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TEACH ME THAT I MAY LIVE! / UNTERWEISE MICH, SO WERDE ICH LEBEN!

Alfred Mengel

DERHAHN 
AUFDEM 
KIRCHTURM

Kráhen körmén sie zwar nicht, die Wind und 
Wetter trotzenden Háhne auf vielen Kirchtür- 
men, aber unsere Aufmerksamkeit verdienen 
sie allemal. Sind sie doch nicht nur Schmuck 
und Zierde, sondern auch und vor allém weit- 
hin sichtbare und urvertraute Symbole. So 
wollen sie uns seit alters an dreierlei erinnern: 
an Treue, Fleifi und Hoffnung.

Treue
Da ist der Jünger Petrus. Zu Beginn des 
Leidensweges Jesu hatte er mit Nachdruck 
versprochen: „Auch wenn ich mit dir sterben 
miisste, werde ich dich nicht verleugnen!" 
(Markus 14,31) Doch als eine Magd ihn 
ansah und sagte: „Und du warst auch mit dem 
Jesus von Nazareth", verleugnet Petrus seinen 
Herrn: „Ich kenne diesen Menschen nicht. “ 
Da kráht der Hahn (Markus 14,66-72). 
Petrus bereut es bitter, Christus verleugnet 
zu habén. Er geht hinaus und weint. Der 
auferstandene Christus aber hat ihn wieder 
in seinen Dienst berufen. Und damit erfuhr 
Petrus erneut das, was er erlebt hatte, als er 
auf dem See Genezareth liber das Wasser 
gehen wollte. Die Wellen gewannen die 
Macht liber ihn, aber „Jesus streckte sogleich 
seine Hand aus und ergriff ihn." (Matthaus 
14,31) Christus lasst ihn nicht fallen.

Der Hahn auf den Kirchen weist also hin 
auf Petrus, mahnt uns zur Treue, aber auch 
zur Demut. Er erinnert uns daran, am Wort 
Gortes zu bleiben und zu beharren im Gebet. 
Dabei diirfen wir uns an einen schönen Satz 
haltén, der in der Geschichte der reformierten 
Kirche viele getröstet und gestárkt hat: „ Teneo 
quia teneor" — „Ich halté (fest am Bekenntnis 
zu Christus), weil ichgehalten werde. “
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Alfred Mengel

Fie if?
„Früh, warm die Hdhne krahn ...“, beginnt ein Gedicht von Eduard Mörike. „ Wa- 
chet auf, wachet auf es krahet der HahnF, so singt ein bekanntes Volkslied. Háhne 
wecken die Menschen und rufen sie, ihr Tagewerk zu beginnen. Johannes Calvin 
schreibt in schöner Klarheit: „ Wir wissen, dass die Menschen dazu geschaffen sind, 
sich mit Arbeit zu betatigen. “Schon hundert Jahre friiher hatte der fromme Thomas 
von Kempen in seiner „Nachfolge Christi" gemahnt: „Zűr Geduld und zur Arbeit 
bist du berufen, nicht zum Müfiggang und zum Geschwatz. “ Unser Heidelberger 
Katechismus fiigt in Frage 111 einen wesentlichen, den diakonischen Aspekt hin- 
zu: „Auch soil ich gewissenhaft arbeiten, damit ich dem Bediirftigen in seiner Not 
helfen kann. “ Das klingt nun sehr nach Last und Leistung, und doch hat alle Arbeit 
ihre Éhre und ein Versprechen. Hören wir noch einmal Calvin: „Gott will nicht, 
dass wir als miifige Zuschauer seiner Wundermacht dasitzen, darum hilft er uns auch 
bei unserer Hande Werk. “

So erinnert uns der Hahn auf unseren Kirchen daran, dass wir Gottes Mitar- 
beiterinnen und Mitarbeiter sein dürfen und dass er uns dabei starkt und segnet. 
So wollen wir denn zum Weckruf des Hahnes singen: „Daraufso sprech ich Amen 
/ und zweifle nicht daran, / Gott wird es alls zusammen I in Gnaden sehen an, I 
und streck nun aus mein Hand, Igreif an das Werk mit Freuden, I dazu mich Gott 
beschieden I in meim Beruf und Stand." (Evangelisches Gesangbuch 443,7) Und 
schlieBlich beten wir mit dem Psalter: „Der HERR, unser Gott, sei uns freundlich 
und fórdere das Werk unserer Hande bei uns.“ (Psalm 90,17)

Hoffnung
Meine Siegerlander Heimat ist ein altes Bergbaugebiet. Wer in eine Grube einfáhrt, 
begibt sich in Dunkelheit und Gefahr. Darum befand sich bei vielen Gruben- 
scháchten ein Andachtsraum. Dórt wurde vor der Einfáhrt und nach der Ausfahrt 
Gottes Wort gelesen und gebetet. Aber auch mit einem kleinen Zeichen gaben 
die Bergleute ihrer Hoffnung Ausdruck, wieder gesund aus der dunklen Tiefe ans 
Licht aufzufahren. Um unter Tage arbeiten zu können, hatten sie Grubenlampen, 
die sie in einer Hand trugen und die sie in der Grube aufhángten. Diese Gruben­
lampen waren háufig mit einem kleinen, glanzenden Hahn verziert. Denn der 
Hahn ist der Kiinder des Lichtes. Wenn er kraht, vergeht die Nacht und das Licht 
eines neuen Tages bricht hervor. So brachte der kleine Hahn auf der Grubenlampe 
zum Ausdruck, dass Finsternis iiberwunden werden kann, dass das Licht wartet 
und dass der Bergmann hoffen darf, zu diesem Licht zuriickzukehren.

So wollen auch wir in dem Hahn auf dem Kirchendach einen Künder jenes 
Lichtes sehen, das Gott selbst ist. Denn „Gott ist Licht und in ihm ist keine Finster­
nis. “(1. Johannes 1,5)

Und dieses Licht hat Gestalt angenommen in Jesus Christus, dem „wahren 
Licht, das alle Menschen erleuchtet. “ (Johannes 1,9) Er, Jesus Christus, hat sich 
alle Finsternis von Schuld, Krankheit und Tod zueigen gemacht und dutch sein
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Der Hahn auf dem Kirchturm

Sterben und Auferstehen überwunden. Darum gilt: „Die Finsternis vergeht, und das 
wahre Licht scheint jetzt. “ (1. Johannes 2,8)

Also ist der Kirchenhahn auch ein Hoffnungszeichen dafür, dass einmal alle 
Dunkelheit, die unsere Herzen schwer macht, überwunden wird durch das Licht des 
kommenden Reiches Gortes.
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ARTICLES / STUDIEN

ZüSAMMENFASSUNG

Sándor Enghy

DIE DEUTUNG 
VON SPRÜCHE 
2 IM LICHT 
DER MASORA

Das Kapitel ist eine Texteinheit, die durch 
Petucha (a) zwischen die Verse 1,33-2,1 und 
2,22-3,1 gesetzt, gegliedert und begrenzt ist. 
Die 22 Verse des Kapitels versucht man, wie 
die Klagelieder Jeremiás 5 als ein Akrostichon 
zu lesen. Die beiden Texte verbindet, dass die­
se nicht mit der chronologischen Reihenfolge 
der Buchstaben des Alphabets am Anfang der 
Verse beginnen, dennoch sind in ihnen die 
Charakteristika des Akrostichons zu entdek- 
ken. Die Struktur der Formulierung zeigt ein- 
deutig, dass nach der Einleitung die Strophen 
erst mit X, dann mit 9 beginnen: I. 1. - ex; 
5. - tx; 9. - tx; II. 12. - Tjb’jsnb; 16. Tb’snb; 

20. - pnb . So betont der Text im Zusammen­
hang mit der Weisheit, die Finalitat der Vor- 
gánge: Wo man nach der Weisheit schreit, weil 
sie wichtig wurde (x’pn npab OX "3 - Spr 2,3), 
dort verwirklicht sich der Sinn der Weisheit 
im Wandeln der Guten (apia ^nna ^09- 
Spr 2,20). Die Weisheitsliteratur definiert 
genau die Weisheit: Sie ist eigentlich nichts 

Anderes, als die Furcht des Herm:
napn x;n 'inx, fixt- Hiob 28,28. Deshalb 
konzentriert sich die Masora auf diese Weis­
heit (é'oa □.). Diese Zusammenhange können 
ohne die Masora nicht verstanden werden. Ich 
möchte in diesem Aufsatz beweisen, dass die 
Masora zum Verstehen des Textes unerlass-
lich ist, und das intime Verhaltnis zwischen 
Mensch und Weisheit (snb - Spr 7,4) auf den 
Sieg Fiber den Tod Auswirkung hat.

Das Kapitel ist offensichtlich eine eigen- 
standige Gedankeneinheit, die eine durch Pe- 
tuha mit intermediáren Abschnitten geschlos- 
sene Einheit bildet, beginnend mit Petucha 
Sprüche 2,1.

Das Symbol der Petucha ist s, das sich 
zwischen den Versen 1,33-2,1 sowie zwischen 
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SándorEnghy

Versen 2,22 - 3,1 befindet, welches so den Abschnitt 2,1-2,22 abgrenzt. Das ist das 
Ergebnis der übereinstimmenden Untersuchungen der Texte von drei Kodizes.1

1 „1:33-2:1 ...d...Ml Ma My...2:22-3:1 ...s...Ml MaMy Waard, J. de (Prepared): ’bBP Proverbs
(Biblia Hebraica Quinta 17) Stuttgart, Deutsche Bibelgesellschaft, 2008, 12.; „...petuhot and 
setumot...these dividers are evidently used to delimit sense units..."- Korpel, M. C. A. - Moor, 
J. C. de: The structure of classical Hebrew poetry, Isaiah 40-55, Leiden [etc.]: Brill, 1998,2.

2 OESCH zitiert die rabbinische Literatur, die Definition der Petucha erklarend:„Und welche 
sind Petuchot?, Allé, bei denen man (danach) am Zeilenanfang beginnt.
HE’üH OHS b'nnnm br prune p ib’Kl” - Oesch, J. N\.:Skizzeeiner formalen Glie- 
derung sherme neutik derSifre Tora in: Korpel, M. - Oesch, J. (eds.): Unit Delimitation in Biblical 
Hebrew and Northwest Semitic Literature, Assen, Koninklijke van Gorcum, 2003,170.

3 „...Abschnitte im Sinn von Texteinheiten bezeichnet...meist vom Zusammenhang her klar 
ist..."- Oesch, J. M.: Petucha und Setuma Untersuchungen zu einer überlieferten Gliederung im he- 
braischen Text des Altén Testaments, Freiburg, Gottingen, Vandenhoeck& Ruprecht, 1979, 43.

4 „Prov 2 sich nicht streng an den Buchstaben des Alphabets orientiert. Ein Vergleichsfall liegt 
in Klgl 5 vor, wo im Gegensatz zu den anderen Gedichten der Klagelieder nicht die alphabe- 
tische Struktur verwendet wurde, der Text sich jedoch an dem Paradigma der 22 Verse ori­
entiert." - Schipper, B. U.: Hermeneutik der Tora, Studien zur Traditionsgeschichte von Prov 2 und 
zur Komposition von Prov 1-9, (Beihefte zur Zeitschrift für die alttestamentliche Wissenschaft), 
Berlin, Boston, De Gruyter, 2012,40-41.

5 Man versucht im Zusammenhang mit Jeremiás 5 die ersten Buchstaben der Verse des Ka- 
pitals zusammenzulesen, unabhángig davon, dass diese Buchstaben nicht in richtiger Rei- 
henfolge stehen.» wo ra ma aax ds crar ...Diese Lösung gibt aber einen sinnvollenText 
nur durch die Veranderung der zwei Buchstaben » , am Ende der Zeile zu n :
■pSx ra wj wk ov o'r..."z0nim'am 'álb'önéi büzsaenáháh 'aelohaeká"."Die Abtrünnigen, 
(námlich) das Volk verschmahe ich, (es) strafend mitVerachtung, wie dein Gott klagt"(i.e.,"the 
apostates, a people I spurn, he punishes with contempt, as your God laments")" - Ich werfe 
die Untreuen, das Volk weg, er straft mit der Verwerfung, wie dein Gott beklagt. - Guillamue, P.: 
"Lamentations 5: The seventh acrostic", Journal of Hebrew Scriptures, 2009, Vol 9.3.

6 Bis zu dem Punkt, dass wir die Halbverse der ersten drei Verse des Kapitels mit ihren Anfangs- 
buchstaben (1a-1b, 2a-2b, 3a-3b) alsTeil des Achrostions betrachten, nach der Einleitung des 
ersten Verses (x-axi mrr nar) und wir lesen das, mit den Anfangs- und Endbuchstaben

Nach dem Zeichen der Petuha beginnt das Kapitel Sprüche 2, und danach der 
Beginn der náchsten Gedankeneinheit ist Kapitel 3.2

Die Fachliteratur ist sich natürlich darüber im Klaren, dass im Fali der Markie- 
rung der Petucha auch der Zusammenhang nötig ist, damit die Bedeutung des Sym­
bols eindeutig wird und so die Bestimmung der Gedankeneinheit einen Sinn ergibt.3

Für viele ist durch die 22 Verse des Kapitels die poetische Lesart des Akrostichons 
eindeutig, auch wenn es in der Konstruktion nicht allé entsprechenden Elemente der 
einzelnen Buchstaben zu finden sind. In dieser Hinsicht ist der Text der Sprüche 2 
dem Text der Klagelieder áhnlich (Kapitel 5).4

Weder in den Klageliedern ( Kapitel 5.) noch in den Sprüchen 2 befinden sich 
allé Buchstaben des hebráischen Alphabets, aber die Merkmale des Akrostichons 
finden sich in beiden Abschitten wieder.5

In der Fachliteratur finder man verschiedene Lösungen für die dichterische Form 
der Klagelieder 5,6 als Vergleichsgrundlage können zum Beispiel Akrostichons Sprü- 
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Die Deutung von Sprüche 2 im Licht der Masora

che 2 herangezogen werden, denn auch in diesem Kapitel findet man nicht alle 
Buchstaben am Anfang der Zeile.

Nach einer Deutung' findet man in diesem Kapitel 4-4. in den beiden ersten 
( 1-4 und 5-8) der zwei grossen (1-11, 12-22), einzeln in 11 doppelzeilig (Bikola) 
geteilten Abschnitten, und 3 im nachsten (9-11) Abschnitt. Der zweite Abschitt hat 
die gleiche Struktur. Auch in den Versen 12-15 und 16-19 gibt es genauso 4-4, und 
in den Versen 20-22 nur 3. Wir finden also in beiden Einheiten 11 (4-4-3)

Bikola:

11 Bikola 
1-11 

v. 1-4 : 4 
v. 5-8 : 4 

v. 9-11: 3

II
11 Bikola 

12-22
v. 12-15 : 4
v. 16-19 : 4
v. 20-22 : 3

Die Hauptsache ist, dass die Anfangverse der Strophen der beiden Abschnitte in 
einem Fall sind: Die 1, 5, 9, in dem anderen Fall: 12, 16, 20. Interessant ist in dieser 
Struktur, dass nach der Einfiihrung '53. alle Strophen in dem ersten Abschnitt mit R , 
in dem zweiten mit b beginnt: I. 1. - ox ; 5- - tR; 9. - TN; II. 12. - 16. -^b'snb;
20 . - pnb . Wie wir wissen vereint die poetische Struktur die Form und den Inhalt, 
dass heisst: Der Buchstabe des Akrostichons kann nie direkt gefunden werden. Die 
Klagelieder Jeremiás zeigen,  dass auch das Kapitel Sprüche 2 durch seine legierende 
Struktur, den Charakter eines lockeren Akrostichons aufweist.

