoltat din aceastd traducere, a putut fi copiat dupd terminarea traducerii si inainte de
1672.
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VIII. Comentariul traducatorului in care il lauda pe Avraam ca om iubit de
Dumnezeu, explicand, astfel, de ce a fost vrednic si i se arate Sfanta Treime.

IX. Comentariul traducdtorului despre dumnezeirea Sfintei Treimi, care se
infatiseazd ca ,,ardtare” ce nu se atinge de ospatul material oferit de Avraam.

X. Dialogul Sfintei Treimi cu Avraam i Sara, In care li se anuntd din nou
nasterea fiului, Isaac, la bitranete; Sara rade, initial nu crede, iar Dumnezeu ii spune
cd la dumnezeire nimic nu este cu neputinga.

XI. Explicatia semnificatiei numelui Isaac in ebraica, preluatd din cronograful lui
Matheos Kigalas.

XII. Cronologizarea: Avraam era de 100 de ani la nasterea lui Isaac, iar de la Adam
erau 3413 ani.

Structura acestui episod este aproape identica in B1688 si in manuscrisele biblice
45 si 4389 (Fac. 17:15-21; 18:1-16; vezi GENEZA 1988) si partial diferitd de cea din
Hronograf.

1. Dumnezeu i se aratd lui Avraam cand acesta avea 99 de ani.

II. Dialogul Dumnezeu — Avraam: Dumnezeu 1i spune ca Sara, sotia lui Avraam,
ii va naste un fecior; Avraam rade, cidci se stie batran si el, si, mai mult decat atit,
Sara este nerodnicd; Avraam se roagd pentru Ismail, fiul lui si al slujnicei Agar;
Dumnezeu anunti din nou cd Sara va naste un fiu, cu care va intdri ,,fagdduinta
vécinica”, iar neamul lui Ismail se va Inmulti si va fi blagoslovit.

III. Dumnezeu se aratd lui Avraam si Saret la stejarul din Mamvri, sub infatisarea
a trei barbati.

{V. Avraam si Sara poruncesc sa li se spele picioarele oaspetilor si le pregatesc
ospat.

V. Sfanta Treime Intreabad de Sara si ii anunta ca vor avea un fiu; Sara rade, caci
se stie batrand si nerodnica.

VI. Sfanta Treime le spune ca dumnezeirea poate orice si o ceartd pe Sara ca a
ras, iar aceasta neagd.

3. Episodul aritirii Sfintei Treimi in Hronograf, cuprins in Glava 8, este redat atat
dupid textul de bazi de pe care s-a ficut traducerea, cronograful lui Matheos
Kigalas, Néa ovvoy s Stagopdv [oToptdv doyouévn dmo kTiosws KOouou..., tiparit
in anul 1650, la Venetia (= K), cat si dupd cronograful lui Dorotheos de
Monemvasia, BifAiov ioroptkov mepiéyov v ouvoyer Siagdpous kai £50yous
[oropias..., Venetia, 1631 (= D), care este folosit ca sursd secundard. Dupi cum se
poate observa din schema prezentirii momentelor, In Hronograf se regisesc toate
momentele din Biblie, cate sunt traduse aproape identic in B1688, in MS. 45 si in
M. 4389. Insd, spre deosebire de firul biblic, Hronggraful prezinta si alte aspecte care
fie se regdsesc partial in textele grecesti, fie pur si simplu nu apar deloc nici in
acestea, i, in acest caz, reprezinta interventia traducitorului in text §i chiar putem
spune, in unele situatii, fara sa exageram, ca sunt creatia acestuia.
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a) In dialogul care se poarta prima datd cand Dumnezeu i se infatiseaza lui
Avraam, acesta 1 se adreseazd cu apelativul Doammne, vocativul din limba veche
pentru domn, iar adresarea aceasta nu se regiseste nici in Biblie, nici in cronografele
grecesti. De asemenea, traducitorul alege sd redea aici textul lui Kigalas, In care nu
apare si verbul 7ise, care exprima o atitudine mai indrazneata a lui Avraam, aga cum
apare in B1688 (MS. 45 si MS. 4389) si in D, ci numai verbe care indicd piosenia:
»lard Avraam, dac-audzi cuvintul lui Dumnadzau, cidzu cu fata la pamintu si
multami lui Dumnadzau si dzisa: «Doamne, eu sintu acmu de 100 de ai..»” (f. 107). O
altd deosebire datoratd rescrierii este aceea ci, in Biblie, acest pasaj nu apatre ca
dialog cu Dumnezeu, ci ca un monolog al lui Avraam, pe care, desigur, Dumnezeu,
il aude. Tot astfel se regiseste siin D:

B1688 (Ms. 45, Ms. 4389), 17:17: $i cazu Avraam pre fata lui, si rise, §i zise ntru
cugetul lui, zicind: ,,De si va naste fiiu celui de 100 de ani si Sarra, de 90 de ani fiind,
va nagte?” (206).

K: 6 8¢ “ABpaodp dxodoog Emecev pe TO mpdowtov gig THv yfjv kal émpookdvnoe kol
eime. Tdpa £yw Aot EKaTOV XPOVAV... [KE] (Avraam, auzind, cizu cu faga la pimant
si se inchind si zise: ,,Acum eu sunt de o sutd de ani”) (27).

D: 6 8¢ “ABpady... Emeoe kai mpookdvnaoe, Eyédace, AyovTtog i TOV auTov Tou OTL
Tdpa elpat Ekatov Xpovdv... (20) (Avraam..., cizu si se inchind, rase, spunindu-si in
sinea sa ci ,,acum sunt de o sutd de ani”).

b) Avraam nu crede si nu mai sperd sd aiba copii, dar se roagi pentru Ismail, fiul
pe care il are cu slujnica lor, Agar. Pornind de la un fapt de viata, acela ca oamenii
vid, In general, si un sprijin in copii la bitranete, traducdtorul exprima acest gind pe
care i-l atribuie lui Avraam: ,Numai pentru Ismail mad rog, si aibu radzim de
batrineata” (f. 10v). Aceasta este o creatie narativa de tip psihologic a traducitorului,
cici observatia nu se regaseste nici in textul biblic, nici in cele doua cronografe
grecesti:

B1688 (MS. 45, MS. 4389), 17/18: Si zise Avraam citri Dumneziu: ,,Ismail, acesta
traiascd inaintea ta!” (2006).

K: kol &mokp1Beic ‘APpady eime mpdg Kiptov. ‘lopomA adtdc CriTw évavTiov cou

[«E] (S rdspunse Avraam, spuse Inaintea lui Dumnezeu: ,Ismail, pe acesta il cer
inaintea Ta”) (27).
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D: kai &mokp1Beic 6 ABpady, eime mpdg Kdptov. ‘lopand adtog CiTw évavtiov cou

(20)2 (id.).

¢) In acelasi dialog, prima dati cind i se infitiseazi Dumnezeu lui Avraam,
acesta Isi spune prin argumente logice, dar pimantesti, cd nu este posibil sd mai aibd
fii, intrucat si el, si Sara sunt bdtrani, iar Sara este nerodnici. Observim cd
Dumnezeu nu il ceartd pe Avraam pentru indoiala sa, nici pentru faptul cd a ras, ci ii
repetd vestea. Ca pentru a sublinia acest aspect, traducitorul imagineaza in dialog o
cale in plus de comunicare, de intelegere intre fiinta umana si divinitate si de aceea
adaugi un pasaj in care exprimi cum, ca pentru a-i imblanzi sufletul, Dumnezeu
chiar reia argumentul lui Avraam si isi intdreste promisiunea:

Dzisa Dumniddziu citrd Avraam: ,,Agea iéste, cum dzici, cd muiérea ta iéste stearpd. lar si
stii ca va si-t faca fecior i sa-i pui nume Isaac” (f. 10).

B1688 (MS. 45, MS. 4389), 17:19: Si zise Dumnezdu cdtrd Avraam: ,,Asa. Iatd, Sarra,
fiméia ta, va nagte tie fecior §i vei numi numele lui Isaac” (200).

K: elme 8¢ 6 @cog mpdg “ABpady. “OTt val, 1} yuvri cou 1} Tddpa 8£An gou yuvion
0oV, va TOV dvoudong ‘loadx [K(;/] (Spuse Dumnezeu citre Avraam ci ,,da, femeia
ta, Sarra, iti va nagte fiu, sd il numesti Isaac”) (27).

D: €ime 82 6 @cdg mpdg “APpadp 8Tt va, 1) yuvaikd cou 1) TédPpa/0éAAL yuvrion
G0V, kai va edydAng To &vopa Tou “loadk (20-21) (Zise Dumnezeu citre Avraam ci,
,iatd, femeia ta, Sara, iti va naste fiu §i sd-i pui numele Isaac”).

d) In prezentarea episodului in care Dumnezeu i se aratd a doua oari lui Avraam, in
Sfanta Treime, la stejarul din Mamvri, traducitorul reorganizeazd momentele
naratoriale diferit atat in comparatie cu Biblia, cat si cu cele doud cronografe
grecesti. In B1688 si in cele doui manuscrise, se spune direct cum i se aratd Sfanta
Treime, unde se afla Avraam si in care moment al zlei. In K se spune despre
ardtarea lui Dumnezeu la stejarul din Mamvri §i cum i se adreseazd Avraam, apoi se
explica faptul ¢ Dumnezeu i se infitiseaza lui Avraam pentru ci era iubitor de
oaspeti si stia sd primeasca pe strdini cum se cuvine. InD se spune ci Dumnezeu i

2 Pentru observatii asupra identitdtii unor pasaje intregi din cele doud cronografe, vezi
Russo (1939, 88): ,in aceste doud cronografe gisim sute de pagini la fel, cuvant cu
cuvant. Dar aseminarea cea mare Intre ele nu se datoreste numai izvorului comun pe care
il utilizeazd amandoi. Cigala, desigur, a avut supt ochi §i a utilizat cam fird jend pe predecesorul
sdn [subl. n.], desi tipdrea un cronograf pentru a concura tiparitura lui Dorotei”. Copierea
pasajelor dintr-un cronograf scris anterior era, de fapt, maniera de alcituire a
cronografelor, care se realizau adiugindu-se la fiecare nou text date noi si actualizarea
impdritiilor pand in zilele autorului.
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se aratd lui Avraam la stejarul din Mamvri — intr-un pasaj mai lung asupra ciruia vom
reveni —, explici cum 1 se adreseazd Avraam lui Dumnezeu, apoi se expune, intr-un
pasaj larg (vezi infra), obiceiul din vechime, practicat atat de cei bogati, cat si de
saraci, de a primi cat mai bine pe oaspeti, de a le spala picioarele, de a le pregati de
mancat si de baut, de a-i sluji, de a le pregiti camera de dormit peste noapte si apoi
se concluzioneaza ci, astfel, fiind §i Avraam foarte bun primitor de oaspeti, Sfanta
Treime a vrut si mearga la casa lui §i sd 1 se arate.

Traducitorul Hronografului organizeaza altfel succesiunea momentelor naratiunii.
Mai intai spune care erau virtutile lui Avraam: drept, bun, iubitor de oaspeti, iar asupra
ultimei calitdti insista printr-o comparatie lirgita, inexistentd in cronografele grecesti
sau in Biblie, care isi are originea, din nou, in talentul literar al traducitorului si In
observatiile sale de ordin psihologic: ,,lar Avraam era foarte direptu lui Dumnadzau,
si bun, §i priimitoriu de oaspet, aita citn n-an mai fostu altul. Si de sd vrea prileji sa nu-i
vie vre-ntr-0 di oaspe la casd-le, nici ei nu minca intr-aceaia dz7’ (f. 10¥). Abia dupd aceastd
introducere, prin care se justificd implicit si de ce i se arati Dumnezeu Incd o data
lui Avraam, se spune despre vedenia in care i se aratd Dumnezeu.

Ceea ce in D este prezentat pe larg despre obiceiurile primirii oaspetilor, iar in K
lipseste, in Hronograf este preluat ca idee din D, in stil enciclopedic, intr-o propozitie
explicativi: ,,Cice c-asea le-afu] fostu obicina pre-aceaia v<treame>, intliu si speale
picioarele oaspelui, apoi sa-i facd ospatu. Deaci <i-au> dus la casa lui, si-i
ospeteadza” (f. 10v).

B1688 (Ms. 45, Ms. 4389), 18:1: Si sa ivi lui, Dumnezau, citri stejariul de la Mamvri,
sazind el la usa cortului lui ineamiazizi (208).

D: feelpeTe, 6Tt ol moAaiol &pyovTec, Hodv kai ol mTwyol piav TdELy elxav. “OTav
ABehav va dmodexBolv dvbpwtov €ic TO omfjTt, v& Kduouv peydAnv gdomiayyviav,
mpdTov Emluvay T moddpta Tou. Kot moAAdic ¢opaig adTtoi Toug ot kokupoil T&
EmAnvay, kal €1xav To S1& peydAny edAoBeiov kai 86Eav mpdg TOV Bedv, va TAGvouv
Ta moddpila Tav Eévwy. Kai T1éTe Toug EBavav va kaBicouv va dvamowbodv dAiyov,
¥wg 00 v& ETolpudoouy dpaynTd, kai moTd, vo BdAouv TpdmeGav va Todg VTmpeTioov,
va ¢dyouv kai va miouv. Kat &v fi@edav va dvamauBodv Trjv vikta ékeivnv, va
ToUg OTpwoouv T& KOAARTEpa Podxa 6mou elxav va Tolg dvamadoouv, kol ué
peydAnv edomiayyviav va Todg &mexBdAouv. Kot Tdoov ATov 6 APpady eig v
dLrokeviav, 6Tt 4 “Ayla Tpiag 0éAnace kai Gmfjyev eig TO omfjTL Tov, &mAfkousev,
fyouv éxdvevoev (21) (S4 stiti cd gazdele cele de demult, atat cei bogati, cit si cei
sdraci, aveau o reguld. Cand voiau sd primeascd om la casa lor, sd facd mild mare cu el,
mai intai ii spalau picioarele. $i de multe ori acestia le spalau [?] si pentru o credintd
mare si slavd citre Dumnezeu, spilau picioarele strdinilor. Si atunci ii puneau si se
aseze si se odihneascd putin pand pregiteau mancirurile §i bauturile, s le puni
masa, sa le slujeascd, s mianance i s bea. Si, dacd voiau si se odihneasci §i in
noaptea aceea, intindeau cele mai bune asternuturi ca si se odihneasci, §i cu o mare
mila ii tineau [?]. $i astfel era §i Avraam, in iubirea de oaspeti, incat Sfanta Treime a
vrut si meargi la casa sa, si se arate, adicd si se Infitiseze).
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e) Dar unde are loc propriu-zis a doua epifanie citre Avraam? in Hronograf se
spune ca Dumnezeu ,,i s-au ardtatu altd datd intr-un locu ce sd chema Mamvr{” (f.
10v). Atat in B1688, cat si in D si in K se specificd cu mai multd precizie cd Sfanta
Treime se aratd lui Avraam la stejarul din Mamuvri, iar in Hronograf se vorbeste mai
general, despre un loc numit astfel. Dar se pune Intrebarea ce rol are, totusi, stejarul,
pentru cid din toate textele, inclusiv din Hromograf, reiese ci vedenia era deasupra
capului lui Avraam. ingelegem din D (21) si K [«&] (27) c4 ea se afla &v T Spui TH
Mappfj, ceea ce ar insemna anume in stejar, pe coroana stejarului. Tot astfel reiese
si din Biblie, ,,cdtrd stejariul de la Mamvri”. Traducatorul Hronografului nu insistd pe
acest amanunt, deoarece credem cd doreste sd insiste asupra minunii in sine §i a
meritelor lui Avraam, datoritd cirora este vrednic si i se arate dumnezeirea.

f) In Hronggraf traducitorul dezviluie faptul ci cei trei barbati care se aratd lui
Avraam reprezintd Sfanta Treime §i, in continuare, spune cd Avraam intelege ca
vedenia care i se infitiseazd este insdsi Sfanta Treime, despre care dreptii din
Vechiul Testament aveau pre-stiintd prin harul pe care il aveau. Traducitorul insista
asupra dogmei trinitatii intr-o singura divinitate, pe care o simte si o recunoaste
Avraam: ,,51 cdutd Avraam si vadzu trei voinici unde sta deasupra lui. Ce nu era acei
trei voinici, ce era Svinta Troitd. $i daca-i vaidzu, el vru si le dzica dumneavoastra si
nu putu, ce dzisd numai ca unui om, Doamne, a tute trei un cuvintu, ¢ cunoscu
Avraam ci iéste Svinta Troitd” (f. 10). In Biblie, evident, nu se poate discuta despre
dogmi, ci doar se precizeazd: B1688 (Ms. 45, Ms. 4389), 18:2: ,,8i, cdutind cu ochii
lui, vazu §i, iata, trei barbati sta deasupra lui”.

Traducitorul insistd asupra discutiei despre cele trei ipostasuri ale Sfintei Treimi,
cirela Avraam vrea initial sd i se adreseze ca mai multor persoane, ,,sd le dzica
dumneavoastra”, adica utilizand pronumele de politete la plural?, dar isi d4 seama ca
este vorba despre dumnezeirea cireia i se inchina si, de aceea, se adreseazi la singular,
cu vocativul din limba veche pentru domn, anume doamne. Traducidtorul marcheaza
intr-un mod cit se poate de clar acest aspect, si anume adresindu-se direct
cititorilor i atrdgand atentia asupra diferentei din exprimarea lui Avraam:

Si dacd-i vidzu, el vru si le dzica dumneavoastrd §i nu putu, ce dzisd numai ca unui
om, Doamne, a tute trei un cuvintu, ci cunoscu Avraam cid i¢ste Svinta Troita.
Pentr-aceasta dzisd citrd dinsii: ,,Doamne, de am stire inaintea Ta, sd gisiscu dar de la
Tine, nu treace pre linga robul tdu, sd aducid apa si sd spdlim picioarele voastre. Vedet,

3 Despre folosirea pronumelui de politete la plural in Hronograf si in limba veche, in
general, am sustinut comunicarea care va fi publicatd in volum la Editura Academiei,
Pronumele de politete ca element in localizarea textelor vechi. Formele dumneata, dummneavoastra, de la
romdna literard veche la epoca modernd. Aplicatie: Hronograf den inceputnl lumii (1658-1661), text
prezentat la colocviul ,,Unitate lingvistici — Unitate teritoriald. Rolul limbii roméane in
Unirea de la 19187, Iasi, 30-31 mai 2018.
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Jratilor, ¢d Avraam au dzis intiin numai un nume, iar apoi el diisd «Sd spdldm picioarele
voastrey”.

Discutia asupra acestei problematici este scurtd in K si de intindere mai mare in D,
unde are o tentd filozofic-crestina. Traducatorul Hronografului reda esentialul dogmei
insistand asupra diferentei in adresarea la singular, respectiv la plural.

Adresarea citre cititor (vedet, fratilor) are echivalent in K un pasaj care se afld in
altd secventa, dar care, desi este de aceeasi facturi, are, totusi, o formulare diferita:
dxoleTe xproTiavol pou, TL xdptv 8{dot 1 prrokeviag [kG'] (Ascultati, crestinii met,
ce dar oferi iubirea de oaspeti) (27). Observim cateva diferente intre cronograful
grecesc si traducere. Pe cind in K se foloseste apelativul cregtinii mei, traducitorul
spune fratilor, adicd asa cum se obisnuieste si pand astdzi In biserica ortodoxd romand
sau intr-o adresare familiard, apropiind, astfel, pe cititor de subiectul si tema abordate.
Apoi, verbul selectat de traducitor este unul ce nu implicd auzul (asear), cain K, ci
vazul, atat cu ochii mintii, cat si concret, aga cum ar fi privitul unei icoane, adica
imperativul vedefi are sensul ‘a fi atent, a biga de seama’ si include §i sememul ‘a
intelege’.

@) In Hronograf, traducitorul are propriile concluzii in privinta dreptului Avraam.
Fragmentul cuprinde cuvinte encomiastice, admirative, exptimate in fraze exclamative,
si, Incd o datd, este repetatd justificarea venirii Sfintei Treimi la casa lui Avraam, adicd
faptul cd acesta este iubitor de strdini si drept: ,,O, preafericite Avraame, si
<prea>liudate, ce oaspet grei* au priimit de t-au venit la casil Dard <tu> drag ai
fostu lui Dumnadzau pentru direptitile tale, de t-au venit <la> casd Svinta Troitd”
(f. 11v).

Acest moment, desigur, nu existd In Biblie, iar in cronografele grecesti este cu
totul altfel prezentat. De fapt, numai In K autorul se adreseazi cititorilor si aduce ca
explicatie a binecuvantarii date lui Avraam faptul ci era iubitor de oaspeti, nu si pe
acela pe care insistd traducdtorul, anume cd era drept lui Dumnezeu. De asemenea,
observim cd in K nu apar cuvintele laudative si admiratia pe care le intalnim in
Hronograf.

K: dxoleTe, xproTiavol pou, Tt xdpiv 8idot 1 ¢pdoEeviog &meidn 6 maTpLdpxNS
" ABpadp ATov kard ToAAY $pLAdEevog, EkaTedéxOn 1 ‘Ayla Tplag kol Omfyn elg 1O
omtn Tou, kai &prAcgeviiBn (k'] (Ascultati, crestinii mei, ce dar oferd iubirea de
oaspeti, deoarece patriarthul Avraam era foarte iubitor de oaspeti, a primit Sfanta
Treime sd meargi la casa lui si a fost bine primitd) (27).

In Hronograf, dupa cum se poate observa, ideile din acest scurt fragment sunt rescrise si
structurate intr-o altd ordine, adresirile sunt adaptate mediului romanesc, iar firul

4+ 1In editia ms. 86, realizati de Gabriel Strempel, Cronggraf tradus din greceste de Pitragco
Danovici, este scris rei.
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narativ pe care il construieste traducatorul cuprinde si un epitet, ,,0aspeti gre/’, care
acentueazd importanta oaspetelui divin.

h) Un alt moment care nu existd nici in Biblie, dar nici in cronografele grecesti,
este un comentariu profund si evlavios al traducitorului despre dumnezeirea Sfintei
Treimi — care ,,era numai ardtare’ — $i lumea materiald, pe care o transcende: ,,lar daca-i
dusa acasi, le feace osp<it>. Ce ospitu trebuia Svintei Troitd sau ce sa manince
dumnidzdirea? Numai dac-au sedzut la masa lui Avraam, pirea ci sid ospeteadzi.
<lIard> era numai aritare” (f. 117).

i) Ca raspuns la adresarea Sfintei Treimi citre Sara si la anuntul ci va naste fiu,
aceasta are aceeasi atitudine ca i Avraam. Traducitorul insereazi o scurtd observatie
care umanizeazd personajul, construind un fir narativ al faptelor nu numai credibil,
ci si cu mult mai viu: ,,lard Sara sta den dosul lui Avraam si <dac>-au audzitu de
ndscut, ea risa citinel dentru dinsd” (f. 117). Prin adaugirea dentru dinsd, care anterior
apare si in cazul lui Avraam si indicd faptul cd Sara se gandea In sinea ei la
imposibilitatea de a mai avea copii, dar mai ales prin adverbul citine/, traducitorul
creeazd o atmosfera veridicd, prezentand intreaga scend ca si cum ar fi fost de fata.
Adverbul 1n sine, specific limbii vechi’, este mai rar folosit si este sugestiv in acest
context. In Biblie si In textele grecesti,aceastd determinare a verbului @ rdde nu apare,
iar precizarea care indicd interiorizarea stirii, dentru sine, apare numai in Biblie:

B1688 (MS. 45, Ms. 4389), 18:12: Si rise intru sine Sarra, zicind.

K: 7 8¢ Zdppa ¥oTekev Omiow €ig TOV “ABpady, kai dkovovTog éyéhacev [kG'] (Satra
stitea in spatele lui Avraam si, auzind, rise) (27).

D: 1 8¢ Tdgpa EoTtekev Omiow &mo TOV “ABpady, kol Wg Hrouoev &TL va kdun modl,
¢yéhaoev (Sarra stitea in spatele lui Avraam si, cind auzi ci va nagte copii, tase) (21).

j) Scena aparitiei Sfintei Treimi la stejarul din Mamvri se incheie in Hronograf si in
Biblie cu cuvintele pe care Sfanta Treime i le adreseazad Sarei.Aceasta percepe si ca
pe o mustrare Intrebarea ,,Ce risd Sara au cice vasd facd feciori?”(f. 117), pe care i-o
adreseazd indirect Dumnezeu, si, de aceea, reactia ei este aceea de a se apara si de a
nega ci a raspuns astfel cuvantului lui Dumnezeu. Ca pentru a respinge total atat
imposibilitatea la care se gandise, cat si propria reactie, considerate de ea insisi ca o

5 in Ghetie (1975, 175) se explicd forma cdtinel ,,prin contaminarea dintre catelin $i incetinel’.
Acest adverb apare la sfarsitul secolului al XVII-lea, in unele texte din Moldova,
Muntenia si Transilvania; vezi ILR (1532-1780, 335). In DA se propune urmitoare
etimologie: ,,Din lat. pop. *autelinus sau *cantelenns «cu precautiune, in mod previzitor
(din cantéla «prevederer). Cuvantul s-a simtit, prin etimologie populard, compus din caute
si lenis |...]. Dupd analogia lui Zncetinel, i s-a modificat sensul si s-a metatezat forma mai
veche catelin in cdtinel’.
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impietate, negatia Sarei este dubld. Cand traducitorul reda verbul din textul grecesc
prin doud verbe, spunand ,,lar Sara sd scanddli <si sa> lepddi cum n-au risu” (f. 117),
el vrea sa arate cd Sara doreste, pe de o parte, sd se apere si sa indeparteze reactia ei
(se scanddli), iar pe de altd parte, sd o nege (sd lepdda), ca, astfel, si o facd uitatd, cici
era evlavioasi si avea frici de Dumnezeu. In B1688 (si MS. 45, Ms. 4389), Dumnezeu
intareste mustrarea cd Sara, prin reactia ei, a gandit gresit si, ca sa-i indeparteze orice
indoiala din suflet, dar, probabil, si pentru ca mustrarea si fie auzita, deopotrivi, de
Avraam — cici si el risese cand Dumnezeu il anunti acelasi lucru la prima epifanie —,
nu i lasd ultimul cuvant Sarei, care neaga si se apara.

in cronografele grecesti, dialogul nu se prelungeste, ci se spune ci Sara neagi,
pentru ci se temea de Dumnezeu.

B1688 (Ms.45, Ms. 4389), 18:15: §i sd lepdda Sarra, zicind: ,,N-am tis”, pentru cd s-au
temut. Si zise: ,,Ba ce, ai tis!”.

K: 1) 8¢ Zdppa ¢poPfnbeloa dpvidn mig &yéhacev Buwg kdBwg elmev 6 Kuopuog,

¢yyaoTpdibn 1 Zdgpa [kC'] (Sara, temitoare, negi ci a rds, totusi, dupd cum a spus
Domnul, a rdmas Insdrcinat).

D: 1 8¢ Zdppa wg fixovoev o0Twg, dpvion 6Tt éyéhaoe, 8167t EpoPrion Sid Tov Kdprov
(21) (Sara, cum auzi aceasta, nega ci a ris, deoarece {i era frici de Dumnezeu).

k) In sfarsit, concluzia intregului episod este exprimatd In Hronograf intr-un mod
care nu lasi loc de indoiald §i, in acelasi timp, din care reiese insasi credinta celui
care o exprimi, a traducitorului: ,,<Nimic nu> i¢ste in degertu la Dumnadzau, nici
un lucru” (f. 117). Exprimarea este aproape axiomaticd prin repetarea ,,nici un lucru”,
care anuleazi orice urmd de dubiu. i in cronografele grecesti se neagi de doud ori,
insd in Hronograf negatia absolutd este structuratd in asa fel incat se realizeaza, de
fapt, de trei ori: o datd prin pronumele negativ zimic, apoi prin negatia verbului 7z
este in degert, apoi prin reluarea prin adverbul negativ #ic® un lucra.

B1688 (Ms. 45, Ms.4389), 18:14: Au doari nu sa poate lingd Dumnezau cuvintul?

K: o0k &duvdrnon mopa 7¢ Oed mav piipa [kG] (Nu este imposibil la Dumnezeu
nici un cuvant).

D: kavéva mpaypa d&v dduvatel 1§ Oed (21) (Nici un lucru nu este imposibil la
Dumnezeu).

4. Concluzia noastrd este ci fragmentul aratirii Sfintei Treimi citre Avraam si Sara
la stejarul din Mamvri cuprinde o sumid intreagd de diferente intre textul

¢ In gramatica actuald aici ar fi chiar un adjectiv pronominal negativ.
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Hronografului si Biblie (B1688, MS. 45, MS. 4389), pe de o parte, si intre Hronograf si
cele doud cronografe grecesti de pe care a fost tradus, pe de altd parte. Demersul
comparativ pe care noi l-am realizat in aceasta lucrare este In masurd sd arate aceste
diferente si sa ne introducd in laboratorul de lucru al creatiei traducitorului. El
valorificd trisaturile specifice cronografului (pentru definitie si alte observatii vezi
cele prezentate in Dragomir 2007, 11-15), care oferd mai multd larghete decat textul
biblic, in sensul cd permite atat addugiri, cat si omisiuni fatd de sursd si, in aceeasi
manierd In care este scrisd literatura cronografelor, traducidtorul exprimi intr-un
mod cuprinzitor o intreagd lume. Pe de o parte, urmireste ca firul faptelor i al
evenimentelor si fie respectat §i cititorul sa nu piardd nimic din informatia prezenta
in originalele grecesti. Mai mult decat atat, consultd ambele cronografe grecesti si
preia tot ceea ce considerd important atat din cel al lui Kigalas, care, In general, este
sursa principald, cat si din cel al lui Dorotheos de Monemvasia, utilizat de obicei ca
sursd secundard. Pe de alta parte, totul este trecut prin filtrul propriu, care, din
transformarile pe care le-am urmarit aici, observim cd presupune o find analizd
socio-psihologici, talent literar, dorinta de a transmite cat mai veridic faptele, spirit
enciclopedic si adaptarea la ceea ce stie ci ar putea reprezenta spiritul locului, adicd
incearcd sa transmita exhaustiv faptele, adresandu-se contemporanilor sai din Tarile
Romane. Desigur, totul este trecut printr-un autentic sentiment religios §i prin prisma
problematicii credintei si dogmei ortodox-crestine. Aceste trasaturi spirituale, care
se constituie ca parte a bages sale psibologice $i spirituale’, alituri de cele pe care le-am
prezentat in alte lucrdri, ne determind si considerdm ci traducitorul nu putea fi decat o
personalitate a culturii romane, pe care, cu argumente filologice si lingvistice, am
identificat-o de-a lungul timpului (Dragomir 2007; Dragomir 2017) in persoana
cirturarului cu profunde preocupiri in sfera religioasd, Nicolae Milescu Spitarul.
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Abstract: This paper aims to reflect on the notion of popularity of a translation
starting with the analysis of the reception in the French culture of The Book of Psalys
of The Septuagint translation, made by father archimandrite Placide Deseille, one of the
greatest contemporary French Orthodox theologians. Considered as the best French
version of The Book of Psalms, especially in the Orthodox world, this translation
didn’t cease to be improved by its author and it has at least two editions published
by the Orthodox monasteries founded by him in France. The notion of pgpularity will
be analysed in connection with other relevant concepts of the translation reception
and criticism such as: translation and translator authorship, success of a certain
translation and its cultural recognition.

Keywords: popularity, translation, translator authorship, The Book of Psalms,
Orthodoxy, French.

1. Argument

Nous nous proposons de réfléchir sur la notion de notoriété d'une traduction, a partir
de I'analyse de la réception dans la culture francaise de la traduction du Psautier des
Septante, réalisée par le pere archimandrite Placide Deseille, 'un des plus grands
théologiens orthodoxes francais contemporains. Considérée comme la meilleure
version francaise des Psaumes, dans le milieu orthodoxe surtout, cette traduction
n’a pas cessé d’étre retravaillée par son auteur, et connait au moins deux éditions
publiées par les monastéres orthodoxes qu’il a fondés en France. La notion de
notoriéfé sera analysée en liaison avec d’autres concepts relevant de la critique et de la
réception des traductions, tels: lautorité du traducteur et de la traduction, la
popularité de la traduction, sa reconnaissance culturelle et son succés manifestés au
niveau d’un continuum (culturel) qui s’établit entre elle (en tant que texte cible) et le
texte source, a travers l'acte traductif (Dumas 2018b).

Authority and Reputation of a Translation. Some Reflections on Father Archimandrite Placide Deseille’s
French Translation of the Psalter.
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2. La traduction en frangais du Psautier et ’autorité du traducteur

Moine athonite francais, fondateur de deux monasteres orthodoxes a statut de
métochia (ou dépendances) du monastére de Simonos Petra en France, le pere
archimandrite Placide Deseille est également I'auteur de la meilleure traduction du
Psautier des Septante! en langue francaise, selon les affirmations de Jean-Claude
Larchet, 'un des théologiens orthodoxes francais les plus renommés, réputé
comme parcimonieux en matiere de qualificatifs d’appréciation et plutét critique a
I’égard des publications orthodoxes en général. Il la considére comme « insurpassée »
dans une recension publiée sur le site «orthodoxie.com»? et réitere cette
affirmation dans un livre paru en 2016, intitulé La vie liturgigue : « La meilleure version
trancaise du Psautier des Septante est celle du P. Placide Deseille, Les Psaumes. Prieres de
/’Eg/z'xe, Paris, 1979 » (Larchet 2016, 100). Cette édition de 1979, qui figure parmi les
premiéres, a été suivie par beaucoup d’autres, parues en France ou en Grece,
comprenant toujours, en plus de la version francaise des Psaumes, une Infroduction
du traducteur, de plus en plus détaillée et riche, qui représente en fait ce que nous
avons appelé ailleurs, a partir de la terminologie de Genette, un paratexte traductif
(Dumas 2018c, 104). Nous ferons référence dans ce travail a 'une des éditions les
plus récentes, publiée en 2015 aux éditions des deux monastéres fondés par le pere
archimandrite en France, le monastére Saint-Antoine-Le-Grand et le monastere de
Solan. Comme pour les éditions précédentes, la version francaise des vingt
cathismes du Psautier est suivie de la traduction de la « stichologie des neuf odes
bibliques », des hymnes directement empruntées au texte des Ecritures, qui sont
chantées a loffice des Matines ou de I'Orthros, dans la pratique liturgique de
I’Eglise orthodoxe. Pratiquement toutes les éditions du Psautier liturgique orthodoxe
comprennent apres les textes des Psaumes, le texte intégral de ces neuf odes’. Et le
pere archimandrite Placide Deseille, excellent connaisseur de l'origine et de la structure
des offices liturgiques, n’a fait que respecter, en publiant sa version francaise du

1 Une précision lexicale simpose quant a 'emploi de la forme du pluriel -les Septante-, tant
par le pere archimandrite Placide Deseille, que par le grand théologien laic frangais Jean-
Claude Larchet (2016, 100), pour désigner en francais la traduction grecque de la Bible.
Elle 'emporte, du point de vue de l'usage, sur la forme du féminin singulier -/z Septante-,
mentionnée également comme «plus rare» par le TIfi: http://stella. adlf. fr/
Dendien/scripts/tfiv5/advanced.exe?8;s=133710270; consulté le 16 novembre 2020),
mais proposée néanmoins comme entrée lexicographique par le dictionnaire des Mots du
Christianisme (Le Tourneau 2005, 581).

2 http:/ /www.orthodoxie.com/lite/recensions/recension-psaut/.