8

(10 oi -piba -19-22), der vier letzten Verse zusammen, befestigend das ganze mit dem letzten 
Wort des Kapitels: iko . So wird die voile Bedeutung hergestellt: Secharja der Prophet sagt: 
dein Herr wird máchtig erhöht.„Zechariah the prophet [says]: your God is greatly exalted!
-io oi qi^ trow n-ior „ u. o. 4-5.; Rong, L. - Begg, C. T.: Forgotten and forsaken by God (Lam 5:19- 
20), the community in pain in Lamentations and related Old Testament texts, Eugene, Or, Pick­
wick Publications, 2013,23.; Aber wir finden anschlagigere Lösungen in der Welt der Kabbala: 
http://www.kabbalahoftime.com/2014/08/book-of-lamentations-chapter-5-acrostic.html
7 Nov 2016

7 Schipper: Hermeneutik der Tora a. a. 0.42-43.
8 „Chapter 5 is the goal of the first four poems.. As befits prayer from the heart, it is not written 

as an acrostic.... chap. 5 maintains a loose acrostic framework... The great advantage of this 
explanation over most other explanations is that it combines form and content as one insep­
arable whole."- Assis, E.:The Alphabetic Acrostic in the Book of Lamentations, in: The Catholic 
Biblical Quarterly, 69, 2007, 724.

9 „Prov 2 besteht de facto nur aus einem einzigen Satz... der abschlieBende Hauptfinalsatz, 
eingeleitet mit pob ...Offenbar hat sich der Autor von Prov 2 an zwei Buchstaben des hebrá- 
ischen Alphabets orientiert, die beide eine besondere Stellung habén: Aleph als Beginn und 
Lamed als dessen Mitte."- Schipper: Hermeneutik der Tora a. a. 0.41-43.

In dieser Interpretierung könnten diejenigen Recht habén, die das Kapitel Sprü­
che 2, als einen einzigen Satz betrachten9, welcher die Beachtung der Weisheit zum 
Ausdruck bringen soil. Der von YHWH bestimmte Zweck der Beachtung der Weis- 

2016-2 Sárospataki Füzetek 20. évfolyam 13

http://www.kabbalahoftime.com/2014/08/book-of-lamentations-chapter-5-acrostic.html


SándorEnghy

heit, ist das Leben zu bewahren. Das ist die zentrale Botschaft des einzigen Satzes 
des Kapitels Sprüche 2, dies geschieht durch die Schilderung der Finalitát. Wo die 
Bedingung des Schreiens nach der Weisheit erfüllt ist (x'pn nrab dk "3 - Spr 2,3), 
dórt verwirklicht sich der Sinn der Vorgánge im Wandeln auf dem Weg der Guten 
(□’Dia pnb - Spr 2,20). Alles hat nur ja deswegen einen Sinn, weil nur
die Gerechten auf der Erde wohnen und die Vollkommenen darin übrigbleiben: 
:H3 nm D’D'am pK-üSO’ D,nB,"',3 - Spr 2,21.

Hierin erkennen wir den eigentlichen Zweck der Weisheit, welche dazu dient, 
das Leben, trotz aller Kráfte dieses bekámpfen wollen, zu erhalten.

An diese lebenswichtige Weisheit dachte der Targum wahrscheinlich, als er in 
seinem Kernsatz (Spr 2,3), der über die Bedingung des Schreiens nach der Weisheit 
spricht, start dk Mutter übersetzt (dk).10 Nach LEVY geht es im Targum darum, dass 
’’wenn der Verstand Mutter gennant wird”.11 Die Weisheit bringt demnach Leben zur 
Welt. Die Wichtigkeit dessen, was hier erwáhnt wird, kann auch die LXX betonén, 
wenn sie in zwei Versen zweimal all das übersetzt, was sie für wichtig hált (dbl).'2 
Einmal verlángert sie den Text, als sie persönlich darum bittet, dass das Ohr auf die 
Weisheit acht hat und die Mahnung des Sohnes betont (2,2) und dass der Verstand der 
Weisheit auch noch mit erhobener Stimme gesucht werden soil (2,3). Das ist eigentlich 
die Deutung des Textes (2,2) in dem des ersten Falles und die des Textes

'° „koki T(vians ...)"-Waard,J. de (Prepared): Ara Proverbs (Biblia Hebraica Quinta) a. a. 0.5.
11 „ Spr. 2,3 KnujraS ím-kt wenn die Vernunft wird „Mutter" genannt werden"- Levy,!: Chaldaisches 

Wörterbuch über die Targumim und einen grossen Theil des rabbinischen Schriftthums, Erster 
Band R-b, Leipzig, Verlag von Gustav Engel, 1866, 34.; JASTROW nennt auch die Stelle und 
sagt, dass dórt die Beduetung des Begriffes mm„Verstehen"ist -„understanding...Prov. II. 
3."- Jastrow, M.: A dictionary of the Targumim, the Talmud Babliand Yerushalmi, and the Midrashic 
literature, London, W. C. Luzac & Co. New York G. P. Putnam's Sons, 1903,159.

12 Waard, J. de (Prepared): Ara Proverbs (Biblia Hebraica Quinta) a. a. 0.5.
13 irapapaXflc & avif|v fill vou0frr|oiv Tip uiip oou -„you shall incline it to the admonition of your 

son"(2,2);TTiv 6c a'io&rpiv CpTrpTic prydEo Tf) -„as well as seek perception with loud voice" 
(2,3) - Rahlfs, A. (ed.): Septuaginta, Id est Vetus Testamentum Graece iuxta LXX interpretes, Volu­
men I -II, Stuttgart, Württembergische Bibelanstalt, 1935,185.; Pietersma, A- Wright, B. G. (eds.): 
A New English Translation of the Septuagint, New York, Oxford University Press, 2007,625.

14 B'O3 - „In this book"- Kelley, P. H. - Mynatt, D. S. - Crawford, T. G.: The Masorah of Biblia Hebraica 
Stuttgartensia, Introduction and Annotated Glossary, Grand Rapids, Ml [etc.], Eerdmans, 1998,85.

15 102.103. - Even-Shoshan, A. (ed.): A new concordance of the Bible, thesaurus of the language of 
the Bible, Hebrew and Aramaic roots, words, proper names, phrases and synonyms, Jerusalem, 
„Kiryat Sefer" Publishing House LTD, 1992, 369.

]nn HjWz (2,3), zweiter Fali, das heisst keine Ubersetzung des Textes.13
Auch die Masora treibt das Verstehen im Zusammenhang mit der Weisheit in 

diese Richtung, das im zweiten Vers befindlich ist: B’DD d ,14 Der Circllus zeigt, dass 
es hier um den Begriff nnínb geht. Selbst die Form kommt zweimal im Buch vor. 
Von EVEN-SHOSHAN wurden die Stellen gennant: Spr 2,2; 7, 4.15

Wir wissen genau, warum die Weisheit in der Weisheitsliteratur wichtig ist. 
Denn es geht hierbei um nichts geringeres, als die Furcht des Herrn:
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Die Deutung von Sprüche 2 im Licht der Masora

Höpn ten ’Hx pkt — Hiob 28,28. Das ist das Wissen, wodurch man den Kern 
der Dinge erkennt und diese sich auf das Wesentliche reduzieren lassen.16 Dazu 
braucht man aber, nicht nur einfach gláubig zu sein, sondern man soli den Herrn 
fürchten,17 den Herrn, der das Leben gibt und der das dieses bewahren kann.

16 nra np, - gewinnt den Verstand, kommt soweit, dass man in die Sachen Einsicht gewinnt; 
bat? by? - das Verstándnis ist in seinem Besitz; nsf; bata iw ba bpab Tian- die Fáhigkeit, 
dass jemand alles, einfach, logisch, in aufrichtiger Denkweise, mit klarem Verstand auf die 
Waage legt, erwágt. -Even-Shoshan, A.:
ntnpKi n'3'j nianoni n'37?n,.n'nnpoH rrnasn pabn ba nba isík ann? fb^n
a—:xbr3 a”i3» Vol.a -*, b - n, Yerushalayim,„Kiryath Sepher"Ltd., 1969,762- 763.

17 „In Biblical language the religious man is not called „believer", as he is for example in Islam..., 
but yare hashem!' - Heschel, A. J.: God in search of man, A Philosophy of Judaism, London, Souve­
nir Press, 2009, 77.

18 „Das Wissen ...hat keine theoretischen Zwecke, sondern weist haptsáchlich auf praktische 
Aufgaben hin, nicht für die Schule, nicht für das Klassenzimmer ist es bestimmt, sondern 
dafür, dass es sich im Leben durchsetzt, durchkommt." - Goldziher, L: A zsidóság lényege és fej­
lődése, Budapest, Múlt és Jövő Kiadó, 2000,88.

19 „(technische) Fertigkeit, Geschick...Erfahrung" - Koehler, L. - Baumgartner, W. (eds.): Lexicon in 
Veteris Testament! Libros, Leiden, E. J. Brill, 1958, 298.

20 „masterful understanding, skill ...expertise...artistic...Ex 28:3" - Waltke, B. K. - Yu, C.: An Old 
Testament theology, an exegetical, canonical, and thematic approach, Grand Rapids, Mi, Zonder- 
van, 2007,913.

21 „ The possession of wisdom enables all to cope with life... and to achieve what would other­
wise be impossible."-ebd.

Das ist der grundlegende Unterschied zwischen der Angst und der Furcht 
des Herrn. Das in der Praxis erworbene Wissen, die Erfahrungen, die künstleri- 
schen Fáhigkeiten des Menschen batten nur den einzigen Sinn, dass all das was 
der Mensch weiss, er im Leben anwendet, damit es ein qualitatives Leben in jeder 
Hinsicht wird.18 Nicht in der Theorie, sondern in der Praxis. GOLDZIHER sieht 
es richtig, wenn er auch das Wesentliche des Judentums, im vorher erwáhnten, 
sucht und formuliert.

Der Begriff man bezieht sich urspriinglich auf das technische Wissen dh. die 
Fáhigkeit, die Tüchtigkeit und die Erfahrung.19

Zur Veranschaulichung dient nachfolgender Satz:
Das meisterliche Schneidern der Priestergewander, kann nur gelingen, indem 

YHWH den Schneidermeister mit dem Geist der Weisheit erfüllt: napn nn rnxbn 
- 2 Mose 28,3.20

Die Fachkenntnisse sind somit ein Ausdruck der Weisheit, um die alltaglichen 
Schwierigkeiten des Lebens zu meistern.21

Das Leben erlegt uns nicht alltágliche Pflichten auf und beansprucht aus- 
serordentliche Leistungen, um Probleme zu lösen. In diesen Situationen konn- 
te sich der Weise behaupten, durch seine ausserordentlichen Fáhigkeiten, durch 

Fachwissen,durch Erfahrung.
Nehmen wir zum Beispiel Bezalel, der nur dadurch fahig war, Gold, Silber und 

Kupfer zu bearbeiten, weil YHWH ihn mit dem göttlichen Geist erfüllt hat:
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rmsna D'ri^K nil ink xbn'l - 2 Mose 35,31- Die lángé Geschichte des Begriffs der 
Weisheit in Israel, begründet dessen inhaltlichen Reichtum. lm umfassenderen Sín­
né ist mit nnpndie allgemeine Lebensqualitát gemeint.22

22 „Wisdom [hokmáh] a quality and principleof life. The constant enrichment of the meaning of 
this word tells the story of the Wisdom movment in Israel. The primary reference of hokmáh is 
to unusual skill or ability, to expertness of particular kind, attained by training and experience 
added to special gifts. This was the secret of the true craftsman, like Bezalel..."- Scott, R. B. 
Y. (ed.): Proverbs, Ecclesiastes, (The Anchor Bible 18.), Garden City New York, Doubleday and 
Company, 1965, XVII.

23 „Chapter seven A House ont the way to sheol"- Farmer, K. A.: Who Knows What is Good? Proverbs 
and Ecclesiastes, Grand Rapids, Eerdmans, Edinburgh, Handsel Press, 1991,48.

24 So übersetzt Whybray das Wort, auf den Tod bezogen die Formulierung„lebensnotwendig" 
Ayxbi), schon an das Ende des Vorgangs denkend:„he does not know that it will cost 

him his life" - Whybray, R. N.: Proverbs, (The new century Bible commentary), Grand Rapids Mi, 
William B. Eerdmans Publishing Company, 1994,117.

25 „(toki H’3k) Ioki-tok n?"-1968. i-k snm pban a. a. 0. 58.; "sister...by the same father a. moth­
er"- Koehler, L. - Baumgartner, W. (eds.): Lexicon in Veteris Testament! Libros a. a. 0.28.

26 „Zártlichkeitsmetapher...Geliebte...Hhld 4,9"-Jenni, E. - Westermann, C. (Hrsg.): Theologisches 
Handwörterbuch zum Altén Testament, Band I., München, Chr. Kaiser Verlag, Zürich, Theologi- 
scher Verlag, 1978,101.

Der Mensch hatte nicht von selbst aus eine besondere Begabung sondern 
diese wurde ihm von YHWH gegeben. Aber die Begabung hatte nur dann einen 
Sinn, wenn sie sich in der Praxis zeigte, sich vervollkommnete, sich standig ent- 
wickelte und entfaltete.

Der Text der Sprüche 2,2 will diesen Prozess veranschaulichen, indem unsere 
Aufmerksamkeit auf die Weisheit gerichtet wird (naánb a'ppnb), und all das mit 
dem einen Zweck, dass das menschliche Leben keineswegs im Tód mündet.

FARMER23 befasst sich in seiner Arbeit im Kapitel unter dem Titel, „das Haus 
auf dem Weg nach Seol” genau mit dieser Thematik.

In diesem Abschnitt kommt noch der BegrifF nnpnb nach der Masora vor, wie 
das (7,4) auch EVEN-SHOSHAN gennant hat.

Die entscheidenen Frage in diesem Kapitel ist die Frage nach der innigen Kennt- 
nis: WaJ3'’B -7,23.

Wenn der Vogel nicht weiss, welche Gefahr in einer Falle steckt, kann es ihm 
infoige seiner Unwissenheit sein Leben kosten.24 Also, das ist vollkommen verstánd- 
lich, warum die Masora die Aufmerksamkeit neben dem Vers Sprüche 2,2, auf den 
Vers 7,4 richtet, wo die Form noch vorkommt. An dieser Stelle (7,4 ) bewegt sich 
der BegrifF nnánb im Kreis der Brüderlichkeit. Die Weisheit wird so genannt: 
fik Tins. Sie ist die geliebte Frau, die Liebste, Schwiegertochter, die Braut im Hohe- 
lied: nb? mnx - 4,9. Das ist ganz sicher, dass es hier um die Beziehung der Familiáren 
Zusammengehörigkeit gegenüber der Fremden Frau geht. Deshalb wird in den Wör- 
terbüchern betont, dass im Zusammenhang mit der Brüderlichkeit, die gemeinsame 
Mutter und der gemeinsame Vater sowie der Grund der Zusammengehörigkeit,25 
die alles bestimmenden Liebe ist.26 Die zweite Stelle, die im Verweis der Masora 
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gennant wurde, will also das Verhaltnis zwischen YHWH und dem Menschen star- 
ken, im Bewusstsein dessen, dass das king erfasste Verbundensein mit Ihm, der ein- 
zige Grund der Erhaltung ist. Auf diese weist das Wohnen im Heimatland (yTK-^B®') 
im Vers der Sprüche 2,21 für die, deren Gerechtigkeit sich in fester Verbindung zu 
YHWH zeigt, als jemand aufrecht (Dm®1) Gortes Wege geht, Ihn beachtend im Auge 
behaltend und sich nicht lasst durch fremde Ansichten beeinflussen.27

27 „dwell in the land...refers to the land of Israel...gods and men were attached to the soil. The 
god protected his own land...and the citizen as such enjoyed the benefits of this protection... 
dwell int he land...came to be equivalent to enjoy the divine favour and all the blessings of 
life.. .symbol of happiness.. Jiving and dying int he land with which the divine promises were 
believed to be connected." - Toy, C. H.: A critical and exegetical commentary on the book of Pro­
verbs, Edinburgh, T. & T. Clark, 1914. 52.