3 Appelées en roumain « Cantdrile lui Moise » : cf. Psaltirea Proorocului si impdratului David,
tiparitd sub indrumatea si cu purtarea de griji a Preafericitului Pirinte Teoctict, Patriarhul
Bisericii Ortodoxe Romane, Bucuresti, Editura Institutului Biblic si de Misiune al
Bisericii Ortodoxe Romane, 2001.
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Psautier, cet usage*. Le paratexte traductif représenté par son Introduction de
soixante-cing pages est inséré dans un paratexte de la traduction (Dumas 2018c,
104), qui inclut également des notes finales a fort caractere herméneutique, et
quelques textes rédigés par le pere traducteur en tant qu’éditeur de sa version
trancaise du Psautier des Septante. Appelés « appendices », ces péritextes (Genette
1982, 10)> avoisinants, d’explicitation de nature liturgique (ou cultuelle) sont
structurés en trois parties : la répartition des cathismes du Psautier a office divin, la
répartition des Psaumes fixes a loffice divin, et la présentation des thémes des
Psaumes. Le contenu liturgique spécialisé (dans le sens de technique) de ces textes
et la terminologie employée dés leurs titres® (toujours spécialisée) suggerent la
destination de cette traduction, a savoir son usage liturgique. Autrement dit, le pere
archimandrite n’envisage pas sa démarche traductive comme une retraduction
littéraire, mais comme un acte traductif a motivation et visée pratique, liturgique et
confessionnelle. Par retraduction littéraire, nous comprenons ici dans le sillage
d’Enrico Monti (Monti 2011, 12) et de Jean-René Ladmiral’, une démarche traductive
d’amélioration, engendrée donc par une critique des traductions précédentes. Ce
n’est pas non plus une traduction d’érudit, faite pour le plaisir de son érudition,
comme c’est le cas de I'admirable traduction de Meschonnic (2001), méme si
Pérudition du traducteur se fait montrer de facon évidente tant dans son Introduction
que dans ses magnifiques notes finales.

Nous avons affaire a une traduction vivante et confessionnelle ; une traduction
du Psautier des Septante, faite par un orthodoxe pour des orthodoxes, a usage
liturgique chrétien-orthodoxe ; une traduction qui puisse étre utilisée lors des prieres
de I'Eglise ou des prieres personnelles des fidéles désireux de vivre une vie
chrétienne authentique, de pricre et de progres spirituel:

Les Psaumes sont admirablement adaptés a I'expression de la priere chrétienne :
nous y retrouvons, formulées d’une facon puissamment évocatrice, toutes les grandes
attitudes intérieures que le Christ a fait siennes et qu’il revit en nous : supplication
confiante, abandon, complaisance dans la volonté divine, action de graces et louange.
C’est pourquoi les Psaumes constituent le fondement de Poffice divin et

4 Archimandrite P. Deseille, L'Office du Matin dans I'Eglise Orthodoxe, in « Témoignage et Pensée

Orthodoxes », 9-10, 1999, http:/ /perso.orange.fr/eglise.orthodoxe.grecque/ORTHROS. . htm.

Nous comprenons la notion de péritexte dans I'acception de Genette (1982, 10), qui la

définit comme un paratexte situé a I'intérieur du livre, qui comprend le titre, le(s) sous-

titre(s), les intertitres, les noms de I'auteur et de I'éditeur, la date d’édition, la préface, les

notes, les illustrations, la table des matiéres, la postface, la quatriéme de couverture.

¢ Cathisme : « Groupe de psaumes (en général neuf par cathisme) : pour leur usage liturgique,
les 150 psaumes sont groupés en vingt sections appelées cathismes, eux-mémes divisés
en d’autres sections plus petites appelées stichologies » (Dumas 2010, 64).

7 Qui considere la retraduction comme une « deuxiéme traduction de qualité, par rapport a
une premicére qui ne serait pas suffisante » (Ladmiral 2011, 39).
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spécialement de P'office monastique. Mais nos saints Peres ne priaient pas avec les
psaumes seulement lors des offices a I’église. Les psaumes étaient I’aliment principal
et comme le moule de leur priere privée. Cet usage des psaumes dans la pricre privée
est fort important; il peut étre un tres efficace facteur d’unité dans notre vie
spirituelle, en accordant pleinement la priere personnelle avec la piété liturgique
(Deseille 2013, 87).

Le cOté confessionnel de cette traduction se définit et s’individualise au niveau
du choix du texte-source, précisé et explicité par le pere archimandrite dans son
Introduction

La plupart des Eglises Orthodoxes utilisent aujourd’hui encore, pour les Psaumes
comme pour le reste de IEcriture Sainte, Pancienne version grecque des Septante,
ou des traductions en d’autres langues établies sur ce texte grec. [...] ’attachement
aux Septante est une forme de la fidélité a la Tradition, au sens proprement
théologique du terme (Deseille 2015, I).

Cette précision est fort importante, tant du point de vue traductologique, que du
point de vue culturel et cultuel. Le résultat de la traduction du pere archimandrite
n’est pas un Psautier quelconque en langue francaise (il y en a eu d’autres, et
d’excellente qualité, tel qu’il le précise dans son Infroduction®), mais une version
trancaise du Psautier des Septante. Cette option théologique et confessionnelle (le pere
Placide évoque lattachement et la fidélité a la Tradition fort respectée dans
I’Orthodoxie) est visible dés le seuil de cette traduction, représenté par son titre. Le
titre de la version francaise représente la transposition dans la langue cible du nom
du texte-source de la traduction: Les Psaumes. Le Psautier des Septante, traduit,
présenté et annoté par archimandrite Placide Deseille?. On remarque ainsi une mise
a honneur et une valorisation culturelle du texte-source (considéré comme tel au
niveau de ce processus traductif précis) par le texte-cible. Cette option traductive
quant au choix du texte-source a une double fonction, a la fois culturelle (il s’agit de
l'une des premiéeres traductions du Psautier des Septante en langue francaise!?, les
autres traductions des Psaumes étant faites en général selon le texte hébreu et dans

8 Les traductions de Dhorme dans la Bible de la Pléiade, de Chouraqui dans sa version de la
Bible, ou des traductions des Psaumes incluses dans les versions francaises de la Bible de
Jérusalem ou de la Traduction wcuménique de la Bible (cf. Deseille 2015, XLIV).

9 Monastére Saint-Antoine-Le-Grand, monastére de Solan, 2015.

10" Une traduction plus ancienne et peut-étre, la premiete traduction des Psaumes des Septante
en frangais a été entreprise par I’helléniste francais Pierre Giguet a la fin du XIXeéme siecle :
La Sainte Bible, traduction de I’Ancien Testament d’apres les Septantes par P. Giguet, vol.
111, Paris, Librairie Poussielgue Freres, 1872. Dans le cadre du projet de la traduction de
la Bible d’Alexcandrie initié par Marguerite Harl et hébergé par les Editions du Cerf, on n’a
pas encore publié une version francaise des Psaumes des Septante.
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le cadre contextuel de la traduction intégrale de la Bible) et confessionnelle, précisant
d’emblée sa spécificité d’usage, « normative » dans les Eglises Orthodoxes. En
mettant en vedette le choix délibéré de traduire le Psautier des Septante utilisé dans la
pratique liturgique des Eglises Orthodoxes, le pére archimandrite Placide Deseille
accomplissait ainsi la mise en place d’'un continuum culturel-confessionnel dans la
culture d’accueil (Dumas 2018b), a travers la transmission des particularités
« confessionnelles » dont est porteur le texte-source, particularités présentées en
détail dans son Introduction du traducteur :

La Bible des Septante apparait vraiment comme la Bible de 'Eglise apostolique. [...]
Pour les Peres de 'Eglise, la Bible authentique ne pouvait étre que la Bible grecque
des Septante. Le lien étroit qui unit la version des Septante au Nouveau Testament, aux
Péres de PEglise et aux textes liturgiques, explique donc que, pour I'Eglise
orthodoxe, lutilisation liturgique d’une version faite directement sur I’hébreu
briserait 'unité et ’harmonie qui existe entre son enseignement doctrinal, sa vie
spirituelle et ses textes liturgiques, et lui ferait perdre 'un des signes majeures de sa
catholicité historique, de son identité a travers le temps avec 'Eglise des Apotres et

des Peres (Deseille 2015, VIII, IX, X1II, XIIT).

Ce continuum culturel-confessionnel prend place sur le terrain d’une
« intersémioticité culturelle » (pour reprendre une expression de Francois Rastier
(2009, 94), grice a I'absorption des contenus théologiques et spirituels du texte-
source par une certaine spécificité de la culture-cible. Cette spécificité fait référence
au rayonnement de plus en plus important de I’Orthodoxie en France, manifesté
par le nombre croissant de paroisses et de communautés monastiques orthodoxes
fondés les derniers temps (notamment de juridiction roumaine, d’ailleurs) et des
publications chrétiennes-orthodoxes, rédigées ou traduites en langue francaise. La
réussite de cette entreprise traductologique et culturelle de taille a été garantie par
l'autorité du traducteur. Et le pére archimandrite Placide Deseille a été le traducteur
parfait, providentiel oserait-on presque dire, du Psautier des Septante, crédité
culturellement et théologiquement pour ce faire traductif par une autorité
incontestable. Avant de nous arréter davantage sur la notion d’autorité et ses
implications culturelles et traductologiques, mentionnons le fait qu’en langue
francaise, pour l'usage liturgique orthodoxe, les Psaumes ont été traduits aussi par le
pere Denis Guillaume, ancien moine uniate devenu orthodoxe vers la fin de sa vie
et le traducteur le plus prolifique des textes liturgiques orthodoxes, qui ne les a
toutefois pas traduits a part, sous la forme d’un Psautier, mais tels qu’il les a
rencontrés dans les livres et les offices liturgiques. Une autre version en frangais du
Psautier « orthodoxe » a été publiée en 2007 aux éditions du Cerf par la moniale
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Anastasia, qui I'a traduit d’aprés la version slavonne du texte grec des Septante!l.
Dans ce dernier cas, il s’agit donc d’une autre traduction, qui a son tour peut étre
considérée comme seconde. Enfin, une troisieme traduction frangaise et la plus
récente, publiée en 2014, appartient aux moines orthodoxes francais du monastere de
Cantauque, de juridiction roumaine, et il s’agit toujours d’une traduction du Psautier
des Septante'2.

Comme nous le verrons par la suite, c’est 'autorité théologique, monastique et
culturelle du pére archimandrite Placide Deseille, dont I'excellente connaissance du
grec était également connue dans les milieux ecclésiastiques et chrétiens frangais,
qui a contribué a la réussite de son acte traductif et par la suite, a la notoriété et la
popularité de sa traduction.

Nous avons réfléchi ailleurs sur la notion de lautorité du traducteur (Dumas
2018a), en insistant sur deux aspects fondamentaux qui la caractérisent, a savoir
son infaillibilité et sa reconnaissance unanime.

Linfaillibilité fait référence a la puissance de l'acte d’autorité, conférée par un
statut privilégié de son auteur, acte qui ne suscite point de réaction ou de controverse,
étant accepté tel quel et reconnu par toute une communauté sociale et culturelle :

L’étre revétu d’autorité est donc nécessairement un agent, et l'acte autoritaire est
toujours un véritable acte (conscient et libre). Or, I'acte autoritaire se distingue de
tous les autres par le fait qu’il ne rencontre pas d’opposition de la part de celui ou de
ceux sur qui il est dirigé. [...] L’Autorité est la possibilité qu’a un agent d’agir sur les
autres (ou sur un autre), sans que ces autres réagissent sur lui, tout en étant capables de
le faire (Kojeve 2004, 57).

Lautorité est donc reconnue socialement et dans notre cas, religieusement, de
facon unanime :

L’autorité repose sur la reconnaissance. [...] Ainsi la reconnaissance de 'autorité est
toujours liée a I'idée que ce que dit I'autorité n’est pas arbitraire ni irrationnel, mais
peut étre compris dans son principe (Gadamer 1960, 300-301).

Et le pére archimandrite Placide Deseille a été (et continue de ’étre) unanimement
reconnu et respecté par les orthodoxes de France, quelques soient leurs origines et
leurs juridictions, comme un véritable repére et une autorité spirituelle et
théologique incontestable, pour la rigueur et la fermeté de ses écrits de théologie
patristique et de spiritualité, pour I'authenticité et ’humilité de sa vie monastique,

W Psantier liturgique orthodoxe. 1 ersion de la Septante, traduction, introduction et notes par
Delphine Weulersse (Moniale Anastasia), préface par Boris Bobrinskoy, Paris, Editions
du Cetf, 2007.

12 Psantier selon la version grecque des Septante, Monastere la Théotokos et saint Martin, domaine
de Cantauque, 2014.
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pour toutes les vertus évangéliques vécues et assumées pleinement dans sa pratique
du monachisme athonite, dans un esprit profondément chrétien, orthodoxe, et en
langue d’expression frangaise (Dumas 2019a).

Du point de vue traductologique, I'autorité du traducteur fait référence a ses
compétences incontestables, bilingues et biculturelles (dans notre cas, bicultuelles'3),
représentées socialement comme « sans failles » et reconnues comme telles par
toute une catégorie d’acteurs culturels (ou socioculturels) légitimateurs, impliqués a
leur tour dans toute entreprise traductive, tels I’éditeur, I'auteur du texte traduit, le
public des lecteurs, etc. Dans notre cas tres précis, vu que le pére traducteur est
également ’éditeur de sa traduction, ces acteurs qui légitiment 'autorité de son acte
traduisant sont les lecteurs de sa traduction, des lecteurs avisés et critiques mémes
(en tant que théologiens), et les utilisateurs de sa version, ainsi qu’éventuellement,
d’autres traducteurs des textes bibliques ou des Psaumes. Les compétences bilingues
avec le grec'* du traducteur, qui traduit de plus dans sa langue maternelle, ce qui
contribue a la réussite de toute démarche traductive en général, participent également
a la construction de son autorit¢ dans le domaine. Quant aux compétences
culturelles de nature cultuelle qu’il possede, elles font référence a son emplacement
a lintérieur de la pratique « vivante » de la vie liturgique orthodoxe dans la langue
cible de la traduction; en tant que moine et prétre (archimandrite), il a été
préoccupé de proposer une traduction claire du point de vue linguistique, fidele par
rapport a Poriginal, et a la fois récitative (ou psalmodiante) si 'on peut dire, du
Psautier en frangais, c’est-a-dire de respecter aussi une rythmicité et une stylistique
précise du texte de sa version qui favorisent son utilisation en tant que pricre, tel
quil le précise dans son Infroduction du traducteur :

Dans la présente traduction, nous avons essay¢ de suivre le texte des Septante aussi
littéralement qu’il était possible de le faire en gardant un francais lisible a I’église et en
ayant surtout en vue de favoriser la priere (Deseille 2015, XLV).

Dans le domaine religicux, la notion d’autorité fait référence également au
respect d’une part, de la hiérarchie ecclésiastique, et de l'autre, des traductions des
textes majeurs de la littérature religieuse, bibliques, liturgiques et patristiques, par leur
reprise et insertion intertextuelle au niveau de toute nouvelle traduction religieuse,
de spiritualité orthodoxe. De ce point de vue aussi, notre traducteur jouit d’une
autorité sans faille. Le pére archimandrite Placide Deseille est unanimement reconnu
comme 'un des plus importants théologiens orthodoxes francais contemporains et
P'un des plus grands peres spirituels de ’'Orthodoxie non seulement occidentale,

13 Ou, si 'on veut, bi-liturgiques, de pratique de la vie monastique orthodoxe et de ses
offices liturgiques dans les cultures francaise et respectivement, athonite de langue grecque.

14 Un grec religieux, si 'on peut dire, le grec des Septante, ainsi que celui des textes des
Péres et des textes du Nouveau Testament.
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mais de ’Orthodoxie en général. Higouméne d’un monastere masculin dépendant
du Mont Athos, traducteur en langue francaise de trois textes patristiques
fondamentaux's, de pratiquement tous les offices liturgiques, des Divines Liturgies,
de la Paraclisis 2 la Mére de Dieu, de nombreux acathistes, il est considéré comme
un véritable « Apotre de 'Occident », une « Philocalie vivante »'6. Un pere spirituel
a l'allure d’un abbé du Patérikon!?, a ’esprit profondément orthodoxe et des racines
culturelles occidentales, francaises.

Méme si la perception générale de la notion d’autorité du traducteur est celle
d’une donnée fixe, établie une fois pour toutes dans la synchronie socioculturelle,
nous devons préciser que cette autorité représente en fait le résultat d’une
construction diachronique d’une durée plus ou moins longue. C’est également le cas
de lautorité du pere Placide, qui s’est consolidée avec le temps, le long de sa vie
monastique en permanente quéte de la vérité du Christ, quiil a découverte dans
I’Orthodoxie. Le peére Placide est devenu moine orthodoxe a 50 ans passés, au
monastére Simonos Petra du Mont Athos, apres avoir vécu depuis I'age de seize ans
comme moine cistercien trappiste dans 'une des abbayes les plus renommées de
France, I'abbaye de Bellefontaine, étant trés connu dans le milieu théologique
catholique romain.

3. Popularité et notoriété de la traduction : ’exemple du Psautier des Septante

Son autorité théologique, ecclésiastique et monastique de traducteur a engendré la
notoriété et la popularité de sa traduction du Psawtier des Septante. Si la notion de
notoriété fait référence a la connaissance a grande échelle d’'un texte ou d’un
auteur's; celle de popularité désigne plutdt la reconnaissance et I'appréciation!

15 I es Homélies spirituelles de saint Macaire : le Saint-Esprit et le chrétien (Spititualité orientale, 40),
traduction francaise par le pere Placide Deseille, Abbaye de Bellefontaine, 1984 ; Saint
Jean Climaque, I.’Echelle sainte (Spiritualité orientale, 24), traduction francaise par le pere
Placide Deseille, Abbaye de Bellefontaine, deuxiéme édition revue et corrigée, 1987 ;
Saint Isaac le Syrien, Discours ascétiques, traduction francaise par le pere Placide Deseille,
Editions du Monastére Saint-Antoine-le-Grand et du Monastére de Solan, Saint-Laurent-
en-Royans et La Bastide d’Engras, 2006, deuxieme édition, 2011.

16 Ia premiere caractérisation appartient au pere Macaire de Simonos Petra et la deuxieme,
A Parchimandrite Elisée, higoumeéne de ce monastere de ’Athos et supérieur du pere
archimandrite Placide Deseille.

17" https://doxologia.ro/athimandtitul-placide-deseille.

18 Notoriété, subst. fém. Caractere de ce qui est connu ou constaté par un grand nombre de
personnes ; fait d’étre connu : http://atilf.atilf.fr/dendien/sctipts/tlfiv5/advanced.exe?
8;5=4144519845.

19 Popularité, subst. fém. Faveur du peuple, crédit dont dispose aupres du peuple, du plus
grand nombre, une personne connue et appréciée par lui: http://adlf.adlf.fr/dendien/
sctipts/tfiv5/advanced.exe?8;s=2874456135.
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(populaire) par un grand nombre d’individus d’une certaine personne ou dun
certain texte. Il nous semble que les deux notions vont de pair quant a la réception
en milieu chrétien et orthodoxe de la traduction francaise du Psautier des Septante
signée par le pere archimandrite Placide Deseille, a cause des particularités du texte
soumis a la traduction, un texte non seulement religieux, mais aussi liturgique et
sacré ; dans ce cas, la notoriété 'emporte méme sur la popularité, qu’elle englobe.

Comme nous l'avons déja vu, une traduction « orthodoxe » du Psautier était
nécessaire en frangais, dans le sens du choix de l'original de la traduction et de
Iimpact liturgique de lacte traductif; et de toute fagon, comme laffirmait si
pertinemment Meschonnic (2001, 12-13), une nouvelle traduction des Psaumes
s’imposait, car «'Occident ne s’est fondé que sur des traductions et, pour le
Nouveau Testament, fondement du christianisme, des traductions de traductions de
traductions ». Avec le temps, la version francaise du Psautier des Septante signée par le
pere archimandrite Placide Deseille s’est imposée dans I'ensemble des communautés
orthodoxes, des paroisses et des monasteres de différentes juridictions, par ses
qualités linguistiques, et surtout grace a l'autorité de son traducteur qui garantissait
aussi sa spécificité confessionnelle, sa « canonicité » liturgique. Cest pour appuyer
cette spécificité confessionnelle et mettre en évidence le respect et la fidélité par
rapport a la Tradition de I'Eglise (orthodoxe) a travers ’ensemble de sa démarche
traductive (a2 commencer par le choix du texte-source de la traduction et a continuer
par tous les commentaires de I'Iutroduction et des notes, faits dans le sillage des
interprétations des Peres, qui expliquent des mots et des expressions spécifiques, ainsi
que leurs sens littéral et spirituel) que le pére Placide signe sa version frangaise du
Psautier des Septante, et pour s’assurer aussi de la légitimation du transfert symbolique
de son autorité théologique, monastique et spirituelle, a sa version. Et nous avons
affaire a une volonté évidente manifestée dans ce sens par ce grand pere spirituel
francais, qui ne signe pas ses autres traductions de textes liturgiques, ni celles des
Divines Liturgies, ni celle de 'Horologion (ou Livre d’Heures), ni celles des
Acathistes, s’effacant par humilité monastique en tant que traducteur devant
I'importance ecclésiastique des textes traduits.

Lautorité du traducteur garantit et légitime donc la notoriété de sa traduction.
Et pour revenir a cette notoriété, mentionnons de nouveau le fait que de nos jours,
elle est considérée comme la meilleure traduction francaise du Psautier des Septante
(Larchet 2016, 100) et 'une des meilleures traductions des Psaumes en général. Elle
est reprise dans des textes de théologie ou de prieres, rédigés en langue francaise.
Dans le Livre de priere, publié en francais aux éditions Apostolia, de la Métropole
Orthodoxe Roumaine d’Europe Occidentale et Méridionale, en 2014, tout de suite
apres [’Avant-propos signé par le Métropolite Joseph, il est précisé au tout début d’un
Avertissement paratextuel que « La traduction des Psaumes publiés ici, ainsi que celle
des Cantiques de ’Ancien Testament et de nombreuses autres prieres, sont du Tres-
révérend Archimandrite Placide, qui nous a aimablement accordé la permission de
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les publier ». Comme on peut aisément le remarquer, le nom de famille de notre
traducteur n’est méme pas mentionné, la notoriété du peére archimandrite Placide
étant évidente dans le monde orthodoxe en France (Dumas 2019b).

Nous avons mentionné seulement ces deux cas de figure en ce qui concerne la
reconnaissance culturelle et confessionnelle de la traduction du Psautier des Septante
faite par le pere Placide, en choississant des acteurs fort importants du point de vue
de leur propre autorité théologique et ecclésiastique reconnue dans I'Orthodoxie
d’expression francaise, qui participent par leur agir culturel (et cultuel) a la
construction de la notoriété de cette version francaise: le théologien Jean-Claude
Larchet et Monseigneur Joseph, Métropolite de la Métropole Orthodoxe Roumaine
d’Europe Occidentale et Méridionale. Mais il y en a d’autres. De nombreux volumes
contenant des textes liturgiques consacrés a différentes périodes de l'année
ecclésiastique reproduisent la traduction des Psaumes signée par le pere archimandrite
Placide. Mentionnons, en guise d’exemple, les volumes dédiés aux fétes de la Nativité
du Christ et de la Théophanie, publiées par la paroisse Saint-Hermogene de Marseille
(appartenant a PArchevéché des Fglises orthodoxes de tradition russe en Europe
Occidentale, qui représentait jusqu’a la fin de 'année 2018 un exarchat du Patriarcat
(Ecuménique de Constantinople), ot cet aspect est précisé de facon explicite dans une
section introductive, de présentation des textes liturgiques contenus?.

Nous-mémes en tant que traductrice de textes de théologie ou de spiritualité
orthodoxe en langue frangaise, nous reproduisons la traduction du Pére archimandrite
lorsqu’on a affaire a des fragments des Psaumes, en reconnaissant de la sorte ses
qualités linguistiques et son autorité canonique, sa dimension confessionnelle, et en
nous situant a notre tour dans le sillage de cette canonicité.

On remarque donc les relations d’interdépendance qui s*établissent du point de
vue traductologique entre les notions d’autorité, de notoriété et de popularité de la
traduction, contribuant a ce que 'on pourrait appeler en langage profane, le succes
culturel de celle-ci. L’autorité du traducteur engendre et légitime l'autorité de la
traduction, qui engendre a son tour, sa notoriété, a travers sa reconnaissance critique
par des acteurs socioculturels et religieux a autorité également reconnue, dans le
milieu culturel d’accueil de la version, chrétien, mais aussi académique francais (et
francophone) en général.

4. Pour conclure : de 'usage liturgique a Padoption culturelle de la traduction
des Psaumes

Cet accueil est fait par une culture plutot sécularisée, certes, mais assez imprégnée
encore par un christianisme de longue tradition, sur le terrain d’une sémiotique des

20 https:/ /orthodoxie.com/textes-liturgiques-parution-de-la-nativite-du-christ-et-de-la-
theophanie-2.
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cultures 2 composante religieuse, trés précisément chrétienne, qui s’échangent des
contenus de cette facture. Et ces contenus parviennent méme a transgresser leurs
cadres religieux « naturels » pour pénétrer le milieu académique. C’est ce qui s’est
passé aussi avec la traduction francaise du Psautier des Septante du pere archimandrite
Placide Desecille, de plus en plus étudiée en Roumanie, mais aussi en France.
Autrement dit, si la notoriété liturgique de cette version du Psautier s’exprime en
termes d’adoption cultuelle, 'ouverture de cette notoriété vers le milieu académique
représente le signe de son adoption culturelle dans le sens large et son usage trans-
confessionnel. Nous mentionnons dans ce sens le témoignage d’un jeune chrétien
évangélique, doctorant a I'Ecole Pratique des Hautes Etudes de Paris, trouvé sur
son blog (« didascale.com »), occasionné par la naissance au ciel du pere Placide, et
intitulé dailleurs Le Psautier des Septante (In Memoriam R. P. Placide Deseille) :

Grand spécialiste de la spiritualité et du monachisme orthodoxe, je I’ai découvertil y
a quelques années grace a sa traduction francaise du Psautier de la Septante. J’étais alors
moi-méme en pleine évolution spirituelle et les réflexions quiil partageait en
introduction ont vraiment fait écho avec mon cheminement personnel. Par la suite,
ce recueil m’a accompagné plusieurs mois dans ma priere quotidienne, avant de
devenir inutilisable car trop usé (les feuilles avaient fini par se détacher). J'en ai
acheté un autre exemplaire que je conserve toujours dans ma bibliotheque?!.

Cette notoriété culturelle, qui inclut aussi le milieu académique et transgresse les
cadres strictes du confessionnel chrétien, est sous-tendue par les particularités de
Pacte traduisant accompli par le pére archimandrite en tant que traducteur des
Psaumes selon la version grecque des Septante, acte qui suppose une traduction
poétique et liturgique a la fois. Et pour reprendre une affirmation de Meschonnic
(2001, 13) que nous faisons notre, traduire dans la poétique suppose que ce n’est
plus de la langue qu’on traduit, mais du discours, un discours spécifique qui
ressortit non plus a ce que disent les mots, mais a ce que fait ce discours. Cela veut
dire traduitre, au-dela du sens chrétien des mots, toute la force d’un discours
religieux devenu liturgique, a la lumicre des interprétations des Péres, et avec la
conscience de traduire ce qui touche au divin (et dépasse donc le religieux :
Meschonnic 2016). Puisque le Psautier représente « le livre de priére par excellence
de PEglise» (Deseille 2015, XXXVI); de PEglise « Une, sainte, catholique et
apostolique » présente en France aussi, en langue francaise.
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Abstract: The Biblia Medieval website (www.bibliamedieval.es) is a collection of
interactive electronic resources for the study of the Spanish biblical translations
composed during the Middle Ages and the Renaissance. This online resource includes
the newly created Biblias Hispdnicas corpus which contains normalized editions of all the
medieval and sixteenth century Spanish translations of the Bible next to their Latin and
Hebrew sources. The edition features a triple presentation that includes paleograhic
transcriptions, texts with normalized spelling, lemmatization and POS tagging as well as
facsimilar images of the original manuscripts and printed books. This article presents an
overview of the technical and philological features of this corpus and it includes
examples of some of its applications for the study of Spanish biblical translation in the
medieval and Renaissance periods.

Keywords: Bible, historical linguistics, parallel corpora, digital humanities, language
variation.

1. Introducere

Traducerea biblici in limba castiliand (spaniola veche) in Evul Mediu nu a reusit sd
producd versiuni cu un impact comparabil cu traducerea Bibliei lui Luter pentru
limba germana sau a Bibliei King James pentru limba engleza. Bibliile spaniole nu s-
au bucurat de sprijinul Bisericii Catolice, care adoptase Vulgata drept versiune
oficiald, si, spre deosebire de bibliile apdrute in contextul Reformei, au avut o
circulatie restransa intrucat nu fuseserd concepute ca versiune pentru uzul
credinciosilor si nici nu putuserd beneficia de ampla difuzare a cartilor tiparite, lucru
ce urma si se produci in zorii Epocii Moderne. Insi, in ciuda difuzirii modeste,
traducerile Bibliei in limba spaniold veche fiacute de-a lungul Evului Mediu
constituie un capitol extraordinar din istoria culturald europeani. Dacd in Europa
medievald predomini traducerile din Noul Testament, in Castilia se traduc aproape
exclusiv cirtile Vechiului Testament. In vreme ce alte limbi vernaculare medievale

Y The Study of Spanish Medieval and Renaissance Biblical Translations: New Resources and Research
Opportunities.
U Versiune in limba romani de dr. Amelia Sandu-Andries.
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se bucuri de foarte putine traduceri, in Castilia se fac chiar opt versiuni ale unor
ample fragmente biblice. Si daci in restul Europei modelul dupi care se face traducerea
este practic intotdeauna Vulgata, in Castilia se traduce, in majoritatea cazurilor,
direct din ebraicd. Mai mult, bibliile spaniole, in obiectivul lor de a recupera veritas
hebraica, anticipeazd cu mai bine de un secol biblismul renascentist de tip umanist ce
apare in restul Europei incepand cu secolul al XVI-lea. Aceste traduceri sunt, in
plus, reflectarea unui fenomen caracteristic istoriei culturale a Spaniei premoderne,
si anume, complexa interactiune dintre evrei si crestini, ca paradigma ibericd a
creativititii culturale.

Aceastd bogata traditie isi are continuitatea in Renastere, cu Bibliile produse in
secolul al XVI-lea, dar deja intr-un context complet diferit. Actiunea Inchizitiei
spaniole, care s-a consacrat cu indarjire aplicarii interdictiei de a traduce Biblia in
limba vernaculara, face ca bibliile si fie produse in exil de citre umanisti, evrei si
protestanti situati in afara orbitei Bisericii Catolice.

In paginile care urmeazd, vom oferi o viziune generald asupra traducerii biblice
in limba vernaculard castiliani in Evul Mediu si Renastere; vom prezenta, de
asemenea, resursele disponible pentru studiul acestei fatete a istoriei culturale
hispane pe pagina web a proiectului Biblia Medievala.

2. Bibliile spaniole

Activitatea de traducere biblica in Castilia medievald reprezinta in mod fundamental
o manifestare a curiozitatii intelectuale a claselor conducatoare castiliene. Aceasta
sete de cunoastere, indreptatd In principal spre Vechiul Testament, se amplificd
indeosebi in doui momente bine definite. In secolul al XITI-lea se traduce Biblia ca
parte a procesului de dezvoltare a limbii castiliene scrise; acest proces culmineazi cu
programul de popularizare a cunoasterii reprezentat de marile productii in proza
promovate de regele Alfons al X-lea; mai tarziu, In secolul al XV-lea, se realizeaza
traduceri destinate colectiilor particulare ale unor nobili crestini care doresc si-si
satisfaca aspiratia spre eruditie.

Primele fragmente biblice mai extinse pe care le pdstrdm sunt cele incluse in La
Jfazienda de ultramar, unde se inserteazd numeroase pasaje traduse direct din ebraicd si
care probabil au fost produse la finele secolului al XII-lea sau inceputul secolului al
XlII-lea (Sanchez-Prieto Botja 2002, 495). Dat fiind faptul cd materia biblicd in
acest manuscris este fragmentard si intercalatd cu elemente extrabiblice, putem
afirma cd prima Biblie castiliand propriu-zisd este cea reflectatd in codicele de la
Biblioteca Escorial 1.i.2 [= E2], Li.6 [= E6] si 1.i.8 [= E8], care permit reconstituirea
asa-numitei Biblii Pre-alfonsine, un text practic complet al Bibliei in limba vernaculard
pornind din latind, al cdrui original s-ar regdsi la jumitatea secolului al XIII-lea
(Enrique-Arias 2010). La doud decenii dupi, s-a continuat munca de traducere biblicd
cu versiuni in castiliand ale Vulgatei, pentru cronica General Estoria [= GE], initiata

80



Studinl traducerii biblice in limba spaniold veche in Evul Mediu 5i Renastere

de Alfons al X-lea. Dar momentul cu cea mai intensa activitate in privinta traducerii
biblice s-ar situa la inceputul secolului al XV-lea, cand interesul crescut in randul
intelectualilor de a accede la texte in versiunea lor originala duce la realizarea marii
majoritati a bibliilor castiliene ce au ajuns pana la noi: codicele de la Escorial 1.i.3
[= E3], Li4 [= E4], 1Li.5 [= E5], Li7 [= E7], Li.19 [= E19], codicele Bodleian
Canon. Ital. 177 al Bibliotecii Universititii Oxford [= Oxford|, Biblia Arragel al
Bibliotecii Palatului Liria din Madrid [= _Arrage], Bibliile continute in codicele
Academiei Regale de Istorie ms. 87 [= Ac87], din Biblioteca Nationala de la Madrid
10.288 [= BNM], Biblioteca din Ajuda 52-xii-1 [= Ajuda] si Biblioteca Publicd din
Evora cxxiv/1-2 [= Fuora|, Evangheliile si Epistolele panline traduse de Martin de
Lucena pentru marchizul de Santillana [= Lucenal. Mai exista si alte texte care includ
fragmente biblice semnificative, precum Bienandanzas y fortunas semnat de Lope
Garcia Salazar (include Geneza 1-9 si Ecleziastul), Cartea lui Iob, semnati de Pero
Lépez de Ayala, sau Cartea Esterel, pastratd in codicele 2.015 de la Universitatea din
Salamanca.

Putine sunt datele istorice care si ne permitd si identificim in mod corect
initiatorii, traducdtorii si publicul destinatar corespunzatoare traducerilor care ne-au
parvenit. In cazul majorititii traducerilor efectuate in secolul al XV-lea, asa cum se
intampld cu manuscrisele E3 sau E19, stim cd traducdtorii sunt evrei, dupa o serie
de indicii: trisaturi ebraizante ale traducerii, inglobarea unor exegeze iudaice, a unor
forme lingvistice specifice evreilor sau mentinerea unor elemente de separare si
dispunere a textului ebraic. Mai stim, de asemenea, cid destinatarii traducerilor in
cauzd nu erau evrel, ci nobili castilieni crestini, nu doar dupi adaptirile evidente de
toponime sau antroponime pentru cititori crestini sau dupi utilizarea in scriere a
alfabetului latin si nu a traditionalei grafii ebraice, ci §i pentru ci acele codice
prezentau scuturi nobiliare (E3, E4), colofoane (Frora) si alte trisituri materiale care
ne indicd acest lucru: programul iconografic, succesiunea cartilor urmand ordinea
Vulgatei, includerea de cirti deuterocanonice traduse din latind care nu au sens in
lumea religioasd ebraicd sau prezentarea in paralel a textului latin al Vulgatei i a
prologurilor sfintului Ieronim. $i, ceea ce este Incd §i mai relevant, in doud dintre
traduceri, si anume Biblia Marchizulni de Santillana si Biblia lui Arragel, cunoastem atat
identitatea traducitorilor cate au finalizat lucrarea (convertitul Martin de Lucena si,
respectiv, rabinul Mosé Arragel), cat si identitatea destinatarilor crestini care au
comandat realizarea traducerilor In cauza (Marchizul de Santillana si nobilul Luis de
Guzman). In cazul Bibliei lui Arragel dispunem, in plus, de un prolog al traducitorului,
unde se oferd toate detaliile referitoare la conceperea si dezvoltarea finald a
proiectului.

Biblille din secolul al XVI-lea se situeazd intr-un context complet diferit.
Interdictia strictd de a traduce Biblia in limbile vernaculare obligi ca traducerile sd
se facd in afara Spaniei. Exista doud versiuni complete ale Bibliei care se efectueaza
in secolul al XVI-lea. Biblia din Ferrara, a cirei prima editie a apdrut in oragul italian
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in 1533, a fost tradusi de Abraham Usque si Yom-Tob Athias. Este destinata
convertitilor sau cripto-iudaicilor ce pardsisera Spania si se intorceau la practicarea
deschisi a iudaismului. Este o traducere a Bibliei Tanah ce urmeazi originalul ebraic
cu un mare grad de literalitate. Cealaltd Biblie completa produsa in secolul respectiv
este cea cunoscutd sub numele Bzblia de/ Oso, publicati la Basel in 1569, lucrare a lui
Casiodoro de la Reina, cdlugir din Ordinul Sfantului Ieronim convertit la protestantism.
Aceastd Biblie, destinati protestantilor spanioli exilati, s-a bucurat de numeroase
revizuiri si republicdri, continuand si fie si in ziua de azi la baza versiunilor utilizate
de crestinii evanghelisti de limb4 spaniold.

Dupi cum am semnalat, traducerile medievale ale Bibliei in castiliand au fost
ficute, In unele cazuri, dupd Vulgata latind, iar in altele, dupd Biblia ebraica. In
termeni generali, intre traducerile din secolul al XIII-lea predomini cele cu sursd
lating; in traducerile din secolul al XV-lea, mult mai numeroase, sursa ebraici devine
majoritard. Asa cum este de asteptat, sursa din care se traduce reprezintd un aspect
ce modeleaza limba traducerii biblice, nu doar in privinta transferului de calcuri
sintactice si de imprumuturi lexicale dinspre original, ci si in privinta diferitei forme
de transmitere a textului latin §i ebraic, precum si a culturii traducerii ce ii insoteste
pe cei care se apropie de un model sau altul.

In cazul traducerilor ficute plecand de la Vulgata, trebuie s luim in considerare
problemele de transmitere. Fiind vorba despre un text atit de raspandit de-a lungul
intregului Ev Mediu, multiplele copii care se ficeau includeau un mare numir de
variante, precum si adaugiri, omisiuni si deformari de natura diferitd. Exista deja
numeroase studii in care se compara parti ale Bibliei Pre-alfonsine si General Estoria cu
aparatul critic prezent In ulgata Benedictinilor (1926-1995). Concluzia este cd
traducitorii din secolul al XIII-lea au folosit bibliile de tip sorbonic sau ,,Biblia de
Paris” care, in mentionata editie criticd, este reprezentatd de trei manuscrise din
familia Q, de la jumaitatea secolului al XIII-lea (Enrique-Arias 2010; Sanche-Prieto
Borja 2009).

In ceea ce priveste bibliile castiliene din secolul al XV-lea, perioada cind se
produce marea majoritate a traducerilor, limba de origine este ebraica, iar traducitorii
sunt evrei sau convertiti care se adreseaza unui public crestin. Aceste biblii se
caracterizeaza prin aceea ca transmit traditia ebraicd in traducerea textului sacru, cu
prezenta de ebraisme si inglobarea de lecturi cu un fond exegetic iudaic. Existd, in
acelasi timp, o Incercare de adaptare atat la publicul crestin cdruia i se adreseaza, cat
si la ambientul cultural pre-umanist si de reinnoire lingvistica latinizantd caracteristica
secolului al XV-lea. Un aspect particular al acestor traduceri este influenta
comentatiilor exegetice ale Bibliei ebraice; prin urmare, gdsim numeroase pasaje unde
traducitorii utilizeaza cu intentie clarificatoare lecturi care, uneori, se pot indepirta
considerabil de semnificatia literald a textului ebraic. De exemplu, in descrierea tarii
Havila (Gen. 2:12) Arragel traduce ¢/ oro de aquella tierra es bien purissimo (;aurul din
acea tard este nespus de pur”) acolo unde originalul ebraic spune #gahab ha'ares hahiv’
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tob (Vlg. et aurum terrae illius optimum est, adicd ,aurul din acea tard este bun”).
Diferitele traduceri medievale reflectd fidel originalul: ¢/ oro de aquella tierra es bueno
(E3) sau muy bueno (GE, E4); traducerea mai nuantatd a lui Arragel se datoreazi
explicatiei lui Kimhi pentru acest pasaj. Prin urmare, se clogiazd aceasta tard, caci
este cea mai apropiatd de gridina Edenului, de aceea produce un aur de calitate
superioard, cel mai bun si wai pur [ebr. nagi] dintre toate metalele pretioase.

Folosirea exegezei rabinice in traducerile din ebraici constituie cu certitudine
domeniul unde se dovedeste imperioasd o revizuire a editiilor existente, intrucat nu
s-au efectuat cercetari sistematice in corpusul exegetic pentru a localiza sursa
acestor variante si a le integra aparatului critic.

3. Noi pasi in cercetarea Bibliilor spaniole: proiectul Biblia Medievalid

De mai bine de un secol, bibliile castiliene au atras atentia cercetatorilor interesati de
cultura medievald hispani, dintr-o ampld gama de discipline. Gratie disponibilitatii
corpusului integral al traducerilor biblice medievale in format electronic pe care le
prezentam in paginile de fata, in ultimii zece ani s-au produs progrese importante,
cum ar fi publicarea unor insemnate manuscrise, aparitia unor noi studii codicologice,
bibliografice, lingvistice si literare, precum si descoperirea de manuscrise i
fragmente necunoscute?. Noile studii, in ansamblu, permit o mai buni intelegere a
fenomenului traducerii biblice in Castilia medievald dar, In mod paradoxal, provoaca
si noi intrebdri pentru care nu avem o solutie imediatd. Manuscrise importante
precum E5 si Oxford nu beneficiaza de o editie criticd, in timp ce altele, ca, de
pilda, Fagienda de Ultramar, Biblia Prealfonsi sau Biblia de Arragel, se gisesc in editii
departe de a fi definitive. Tot astfel, se ridicd o serie de Intrebdri, cum ar fi cele
referitoare la contextul istoric ce determini cresterea numarului acestor traduceti in
secolul al XV-lea si legiturile lor cu traducerile hispano-iudaice si protestante
efectuate in secolul al XVI-lea, pentru care nu avem raspunsuri definitive. Aspectele
filologice ale Bibliilor in spaniola veche trebuie, de asemenea, cercetate, intrucat
relatia precisa intre diferitele versiuni si copii incd trebuie determinata. Studiul
lingvistic nu este complet, cici nu existd o descriere sistematica a limbii traducerilor
biblice in spaniola medievald, si nici nu dispunem de o caracterizare lingvisticd
detaliatd pentru fiecare din traducerile existente. O alti chestiune ce trebuie

2 In ultimii ani a aparut, de exemplu, o revizuire criticd a aspectelor codicologice ale acestor
manuscrise (Avenoza 2011), editia integrald a cronicii General Estoria (Sanchez-Prieto
Borja 2009), editia si studiile referitoare la Biblia Escorial 1i.6 (Enrique-Arias, 2010). in
ceea ce priveste descoperirile recente ale unor noi fragmente, meritd mentionatd
traducerea pentru Judecidtori-2 Regi, ms. Canon. Ital 177, Bodleian Library, Oxford
University (Conde Lopez 2013); o noud copie a Cirtii lui Iob traduse de Pero Lope de
Ayala (Avenoza 2011, 297) sau traducerea unor pérti din Evanghelia dupd Luca pe care a
descoperit-o Rodriguez Molina (2016), printre altele.
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explorata este accesul pe care autorii medievali l-ar fi putut avea la copiile anumitor
manuscrise biblice, o tema de mare importanta in studierea surselor si a circulatiei
acestor texte castiliene in mediile intelectuale. In rezumat, numeroasele cdi de
cercetare pe care le ridicd traducerea biblici in spaniola veche constituie un amplu
camp de studiu, cu multe fatete ce necesita o revizuire in profunzime.

Cu obiectivul de a facilita cercetarea traducerilor Bibliei In castiliana, grupul de
cercetare coordonat de mine in cadrul Universitatii din Insulele Baleare a dezvoltat
instrumente informatice pentru a studia, conserva si populariza bogata traditie
textuald a traducerii biblice hispanice. Rezultatul principal al proiectului constd in
crearea site-ului Biblia Medieval, o resursa cu acces liber in retea, unde se pun la
dispozitia specialistilor si a publicului larg toate elementele relevante pentru
studierea traducerilor biblice 1n limba castiliana ficute in perioada Evului Mediu si a
Renasterii. Biblia Medieval vi permite sa gasiti:

a) un indice de manuscrise cu informatii despre fiecare din codicele medievale
care au transmis versiuni biblice: continuturi, datare, limba-sursa si scurtd descriere
codicologici;

b) corpusul Biblia Medieval care permite consultarea In paralel a transcrierilor
paleografice ale manuscriselor ce au transmis traducerile medievale ale Bibliei in
castiliana, impreund cu sursele latine sau ebraice, cu posibilitatea consultirii a mai
mult de 16000 de imagini digitale ale codicelor originale;

c) corpusul Biblias Hispdnicas care contine editii cu texte normalizate ale
traducerilor Bibliilor medievale si renascentiste, atat in castiliand, cat si in iudeo-
spaniold, Impreund cu sursa ebraicd sau latind, si care, in plus, permite accesul la
transcrierile paleografice si la imaginile digitale ale originalelor utilizate ca bazi a
editiei; corpusul este lematizat si etichetat lingvistic, de aceea este posibila realizarea
consultarii cu includerea informatiei in cauza

d) pagini cu resurse diverse: texte, concordante, trimiteri, precum si o bibliografie
actualizatd ce contine editii, teze, studii si recenzii legate de traducerile biblice
medievale in castiliana; baza de date bibliografice este indexatd i multe din intrari
sunt recenzate.

Studiul traducerii biblice reprezintd o sarcind multidisciplinard, in care intervine un
amplu evantai de stiinte umaniste: codicologie, paleografie, ecdoticd, grafematica,
istoria limbii, literaturd, istoria artei, istorie generald, studii iudaice, religie, lingvistica
corpusului. Din acest motiv, crearea de resurse pentru studierea textelor biblice
trebuie si se Intreprindd dintr-o perspectivd cat mai deschisd posibil, astfel Incat
textele sd poata fi abordate de cercetdtori din domenii diverse.

Cat despre editia corpusului informatizat de traduceri, abordarea noastra
metodologici se afld in sintonie cu ideile novatoare legate de rolul istoriei limbii in
editarea de texte (pentru o discutie asupra chestiunilor suscitate de interactiunea
dintre ecdotici, istoria limbii si lingvistica corpusului in contextul editirii digitale a
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textelor medievale, vezi Enrique-Arias 2019, 338-342). in ultima perioada, se
observi ca editiile critice impiedica reflectarea complexitatii textului din Evul Mediu:
pe durata procesului de editare se Inliturd multe variante de interes lingvistic, iar
textul rezultant prezintad o amdgitoare uniformitate. Prin urmare, considerim c4,
pentru filologul lingvist, ideal este sa dispuna de transcrierea paleograficd a tuturor
si a fiecdrei versiuni in parte dintr-o anumitd traditii, lucru care era neviabil in editia
traditionald pe hartie, dar care este astazi posibil gratie noilor formate digitale. De
aceea, corpusul Biblia Medieval include transcrieri ale tuturor copiilor in care au fost
transmise textele biblice medievale in limba castiliani.

O altd problemi ce afecteazi editarea textelor este aceea a criteriilor de editare si,
in special, provocarea pe care o presupune ciutarea de solutii, pe de o parte, pentru
a prezenta un text inteligibil pentru cititorul modern, curatat de erori si variatii
grafice superflue, i, pe de altd parte, pentru a mentine trasaturile varietatii lingvistice
reflectate in textul ce se editeazd. Solutia consta In a oferi cititorului diferite niveluri
de acces la text (facsimil, transcriere paleograficd si prezentare criticd), lucru care,
datorita disponibilitatii mijloacelor electronice actuale, prezinta mult mai putine
limitdri decat in cazul formatelor pe hartie (Sinchez-Prieto Borja 2011). Astfel,
corpusul Biblia Hispdnicas combind trei niveluri de acces la text: versiunea
normalizatd cu punctuatie §i accente se completeazi cu posibilitatea de a accede la
transcrierea paleograficd si la imaginile digitale ale manuscriselor. in plus, textul
nostru electronic este echipat cu un instrument de cdutare ce foloseste lematizarea
si etichetarea gramaticald pentru a permite analize lingvistice complexe.

In sfarsit, meriti evidentiat faptul ca editia noastri electronicd nu se limiteaza la a
prezenta un text critic; in conformitate cu propunerea pe cate teoreticienii ecdoticii
anglo-americane au denumit-o ,.editie sociald” (Faulhaber 2011, 20); obiectivul
nostru este de a pune la dispozitia utilizatorilor elemente aditionale pentru studiul i
intelegerea textului: facsimile digitale ale manuscriselor, transcrieri paleografice,
precum si instrumente analitice necesare manipuldrii textelor (instrumente de
cdutare, cu posibilitatea de filtrare dupa diferiti parametri, concordante, glosare,
legituri externe etc.). In acest mod, noi, editorii, putem impdrtisi cu utilizatorii
diferitele elemente pe care ne fundamentim deciziile editoriale si, in acelasi timp,
putem oferi materiale de interes pentru oricine ar dori sd se apropie de aceste texte,
din orice disciplind sau din orice perspectiva.

4. Aplicatii ale corpusului biblic
Disponibilitatea corpusului complet al traducerilor biblice medievale in format
electronic a permis, pentru prima oard, efectuarea de analize sistematice care tin

seama de totalitatea textelor, progresand astfel cu o bazd empiricd solidd in studierea
traducerilor biblice medievale in limba castiliana.
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O aplicatie a corpusului integral este utilizarea acestuia ca auxiliar pentru studiul
codicologic si paleografic al manuscriselor, de pildd In localizarea schimbadrii de
copist. Prin intermediul studierii cantitative a variantelor grafice, cum ar fi
distributia literelor 7 si 7, este posibild identificarea schimbdrilor de copisti intr-un
exemplar anume, asa cum procedeazd Ueda (2009) referitor la Biblia lui Arragel.

Altd problemi ce poate fi abordata in mod profitabil cu metode de lingvistica
computationald este aceea a relatilor intre diferitele traduceri existente si
manuscrisele ce le contin. Dupd cum am expus in sectiunea initiald, este relativ
simplu sd enumerim cele unspreceze codice care au transmis traduceri biblice din
secolul al XV-lea; nu este insd la fel de simplu sd facem acelasi lucru cu traducerile
in sine. De exemplu, uneori avem aceeasi traducere in doud manuscrise (aga cum
este cazul versiunilor din Pentateuh, losua si Judecitori incluse in Biblia din Ajuda,
care coincid cu cele din codicele E3); sau un manuscris poate contine mai multe
traduceri (In E4, Pentateuhul si profetii posteriori sunt in mod clar lucrarea unor
traducdtori diferiti); sau doud manuscrise pot contine cirti diferite, dar care sunt
rezultatul aceleiasi munci de traducere (asa cum pare a fi cazul pentru E7 si E5 sau
pentru E6 si ES, care ar fi, fiecare, bibli complete formate din doud volume
complementare). Acum, ci dispunem de acces la textul complet al Bibliei In format
electronic, este mai simplu ca, prin intermediul corpusului §i al instrumentelor de
consultare, si facem cercetdri la scard mare asupra coincidentelor lexicale intre
diferitele versiuni si sd ajungem la concluzii mai solide referitoare la structura
interni a textului transmis in fiecare manuscris. In Pueyo-Mena/Enrique-Arias
(2013) aborddm aceastd problema intr-o analiza exhaustivd a 28 de leme ebraice si a
traducerilor corespunzitoare in castiliand, in cele unsprezece codice medievale ce
contin traduceri din secolul al XIV-lea ale Bibliei ebraice. Metoda noastrd constd in
a examina cum se traduce o lema ebraicd de-a lungul fiecdruia din manuscrisele
conservate, pentru a observa daca optiunile lexicale sunt constante In intreg
manuscrisul sau daci, dimpotrivd, se detecteazi discontinuititi in modelul de
traducere. De exemplu, daci ne centrdm pe felul cum se traduce s¢ber cu sensul de
‘toiag’ In Pentateuhul din E4 si in cirtile profetilor anteriori (inlaturam, asadar,
cazurile unde se utilizeazd cu sensul de ‘trib’ sau ‘neam’), observim cd termenul
utilizat, aproape in exclusivitate, este »a7z ‘nuia’; totusi, in cirtile profetilor posteriori
din acelasi codice gdsim o mare varietate de cuvinte (verdugo, blago, palo, verga, agote),
in timp ce vara practic lipseste. In acelasi mod, la traducerea cuvantului gibbor, adicd
‘barbat puternic, curajos’, Pentateuhul si cartile profetilor anteriori din E4 utilizeaza
majoritar estrenuo $i potente, in timp ce cartile profetilor posteriori traduc prin barragin
aproape in exclusivitate. Acest tip de variatie ar fi indiciul ca E4 foloseste un model
diferit pentru aceste doud parti ale Bibliei. Aplicand aceastd analizd pentru alte doud
duzini de leme, putem determina In mod clar ci traducerea Pentateuhului si a
profetilor anteriori din E4 reflectd aceeasi traducere ca profetii posteriori si cartile
sapientiale din Biblia BNE, codice care transmite o Biblie fragmentara de unde
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lipsesc tocmai aceste sectiuni. in definitiv, studiul comparativ sistematic ne permite
sa concluzionim ci in cele unsprezece codice mentionate se pastreazi doar sase
traditii diferite din secolul al XV-lea ficute pornind din ebraica: Biblia completa E3,
Pentateuhul E19, Biblia completd formatd din combinatia traducerii continute in
codicele E7 si E5, Biblia completd pe care o denumim Biblia Marchizului de Santillana
(si care este o combinatie de parti din codicele E4 si din codicele complet BNE; cf.
Enrique-Arias/Pueyo Mena 2017), Biblia lui Arragel si cirtile profetilor antetiori
incluse in codicele din Oxford.

O altd tema de interes ce se poate studia detaliat gratie corpusului biblic este
aceea a gradului de inovare lexicald din diferitele traduceri. Este cunoscut faptul ci
in limbile europene traducerile au fost adesea calea de intrare pentru inovatiile
lingvistice; in cazul particular al Castiliei din secolul al XV-lea, ne aflim intr-un
moment de re-latinizare a limbii, cu inglobarea a numeroase cultisme. In Pueyo-
Mena/Entique-Arias (2015) am studiat utilizarea unor forme culte si a altor inovatii
lexicale si morfologice in cele patru Biblii medievale complete traduse pleciand de la
Biblia ebraica in secolul al XV-lea. Pentru aceasta, am analizat o selectie de leme
ebraice, in paralel cu traducerile lor castiliene, precum si distributia anumitor
fenomene de morfologie derivativd, in particular derivate vernaculare in -miento si
-ura in comparatie cu forme latinizante in -idad §i -cion, -mente $i -issimo. Obiectivul
este de a determina, prin metoda comparatiei cantitative si calitative a solutiilor de
traducere utilizate, distributia lexicului vernacular traditional in comparatie cu
inovatiile culte. Rezultatele noastre arata ci, in timp ce Biblia lui Arragel $i Biblia
Marchizului de Santillana se dovedesc caracteristice tendintei de la inceputul secolului
al XV-lea spre utilizarea de cultisme §i structuri latinizante, textele mai traditionale,
precum Biblia E3, preferd solutiile vernaculare. Biblia E5/E7, pe de alti parte,
pastreazd o pozitie de mijloc fatd de restul versiunilor, recurgand in general la
optiuni traditionale pe linia B3, dar incorporeaza si cuvinte culte, chiar dacd in mai
micd masura decat Bibliile de Santillana $i Arragel.

Noul corpus de Biblii Hispanice, care include traducerile din secolul al XVI-lea, va
servi la explorarea unui aspect abia studiat, $i anume gradul de indatorare al
traducerilor fiacute In perioada Renasterii fatd de bibliile medievale.

5. Biblia — cotrpus lingvistic

Unul dintre aspectele cele mai interesante ale traducerilor biblice in castiliana
medievald este bogitia de date lingvistice pe care acestea le contin datorita
caracteristicilor lor particulare: este vorba despre texte cu dimensiuni considerabile
si dintr-o varietate semnificativa de genuri; inca si mai special, sunt unicele texte pentru
care gasim mai multe versiuni cu acelasi continut compuse de-a lungul diferitelor
etape ale istoriei limbii spaniole; de asemenea, existd posibilitatea de consultare a
textului subiacent ebraic sau latin, pentru a facilita localizarea §i interpretarea
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structurilor lingvistice. Mai multe studii confirma soliditatea metodologicd a
compardrii unor versiuni biblice paralele pentru studierea variatiei lingvistice
(Resnick et al. 1999; De Vries 2007). In ciuda acestei evidente, sunt relativ putine
studiile de istorie a limbii care au folosit versiunile biblice ca sursi de date.

Unul dintre principalele avantaje ale unui corpus paralel de echivalente de traducere
este cd permite o perspectivd mai largd decit aceea a corpusurilor conventionale,
intrucat permite sa se analizeze orice forma prin care este exprimat un continut al
limbii-sursd. De pildd, dacd ne propunem si studiem modul in care se exprimi
intrebdri retorice in textele medievale, Intimpinim problema cd nu existi o
modalitate facild de a le urmdri automat, deoarece acestea se exprimd in diverse
moduri si nu intotdeauna sunt marcate explicit (Rodriguez Molina/Entique-Atias
2018). Accesul la surse este de mare ajutor In localizarea exemplelor: o urmarire a
particulei interogative Ad- In versiunea ebraicd sau mumquid in versiunea latind ne
permite si localizim automat un mare numdr de cazuri de intrebdri retorice §i s
examinim In ce mod sunt exprimate in versiunile castiliene, dupd cum se poate
aprecia In traducerile din Iov 8:3 in corpus:

[Textul ebraic] ha’el ye ‘avetmispat

[Vulgata] numquid Deus subplantatiudicium

[ES] ¢E Dios, tienes queengafia el juizio? ca. 1250
[GE] @87 non derriba Dios el tu juizio? ca. 1280
[E5] aQui¢i Dios estuerce el derecho? ca. 1425
[Santillana] ¢Si Dios atuerce juicior? ca. 1425
[Arragel] Nunca el Sefor Dios atorcidjuizio 1430
[E3] ¢87 Dios atuerce el juizio? ca. 1470
[Ferrara] ¢Si el Dio atuercejuizio? 1553
[Oso] ¢Por ventura pervertirda Dios el derecho? 1569

Acest exemplu ilustreazd modul foarte special in care traducerile paralele reprezintd
o sursa interesantd de date pentru cercetitorul istoriei limbii. Dacd am dori sd
studiem felul in care se formalizeaza intrebarea retoricd in istoria limbii spaniole, ar
trebui sd consultim mai intai dictionare §i gramatici istorice, sa compilim o lista de
elemente care pot exprima aceasta functie (¢acaso...? spor ventura..? etc.), apoi sa
cdutdm aceste cuvinte in texte din diferite epoci si, In sfarsit, s utilizdm rezultatele
pentru a analiza exemple specifice in contextul lor functional. Problema este ca ar
trebui si stim daca existd alte elemente ce s-ar putea utiliza cu aceeasi functie, in
aceleasi contexte. Dimpotrivd, intr-un corpus paralel de traduceri cum este Biblia
Medievald putem extrage pasajele ce contin respectivele elemente (de pilda, cautind
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numquid in originalul latin) si putem analiza ce cuvinte se utilizeaza In acelasi context
in fiecare din versiunile paralele. In acest mod putem usor identifica expresii care,
altfel, ar fi putut trece neobservate. In exemplul din Iov 8:3 apreciem ampla
varietate de expresii utilizate pentru a formula interogatia retorici: un verb de
intelegere in E8 (Zenes gue — care semnificd aici ‘crezi cd’ sau ‘gandesti ¢&’); s/ non in
GE, s in E3 si Santillana; marcatorul de indoiald guicd “poate’ in E5. In Arragel
traducitorul nu traduce cu o intrebare, ci opteaza pentru o asertiune, schimband
polaritatea, de la pozitivd la negativi, cici In realitate intrebarea retoricd este o
asertiune ascunsi (gacaso tuerce Dios el derecho? ‘Oare 1l strambid Dumnezeu pe cel
drept?’ se interpreteazd ca Dios nunca tuerce el derecho ‘Dumnezeu niciodatd nu-l1
strambd pe cel drept).

Alt avantaj al textelor biblice consta in utilitatea lor pentru a studia variatia
lingvistici motivatd de diferitele registre reprezentate in Biblie. Dupid cum se stie,
Biblia contine o considerabild varietate de genuri: in afara de texte narative, legislative,
lirice, sapientiale si profetice, in Biblie gasim epistole, genealogii, o drama dialogata
cum este Cartea lui Iov si chiar tratate tehnice referitoare la constructii, cum sunt
prolixele descrieri ale tabernacolului sau ale templului din Ierusalim. Aplicarea de
metode cantitative reprezintd metodologia cea mai potrivitd pentru a aprecia cu claritate
diferentele dintre aceste genuri §i pentru a determina, astfel, dacd traducitorii
medievali aveau constiinta necesitatii de marcare a diferentelor de registru, prin
optiuni lingvistice diferite. Un fenomen care se preteaza acestui tip de analiza este
variatia in uz a articolului plasat naintea unui posesiv (l mi casa), comparativ cu
uzul limitat doar la posesiv (i casa). Dupd cum a observat Lapesa (2000 [1971],
422), posesivul precedat de articol devine mai rar in pasaje literare ,,impersonal
narative, dar creste in frecventa si chiar predomina uneori in fragmentele cu caracter
poetic, retoric sau unde existd implicare afectiva a naratorului”. Analiza unui numar
semnificativ de fragmente biblice din secolele al XIII-lea si al XV-lea (Enrique-Arias
2018, 273) confirmi aceastd tendintd. Sa considerim, de pildd, mai multe pasaje
biblice apartinand unor registre diferite: drept exemplu de text narativ vom selecta
primele sase capitole din Daniel, episodul despre David si Goliat (1Sam. 17) si
povestea lui Samson (Jud. 13-16); pentru a ilustra registrul liric, vom examina
Cantarea Cantarilor si Plangerile; ca explificare a textului juridic, vom analiza partile
legislative din Lev. 11-15, 18-21 si Deut. 21-26. Calculul de procentaje pentru articol
+ posesiv in comparatie cu posesivul singur (vezi tab. 1) ne indica faptul ca utilizarea
secventei articol + posesiv poate varia considerabil de la un text la altul, adica tine
de preferinta personald a fiecdrui traducitor. Rezultatul cel mai interesant este, insa,
ci toti traducdtorii, independent de epoca lor, coincid in utilizarea acestei structuri
cu o frecventd mai ridicata in pirtile lirice (74,7% in medie) decat in partile narative
(43,4%), in tmp ce textele juridice prezintd sistematic nivelul cel mai scizut de
utilizare a articolului plasat in fata posesivului (14,7%).
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Tab. 1. Procentaje ale articolului plasat in fata posesivului,
pe genuri, in varii traduceri ale Bibliei

Juridic Narativ Liric Total
19,3% 17,8% 39,8% 27,1%

E6-E8 (63/326) (48/270) (158/397) (269/993)
17,2% 44,6% 80,3% 53,5%

GE (39/227) (91/204) (302/376) (432/807)
17,7% 48,8% 85,1% 51,8%

ES5-E7 (70/395) (157/322) (371/436) (598/1153)
6% 58,7% 91,4% 53,4%

Arragel (23/381) (192/327) (393/430) (608/1138)
14,7% 43,4% 74,7% 46,6%

Total (195/1329)  (488/1123)  (1224/1639)  (1907/4091)

In rezumat, acest studiu demonstreazd felul cum un corpus paralel de texte
biblice medievale poate imbogati intelegerea noastrd asupra variatiei stilistice la
nivel morfosintactic, precum si asupra evolutiei acesteia de-a lungul dezvoltarii
limbii spaniole medievale.

7. Concluzii

Bibliile in limba spaniold veche constituie un vast corpus textual care contine date
de mare interes pentru studierea unei ample game de aspecte — multe din acestea
abia explorate — legate de practica traducerii in Castilia medievald. Este de asteptat
ca disponibilitatea in retea a versiunilor acestor texte importante, precum si a
celorlalte resurse asociate paginii www.bibliamedieval.es, si contribuie la intelegerea
acestui capitol unic al culturii hispanice medievale.
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Rezumat: Acest articol prezintd o analizd din perspectiva semanticii cognitive a rolului
de profet in Biblie. Ipoteza pe cate o discutim se referd la faptul ci profetul are un rol
social, fiind reprezentantul unei categorii cu trisituri specifice de comportament si
functii sociale. Am analizat rolul de ,profet” asa cum este el instantiat in Vechiul
Testament, cu scopul de a descrie trisiturile stereotipice ale acestuia. in a doua parte a
lucririi am cercetat in ce masura lisus poate si ilustreze acest rol social cu trisiturile lui
specifice. Am ardtat ci lisus are toate atributele profetilor biblici, fiind cel mai
reprezentativ exponent al acestei categorii. lisus ,,se califici” pentru acest rol social, insd
il depaseste. El este mai mult decat un profet, prin aceea cd are insugirea de a fi Fiul lui
Dumnezeu, deci si o relatie speciald cu Dumnezeu-Tatal.

Cuvinte-cheie: profet, lisus, rol social, semanticd cognitivi, stereotip, Biblie.

1. The aim and outline of the paper

The research questions that we ask in this paper are to what extent Jesus can be
described as a “prophet” and to what extent he may be said to illustrate this social
role. We will also assume that a “prophet” as a category represents a particular social
role in a sociological sense, i.e. a category of individuals with characteristic behaviour
and societal functions.

From the point of view of cognitive semantics, as shown by Dahlgren (1985,

379-398; 1985, 107-125) social roles represent a particular category of terms and
require a specific type of analysis. The paper, therefore, examines the role of Jesus
as a prophet, using cognitive semantics as a method of research.

2. Theoretical framework

2.1. Stereotype

The framework of analysis is cognitive semantics, using the linguistic stereotype for
describing the social term PROPHET. The stereotype used in Putnam’s (1975) sense is
a cognitive category (epistemic category). Putnam (1975) discusses Carnapian pair

*

Profetul si rolul siu social. O analizd din perspectiva semanticii cognitive.
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intension/extension showing that the value of the intension is not to determine the
extension of a term correctly, but to represent the minimum knowledge that a speaker
has about a term if he knows it. In other words, the intension is the minimal
information that a speaker has, who is accepted by the community as knowing a word.
According to Putnam (1975, 115-116), stereotypes are “standardised sets of beliefs
or idealised beliefs associated with terms.” For example, “the belief that tigers are
typically striped orange and black is part of our stereotype of a tiger.”

Stereotypes are dynamic; they change in time (e.g. we discover that whales are
mammals, not fish). A stereotype is a “simplified cognitive scheme.” It is a minimum
of information, i.e. the minimum requirement of knowledge that a competent
speaker possesses about a term.

As opposed to the profotype, which is considered the best example of a category,
“the stereotype functions like a schema, which is perfectly compatible with all the
elements of a category. It is an integrated structure, which contains all the common
features of its elements” (Ajtony 2012, 69). A stereotype presents a simplification of
reality, the so-called “cognitive shortcuts” based on different sources.

2.2. Dahlgren’s (1985) theory

Dahlgren (1985) continues the studies of Putnam (1975). Starting from the idea that
the intention of the term, i.e. the encapsulated knowledge of intention reflects the
extension of the term, Dahlgren (1985) demonstrated, through psycholinguistic
experiments, that the types of features contained in the intention are very different. Her
concern was what kind of features are included in the social terms. Thus, Dahlgren
(1985) differentiates natural kinds (#ger, Jemon) from social terms (doctor, secretary)
regarding the features in their stereotype. Natural kinds are characterised in terms of
attributes of the form (‘round’), colour (‘red’) and function (‘good for eating’); natural
kinds are a “summary of expetiences.”” On the other hand, social terms are
distinguished by five criterial features: perceptual, functional, behavioural, relational,
internal, as in the following table. These were “repeatedly used” by the participants in
the process (experiment) of description and recognition of social terms.

Social Examples

Perceptual wears white, female, works in a lab;

Functional takes care of sick people, types, runs a state;

Behavioural looks in the rear-view mirror, hard worker;

Relational aspires for higher political positions, works well with people, high income;
Internal knows right from wrong, unimaginative, intelligent college graduate.
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3. A stereotypical description of the biblical prophets

The first step of the applied analysis is to discover the stereotypical features of the
OT/NT prophets. The corpus of this analysis consists of fragments and episodes
involving OT/NT prophets and their activities. We have tried to delineate the
prophets’ frame, in a semantic sense, starting from Dahlgren’s model and applying
Dahlgren’s feature to the description of the prophets and their episodes.

To get relevant generalisations, we have examined a wide range of prophets as
they appear in the biblical texts:! Abraham, Moses, Aron, Miriam the prophetess,
Samuel, Elijah, Elisha, Daniel, Isaiah, Jeremiah, Nathan; from the NT, John the
Baptist and Jesus. Their properties, activities, actions and episodes were compared
to detach certain generalisations. Thus, the analysis aims to observe the repeatable
properties and propose a hierarchy regarding the obligatory versus optional features
of a prophet.

Most of the biblical excerpts are taken from New English Translation (NET),
which is a dynamic translation of equivalence, i.e. a “thought-for-thought,” instead of a
“strict word-for-word translation.” The benefit of this translation is that it captures
more easily the “original meaning of the text” (Ladd 2014, 31).2 The analysis is
conceptual rather than lexical precisely because we have used a translated text.

3.1. Definitions of the term prophet

The English dictionaties (Oxford Dictionary, Cambridge Dictionary, Merriam-W ebster
Dictionary, Collins Dictionary) attribute to a prophet two main properties: a prophet is in
close contact with God; he imparts knowledge about the future. The theological
scholar Lundbom (2010, 9-29) has identified six typical characteristics of the Israelite
and ancient Near Eastern prophets: (1) they have a divine call; (2) they speak God’s
word; (3) they have divine visions; (4) they do mighty works; (5) they are filled with
the Spirit; (6) they pray. Therefore, those of the prophets® who exhibit all these
features are “true prophets.” For example, Moses is a “prototypical prophet,” i.c. the
prophet par excellence, because he shares all these features,* while Amos and Nathan
are less prototypical. On the other hand, there are also false prophets (Jer. 23) who
claim to have several of these features. Non-prophetic individuals have one or two of

1 Our conclusions are based on an analysis of the several prophets.

2 The translation is made by twenty biblical scholars who worked directly from the
best currently available Hebrew, Aramaic, and Greek texts.

3 But not all prophets exhibit all of these attributes. For example, the prophet Obadiah
only claims to communicate the divine revelation he received from God.