28 ,,nr...der Norm nach: abnorm, nicht dazugehorig...wie uneheliche Kinder..."- König, E.: He- 
braisches undaramdisches Wörterbuch, Leipzig, Dietrich'scheVerlagsbuchhandlung in Leipzig, 
1936,93.

29 „nr ... Verbindung Israels u. Jahves verletzen,also religiös untreu sein...andern Göttern Kultus 
weihen.. .Kultus der Kanaaniter..König, E.: Hebraisches undaramaisches Wörterbuch, a. a. 0.91.

30 „ obb „Accent, with this accent"- Kelley, P. H. - Mynatt, D. S. - Crawford, T. G.: The Masorah of Bib­
lia Hebraica Stuttgartensia, a. a. 0.109;„ bbb „With this accent.. .abbreviation for obb Kelley, 
P. H. - Mynatt, D. S. - Crawford, T. G.; The Masorah of Biblia Hebraica Stuttgartensia, a. a. O. 81 .;

Beginning, start, head" - Kelley, P. H. - Mynah, D. S. - Crawford, T. G.; The Masorah of Biblia 
Hebraica Stuttgartensia, a. a. 0.179.; „piOD Verse"- Kelley, P. H. - Mynah, D. S. - Crawford,T. G.; The 
Masorah of Biblia Hebraica Stuttgartensia, a. a. 0.1 68.;„d'ob In this book."- Kelley, P. H. - Mynah, 
D. S. - Crawford, T. G.; The Masorah of Biblia Hebraica Stuttgartensia, a. a. 0.85.

Der Sinn der festen Bindung zu YHWH ist die Erfüllung SeinesVersprechens 
hinsichtlich des Menschenlebens. Das ist enthalten in den Begriffen der Erde und 
der Familie, die in jeder Hinsicht das Gegenteil der Fremdheit sind. Das Behütetsein 
vor der fremden (n^t — 7,5) Frau ist nicht zufállig ein Teil jenes Kapitels, worauf die 
Masora bezüglich des BegrifFes Hűpnb hinweist, welches die intime Beziehung zwi­
schen dem Menschen und der Weisheit veranschaulicht.

Die Fremdheit bedeutete immer ein Problem, welche sich aus den anormalen 
menschlichen Beziehungen des Gottesvolkes speist, wie z. B. ein nicht aus der Ehe 
geborenes Kind (Hos 5,7).28 In diesem Zusammenhang ist auch die Erwáhnung der 
Ehebrecherin nhr - 7,10) im Kapitel wichtig, denn dies markiért den Wendepunkt 
in der Beziehung zwischen Israel und YHWH.

Die Verschlechterung der Beziehung wird insbesondere durch den Begriff der 
religiösen Untreue (Hos 2,7) dh. des Kultes anderer Gotter (3Mose 17,7), den Kult 
der Kanaaniten inbegriffen (2Mose 34,15ff),29 geprágt.

Die Masora will mit dem Verknüpfen der zwei Verse erreichen, dass der Mensch 
die richtigen Bindungen pflegt und dadurch sein Leben und Glück nicht verspielt.

Auch die folgende Masora verstárkt diesen Zusammenhang. Nach der Masora 
Parva kommt zwanzigmal das Wort in diesem Buch am Anfang des Verses mit die­
sem Akzent vor: 'b'D3 e”i ÚB2 5 .30 Der Circellus zeigt, dass es sich um die Kon- 
junktion '2 handelt, WEIL záhlt diese Stellen untén auf dem Blatt in der durch die
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Magna angegebenen Liste auf. 'Mm 3573.31

31 Weil, G. E.: Massorah Gedolah iuxta Codicem Leningradensem B 19 a, Vol. I., Catalog! Romáé 
Pontificium Institutum Biblicum, 1971,389.

32 „ TpoD i'oSn...non signum Paseq adhibentes"- Kittel, R. (Hrsg.): Biblia Hebraica, Textum 
Masoreticum, Kahle, P. (curavit), Stuttgart, Privilegierte Württenbergische Bibelanstalt, 1952, 
Lill. Also wird das Zeichen páséq, die Trennung nicht zugefügt, das heisst bleibt hier als Ver- 
bindungszelchen.;„p'o Mnemonic devices, excerpts, or sign...prwro„their signs" - Kelley, P. H. 
- Mynatt, D. S. - Crawford, T. G.: The Masorah of Biblia Hebraica Stuttgartensia a. a. 0.157.

3573

pioa ®x-q [nana] 6202 2 '2 
qiiWDi ppos xbi p®bn

raw ’2 
nrnb ex ['2] 

nn® ’2

Prv. 1,32
Prv. 2,3
Prv. 2,18

*

inx' i®x nx

212 '2

n22in ’2 
npb ’2

13®' Xb '2

DBj '2

P2J '2

12 '2

122 '2

O’Xn ]'X '2 

22® '2 

212 '2 
□’bnj '2 

cbl2b x5 '2 

122 '2 

2^1 pö '2

Prv. 3,2 
Prv. 3,12 
Prv. 3,14 
Prv. 3,32 
Prv. 4,2 
Prv. 4,16 
Prv. 5,3 
Prv. 5,21 
Prv. 6,23 
Prv. 6,26 
Prv. 7,19 
Prv. 24,16 

Prv. 25,7 
Prv. 25,22 
Prv. 27,24 

Prv. 30,2 
Prv. 30,33

Aus dem zu der Liste gehörenden Vermerk wird klar, dass der Akzent der Konjunkti- 
on '5 für WEIL m'huppák ohne páséq (ohne Trennung), den Verbindungscharakter 
hervorhebt .32

Durch das zwanzigfache Wiederholen dieser Erscheinung soil die Einleitung des 
Verses die Wichtigkeit der Botschaft verdeutlichen.

Die Konjunktion '2 weist, auf das Geschehene bin bzw. auf irgendeine Ursache, 
dh. die Vergangenheit wird mit den Worten, „Da es so ist” zusammengefasst. Die 
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Bedeutung dér Wörter DK 'D ist nach einer Verneinung mit „ sondern”, oder in 
einem einschránkenden Sinn mit „nur” zu verstehen.33

33 »p?,"ins] ,1 ...dr '? ... "si oittp ,1 "-Even-Shoshan, A.: 1969.a-' trim p%n a.a. 
0.1045.; In beiden Fallen ist die Bedeutung des Begriffes„da, weil, denn’:„ -tt ppp/tt Ditto -weil” 
- Lavy, J.: Langenscheidts Handwörterbuch Hebraisch-Deutsch, Berlin, München, Wien, Zürich, 
Langenscheidt, 1985, 560,457.

34 Zum Beispiel macht die Bemerkung pmoon p i....] to r auf der Liste 3193 ebenso wie hier 
auf die Rolle des Wortes mit diesem Akzent am Anfang des Verses aufmerksam. Die Erwah- 
nung der Wörter A bob Spr 8,34 berücksichtigt doch nicht, den dem vorliegenden Wort 'n.ttR 
náchststehenden Begriff als Merkwort, weil er etwas Anderes als Botschaft hervorhebt. Nicht 
den Menschen, dessen Rolle der Text schon geklárt hat, sondern dass er auf die Weisheit hort. 
- Weil, G. E.: Massorah gedolah a. a. O. 353.

35 „turning away...denotes apostasy from Yahweh...one's attitude towards wisdom, like one's 
attitude towards Yahweh.. .matter of life and death" - Whybray, R. N.: Proverbs a. a. 0.49.

36 Hir kommt nach Verneinung, die Bedeutung der Konjunktion dr mit "sondern" und mit
ihrem einschránkenden Sinn "nur" vor:„pn, rPr [rto® ’hor] ,1 dr Even-Shoshan, A.: 1969.
o ; arm pto a. a. 0.1045.

Es ist sebstverstándlich, dass sich die Masora auf das Buch selbst konzentriert 
ja sie sich nach dem gegebenen Buch in dem Zusammenhang orientiert, woraus 
seine literarische Gattung stammt. Die Masora konzentriert sich also auf etwas, 
was unbedingt verstanden werden soil.

Die erste wichtige Beobachtung in dieser Fage ist, dass für WEIL in seiner 
Liste beinahe mit den gleichen Bemerkungen, woanders gar nicht wichtig ist das 
Wort als Merkwort zu betrachten, welches dem mit dem Akzent bezeichneten 
Wort am náchsten steht. Es lásst sich also folgern, dass fiir ihn immer das Wort 
wichtig ist, das wegen dér Botschaft entscheidend ist, unabhángig davon dass es an 
anderer Stelle und nicht mit dem Akzent bezeichneten Wort am náchsten steht. 
Dieses wird immer als Merkwort gewáhlt.34

In diesen zwanzig Fallen hat das dér Konjunktion ’D náchstliegende Wort so­
mit eine memotechnische Rolle. Diese These bestátigt sich gleich im ersten Fall: 
naian "D - Spr 1,32. Die Weisheit wird auch dem Einfaltigen gegeben, obwohl 
dieser leicht betrogen werden kann, damit er Klug wird. (1,4). Sich von der Weis­
heit abwenden (row), ist gleichlautend mit sich von YHWH abwenden. Diese 
Menschen erwartet nicht das Leben, sondern der Tod, weil sie getötet werden: 
or™ - 1,32.35.

Warum hat also die Weisheit einen Sinn? Weil ('3) sie auf dem Lebensweg 
wirklich neue Möglichkeiten schafft.

Sie beginnt nicht nur einen Vers, sondern etwas Neues, wenn es nötig ist. Die­
ses aus der Weisheit erwachsene Leben verlangt aber immer eine Stellungnahme, 
auch gegenüber den Menschen, die sich von der Weisheit abwenden. Das heisst,36 
nur dem nach der Weisheit schreienden Menschen (rmab ox ['□] - Spr 2,3) wird 
das das Leben bereichernde Wissen gegeben. Diese Zusammenhange ergreift, das 

2016-2 Sárospataki Füzetek 20. évfolyam 19



SándorEnghy

Zitát dieser Verse im Neuen Testament37 , wonach der Mensch nicht nur sucht, 
sondern auch die in Christus verborgene Weisheit bekommt.

37 „2,3-6: Jc 1,5; 3s : Kol 2,3"- Aland, Barbara and others (Hrsg.): Novum Testamentum Graece 28. 
rév. Aufl., Stuttgart, Deutsche Bibelgesellschaft, 2012, 856.

38 „In Prov 2:16-19 the woman is said to have forgotten the covenant with her God, lending 
support to a religious rather than a sexual understanding of her wickedness... the 'alien wom­
an' personifies the exact opposite of 'wisdom', and.. .her 'paths' lead the unsuspecting down 
towards death rather than life."- Farmer, K. A.: Who Knows What is Good? a. a. 0.33.

35 „Long life is considered in OT. to be one of the chief blessings of man's lot (Ex. 2012), including, 
as it does, the idea of happiness (so that the first line might be rendered: a long and happy 
life)."-Toy, C. H.: A critical and exegetical commentary a. a. 0.57.

40 „Abundant life" (John X 10) was also seen as the fruit of the higher wisdom" - Scott, R. B. Y. 
(Trans, and ed.): Proverbs, Ecclesiastes a. a. 0. 47.,-„the word life (hayylm) refers, as frequently in 
the wisdom literature and especially in Proverbs, to the quality of life"-Whybray, R. N.: Proverbs 
a. a. 0.60.

41 „the teacher identifies his instruction with that of Yahweh. God's instruction requires contin 
ual reproof of the student, like that of a parent to a beloved child...Such reproof should be 
taken not as rebuke but as the guiding hand and caring word of loving parent toward the 
child."- Perdue, L. G.: Proverbs, Louisville, Ky, Westminster, John Knox Press, 2012, 99.

42 ]3'hk axai mat mm anx- islx nx -a - Spr 3,12.- wen der HERR liebt, den züchtigt er,
und zwar wie ein Vater den Sohn, an dem er Wohlgefallen hat. (Spr 3,12); Hebr 12,6 zitiert 
wörtlich d/e Übersetzung der Septuaginta: Bv yap áyan$ KÚpio? tolóevei paoxtyol 6e irávxa 
utöv öv irapafié/exai - Spr 3,12; öv yap áyarrá KÚptoc; iratőeúei, paoxiyoi öl rrávxa
mov öv TOpaöÉxexai. - Hebr 12,6

43 '0 9eóc áyánr) loxív -1 Jn 4,16. - Gott ist die Liebe;„ln Hebr 12,5f wird Spr 3,11ff zitiert. Die 
Züchtigung des Herrn is ein Zeichen seiner Liebe und deshalb kein Grund zum Verzagen"- 
Coenen, L. - Beyreuther, E. - Bietenhard H. (Hrsg.): Theologisches Begriffslexikon zum Neuen Testa­
ment, (Band 1), Wuppertal, Theologischer Verlag R. Brockhaus, 1983,294.

Die náchste Begründung des Gewinns der Weisheit ist so formuliert: TO '3 -Spr 2,18.
Die fremde Frau bedeutet nicht in sexueller Hinsicht ein Problem, sondern ihr 

Verhalten und insbesondere, dass sie den Bund mit YHWH aufgekündigt hat.38
Die Fremdheit der Frau verkörpert den Gegenteil der Weisheit, der nicht der Weg 

des Lebens, sondern der Weg des Todes ist. Warum ist das ein Problem, wenn nicht 
die Weisheit der entscheidende Faktor des menschlichen Lebens ist?

Weil wer statt der Höhen des Lebens durch andere Gesichtspunkte geführt wird 
und nicht durch die Weisheit, sinkt in die Tiefen des Todes (nna ’b). Die náchste 
Konjunktion 'B handelt um Segen: -px ’3 - Spr 3,2. Das heisst eine neue Erklárung 
hinsichtlich dessen, warum es sich lohnt, wenn man sich durch die in der Weisheit be- 
gründeten Furcht des Herrn angezogen fuhlt: Weil diese ihre Belohnung hat.39 Selbst 
Jesus betont diese Beziehung des Lebens im Uberfluss40 mit dem qualitativen Leben.

Dieses Leben macht die alles korrigierende Liebe von YHWH erreichbar, auch 
dórt wo jemand vöm Weg des Lebens abweicht, kann man sich seiner Führung und 
seiner váterlichen Fürsorge sicher sein: 3nx’ nax nx ’3 - Spr 3,12.41

Diesen Gedanken zitiert das Neue Testament und spricht über die váterliche 
Gottesliebe42, sogar das Wort anx mit dem Begriff dyánr] übersetzt, bedeudetet, dass 
Gott selbst die Liebe ist,43 der die Seinen beizeiten züchtigt, aber nur wie ein Vater 
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seine Kinder, sofern ein gravierender Anlass vorliegt, für die deshalb zur Besorgnis 
kein Grund besteht.