4 For example, he is named by God “prophet” (Deut. 18:15-18; 34:10), he also
encounters God “face to face.”
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these typical characteristics or no characteristic.> Therefore, these features contribute
to a prototype structure of the social role prophet.

Using Dahlgren’s (1985) model of analysis, it is possible, however, to offer a
more richly-structured description of “prophets” and of how they are integrated
into society by a more detailed socio-cultural analysis of the prophet’s activities.
This is how a prophet’s frame enriches a stereotypical description.

3.1.1. The prophets’ physical appearance

Prophets have a particular physical appearance given by their typical clothes.
Therefore, for example, both Elisha and John the Baptist wear “a garment of
camel’s hair” and “a leather belt around his waist.” Their clothing is poor and
uncomfortable (2Kgs. 1:8, Matt. 3:4). The recurrence of the same type of clothes
shows that this is a stereotypical feature, a fact also confirmed by false prophets,
who wear the same kind of clothing to deceive people (Zech. 13:4).

Notice that prophets did not wear a cultic garment (clothing) like priests, since
they do not belong to any religious institution, and act as independent from the
cult.® Prophets were distinguished perceptually (by their appearance) from priests.
Clothing is thus a prototypical feature, though not a defining one. On the other
hand, there are no constraints on the age and gender of prophets. Usually, the
prophet is a male (Moses, Isaiah), but this is not a rule. Women also assume the
role of prophetesses; this is the case of Miriam and Deborah. In some situations,
children and youths are called by God to act as prophets (Samuel is only a child,
while Jeremiah is only a teenager when God calls them to be prophets). However,
there are older people called to be prophets (Moses, who was eighty years old when
he became a prophet). Thus, there is no gender or age condition. Therefore, gender
and age are not distinctive elements like in the case of priests who have to be male
and of a certain age to play this role.

3.1.2. Prophets’ social and physical function (physical activities)

Social functional features refer to the role and function of different social categories
to perform within their institutions. As shown by Dahlgren, what counts in the case
of social terms are the constitutive features. These are the most important because
they are determined by the structure of the institution and also show how a
particular social role is constitutively defined. On the other hand, there are also
behavioural features that may refer to other features than the functional ones (e.g.

5 In the biblical tradition, there ate some individuals who had visions. For example,
the king Pharaoh. These persons are not considered as prophets.

The garment of the priests was prescribed by the institution in which they function. This
type of garment was considered a sacred clothing; it is described in Ex. 28:31-35.
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doctor “work hard’; secretary ‘types’, ‘answers the phone’). Because the prophet is not
linked to any specific social institution, even if he has a prescribed social role, we
have grouped functional feature and behavioural feature. Most of the interesting
information is visible when we see at their social function features and their
relational features. The social function point to what they are doing in society, while
the relational features describe their integration in society

Given our interest in Jesus as a prophet, we have divided the description of
prophets into two parts, namely the interaction with God (divinity) and the
interaction with humans (mortals). Thus, the primary social role of the prophets is
their interaction with divinity. In other words, essential is the relation with God.
This is also an obligatory feature.

Following Dahlgren (1985), through the examination of the selected excerpts,
we have grouped important functional and physical features of the OT prophets in
their interaction with divinity: receive God’s words; transmit the message to humans,
i.e. make known the divine will to mortals; predict the future. All these physical and
social activities are richly illustrated by the biblical texts and are part of the
prophet’s frame (cf. Lakoff 1987).

In the Bible, prophets are perceived as God’s spokesmen. The etymology of the
term itself provides some information. Thus, the Hebrew term X33 (#avi), translated
as “prophet,” has the meaning of ‘spokesman,” and ‘speaker.” It implies the idea that
prophets usually “receive God’s speech and, then they deliver and transmit it to
humans (Harris et al. 1999, 544).

3.1.2.1. The prophets’ experience of divinity and his interaction with God

A defining characteristic is the prophet’s relation to divinity. Prophets always havea
direct experience of divinity, which represents a direct interaction with God. In this
cognitive experience of divinity, they receive a message and transmit the message,
i.e. the prophecy (prediction).

The OT prophets evoke a variety of “cognitive experiences”: theophany, i.e. an
audio-visual appearance and manifestation of God (Isaiah, Jeremiah); auditory
experience (Samuel); vision and dreams (Daniel). In these cognitive experiences
which the prophets have with God, they are called to exercise this role. They are
aware and “conscious of having been specially chosen and called.” Because of this,
they feel “forced to perform actions and proclaim ideas which, in a mental state of
intense inspiration or real ecstasy, have been indicated to them in the form of
divine relations” (Lindblom 1962, 46). Jeremiah, for instance, is called by God in an
interesting way (Jer. 1:4-10). This episode very well illustrates God’s call. According
to the text, God had chosen him for this role even before Jeremiah’s being
conceived. God directly announced the message. In this dialogue, God uses
performative acts: “I hereby give you the authority to announce to nations and
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kingdoms” (see Austin 1962, 5). Therefore, the prophet is called to be God’s
spokesman, i.e. to say whatever God tells him. For this, God promises protection and
support: “I will be with you to protect you” (Jer. 1:8 NET). Therefore, the prophet is
God’s servant called to transmit the message in the name of God.

The prophets’ typical activity is to predict the future, i.e. to make prophecies. A
prophecy is a prediction of what will happen in the future.” From the biblical
perspective, knowing the future is not an intrinsic characteristic of prophets, but of
God himself. Prophets do not arrogate to themselves this power to predict the
future. They repeatedly affirm that only God possesses knowledge of future events.
They do not speak out of their word, but God inspires them. They often declare
that they are “possessed” by the spirit of God (“the spirit of the sovereign LORD is
upon me because the LORD has chosen me”, Isa. 61:1). This “supernatural
knowledge of the near future was to be a sign of the authenticity of divine
appointment” (Harris et al. 1999, 544).

3.1.2.2. The content of the prophecy and types of predictions

There are at least two points of view from which we can classify the biblical
prophecy: a) their content; b) the nature of the prediction.

a) In terms of their content, scholars classify the OT prophecies as follows: (1)
judgment speeches (oracles of doom); (2) oracles of salvation (of hope), i.e. the
prophecy of salvation. These are the two main forms of prophetic speeches in the
OT which announce what God will do in the future (Wagenaar 2001, 4; Bullock
2007, 35; Metzger/Coogan 1993, 218).

(1) Judgement speeches announce “the evil fate awaiting the addressee” (see
Metzger/Coogan 1993, 383). These include an accusation followed by an
announcement of judgement. These accusations and announcements of
punishment are addressed to different individuals or nations such as: “Babylon,”
“Tyre,” etc. In their content, God is portrayed as a “Sovereign” and “Judge” who
puts an end to all that is wrong. These are also called “prophecies of doom” or
“prophecies of woe,” because they contain threats, warnings of doom and
destruction. Especially, “prophecies of woe” are a subcategory which includes an
accusation of wrong moral conduct. Some of them are conditional. In this category
are the prophecies about different nations and kingdoms which are foretold to be
destroyed such as the Assyrians, the Moabites, the Egyptians, the Babylonians.
Specifically, in the OT, many prophets foretell the destruction of the city Babylon.
For example, the prophet Isaiah foretells that Babylon would be overthrown by the
Medes (Isa. 13:19).

7 The notion of seeing into future is an essential attribute of a prophet.
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The prophet portrays God as the agent of destruction. The prophet compares
the fate of Babylon with that of the cities of Sodom and Gomorrah. According to
the Bible, Sodom and Gomorrah were destroyed by God as a manifestation of
divine judgment. Later, the prophet predicts that Babylon’s palaces will be taken
over by wild animals (Isa. 13:21-22). This is a horrible scene of majestic Babylon
which will be inhabited by a variety of wild animals: hyenas, ostriches, wild dogs
and jackals. The picture is that of a depopulated city which shows how “great and
terrible” is the day God’ judgment. Thus, the prophet portrays the fall of Babylon as
a type of God’ general punishment of the wicked people. He announces the
punishment of Babylon in the near future “her time is almost up.” This is a
characteristic of the prophets: to announce a terrible and great day of judgment
with details of the things to come in the future. The prophet Jeremiah also foretells
the destruction of the city Babylon at the end of seventy years (Jer. 25:12; 50:2).

In sum, these are a category of prophecies that are well represented in the OT,
namely the “prophecies of doom and destruction.”

(2) Oracles of salvation. The “oracle of salvation” (e.g. the prophecy of salvation)
announces God’s positive interventions on behalf of humans. They point to a time
in the future when God will make everything new. In these, prophets give hope.
Some of these are a form of apocalyptic and messianic prophecies. They announce
the coming of the Messiah who will bring salvation and a future kingdom. The
prophecies belonging to this category have the following structure, namely a
recurring pattern of warnings followed by a proclamation of judgement and the
promise of future restoration (Bucknell 2016, 36). A critical ‘prophecy of salvation’
which has a messianic tone is the prophecy of Isaiah (9:6-7) which is considered to
foretell the coming of Messiah, ie. Jesus (Isa. 9:6-7). In this prophecy, Isaiah
speaks of the messianic hope describing the typical attributes and proprieties of the
coming Messiah. He is portrayed as having the attributes of “Extraordinary Strategist,
Mighty God, Everlasting Father, Prince of Peace.” These are, in fact, common
epithets of divinity. Moreover, the prophet foretells that the Divine Messiah will
rule on David’s throne. The prophecy contains verbs in the future: “dominion will be
vast”; “he will bring immeasurable prosperity”’; “will rule on David’s throne,” because it
announces a future event taking place. This prophecy is a future projection of the
‘messianic hope’ and a prototypical description of Messiah. Through it, the prophet
predicts a universal peace: “peace there will be no end” (Isa. 9:7 NI1V). Because of this
message, this prophecy falls into the category of the “prophecies of salvation and
hope.” The NT writers acknowledge that this prophecy is fulfilled in Jesus Christ.

b) Another classification concerns the nature of the predictions. In this regard, some
are conditional prophecies, while others, unconditional prophecies. This classification
takes into consideration the nature of the fulfilment of these prophecies.

The first categoty, i.e. the conditional prophecy is that type of prophecy whose
fulfilment depends on the compliance of different individual with the conditions
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given by God. The conditional nature of these prophecies is explicitly given by God
to the prophet Jeremiah: “There are times, Jeremiah, when I threaten to uproot,
tear down, and destroy a nation or kingdom. But if that nation I threatened stops
doing wrong, I will cancel the destruction I intended to do to it” (Jer. 18:7-8 NET).
The text expresses the general principle of conditionality which shows that God’s
predictions were conditional depending upon the attitude of the addressee. If the
nation threatened stopped doing wrong, then he would not destroy it. These
prophecies have a moral content showing to those who await the fulfilment of this
prophecy that human attitude towards God is important. A typical example is the
prophecy of Jonah who at God’s command foretells that “at the end of forty days,
Nineveh will be overthrown!” (John 3:4 NET). Nevertheless, the Bible says that
this prophecy did not come to pass, because the people of Nineveh changed their
behaviour towards God declaring “a fast and put on sackcloth, from the greatest to
the least of them” (John 3:5 NET). Thus, the people of Nineveh turn to God. And
he showed mercy and love sparing the city. It seems that God changes his mind,
not fulfilling this prophecy. This is a type of conditional prophecy which did not
come true.

The second category, ie. the unconditional prophecies, contains those prophecies
that will come real no matter what human beings do. In their content, there is no
condition predicated. Such is the case of the Messianic prophecies, the destruction
of Tyre and the destruction of Babylon. The fulfilment of prophecies increases
awareness of the truth of the prophecy.

3.1.2.3. Discursive and stylistic aspects of prophetic speech

The essential characteristic of the prophecies is that they contain future tense verbs:
God’s speech (“I will give you the whole land of Canaan,” Gen. 17:8; “I will bring
disaster,” Jer. 49:32); prophets’ speech (“the cities of Aroer will be deserted,” Isa.
17:2 NET).

Another characteristic of prophetic speeches is that they are stylistically striking
and memorable texts, and because of this, they are loaded with:

(1) symbols (Babylon is a symbol of evil; beast stands for kingdom or political
power; dragon stands for Satan);

(2) metaphors (marriage as a metaphor for the relationship between Yahweh
and Israel; Shepherd as a metaphor for God);

(3) images (angels; God as the Ancient of Days);

(4) similes (“like a sheep that is led to the slaughter,” Isa. 53; “your sins are like
scarlet, they shall be as white as snow”, Isa. 1:18);

(5) hyperboles (“Let my eyes overflow with tears night and day without
ceasing,” Jer. 14:17);
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(6) personifications (“Burst into song, your mountain, you forests and all your
trees,” Isa. 55:12 NET).

A prophecy usually uses images and symbols from “the realm of reality.” In
contrast, apocalyptic prophecy uses “reality” to project a “fictitious reality” of the
apocalypse and of the destruction, which is to come. In this category, the prophet
uses “many headed-dragons, fire-breathing horses with the heads of lions and tails
like snakes, locusts with human faces” (Bucknell 2016, 34). Thus, the apocalyptic
prophecy is highly figurative and hyperbolic.

The properties discussed above are evident in any prophetic text. Here are some
examples. The OT prophecy contains verbs in the future: “within sixty-five years
Ephraim wil/ no longer exist as a nation” (Isa. 7:8 NET); “Babylon [...] will be
destroyed by God just as Sodom and Gomorrah were” (Isa. 13:19 NET); “O Tyre! [
will bring up many nations against you, as the sea brings up its waves” (Ezek. 26:3
NET); “« will bring disaster against them from every direction», says the LORD.”
Some of these prophecies specify the exact time of fulfilment such is the case of
Isaiah’s prophecy about the destruction of Ephraim, which will take place in sixty-
five years. The prophet Jeremiah foretells that the Babylonian captivity will end
after 70 years (Jer. 29:10). Therefore, the verb in the future is an essential
characteristic of the OT prophecy.

From a stylistic point of view, we observe that the biblical prophecies contain:

(1) Metaphors: “vineyard” stands for Israel (“Now I will inform you what I am
about to do to my vineyard,” Isa. 5:5 NET); “trees” maps people “The tree that you
saw that grew large and strong, whose top reached to the sky, and which could be
seen in all the land,” Dan. 4:20 NET); “good fruits” as a metaphor for “justice” and
“righteousness’; etc.

(2) Prophets usually make use of a variety of symbols. For example, the prophet
Isaiah uses the symbol of “Sodom and Gomorrah,” which is a symbol of evil and
have been historically used as metaphors for vice and total depravity (“will be
destroyed by God just as Sodom and Gomorrah were,” Isa. 13:19 NET). By using
it, the prophet Isaiah creates a clash at a conceptual level, because “Babylon, whose
very name conjures memories of glory and majesty, will become a symbol of
destruction like Sodom and Gomorrah” (Watts 2005, 254). The prophet Daniel
uses the symbol “Beast” to refer to a “Kingdom” (political power): “This is what he
told me: «The fourth beast means that there will be a fourth kingdom on earth that
will differ from all the other kingdoms. It will devour all the earth and will trample
and crush it” (Dan. 7:23 NET). Another symbol is the “horn,” which also stands
for “(political) power” (“From one of them came a small horn. But it grew to be
very big, toward the south and the east and the beautiful land,” Dan. 8:9 NET).

In sum, we might say that prophecy is a particular “form of speech” specific to
the OT prophets. The ability to prophecy is a distinctive attribute of the prophets.
We have seen that the OT prophets possess knowledge about the future. And as a
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result, this knowledge is the prophecy. This feature is mandatory since a prophet
who does not make prophecies cannot qualify in this role.

3.1.3. Prophets’ social relation (relational features)

Another distinct category of properties is that referring to the relational features
(attributes) which describe their integration of some social categories in society.
From this perspective, prophets are very well integrated into society, interacting in
prescribed ways with practically all the other social groups. We have noticed
following prophets’ functions related to society: (1) perform mighty works and
miracles for the people; (2) pray to God for the people; (3) criticise immoral acts in
society; (4) provide counsel to kings; (5) judge people (pass judgement); (6) appoint
and anoint kings.

(1) Perform miracles and heal people. The OT prophets perform miracles and heal
the people. Their social function is that of “healer.” An important miracle worker is
Moses. He performs miracles in Egypt and in the wilderness of Sinai to bring
people of Israel into the promised land. Other prophets who perform miracles are
Elijah?” and Elisha. Elijah raises the Widow’s Son at Zarephath, while Elisha raises
the Shunammite’s son. In performing this miracle, Elijah takes the dead child in the
upper room and stretches out over the boy three times. In this ritual, he invokes
God’s name asking him to return “boy’s breath back.” This gesture symbolises the
transference of the life force to the deceased. After Elijah performs the miracle, the
woman declares: “now I know that you are a prophet and that the Lord really does
speak through you” (1Kgs. 17:24 NET). According to these words, the power of
making “miracles” is a confirmation of prophetic activity and a stereotypical feature
of this role. Thus, prophets work a miracle and resurrect dead people. But we have
noticed that not all prophets have the power of healing the sick and perform
miracles. Therefore, we might say that this is an optional feature since not all
prophets work miracles.

(2) Pray to God for the people, asking for healing, forgiveness and divine intervention.
Another important activity in their interaction with God, but also with humans
(mortals) is the act of praying on peoples’ behalf. The prophet Moses prays to God
to stop the fire plague who consumed some people of Israel who provoke God’s
anger Num. 11:1-2 NET). Moses prays, and God intervenes stopping the fire.
This episode shows that prophet’s prayer is effective. Other OT prophets who
prays for people and receive an immediate answer are Abraham (prays for the King
Abimelech), Elisha (prays for God’s intervention during a time of war) and
Jeremiah (prays for God’s mercy, etc.).

(3) Prophets’ relation with power as represented by kings and the ruling classes. The OT
prophets are in contact with all the social categories (kings, priests, ordinary people),
and they address many social problems. For example, prophets provide counsel and
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advice to kings and political rulers. They function as political specialists for power
and the ruling class. Some of them, were members of the court, being in the
position of counsellors such is the case of Samuel, Nathan, Gad and Isaiah. King
David has prophets as members of his court. One of them is Nathan, who supports
David’s kingship. He is “portrayed as a crucial royal counsellor and policy-maker”
(Yoon 2010, 201). In this role, he encourages David to build the Temple (2Sam.
7:3). This kind of prophet “functions as counsellors or as specialists who intervene
during crises by providing the king with personal counsel or a divine word as
needed, with some regularity, and it is clear in the texts that their words are valued”
(Yoon 2010, 233).

Another important prophet who advises the King of Israel is Elisha. He sends
words to the King of Israel to be aware and not pass on a particular place because
the Syrian armies are coming from that place (2Kgs. 6:9). In his role, he gives to
the king political advice in how to organise his armies. And, when the Syrians
arrange some plans for making a raid into Israel and attack it, the prophet Elisha
informs the king of Israel to rearrange his army and take precaution against invasions.
Thus, the OT prophets are political advisor and counsellor of power. Some of these
prophets are themselves leaders such is the case of Moses, Aron, Samuel and David
(who was king).

On the other hand, prophets also criticise the king and the ruling classes. But
they are protectors of disprivileged classes and poor. For instance, the prophet
Amos “criticises the people and the ruling classes” (Levenson 2012, 57). On behalf
of God, he criticises the religious people asking them to promote social justice, not
only to observe some religious rituals and follow certain cultic elements of worship
(Amos 5:21-24 NET). The prophet asks them to promote social justice “because
religious services are no substitutes for justice” (Andersen/Freedman 2008, 526).
Using the similitude “justice must flow like torrents of water,” the prophet
describes “the ideal progress of justice and righteousness” (Harper 1910, 136). For
him, a “just society” in harmony with God’s will must practice “justice” and
righteousness. Therefore, like an activist, the prophet Amos criticises the religious
system (institution of the church) which was corrupt and unjust. He also condemns
the oppression and exploitation of the poor.

Some of the OT prophets were involved in party political struggles. The
prophet Elijah oppose the king Ahab and later, the king Ahaziah. He openly
criticises and accuses King Ahab of abandoning God’s commandments and
following the god Baal of the fertility cult. Later, Elisha his successor fights for a
change in society and the political system. He is involved in a political struggle
using political persuasion. Elisha succeeds to bring Omri’s dynasty to an end and
appoints Jehu as King in Israel (2Kgs. 9). The prophet Amos conspires against the
King Jeroboam (Amos 7:10-11), and Jeremiah represents a vocal member of one of
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“the parties struggling to control Judah’s foreign policy in the years prior to the
Exile,” Jer. 27-29 (EDB, 1080).

In an interview about Actwism, Anarchism, and Power with Kreisler (2002), in
Conversation with History, Noam Chomsky talks about two kinds of intellectuals and
brings into discussion the biblical record. Here is the text of the interview.

When we, you go to, say, the Bible, you read the biblical record, there are people
called prophets. Prophet just means intellectual. They were people giving geopolitical
analysis, moral lessons, that sort of thing. We call them “intellectuals” today. There
were the people we honor as prophets, there were the people we condemn as false
prophets. But if you look at the biblical record, at the time, it was the other way
around. The flatterers of the Court of King Ahab were the ones who were honored.
The ones we call prophets were driven into the desert and imprisoned. Yeah, that’s
the way it’s been throughout history. And, understandably. Power does not like to be
undermined.®

Thus, Chomsky equates and regards prophets as “intellectuals” because they have
the typical characteristics of intellectuals. They are a kind of social activists who
give “geopolitical analysis,” and “moral lessons.” Chomsky also points to the
prophets’ vocation of martyrs. This means that some of them are self-conscious of
their message, and do not abdicate, although this can lead to unexpected situations,
even death. They are ready to die for the truth and allow themselves to be killed.
This happens because prophets are in opposition to a religious and monarchical
institution.

As the Bible shows, the prophets Zechariah and Uriah are killed, while others
are imprisoned for speaking the truth. The king Ahab imprisoned Micaiah the son
of Imlah after he had delivered an unfavourable prophetic message (1Kgs. 22:27).
Likewise, the king Asa imprisons Hanani, who was considered the seer (2Chron.
16:10). Jeremiah (Jer. 37:15) and John the Baptist (Mark 6:17) ate other prophets
imprisoned and then killed for proclaiming an unwelcome message to those in
power. They suffer on behalf of God.

In sum, we can say that even though the principal mission of the prophet was
religious, it was intimately related to politics, because the two were not separated in
their society. This is evidence that OT prophets play the social role of a social and
political activist. They address social problems and intervene in political struggles
solving some problematic situations. The most important relational features of the
OT prophets are: (1) criticise different social categories (attack the immoral kings
and priests); is a moralist (condemns the evil in society); (2) people are afraid of
them (King Saul is afraid of Samuel; King Ahab is afraid of Elijah); (3) behaves well

8  See https://chomsky.info/20020322/.
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with disprivileged people (e.g. Elijah helps the Widow at Zarephath); (4) people
show respect and admire them (e.g. King David admires Samuel and Nathan).

To sum up, everything that is outside of the interaction with divinity (God) are
optional features. Because some of the prophets do these activities in their interaction
with humans (work miracles, criticise, are leaders, etc.), while others do not.

3.2. Prophets’ internal attributes (internal qualities)

OT prophets have important internal qualities (attributes) which we may group in
different categories: (1) intuitive qualities (intuitive; intelligent; intellectual power (as
Chomsky says they are “decent intellectuals”) inspiration (are called “inspired man”
(Hos. 9:7); (2) supernatural qualities (divine power of intuition; supernatural power;
access to the divine realm; charismatic individuals); (3) moral qualities (know right
from wrong; possessor of truth; very religious persons); (4) relational internal traits,
as brave, courageous (Elisha appears before the tyrant Ahab), authoritative, humble,
submissive to God, but not to humans.

Summing up this section, we might say that Dahlgren’s model proved viable in
the description and construction of the OT prophets’ frame. We have used
Dahlgren’s features for examining the social role prophet, and thus, we have built
the OT prophets’ frame (Lakoff’s 1987). In the analysis, we have made a distinction
between the prophets’ interaction with God described by mandatory functional
features and the prophets’ involvement in human problems and interaction with the
mortals described by more or less optional features. The prophets’ frame offers a
comprehensive description of this social role with all the activities of the prophet as
well as with his stereotypical and his ideal virtues. The roles are linked to frames via
a stereotype (Epstein 1999, 56-57).

The analysis shows the essential activities of the OT prophets. In our analysis,
we have found a wide range of features of the OT prophets. Of these, some are the
obligatory features which define the prototypical prophet. These are the social
functional features which are the most important, namely: receives God’s words;
transmits, i.e. makes known the divine will to human; predicts the future. These are
obligatory features and the prototypical features of the OT prophets, while the
other features are optional as seen. Having this in mind, in the next section, we
evaluate the extent to which Jesus “fits” this frame.

4. Jesus the prophet
Based on the stereotypical description of the social role “prophet,” we will examine

the Gospels excerpts to see to what extent Jesus satisfies the criterial features for
being a “prophet”. Thus, starting from the stereotype of “the prophet” as defined
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in the theory of social roles, our aim is to see if Jesus has the stereotypical features
of a “prophet.”

4.1. Jesus’ physical appearance

The Gospels do not describe Jesus’ physical appearance, unlike the case of OT
prophets. The absence of clothing details is significant, on the one hand, it is
suggested that it is not his physical appearance which matters, on the other hand,
the absence of stereotypical clothing means that he is a unique character. However,
there are details about Jesus’ psychological features. These show Jesus’ emotional
and mental states. The biblical narrator mentions that Jesus: weeps?; cries; rejoices
(Luke 10:21); is anguished and distressed!?; is angered and grieved.!! Details are
given, however, regarding his age and his countenance. Therefore, even though we
do not know what Jesus was like in physical appearance, we infer from the Gospels
that he was a young man. Jesus was 33 years old when he was crucified.
Stereotypically, a young man is good looking and healthy, because youth equates
beauty. Thus, we hypothesise that Jesus has all the attributes of youth and the face
of a young man. Matt. 17:2 (NET) is the only reference to his look: “He was
transfigured before them. His face shone like the sun, and his clothes became white
as light.” This episode happens before Jesus was crucified; his physical appearance
is transfigured before his disciples in the presence of the two prototypical prophets,
Moses and Elijah. This description shows that he is like a heavenly being who
belongs to another realm, probably to be read as a sign of his divinity. We might
say, as Davies/Allison (2004, 695), that these are “the beams of divine glory through
the veil of humanity. The passive presumably suggests that God transfigures Jesus.”
Therefore, this event suggests Jesus’ appearance, but it also points to Jesus’ identity
as Son of God.

4.2. Jesus’ roles, functions and activities
Like the OT prophets, Jesus performs the essential activities specific to prophets:

(1) receives God’s words; (2) transmits them to humans, ie. makes known the
divine will to humans; (3) predicts the future.

% “Jesus wept. Thus, the people who had come to mourn said, ‘Look how much he loved
him!” (John 11:35-36 NET). He also wept over the sins of Jerusalem (Mark 10:14, Luke
19:41)

10 “He took with him Peter and the two sons of Zebedee, and became anguished and
distressed. Then he said to them, «My soul is deeply grieved, even to the point of death.
Remain here and stay awake with me»” (Matt. 26:37-38 NET).

11 “After looking around at them in anger, grieved by the hardness of their hearts” (Mark
3:5 NET).
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Jesus’ excperience and interaction with God. Jesus’ experience of divinity is manifest in
many ways. Even as a child, Jesus has a special relation with God the Father as
evident from the episode of “the boy Jesus in the Temple” (Luke 2:40-52 NET).
What matters is the answer given by Jesus, which is full of significance. It implies
that Jesus relates himself to his Heavenly Father since he says that he must be in his
Father’s house, namely the Temple is his Father’s house. Jesus’ answer shows that
he “has a unique relationship to God and a clear sense of his calling, one that
transcends his relationship to his earthly parents” (Bock 1994, 61). Therefore, from
childhood, Jesus is conscious of his identity and refers to God as his real Father
because Joseph was only his human foster father. The scene shows Jesus’ complex
identity, and he is: on the one hand, the son of an earthly Father and, on the other
hand, he is the Son of God. But, Jesus’ “relation to his heavenly Father transcends
all-natural family ties” (Fitzmyer 2008, 444; see also Temple 2009, 193). To sum up,
this episode presents how Jesus relates himself to his Heavenly Father. He is
stereotypically described like the OT prophets, but the description goes beyond this
attributing to him a unique consciousness of divinity and close relation with God
the Father.

Jesus’ prophetic call. As seen, an essential feature of the OT prophets is their
awareness of being called to be God’s spokesmen. This is a distinctive feature
because the divine call makes them suitable to fulfil this particular role. However,
there is in no (explicit) episode in the Gospels that presents the moment when God
asks Jesus to be his prophet. His Sonship makes it unnecessary for God to call him
to duty further because, usually, sons continue their parents work. And Jesus
understands this, and he has a feeling of his “divine call” apparent in his “I came
for”; “I came to do” declarations. These excerpts reflect Jesus’ conviction and
consciousness that he is called by God to transmit a particular message. For
example, sense of Jesus’ divine call is presupposed by the following “I came”
declarations (Mark 1:38, Matt. 5:17).

These particular declarations show that the prophet Jesus is conscious of his
divine call. Moreover, there is also a public acknowledgement of Jesus’ call, namely
his baptism. Like in the case of OT prophets’ theophanies, it is said that “a voice
from heaven” saying: “This is my one dear Son; in him I take great delight” (Matt.
3:13-17 NET). This experience gives him the public legitimation for his prophetic
role. Thus, we might say that Jesus’ baptism is considered a public calling of Jesus
by God, ie. the event “regarded as the occasion upon which Jesus became fully
cognizant of his calling and mission” (Aune 1983, 161). Therefore, the voice is to
help the people identify Jesus’ call.

In another episode, Jesus affirms that he speaks and transmits the words of
God: “For the one whom God has sent speaks the words of God, for he does not
give the Spirit sparingly” (John 3:34 NET). Jesus is aware that he speaks “the words
of God” and that God sent him to transmit a message to mortals.
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Jesus’ interaction with God. Like the OT prophets, Jesus has a similar cognitive
experience with God, namely an auditory experience. In an essential episode before
his trial and crucifixion when Jesus speaks about his death, he has an interaction
with God (John 12:27-30). In this episode, Jesus directly communicates with God.
He asks God the Father to glorify his name. Like in the cases of prophets, God
gives a direct and prompt answer from heaven. This is a typical auditory-theophany,
namely manifestation of divinity experienced by the prophets. In the Bible,
“thunder” is often associated with a theophany. The texts say that this voice was
recognised only by Jesus. The crowd heard this voice, but they did not perceive it.
They interpreted it as a peal of thunder. “In the OT, whether naively or poetically,
thunder was described as the voice of God” (Brown 2008, 468). Thus, the
communicative experience between Jesus and God the Father is not like that of the
OT prophets. Because, as evident, this is a Father-Son relation, not a prophet-God
relation, in which God the Fathers provides comfort and reassurance to his Son
Jesus. He also strengthens him in his hour of need and suffering.

Jesus’ identification with God the Father. There are excerpts which make it clear that a
particular family-like bond between God and Jesus which enables Jesus to deliver
God’ message (Luke 10:22 NET). This fact shows Jesus’ identification with God in
a unique way. Like the OT prophets, Jesus assumes the responsibility to reveal the
identity of God, but for Jesus, the activity of revealing is divine (Bock 1996, 1011).
Because, unlike the OT prophets, Jesus identifies himself as having a special
relation with God the Father. This is sufficient for suggesting that Jesus is “God’
spokesman” like prophets, but even more as evident from this relation. They speak
as between peers in a communion based on love and cordiality.

Jesus predicts the future. Jesus makes prophecies, some similar and some dissimilar
to those of OT prophets. Therefore, it is interesting to compare Jesus’ prophecies
with those of the OT prophets, to see to what extent these are similar or not. A
similar prophecy is about the destruction of Jerusalem and the end of the world
(Matt. 24:1-3, Luke 19:43-44). Moreover, in the episode, Jesus visits the Temple
together with his disciples. Then, he foretells that this temple will be destroyed by
enemies who will come and surround the city. Like the OT prophets, Jesus gives
some horrific details, namely that the hostile enemies will build an embankment and
surround the city of Jerusalem. As seen, the prophet Jeremiah who prophesized the
destruction of the first temple. Thus, like him, Jesus is a prophet of doom
announcing the time of judgment and destruction. The statement “a stone upon a
stone” is a metaphor referring to a “total destruction” (Hagner 2002, 688). Moreover,
Jesus also gives details explicitly foretelling what will happen to the citizens of
Jerusalem and how they will be treated. And they will fall by the edge of the sword,
and be led away captive into all nations. And Jerusalem will be trampled by Gentiles
until the times of the Gentiles are fulfilled (Luke 21:24). Like the OT prophets,
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Jesus gives a verdict for Jerusalem announcing God’s judgment for these categories
of people.

Moreover, like the OT prophets, Jesus makes prophecies about the “signs of the
times” and “the end of the age” (Mark 13:3-13, Matt. 24:3-31). On the other hand,
what is characteristic to Jesus are predictions about his own life; here they are: his
disciples will betray him; Peter will deny him three times; chief priests and the
experts in the law will make him suffer and finally will kill him; he will raise from
the dead on the third day; the coming of the Holy Spirit; “his words will never pass
away”’; These are some of Jesus’ predictions which are considered to have come
true during his life. These give credibility to Jesus’ message.

About himself, Jesus makes a shocking prophecy foretelling that one of his
disciples will betray him (Matt. 26:21-22). This had come true when Judas Iscariot,
one of his disciples, betrayed Jesus and sold him for thirty pieces of silver. Later,
Jesus predicts that all his disciples will leave and deny him. He also foretells that he
will raise from the dead and will go to meet them into Galilee (Matt. 26:31-32). This
prophecy comes true when Jesus was arrested, and his followers were scattered like
“a flock.” When this happened, the biblical writer mentions that all of his followers
abandoned him. As noted, these types of predictions are specific to Jesus, and all
these come true in what happened to him. For contemporaneous, as well as for the
reader, this is an argument about the reliability of Jesus’ prophecies. This is also an
argument that the prophecies are true, and it also shows that those who have not
fulfilled will come true sometimes in the future.

Another type of prophecy is the foretelling of the Holy Spirit’s coming into the
world (John 14:26). This prophecy says that the Holy Spirit who is will be sent in
future “in the Name” of the Son. The future verb “will come” shows that this is a
typical prophecy. Jesus foretells that the Holy Spirit will be sent as Jesus’
representative (the name is a metonymy for person). Biblical writers confirm that
this prediction came true after Jesus was raised from the dead and ascended to
heaven. This refers to another divine person belonging to God’s realm who will
continue Jesus’ activity. The prophecy implies Jesus’ divinity based on the
association between the Holy Spirit, who is divine and himself.

About his prophecies, Jesus makes a striking prediction which is unique and
different from those of OT prophets. He foretells that: “heaven and earth will pass
away, but (his) words will never pass away” (Matt. 24:35 NET). Therefore, he
predicts that his words would be everlasting. This highlights the validity of his
predictions.

In sum, we might say that in examining the content of these prophecies, we
have noticed that some of them are very similar to prophecies were made earlier by
OT prophets such as “the destruction of Jerusalem.” What is different about Jesus’
prophecies is that he makes some predictions about himself (about his death),
unlike the OT prophets. These are some of Jesus’ prophecies which have come
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true. Jesus’ predictions evoke the prophet frame since these are like the prophetic
utterances of the OT prophets. They stereotypically identify Jesus as a “prophet.”

The truth of these prophecies is fulfilled during the story of his life. This gives
credibility to his message. There are explicit references to the “Kingdom of God,”
but these are not embodied in prophecies, but in his teachings and parables.