Dies macht im Rahmen der Weisheit Sinn, die deshalb gut ist (31B "2 - Spr 3,14), 
weil sie nicht kurzfristigen Gewinn (wie z.B. Silber) bringt, sondern den einzig wah- 
ren Gewinn, námlich das Leben selbst.

Derjenige der nicht den geraden Weg geht, sondern wer neidisch ist und den 
gewaltsamen Weg wáhlt, wird niemals den wahren Pfad des Lebens erreichen 
(:rmi - 4,4), weil sich der Herr vor diesen Menschen ekeit (rorin '2 — Spr 3,32). Nur 
das Akzeptieren der Lehre (npb ’2 - Spr 4,2) begriindet diesen wahren Weg. Kein an- 
derer Weg fiihrt zum Leben und wie unterschiedlich ist der Weg derer, welche nicht 
diese Prinzipien habén, die nicht schlafen (w Kb '2 — Spr 4,16) bis sie etwas Böses tun?

Wohin anders als nicht ins Verderben könnte ein solcher Weg fiihren, der nicht 
dutch die Prinzipien des Lebens bestimmt ist, sondern dutch etwas anderes.

Dieses Anderssein linden wit auch bei der fremden Frau, deren Lippen Honig 
tráufeln (ns: ’2 - Spr 5,3) und deren Geschichte ein bitteres Ende findet, weil sie 
einen anderen Weg, als den Weg des Lebens geht.

Alles ist vor YHWH (ri23 '2 - Spr 5,21) und als Folge dessen fiihrt das Verhalten 
entgegen seinem Willen zum Tod (ma; Kin — 5,23).

Ein gravierender Grund also, warum es einen Sinn macht die Lehren YHWHs 
zu befolgen.44

44 „a motive or reason (For) for the avoidance of adultery"-Whybray, R. N.: Proverbs a. a. 0.92.
45 „Precept and instruction (synonyms) represent the teaching of the sage... held to be based on 

the divine law" - Toy, C. H.: A critical and exegetical commentary a. a. 0.134.; „it enlightens thy 
dark mind, and clearly discovers to thee the plain and right way"- Poole, M.: A commentary on 
the Holy Bible Psalms-Malachi, Vol. 2, Edinburgh, Banner of Truth Trust, 1990,224.

46 „a proverb which no one has yet explained" - Whybray, R. N.: Proverbs a. a. 0.105; In diesem 
Zusammenhag verkörpert die fremde Frau all das, was YHWH fremd ist. Es kann sein, dass 
noch niemand diesen Vers erláutert hat, aber es gibt eine logische Deutung, wonach in der 
Ehebrecherin liegt der Grund dafür welches Schicksals der Mensch erleiden soil, wenn er mit 
ihr einen Kontakt hat. „ nn5 nsi’ny nil’ '= - For by meansofa harlot [a man is reduced] 
to [poverty so that he lacks even] a loaf (kikar) of bread,, - Rabbi Goldwurm, Hersch (General 
Editor): th nsoo 'Ssa mobn The Schottenstein Edition Talmud Bavli, Tractate Nazir, Volume l„ 
(A Project of Mesorah Heritage Foundation) Brooklyn, New York, Mesorah Publications Ltd., 
2004, as 23a3

Der Befehl reprasentiert offensichtlich, die auf den Gesetzen von YHWH beru- 
hende Lehre des Weisen, welche mit einer Leuchte symbolisiert wird (m '2 - Spr 6,23).

Diese leuchtet im Dunkeln, erhellt den Verstand, hilft den Weg des Lebens zu linden.45 
Deshalb ist alles lebenswichtig, was aus der Weisheit kommt. Wenn der 

Mensch sich danach sehnt, was YHWH fremd ist,46 kostet ihn das sein Leben, 
weil (n»3 '2 - Spr 6,26) wegen einer hurerischen Frau kommt man an den Bet- 
telstab, bis er endlich nicht ein Stück Brot hat.

Jeder hat aber dafúr allé Chancen, auch der nichts ahnend und somit unbewusst 
den Verlockungen einer fremden Frau erliegend, dutch den unerwartet hereinplat- 
zenden Ehemann, der bis zur Schandtat nicht zu Hause war (o-KH yx '2 - Spr 7,19) 
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auf frischer Tat ertappt wird, welcher die Hurerei aufdeckt und damit die Verletzung 
des Bundes mit YHWH ,47

47 „ (zonah)...'harlotry'usually refers either to participation int he Canaanite fertility cults or to 
any relationship the covenant people might have with 'gods'other than Israel's LORD. Thus, 
the picture of the simpleton who is tempted by a woman dressed as a harlot may also allude 
to cultic apostasy." - Farmer, K. A.: Who Knows What is Good? a. a. 0. 49.; „Sie will den jun- 
gen Mann beschwichtigen, dass keine Gefahr besteht, überrascht zu werden..."- Plöger, 0.: 
Sprüche Salomos, Proverbia, Neukirchen-Vluyn, Neukirchener Verlag, 1981,80.

48 „AI zou het zevenmaal gelukken, de rechtvaardige is toch niet te verdeigen."- Gispen, W. H.: De 
Spreuken van Salomo, Tweede Deel, Kampen, Uitgeversmij Kok, 1954, 200.; „the wicked will 
come to a bad end" - Whybray, R. N.: Proverbs a. a. 0.350.

44 ,,o^i 5 Unique (with the conjunction vocalized) with qames" - Waard, J. de (Prepared): 
Proverbs a. a. 0.44.19.

50 Deshalb finden wir unter den Zitaten die Stelle: „25,6s : L 14,8"- Aland, Barbara and others 
(Hrsg.): Novum Testamentum Graece a. a. 0.856.

Der Verführer finder immer eine Erklarung, womit er den Fehltritt des Men- 
schen erleichtern kann, damit er oder sie schnell in die Falle gelockt wird.

Natürlich ist das YHWH treue Verhalten nicht ohne Gefahr.
Sturz und Stolper erwartet den Gerechten auf seinem Wege, wer einen Gegner 

hat. Wie oft es diesem auch gelingt den Gerechten zu Fali zu bringen, er ist unzer- 
störbar, weil er siebenmal (antű '□ - Spr 24,16) nach seinem Fali wieder aufsteht.

Das ist der Sinn des Schutzes von YHWH, das heisst der Sinn des von Ihm be- 
kommenen Wissens und der Weisheit, die Er gibt. Wie anders ist das Schicksal des 
Sünders verglichen mit dem des Gerechten: Seine Intrige nimmt mit ihm zusammen 
ein schlimmes und trauriges Ende.48 Ein wichtiges Element des von der Masora ange- 
geben Zusammenhanges, ist an dieser Stelle die Masora Parva vöm Vers Spr 24,16: b.

Nach dem Circellus ( ngi) bezieht sie sich auf den Begriff Ojíl. Das Wort kommt 
also in dieser Form nur einmal in der ganzen hebráischen Bibéi vor.49

Es ist offensichtlich kein Zufall, dass die einzigartige Form des Aufstehens, nach- 
dem Angriff des Gegners, des so oft zu Fall kommenden Menschen, auf diese Weise im 
Zeichen der Masora Parva erscheint und so macht sie auf die alleinige Möglichkeit des 
Aufstehens aufmerksam. Dies ist gegenüber dem entgiiltig abgeschlossenem Zustand 
des Hinfallens, eine Folge der Anhánglichkeit an YHWH trotz der Angriffe des Bősen.

Die nicht zunichte werdende Hoffnung des Gerechten, realisiert sich im Auf- 
stehen nach seinem Hinfallen, dórt wo der Sünder nur zu Fall kommen kann. Die 
grundlegende Bedingung des Aufstehens nach dem Fallen ist die Demut. Sie ist 
nötig, dass man die Macht von YHWH anerkennen kann. Das zeigt sich in der Ehre 
des Konigs im Leben seiner Untertanen.

Das driickt die folgende Anmerkung der Masora aus in Verbindung damit, dass 
es besser (aiű ’3 - Spr 25,7) ist, wenn dem Menschen gesagt wird: “Komm hier her- 
aufl”, als dal? er vor einem Fiirsten erniedrigt werden soli.

Jesus zitiert diese Stelle in seinem Gleichnis fiber die Rangordnung und Auswahl 
der Gáste.50 Vor dem König, der den König der Könige reprásentiert, ist es ratsamer, 
wenn man sich selbst erniedrigt, als sich fiberschatzt. Die Demut ffihrt schneller zu 
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Erhobenwerden, als die Selbstverherrlichung. Der Grund des Lobpreises YHWHs 
ist, dass man nicht sich selbst verherrlicht, weil nur derjenige, der sich selbst nicht 
gross maciit, wird gross gemacht.51 Die Weisheit, deren Anfang die Furcht des Herrn 
ist, nach der Lobpreisung YHWHs, dient auf langere Sicht zur Erhebung des Men- 
schen, gegeniiber aller Macht des Bősen und des Todes und alles so, dass sie durch 
die Kraft der Liebe wirkt, weil sie feurige Kohlén (B’bna ’2 — Spr 25,22) auf das 
Haupt des Feindes sammelt, wo sie zur Geltung kommt. Wir kennen die bildliche 
Darstellung dieses Denkens aus China, mit negativem Inhalt, auf dem Gebiet der 
Selbstqualerei.52

51 S-i' tói -If onedoes not raise himself, theywill raisehim... "-Rabbi Goldwurm, Hersch 
(General Editor): pp nsoa '5m nn5n The Schottenstein Edition Talmud Bavli, Tractate Moed 
Katan, (A Project of Mesorah Heritage Foundation) Brooklyn, New York, Mesorah Publications 
Ltd., 2006, no 28b2;„'5i vb. to lift up...raise up"- Sokoloff, M.: A dictionary ofjewish babylonian 
aramicofthe talmudicandgeonicperiods, Ramat-Gan, Bar Ilan University Press, Baltimore, MD 
[etc.], The Johns Hopkins University Press, 2002,339.

52 Strolling beggars in China; Laying burning coals on their heads and using other austeri­
ties. Image ID: 1261736 http://digitalcollections.nypl.org/items/510d47e0-0027-a3d9-e040- 
e00a18064a99 7. Nov. 2016.

53 „The idea that fever is a method of therapy may be traced back to the early days of written his­
tory. "Give me the power to produce fever, and I will cure all disease," is a quotation attributed 
to Hippocrates more than twenty-three hundred years ago...The origin of therapeutic fever 
lies buried in medical antiquity. While the rays of the sun have therapeutic value, other than 
their heating effects, nevertheless, early physicians used them solely for these effects. Heat 
was also applied to locally affected parts of the body and to its entirety by means of hot wa­
ter, steam, sand, and mud baths...Egyptian physicians during the Fifth Century B. C. applied 
rules for sun and heat therapy." - Bierman, W.: The History Of Fever Therapy In The Treatment

In Wirklichkeit geht es hier um die heilende Wirkung der Hitze, die man in der 
Heilkunde auch in Agypten in unterschiedlicher Form verwendet hatte. Die bibli- 
schen Spuren der vorher erwáhnten Praxis wurden auch von den Bibelforschern ent- 
deckt. Im Römerbrief konnte Paulus (12,20) in diesem Zusammenhang die Verse 
von Spr 25,21-22 zitieren, hingewiesen auf die heilende Wirkung der Liebe, die auch 
den Feind verandern kann,53 die sich durch die Warme der Tonschiissel realisiert hat- 
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te, die dutch die feuerige Kohlé heiss war und über dem Nacken gehalten wurde, 
wodurch man das Leiden des Kranken lindern konnte.

Nach der Masora ist es offenbar, dass die Möglichkeiten des Menschen nicht 
ewig sind, wenn er an den Wert seiner Schátze denkt, die ihm Sicherheit gébén, 
weil all das für ihn nicht ewiglich (Dbujb tó ’□ - Spr 27, 24) bestehen bleibt, was 
die Möglichkeit des Lebens zustande bringt.54

Daraus ergibt sich, dass wenn wir an die Zusammenhánge des Reichtums 
an der Weisheit (Jes 33,6) und die des Lebens denken, dann sollen wir auch 
einsehen, dass auch die Möglichkeit des Besitzens und die des Beherzigens die­
ses Reichtums nicht ewig bestehen bleibt. Das, worauf er nicht aufpasst, steht 
nicht ewig dem Menschen zűr Verfügung, weil wer seine Schátze nicht bewahrt, 
kommt schnell dahinter, dass dérén Bestehen wegen der Vielfalt der Gefahren

Of Disease, in: Bulletin of the New York Academy of Medicine, January 1942,65-66. http://www. 
ncbi.nlm.nih.gov/pmc/articles/PMC1933808/ 7. Nov. 2016. „Heliotherapy and phototherapy, 
the natural offspring of solar theology, whose romance with light and sunshine has remained 
a permanent legacy throughout the ages, have led to much good medicine and much bad 
medicine. Moses, who brough this people out of slavery in Egypt, legislated against pagan 
sun worship, but notits healing qualities. The Talmud recognized that the sun "carries healing 
in its wings"(Malachi 3:20). A biblical story tells of Jacob limping due to an accident, and the 
"Sun rose upon him, which was interpreted by Rabbi Berachaya to mean, "The sun shone upon 
him in order to heal him"(Geneis Rabbah 78:5) ...Maimonides (1135-1204) describes the sun 
as the light and the warmth of the world...'' - Bloch, H.: Solar Theology, Heliotherapy, Photo­
therapy, And Biologic Effects, A Historical Overview, in: Journal Of The National Medical Associ­
ation, VOL. 82. NO. 7, 517. http://www.ncbi.nlm.nih.gov/pmc/articles/PMC2626960/?page=2 
7. Nov. 2016. "Whether God punishes the enemy at the eschaton with "coals of fire" or whether 
the enemy is purified with "coals of fire,"the hoped-for reward forthe Christian is the key to the 
actions. But by forgoing revenge, a normal human response, the actor in Romans offers the 
potential for a dynamic new relationship by stating to the enemy indeed, "I will not pay back 
evil for evil."To treat the enemy kindly has only positive benefits for the Christian and ensures 
that any judgment the enemy receives takes place according to the only true measure of jus­
tice, that meted out by God." - Martens, J. W.: Burning questions in Romans 12:20, what is the 
meaning and purpose of "coals of fire"?, in: Catholic Biblical Quarterly, 76 no 2 Ap 2014, 305.; 
„Sommigen meenen dat deze spreekmanier mischien afkomstig is van het oude gebruik der 
artsen, om beroerdheit en zinneloosheit, die door koude veroorzaakt was, te genezen door 
het leggen van heete kolen op het hoofd..."-Verklaring van de geheele Heilige Schrift, door 
eenigen van de voornaamste Engelsche Godgeleerden Zevende deel Uitbreiding en Verklar- 
ing van Salomons drie Boeken, genoemde de Spreuken de Pediker en het Hooglied - Patrik - 
Pólus - Hammond: Verklaring van de geheele Heilige Schrift, door eenigen van de voornaamste 
Engelsche Godgeleerden Zevende deel Uitbreiding en Verklaring van Salomons drie Boeken, 
genoemde de Spreuken de Pediker en het Hooglied, Te Amsterdam, Isaak Tirion en Jacobus Lo- 
veringhy, MDCCXLIV, 224.„Beroerdheit. Paralysis...Lamheit, beroerdheit"- Hannot, S. - D. Van 
Hoogstraten, M. D.: Nieuw WoordenboekderNederlantscheen Latynsche Tale, Alles getrokken uit 
het gebruik, en de beste Schryvers,Te Amsterdam, Hendrik Boom, Dirk Boom, F. Halma en te 
Dordrecht, Dirk Goris Boekverkoopers, MDCCIV, 91.438.