4.3. Jesus’ social relation (relational features)

Like the OT prophets, Jesus is very well integrated into society, interacting with
different individuals in the community. He shows a variety of his relational features.
We have noticed that Jesus has relational attributes (qualities): performs miracles
and “mighty works”; prays to God for his disciples and other individuals; criticises
immoral acts in society.

Jesus performs miracles and heals people. Jesus performs many miracles like the OT
typical prophets. These miracles align him with the other prophets. But, unlike his
predecessors, Jesus did not only work many more miracles than any OT prophet
but occasionally of a different nature. In the Gospels, we have found the following
miracles performed by Jesus. Having noticed, we have grouped them in three
general categories:

(a) supernatural actions: changing water into wine; walking on water; calming of
the storm; feeding of 4000 men and their families; feeding of 5000 men and their
families;

(b) healings of different individuals: the healing of the official son; the healing of
a man possessed by a demon in Capernaum; the healing of Peter’s mother-in-law;
healing a leper; the healing of a centurion’s servant; the healing of a paralysed man;
the healing of a man with a withered hand; healing of the Gerasene man possessed
by demons; healing of a woman with internal bleeding; healing of two blind men;
healing of a mute demon-possessed man; healing of a 38 year invalid; healing of a
gitl possessed by a demon; healing of a deaf man with a speech impediment;
healing of a blind man; healing of a man born blind; healing of a demon-possessed
boy; healing of a blind and mute man who was demon-possessed; healing of a
woman with an 18-year infirmity; healing of a man with dropsy; healing of 10
lepers; healing Bartimaeus of blindness;

(c) raising of different people: raising of a widow’s son; raising of Jairus’
daughter; raising of Lazarus.

Some of these are unique features, as no OT prophet has healed any blind man
or a paralysed person. Interestingly, Jesus is identified as a prophet when he does all
these activities which are stereotypical actions of a prophet (the blind see, the lame
walk, the good news is proclaimed to the poor). These miracles have a supernatural
dimension and evoke the divine realm, the Son of God side of Jesus. Miracles are
claimed to be a sign of his divinity.
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Jesus plays the role of a social activist. Like the OT prophets, Jesus criticises the
power represented by kings, the ruling classes and the institution of the church. Like
the OT prophet, Jesus shares the fact that he does not belong to this institution; he
acts as independent from the cult. He is a critic of this church institution of his day,
remarking the moral decline of this institution which represents God’s truth.
Because, their religious leaders preach virtue, but do not have them or act
accordingly.

Jesus also criticises the social injustice and inequalities of his time. For example,
Jesus denounces King Herod as an immoral person. For this reason, the king wants
to kill Jesus as he did with John the Baptist. He ironically names him “that fox”
(Luke 13:31-34). In this episode, Jesus criticises King Herod using the symbol of
craftiness. In the biblical tradition, the fox is considered as “the sliest of beasts.””>
Interestingly, Jesus evokes the prophets’ fate referring to those killed in Jerusalem. It
is an allusion to the prophets’ vocation of martyrs. By doing this, Jesus foretells that
he will face the same fate because he has the same vocation of a martyr.

Jesus criticises the religious leaders, those experts in the law (i.e. in the biblical
texts) and Pharisees who represent the institution of the church (of his day) for
their hypocrisy, and for not practising what they teach. He accuses them of being
immoral and of breaking God’s commandments (Matt. 23:27-31). Jesus is very
critical against them condemning for all the crimes of the previous prophets.
Further, he criticises the experts in the law very sharply for being immoral and unjust
by devouring “widows’ property,” while making a show of their “long prayers”
(Luke 20:46-1 NET). Therefore, Jesus is a harsh critic of the oppression and
injustice that he observes around him, as well as a courageous advocate of the
categories of poor and the outcast; we refer to those who have no voice in the
society, like women, the diseased and the disabled people (Liew 2004, 2). It is
evident that like the OT prophets, Jesus opposes corruption and criticises political
power for the social injustice of his time, preaching and promoting liberty to as well
as for those in bondage: “Jesus was primarily a religious prophet whose actions may
be interpreted to be social activism shrouded with religiosity. Jesus did not directly
challenge the occupying Roman Empire purely as a social activist, but he did
challenge the religio-political injustices that emanated from it, in line with how former
prophets would take social and moral transgressions to the task (Liew 2004, 3).

Jesus’ relational attributes (features). In terms of social relation, Jesus displays a great
range of relational attributes. The most important relational features: loves people
and behaves well with people; shows mercy; forgives people; is loved and
appreciated by people; some people are afraid of him; people show respect.

Jesus loves his disciples. He names one of them with a particular epithet,
“disciple whom Jesus loved” or the “disciple beloved of Jesus.” The narrator mentions
the fact that “Jesus loved Martha and her sister and Lazarus.” Moreover, Jesus
shows love not only to those who are his close friends but also to the Rich Young
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Man: “As Jesus looked at him, he felt love for him” (Matk 10:21 NET)/“Jesus
looked at him and loved him” (Mark 10:21 NIV).

Another character to whom Jesus shows his love is Zacchaeus. He who was the
chief-tax collector at Jericho. The biblical text says that Jesus “looked up and said to
him, «Zacchaeus, come down immediately. I must stay at your house today.» So, he
came down at once and welcomed him gladly” (Luke 19:5-6 NET). He belonged to
a social group which was despised by religious leaders as traitors because they were
considered corrupt as well as working for the Roman Empire, not for their Jewish
nation. Thus, Jesus is a striking prophet who loves sinners and eats with them.

Jesus shows affection for disprivileged women. Even though the Jewish
tradition forbids a man to speak directly to Samaritan woman (John 4:27), Jesus not
only speaks but like prophets (Eljjah, Elisha), he also helps and shows compassion
and tenderness to different individuals. For example, after Jesus heals the woman
with the bleeding disorder, he calls her “daughter” (“Then he said to her,
«Daughter, your faith has made you well. Go in peace»,” Luke 8:48 NET). In an
age/time of gender segregation, Jesus treats women with kindness and compassion.

Other individuals who are loved by Jesus: the poor; the unclean people, i.e. the
lepers whom he heals (ten lepers); oppressors such is the case of centurion for
whom he heals his dying servant. He says about him that he has “not found so
great faith, no, not in Israel” (Luke 7:9). For these categories of people, Jesus
performs miracles and provides for their needs sowing love. This fact shows Jesus’
generosity as well as the fact that he perceives the inner side of the people. Jesus is
not impressed that they are “unclean” and “lepers.”

We might say that Jesus has the intuition of those people who understand him
and accept him. Given his divine intuition, he knows those people around him who
are virtuous, loving or capable of improvement at least. Such is the case of the
Samaritan woman, and the woman caught in adultery whom Jesus rehabilitates,
thus, helping them to become virtuous women (John 8:3-11 NET). Jesus is
compassionate and shows mercy to this woman. He has a moral sensitivity towards
sinners contrasting with the Pharisees who considered themselves righteous, but
they were not. What matters in this episode is that Jesus shows mercy and forgives
this woman making those who consider themselves self-righteous and pious
discover their sins and leave contemptuously.

Jesus is loved, appreciated and gladly followed by people. Others perceive Jesus as a
“pleasing” and “charismatic” person. He has a “magnetic power.” Everyone runs to
him because his presence inspires curiosity. His coming is announced from man-to-
man. They are curious and willing to see him and interact with him. Some peoples
always call him. All these make him able to enter Jerusalem. On that occasion,
people announce themselves of his coming and meet Jesus shouting and joy (Matt.
21:6-11). This is the most important episode which shows how much Jesus is loved
and appreciated. What is interesting is that the crowds who see Jesus identify him as
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“prophet” from Nazareth in Galilee. They give this answer to the question: “who is
this”; that is a question about his identity.

Women show their love by being present at Jesus’ crucifixion; they accompanied
Jesus” body to the tomb (Matt. 27:55-56, Mark 15:40, Luke 23:49, John 19:25).
Those who are loved by Jesus show their love back, i.e. the outcasts, sinners and tax
collector. Unlike the OT prophets who are not always loved, Jesus is more loved,
received and appreciated by some characters, because as seen, he is considered “the
prophet,” ie. “the most important prophet.” Some of these characters show
respect to Jesus and recognise his prophetic role. Nicodemus the Pharisee, in a
ptivate interaction with Jesus recognise that Jesus is a prophet “from God. For no
one could perform the miraculous signs that you do unless God is with him” (John
3:2 NET).

Therefore, Jesus’ actions are in contrast to Moses’ activities, which are “actions
doom and judgment, so typical of the prophetic actions of the prophets of Israel,
while Jesus’ actions are uniformly merciful” (Mcknight 2000, 227). Probably this is
the reason why so many people love him.

Some people are afraid of him. King Herod the Great fears the baby Jesus, ordering a
genocide murdering the “innocence,” i.e. the male children (Matt. 2:16). Later, his
successor King Herod Antipas fears the prophet John the Baptist (“because Herod
feared John and protected him,” Mark 6:20 NIV) and Jesus. He thinks that Jesus is
John the Baptist, who “has been raised from death” (Mark 6:16 NET). Later, when
Jesus was brought before him, he is “very glad for he had long desired to see him
because he had heard about him and was hoping to see him perform some
miraculous sign” (Luke 23:8 NET). Therefore, it is evident the King displays the
same attitude towards the prophet Jesus.

Other individuals who fear Jesus are the religious leaders, the Pharisees, and the
experts in the law. The Demons and the Demon-Possessed Man are also afraid of
Jesus. Interestingly, demon-possessed men usually appeal to Jesus for help, but they cry
out in fear: “Then he cried out with a loud voice, «Leave me alone, Jesus, Son of
the Most High God! I implore you by God — do not torment mely” (Mark 5:7 NET).
This shows that they are afraid of Jesus and that they are inferior and that they have
no power compared to his. Moreover, the demons who usually possess man were
also afraid of Jesus “beg him not to order them to depart into the abyss” (Luke 8:31
NET).

The characters who identify and acknowledge as a prophet. At the level of society, Jesus’
role as a prophet is identified by certain of the characters he interacts with. He is
named “prophet” or “the prophet.” The persons who label Jesus as a prophet are
mostly simple individuals: (1) crowds (usual people); (2) the Samaritan woman and
the man born blind; (3) the disciples.
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(1) The Crowds use this epithet of identification: “«Who is this?» And the
crowds were saying, «This is the prophet Jesus from Nazareth in Galilee.»” (Matt.
21:9-11 NET). Thus, the crowds recognise Jesus’ prophet role.

(2) The Samaritan woman identifies Jesus’ role as a prophet. She observes that
Jesus has “divine intuition” because he revealed her past life: “Sir, I see that you are
a prophet” (John 4:1-36 NET). Moreover, at the end of the conversation, after
knowing Jesus better, the Samaritan woman identifies Jess as the “Saviour of the
world” (John 4:42 NET). From the role prophet, we move higher to “Saviour” in
the hierarchy of attributes assigned to Jesus. This is an epithet in the “Son of God”
superposition.

(3) Disciples recognise that Jesus is a “prophet.” For them, Jesus is “a man who,
with his powerful deeds and words, proved to be a prophet before God and all the
people” (Luke 24:19 NET). From this, it is evident that they consider that Jesus is
a prophet. But he is “more than a prophet” as shown from their expectation that
he “was going to redeem Israel.” This is a stereotypical description which evokes
the prophet frame but goes beyond it to the Saviour/Messiah frame. In an
important episode, Jesus himself evokes the prophet frame. For instance, when he
is rejected by the people from his hometown, he indirectly alludes to his prophetic
identity using a proverb: “«A prophet is not without honour except in his
hometown and in his own house.» And he did not do many miracles there because
of their unbelief” (Matt. 13:54-58 NET).

In another episode, Jesus speaks about the judgment of God and compares
(contrasts) his generation with that of the prophet Jonah who turned to God. He
evokes the prophet frame by saying that “something greater than Jonah is here”
referring to himself (Matt. 12:41 NET). Therefore, even though Jesus does not
directly say that he is “the prophet,” he affirms his superiority by considering
himself “greater than Jonah” the prophet. In this way, Jesus indirectly presents
himself as superior to the OT prophets.

4.4. Jesus’ internal qualities

The internal qualities describe a social role, personality traits and internal attributes.
We here refer to those attributes that make Jesus an efficient “prophet.”

Jesus affirms that he is “submissive to God,” accomplishing everything his
“Father commanded™: “l am doing just what the Father commanded me, so that
the world may know that I love the Father” (John 14:28-31 NET). Therefore, Jesus
behaves like OT prophets who executed what God requires from them. In many
episodes, Jesus shows his submissive attitude: “for I have come down from heaven
not to do my own will but the will of the one who sent me” (John 6:38 NET).

Like the OT prophets, Jesus possesses divine intuition which makes him have
access to the divine realm. With this, he perceives supernatural individuals beyond
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the space of perceptual accessibility: “I will not speak with you much longer, for the
ruler of this world is coming. He has no power over me” (John 14:30 NET). The
expression “the rules of this world” stands for Devil (Satan). Jesus’ divine intuition
observes the supernatural world and the spiritual forces. In another episode, Jesus
sees beyond the metaphysical reality, i.e. beyond the curtain: “I saw Satan fall like
lightning from heaven” (Luke 10:18 NET). Therefore, Jesus’ “supernatural intuition”
is a stereotypical trait which identifies him in the category of the prophets.

Another important quality of the prophet Jesus is the “identification with the
truth.” He speaks “the truth” and is the “possessor of the truth”: “Jesus replied, «I
am the way, and the truth»” (John 14:6 NET). He also affirms that the reason why
he was born is “to testify to the truth”: “For this reason 1 was born, and, for this
reason, I came into the world — to testify to the truth” (John 18:37 NET). Thus,
Jesus positions himself as a defender and protector of the truth like the OT
prophets who also died for the truth.

Another internal quality Jesus has is authority. The characters who interact with
him recognise this personal trait: “When Jesus finished saying these things, the
crowds were amazed [...]; he had authority, not like their experts in the law” (Matt.
7:28-29 NET). The narrator also mentions that Jesus possesses a special “authority”
which the other religious leaders do not have. Thus, we might say that like OT
prophets, Jesus possesses similar internal qualities (attributes) as evident from the
following attribute scheme:

(1) high moral attributes: critic, moralist (criticises the immoral acts of the religious
leaders; condemns the evil in society); knows right from wrong, is a religious person
(morality is associated with religion); possessor of truth (“I am the truth”); good;
loving; forgiving and merciful (forgives sinners);

(2) intuitive and intellectual qualities: intelligent, wise (answers the difficult
questions and dilemmas of the religious leaders, Pharisees, Sadducees and teachers
of the law);

(3) supernatural qualities: authority, divine power, divine intuition, access to the
divine realm, charismatic (these qualities are an argument of the Son of God side of
Jesus attributed to his divine nature);

(4) relational internal traits: compassionate, courageous, humble (washes the feet
of his disciples), “submissive to God”;

(5) cultural stereotype (representative of the poor and disprivileged).

In sum, we might say that Jesus’ internal qualities represent the whole frame of
Jesus. The entire thesis is an attempt to understand the internal qualities of this
character.
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5. Conclusions

In this paper, we have shown that the “prophet” is a particular category with
specific properties and features. We have proved that the “prophet” is an individual
with a specific function and position in the social hierarchy. Jesus has all the attributes
and properties of the biblical prophets. Thus, he qualifies for this social role. The
description of Jesus’ prophet role is relevant for constructing the entire frame of Jesus.
Therefore, our idea that Jesus is the centre of the superposition of these frames is
correct. Jesus’ prophet role sheds light on the divinity of Jesus completing the social
role “Teacher” that I analysed in my doctoral thesis.!? Thus, the superposition of
the two frames constructs the divinity and the humanity of Jesus corresponding to
his major attributes: “Son of Man” and “Son of God.” Therefore, we might say that
our concept of Jesus is a radial concept in Lakoff’s (1987) sense.
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Pesrome: B AaHHOII craTbe IPEACTABACHBI PE3YABTATH HCCAEAOBAHUSA HA3BAHII
kopabaert 18-19 BekoB B HCTOPHYECKOM, PEAUTHO3HOM H OHOMACTHYECKOM ACIICKTAX.
Haspanusa kopaOAeHl HE TOABKO IIOMOTAOT HACHTH(HINPOBATH CTPaHy, OHH B
HEKOTOPOM POAE OTPAKAFOT CHUCTEMY BEPOBAHMIT HAPOAA B OIPEACAEHHBIH MCTOPUYECKIE
meproA. B HarreM mcCAeAOBAHNN KpOME HOMHHATHBHOHM (DYHKITHH OBIAM BBIACACHBI
IIPOCBETUTEABHAA N CHMBOAMYECKas (DYHKIMM HazBaHmii kopabaeii 18-19 Bexos.
Marepran B3AT M3 TA3€T HMCCAGAYEMOIO HCTOPHYECKOIO IIEPHOAR, a4 TAKKE W3
MATEPHUAAOB, KOTOPBIM COACPIKUTCA B PASANYHBIX OITYOAMKOBAHHBIX AOKymMeHTax 18-19
BekOoB. B craTpe AaerTcd 0030p CXOAHBIX M Pa3AWYHBIX TCHACHIHH B IIPHCBOCHHN
OGHOACHCKIX HA3BAHMI MOPCKHM CyAaM B HECKOABKHX cTpaHax. Kpome Toro, ocoboe
BHUMAHUE OBIAO YAGACHO THIIOAOTHH HA3BAHHE KOPaOAeH.

Karouepnle cAoBa: Ha3BaHMA KOPAOAEH, OHOMACTHKA, ONOACHCKUE MMEHA, CHMBOATIECKASL
dyukmua, oopasoBaTeAbHAS PYHKIIUA.

1. Introduction

This paper examines the biblical characters in ship names in the 18%-19% centuries.
Considering the whole history of the mankind, it should be said that the Bible is
one of the precedent text for the people around the world regardless of religious
denomination, that is, the Bible is the culturally significant book, the plots and
characters of which were used and are used in studies and works of art.

According to Gubskij (2007, 43), the Bible is “cobpamme ApeBHHX TEKCTOB,
KAHOHHM3HPOBAHHOC HYAAH3MOM H XPHCTHAHCTBOM B KAYCCTBE «CBAIICHHOIO
rmcarus»” (the collection of ancient texts canonized by Judaism and Christianity as
“scripture”) (my translation). The characteristic of the 18" and 19% centuries was
the fact that the Bible texts influenced the development of world culture. It should
also be noted that the biblical characters, plots, and motifs influenced literature,
various forms of art, national culture and traditions; the Bzblk was studied in
educational establishments in the Christian countries as well. Besides, the images of
the Bible were associated with the political and cultural problems of that epoch. Since

" Dubnesickue nepeonanci naséanusx xopabaed 6 18-19 sexax.
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ship names always reflect state priorities, that is, the events and the personalities
important for a certain country, the biblical characters were often seen in ship
names of European countries.

It is necessary to note that the issue of ship names is a research subject for
onomasticians and historians (Cacia 2014; Grinév 2015; Schybergson 2009, etc.). At
the same time, little has been done so far into the research of the biblical characters
in ship names in the 18" and 19% centuries, that’s why the novelty of our work lies
in the fact that it is for the first time that a comprehensive analysis of biblical
characters in British, Italian and Russian ship names has been performed.

This paper is a part of a larger research project which analyses differences and
similarities in ship names in different countries and different epochs. Ship names
research could be useful in understanding the historical events, religious traditions and
symbolic signs. In this context the aim of our paper is to present specific tendencies
in ship naming in the 18" and 19™ centuries in the Christian countries in some
details. The investigation is based on the analysis of British, Italian and Russian ship
names. Among the sources for our research were lists of naval and merchant ships
contained in the local newspaper “Odesskiy Vestnik” (1827-1893) and in published
documents from the 18" and 19% centuries. The research targeted the following
questions: On what basis were the biblical characters in ship names chosen? What
are their specific functions?

2. Historical background

In order to understand why the ships were named after the biblical characters, both
historical and religious aspects have to be taken into account. Firstly, as soon as the
Christianity started to spread across Europe, it became one of the principal and the
most dominant beliefs. The Orthodox Christian priest and theologian Florovskiy
(1998a, 256) claimed that “XpucrmaHCTBO BOIIAO B HCTOPHUIO KAK HOBBII
COLIMAABHBII ITOPAAOK, HOBOe conmasbHOoe m3meperue” (Christianity entered in
history as the new social order, the new social dimension). The Christian churches
played a great role in all the spheres of life of the society. The Christian preachers
saw the Bible as a book of overriding importance, which contained the most
essential things for the edification of believers. For that reason, texts from the Bible
were read at Christian church services throughout the year and most part of the
population knew the names of the main biblical characters. A characteristic feature
of the Christian world view was the theocentrism, therefore, a great importance in
Christianity was given to reading the Bible in order to be closer to God.

Secondly, it should be mentioned that the geopolitical world structure in the 18
and 19t centuries differs from that in the 21t century. For example, the Kingdom
of Sardinia was a sovereign state in Southern Europe from the early 14® until the
mid-19% century. Then on the 17% of March 1861 the Kingdom of Sardinia
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changed its name to the Kingdom of Italy, as well as the Kingdom of Naples which
became part of Italy after 1861. Therefore, we decided to consider in our research
the ships from these kingdoms as Italian ship names. Also, until 1922 the United
Kingdom of Great Britain and Northern Ireland was called the United Kingdom of
Great Britain and Ireland and until 1917 the Russian Federation was called the
Russian Empire. In our research we will use the word British for ship names from
the United Kingdom of Great Britain and Northern Ireland and the word Russian
for ship names from the Russian Empire. It is worth mentioning that there was the
alliance of Church and State in most countries because Christianity was the state
religion. As evidence of such unity, we can cite the fact that Count Sergei Uvarov,
Minister of Education (1833-1849) in Russian Empire “became well-known as the
author of the ‘theory of official narodnost, i.e. populism’ (Orthodoxy, autocracy
and #arodnosi)” (Preobrazhenskiy 1988, 145).

Thirdly, there are three main branches in Christianity: Catholicism, Orthodoxy
and Protestantism. Catholicism “evolved in 1054-1204 following the split of the
universal Christian church into the Catholic and Orthodox Church; the Protestant
Church separated from the Catholic Church in the 16% century” (Primakov/
Vlasov 1986, 71). In the 18™ and 19 centuries Catholicism was the main religion in
the Italian Republic, Orthodoxy accounted for the majority of believers of the
Russian Empire, Protestantism was most widespread in the United Kingdom of
Great Britain and Ireland. These three states have been chosen in order to observe
the ship names of religious communities belonging to three Christian trends.

Thus, the 18% and 19t centuries occupy a special place in the history of the
Christianity in Europe. The domination of the religious ideology resulted in Christianity
being the cultural basis in many states. Therefore, the biblical characters in ship
names were used and served as understandable symbols. Such ship names are
particularly interesting for both national and religious history because they are
connected with important historical events of the states concerned and, to some
extent, they created the cultural code of the nation. In the context of our paper we
can rephrase the statement that “language expresses cultural reality” into “the use
of the names of biblical figures expresses religious reality” (Kramsch 1998, 3).

3. Biblical characters in ship names

In this paper we use theological literature as well as onomastic literature. That’s why
first of all we should determine the main terms. On the one hand, ship names
belong to the category of proper names, that is “linguistic expression that uniquely
identifies a person, a group of petrsons, a place, an animal or an object” (ICOS
2010, 5). On the other hand, the Bible is a collection of religious works of various
forms and contents and a large place in it is devoted to the legends about the
biblical characters. Though it must be stressed that “bnOamns xpanuT mpexae Bcero
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Magnalia Dei — Beanxue Aeanusa boxun” (Bible keeps first Magnalia Dei — great
deeds of God) (Florovskiy 1998b, 21).

The biblical characters’ names in our research were divided into five groups: 1)
theonyms; 2) angels’ names; 3) apostles’ and prophets’ names; 4) persons. According to
1COS, a theonym is a “proper name of a god, a goddess, or a divinity” (ICOS, 5).
According to the Bible dictionary, ange/ means ‘messenger’ (DHB, 20), apostle is a
‘messenger’ or ‘envoy’ (ibid., 31), and prophet is a ‘class of men of God, especially
in the Old Testament dispensation, inspired to foretell future and secret events’
(ibid., 355). The category of the persons includes the rest of the biblical characters.

3.1. Theonyms

In our research this group consists of all word combinations including one of the
words God, Jesus Christ and the Holy Trinity. God is “the name, the derivation of which
is uncertain, we give to that eternal, infinite, perfect, and incomprehensible Being,
the Creator of all things, who preserves and governs all by his almighty power and
wisdom, and is the only proper object of worship” (DHB, 174). The Bible uses
various definitions to characterize God. In John 1:4, we can find that “B Hem Gsiaa
’KU3HD, 1 KI3HB ObAa cBeT yeaoBekoB’ (There was life in Him, and life was the life of
men) (BIBLIYA, 1127, my translation). As a result of our observations we found
the Russian ships Christmas-of-Christ and Mother-of-God. God in the Bible is presented
in three persons: as the Father, as the son of God Jesus Christ and as the Holy
Spirit. Some Italian and Russian ships were called The Holy Trinity.

Naming ships in honor of God, Jesus Christ and the Holy Trinity boded well as
sailors hoped for protection from God, Christ and the Holy Spitit.

3.2. Angel names

According to the Bible context, angels were created by God, they serve God, pass
on his will to people and fight against His enemies. From the Bible we find out that
there are guardian angels not only for individuals, but also for peoples and countries.
People knew of angels’ existence since the time of the Old Testament. For example,
Patriarch Jacob in Gen. 48:16 talked about “the Angel who had delivered me from
all harm” (BIBLIYA, 51). Another example proves the existence of the guardian angels
for any countries: in Deut. 32:8 we can read “Koraa Bcepbimmuumii AaBaa yAeAbr
HAPOAAM H PACCEASA CBIHOB YCAOBEYUCCKHX, TOTAA IIOCTABHA IIPEACABI HAPOAOB IO
uncAy coHOB Mspanaesbix” (When the Most High gave inheritance to the nations
and settled the sons of men, then he set up the boundaries of the nations according
to the number of sons of Israel) (BIBLIYA, 202).

The Archangel is the supreme angel. In the Bible there are Archange!/ Michael (his
name means ‘who is like God’), Archangel Gabrie/ (his name means ‘God is my
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strength’), Archange/ Raphael (his name means ‘God heals’), .Archangel/ Urie/ (his name
means ‘God is my light’), Archangel Selaphie/ (his name means ‘the prayer of God’),
Archangel Jeremil (his name means ‘eminence to God’). In our research it was observed
that Archangel Michael was found in analyzed ship names and it can be assumed that
they have signs of a cross-cultural universal. Arhangel Michael is an archangel in
Judaism, Christianity, and Islam. In Roman Catholic, Eastern Orthodox, Anglican,
and Lutheran traditions, he is called “Saint Michael the Archangel” and “Saint
Michael.” We found out that Archangel Michael was a common name for ships in
different cultures because he is known for exceptional strength to protect people.
Christians think that God often sends Archangel Michael to help people who face
time of troubles.

Interestingly, there were Russian ship named in honour of Archangel Barachiel,
Archangel Uriel, Archangel Yehudiel, Archangel Selaphiel. The names of Archange/
Yebudiel and Archangel Barachiel are not in the Bible, Archangel Yehudiel means
‘laudation of God’ and Archangel Barachie/ means ‘the blessing of God’.

Therefore, the domination of the Christian ideology in the European countries
resulted in certain way of ships naming and led to the advancement of Christianity
in the world. Such ship names had a symbolic function, since they were attributes
of ships from Christian countries.

3.3. The apostles’ and prophets’ names

The apostles are the chosen disciples of Jesus Christ who have heard His sermons
and witnessed His miracles or His death on the cross. Besides, other seventy disciples
are called apostles, although they were not direct witnesses of the life of Jesus Christ.
When reading the Bible as our guide we can come to the conclusion that apostles
and prophets were walking from one place to another in order to give the word of
God to people of different nationalities and from different countries. Here we can
trace the similarities between ships sailing and prophets walking and make a guess
that due to this similarity ships were called in honour of Apostles or Prophets.

We found out that analyzed countries chose different Apostles names for the
ships and we can explain it by the different cultural and historical traditions. For
example, Apostle Andrew was worshiped in Russia because people believed that he
brought Christianity to this country. The Italian ship Apostle Stephen was named after
“the Christian martyr, Acts 6:5” (Potts 1922, 231). There were the Russian ships
named Apostle Peter and Apostle Panl and the British ship Apostle Thomas. Typically,
ship names might include the word Saint before the name of the Apostle but it
wasn’t always the case. As Grinév (2015, 203) noted, “the names of ships are often
given in abbreviated form, when the word Swyatoi (5v.), ‘Saint’, is omitted”. It must
be mentioned that the name of Maria Magdalene was observed in Italian and Russian
ships of the 18% and 19 centuries. Maria Magdalene was “foremost among the
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honorable women of substance who ministered unto Christ and his disciples, Matt.
28: 1-10” (DHB, 270).

Let’s dwell on the personality of the prophets. In ancient Judea, the prophets
constituted a special social group. In the Old Testament, prophets are portrayed as
preachers who announced the will of God, His warnings and decisions. The prophets
often came into conflict with the ruling power. In our research we found out the
Russian ships Ezekie/ and Eljjab, and Italian ship Jobn the Baptist. The name Ezekiel
means ‘God Strengthens’, he was “a prophet from the sacerdotal race” (ibid., 149).
In Judaism and Christianity, Ezekiel is viewed as the author of the Book of Ezekiel,
which reveals prophecies regarding the destruction of Jerusalem, the restoration of
the land of Israel, and “the return and restoration of the people of God” (ibid.,
149). The prophet Elijah was one of the most outstanding prophets and he was
famous for “peculiar moral grandeur” (ibid., 135). The cult of Saint Elijah was
widely present especially in Russian ships naming. John the Baptist was mentioned
in the four Gospels and he is honoured in many Christian traditions. It must be
kept in mind that “Christ calls him greater than any prophet” (ibid., 232).

The names of apostles and prophets used in ship names, having penetrated
much deeper in the consciousness of the people of the 18t and 19™ centuries,
helped creating the Christian wotldview and served as a password between Christian
states. Besides, these names fulfilled in some way an educational function, informing
the whole world about outstanding figures in Christianity.

3.4. Biblical persons

Biblical persons are the most numerous group of the biblical characters; among
them are the diviners, the sapients, the patriarches, etc. In the Orthodox literature,
there is an opinion that Greek and Slavic Bibles consist of four groups of books:
statutory, historical, edificatory and prophetic (Episkop Varnava 1998, 139-141).
The typical edificatory works are the Psa/ws and the Proverbs of Solomon, that collected
many sayings of allegorical content. In our research such ship names as the one of
the British ship David, the Italian ship Asaph, the Russian ship King Solomon were
found. According to the dictionary, Asaph “is prefixed to twelve Psalms” (DHB,
232). King David, along with the Old Testament prophets, occupies one of the
central places in theology. It can be maintained that these names were chosen for
ships with the purpose of protecting the shipping crew during navigation.

When imposing a matrix of situation on the means of naming a ship we can
observe features of the biblical person that are invested in the “fortune of the ship”.
For example, Ruth is characterized as “looking upon with delight, satisfied, beauty”
(Potts 1922, 2006). According to the Bible, the characterization of Ruth as a modest,
hard-working and meek woman has mediated associative connection with a biblical
pretext (Ruth, collecting ears of corn) (BIBLIYA, 254-255). Some persons are used
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only in ship names of a certain country, for instance, British Adanz, Samaritan’s Hope,
Italian Joseph, Russian Titus.

Therefore, for 18t and 19% centuries people from different countries, the
biblical persons ship names helped to stay in the same cultural and educational
circle, based on the Bible principles and laws.

4. Conclusions

The ship names with biblical characters are understandable only for those who live
in accordance with the Christian doctrine. Along with similar names in literature, art
and philosophy, they made up a significant part of the political ideology of the
country. The argument presented above can be summarized as follows. Firstly, ship
names with biblical characters reveal not only linguistic but also cultural information
adding specific meaning to ship names that may cause associations with certain
historical facts, historical persons and even preachments. Secondly, such biblical
characters in ship names could be identified as markers of Christian civilization: the
functions of the biblical characters in ship names are broader that just singling
someone out and could be identified as informational, symbolic, cultural and historic
signs. Thirdly, spreading them had a profound impact on the development of
religious culture among many people.

Arguably, certain gaps in the biblical onomastics might have been addressed in
our research. Comparing biblical characters and the presence of other names important
for Christians in ship names in different countries in diachronic aspect could have
an interdisciplinary perspective and will be continued in our future research.
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Zusammenfassung: Da im Mittelpunkt meiner Beschiftigung das Studium des
biblischen Einflusses auf die mittelalterliche ruminische Literatur aus einer sprach-
wissenschaftlichen diachronischen Perspektive lag, ist es das Ziel meiner Arbeit, zu
folgen, wie der biblische Text in den Schriftwerken vom 16. bis zum 18. Jahrhundert
bearbeitet wurden. Die Grundlage der Forschung wird die Coserius Theorie der
wiederholten Rede und die Theorie der Diskurstraditionen sein, um eine Klassifizierung
Verarbeitungsarten der biblischen Bruchstiicke zu erreichen.

Schliisselworter: wiederholte Rede, Diskurstraditionen, mittelaltetliche Schriftwerke,
buchstiblicher biblischer Einfluss.

Dupa cum anunta si titlul, in lucrarea de fata imi propun sa schitez directiile de
cercetare ale unui camp mai putin explorat in filologia biblici romaneasci, i anume
studiul inseratelor biblice in literatura romand veche. In ceea ce priveste instrumen-
tarul teoretic, ma voi opri aici asupra conceptului de #adifii discursive, mai putin
cunoscut in lingvistica romaneascd, dar care se bucurd de un real succes in spatiul
german, unde este valorificat de diferite ramuri ale lingvisticii.

Voi puncta cateva aspecte definitorii ale literaturii roméane vechi i voi incerca o
clasificare a primelor scrieri In limba romand, coroborand diferitele puncte de
vedere cuprinse in istoriile literaturii romane.

1. Specificul literaturii roméne in contextul cultural european

Spre deosebire de celelalte literaturi romanice, in care, incepand cu secolul al XI-lea,
discutiile privitoare la raportul dintre ratiune si credinta sunt inlocuite cu altele noi,
iesite de sub tutela Bisericii, pentru a fi tratate teme precum ,,raportul dintre om si
naturd, individ si societate, barbat si femeie, iubirea platonici si iubirea corporala,
problema casitoriei si a fericirii” (Otetea 1941, 191), care anunta aparitia ideilor
umaniste si renascentiste, cele mai vechi texte romanesti poartd marca stilului
bisericesc, arhaic §i destul de greoi din cauza fidelitatii fata de originalele care au stat

Einfiihrung in das Studinm biblischer Einfiingungen in die mittelalterliche rumdnische Literatur.
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la baza traducerii lor si se inscriu incd in sfera gandirii medievale, construitd pe baza
unui principiu unificator recunoscut in imaginea lui Dumnezeu, in functie de care se
negociaza criteriile morale care pot duce la condamnare sau la mantuire. in spatiul
romanesc se recunosc inci tiparele gandirii medievale, descrise de Johan Huizinga
in cunoscutul studiu dedicat declinului formelor medievale in Franta secolului al
XV-lea:

Viata crestindtitii medievale era impregnatd si complet saturatd, in toate aspectele ei,
de reprezentdri religioase. Nu existad lucru sau actiune, in care sd nu se facd in
permanenta referire la Cristos i la credintd. Viata este dominata de o interpretare
religioasd a tuturor lucrurilor §i se constatd o uriasd desfisurare de credintd sincerd
(Huizinga 1994, 234).

Aceasta defazare culturald fata de mediul occidental il determina pe George Calinescu
(1941/2008, 11) si vorbeascd in istoria sa despre un ,,Ev Mediu intarziat” al
literaturii romane. Criticul atrage atentia asupra faptului ci primele traduceri in
limba roménd nu formeazi o literaturd. Totusi, rolul cultural al primelor scrieti de
sorginte biblicd este atat de insemnat, incat nu se poate vorbi despre o traditie
literard romaneasca, fard ca acestea si fie aduse in discutie. Alexandru Andriescu il
combate pe G. Cilinescu si aratd cd ,,0 adevirata traditie literard [...]| nu se poate
intemeia, Intr-o culturd ca a noastra, lipsitd de alte forme de manifestare in scris,
decat in limbajul specializat in procesul tilmdcirii imaginilor biblice din literatura
religioasd” (Andriescu 2004, 15). Componenta biblici se reflecti atat in cirtile
religioase, menite sa raspunda unor necesitati cultice, cat si in scrierile care i-au
urmat si care s-au bucurat de o circulatie mai larga: in asa-numita literatura
didacticd, in textele hagiografice sau in cele istoriografice. In toate aceste sctieti,
Biblia este deseori citatd ca awctoritas, contribuind la articularea unui discurs
eminamente didactic si moralizator.

2. Traditia scrierilor romanesti de sorginte biblicd

Lucririle de istoria limbii romaéne literare (Munteanu/Tara 1983; Ghetie 1975;
Ghetie/Mares 1985) prezintd textele romanesti vechi grupate in functie de mai
multe criterii: pe de o parte, in functie de continut, sunt diferentiate textele bisericesti
de cele laice, pe de alta parte, in functie de stilurile functionale carora aceste texte le
apartin, scrierile sunt impartite in texte juridice, stiintifice sau literar-artistice. Daca
o impdrtire a scrierilor dupi criteriul continutului se poate face destul de usor, in
privinta delimitirii stilurilor, parerile sunt divergente si s-au facut diferite clasificari,
pe baza intelesului conferit termenului de s#/ si in functie de felul in care s-au
raportat teoreticienii care au studiat acest aspect la limba literara si la functiile
limbajului. De pildd, Ghetie (1975) nu opereazi o diferentiere clard in interiorul
acestel taxonomii si imparte textele in: bisericesti, istorice, administrative, beletristice
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si stiintifice. Nici clasificarea realizatd in Ghetie/Mares (1985) dupi acelasi criteriu
nu este mai clara: dupa o impirtire a scrierilor in doud clase mari — literare si
neliterare —, se aduc in discutie, pe rind, textele biblice, cazaniile, textele religioase
apocrife, textele juridice si cirtile populare.

Pentru cd problema clasificarii din punctul de vedere al teoriei stilurilor nu ne
intereseaza In mod direct pentru lucrarea de fatd, vom prezenta o clasificare a celor
mai importante texte din epoca veche a romanei literare, in functie de continutul
acestora. Avand in vedere intentia noastrd de a urmdri tehnicile de prelucrare a
decupajelor scripturistice, vom acorda o atentie deosebita scrierilor bisericesti, in
interiorul cirora se disting mai multe categorii de texte. Pe unele dintre acestea le
vom considera pe parcursul cercetirii ca texte de control, in masura in care ar fi
putut servi ca surse pentru creatiile literare pe care le avem in vedere. In vederea
descrierii acestor texte, am avut in vedere lucrdrile de specialitate mentionate la
inceputul acestui paragraf (Munteanu/Tara 1983; Ghetie 1975; Ghetie/Mares 1985)
si clasificarea propusd de Eugen Munteanu (2013). Am optat pentru aceastd
clasificare deoarece corespunde cel mai bine mizelor pe care le urmarim.

Din categoria lucrarilor cu continut religios fac parte in primul rind textele
biblice propriu-zise, care cuprind, in general, fragmente sau cirti ale Sfintei
Scripturi. Din secolele XVI-XVII s-au pastrat mai multe tipuri de cirti bisericesti
traduse In limba romana, majoritatea fiind cdrti de cult, utilizate cu diferite ocazii ale
ritualului divin. Din aceastd categorie fac parte Psaltirea (psaltirile rotacizante si cele
editate de diaconul Coresi), Apostolnl (variante din secolul al XVI-lea ale Apostolului
s-au péstrat in Codicele Bratul, Codicele voronefean, Praxiul coresian si Apostolul lorga — cf.
Gafton 2001), Palia de la Ordstie i Tetraevanghelul (Letraevanghelul de la Sibin,
Tetraevanghelul coresian).

Nu trebuie uitat nici faptul ca Biblia de la Bucuresti s-a impus ca fextus receptus
pentru versiunile ulterioare ale Bibliei in limba romana. Pentru cultura romani,
Biblia lui Serban reprezinti ,,tot posibilul unei epoci” (Florescu 2015, 66) din punct
de vedere traductologic si editorial i fixeaza reperele unei traditii in aceasta directie
(Nastasia 2017, 42-44). E interesant de urmdrit, si Alexandru Andriescu (2004, 94;
vezi de asemenea MLD IX, 45-60) pleda pentru acest lucru, in ce masurd a fost
folosita prima editie a Bibliei romanesti ca sursd directa pentru prelucrarea filonului
biblic in scrierile literare de la sfarsitul secolului al XVII-lea si in cele care apartin
secolului al XVIII-lea, pana la aparitia Bibliei de la Blgj. Textele cronicarilor, de pilda,
dar si creatiile lui Dimitrie Cantemir contin numeroase elemente de sorginte biblica,
ale cdror izvoare nu au fost incd identificate cu exactitate. De asemenea, in cazul
scrierilor lui Cantemir, nu s-a ajuns incd la un consens daci acesta a preluat
materialul biblic din textul Vulgatei (ipoteza lui Moldovanu, 1969) sau daci a avut la
indemand un exemplar din Biblia de la Bucuresti (ipotezd pe care incearcd si o
demonstreze Al. Andriescu 2004, 94; deoarece nu ajunge la un rezultat concludent,
Andriescu indeamna la cercetari viitoare).
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Printre textele cu continut religios se numara si textele de educatie crestind
precum rugaciunile Tazdl nostru si Crezul, respectiv cirtile propriu-zise de invatitura,
numite catehisme. Sizbolul credintei este, dupa Sfanta Scripturd, cel mai important
text al crestinismului (Pirvuloiu 2011, 189) si contine ,,0 expunere succinta si precisd
a principalelor dogme crestine” (Munteanu 2013, 18).

O altd subcategorie a scrierilor cu caracter religios se referd la textele liturgice,
folosite In diferite momente ale sdvarsirii liturghiei. Dintre aceste texte, cele mai
importante cirti pentru indeplinirea serviciului divin sunt Lizurghierul, Molitvenicul si
Octoihul. In secolul al XVII-lea, acestea sunt traduse integral in limba romand de
citre mitropolitul Dosoftei. Astfel, in 1679, apare la lasi Dumnezeiasca liturghie, in
1681 este tiparit Molitvinicul de-ntdles, iar In 1683 este publicat Octoihul.

De asemenea, intre textele cu continut bisericesc trebuie incluse si cele cu
caracter omiletic, reprezentand predici ale invatatilor bisericii, al ciror scop era
transmiterea unor invitaturi si a unor pilde moralizatoare. Dupa cum noteaza §i
Munteanu (2013, 23-206), din secolul al XVI-lea s-au pistrat doud cazanii, Tdlu/
evangheliilor (1567-1568) si Evanghelia cu invataturad (1580-1581), tipirite de diaconul
Coresi. O lucrare de referintd a secolului al XVII-lea pentru aceastd categorie de
texte este Cazania lui Varlaam, pe care mitropolitul moldovean o tipireste in 1643 la
lasi. In 1645 apare si Rdspuns impotriva catehismului calvinese, o brosurd construit pe
tiparul intrebare-raspuns, In care autorul urmireste si combatd ideile calviniste.
Textul este important si pentru ca sustine ideea savarsirii serviciului religios in limba
poporului.

La fel ca scrierile cu caracter omiletic, pravilele sunt o categorie a textelor
bisericesti de rangul al doilea (in categoria scrierilor de rangul intdi intrd numai
textele biblice propriu-zise) si cuprind ,,canoane bisericesti, legi, dispozitii, hotarari
si alte prescriptii de drept bisericesc si civil, intemeiate pe dreptul canonic bizantin”
(Munteanu 2013, 26-27). Notdm aici ca fiind semnificative Pravila de la Govora
(1640), traducere a cdlugdrului muntean Mihail Moxa, si Sépte taine a besearecii (1644)
atribuita lui Eustratie Logofitul. in Munteanu/ Tara (1983, 93) sunt numite si doud
lucrdri de drept civil, Cartea romaneascd de invdtaturd, publicatd la lasi in 16406, si
Indreptarea legii, apiruti la Targoviste in 1652, o prelucrare dupd normele lingvistice
muntenesti a culegerii de legi din Moldova.

Tot in secolul al XVI-lea apar i primele traduceri ale unor texte laice, apartinand
literaturii populare, unde exemplele moralizatoare se impletesc cu pilde din vietile
sfintilor sau cu povesti inspirate din cirtile biblice. Incepand cu secolul al XVII-lea,
datoritd caracterului accesibil §i continutului atragator pentru cititori, numarul cirtilor
populare creste. Asumandu-si in primul rind o sarcind moralizatoare, scrierile
prezinta diferite insertii paremiologice sau trimiteri la pildele cartilor sfinte. Datorita
influentelor culturale diverse, literatura populara ilustreazi totodati caracterul eterogen
al vechilor texte romanesti de provenienta laica.
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Dintre acestea, textele cu caracter didactic sunt menite si completeze
,medievalitatea intarziati” a literaturii romane vechi. In timp ce in Europa
Occidentald se afirma creatiile Renasterii, in spatiul romanesc circula diferite
traduceri ale unor creatii compozite, unde componenta folclorici se imbind cu
invitatura crestind si cu literatura apocrifa. Pentru realizarea cercetdrii noastre vom
avea in vedere numai cateva dintre aceste crti, pe care le vom numi in continuare.

Se presupune ci traducerea romanului Alexdandriia in limba romana a fost ficutd
dupi un original sirbesc (Cartojan 1980), dar nu s-au pistrat decat copii ale acesteia.
Cea mai veche versiune copiatd dateazd de la 1620 si a fost realizatd de preotul Ion
Romanul din zona Hunedoarei (cf. Cartojan 1980, 134). Fiziologn! este inclus de
Nicolae Cartojan (1974, 1980) in categoria tratatelor de zoologie si morald. Ani-
malele sunt descrise din perspectiva unor valori religioase, interpretarea actiunilor
lor ficandu-se pe baza aluziei la pilde si Intampliri din Biblie. VVarlaam si Ioasaf este
un roman oriental, tradus in secolul al XVII-lea de Udriste Nisturel (in opinia lui N.
A. Ursu 2002, 135, de Daniil Andrean Panoneanul), dupd un manusctis slavonesc.
Scrierea, o prelucrare a vietii lui Buddha, se compune ca o pledoarie pentru viata
ascetica de inspiratie crestind. Archirie §i Anadan este un roman didactic de
provenientd asiriana, tradus in romaneste prin secolul al XVII-lea. Lucrarea se
construieste in jurul invitaturilor pe care Archirie i le transmite nepotului siu
Anadan, de unde bogatia de sententii si proverbe, cele mai multe de origine biblica.
Invététurile lui Neagoe Basarab citre finl sin Teodosie este o scriere reprezentativd pentru
literatura de inspiratie parenetica. Textul s-a pastrat in traducere romaneasca in mai
multe versiuni manuscrise, cea mai veche datind din secolul al XVII-lea (v.
Cilinescu 1970, 266). Scrierea prezinti influente culturale bizantine si slave si
contine numeroase citate $i aluzii biblice cu potential educativ.

Secolul al XVIII-lea a insemnat §i aparitia istoriografiei in Moldova si Tara
Romaneascd. Traditia moldoveneascd inregistreazd cronicile unor invétati precum
Grigore Ureche (Létopisetul tarai Moldovei), Miron Costin (Létopisetn! Tarii Moldover),
Nicolae Costin (Letopisetul Tarii Moldoves, de la zidirea lumii pand la 1601; Letopisetnl
Tarii Moldovei de la 1709 la 1717) si lon Neculce (Letopisetul I'arii Moldovei de la Dabija
Vodd pind la a doua dommnie a lni Constantin Mavrocordat, precedat de cateva portrete ale
unor personalitati ale vremii, unite sub titlul O samd de cuvinte), in timp ce in Muntenia,
pe langi scrierile unor cronicari anonimi, s-au pastrat cronici semnate de Radu
Greceanu (Viata lui Constantin Brincoveann), Radu Popescu (Istoriile dommilor Tdrii
Rumidnesti) oti stolnicul Constantin Cantacuzino (Istoria Tdrii Rumdnesti). Sctierile
istorice prezintd interes pentru cercetarea inseratelor biblice, intrucat, datoritd
caracterului lor moralizator §i intelegerii teocratice a evenimentelor, acestea contin
foarte multe citate si aluzii la secvente din Scriptura. In acord cu observatiile lui
Vauchez (1994, 58), putem afirma si in acest caz cd istoria particulard a Tarilor
Romane ,,se inscrie in istoria globald a poporului lui Dumnezeu, care este departe
de a fi incheiatd”. Cu Miron Costin incepe si traditia scrierilor beletristice. in 1672
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apare poemul filozofic Viata lumii. La baza textului stau Psalmi lui David si
Ecclesiastul, carte a Vechiului Testament cu caracter sapiential. In 1705 apare Istoria
deroglificd a lui Dimitrie Cantemir.

Spre sfarsitul secolului al XVII-lea, traducerile si scrierile romanesti variazd din
punct de vedere tematic. Sunt abordate astfel teme precum filozofia, medicina,
geografia, astronomia, incercandu-se o sincronizare cu literatura Europei occidentale.
Contributiile lui Dimitrie Cantemir marcheazd trecerea de la literatura romana
medievald spre umanismul Renasterii. Amintim aici scrierea filozoficd Divanul sau
Zalceava Inteleptului cu lumea san gindetul sufletului cu trupul, care contine numeroase
insertii sau aluzii biblice, ca fiind reprezentativa in acest sens. Desi abordeazi o
tematicd recurentd in literatura medievald si se compune ca o culegere de citate de
sorginte biblicd, Divanu/ Iui Cantemir ,,oferd numeroase elemente care-l claseazd
intre operele de legitura dintre doud epoci si doud lumi” (V. Cindea, In Cantemir
2003, 47).

3. Biblia ca sursa a crea;iei literare

Pentru omul medieval, Biblia este mai mult decat o carte, este mijlocul prin care se
oferd interpretari §i radspunsuri la misterele lumii. Scriptura se transforma astfel
intr-un model de scriiturd, de unde sunt preluate principalele teme si motive ale
textelor medievale si umaniste, indiferent daca vorbim de discursul cu valente
didactice, hagiografice sau istoriografice.

Prin urmare, recomandarea lui André Jolles (ap. JauB3 1977, 37) de a studia
speciile discursive ale Evului Mediu (datorita valentelor retorice pe care le detin,
autorul Incadreazi aici legenda, parabola, alegoria, exemplul) ca forme de transmitere
a unor adeviruri religioase care se revendicd de la un prototip biblic nu ar trebui
ignorata. Metoda lui Jolles se inscrie in paradigma celor patru sensuri de intelegere a
unei opere (literal, alegoric, moral §i anagogic), care, incepand de la Origen, se
transforma in teoria celor patru sensuri ale Bibliei, tratatd, intre altii, de Northrop
Frye sau Umberto Eco. Pentru cercetarea noastrd ar fi interesant de urmarit in ce
masurd erau intelese sensurile alegorice si cele morale de citre cirturarii roméni din
epoca vechii romane literare si cum le valorificau acestia in scrierile lot.

Discursul biblic este valoros si din punct de vedere lingvistic. Georg Kaiser
(2005, 71-83) semnala importanta corpusului datorat traducerilor biblice pentru
studiul schimbdrilor lingvistice produse Intr-o limba. Dincolo de aceasta valorificare
a textelor de sorginte biblicd, trebuie semnalatd prezenta lor in diferite creatii literare
prin citare, parafrazare, aluzie sau alte tipuri de modificari. Prin aceastd idee ne
apropiem de metafora lui Gérard Genette a literaturii ca palimpsest, unde Biblia
joacd excelent rolul de hipotext.
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4. Problematica inseratului biblic — delimitéri conceptuale (intertextualitate,
discurs repetat, traditii discursive)

Asa cum se poate constata din titlu, nu am folosit pentru indicarea temei nici
termenul de ¢itat, nici termenul cu o acoperire mai larga zusersie, ci am optat pentru
inserat, Intrucat sunt de pirere cd acoperd cel mai bine conceptele care vor fi
discutate din punct de vedere teoretic. Aga stand lucrurile, principala provocare a
cercetdrii, si miza acesteia totodatd, va fi realizarea unei clasificiri clare a diferitelor
tipuri de prelucriri ale textului de sorginte biblicd, care si poatd fi valorificatd in
studierea functiilor retorico-stilistice pe care acestea le detin la nivel textual. Pentru
atingerea acestui obiectiv voi opera cu instrumentarul teoretic al unor arii stiintifice
diverse: teorie literard, traductologie biblica, teorie lingvistica. in contributia de fata,
voi aminti doar directiile de abordare a problematicii intertextualititii in planul
teoriei literare §i punctul de plecare in ceea ce priveste abordarea lingvisticd si mé
voi opri, aga cum anuntam la Inceput, asupra conceptului de #raditii discursive.

In planul teoriei literare (care este, mai degrabid, un excurs teoretic care sid
usureze intelegerea abordarii lingvistice) tinem seama de relatiile transtextuale teore-
tizate de Genette (1982) (hipertextualitate, intertextualitate, paratextualitate,
metatextualitate, arhitextualitate), urmand a expune punctul de vedere al Juliei
Kristeva — cercetdtoarea ,limiteazd zona de cercetare la discursul literar” (Panaitescu
1994, 85-80) si intelege prin intertextualitate un mod prin care textele se insereaza in
istorie (Kristeva 1969, 88) — si opinia lui Michel Riffaterre (el propune o teorie a
receptdrii, in care intertextul se compune din ,,ansamblul textelor care se regisesc in
memorie la lectura unui pasaj dat” — Riffaterre 1981, 4, trad. n.) cu privire la
intertextualitate, In timp ce in plan lingvistic teoria lingvistica a lui Eugeniu Coseriu
cu privire la discursul repetat, concept propus de marele savant pentru a teoretiza
problematica raportului intertextual, inteles ca indicand ,legaturi cu semne intrebu-
intate deja in alte texte” (Coseriu 1994, 151), va reprezenta punctul de plecare a
analizei noastre. Perspectiva lingvisticd ne intereseaza in vederea unei clasificari a
tipurilor de discurs repetat (expresii, locutiuni fixe, proverbe, citate, constructii
sententioase, aluzii, parafraze, wellerisme, refrene etc.) si pentru descrierea felului in
care pasajele de discurs ,,gata facut” pot fi intrebuintate in noi tipare discursive.

In ceea ce priveste problematica traditiilor discursive, lucririle de specialitate le
situeaza la granita dintre o abordare de tip lingvistic si o abordare a interferentelor
textuale in planul teoriei literare. Termenul de traditii discursive este un concept
postcoserian formulat de Koch (1987), o parte dintre ideile expuse aici fiind reluate
ulterior. Renumitul romanist pleacd de la teoria coseriand a limbajului si propune, pe
langa dimensiunea istoricd a limbilor, o istoricitate textuald. Miza lui Koch a fost
aceea de a aduce traditionalitatea si repetitivitatea textelor in prim-planul cercetarii
lingvistice.
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Un discipol de-al lui Coseriu, Johannes Kabatek, nuanteazi termenul propus de
Koch, intelegand importanta acestei notiuni pentru studiile de lingvistica. Pentru
Kabatek, traditia discursivd cuprinde ,,repetitia unui text sau a unei forme textuale
ori a unei maniere particulare de a scrie sau de a vorbi care capatd valoare de semn
propriu (prin urmare este semnificativi)” (Kabatek 2015, 154). In consonanti cu
viziunea magistrului siu, Kabatek (2015, 72) insistd asupra nivelului traditional al
textelor: ,,elemente care se repetd, dar care nu sunt identice cu limba istoricd ca
sistem”.

Daca Peter Koch impartise nivelul istoric din tripartitia coseriani in doua
subdiviziuni diferite (istoricitatea limbii si traditionalitatea textelor), Kabatek se
distanteazd de viziunea acestuia §i semnaleaza existenta a trei istoricitati lingvistice
simultane: o istoricitate primard, a unui sistem semiotic primar, definit de reguli
gramaticale si caracteristici formale, o istoricitate secundari, ,,a traditiei si a repetitiei
textelor, formelor sau continuturilor [...], in care limbajul nu mai este tehnica libera
[...], ci purtdtor de legituri si ancore care indicd trecuturi concrete” (Kabatek 2015,
115), si o a treia istoricitate, care corespunde textului ca individ. in acest fel,
traditiile discursive pot fi comparate cu alte traditii culturale precum arhitectura sau
moda. Pot fi incluse in categoria traditiilor discursive genurile si speciile literare,
temele, motivele, cliseele de orice fel:

O traditie discursivd (TD) se poate forma pe baza oricirui element semnificativ, atat
formal, cat si de continut, a carui reevocare stabileste o legaturd de unire intre
actualizare si traditia textuald; orice relatie care se poate stabili semiotic intre doud
enunturi, fie cu privire la enuntul Insusi, fie cu privire la elementele referentiale, la
anumite caractetistici ale formei textuale sau la elementele textuale folosite (KKabatek
2015, 74).

Lingvistul german isi da seama de potentialul stiintific si de posibilititile de
cercetare pe care le ofera diferentierea nivelurilor vorbirii, realizatd de Coseriu cu
privire la universalitatea textelor si problematica traditiilor discursive. De altfel, in
ultimii ani, conceptul de #ruditie discursivd s-a bucurat de o atentie deosebitd din
partea cercetitorilor, in spatiul german mai ales. in spatiul romanesc, in schimb, nu
existd pand in prezent contributii notabile pe aceastd tema. O idee deosebit de
importanta a acestei directii de cercetare este aceea ci ,traditiile discursive nu ar
trebui si fie considerate plecand de la ,,tipare” deja formate, ci plecand de la ceea ce
este posibil s3 fie traditional intr-un text” (Kabatek 2015, 74).

5. Concluzii

Considerdm ca prin stabilirea unei tipologii a inseratelor biblice, prin ilustrarea
practicilor de prelucrare a inseratului biblic in literatura romand veche si prin
analizarea valorilor expresive generate de acestea, asa cum isi propune cercetarea
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noastrd, aceasta va deveni un instrument util atat pentru studiul limbii literare, cat si
in domeniul hermeneuticii literare, oferind un punct de vedere nou in posibilititile
de abordare a vechilor texte romanesti.
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Abstract: La tecnica della traduzione rappresenta 'aspetto principale degli studi attuali
sulla Settuaginta, tuttavia le ricerche sulle tecniche di recensione non sono numerose. 11
presente studio contribuisce a quest’ultima atea di ricerca, cercando di far progredire la
conoscenza accademica riguardante gli studi di recensione. Piu specificamente, esso mira
a dimostrare come lavora un revisore. La discussione si concentra sulla versione greca
del libro di Daniele, vale a dire, il Greco Antico (OG-Dan) e Theodotion (Th-Dan). Sara
affermato il fato che OG-Dan e Th-Dan si trovano in una relazione di traduzione-
revisione e che alcune pratiche impiegate da Theodotion per realizzare la sua revisione
possono essere dimostrate, facendo luce sulle tecniche di recensione in generale.
Keywords: Theodotion, greco antico, Daniele, Recensione di Theodotion, revisione,
accordi significativi, tecniche di revisione.

1. Introduction

The various types of problems associated with the Book of Daniel have continued
to attract scholars to investigate afresh old questions and new ones as well. In the
past decades, for instance, the outcome of such interest manifests in various
influential papers, dissertations, or monographs which address various and
important issues that figure in the Danielic literature. Their points of departure
include mythological, linguistic, canonical, form-and-genre, redactional, structural,
sociological, literary (rhetorical and/or narrative), and ideological approaches. This
study reflects a text-critical approach to Septuagint Daniel.

Though passing remarks have been made by wvarious scholars, the first
systematic studies undertaken to address the question of the relationship between
the two Greek versions of Daniel, i.e. the Old Greek (OG-Dan) and Theodotion
(Dan-Th), was conducted by McLay (1994). His conclusion that Th-Dan reflects
the character of a de novo translation has been repeated in different forms in the

Come lavora un revisore? Approfondimenti tratti dalla recensione di Theodotion sul 1ibro di Daniele.

1 Acknowledgment: Olariu Daniel, “An Analysis of the Revisional Process in the Theodotion’s
Greek Text of Daniel” (PhD diss. in progress, Hebrew University of Jerusalem). The
research project is being catried out under the supervision of Prof. Emanuel Tov and
Prof. Michael Segal.
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subsequent literature produced by him (McLay 1995, 1996a, 1996b, 1998a, 1998b,
2003, 2004, 2005, 2007a, 2007b, 2007c). Furthermore, his verdict has been
corroborated by the studies of Obiajunwa (1999) and (partially) Amara (2000).
Since both Obiajunwa and Amara adhere to the methodology formulated by McLay
(1996b) and, in addition, since McLay is credited with challenging the assumed
consensus as well as vigorously defending the quality of Th-Dan as an independent
translation, we will primarily refer on his publications. When significant for our
discussion, reference will be made to Obiajunwa’s and Amara’s works as well.

This study addresses the intricate question of which model describes better the
character of the relationship between OG-Dan and Th-Dan: do the two versions
demonstrably indicate a translation-revision relationship, or are they more adequately
described as two separate translations? Since this paper aims to substantiate the
former view, we will go on to discuss our methodology briefly and then test it on a
biblical verse in which Th-Dan demonstrably shows both dependence on OG-Dan
in its lexical choices and revising tendencies.

2. Methodology

This study applies the standard methodology that tests the quality of a text as a
revision. The methodology applies two sine gua non criteria. In the event that one of
the criteria is not met, we naturally have to turn to a different explanation.
According to Tov:

(1) LXX and the revision share a common textual basis. This assumption is based on
the recognition of distinctive agreements in vocabulary between the two texts that
set them apart from the remainder of the LXX. If such a common basis cannot be
recognized, the two sources comprise separate translations rather than a source and
its revision.

(2) The revision corrects LXX in a certain direction, generally towards a more
precise reflection of its Hebrew source (Tov 2012, 141).

The employment of this methodology informs the nature of our analysis in two
ways. First, the analysis is set out as a comparative study between three textual
“sources.” Describing these “sources” from the vantage point of a “reviser,” we will
hereafter refer to them as the “base text,” the “source text,” and the “generated text.”
In the present study, the translation-revision hypothesis that is to be demonstrated
postulates that the putative “Theodotion” reviser embarked to rework OG-Dan
(“base text”) to faithfully represent the MT-Dan-like [“orage of his day (“source
text”). The outcome of his activity is the revision Th-Dan (“generated text”).
Consequently, the “generated text” implies the reviser’s attitudes towards his base
text and his 1orlage.
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Second, the analysis sets out to address both the commonalities and the
dissimilarities between OG-Dan and Th-Dan as compared with MT-Dan. The
evaluation of the commonalities addresses the important question of whether
points of contact between Th-Dan and its “base text” can be recognized. The best
way to demonstrate traces of significant OG idiosyncrasies retained by the reviser is
by searching for peculiar shared renditions. These are tantamount to “distinctive
equivalents” and affirm the first criterion of the common basis.

The evaluation of the dissimilarities addresses the question of whether they are
the result of coherent revising techniques. These strategies stem from the reviser’s
conscious attitude to correct perceived deviations from the “source text” in his
“base text.” The logical way to demonstrate the presence of such corrections is by
contrasting the systematic differences between OG-Dan and MT-Dan with the
recurring agreements between Th-Dan and MT-Dan in rendering the same
lexemes. Subsequently, recensional tendencies can be deduced approaching the
differences phenomenologically. The identification of such tendencies affirms the
second criterion of our working hypothesis.

The study adopts the analytical tool of lexical choices as the guiding principle to
identify distinctive equivalents and recensional tendencies. The lexical choices
represent, hitherto, the finest tool in translational studies to infer conclusions
regarding the affiliation between texts and the character of a translation unit (e.g.
literal or free, formal or dynamic, etc.). Consequently, the study shows how OG-
Dan and MT-Dan simultaneously influenced lexical choices during the generation
of Th-Dan’s text.?

3. Dan. 1:10 as a test case

The standard methodology that tests the quality of a text as a revision will be
applied to Dan. 1:10. Specifically, through a comparative analysis of MT, OG, and
Th, we will exemplify how a reviser works. The discussion will address the sine gua
non criteria of shared significant agreements and recensional techniques. First, the
significance of the equivalents’ agreement will be described, determining their
nature, whether they are unique or rare equivalents. Second, our analysis will
proceed further to describe the recensional techniques that have been applied by
Th-Dan to revise OG-Dan. It will be argued that these corrective techniques are
responsible for the extant differences between the Greek versions of Daniel.

Before discussing the commonalities and the differences between OG-Dan and
Th-Dan, two observations are in place: (1) this study is based on the evidence
extant in the textual witnesses as they are collected in the new Gottingen edition of

2 The study follows the methodological guidelines presented by Tov (2015, 1-235) in his
textual handbook on the Septuagint.
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OG-Dan and Th-Dan;? (2) in order to indicate the different types of relationships
between the Greek words within Dan. 1:10, we divide the verse into discernable
units and employ the following code of markers:

(a) grey indicates the entire stretch in which the significant lexical agreements are

located;

(b) double underlines indicate differences in the selection of words between
OG-Dan and Th-Dan but where revision activity could be traced;
(c) the unmarked renderings indicate identical readings in both OG and Th.

Ttem (#) MT
1 MR
2 o°0°e W
3 2RITY
4 XY
5 IR
6 ITRIN
7 T8
8 W
9 mmn
10 027282 MR
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12 97 R
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15 faRa}ijs
16
17 gl
18 o°79°0
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20 09732
21
22
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24 WRITIR
25 1792
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Th-Dan
o etnev
0 Gpyevvodyog
0 Aavinh
Dofodpat
€Yo
7OV #DELOY HoL
0V Baoctiéo
0V
Entaéavta
v Bedow Vudv
nod TV TOGLY VU@V
unmoTe
idn
70 TEOCWT VUMY
onubpwnd

T
0 o dapLoc
0
LV DDV

%ol xS o Te
TV %EPoATY OV
0 Baothel.

3 For a comprehensive discussion and evaluation of the manuscripts of both OG-Dan and
Th-Dan, see the introduction of Munnich (1999, 9-169) and Montgomery (1964, 24-57).
Other works that have briefly discussed these manuscripts are: Di Lella (2001, 586-607),
Hartman/Di Lella 1978, 71-75), Collins (1993, 3-12), Moore (1977, 16-18, 31-34, 52-53,

91-92, 129), Jeansonne (1988, 8-11), Obiajunwa (1999, 19-24).
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3.1. Significant agreement

As the chart indicates, OG-Dan and Th-Dan verbatim agree to each other in twelve
out of twenty-three discernable units (## 1-3, 6-11, 13-14, 16). However, not all of
these agreements are of equal value in demonstrating the common basis since many
could be explained as expected equivalents, e.g., kai ginev (#1), t@ Aavnh (#3), etc.
Our assumption, instead, is that only the shared bapax and rare Greek words in the
Septuagint corpus and the unique and rare equivalents between the Greek texts
point to their common basis. We suggest that three agreements out of the twelve
qualify as distinctive:

(#2) 0993 /27 (chief officer) | | doyrevvobyog (chief eunuch)

2°9"197 11 [aKekpioninl
oG Th oG Th
Dan. 1:3 Dan. 1:3 Dan. 1:7-11, 18 Dan. 1:7-11, 18
— and further 0°9°797 27 was rendered Nowhere else.

with Pagig (2Kgs. 18:17); NaBovoxpig (Jer. 39
[46]:3); LXX = 0: Jer. 39:13

The phrase 29797 27 “chief officer” occurs once in Dan. 1:3 and three times in
MT (2Kgs. 18:17, Jer. 39 [40]:3, 13). In LXX-]er, it is interpreted as a proper noun.
The other phrase 0997 W occurs six times and only in Daniel. The translator uses
the same technique for both phrases, representing two words in the source
language with one equivalent, the hapax doyrevvodyoc “chief eunuch.” The fact that
Th-Dan maintains a hapax for two Hebrew phrases and the way in which % is
rendered in both OG and Th-Dan* commend dgyrevvodyoc as a significant
agreement.>

4 Besides Dan. 1, in which W occurs within the phrases 0°9°797 27 and 2°0™97 W, the
term appears in a similar phrase once more in 8:25, i.e. 7y 2= ~7¥). Given that Th-
Dan here follows in part the OG’s exegetical translation, i.e. xoi &nl dnwhelag Gvdpdy
omoetan (OG) and xad éni Gnwdeloag noA@v othoetar (Th), to cope with the theological
challenge posed by the text, it could hardly be incidental. Presumably, the same could be
true in 8:11 where both the OG and Th share dpytotpdtnyog for XI¥T Y. In both cases,
driven by theological rational, the OG rules out by means of his translation the
improbable and inappropriate scenario in which X¥73™ or 2= could be attacked
by the little horn. As for the other places where W stands alone: while Th has
consistently employed the equivalent Gpyovtag “ruler” (9:6, 8; 10:13, 20, 21; 11:5; 12:1),
the OG has used Svvaotyg “ruler,” “king,” “official” (9:6, 8; 11:5), otpatnyog “captain,”
“commander” (10:13, 20), and &yyehoc “messenger,” “angel” (10:21; 12:1).

5> McLay (1996b, 56-57) admits that the equivalent dpytevvodyog is significant. However,
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(#9) M (to count, appoint) | | €xtdoow (to set in battle order)

oG Th
Entdoow (8x, 1oow) 0 set in battle order (Dan. | €xtdoow (Ex, 1doow) 7o set in battle order (Dan.
1:10) 1:10)
— and further 712 was rendered with — and further 712 was rendered with
3idw “to give” (Dan. 1:5) and arodebovopr | Surrdoow “to assign” (Dan. 1:5); 7 | |
“to designate” (Dan. 1:11) woBiotnu “to put in charge” (Dan.1:11)
And further éxtdoow occurs three times and rendered X3¥ “war” (Num. 32:27, 2Kgs.
25:19). MT = 0: 2Macc. 15:20

Semantically, éxtdoow relates to warfare, as reflected in 2Kgs. 25:19 and Num.
32:27. Accordingly, in 2Macc. 15:20, éxt@oow describes military manoeuvres.®
However, the shared €xtéoow in Dan. 1:10 with the meaning “to appoint” is unique
in LXX and amounts to a significant agreement.