54 „pnna nasi: is»;on- 1969. a - n : «nnn pSon a. a. O. 808. Der Begriff pn - ist - eigentlich 
das, was man in irgendeinem Speicher einsammelt, anháuft, und bewahrt, was zu seinem 
Unterhalt dient.„The point of v. 24 is that there must be a continuous effort to preserve one's 
livelihood ''- Whybray, R. N.: Proverbs a. a. 0.387.
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zweifelhaft ist. Der Reichtum ist nicht ein bodenloser Brunnen, wenn man dar- 
auf nicht achtet, sinkt er auf Null.55

55 „Riches; or treasure. The sense is, What thou dost now possess, or hast laid up, will not last 
always, but will soon be spent, if thou dost not take care to preserve and improve it." - Poole, 
M.: A commentary on the Holy Bible Psalms-Malachl, a. a. 0.267.

56 Der Talmud versteht unter dem Begriff auch die menschliche Kraft und denkt an den altén 
Rabbiner, der schwerlich gehen konnte, deshalb habén ihn seine Begleiter in einem Stuhl 
auf ihren Schultern getragen. ,,]ph oblsb K'b -a - For power does not endure forever." - Rabbi 
Goldwurm, Hersch (General Editor): kot noon 'boa -nnbn The Schottenstein Edition Talmud Bav- 
II, Tractate Yoma Volume l-ll A Project of Mesorah Heritage Foundation Brooklyn, New York 
Mesorah Publications Ltd. 2005. -c 87a1

57 „nap non ...naa..." - Even-Shoshan, A.: 1968. n-k : annn pbon a. a. O. 260. Die Dummheit ist 
Mangel an Kenntnissen.; „stupidity that separates me from humanity, and equals me with the 
lower animals..."-Toy, C. H.: A critical and exegetical commentary on the book of Proverbs a. a. 0. 
521 ,;„too stupid to be a man"- Whybray, R. N.: Proverbs a. a. 0.408.;„Socrates, though reputed 
the wisest man of his age, professed that he knew nothing but this, that he knew nothing." - 
Poole, M.: A commentary on the Holy Bible Psalms-Malachi a. a. 0.273.

58 „...was mit entsprechend behandelter Milch geschieht..."- Meinholo, A.: Die Sprüche, Tei I 2, 
Sprüche Kapitel 16-31, Zürich, Theologischer Verlag, 1991,514.

59 Einige denken nicht an die Vorbereitung der Butter, sondern an das erfrischende, beliebte 
Getránk des israelitischen Hirtenlebens, das durch Schütteln der Milch in einem Gefáss herg- 
estellt wurde.„...not butter...is produced by shaking milk in a vessel; it is a refreshing drink, 
and was a favorite beverage of the pastoral Israelites..." - Toy, C. H.: A critical and exegetical 
commentary on the book of Proverbs a. a. 0.537.

Von der Weisheit kann der Mensch nur Gebrauch machen, sofern dafiir die 
Möglichkeit besteht. Wer die Weisheite nicht schátzt, sie verschwindet und ver- 
láuft, wie die unbewachte Herde.56 Dieser Lássigkeit stellt die Masora die Demur 
entgegen, die sich dariiber im Klaren ist, dass ohne die Kenntnis von YHWH, dem 
Menschen eigentlich nichts Verniinftiges im Leben zuteil werden kann, weil er un- 
wissend ist (in ’□ - Spr30,2), wie das Tier und diese Tatsache unterscheidet ihn von 
alien Wesen, die menschlich sind.57

Diese Denkweise hat nur dann einen Sinn, wenn man damit nicht zufrieden ist, 
dass er nichts weiss oder zu dumm dazu ist, um Mensch zu werden, oder weiss nur, 
dass er eigentlich nichts weiss, aber diese Unwissenheit fuhrt ihn zu YHWH, dutch 
wessen Rat er sich eben deshalb führen lásst, weil er selbst in aller Hinsicht unfáhig 

ist, um etwas zu tun.
Man kann eigentlich nur von der erkannten Unvernunft her soweit kommen 

(kbi nya-UKi - Ps 73,22), dass er endlich von YHWHs Ratschlágen gefiihrt werden 

möchte (’jmn -Ps 73,24).
Das letzte Element der Liste von WEIL , die Konjuktion '5 , welche an zwan- 

zigster Stelle vorkommt, macht auf diesen Umstand aufmerksam. Die menschliche 
Handlung führt nicht nur zufállig zu einem Ergebnis. Wenn man Milch stöfít 
(abn ya '□ - Spr 30,33), wird aus der Milch nur dutch entsprechende58 Vorgange 

und nach zweckmassiger Bewegung Butter.59
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Wenn jemand töricht handelt, erzwingt er dadurch YHWHs Zom und seine 
Vergeltung (Spr 30,32-33).60

60 „resentment caused by behaviour such as is described in v. 32 will, when provoked beyond a 
certain point, break out in violent retaliation...”-Whybray, R. N.: Proverbs a. a. 0.421.

61 28.29. - Even-Shoshan, A. (ed.): A new concordance of the Bible a. a. 0.168.
62 »,™rrnH »t"- Even-Shoshan, A.: 1969.0-' : ®inn a. a. O. 940.; Wie

es die Ausleger feststellen, der Begriff „Verwandte" trágt aus dem Wort ít hervorgehend die 
Intimitat, die vertrauliche Beziehung in sich.-„intimate friend"-Whybray, R. N.: Proverbs a. a.O. 
112.

Also auch das an dér Furcht des Herrn hángende, weise Verhalten ist die Voraus- 
setzung des qualitativen Lebens. Es ist aber notwendig, dass das Leben, das aus dér 
Kenntnis YHWHs entspringt, dennoch trotz dér Angriffe des Todes und des Bősen 
ein behütetes und lebenswertes Leben bleibt.

Das náchste Zeichen dér Masora Parva zum Vers Spr 2,3 ist die Notiz 5, die sich 
nach dem Circellus auf den Begriff nrsb bezieht. EVEN-SHOSHAN nennt die 
Stellen: Spr 2,3; 7,4.61

Die Masora sieht den Menschen nicht als denjenigen Menschen, dér vergeblich 
nach Weisheit sucht, weil als er nach dér Weisheit schreit (KTj?n nrab DK "3 - Spr 2,3), 
sorgt dann YHWH selbst dafür, dass seine Beziehung zűr Weisheit, ein ganz inniges 
Verhaltnis ist CKhpn nrab jhéi - Spr 7,4).

Das heisst, YHWH gibt die nötige Kenntnis den Menschen die darauf Anspruch 
habén, dass sie dutch Ihn geführt werden und zwar in dem Rahmen, wie Er es für 
richtig erachtet und dies alles als Geschenk des Findens, des Sehens und das dér 
Kenntnis Gottes (:KSpn D’nbx n»T - Spr 2,5).

Wenn man dem Verstand sagen kann, dass er bekannt ist, dann wissen wir, dass 
es um den Verwandten geht, dér den Mitgliedern dér Familie gegenüber Verpflich- 
tungen hat (jrrá - Spr7,4), wie es in dér Geschichte von Naomi und Boas dér Fali 
ist. (Ruth 2,1).62

Dér Text weist mit unglaublicher Eindriglichkeit auf die dutch die Furcht 
YHWHs bestimmte Kenntnis hin, die eine logische Folge dessen ist, wo dér Mensch 
tatsáchlich eng an YHWH gebunden ist. Aus dieser engen Beziehung, soil auf lánge­
re Sicht hin, das den Tód überwáltigende Leben entspringen.
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ARTICLES / STUDIEN

1. The Sinai Revelation In the Zohar

György Kustár

ON THE SLOPES 
OF SINAI - SOME 
HERMENEUTICAL 
QUESTIONS IN 
LIGHT OF THE 
KABBALISTIC 
AND HISTORICAL 
CRITICAL EXEGESIS

From the early rabbinic tradition onwards, the 
figure of Moses as the mediator and announc­
er of the divine revelation to Israel played a 
prominent role. The revelation of the Torah 
as a founding act in the story of Israel in line 
with the erection of the Tabernacle and the 
Temple1 gave rise to the extension of tradition 
in several directions. The Mishnah tractate 
‘Avot became the prototype or model for the 
mystics to connect their lore to the originat­
ing experience at Mount Sinai. In a magical2 
treatise called Merkavah Rabbah, the chain of 
handling the mystical names originates from 
Moses.3 The figure of Moses through the 
course of time became associated with a rich 
and mystical as well as magical Jewish tradi­
tion of all kinds that found their legitimiza­
tion in referring to their doctrines as handled 

down from Mount Sinai.

1 Green, Arthur: A Guide to the Zohar, Stanford, Cali­
fornia, Stanford University Press, 2004,122.

2 The definition of magical contrary to the mysti­
cal can be grasped in the talismanic uses of divine 
or angelic names to make the Shekina or certain 
divine creatures descend and serve the magician, 
while the mystic ponders the revelation in order 
to make his/her own ascent possible to the divine 
essence. Though certain distinction is possible to 
be made, the two realms are divided only by a fine 
line. Cf. Idel, Moshe: Absorbing Perfections - Kab­
balah and Interpretation, Birmingham, New York, 
Vail-Ballou Press, 2002, 150. For the problem of 
definition see Swartz, Michael D.: Scholasic Magic, 
Ritual and Revelation in Early Jewish Mysticism, 
New Jersey, Princeton University Press, 1996,18ff.

3 The most important texts are in 3 Enoch, Shi'ur 
Qomah, Merkava Rabbah and Ma'asseh Merkavah.

This legitimization process emerges with 
an even more interesting hermeneutical play­
ground that makes the Moses tradition, and 

especially the event of revelation, come into 
its fullest possible expression and richness.
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Moses, as a prototype of the mystic but at the same time as a unique prophet and 
teacher with all the knowledge human being could possibly attain, was believed to 
be in an unparalleled relationship with the Shekinah^ of God. This extended concern 
of Moses’ relationship with the divine shows the profound interest of Kabbalists in 
the deeper spiritual meaning of the text. For them, the Sinai revelation is a mystery 
of the embodiment of the Torah from its primordial form, through the written form 
into the oral one. This process is associated for them with an inner movement within 
the divine realm of emanation from the upper levels to the lower ones. The mystery 
also includes a lengthy explanation of God’s descent and his voice taking visible form 
and to the very encounter between Moses and God’s Shekinah or Presence.

We can witness this complexity for instance in the Zohar. In this late thirtieth 
century midrashic commentary on the Torah,5 we read a lengthy discussion about the 
dating of the revelation. In Exodus 19:1, where the Bible says: "In the third month 
(on the third new moon N.R.S. V), after the Israelites had gone out of the Land of Egypt, 
on that very day, they came into the wilderness of Sinai”, we read an extremely complex 
interpretation with numeric, astrological and light symbolism, all drawn together to 
explain the significance of the revelation from a concealed dimension. The passage 
reads as follows:

4 Shekinah represents the divine presence that is distinguished in Kabbalist circles from God 
Himself. As an emanation of the EinSof, the Shekinah stands in the lowest rung of the sefirotic 
ladder, and is associated with Malkuth.

5 About the dating issues and authorship, see e.g. Green, Arthur: A Guide to the Zohar, 162-168, 
I ikewise Wolsky, Nathan: A Journey into the Zohar -An Introduction to the Book of Radiance, New 
York, Suny Press, 2010, 3. This dating is generally accepted.

“The third month is the one in which the celestial chief Uriel has sway. He has 
three hundred and sixty-five myriads of camps with him, corresponding to all the 
days of the year. All have three hundred and sixty-five keys of light issuing from the 
inner supernal sphere called “Hashmal”, which is hidden and veiled, in which the 
mysteries of the holy celestial letters of the Holy Name are suspended. This “hash­
mal” receives the most supernal and recondite lights, and passes them on, so that all 
the camps receive those keys of the light which issues forth from that sphere. And 
that light is contained in two lights, which yet are one. The first light (Hesed) is 
white, too bright for the eye to behold. It is the light which is hidden away from the 
righteous in the world to come, as it is written: “Light is sown for the righteous”. 
The second light (Geburah) is one which gleams and sparks redly. The two are unit­
ed and become one. Uriel, the head of the angels and all those hosts, partake of this 
light. As it is contained in two lights, it is called the twins. Therefore, in that month 
in which the Torah was given (Sivan), the constellation of the Twin rules, and from 
them issue lights of various grades below to illumine the world. Among all the other 
signs of the Zodiac there is not one possessing mouth or tongue, but this one has 
both, and the two are one. Therefore it is written in regard to the Torah: “And thou 
shalt mediate therein day and night”, “day” corresponding to the tongue and “night” 
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corresponding to the mouth. And both these are one. Therefore the word teomim 
(twins), in connection with Jacob and Esau, is written in a defective form, in order 

to indicate that that Jacob alone is under the sign of this constellation. For Jacob 
had two months, Nisan and Iyar, as his, and therefore within the symbolism of the 
twins; while Esau’s months are Tamuz and Ab, and only nine days of Ab, so it can be 
seen that he is not included in the twins. He separated himself and turned towards 
impurity, in chaos and desolation. And because Jacob is in the sign of the Twins, 
the Torah was given to his children in the months of the Twins, being itself “twin”, 
viz. written and oral; it was given in the third month (Sivan), symbolizing the treble 
Torah (Law, Prophets, Writings).”6

6 Sperling, Harry-SiMON, Maurice-LEVERTOFF, Paul P. (Trans.): The Zohar, London, New York, The 
Sonico Press, 1984, fol. 78a-78b (Vol. Ill, 232-3).
This interpretative method is typical to the midrashim. For definition and samples see Musaph, 
R. C. -Andriesse: From Torah to Kabbalah, A Basic Introduction to the Writings of Judaism, New 
York, Oxford University Press, 1982, 50-54., and Neusner, Jacob: Introduction to Rabbinic Litera­
ture, New Haven, Yale University Press, 1999,223ff. Tanach refers to the Old Testament.

8 According to Neusner, the act of midrashic interpretation is a complex method that expounds 
new ideas from the text without the possibility to determine exactly whether we are witness­
ing exegesis or eisegesis. It depends on where we assume the locus of meaning lays. Neusner: 
op. cit. 227.ff.

’ Idel speaks about "strong readers"to emphasize the many times aggressive readings imposed
on the texts. Cf. Idel: Absorbing Perfections, 18f.