(#11) npwn (feast) | | ndowc (drink)

oG Th
ndolg (m'vw) drink (Dan. 1:10> n6ot¢ (nivw) drink (Dan. 1:10)
— and further 7Y was rendered — and further 7pWn was rendered
with rive 2o drink (Dan. 1:5, 8). OG = | with n6roc “drinking party” (Dan. 1:5,
0: Dan. 1:16 8); nopx “drink” (Dan. 1:106)

The shared equivalent néowc in #11 represents a hapax legomenon. Excluding
Daniel, the noun nayn occurs thirty-eight times in MT, which LXX translates by
various equivalents.” In Daniel, 7nwn appears four times (1:5, 8, 10, 16), which OG-

his decision to classify dpytevvolyog in the category of unclear dependence (ibid., 247)
and his explanation that “technical terms and common names are particularly susceptible
to harmonization” (ibid., 60), are untenable. In contrast, given how Th has rendered %,
the picture that emerges suggests that Th relied on OG in all cases where W is part of
the phrases 0™, 2°9°193 27 W, and XIXT™W. See note above.
6 2Macc. 15:20 (NETS) reads: “When all were already looking forward to the imminent
confrontation and the enemy was already coming near with the army drawn up in battle-
order (8nt@oow), the animals strategically stationed and the cavalty deployed on the
flanks, [...].”
LXX employs no less than ten equivalents for ARY: ndtoc-nineteen times (Gen. 19:3;
40:20, Judg. 14:10, 12, 17, 1Sam. 25:36?%, 2Sam. 3:20, 1Kgs. 3:15, Job 1:4-5, Eccl. 7:2,
Esth. 1:5, 9; 2:18; 5:6; 6:14; 7:2, Ezra 3:7); Soyn-eight times (Gen. 21:8; 26:30, Esth. 1:3;
5:4-5, 8, 12, 14); yhpoc-four times (Gen. 29:22, Esth. 1:5; 2:18; 9:22); nivw-three times
(Isa. 5:12; 25:6%%); motov-once (Jer. 16:8); motpa-once (Jer. 51:39); cvundoiov-once
(Esth. 7:7); x®bwv-once (Esth. 8:17); yapl-twice (Esth. 9:17-18); Novydlw-once (Prov.

142



How Does a Reviser Work? Insights from Theodotion’s Recension of Daniel

Dan renders freely. The OG uses the verb nive “to drink” to translate mnwn in its
first two instances (vv. 5, 8), whereas the fourth instance is left untranslated (v. 16).8
The only example in which OG-Dan employs a noun to translate 7y is its third
instance (v. 10), namely the hapax, ndowc. Significantly, Th-Dan has maintained the
hapax in this verse.

Comparison with Th-Dan shows the tendency of the reviser to correct the OG
renditions with stereotyped and standard renditions. In the first two instances (vv.
5, 8), where the OG has changed the grammatical category from noun to verb, the
Th reviser has corrected this incongruence with the standard equivalent n6tog (used
nineteen times in LXX). For the third instance (v. 10), he maintains the noun
equivalent in the OG. In the fourth instance (v. 16), Th compensates for the lack of
an equivalent for naY» in the OG with the less attested nopa.”

At variance with our explanation, McLay (1996, 59) has claimed that the
common reading of ndow in v. 10 “is due to revision of OG in the light of Th.”
Furthermore, to dismiss the possibility that Th-Dan is borrowing from OG-Dan,
he bases his argument on Th’s “considerable independence in the latter half of v.
10” and on Th’s generally “exact formal correspondence” to MT (ibid.). Moreover,
in a later article, McLay classifies v. 10 as belonging to those passages “where there
is extensive agreement between the OG and Th” (McLay 2004, 38). In his
commentary on v. 10, however, McLay points to distinctive disagreements between
OG-Dan and Th-Dan. He writes, “Th and OG agree and follow the MT quite
closely at the beginning of the verse, yet they are distinct at the end. Note, for
example, Th’s rare vocabulatry choices oxwfpwnd (1/3 in the LXX) and xotadidonre
(1/11 in the LXX) and how the OG does not follow the MT” (McLay 2004, 39).
Finally, McLay’s overall summary on Dan. 1 is revealing of how he interprets his
findings:

15:15); and LXX = 0 (Esth. 7:8; 9:19). In addition, motov also occurs trice and only in the
books of Maccabees (1Macc. 16:15, 3Macc. 6:36, 4Macc. 3:14); and x®0wv occurs once
more in 3Macc. 6:31. The LXX rendering fjovy@lw “to temain quiet,” “to be at rest,”
seems to be derived either from the Hebrew root pn¥ “to grow silent” (cf. “pnv,”
HALOT 4:1671) or na¥ “to rest” (ibid., 14006). As for the equivalent yopa “joy,” if
metastasis between the letters mem and shin in the word AU and an interchange
between the form-similar consonants Zzw and chet occurred, then the outcome would be
i “to rejoice,” “to be merry.” Therefore, it appears reasonable to assume that the
LXX translator might have presupposed the feminine verbal adjective AgR¥ through
etymological exegesis. See Tov (1997, 172-180).

8 'This inconsistency in translation inspired McLay to suspect that “OG actually did not
know the meaning of the Hebrew term, although this would be unusual for such a
common word” McLay (1996b, 59).

 Tlopo occurs four times besides Th-Dan: 3Macc. 5:2, 45, 4Macc. 3:16, Ps. 101:10 (p¥
“drink”).
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There are verses and parts of verses in chapter one where there is virtually no
evidence that the OG and Th versions are dependent upon one another even though
a Vorlage very similar to the MT seems to be the basis for both. Based on this
chapter, generally speaking, Th exhibits greater formal equivalence to the Semitic
syntax of the MT while the OG is characterized by a freer though faithful approach.
However, there are instances where the OG and Th exhibit extended verbatim
agreement and this pattern is marked primarily by its faithfulness to the syntactical
structure of the MT (McLay 2004, 40).

There is a methodological problem in McLay’s analysis of v. 10: he is surprisingly
silent concerning the verse’s distinctive agreements, namely, the bapax mdoc
(discussed above), and the unique equivalents doytevvodyog (#2) and éxtlioow (H#9).

3.2. Revising techniques

A sound comparative methodology also includes an analysis of the differences
between the texts presumed as standing in a translation-revision relationship. As
our chart further indicates, the OG-Dan and Th-Dan disagree with each other in
Dan. 1:10 in thirteen out of twenty-five discernable units (H##4-5, 12, 15-16, 18-25).
However, from a methodological point of view, a mere quantitative reference to the
disagreements is insufficient; assessment of the nature of these disagreements is
equally important. In the case of v. 10, for instance, some of the principles that
constitute the modus operandi of the reviser are discernible:

Standardization. In the first part of the verse in #4, the reviser has replaced
Gyovia® with goBodpo, presumably due to his tendency to correct rare, free
equivalents with standard ones. Aside from its occurrence in v. 10, dyovide “to
struggle,” “to be in distress” is attested only twice in Septuagint literature (Esth.
15:8; 2Macc. 3:21). By contrast, Th-Dan here uses goféw which is the standard LXX
equivalent for the root 81 “to fear.”'® Moreover, the same revising technique is
discernible in the second part of the verse where Th-Dan has replaced the rare
rendering veaviag (#21) with rouddgrov (#18) as an equivalent for 7911

2 <

10 In v. 10, the adjective X7} “fear” appears, which is attested sixty-three times in MT. The
root X7 occurs 439 times in MT. In both cases the main equivalent is poBéw.

11 Whereas veavionog renders 77 only trice (Gen. 4:23, Eccl. 4:15, Ezra 10:1), nauddotov is
the second main equivalent as the following statistic of the LXX’s equivalents for 77}
show: noudiov (Gen. 21:8, 14-16; 30:26; 32:23; 33:1-2, 5, 13; 44:20, Ex. 2:3; 6-10; 21:4, 22,
1Sam. 1:2, 2Sam. 6:23; 12:15, 1Kgs. 3:25, Isa. 8:18; 9:5; 11:7, Jer. 31:20, Job 21:11; 39:3,
Ruth 4:16, Lam. 4:10); naudaprov (Gen. 33:14; 37:30; 42:22, 2Sam. 12:18-19, 21-22, 1Kgs.
12:8, 10, 14; 17:21-22, 2Kgs. 4:18, 26, 34, Joel 4:3, Zech. 8:5, 2Chr. 10:8, 10); téxvov
(Gen. 33:6-7, Isa. 2:6; 29:23; 57:4-5, Hos. 1:2, Neh. 12:43; éigony (Ex. 1:17-18); adtog
(1Kgs. 17:23); nodc (2Kgs. 2:24, Eccl. 4:13); viog (2Kgs. 4:1, Ruth 1:5); veoosdg (Job
38:41); véog (2Chr. 10:14); and LXX = 0: 1Kgs. 14:12.
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Remote Contexctual Exegesis. Furthermore, the second part of v. 10 illustrates what
hinders Th-Dan from relying on OG-Dan. Here the OG translator encountered
difficulties in understanding and rendering the Hebrew [“orlage in the target
language. What seems to have caused problems in the translational process are the
rare Hebrew terms 09yt (#15),'2 the hapax legomenon nnm (#23),1% and the unique
use of 23 “age,” “generation” (#20).!4 The term 9yt was translated by OG-Dan
freely with the idiomatic construction Swtetpappuéva ol Gobevi], which suggests it
might have been a contextual guess (##15-16).15 Since the OG has diverged from a
formal representation of the source text, the Th-Dan’s reviser had to look for a better
rendition. Moreover, it seems most likely that the reviser has used the remote
context of Joseph’s story to find the rare equivalent owufpwmdc (#15; cf. Gen.
40:7).16

More Precise Equivalents. The occasional use of npm apparently prompted the
OG-Dan translator to render it contextually, which in turn might have caused Th-
Dan to implement changes. Thus, Th-Dan had to replace the imprecise OG
renderings »vduvedw “to be in danger” (#23), and tpdynroc “neck,” “throat” (#24)
with the more precise xatodidlw “to condemn” (#23) and xeport) “head” (#24).

The unique use of %) probably also discouraged OG-Dan from representing
quantitatively and precisely each element in the source language. While the root 77

12 The word 0°9¥7 comes from the root 2-¥T “to look poot” and, in addition to Dan. 1:10,
it is attested once more in MT in Gen. 40:6.

13 The term DRM comes from the root 1M “to be guilty.” HALOT 2:295 conjectures that
21 in gal occurs once more in MT in 1Sam. 22:22.

14 See the discussion below.

15 In this case, by lack of other textual evidences, the graphically similar words
Swrtetpappéva (1:10) with tetapaypévor (Gen. 40:6) is counted as pure coincidence.
Awtetpappéva is the participle form of the verb Sixtpénw “to twist,” “to pervert,” while
tetapaypévor is the participle form of taxpdoow “to trouble.” In addition, the use of
dtpénw as a plus in OG-Dan. 1:13 supports the suggestion that the term was used
freely.

16 In contrast to McLay (2004, 39), who deems oxvbpwnog as a distinct disagreement, the
data suggest rather that the reviser employed the remote exegesis technique. Several
indices point to the fact that the reviser might have made use of Joseph’s story. First, the
rare word onvlpwnog is found in both Dan. 1:10 and Gen. 40:7. In addition to Dan. 1
and Gen. 40, onvbpwnodg occurs once more in Sir. 25:23. Second, a strong connection
between Dan. 1:10 and Gen. 40:6-7 is equally marked in the Semitic [“or/agen by the rare
word 2°9¥f. The term occurs in Gen. 40:6 which precedes the verse in which oxubpwnog
appears. Third, the presence of the term 2 “before,” “face” in both passages (Dan.
1:10, Gen. 40:7) could have prompted the reviser to choose the adjective oxvbpwnodg. See
further Segal (2009).
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meaning “to rejoice,” is common in MT,7 its use as a noun meaning
“generation,”'® is confined to v. 10. Consequently, the elaborative plus GAoyevic
“stranger,” “foreigner,” “alien” (#21)! and the imprecise verb ovvrpépw “to bring
up together” (#19) (instead of a noun equivalent to represent the unique use of the
word 77) indicate the OG translator’s struggle with the source text. In contrast and
true to his goals, the Th reviser successfully corrected towards MT the
incongruences of OG-Dan (#19).

Finally, in #10, m% WK (as well as its similar construction 7n?¥ in Song 1:7) is an
Aramaism, which reflects 7in?=7 (as in Ezra 7:23).20 In both Song 1:7 and Ezra 7:23,
the Greek equivalent is p#note. These two instances suggest that Th-Dan represents
a revision of the contextually-rendered va pn in favour of the standard pnrote.?! In
doing so, Th-Dan demonstrates considerable linguistic knowledge.

Quantitative Representation. The reviser has further paid attention to align word-
for-word the base text toward MT. To do so, he has trice supplemented minuses in
OG-Dan (##5, 19, 25) and twice eliminated expansionistic plusses (##16, 21).

Word Order. Lastly, in one instance, Th-Dan’s reviser has reorganized the order
of equivalents in the OG. The case in question regards veaviag which was postponed
after the verb in #21.

4. Conclusions

This study aimed to apply the standard methodology that tests the quality of text as
a revision to Dan. 1:10. Accordingly, a recension must meet to criteria: to
demonstrate a common textual basis with the source text and to display revising
tendencies towards a more accurate representation of the Hebrew text. In light of
our analysis, the high number of the significant agreements extant in a single verse
demonstrates the existence of a common textual basis between the Greek versions
of Daniel. As such, the next logical step which is intrinsic to such a conclusion was
to address the question of whether there is significant evidence of revision in Th-
Dan. In other words, to fully demonstrate a translation-revision relationship

17 As a verb, the root 97 occurs forty-seven times distributed as follows: Isa. 9:2; 25:9;
29:19; 35:1-2; 41:16; 49:13; 61:10; 65:18-19; 66:10, Hos. 10:5, Joel 2:21, 23, Hab. 1:15;
3:18, Zeph. 3:17, Zech. 9:9; 10:7, Ps. 2:11; 9:15; 13:5-6; 14:7; 16:9; 21:2; 31:8; 32:11; 35:9;
48:12; 51:10; 53:7; 89:17; 96:11; 97:1, 8; 118:24; 149:2, Prov. 2:14; 23:24-25; 24:17, Song
1:4, 1Chr. 16:31.

18 HALOT 1:190 lists two such conjectural cases, namely, Ps. 43:4 and 139:16.

19" Similarly, Collins (1993, 128).

20 Ibid. See also Montgomery (1964, 133).

2 Note further that while p/rnote does not occur anymore in either OG-Dan or Th-Dan,
the LXX equivalent e p1| occurs in the immediate context, translating 2 ¥ in Dan.
1:8 (OG-Dan) and, further, X7 >7 in Dan. 3:28[95].
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between the two texts, we have to inquire about the modus operandi of the postulated
reviser: did he employ a specific methodology the patterns of which could be
discerned through a phenomenological investigation of his work? Even for such an
answer, our analysis offers positive results. In light of the extended discussions on
each of the diverging readings between OG-Dan and Th-Dan 1:10, Th-Dan
translator tends to maximally represent its MT-like 17or/age — both quantitatively and
qualitatively. To produce a revised translation that would more closely represent his
Vorlage, the reviser prioritized standard equivalents and stereotyping. His techniques
also included correcting towards his 1/or/age instances of free and imprecise OG
renditions. However, further substantiation of the relevance of these techniques
and many others is the topic of a doctoral dissertation in progress as of my own, at
the Hebrew University of Jerusalem.
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Abstract: The 11% verse of the Psalm 87 — according to the versification of the 1968
Synodal Bible, up to this day — is rendered differently, in these editions, than in previous
ones, that were dependent on Septuagint (the explanation lying in the rapprochement
the 1957 Synodal Psalter attempted with the Masoretic Text). The Masoretic vocalization
rephain (‘shadows’/‘dead’), insteadof rapheins (‘physicians’), is considered the the only one
logical in the context, by the Western post-Reformation tradition, and by some
Romanian scholars won over by the coherence of this perspective, without considering
the Greek zatroi (‘physicians’) — which is even given as an example for the inconsistency
of Septuagint. However, an analysis of the context and of the way the two words are
used in the Old Testament points out at least as many arguments in favour of the
vocalisation option Septuagint testifies — whether the meaning of the verse needs to be
slightly nuanced today or not.

Keywords: medicine in ancient Israel, Septuagint vs. Masoretic Text, Romanian Bible
histoty, physicians in the Bible, Hebrew words for ‘dead’, Psalm 87/88.

1. Introducere

Traducerea versetului Ps. 87:11 pune o spinoasd problemd, evidentd din confruntarea
versiunilor romanesti ale Psaltirii, care, In privinta acestui verset, se impart in doud
traditii distincte. Una o reprezintd B 1968 (incluzand P 1957 si retipdritd pana in
prezent), unde avem: ,,Oare, mortilor vei face minuni? Sau cei morti se vor scula i 'Te
vor lauda pe Tine?”. Cealalta, ilustrati de B 1914, in care gaseam: ,,Au doard mortilor
vei face minuni? Sau doftorii vor scula $i se vor marturisi tie?”. Cele doua variante
corespund, de altfel, surselor diferite: Textul Masoretic, respectiv Septuaginta. In
Septuaginta (pornind de la codicii CS, CV, CA) avem textul: ury 10l¢ VveKpOIiG
motjoelg Oavpdola v larpoi dvacThoovalv kol EEoporoyfioovtal cot; in
versiunea din VULGATA a Psaltirii iuxta 1.XX este redat, in consecinti: ,,numquid
mortuis facies mirabilia aut medici suscitabunt et confitebuntur tibi”. In schimb, TM
(88:11) are aici: 70 1Mp? DO DR KYD-NwPR DN, In concordantd cu aceasti
vocalizare, in NOVA gisim: ,,Numquid mortuis facies mirabilia, aut surgent umbrae
et confitebuntur tibi?”. De asemenea, in editia greaci B VAMVAS: Mrnuwg €ig Toug

*  Shadows or Physicians, i Ps. 87/88:112
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vekpoUg 0éAetg kdpel Bavpdoia fi ol 7ebvedtes B€Aovat onkwdii kal Bédovol o&
aivéoel. Aceasta este §i varianta propusd de editiile protestante de tiraj CORN si
GBV: ,,Oare pentru cei morti faci Tu minuni? Sau se scoald morfii sa Te laude?” (in
dependenta, cum s-a mai spus!, de B SEGOND: ,,Est-ce pour les morts que tu fais
des miracles? Les morts se levent-ils pour te louer?”).

Fiecare din cele doud variante de mai sus are, agadar, o istorie, cu nuante si
variatii care se pot observa trecand in revista editiile romanesti de pana azi.

2. Traditia solutiei ,,doftori” (2'&57)

In primele formuliri in romaneste razbitea influenta sursei slavone, iar P
SCHEIANA are, deci: ,,Doard mortilora fecesi ciude? Sau vracii (sl. pauere) Inviu si
ispovedescu-se tie?”. L.a PC 1577, formularea este identica, apoi, in editia PC 1589,
se mai adduga: ,,Ax doard” (...) ,,5d se¢ ispovedeasca”. De asemenea, Intilnim o micd
variatie iIn P HURM: ,,E doard mortilor ai ficut ciudesele sau vracii pot invie a se spunre
tie?”. PD 1680 are: ,,Au, déari, mortilor vei face miratele, sau vracii scula-s-or §i s-or
mdrturisi tie?”, iar PVD 1673 parafrazeazi: ,,Au doari vei face ciudese cu mortai,/ Si
se scoale vracii din mormant cu totai,/ Sa-t marturisascd mila ta cea mare/ [Svanta-t
adevari in gropi si-n pierzare?|”.

Cuvantul zraci e inlocuit cu doffori in manuscrisele care redau, inegal, versiunea lui
Nicolae Milescu, ficand tranzitia spre o dependentd mai directa de Septuaginta. Mai
intai, in MS 4389 (care pistra incd titlul slavon, apropiat de cel ebraic: Céntarea
canteculni feciorilor lui Corei, in sfargit, pentru Maeleth, ca sd rdspunzd ale pricéperii lui Eman
israilteaninul) avem: ,,Au cu cel morti vei face minuni, sau doctorii se vor scula si se
vor mirturisi tie?”. In MS 45 (unde titlul e preluat din LXX: Cantare psalnnini fiilor lui
Core, la sdvirsit, pentru Maeleth, ca sd raspundzd pricéperii Etham israilteanul) gasim
varianta asemanitoare: ,,Au mortilor vei face minuni, au dofforii sa vor scula si vor
marturisi tie?”. B 1688 urmeaza deci aceastd ultima formulare: ,,Au mortilor vei faci
minuni, au dofforii se vor scula si vor marturisi tie?”

In B 1795, Samuil Micu va prelua o formulare din PA 1710 si PD 1725: ,,Au,
doari, mortilor vei face minuni, sau dofforii vor scula $i sd vor marturisi tie?”. Apoi, B
BUZAU va continua cu aceeasi formd (schimband numai ax doar,in loc de an doard si
se in loc de sq). Pe de altd parte, B VULG preferd aici forma reflexivd: ,,Au doari
mortilor vei face minuni sau doftorii s vor scula si sd vor marturisi Tie?”, iar B
1819, de asemenea: ,,...doftorii s4 vor scula si sd vor...”. B SIBIU va actualiza doar
vocalizarea: ,,...doftorii se vor scula...”. Se observi, deci, cd avem doua traditii §i in
ceea ce priveste interpretarea ambiguei diateze grecesti la verbul dvaotrioovotv: B
1914, dupd versiunile B BUzAU, B 1795, PD 1725, PA 1710, P HURM, intelege:
w»doftorii vor senld”, in timp ce editiile B SIBIU, B 1819, B 1688, PD 1680, PC 1577 si

' Vezi, de pildd, Contac (2014, 71); Cornilescu (1923, 569).
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P SCHEIANA preferd forma medie/reflexivi: ,,doftotii se vor senla” — continuarea
tiind, in ambele traditii: ,,si se vor marturisi tie”. B ANANIA vine cu o explicatie (in
stilul editiei), optind pentru solutia activd/tranzitiva: [,,Oare mortilor / vei face
minuni?| Sau doctorii 7 vor scula pe ei din morti pentru ca aceia sa-fi aducd landi?”.
Oferind ca trimiteri Ps. 6:5 si Bar. 2:17, editia dd, in notd, urmitoarea lamurire:

Doctorii nu au puterea de a invia morti (desigur, nu e vorba de tehnica medicald a
reanimdrii); numai Dumnezeu o poate face, dar fard sa contrazica principiul dreptatii.
Aici, 1nsd, ,,doctorii” pot fi si o aluzie la medicii egipteni care imbélsdmau cadavrele
preficandu-le In mumii; ei puteau astfel si-i asigure cadavrului longevitate, ferindu-1
de descompunere, dar nu si inviere.

In fine, cealaltd traducere noud, SEPT NEC, propune un sens apropiat, dar cu un
cuvant nou (astfel incat sa se evite suparitoarele conotatii bigote antimedicale):
,»,Oare pentru cei morti vei face minuni? Sau wvindecdtorii i vor ridica si-Ti vor aduce
landa?”. Autoarele, Francisca Balticeanu si Monica Brogsteanu, tin sa specifice in
subsol ci, totusi, ,,TM are Oare umbrele se vor scnld” — de altfel, in traducerea pentru
Arhiepiscopia romano-catolicd (P ARC), aceleasi autoare dau: ,,Oare pentru cei
morti vei face minuni, sau ce7 din fara umbrelor se vor ridica sa te laude?”.

3. Traditia solutiei ,,umbre” (0"827)

Dupi cum am amintit, mai avem i tdlmdciri care exprimd, la noi, influenta
culturilor teologice unde Textul Masoretic e considerat superior Septuagintei. E de
amintit in primul rand traditia locald creata de editiile Societatii Biblice Britanice.
Intai, P ARISTIA (1859): ,,Nu cumva vei face miracole? Sau mor# se vor scula, (si) te
vor lduda?” (dupi B VAMVAS, care are TeOvedTeg). Apoi P KELLER: ,,Face-vel tu
miraculi la mortf? Figurele celle intunecése scula-se-vort §i vort lauda pre tine?”.
incepéﬁd cu P VORUSLAN (1866), se opteaza pentru wmbre: ,,Au mortilor vei face
minuni, oti #mbre scula-se-voru si te vora liuda?”. PIM 1867: ,,Ore mortilor /7 vel
face minuni? Scula-se-vor wmbre, ca sd te laude?” (identic si in VT IASI), apoi BI
1871, BP 1873, BI 1874: ,Scula-se-voru wmbrele, ca si te laude?””; B 1921, in limba
actualizata: ,,Oare mortilor / vei face minuni? Scula-se-vor wzbrele, ca sa te laude?”.
In virtutea dependentei amintite de B SEGOND, editiile CORN (1920-1924) (urmate
de editile GBV 1989-1990) au: ,,Oare pentru morti faci Tu minuni? Sau se scoali
morgii sa Te lauder”. CORNREV 1931 are din nou #mbre: ,,Oare mortilor le vei arita
o minune? Se vor scula oare wmbrele $i te vor laudar?”, si GBV 2001 (din nou
dependenta de CORNREYV): ,,Vei face o minune pentru cei morti? Sau se vor ridica
umbrele si Te laude?”. In fine, NTR (2006-2014) propune: ,,Faci tu oare minuni
pentru cei morti? Oare sufletele mortilor se scoald ca sa Te lauder”.
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Ar mai fi de amintit versiunile: P CIMARA: ,,Oare pentru morti minuni vei face?
Oare umbre se vor ridica, $i te vor lauda?”’; P PANDREA: ,,Au doar pentru cei morti vei
face minuni? Sau se vor scula wmbrele, ca si Te laude?”’; P ARC, traducerea amintitd
pentru Arhiepiscopia Romano-Catolicd, precum si traducerea catolica BC 2013:
,»Oare pentru cei morti ai sd faci minuni? Sau se vor scula #wbrele sa te laude?”.

Desigur, curentul a influentat si traducitori din spatiul ortodox. Putem mentiona
in primul rand editia de compromis a P BALGRAD: ,,Au mortilor vei face minune?
Au mortii vor invia i sa se ispoveduiasca Tie?”. De asemenea, P ONCIUL: ,,Au celor
morti vei face minune, au uwbrele se vor scula si te laude pe tine?” — impreund cu
notele explicative de la acest verset si de la urmatoarele:

Adeci, pre cel ce l-ai lisat si moard, nu-l vei mai face si vieze. Umbre se numeau
mortii, pe care evreii vechi si le inchipuiau ca fiinte ce petrec triste §i in tacere intr-un
loc sub pdmant, numit seol, cirora le lipsea singele si puterea vietii, dard nu si toate
puterile spirituale (Ies. 14:9 et passim). Patimitorul din Psalmul acesta se roaga deci,
ca Dumnezeu si-i tind viata, ca si-l poata liuda pre Dumnezeu, cici fiind odata
mort, nu-l va putea lduda.

Mortul nu poate liuda nici indurarea ta, nici fidelitatea sau credinciosia ta. Tot asa
mortul nu poate cunoagste faptele tale minunate, cate le faci intru sustinerea si
guvernarea lumii, pentru ca si le admire i si te laude. $i dreptatea ta, care o ariti
citre oameni, apirindu-i si mantuindu-i de rele. in pamantul uitdrii, in impdritia
umbrelor unde petrec mortii, care nu-si mai aduc aminte de cele din viatd, nici nu
stiu ce se petrece in lumea aceasta. $i la poetii pagani mortii, band din raul Lete, uitd
de toate cele din viata.

Cu aceasti istorie bogatd, versiunile bazate pe Textul Masoretic au cdpdtat suficient
prestigiu pentru a fi preluate si de editiile sinodale (prin traducatori care s-au bazat
pe condeiul scriitoricesc si simtul limbii mai mult decat pe abordarea de biblisti):
Nicodim Munteanu — B 1936 si B 1944: ,,Oare pentru cei morti vei face minuni, sau
mortii se vor scula si te vor lduda?”’; Gala Galaction (plus Vasile Radu) — B 1939:
,»Oare vei face tu minuni pentru cei morti si #mbrele se vor scula s te laude?”. Biblia
ortodoxd s-a aliniat, astfel, curentului general apusean. In limba francezi, de pilda,
pe langad editia B SEGOND, deja pomenitd, se mai pot mentiona aici cunoscutele
versiuni B JERUS (,,Pour les morts fais-tu des merveilles, les ombres se levent-elles
pour te louer?”) sau TOB (,,Feras-tu un miracle pour les morts? Les trépassés [‘cel
decedati’] se leveront-ils pour te célébrer?”). In germani, se tine cont, desigur, de
versiunea LUTHER: ,,Wirst du denn unter den Toten Wunder tun, oder werden die
Verstorbenen [‘cei decedati’] aufstehen und dir danken?”.

In englezeste, in afard de versiunea BRENTON (care redi Septuaginta: ,,Wilt thou
work wonders for the dead? or shall physicians raise them up, that they shall praise
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thee?”?), editiile biblice prefera, in general, Textul Masoretic. Prima fraza a versetului
aratd aproximativ: [Wilt/ Do you) [show/work/ perform wonders/ miracles/ amazing things]
[for/ to] [the/ those who are| [dead?); apoi, in partea a doua a versetului, gdsim:

shall zhe dead arise and praise thee? (KJV); do those who are dead rise up and praise you?
(NIB); do dead pegple rise up and praise you? (NIRV); (Do you show your wonders to
the dead?) Do their spirits tise up and praise your (NIV); shall zhey that are deceased arise
and praise thee? (ASV); do the departed rise up to praise your (ESV); will the departed
spirits tise and praise? (NAS); do #he departed spirits tise up and give you thanks?
(NET); do ghosts rise up and give you thanks? (CEB); shall #he shades arise and praise
thee? (DBY); do #he shades atise and praise you? (NAB); can shadows tise up to praise

you? (NJB).

4. Transpunerile lui o'827 in Septuaginta

Din aceasta Insiruire de variante, se observi ci versetul comporti nu doar una, ci
mai multe dificultiti de traducere. Capitald este, desigur, alegerea intre morti/ umbre
si doftori/ vraci (cu vatiantele: doctori, vindecitors, imbdlsamatori): in ptima variantd, textul
ar contrazice invatatura de credinta crestind (5i iudaicd) — In sensul negarii Znvierii
(seuldrii/ ridicdrii) celor morti (a lui Hristos, dar si cea de obste). Apoi, in caz ci se
aleg doftorii, tot avem doud subprobleme: se vor scula sau vor scula (atat sensul reflexiv,
cit §i cel tranzitiv fiind folosite de traducidtori)? Pe de altd parte, cine /awda?
Doftoriir Cei sculati? Ori, poate, chiar lumea din jur — cici §i sensul impersonal e de
asemenea acoperit de exprimarea greceascir De altfel, chiar si in prima parte a
versetului avem de ales intre un dativ instrumental/ referential ,,cx cez morti vei face
minuni” si unul de destinatie/ interes: ,pentru cei morfi vei face minuni”. In prima
variantd, aleasd de versiunile PD 1673 si MS 4389, ajungem, indiferent de
continuarea versetului, la o posibild interpretare neconvenabild pentru Ortodoxie
(minunile privitoare la moaste, de pildd, nu ar fi demne de Dumnezeu).

In chestiunea principald, constatim ci aderenta la Textul Masoretic cAstigi tot
mai mult teren, chiar si in cadrul a ceea ce s-ar presupune a fi traditia biblica
ortodoxd. Teologul Eugen Pentiuc (2014, 76-77) afirmi, de exemplu:

In contrast to Jerome, Augustine’s excessive reverence for the Septuagint made the
latter embrace even zhe errors of this translation (subl. n.). Ps. 87 (88) is the case on
point. Even though in v. 11 (10) the Hebrew text (“shadows”) is more intelligible in
the context, Augustine advances a sui generis interpretation based on the Greek
wording (“physicians”):

2 Jar PFP (cditie ce adapteazi traducerea Coverdale pe baza versiunii slavone, cu
binecuvantarea Sinodului rus) are: ,,Shalt Thou indeed work wonders with the dead? Or
shall physicians revive them, and they shall praise Thee”.
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»The following verse, Shall physicians revive them, and shall they praise you? [Ps.
87/88:11/10] means, that the dead shall not be revived by such means, that they
may praise you. In the Hebrew there is said to be a different expression: giants [Heb
rephayim “shadows, dead spirits”] being used where physicians [Gk iatroi] are here:
but the Septuagint translators, whose authority is such that they may deservedly be
said to have interpreted by the inspiration of the Spirit of God owing to their
wonderful agreement, conclude, not by mistake, but taking occasion from the
resemblance in sound between the Hebrew words expressing these two senses, that
the use of the word is an indication of the sense in which the word giants is meant to
be taken”.?

In ciuda acestei pozitii asa de transante, nu putem avea in niciun caz aici o simpla
»eroare de traducere”, de vreme ce Septuaginta prezintd acelasi tip de divergente
fatd de Textul Masoretic si in alte cateva contexte similare:

>

Isaia 26:14, 19. B 1968: (13. Doamne, Dumnezeul nostru, am avut peste noi si alti
stipani afard de Tine, dar noi ne vom aduce aminte numai de numele Tiul) 14.
Mortii nu vor mai trai si umbrele nu vor invia, fiindca Tu le-ai pedepsit si le-ai nimicit §i
ai sters pana si numele lor. [...]

19. Mortii Tai vor trii si trupurile lor vor invial Desteptati-vd, cantati de bucurie, voi
cei ce saldgluiti in pulbere! Cici roua Ta este roud de lumini si din sanul pimantului
umbrele vor invia.

TM: 1107 921752 7a8jm o7RWm TP2 127 10753 [pee »Ha onp
[...]720 PYiR DY "3 98D 12V 3337 WD PP N33 0N P

ron DREY PV

LXX: ot 8¢ vekpol Cwnv o0 un 1dwowv 0ddé iatpot o un dvaorrioworv 81 T00TO
¢mfyayeg kai dmdAecag kai Apag mav Epoev adTEV [..].

dvaotioovtat ol vekpol kai éyepBricovrar ol &v TOlg pvnueioig kai
edppavOricovTal ot &v Tij yfj 1] y&p Spdoog 1 mapd 0o Tapa adToig 0Ty 1j 8¢ yi
TV QOPHV mETETTAL.

B 1914: Iar mortii viatd nu vor vedea, nici doftorii nu vor invia, pentru aceasta le-ai adus
asuprd si ai pierdut, si ai ridicat toata partea barbiteascd a lor. [...]

Invia-vor mortii si se vor scula cei din mormanturi si se vor veseli cei de pre pimant,
cd roua cea de la tine vindecare lot este, g7 pamantnl necredinciogilor va cidea.

VULGATA: motientes non vivant/wvideant gigantes non resurgant propterea visitasti et
contrivisti eos et perdidisti omnem memoriam eorum. [...]

...et tervam gigantum detrabes in ruinanm.

3 Comentariul augustinian, Ewnnarationes in Psalmos, dateazi de la inceputul secolului al V-lea.
Divergenta era deci vizibili de atunci, desi semnele vocalice masoretice au fost adaugate
in secolul al VII-lea — traditia textului biblic ebraic fiind stabilizatd in secolul al II-lea. Si
in versiunea siriacd Peshitta il gasim aici pe gaboro (de l1a7ia3), ‘uriasul’ sau ‘viteazul’ — cum
este numit Nimrod, primul sifeaz biblic, vanitorul hamit din Fac. 10:8 (v. si los. 12:4; Iov
26:5; Is. 14:9; 26:19).
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NOVA: Mortui non reviviscent, defuncti non resurgent, propterea visitasti et contrivisti
eos et perdidisti omnem memoriam eorum. |[...]

Reviviscent mortui tui, interfecti mei resurgent. Expergiscimini et laudate, qui
habitatis in pulvere, quia ros lucis ros tuus, ef zerra defunctos suos edet in lucem.

(CORN: pdmdntul va scoate iardsi afard pe cei morfi. B SEGOND: Et la terre redonnera le jour
anx ombres.)

Williams (2001, 267) bédnuieste, de altfel, cd ar fi existat un fel de legiturd intre
traducerea Cartii Isaia §i cea a Psalmilor, prima fiind, probabil, influentata de ultima.
Oricum, constatim ci ideea Invierii refaimilor e absentd si din pasajul de mai sus.
Cuvantul refazmi insd nu era deloc unul necunoscut traduciatorilor alexandrini, cum
se poate vedea din exemplele urmitoare (in care putem observa, pe de altd parte, si
o dozi de creativitate in redarea lui):

Isaia 14:9. B 1968: Seolul (iadul) se miscdi in adancurile sale, ca si iasd intru
intampinarea ta. Pentru tine el desteaptd #mbrele, pe toti stapanitorii pimantului; el
ridicd de pe jilturile lor pe toti imparatii pAmantului.

TM: DRIRDIN B'PR PIR "TIAD-H2 O'WROT 77 171V TRIa NRIPY T2 M nnan YikY
;073 7350 53

LXX: 6 @8ng xdtwbev Emkpdvln ocuvavTioag oot cuvnyépBnadv cot mdvteg of
yiyavtes ol 8pEavteg Tfig yfic ol éyeipavTeg ék TGV Bpdvwyv adTdv mAvTag
BaotAelg 0vav.

B 1914: Iadul jos s-a amirat intampinandu-te pe tine, sculatu-s-au impreuni cu tine,
toti #riagii cei ce au stipanit pamantul, care au scos din scaunele sale pre toti imparatii
neamurilor.

NOVA: Infernus subter conturbatus est in occursum adventus tui; suscitat tibi #zbras,
omnes principes terrae surgere fecit de soliis suis, omnes reges nationum.

VULGATA: ... gigantas omnes principes terrac sutrrexerunt de soliis suis omnes
principes nationum

Tov 26:5. B 1968: Inaintea lui Dumnezeu, umbrele riposatilor tremura sub pamant,
iar apele si vietatile din ape se Inspaimanta.

TM: D7"32W) 0 NNAn 15%Im o'ReTn

LXX: pn yiyavreg parwbricovrat vmokdtwdev 68atog kai T@v yetTévuwv adTod

B 1914: Au doara uriasii se vor chinui sub ape, si cei ce locuiesc cu ei acolo?

NOVA: Ecce umbrae gemunt sub aquis, et qui habitant cum eis.

VULGATA: ecce gigantes gemunt sub aquis et qui habitant cum eis

BRENTON: Shall giants be born from under the water and the inhabitants thereof?

Pilde 21:16. B 1968: Un om care riticeste de pe drumul intelepciunii, se va odihni
curand in adunarea celor morti.

TM::man 087 YApa Savn 7770 nwin oy

LXX: dvrip mdavdpevog €€ 6800 Sikatoodvng év cuvaywyfi yiydviwy dvamadoeTat
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B 1914: Omul cel ritaceste din calea dreptatii, se va odihni intru adunarea uriasilor.
NOVA: Vir, qui erraverit a via prudentiae, in coetu umbrarum commorabitur.
VULGATA: vir qui erraverit a via doctrinae in coetu gigantum commorabitur
BRENTON: A man that wanders out of the way of righteousness, shall rest in the
congregation of giants.

In versetul precedent, sensul e apropiat si in siriacd, unde gdsim: ‘locuitori in
pimant’. De altfel, si Septuaginta mai foloseste, in loc de ol y{yovTeg, varianta ol
ynyeveig, avand sensurile (v. BAILLY): “fiii pamantului’, deci ‘Gigantii’ si “Titanii’;
‘gigantii’; ‘cei ndscuti din padmant’.

Pilde 2:18. B 1968: (16. Atunci tu vei scipa de femeia care este a altuia, de strdina ale
cirei cuvinte sunt ademenitoare) [...] 18. Cici ea se pleacd impreund cu casa ei spre
moarte si drumul ei duce 7 7ad.

TM: 71030 DRETOKY A3 Mp o8 ANY *2

LXX: 0eTo ydp mapd T@ OavdTy TOV olkov adTfig kol mopd TG &S weTd TV
ynyevav Toog BEovog adThig

B 1914: C4 si-a pus langa moarte casa sa, si langa iad e« pamantenii ciririle sale

NOVA: Inclinata est enim ad mortem domus eius, et ad nferos semitae ipsius;
VULGATA: et pacti Dei sui oblita est inclinata est enim ad mortem domus eius et ad
impios semitae ipsius

Pilde 9:18. B 1968: (13. Nebunia este o femeie gildgioasd, proastd si care nu stie
nimic. 14. Ea std la usa casei sale, pe un scaun inalt si striga [...] 17. ,,Apa furatd e mai
plicutd si painea mancati pe furis are gust mai bun”.) 18. S$i omul nu stie ¢ acolo
sunt numai #mbre, iar cei pe care ii pofteste nebunia se afli de mult in adancurile
seolului (locuinta mortilor).

TM: 18P 7IRY pRY3 DY DOROTD PTIRD)

LXX: 6 8¢ o0k oldev 8TL ynyevels map’ aOTH EAAuvTar xai &m méTevpov &Sou
auvavTQ

B 1914: §i el nu stie, ca pamidntenii la dansa pier, si i duce in fundul Iadului.

NOVA: Et ignoravit quod ibi sint wmbrae, et in profundis inferni convivae eius.
VULGATA: et ignoravit quod gzgantes ibi sint et in profundis inferni convivae eius.

Sensul propriu, literal-istoric al refaimilor a fost totusi redat in Septuaginta mai ales
prin insusirea lor distinctiva, de giganti. Asadar, refaimii nu sunt redati cu sensul de
‘umbre’, chiar dacd sunt asociati cu seolul — cici nu poate face abstractie de
conotatia lor religios-istorici —, asa cum in romaneste #re nu are conotatia de
‘bruneti’, ci de ‘dusmani externi’. Dupd Pentiuc (2014), ca si nu confunde
vocalizarea, Septuaginta ar fi trebuit deci sd spund, in Ps. 97:11: ,,0are gigantii se vor

scula si te vor liuda pe Tine?”. Desigur, 0'897 e tradus aici in englezd ca shadows
pentru cd, in acest context, numai asa ¢ posibil, doar ca de fapt o'887 nu are ce

cduta in context, din cauza conotatiei inadecvate, de adversitate istorica.
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In Geneza 14:5 avem:

LXX: &v 8¢ T Teooepeokaidekdry £Tel AAGev XoSoAoyopop kal ol BootAgic ol
HET” aOTOD Kol kaTékoyav Tous yiyavrag ToOg év AoTopwd Kapvorv kol €0vn
{oyxupd Gua adToig kal Todg Oppaioug ToOg év Taun Th TMOAEL.

B 1968: §i in al patrusprezecelea an au venit Kedarlaomer si regii, care tineau cu el, si
an batut pe Refaimi la Asterot-Carnaim, pe Zuzimi la Ham, si pe Emimi la Save-
Chiriataim; (14:18. Urmasilor tii voi da: ... Pe Hetei, pe Ferezei, pe Refaini...)

B 1914: §i an tdiat pre uriagii cei din Astarot si Karnaim §i neamuri tari impreund cu ei
NOVA, VULGATA: percusseruntque Raphaim (Rafaim) in Astharothcarnaim:
BRENTON: and cut to pieces #be giants in Astaroth, and Carnain, and strong nations
with them.

Tos. 12:4.

LXX: kai Qy Bacidetg Baoav Omedeipbn &k T@V yLydvTwv 6 KATOlKOV év AoTapwd
kai év Edpaiv

13:12. obtog kaTedeldTn dmd 1@V yiydviwv xol éndroEev adtov Mwuofig kai
EEWAEBpeLOEY

1Paral. 20:4.

LXX: kai éyéveto petd TadTo kal €yéveto ETt méAepog év Talep peTd TOV
ModpVAwy TETe EmdTaev Tofoxat 6 Ouvcobt TOV Zadouv dmd 1@V viEV TAV
ytydviwy kal étameivwoey adTév

B 1968: Dupi aceea s-a Inceput riazboiul cu Filistenii la Ghezer. Atunci Sibecai
Husatitul a batut pe Sipai, #nul din urmagii Refaimilor, $i s-au supus si ei.

B 1914: Sefei, cel din fiii uriagilor

De aceea, existd §i pasaje in care cuvantul este doar transcris, Refaimi/Rafaini, ca in
Deut. 2:11, 20; 3:11 (ideea despre Og fiind reluati in pasajul anterior din Iosua, dar
cu traducerea Genezel: giganti):

Deut. 2:11. LXX: Pagaiv hoyio0ricovtat xai obTot Gamep oi Evokip

B 1968: Si acestia se socoteau printre Refaimi, ca fiii lui Enac

B 1914: Rafainii se vor socoti si ei ca Enachimii

2:20. LXX: yij Pagaiv hoyioBrioeton kol yap & adTfig katgkouv ol Pagaiv 1o
mpdTEPOV

B 1968: Acesta se socotea a fi pamdntul Refaimilor (B 1914: Rafainilor), cici Refainii
locuisera Inainte intr-insul.

3:11. LXX: Qy Baoideds Baoav katedeiddn dmo rav Pagaiv

B 1968: Og, regele Vasanului, rimisese din Refaimi. B 1914: de la Rafain.

TM: DDA DN

3:13. LXX: xai 10 kardAotmov 100 I'addod kol mdoav Triv Bacav Bacideiav Qy
Edwka TY MuLogl uATic Mavaoon kai maocav Tepixwpov Apyof méoav Tiv Bacav
ékelvny yi Pagaiv hoylobrioeTon
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B 1968: Iar rimdsita cealalta din Galaad si tot Vasanul, tara lui Og, le-am dat la
jumitate din semintia lui Manase; tot tinutul Argob, cu tot Vasanul se numeste fara
Refaimilor. B 1914: pamdintul Rafainilor.

TM: D97 P

Pentru redarea toponimului Valka Refaimr (D'RD7 PRY), Septuaginta foloseste deci
mai multe solutii, pastrand doar consecvente locale.

In 2Reg. 5:18 gisim, corespunzitor lui D'R87 PRAYI: €ic v KOIAdSa 7@V
TiTdvwy, iar in 2Reg. 5:22 si 23:13, varianta: &v Tf KOIA&SL 7@V TiTdhvwy — si év TH
KOWAGS L Pagactv (CA)/Pagasiy (CV) — astfel ci in B 1914 avem: ,la/in Valea
Titanilor/in valea lui Rafain” (expresia D'R97 pRY3 fiind redatd uniform in B 1968:
,»in valea Refaim”, in NOVA/VULGATA: ,in valle Raphaim”, dar si in BRENTON:
,int the valley of the giants/of Giants”).

In 1Paral. 11:15, 14:9, traducerea este: &v TQ kOIAGSL 7@V yrydvrwv (B 1968: ,in
valea Refains’; B 1914: in valea wriasilor’; BRENTON: ,jin the gants’ valley”;
NOVA/VULGATA: ,in valle Raphain/’; in los. 15:8 e folositd expresia: £k pépoug
yfic Pagaiv (redati de B 1914 prin: ,,de latura pimantului Rafain”; cf. BRENTON:
i a rich valley”), variantele latine VULG (,,in summitate vallis Rafain’”) s1i NOVA (,,in
extrema parte vallis Raphain/’) corespunzind textului din B 1968: ,la marginea viii
Refaim™.

In Tos. 18:16, avem &k pépoug Fuckpapaiv — 1.XX optand pentru o transcriere
foneticd, in care e urmata de B 1914: ,,din partea Ewmec Rafain”, BRENTON: ,,on the
side of Ewmec Raphair” (NOVA si VULGATA au, la fel, ,in extrema parte vallis
Raphain?” — in VULGATA, sctis ,,Rafains”’. Textul lipseste aici din traducerea B 1968
pani in prezent).

In fine, Is. 17:5 are: LXX: v ddpayyt oreped; B 1914: in vale seacd”;
BRENTON: ,,in a rich valley”; B 1968: ,,in valea Refain’; NOVA: jin valle Raphain?”;
VULGATA: ,,in valle Gigantun’”.

5. Umbrele, inamice

Aparent, in ebraica biblicd ar exista, asadar, doud sensuri distincte ale cuvantului
refaimi: in afard de cel literal-istoric, referitor la rasa puternicd i inaltd ce a triit
odinioara in Canaan, ar mai fi sensul mai livresc, denumind spiritele mortilor din
Seol — unde, prin lungimea umbrelor, totii raposatii pot fi numiti refaimi, ca figurd de
stil. Unii exegeti incearcd si sustind si o legaturd cu morgii lungi pe care ii invoca
ritualul funerar ugaritic — care i-ar fi influentat §i pe evrei sa le atribuie mortilor un
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rol magic in viata cotidiana*. Se interpreteazi si ca umbrele raposatilor ar fi lungi
intrucat ele nu mai au apasarea legilor lumesti si pentru cd ar apartine timpului
mitic®. Astfel de elaboriri teoretice se sprijind insd in special pe vocalizarea

masoreticd divergentd din acest Psalm, creand paralela onn/oRko7 — locurile
similare din Isaia sunt mai neconcludente in aceastd privinta. Sensul lui ©'&87, cum

se poate deduce din contextele lui exclusiv negative, nu se reduce la ,,mortii”
obisnuiti®, cici nu poate fi disociat de sensul lui istoric, de vrajmasi — a ciror
condamnare vesnica implinea dreptatea minunatd a lui Dumnezeu.

In logica demersului psalmistului (v. Gunkel 1998, 131), rugiciunea reprezenta
ultima sansd ca Dumnezeu s intervind In favoarea sa, in primejdia simbolizatd prin
groapa (precum, alte dati, prin ape mari ori suvoaie). Motivul general al plangerii
(ibid., 174) — chiar al plangerii ca ultim cuvant (ibid.,, 179) — lasd totusi loc, in
Psalmii biblici (spre deosebire de creatii asemanitoare accadiene sau egiptene), si
unui sentiment pozitiv, al relatiei de incredere cu Dumnezeul adevirat, ciruia
rugitorul isi permite si-I aminteascd (Brueggemann 2014, 523) si ceea ce are El
Insusi de pierdut: daci psalmistul si-ar inceta laudele, nu ar fi in interesul Lui
(Zernecke 2014, 35) — desigur, in logica iubirii divine. Dacd psalmistul, In pragul
mortii, ar respinge scularea mortilor (in sensul de inviere), ba s-ar si solidariza cu
refaimii (ca si cum L-ar infrunta pe Dumnezeu, Care a facut ca vechii uriagi s fie
sinonimi cu mortii), apelurile lui din inceputul Psalmului ar fi anulate.

Existd in Psaltire si alte pasaje triste, cu un limbaj asemanitor — de aceea varianta
masoreticd e plauzibild, la o analizd superficiald —, doar cd in ele existd, de fiecare
data, loc pentru indiciile credintei:

4 Definitiile dictionarelor ebraice sunt aici neobisnuit de filosofice: vezi cum e tratatd
raddcina la SANDER (explicatia, ca la toti specialistii, se bazeazid pe acest verset,
vocalizarea masoreticd fiind luatd ca infailibild); KOEHLER aminteste diversele teorii care
circula despre legitura intre refaimi $i iatroz, ca spirite vindecitoare, ori ca eufemism pentru
morfi. S-a creat parcd o Intreaga disciplind a demonstririi echivalentei intre refaimii biblici
si acel rapi’ima (Lewis 1989, 36) sau rapi‘uma (id. 1999, 2206) din textele ugaritice.

o

Se face legatura cu ridacina 197 ‘a relaxa’, ‘a slabi’ (ca forma umbrei), intersanjabild
intr-adevir cu radicina K97, dupd cum se observa si din 2Reg. (2Sam.) 21:15-22, unde
N7, ca singular al lui D897, e atestat de Septuaginta si Peshitta (v. Rouillard-Bonraisin
1999, 698), doar ci aceasta complicd speculatiile etimologice si aga subrede privind D'R97
ca ‘umbre’ (ugaritice). ,,The Repha’im-as-Giants may loom large, but only in the
metaphoric sense. They are gigantic precisely because they have withdrawn into the
mythic past. Having relaxed their grip on the real world, they’ve become, as the saying
goes, mere ghosts of their former selves” (Levin 1997, 17).

¢ Rouillard-Bonraisin (1999, 696) forteazd concluzia ca orice rege mort ar fi fost una cu
refaimii.
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Ps. 21:16: ,,in tarana mortii m-ai pogorat. 21. Iar Tu Doamne, nu departa ajutorul
Téu de la mine.” Ps. 29:7: ,,Doamne, intru voia Ta, dat-ai frumusetii mele putere; dar
cind ti-ai Intors fata Ta, eu m-am tulburat. 8. Citre Tine, Doamne, voi striga §i citre
Dumnezeul meu mi voi ruga. 9. Ce folos ai de sangele meu de mi cobor in
striciciune? Oare, Te va liuda pe Tine tirana, sau va vesti adevirul Tau?” Ps. 103:30:
,»Dar intorcindu-ti Tu fata Ta, se vor tulbura; lua-vei duhul lor §i se vor sfarsi si in
tarand se vor intoarce. 31. Trimite-vei duhul Tidu i se vor zidi si vei innoi fata
pamantului.” Ps. 117:17: ,Nu voi muri, ci voi fi viu §i voi povesti lucrurile
Domnului. 18. Certind m-a certat Domnul, dar mortii nu m-a dat.” Ps. 118:175:
,»Viu va fi sufletul meu si te va liuda.” Ps. 113:25: | Nu mortii (ebr. ©'0R) Te vor
lduda pe Tine, Doamne, nici toi cei ce se coboari in iad, 26. Ci noi, cei vii, vom
binecuvinta pe Domnul de acum si pand in veac.” Ps. 108:22/109:23: ,,Ca umbra

(ebr. H¥/gr. ox1d) ce se inclind m-am trecut. 25 Mantuieste-ma dupa mila Ta.”

Psalmul 87/88 pare diferit, iar Textul Masoretic ate aici ,,unul din cele mai negre
texte din toatd Scriptura”, asa cum remarcd Lust (2001, 156), impresia datorandu-se
(dincolo de discutia despre un ipotetic final pierdut — Gunkel 1998, 179) in mare
masurd tocmai surprinzitoarei invocari a refaimilor’. Consideram de aceea ci este
hazardat ca pe aceastd bazi sa se desprindd, cum face Gunkel, in registru dogmatic,
cd Dumnezeu nu ajutd dincolo de moarte — ca idee caracteristicd religiei vechilor
evrei®. Dacd aceastd variantd de vocalizare ar fi fost prezentd si pe vremea lor,
desigur ci traducatorii alexandrini ai Septuagintei vor fi reactionat prompt la
pericolul unei asemenea interpretiri’. De asemenea, trebuie remarcat cd, dacd in
Isaia 26 am avea Intr-adevir refaimi, ca in versiunea masoretica, atunci, pe langd
absurdul numirii refazmilor ,,mortii lui Dumnezeu” (si destinati invierii), versetele 14
si 19 s-ar contrazice reciproc, creand un pasaj cu adevarat ,neinteligibil” — ca s
ramanem in termenii lui Pentiuc (ibid.).

7 Desi, pentru Lewis (1999, 223), e¢ deja stabilit cd DDA si D'RD7 sunt totuna,
corespunzand lui m#, respectiv 7pm din textele ugaritice, el nu poate si nu observe si
neintelegerile intre cercetitori cind vine vorba de echivalenta celor unor notiuni (ibid.,
226), mai ales cd nu poate fi sigur de conotatile refaimilor, cu certitudine diferite de ale
mortului obignuit (NR) (ibid., 228).

8 Dupi Rouillard-Bonraisin (1999, 695), notiunea unui Dumnezeu puternic si dincolo de
moarte ar reprezenta doar o dezvoltare tarzie, ba chiar un Imprumut din baalismul
ugaritic. Greutatea versetului 88:11 in negarea invierii e observati si de Lewis (1999, 231).

9 Daci intr-adevdr va fi existat vreodatd, in unele variante ebraice, vocalizarea refainii,
criteriul sensului biblic autentic nu poate fi socotit cel cronologic, cici Scriptura nu a
,»cazut din cer” o datd pentru totdeauna, de-a gata, imuabild, ci ea e si glefuitd, curitatd §i

intretinuti de comunitatea credinciosilor, intr-un permanent proces ,,midrasic”, cum il
numeste Vladimir Petercd (1999, 15, 41-43, 121).
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6. Doua fagete ale medicinei

Grecescul iatpol, pe de altd parte, redd o structurd consonantici identicd, cu vocali-

zarea DR — ceea ce, in romaneste, corespunde, uzual, lui doctori. Allan (2001, 379)

arata ci, din cele 66 de ocurente ale ridacinii verbale 897 in Vechiul Testament,
jumdtate au un sens metaforic-general si doar o treime se referd la vindecare fizica.
De altfel, 897 (intersanjabil cu N197) are si sensul larg de ‘a repara’® — cum se ‘coase

o ran?’ (v. lov 5:18), aplicabil, in cazul lui Ilie (v. 3Reg. 18:30), la restaurarea
altarului divin (omul fiind §i el un templu), dar si la reasezarea pamantului dupi

cutremur (v. Ps. 59:4: ,vindeci/ {ocar/ N7 sfiramiturile lui, ci s-a cutremurat”);

atunci cand se referd la apd, are sensul de ‘potabilizare’ (v. 4Reg. 2:21). Intelesul de
‘persoane care cos laolalt’; ca un fel de taxidermisti, e sesizat de Allan (2001) in Iov

13:4, unde doctorii nu sunt decat bieti ,,cusitori laolalti ai desertaciunii” ('7'7& RD9)
— ,,al minciunii”, in context!!.

Participiul activ 897 are, totusi, alituri de sensul de ‘timaduitor’, si pe acela de
‘timaduire’, ca de pildd In Ier. 8:22 (,,Au doard nu mai este balsam in Galaad? Au

doard nu mai este acolo doctor (R99)? De ce dar nu se vindeci fiica poporului Meur”

— B 1968), iar conform lui Allan (2001, 380), vindecarea (prin balsamul (™¥) cules din

jurul Ierthonului) putea avea loc si fird actiunea unui doctor. Folosirea cu sensul clar
de ‘doctori’ se intilneste abia in cazul lui Asa, in 2Paral. (16:12), carte scrisi In
perioada post-exilicd (in timp ce in locul paralel din 3Reg. 15:23-24 nu se pomenea
de vreun medic — ibid. 381): ,in anul al treizeci si nouilea al domniei sale s-a
imbolnavit Asa de picioare [...]; dar el nici la boala sa n-a cdutat pe Domnul, ¢ pe
doctor”> (B 1968). LXX: o0k 2LHtnoev klplov dila Tols iampoug'. Aceasti
atitudine a fost interpretata drept ignorare a unicului vindecdtor, Dumnezeu, Care ii

10 n versiunea sitiacd Peshitta gisim sensul, , apropiat, al lui L&t (esa), ‘a vindeca’, ‘reface’,
‘restaura’, cu forma participiald L& (ss¢), “vindecitor’, ‘doctor’ — ca in Fac. 50:2; Tov 13:4;
Ter 8:22.

"B 1968: ,,Cici voi sunteti niste ndscocitori ai minciunii, sunteti cu totii niste doctori
neputinciosi!” B 1914: ,,Ci voi sunteti doftori strambi, si toti timaduitori rdilor” — dupd
LXX: Opeig 8¢ éoTe iatpol &8ikot kail iaTal Kokdv TavTE.

12 TM: org9ia 2 af-ng WITNY/NOVA, VULG: et nec in infirmitate sua quaesivit
Dominum, sed magis in medicornm arte confisus est”. Cu absurdul duhului de contrazicere a
Septuagintei (si, in acelasi timp, de fals impaciutorism) s-a mers pand acolo incat,
sustinand cd o'897 e totuna cu {aTpof, adicd ‘vindecitori’, se deduce ci si in 2Paral. 16:12
ar fi fost in ebraicd de fapt tot D897, nu O'RD7 — regele Asa practicand, de fapt,
necromantia (Rouillard-Bonraisin 1999, 700).
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declarase poporului Sau (Ies. 15:26): ,,Eu sunt Domnul, timaduitorul tiu” (TRD7),

calitatea rimanandu-I neuzurpatd in Vechiul Testament (v. si in;. 16:12) — ba fiind
proiectata si in eternitate, prin Mesia: ,,prin ranile Lui, noi toti ne-am vindecat” — Is.
53:3.

Ci boala reprezenta o necuratie se vede si din faptul cd bolnavul trebuia stropit
cu sange sacrificial (Lev. 13, 3) — aratd Allan (2001, 378) —, iar cand evreii au fugit
dintre egiptenii bubosi, Iahve ,,i-a scos pe ei [...] si nu era in semintiile lor bolnav”
(Ps. 104:36). In schimb, daci oricine altcineva ar fi incercat si le ofere vindecare, nu
ficea decat sa-i amageascd, incercand si-i deturneze de la relatia lor cu Creatorul
(Deut. 32:39 sau ler. 19:11). Conform unei serii de apocrife antice, evreii mai
obisnuiau totusi sd incerce si tratamente magico-medicale — Zatria $i farmacia
(‘fermecdtoria’) Insemnand, in epocd, administrarea de leacuri profane combinate cu
vraji revelate de demoni; regele Ezechia ar fi ascuns un astfel de retetar atribuit lui
Solomon, faptd pentru care a primit laudele rabinilor (v. Allan 2001, 385-380).

Statutul condamnabil al medicilor suferd treptat o nuantare: se poate observa ci
Tobit (in cartea scrisd in sec. III 1. Hr.) nu mai e condamnat pentru recursul la e,
chiar daci tot nu e vindecat (,91 m-am dus eu la doctori, pentru ingrijire. Ei mi-au
uns ochii cu o alifie, dar am ramas orb.” Tob. 2:10, B 1968). Tobit primeste vinde-
carea prin ingerul Rafae/, care inseamnd ,,Dumnezeu a vindecat” — Insi folosind
ficatul de peste, combinat cu fum (care se folosea si in magia pagand). Medicii vor fi
aparati de neincrederea populard in cartea lui Isus fiul lui Sirah!3, din timpul
Macabeilor, intrucat (Allan 2001, 389-390) se integrasera deja in traditia iudaica,
administrand probabil, pe langi leacuri, si unele incantatii religioase, asemanitoare
celor pigane.

Trimitere la o activitate medicald se poate identifica si In traducerea alexandrina
a versetului les. 21:19, victima rdnitd dupd loviturd beneficiazd de iafreia, ceea ce
(Allan 2001, 393) pentru cd, in timpul traducerii Septuagintei, avea loc fenomenul
sincretismului cultural iudeo-elenist, in urma ciruia i medicii isi cdpatau rolul lor in
societatea teocratic evreiasca.

In Noul Testament, desigur, medicina nu mai este condamnati, desi ea rimane
intr-un registru inferior-lumesc:

13 B 1968: Sir. 38:1: ,,Cinsteste pe doctor (B 1914: dofter) cu cinstea ce i se cuvine, ci si pe el
l-a ficut Domnul. 3. Stiinta doctornini va inalta capul lui si inaintea celor mari va fi
minunat. (..) 12. $i doctoruini da-i loc ci si pe el l-a ficut Domnul si sd nu se depirteze de
la tine, ci si de el ai trebuingd. 13. Ci este vreme cind gi in mainile lui este miros de buni
mireasma. 14. C4 si el se va ruga Domnului, ca s dea odihni si sindtate spre viatd. 15. Cel
care picituieste impotriva Ziditorului sidu, si caddi (B 1914: cddea-va) in mainile
doctorulus.”’
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Mat. 9:12; Marc. 2:17; Luc. 5:31: ,Nu cei sinitosi au nevoie de doctor, ci cei
bolnavi.” Marc. 5:26: ,,S1 multe indurase de la multi doctori, cheltuindu-si toate ale
sale, dar nefolosind nimic, ci mai mult mergind inspre mai rdu.” Luc. 8:43: ,$i o
femeie, care de doisprezece ani avea scurgere de sdnge si cheltuise cu doctorii toatd
averea ei, si de nici unul nu putuse si fie vindecatd”. Luc. 4:23: ,;Si El le-a zis: Cu
adevirat Imi veti spune aceasta pildd: Doctore, vindeci-te pe tine insuti! Cate am
auzit ca s-au facut in Capernaum, fi i aici in patria Ta.” Col. 4:14: ,)Va imbritiseaza
Luca, doctorul cel iubit.”’14

Ideea din Ps. 87:11 e preluati si in Ode 5:14 (,,Iar cei morti nu vor vedea viata, nici
doctorii nu[-i] vor invia; de aceea i-ai dus i i-ai nimicit si ai luat toatd partea
birbateasca de la ei”!%), si ea va rimane in continuare, ca titlu de virtute si abnegatie,
in traditia crestina. Sf. Gorgonia este liudati de Sf. Grigorie Teologul (2013, 64)
pentru evitarea doctorilor, asteptand vindecarea de la Dumnezeu. in cartile de
slujba regisim, In mod obisnuit, idei asemindtoare: ,,Ajutorului omenesc nu mi
incredinta, Ci tu insiti ma sprijineste $i ma mantuieste” (Pavecernita mare);
»Ajutorului omenesc nu ne incredinta, Preasfantd Stipani, ci primeste rugiciunea
robilor tai” (Paraclisul Niscitoarei de Dumnezeu). Dincolo de conotatia marginali-
zantd, medicii nu sunt insa opusi lui Dumnezeu de catre exegeza traditionala. Sensul
versetului ar fi, dupd Teodoret (2018, 320): ,,Da-mi si vid minunile Tale cit sunt
viu, cici dacd voi muri, nu voi gisi doctor care sd vindece de moarte, cici nu existd
vreo astfel de doctorie”¢. Se poate totusi obiecta, pe de altd parte, impreund cu
Pentiuc (2014), ci o remarcd filosofica atat de profunda si-ar gési cu greu locul intr-o
rugdciune care se presupune ci ar fi fost rostita intr-o disperare extrema, ca in Ps. 87.

7. Medicii moderni versus vechii ingropatori

O solutie care ar raspunde acestei obiectii si ar rimane in acord cu nobilul si
gloriosul statut actual al medicilor (mai ales dupd Vasile cel Mare, am putea spune)

s-ar desprinde si din observatia (Haplea 2019, 193) ci pentru DR Septuaginta a

mai dat si altd tdlmicire, care deci ar trebui sd se suprapund semantic, in oarecatre
masurd, variantei iatpoi. In Fac. 50:2, gdsim cuvantul redat nu prin ‘doctorf’, ci prin

14 Totusi, lacov (5:14) recomanda rugdciunea preotilor, ca principal tratament pentru boli.

15 Trad. Ion Pitrulescu (in vol. SEPT NEC). Versiunea greceascd Rahlfs (in LXX) di aici: ol
8¢ vekpol Cunv o un 1dwotv 00d¢ tatpol ob pr dvaoTroouoty dtd To0To émjyoyeg kal
&midecag xal Rpag may Epoev adT@V.

16 AUGUSTIN improvizeazd alegoric, sustinind cid sensul de trufie al gigantilor ar fi fost
redat prin medici; o altd legiturd o giseste in faptul cd existd si un ‘urias’ (y{yog) bun, in
Ps. 18:6, cum existd si uriasul erou negativ — In Ps. 32 (dar in aceste cazuri, in ebraici, nu
avem un Refaim, ci pe ‘viteazul’ — 7723 —; mai sustine cd sculatii sunt aceia care /Jaudd, iar
cel ingropat in mormant este sufletul mort.
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‘Ingropitori’, évtadrooTrig — eng. ‘undertaker’ (antreprenor de pompe funebre) ori
‘embalmer’, de la évtadialw ‘to prepate for burial’, ‘to lay out’, ‘to embalm’ (v.
LIDDELL). Sau, cum preferd Allan (2001, 380), ‘gravediggers’, trimiterea fiind la
imbdlsamadtorii egipteni care ,,reparau”, in felul lor, cadavrele!”, inainte de a le inhuma:
B 1968: ,,Apoi a poruncit losif doctorilot, slujitori ai sdi, sd Zmbdlsameze pe tatil sdu si
doctotii au imbdlsamat pe Israel”!s.

Daci in titlul Psalmului este intr-adevar vorba de Eman cel din 3Reg. 4:31 si
1Paral. 2:6 sau 15:9, autorul era probabil familiarizat cu Egiptul (lucru valabil si
despre Etam), din moment ce era dat, in comparatie, ca reprezentant al intelepciunii
egiptene — dupd Chatles Spurgeon, tonalitatea gravi, temele si stilul apropiat de Iov
ar trimite si ele spre o sursd de inspiratie din zona egipteanal®.

In context (v. 87:6), observim ci de personajul in primejdie ,,se apropie prieteniz’
— iar dacd am lega acest lucru de prezenta, imediat mai jos, a rofeimilor, aceia ar fi
chiar ingropatorii sau groparii sii. Intelesul, prin urmare, ar fi cd nu cu morti face
Dumnezeu minuni autentice, de vreme ce acelea ar deveni inutile prin moartea
primitorilor lor. Sensul: ,,Oare ingropitorii mai au ceva de ldudat cind vid cd cineva
a fost lovit de moarte de citre un Dumnezeu exigent?™? s-ar putea asocia, de pilda,
cu v. 58:12: ;54 nu-i omoti pe ei, ca nu cumva si se uite legea Ta” (trad. n.), dar
considerim ci este redat explicit in Amos 6:10: ,,51 nu va scidpa decat un mic numdr,
ca sd scoatd oasele din casd. Unul va zice celui care este in fundul casei: «Mai este cu
tine cineva’» Si celalalt ii va rdspunde: «Nul» i cel dintai ii va zice: «Taci, cd nu
trebuie sd amintesti numele Domnuluil»”.

O reluare a temei in mai multe locuri biblice diferite valideaza cel putin consis-
tenta acestei interpretri — ceea ce nu e cazul versiunii masoretice, nemaiexistand in
Vechiul Testament vreo identificare In rugiciune cu refaimii. Dacd avem, asadar,

vocalizarea rofein a lui D°RD7, traducerea mai fideld in acest pasaj ar fi ‘ingropitort’,

17 Cum observa Lucian Blaga, ,,Medicina egiptenilor face minuni, dar numai in ceea ce
priveste conservarea mortilor” (Orizont i stif, Bucuresti, Humanitas, 1994, 138).

18 TM: ijW"ﬂN D'RDIT I0INN PARTIR UjD'? D’&Q'"la'ﬂtj 720" NR 701 1’.;2?]/ LXX: xai
mpoaétoEev lwond Toig matoiv adTod Toig évTadlaoTdic évtadidoatl TOv maTépa adTod
kol éveTadiacav ol évradiactal Tov Iopand/ B 1914: | Si a poruncit losif slugilor sale
ingropatorilor, si ingroape pre tatal sdu, §i au ingropat ingropatorii pre Israil”. Cuvantul
ingropdtori e ales si de B 1688 si B 1795, ultima oferind urmitoarea notd explicativd
(vizand Septuaginta si Peshitta): ,,in unele Biblii si ceteaste: au poruncit doftorilor si
ungd pre tatil sdu cu aromate, si l-au uns”.

19 “If this be the man, he was famous for his wisdom, and his being in Egypt during the

time of Pharaoh’s oppression may help to account for the deep bass of his song, and for

the antique form of many of the expressions, which are more after the manner of Job

than David” (Spurgeon 1881, 1).

O formulare ca ,,Au mortilor vei face minuni sau dngropdtorii se vor scnla ca si te laude/si te

vor lduda pe Tine?” tine cont si de sugestia lui Cheyne (1904, 140): ,,Shall physicians effect

their professional success”.

20
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nu ‘doctor?’, in concordanta cu contextul preexilic (oricat ar conveni sensul mai
modern unui anumit tip de discurs edificator). Medicis $i Lel, folositi in latina si
siriacd atat pentru ‘ingropitori’, cat si pentru ‘doctori’, arati ca diferenta fata de
loTpol nu era una importantd — sensurile acoperindu-se reciproc in trecut. Insi
astdzi s-ar cuveni si o disociere intre asistenta codlilor/ingropatorilor i cea a
doctorilor/ medicilor (in ale ciror maini poate fi uneoti buna mireasma — Sir. 38:13 — a
asemdndrii cu Tamaduitorul).
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