In this lengthy passage a whole set of references are to be found. We have Scrip­
ture passages brought into relationship around a common topic that is explained 
by the aid of sample texts from different parts of the Tanach. But we move several 
steps further in order to immerse ourselves into the spiritual ream behind the texts, 
as we are given explanations of astrological constellations. These constellations are 
in accordance with heavenly lights and powers, and the lights are connected to the 
Torah by numerical-symbolic identifications. The circular explanation, by moving 
spirally to a central conclusion, presents ideas by combining citations, grammatical 
and textual considerations and new doctrinal insights. By floating argumentation, a 
teaching that is close to the genre of sermon is intended. Using different textual con­
siderations and hermeneutical techniques the texts are expounded with the positive 
assumption that they enclose8 the meaning implicitly. This process is nevertheless a 
very creative, sometimes even aggressive process that applies intricate devices and 
requires a well equipped interpreter.9 As a midrashic exegesis on the Torah, the Zohar 
does not necessary spells out what it intends to prove, and as such it demands an 
active participative understanding on the part of the reader.111 Through the use of 
these techniques, and this is distinctive characteristic of Zohar that transcends the 
presuppositions of the midrashic literature, upper gates of knowledge open up and 

the reader/interpreter enters into a different reality.
In the passage cited above the exact same thing happens. The month of the arrival 

at the Mount Sinai becomes meaningful in its own right as it signifies a constellation
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of Hesed (love/mercy) and Gevurah (Justice/Power), the two emanations of the di­
vine essence that were in perfect harmony at that time. Through an astute exegetical 
twist, the seemingly neutral date of arrival becomes a profound representation of the 
events in the divine realm, providing additional reason to ponder on the problem of 
divine justice and love.11 After describing the discussion of God in front of his divine 
assembly concerning whether he should reveal himself in Power or in Love, we read 
not for from the above quoted passage that the revelation took place in the morning. 
The text then argues in a fairly obscure way that the clear morning is the perfect time 
for the appearance of Grace. This scrupulous process of dating may seem arbitrary 
and useless. But it serves not a historical, but a mystical aim: to describe the supernal 
powers that are in action through the preparation and realization of the revelation: 
the sides of Grace/Love and Justice/Power. Their central importance in the discus­
sion is further exemplified in our text through commentary on Jacob and Esau. This 
digression indirectly connects the issue of justice and love to the Genesis narrative, 
but on a different track explains the revelation as an act of love to the beloved, by 
emphasizing the election of Jacob by divine grace.12 Through the development of the 
argumentation we gain further insights into the divine realm. The eve of revelation 
is a concentration of divine powers in a total fusion that is manifested in multiple 
syntheses, in the unity of the supernal lights, the unity and harmony of the divine 
“sides”, and the unity of the different manifestations of the Torah in its primordial 
form. This fusion was to be completed in the mystical and erotic union of the People 
of God and the Shekinah.^

” This metaphysical issue was one of the central ones in Jewish thinking throughout time. 
According to Kabbalist speculations, when the two principles of "justice (midat ha-din) and 
mercy (midat ha-rahamim) are in imbalance, catastrophe, both cosmic and historic is sure to 
follow." Cohen, Arthur A. - Mendes-Flohl, Paul: Contemporary Jewish Thought, New York: Free 
Press; London: Collier Macmillan, 1988, 375.

12 In fol. 80b, another explanation points to the same direction: although the Torah comes from 
the right side of the tree (that is the side of Gevurah, that of Power or Justice), for the time of 
revelation it turned to the left (i.e. the side of love or mercy).

13 According to the Zohar, by the idolatry of Israel, this perfect unity receded into concealment, 
and the unified realms became separate again. The perfect Torah that contained the proper 
order of the letters in order to reveal all the truths and break the power of S'amael disap­
peared and the black letters concealed the white ones in order to hide the secrets. See Waite, 
A. E.: The Holy Kabbalah, New York, Cosimo, 2007, 3O7.ff.

14 The Zohar, fol. 83a (250).

But to see how complex the reference and the hermeneutical play with the figure 
of Jacob is, we should compare the cited passage to another one from the Zohar, in 
which Rabbi Simeon talks about the blessing of Isaac.14 In this passage Isaac’s speech 
concerning the heritage of Jacob is cited. He is promised to share the heavenly dew 
(Gen 28:28), and in the commentary of this passage it is interpreted as coming down 
from the highest sphere, whence all the lights and the upper and lower words emanate 
and resurrect all the children of Jacob. According to the rules of the interpretation that 
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are set by the zoharic text, we are invited to “write with the Zohar”,15 to expound more 
meaning by establishing connections between passages through placing them besides 
each other, thereby bringing as much meaning as possible out of the texts.

15 This expression originally applied to the midrashic interpretation of Scriptures. See Neusner, 
Jacob: Introduction to Rabbinic Literature, New Haven, Yale University Press, 1999,229ff.

16 Green: A Guide to the Zohar, 65.
17 Cf. Idel, Moshe: Absorbing Perfections - Kabbalah and Interpretation, Birmingham, New York, 

Vail-Ballou Press, 2002,17-18.
18 Ibid., 49.

Without getting deeply involved in a particular interpretation, it is sufficient 
to outline the possible network of connections we can create that could serve as 
starting points for concise teachings. The allusion to the dew establishes a connec­
tion to the primordial dew that was the material of the tablets, and the figure of 
Jacob also creates a link to the Sefirotic explanation found in the discussion about 
the date of arrival. Furthermore, we are introduced to the eschatological future as 
the realization of the final resurrection. In this context, moreover, the return of 
the Shekinah can be understood as a paradigm for resurrection, as it will be the 
reinstatement of the original creation, the order of the universe and the divine 
inner structure. We find the same symbolic light in our first quotation. And we 
did not mention the grammatical and other possible gates to a new consideration. 
The multiple links might be created between these texts based on numerical, con­
ceptual, nominal, symbolical, even grammatical components that would make 
an extremely intricate web of meaning that is always open to more allusions and 
reference, and meanings. In the process “plays of words and subtle reshadings of 
the meaning often serve as pathways leading toward a total reconfiguration of the 
Scripture at hand.”16 This is the path of the constructive and creative interpreta­
tion. Complex interpretations arise from a defective form, or from the gematric or 
numerical value of certain expressions, and this can lead far from the grammati­
cal-literal sense of the certain texts. The creative interpretation in that point turns 
out to be an aggressive method, where the text is torn apart in order to reach the 

mystical core.17
This aggressive reading requires a strict immutability within the text as we 

have seen in the first chapter, and also a basic belief that the written word is a 
repository of hidden divine truths that are contained but not explicitly revealed 
by the texts. The generally shared assumption of the Kabbalist is that the narra­
tive has a deeper stratum (the black letters contain but conceal the white ones)18 
that reveals the inner life of the Godhead, informs us about the celestial and 
cosmological issues, and incorporates every dimension of these events which are 
only equivocally and dimly described by the literal story. Tire text, if we fathom 
its depth by creating an intricate net of relationship between its parts, discloses 
itself as a map that contains and maintains all. To sum it up, the divine text is 
an all absorbing reality, which through the proper interpretative techniques and 
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spiritual preparation reveals its deepest secrets about the hidden processes of the 
divine essence to the knowledgeable mystic.

As we have seen so far, the narrative flow per se is not the basic concern of the 
Kabbalist interpretation. It only functions as a point of departure, a texture that is 
woven back and forth by hidden threads, a body or a garment that contains the soul 
and the essential substance.19 Likewise, in the exodus narrative, the summit of the 
mountain corresponds to heavens,20 the Torah to the Primordial revelation that was 
God’s contemplative device for Creation, and his innermost thought and map of 
the Universe. The tablets of the Ten Words were subject to lengthy expositions con­
cerning their material as being the work of God.21 Similarly, the Torah as the unique 
self-revelation of God and the mediating role it plays between the divine and human 
gave birth to intricate explanations about its innermost nature.22

” This interpretation is form the note in Ex 32:18, that the stones were the work of God. Cf. also
Green: A Guide to the Zohar, 123.

20 Cf. Idel: op. cit, 30-31.
21 The Zohar, 84a b, 347.
22 See the discussion in the first chapter.
23 See the discussions in the second chapter. 26ff.
24 The factuality problem requires the existence of two distinct realms of historical present and 

past, and a profound sense of discontinuity with the past events. In a certain way, the prob­
lem of exploring the past is a historiographic issue, as the emphasis is on the best method 
to connect the past to the present. Cf. Dawes, Gregory W.: The Historical Jesus Question - The 
Challenge of History to Religious Authority, Louisville, Westminster John Knox Press, 2001, 2f., 
Thiselton, Anthony G: The Two Horizons, New Testament Hermeneutics and Philosophical Descrip­
tion, Grand Rapids, Eerdmanns, 1980), 5Iff.

a) Mystical History?

As we will contrast this hermeneutical attitude to the historical method, we should 
take a glance at the concept of history in Jewish mystical thought. Those historical 
questions that occupied most of the studies after the Enlightenment were out of 
focus for the mystics. The surface layer of the narratives, the so called historical or 
literal sense (peshai) was assumed to correspond to real events, and the narrative 
sequence and its historical reference were unproblematically united with the factual 
occurrences they reported.23 If we examine the historical references in the zoharic 
interpretation of the date of arrival in Ex 19:1, we find no explicit treatment of 
historiographical issues. The importance of emphasizing the absence of the factuality 
problem24 but not the absence of historical statements is that while we do not find 
discussions about the exactness of the date determination, we do find speculations 
about the celestial constellations according to the indicated arrival date. This spec­
ulation doesn’t mean a critical approach in a modern sense, neither does it mean a 
complete ignoring of historical details. The date of arrival of Israel to the mountain 
is an external and determining sign of a more meaningful constellation of cosmolog­
ical factors. The actual historical happening thus becomes significant as a pulsing 
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signifier of a universal event. Even if the connection between the cosmic/divine acts 
and the actual narrated history is not explicit, or to state more precisely, too intri­
cate to give a simple and stable connection that would describe the ever molding 
correspondence, we find that the narrated history is important, as it sets the initial 
point of interpretation. As an initial point of departure, the historical horizon is not 
valuable in itself. The events described by the story of revelation are not examined 
from an external perspective, outside of the texts, in order to make it meaningful or 
fit it into an independent historical sequence determined by critical examination. To 
be more precise, they are seen from an external standpoint, but from the perspective 
of the divine. Consequently, the diachronic chronology is drawn into parallel with 
the eternal happenings of the Godhead, being only important as mirror of the di­
vine essence poured out into the realm of historical.25 In other words, the course of 
history appears to be a dim reflection of the cosmic theogonic processes.26 We could 
say that what the mystic does when understanding history through reinterpreting 
and actualizing memory of crucial moments in Jewish history is to understand the 
eternal presence of God.27 This presence is far from being a static “present-ness” and 
disclosure of the unchangeable divine essence. To the contrary, God draws demands 
on Himself by establishing covenant with them, suffers by the fall and goes to exile 
with His people. The process of history reflects and symbolizes the inner processes of 
the Godhead. The history for Kabbalist is the scenario of good and evil, a constant 
struggle of powers to terminate or foster the process of redemption that is shared by 
both human and divine. Kabbalists do not recollect memories that then fade into 
oblivion. They are not saving facts to maintain historical experience. The mystics 
see events from a far different angle: for them, the history is the place of heaven and 
earth coming together. They keep their eye focused on both realities simultaneously. 
By their mystical endeavor they constantly depart from the historical and ascend 
to the divine and back, creating channels between the two and working assiduous­
ly to enforce the final encounter between them.28 In short, history is not without 
importance, but is not a focus of interest in itself, dhe processing of history has 
profound theological significance, and the basic theological theme running through 
every single event and reflecting in the attitude of the mystic is the anticipation of 
final redemption.

25 Cohen, Arthur A. - Mendes-Flohr, Paul (eds.): Contemporary Jewish Religious Thought, Philadel­
phia, JPS Publications, 2009, 379.

26 Ibid.
27 Ibid., 372.
28 According to one branch of Kabbalah, called "theosophic-theurgic" Kabbalah, and especially 

in the mystical system of Isaac Luria, after the fall, the divine emanations damaged. The my­
stic's attempt to ascend to the deepness of the text in order to find the divine names serves 
the purpose to restore the Godhead, and make possible the unity of the Divine and mundane, 
namely the messianic age itself. Cf. Idel: Absorbing Perfections, 13., Cohen - Mendes-Flohr (eds.): 
Contemporary Jewish Religious Thought, 380.
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However, the ascent from the historical layer of the text to the mystical is only 
one direction of the two-way motion the mystic experiences. Through the descent 
from the divine to the historical, the Kabbalists went further by changing the codes 
and frame for understanding history that was used by Talmudic literature.29 From 
the perspective of the divine, the mystical texts and interpretations are constantly 
creating and recreating history. In a certain way they were not only opposing our 
historical sense, but also the society’s vision of historical perception. One case in the 
Revelation story is the distinction made between the first and second pair of tablets 
of covenant. In the present form of the story does not make distinctions between 
the stones and the law given on them. But for the author of the Zohar, something 
happened between the two revelations inside the divine realm. The sin of Israel by 
worshipping the idol of the golden calf induced a universal tragedy: the reinstating 
of evil and the return of the serpent.30 The first revelation that would have brought 
complete salvation and perfect union between God and his People was revoked by 
God. The possibility to see the divine eye to eye by contemplating the unified Torah 
engraved on the first pair of tablets that contained explicitly mystical and universal 
knowledge was terminated. Accordingly, the braking of the tablets was not driven 
by a psychodynamic factor, the “waxing anger of Moses”, but by the cosmic happen­
ings. God revoked His words; according to a passage in the Zohar, the tablets fell by 
themselves;31 the letters took flight, and no word remained on the remnants of the 
broken stones.32 According to another interpretation, the white letters (referring to 
the secret or oral law) contracted into the black letters (the outward manifestation of 
the Torah, or the Written Torah), and remained hidden.33 “The malediction brought 
upon the world by the trespass, and removed for a moment as the people passed 
under the shadow of the Mount Sinai, descended upon them again.”34 The Zohar 
implies that the second revelation was different. The law given has its origin in the

29 Joseph Dan even defines this profound distinctiveness as a general character of mystical tradi­
tions. Cf. Dan, Joseph: The Ancient Jewish Mysticism, Galei Zahal, Tel Aviv University, 1993,168.

30 Waite, A. E.: The Holy Kabbalah, 307.
31 The Zohar, fol. 195a.
32 Ibid.
33 There was an extended disagreement about the exact nature of the original Torah revealed 

at Sinai. Some speculations held that Moses received the original divine order of Torah, ac­
cording to others, the Torah descended and through this descent it reached its current form, 
although containing all the combinations of its form according to the stages of ascent. (Idel: 
Absorbing Perfections, 121.) Rabbi Joseph Al-Ashqar's dilemma is that the Torah revealed to 
the angels must be different from the one revealed to Moses. The final revelation thus was 
clothed in a lower form to make it attainable. (Idel: op.cit., 369.) According to magical sources, 
Moses, after winning the contest with angels about the giving or retaining the revelation, 
he was given the secret names contained by the Torah by each and every angel. (Idel: op.cit., 
137, Swartz: Scholastic Magic, 166ff.) These speculations are all connected with certain Sefirotic 
constellations also.

34 Waite, A. E.: The Holy Kabbalah, 308.
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Tree of Knowledge of Good and Evil, while the first one was from the Tree of Life.35 
These symbols represent the first law as the medium of salvation, and the second one 
as the legislation, prohibition and denial. The second tablet was a shadow of the first 
intention, and as such, a burden.36

36 Waite: op. cit., 310.
37 Dan, Joseph: The Ancient Jewish Mysticism, 182.
38 Cohen - Mendes-Flohr (eds.): Contemporary Jewish Religious Thought, 378.
39 Cf. Frei, Hans: The Eclipse of Biblical Narrative, Chelsea, Michigan, Yale University Press, 1974,1-16.

This distinction has no support in the text, though it might have a well grounded 
theological reason to form the story in that way. The cosmic happening, the rein­
statement of condemnation and the unsuccessful attempt of the return of the Shek- 
inah from the exile profoundly influences not just the actual understanding but the 
basic shape of the canonical story. The historical or narrative reference was not only 

a point of departure, but a molding and transforming reality. As symbolical stratum 
that refers beyond itself to a more profound reality, the historical dimension is open 
to correction and addition or omission from the perspective of the eternal. As in the 
famous story of the “ten martyrs” where not even contemporary rabbis are gathering 
in the already demolished temple for mystical discussion and descent to the Chariot, 
the mystical vision is not bound to the historical reality but more to the vision of the 
time transcending unity of voices in a symbolical place that does not cease to exist 
with its destruction.37

b) “You SAW THE SOUND OF TRUMPETS*’

In the case of Kabbalah, to pose the historical question alone is somehow an anach­
ronistic attempt, but doing that gives an excellent contrast to the modern historical 
approaches. In medieval times the history at best was “understood as a sermon, [...] 
not a disinterested attempt to trace and explain the course of civilization ,38 This 
statement not only informs the theological horizon in which the historical was un­
derstood, but the profoundly narrative character of historical understanding. ” The 
functional distinction between annals and history made possible to transfer from one 
domain to the other, from the narrated story to the depicted reality without a sense of 
discontinuity. This made it possible to treat texts less rigorously than most historical 
studies do, as there was no sense of separateness from the narratives and historical per 
se. But we do face a certain “critical” attitude toward the text, in order to bring out 
its implicit meaning in its fullness. The fascinating universe of the Kabbalah created 
a hermeneutical horizon in which written and oral, divine and mundane eternal and 
temporal was united. This complex universe reflects the complete realm of divine, 
and the attempt to interpret the texts and disclose their mystical meaning is to gain 
access to this reality. This system, moreover, works contrary to western metaphysics, 
as the total absence and presence co-exists in continuous interplay inside the God­
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head, and similarly the absolute distinction between writing and speech is denied.40 
The Torah was an organic part of this structure as the mediator and container of 
divine and human. An excellent example is given in the story of Sinai revelation, 
in Ex 20:18a carried over into Ex 20:22, where we read that the people saw (ro’im) 
the sound of the trumpet. Referring to the same phenomenon, in Deuteronomy an 
apologetic passage against any image finds support in the fact that at the mountain 
the people “saw no images, only voice.”41 The Kabbalist interpretations were incor­
porated into the explanation of these verses, and the idea of white fire on black fire, 
for the Zohar at least, emerged from the interpretation of this passage.42 They did not 
try to harmonize it with the general experience, as most of the translations and com­
mentaries do. They kept the tension alive given by the texts and allowed multiple in­
terpretations to emerge from the ruptures of the texture. The visible voice of God as 
a contradictory image is full of meaning for a Kabbalist as they find in the zeugmatic 
structure a deeper divine meaning being concealed, a unity that is behind the platon­
ic and Aristotelian distinctions of material and form, essence and attribute. Where 
the historical studies would strive to bring forth a sense that is not strikingly different 
from the scientific worldview, and would find meaningless contradictions in verses 
like this, mystics could stay with the text assuming its unity and meaningfulness as 
a book.43 The belief in a rigid inspiration and in the iconic nature of the Torah, that 
forbids the replacement of even a single character conceiving the text as a reflection 
of the shape of the divine certainly helped the mystic to assume that each and every 
single letter is a treasure house.44 If the letters have functions as God’s limbs and 

organs, than they in themselves represent a divine reality that is concealed in them. 
Perforce the divine voice as white fire in black fire, and accordingly the concept of 
the dual Torah as white letters concealed in the black ones could prevail and flourish 
among mystics despite its incompatibility with general, mundane perception.45

40 Cohen - Mendes-Flohr (ed.), Ibid.
41 Although some scholars tried to interpret the verse as an antithetical parallelism, and perceive 

the last phrase as a caesura to avoid the zeugmatic construction, and connect the "only a 
voice" part to "hearing" in the former line, Thomas B. Dozeman argues that the description of 
visible voice being as contradictory as it may be, corresponds to the Deuteronomistic Tendenz. 
Dozeman, Thomas B.: God on the Mountain, A Study of Redaction, Theology and Canon in Exodus 
19-24, Atlanta, Scholars Press, 1989,52.

42 The Zohar, fol. 81 a-81b (244).
43 I am aware of the fact that much more should be said here from a hermeneutical standpoint 

as these days the concept of text is not clearly defined, especially form the poststructural­
ist perspective that transgresses the borders of texts and reality in several ways. Cf. Derrida, 
Jacques: Disszemináció, Budapest, Jelenkor, 2003.

44 See the discussion in the first chapter of this essay on the divine shape of the Torah.
45 In Zohar, the initial question concerning the issue of visible fire is an introduction from the 

standpoint of general perception. "Surely it ought to be heard the thunderings?" (italics in 
text). The Zohar, fol. 81a.
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2. In Modern Critical Studies

a) New Context

This would not apply in the age after the Enlightenment. The new sense of past and 
the growing awareness of the historical distance from ancient cultures made inex­
orable the continuous effort to make the past available. In a paradoxical sense, the 
historical consciousness further enlarged the gap between history and the present as 
it required impartial treatment of past in order to regain it in its clearest form.46 The 
Bible was treated as a historical document, partly in order to maintain its authority 
in an age that gained a totally different sense of history than it was conveyed by the 
Scriptures. By a long development and finally by the grounding works of Friedrich 
Wellhausen, the New Documentary Hypotheses became the generally accepted 
idea about the historicity of the texts. Although it was criticized from certain circles 
as largely dependent on Darwin’s and E W. Hegel’s evolutionary theory, his model 
went through several stages of refinement but only recently received profound cri­
tique.47 This theory’s basic argument is that the narrative flow at certain point in its 
present form does not make sense. The ruptures, ungrounded repetitions, interrup­
tions and inconsistencies in the text are signs of different sources being compiled to­
gether in a defective way. In the Sinai Tradition, after the quest for the authorship of 
Moses48 and an attempt to reconstruct the events as they were in order to legitimate 
the biblical testimony, the historical studies turned from the actual events to the his­
tory of traditions. Besides, the biblical tradition was used as a more or less adequate 
source to reconstruct the real history of Israel. In this enterprise, the problem of Sinai 
revelation appeared to be one of the typical examples where the attempt to reach 
back behind the tradition handed down causes the most problems, dhe complexity 
and the obsoleteness of assumed reworking processes make the separation of sources 
extremely difficult.49 The place of the Decalogue in this tradition and the relation be­
tween the Exodus and Sinai tradition is only a piece of the complex debate. Though 
the Decalogue was paralleled with the Hittite suzerain treatises, especially by Mend­
enhall, the identification hasn’t appeared to be convincing.50 The attempt to place 

46 In his book, Gregory W. Daves gives a valuable overview of the emergence of the historical per­
ception in connection with the historical-Jesus question. Daves, Gregory W.: The Historical Jesus 
Question, 1-23. Cf. Cohen - Mendes-Flohr (eds.): Contemporary Jewish Religious Thought, 382.

47 McKenzie, Steven L.-Haynes, Stephen R. (eds.): To Each Its Own Meaning - An Introduction to Bibli­
cal Criticism and Their Application, Westminster John Knox Press, Louisville, Kentucky, 1993,35.

48 The beginning of the quest is hallmarked by Jean Astruck with his attempt to distinguish bet­
ween the sources Moses used. It ended with the questioning of the mosaic authorship itself. 
Cf. McKenzie-Haynes (eds.): op. cit., 31.

49 Noth, Martin: Exodus, A Commentary, trans. J. S. Bowden, London, SCM Press Ltd., Bloomsbury 
Street, 1959,154.

50 Nicholson, E. W.: Exodus and Sinai in History and Tradition, Richmond, Virginia, John Knox Press, 
1973, 36ff„ 39-40.
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the Sinai tradition in the frame of the recurring cultic ceremony of Israel under the 
age of the amphyctionic tribe covenant that originates from the wilderness period, 
and developed through the monarchy to reach its present form have source critical 
problems from present perspective.51 In more recent studies more emphasis is laid on 
the exposition of the narrative character of the story, but in some cases it resulted in 
an unfortunate mixture concept of tradition-historical and narrative analysis.52

51 Beyerlin, Walter: Origins and History of the Oldest Sinaitic Traditions, transl. S. Rudman, Oxford, 
Basil Blackwell, 1965, especially the Summary and Conclusion part, 145-170.; for the source 
critical problems, see McKenzie-Haynes (eds.): 7b Each Its Own Meaning, 41 -46.

52 See the basic discontinuity in Dozeman's "traditio-historical" and "canonical" analysis, where 
the leap from the multiple source theory to the concept of unitary meaning is unconvincing 
and fragmentary. A study more focused on the narrative flow and its changes is representa­
tive in Martin Ravndal Hauge’s The Descent from the Mountain, Narrative Patterns in Exodus 19-40 
[Journal for study of the Old Testament Supplement Series 323], Sheffield, England, Sheffield 
Academic Press, 2001).

53 Kustár, György: "The God Absorbing Text", Kabbalah and Historical Method - A Complementary 
Hermeneutical Study, VDM Verlag Dr. Müller, Saarbrüchen, 2009, 22-54.

54 A source of this discussion can be found in Westermann, Claus: Essays on Old Testament Her­
meneutics, Westminster, John Knox Press, 1963. For the result of the discussion, and the new 
directions cf. Brett, MarkC.: Biblical Criticism in Crisis? The Impact of the Canonical Approach on 
Old Testament Studies, Cambridge University Press, 1991.

b) “Sinai” as Tradition vs. History

As the Revelation story ceased to be perceived in the way it used to be in pre-critical 
ages, and a more general pressure appeared to interpret the texts in a historical frame­
work, the narrative was re-contextualized. Applying general hermeneutical principles 
to ancient texts, which secured a convincingly homogeneous and seemingly universal 
domain of reason, helped to overcome the new diversity caused by several epistemo­
logical reasons we already elaborated elsewhere in detail.53 However, the inner incon­
sistencies and the unconscious governing presumptions that induced and nurtured 
the rationalistic-scientific universal paradigm were criticized from several corners 
from the early twentieth century onward. By the time of the thoroughgoing critique 
on modern, the distance between the scientific and religious usage of the Scriptures 
were so impassable that the attempts in the 1940’ and 50’s to bridge the gap ended 
without persuasive solutions.54 The historical-critical study of the Sinai revelation is 
instructive example in this respect, and in the following lines we will focus on the 
problem of the relation between the present form of the text and the sources.

As mentioned earlier, the story of the Sinai revelation described in the Exodus 
narrative profoundly differs from the reconstructed events as they are historically as­
sumed to have taken place. For instance, in his Exodus commentary, Martin Noth 
distinguishes an ancient tradition preserved inside the Sinai tradition about a meet- 
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ing with a Midianite priest55 and the people of Israel at the Mountain of God.56 
This mountain is believed to be a sanctuary where the Midianites offered sacrifice 
to YHWH. The hypothesis goes on to assume that the Israelite’s YHWH cult orig­
inates from the constant encounter with the Midianites on the place that became a 
common locus of pilgrimage for both tribes.57 Almost every commentary offers an 
attempts to locate the numinous mountain. Some place it near Kadesh-, some at the 
traditional site, Jebul Musah (‘The Mount of Moses’) and some “even to one of the 
extinct volcanic peaks in north-west Arabia, because of the volcanic imagery in the 
account of the theophany in Exodus 19.”58 This origin of the religion hypotheses 
proved to be unconvincing, leaving the historical speculation even more obsolete. 
The best we can say, according to B. Childs, is that there is a historical core in the 
narrative that reflects an early common cult between Israel and Midian, but noth­
ing more.59 What is obvious after this short glimpse into the operation of historical 
method is the distance between the textual emphasis on the meeting of Jethro and 
Moses and the emphasis of the historical study to explain the historical origin of the 
YHWH cult by using this story.

55 Noth is careful not to identify this priest with Jethro too hastily as he considers the name a 
later insertion. Noth: Exodus, 148.

56 The 'Mountain of God' is not without a question identical with Mount Sinai (Ibid., 147-148.)
57 Gerhard von Rad's Old Testament Theology embraces this theory; likewise Beyerlin (op. cit., 

145-46.), who connects the mountain with the tradition to the area of Kadesh, in order to 
harmonize the so called 'Kadesh narratives' (being part of the Exodus tradition) with the 
Sinai Tradition. The debate about the connection between the two corpus of traditions, see 
Nicholson: Exodus and Sinai in History and Tradition.

sa Nicholson: op. cit, 62.
S9 Childs, Brevard S.: The Book of Exodus, 4 Critical, Theological Commentary (The Westminster 

Press: Philadelphia, 1974.), 322-3.
60 Beyerlin: Origins and History of the oldest Sinaitic Tradition, 134.
61 Beyerlin: op. cit., 35., based on the reference to the practice in 2Sam 6,14f, 2Cron 5,11 b-13a.
62 Ibid., 135.

We should turn our attention to the appearance of God on the mountain. Ac­
cording to the critics, the signs accompanying the descent of the divine, the smoke, 
alongside with the sound of the trumpet refer to the use of incense and trumpet in 
the ancient worship practice, where in the presence of the worshipping assembly 
YHWH was concealed and revealed at the same time.60 The sound of the trumpet as 
a part of the worship is described as a later development, maybe in the age of mon­
archy,61 which was used in order to dramatically represent the voice of God, and in 
this way actualize the Theophany at Sinai.62

We should stop here for a methodological consideration. The story of the reve­
lation, as we can see, is examined in these works from a historical perspective. The 
main concern goes beyond the text to the history of the religious development of 
Israel. Moreover, all the theological conclusions and textual references are subject to 
the historical understanding. To be more precise, the phenomena at the mountain 
are not discussed from the perspective of the happenings as they are narrated. The 
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inquiry reaches back behind the text to evaporate the mythical or fictitious elements 
in order to regain the historical. The keyword in the hermeneutical process applied 
is ‘ Vergegenwartigung, a word in lack of a better term be best translated as actual­
ization or re-presentation.63 What the expression means is that the founding stories 
of Israel in certain periods went through a re-actualization in order to become com­
prehensible for the contemporary believing community. The texts in their present 
forms represent the intricate conclusion of this project that was pursued both by 
theological and historical modifications.64 Consequently, the texts are perceived in 
their historical development as layers on each other, after the example of excavation 
tells, each representing a distinct theological stratum in the ancient Israelite religious 
thought. Comprehending the text in this way adds a dimension to the narratives that 
binds them profoundly to the hypothetic history of the Israelites. The manuscript 
in the process of interpretation is used as a documentation of religious and cultic 
traditions, and also as a dim reflection of the history of Israel. Through the comple­
mentary religious and historical studies of these texts, governed by the principles of 
self-detached scientific-historical method, through distinguishing different layers of 
tradition the assumption is that we can gain a picture of the development or change 
of the religious tradition of Israel. Hypothetically, through the determination and 
separation of the reliable and the historical texts, the diachronic dimension of Israel­
ite history becomes visible. When in this process, through complementary religious 
and social-scientific studies, the distinctive Israelite elements are recognized, we be­
gin to access to a synchronic segment. Finally, the narratives in their present form are 
being re-synthesized in light of all these findings. In this respect, contrary to Kabba­
lah, where the textual reality seems to absorb the whole reality, here the method of 
scholarship seems to dominate the text, and, to an extent seems to absorb it.

63 in the work of Beyerlin, the term is translated as realize, which does not convey its denotative 
meaning. Beyerlin: op. cit., 135.

64 Cf. Noth, Martin: The "Re-presentation" of the O.T. in Proclamation, in Westermann, Claus: Essays, 
76-89. For the translation of the term, see ibid., 80-83.

65 Until the present day, the complexity of the assumed redactional process left scholars wit­
hout clue. See e.g. Meyers, Carol: Exodus (The New Cambridge Commentary Series), Cambridge 
University Press, New York, 2005,142.

This tendency is really clear in the case of the Sinai revelation. The story unfold­
ing the Sinai events is shown to be built up by traditions that are not primarily in 
connection with each other, but primarily with historical events.65 What makes the 
disclosure of historical background extremely difficult is the tension between the 
present narrative with its complexity as a textual reality that has its inter-textual and 
intra-textual references to its own motifs, and between the historical-cultic Sitz im 
Leben that serves as the explanation of the development and the compilation of the 
sources. Turning back to the example of the smoke and the sound of the trumpet, 
we saw that it is interpreted in the frame of cultic practice, referring to the incense 
being used and real trumpets being blown in the re-actualization ceremony of the
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Sinai Tradition. Both the incense and trumpet serves as signifiers and reenactments 
of the theophany. This reenactment in the central cultic place is a part of a larger 
development, that’s dynamic consisted, in addition to the act of transmission, as we 
have seen, an insertion of new considerations. The story of the Sinai Revelation rep­
resents the whole course of development in its narrative form.66 Thus, the narrative 
is a historical document of changing cultic traditions.

66 As we have seen, the term Vergegenwartigung reflects a creative representation of the tradi­
tion, which involves certain theological and narrative improvements.

67 In his discussion about the narrative character of the biblical testimony, Frei makes this claim 
the center of his arguments. Cf. Frei, Hans: The Eclipse of Biblical Narrative, Chelsea, Michigan, 
Yale University Press, 1974.

A fascinating logic operates here on the texts. In the narrative context of the Rev­
elation story, the smoke and sound accompanied the presence of God and metaphor­
ically connected to it. In the next step this metaphoric concept is de-contextualized 
and its association with the textural inner web of references is destructed through the 
usage of the arguments of inconsistency and ungrounded repetitions. This stage can 
be called the stage of sterilization. Then, the de-contextualized metaphor, detached 
from the text, is re-contextualized in a different setting, in the so called “real” his­
torical background. Thus, although the transferred primary concept of the smoke 
and the trumpet as indication of the divine presence correspond to the meaning 
suggested by the narrative context, the referential character of these words changes 
profoundly. In short, the setting of the mountain is put aside as secondary to sweep 
away every hindrance in order to make possible the historical understanding of the 
metaphor — now, in the context of the cult of Israel. Purified and disconnected, this 
metaphoric relation can serve as the main reference, transforming it as detachable 
from the original scene to an implicit attachment to the cultic scene. By this, the 
mythical character of the primary narrative can be set aside as obscure and irrational, 
and by the same token preserve a part of the meaning that is comprehensible for a 
contemporary mindset. Accordingly, the narratives as they are in front of us get no 
focus, being primarily understood as fragmentary, mythical and fictitious that might 
contain reflections of cultic and historic developments. In this respect, the historical 
questioning appears to be an aggressive reading, reconfiguring the text, redefining 
its nature in order to reach its underlying historical meaning. Ihe historical reading 
at this stage seems to represent a similar hermeneutical process to the mystical en­
terprise. In both cases the text is used in order to regain something “hidden” from 
behind the textual realm. In the latter case, we are assuming the mystical character of 
the biblical narratives, in the former case we presuppose that the text is in a certain 
sense a historical document. By this belief, the historical method creates a disconti­
nuity between the narrative flow and the historical understanding, resulting in the 
suppression of the former in favor of the latter.6
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c) Toward Unity?

In this section I will enumerate some of the latest attempts trying to synchronize the 
historical-critical method with the more text-centered literary approaches. First I will 
say a few words about Brevard Childs’ canonical-criticism, then Dozeman’s and 
Ravndal’s similar attempt to bridge the gap between the canonical-final form of the 
texts and their history of development. I will point out their incapability to produce 
a persuasive synthesis since the presupposition of the historical and text centered 
approaches are incompatible. This will serve as a basis for comparing and contrasting 
historical, narrative and Kabbalistic hermeneutics.

Brevard S. Childs offers a new solution for the problem posed by literary the­
ory by seeing revelation in a canonical context. In his Exodus commentary, after a 
section devoted to the tradition-historical understanding, he offers a short chapter 
on both the Old and New Testament context, considerations about the history of ex­
egesis on this passage and final theological reflections in the context of Canon.68 This 
promising change signifies a new direction in the understanding of the biblical texts.

68 See Brevard S. Childs: The Book of Exodus - A Critical, Theological Commentary, The Westminster 
Press, Louisville, 1974, 337-384.

69 Brett, Mark C.: Biblical Criticism in Crisis?, 3-4.
70 Ibid.
71 Dozeman, Thomas B.: God on the Mountain, A Study of Redaction - Theology and Canon in Exodus 

19-24, (SBL Monograph Series 37.), Atlanta, Scholars Press, 1989,156f.
72 For him, and in this insight he builds upon the critique of Rendtorff against the New Docu­

mentary Hypotheses, the Sinai story is built up on a basic document called 'God of the Moun­
tain'that was further elaborated through different redactors according to their theological 
disposition. The basic source represents a constant relationship between the mountain and 
the God permanently dwelling on it (this is the metaphorical relationship) and the redactorial 
works moving from this to the direction of distancing god from the mount, describing God as 
approaching or actually descending on the mountain. Cf. Dozeman: op. cit., 82,86,100,102.

However, his treatment is problematical in many ways. Although by this new 
focus he wishes to transcend the dilemmas of the historical understanding, the sep­
arate treatment of the diachronic and canonical dimensions leaves their relationship 
ambiguous.69 Moreover, in his later work Introduction to the Old Testament as Scrip­
ture “this uneasy tension had turned into an outright polemic against diachronic 
approaches.”70

Childs’ dilemma was obviously shared by Thomas B. Dozeman, who tries to 
understand the diachronic method in terms of “canon conscious redaction”.71 He 
understands the traditions through literary-critical theory as moving from metaphor­
ical to metonymical understanding of God’s presence on the Mountain.72 Following 
the source critical conclusions of Rendtorff, her speaks about the development 
of text in terms of a progress concentrically expanding a core tradition. This new 
concept has the advantage of seeing the textual evolution as a more organic process 
that leaves room for the assumption of the relative wholeness of the tradition. He 
builds upon the presupposition of Childs that the text itself bears within it unifying 
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tendencies and devices. That means that in spite of the discontinuous tendencies, 
on which the historical method building, the text is an independent and continuous 
universe which has its own strategies of meaning construction. His understanding 
of the tradition definitely brings a new perspective into the theological discussion. 
In this respect, his work is a mediating attempt between the historical and narrative 
hermeneutical models.

Unfortunately, in his actual argumentation Dozeman did not succeed in recon­
ciling the diachronic perspective with the canonical form of the texts. He uses the 
concept of repetition73 as a connecting and explanatory link between the traditions. 
According to his understanding of reduction, the stages of development are repe­
titions and enhancements. Making a distinction between two types of replication, 
“mimesis” and “ungrounded repetition”, he explains the core of the Sinai tradition 
as representative of the first type and the Deuteronomical (D) and Priestly (P) reac­
tions as illustrative of the second type.74 Mimesis is a kind of repetition of which the 
repetitive elements are connected to a prototype that creates the commonality and 
also the ground of difference between them.75 The story of the oldest tradition rep­
resents a prototype for the D and the P tradition, and as such, the relation between 
the oldest and redactional traditions is mimetic. On the other hand, the P and D 

redactions in themselves are ungrounded repetitions as they do not represent a com­
mon tradition.76 In the final form of the tradition they are united though and their 
simultaneous co-existence creates the basis of connection. Overtly, his approach uses 
the concept of repetition in a double way, synchronically and diachronically in order 

to deal with the continuous and discontinuous character of the texts.

73 Dozemann: op. cit., 147ff.
74 Ibid., 150-156.
75 Ibid., 151.
76 Ibid., 153ff.
77 Dozeman: God on the Mountain, 153.

The objectionable part of Dozeman’s argument is the fact that he applies a liter­
ary category decontextualized from its original function. His understanding of rep­
etition is applied to units of traditions diachronically, and not for an organic textual 
unit, that is presupposed by his original definition of mimesis. Probably because of 
this, the models of repetition created for the understanding of the text do not co­
incide with the interpretative facts. He speaks about mimetic repetition as a model 
for the understanding of the oldest tradition. However, it turns out shortly, that the 
particular mountain (Zion) that is supposed to be the retraceable point of identity 
for the two traditions is, in its present form suppressed by the P and D redactions, 
and is “no longer constructive”.77 At this point the trajectory of the argument breaks 
as the literary category applied appears to be inapplicable for the actual subject. The 
point of identity between the mimetic model and the historical model is useful until 
the conclusion that the Zion tradition is the prototype of the other two. But the 
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original definition of mimesis78 moves in a synchronic direction and demands the 
prototype to function as a constant referential point in the repetitive process. Howev­
er, the historical standpoint dissolves this dynamics of constant referential point into 
the developmental theory of the tradition, and sets serious limits to the prototype 
nature of the original story. If we claim that a text is a product of development, we 
can hardly apply, in explanation of its genesis, a synchronic model.

78 He uses J. Hillis Miller's "Fiction and Repetition" to define the concept of repetition. Cf. Dozeman: 
op.cit., 147-148.

79 Ibid., 153. He defines the relationship of P and D as "unharmonized" and "separated" in the 
canonic Torah, and as we have seen, the relationship of the oldest tradition with the redac­
tions as "no longer constructive".

80 Ravndal Hauge, Martin: Descent from the Mountain - Narrative Patterns in Exodus 19-40, Sheffield 
Academic Press, 2001.

81 McKenzie - Haves (eds.): To Each its Own Meaning, 28., Ravndal Hauge: The Descent from the Mountain, 13.
82 McKenzie - Hayes (eds.): To Each its Own Meaning, 45.

Dozeman concludes that the mimetic model is not sufficient to describe the 
dialectic between the grounding story and its redaction. That is the point where he 
initiates the “ungrounded repetition model” to explain the relation of the two redac- 
torial stages to each other, which emphasizes the disconnectedness of the traditions, 
and refers to their present co-existence as accidental.79 In the last analysis, the main 
purpose to connect the diachronic and synchronic dimensions is abandoned, and the 
discontinuity between redactions is emphasized. Dozeman implicitly has to admit 
the discontinuity between the perspective of the historicity of the text as a developing 
and changing reality and the perspective of the canonical-solid textual view.

Martin Ravndal Hauge provides an excellent example of the fact that the 
problem of the relation of history to the text is still not resolved. In his work The 
Descent from the Mountain, he examines the narrative sequence from the Revelation 
to the erection of the Tabernacle (Ex 19-40).80 What he is striving for in this fas­
cinating work is to explain that the intra-textual references construe a meaningful 
and wholesome structure, and most of the ruptures, repetitions and inconsistencies 
can be explained by compositional techniques. His conclusion is that the narrative 
flow, through digressions though, is directed at a particular aim by repetition of 
motifs, themes and recurring patterns. However, what is striking in this study is the 
complete absence of historical considerations. In the introductory chapter, through 
the clarification of his method, he argues against historical analysis only on the first 
four pages! He cites Van Seters and Wybray, two radical scholars, the first arguing 
against the possibility to reconstruct the real history of Israel by denying the inde­
pendence of the Elohist source and dating the Jahwist to the exile,81 the other reject­
ing the New Documentary Hypothesis replacing the concept of multiple redactors 
with the work of a controlling genius.82 Readily embracing their skepticism, he is 
unhesitant to commence explaining the general framework of his linguistic-literary 
critical method. In the actual corpus of the exposure he evades the historical question 
by referring to structures, scenes, patterns, episodes, and the problem of inconsisten­
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cies and repetitions is overcome by redefining these terms as interruptions, refrains 
and correspondences between separate themes.83

83 Cf. for instance the discussion about the fear scene in Ex 20:18-21, that is considered to be a lin­
ear continuation of the encounter scene of 19:20-25 by historical critiques. He explains the prob­
lem away by emphasizing the common 'nearness'theme of the two sections. (Ravndal Hauge: The 
Descent from the Mountain, 45.) The basic incompatibility of the disagreement with the historical 
view becomes evident when we realize that the two argumentations operate on different levels. 
In most recent studies, the historical question is astutely evaded, and replaced by the interpreta­
tion of the narrative's theological images and symbols. See e.g. Meyers: Exodus, 146ff.

84 Gadamer, Hans-Georg: Truth and Method, London, Sheed and Ward, 1975, 94.
85 Ibid., 92.
86 Ibid., 94 (italics mine).
87 Thiselton: The Two Horizons, 296. The Gadamerian theory of art builds on Wilhelm Dilthey's 

differenciádon between the two epistemological standpoint of Art and Scientific fields (Wis- 
senchaft) arguing for separate methodology.

3. Mystical, Narrative and Historical Approaches beyond the Hermeneu­
tical Impasse?

Though we are uncomfortable in many ways with the aggression of the purely his­
torical and with the one-sidedness of the purely narrative view, the attempts made to 
harmonize the historical perspective with the final form of the text are also uncon­

vincing. These reading techniques functionally move on separate dimensions, built 
upon distinctive presuppositions. They are models that are preoccupied with differ­
ent stratum of the texts, according to their definition of the nature of the biblical 
text. In our estimation, they are applicable simultaneously, but not complementarity.

What is of value for this present study, however, is the possible parallel between 
the narrative method and the Kabbalistic understanding of the text. The narra­
tive-hermeneutical theory builds on the assumption of the unitary nature of the text 
and its complex reality as an organic domain that can be understood according to 
its own rules. Moreover, it speaks of the textual reality as playground. Hans-Georg 
Gadamer’s insights can be helpful to understand this concept in detail. The main 
analogy for the perception of art is the primacy of play over the consciousness of the 
player.84 More precisely, “the play fulfills its purpose only if the player loses himself in 
this play.”85 The act of play “absorbs the player into itself.”86 In this respect, the game 
incorporates the consciousness and “fills it with its spirit.” Gadamer’s theory is an 
ontological understanding of art, since, as he puts it, through the encounter with an 

artistic product an ontological disclosure takes place.
Gadamer builds on the distinction between experience and abstraction as two 

alternative interpretative preoccupations.8 He apprehends experience as an incessant 
creative comprehension, a move toward the piece of art and its understanding by 
existential involvement. Through this existential entry into the subject itself, this 
repositioning of the self into the reality of the piece of art, a basic change occurs in 
the involved observer. The emphasis on the dimension of the piece of art as a reality 
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that makes multiple entries possible implies that “there is no final exhaustion of 
what lies in a work of art.”88 Since every single entry induces change in the active 
observer, every entry starts from a different position. This hermeneutical theory is 
strikingly similar to the understanding of the Kabbalists. Though the mystics as­
sumed the historical character of the text, they perceived its components as lenses to 
the infinite. They built on the richness of the text, believing in the possibility that 
through elaborate hermeneutical attempts they can get access to the innermost realm 
of the divine. Such access would then uncover the governing code of the universe 
that is all contained in the infinite Torah. For them also, the textual reality was an 
ontological reality that mediated ontological truths in its very function as mediator. 
The text as a conveyor and a reflection of the divine “body” and “thought” was the 
place of encounter between divine and human. However, significant discrepancy lies 
between the two hermeneutical theories concerning the role of interpreter, and the 
understanding of the hermeneutical process. Kabbalists had a more active percep­
tion of the reader than the narrative theory. The particular exposure of the mystical 
meaning was supported by the assumption that the interpretative process is basically 
a technical enterprise, not presupposing any discrepancy between the textual reality 
and the readers own world.89 Consequently, the hermeneutical approaches used in­
terpretative tools to extract the meaning and transform the texts in ways that seems 

arbitrary from our perspective.

88 Gadamer: Truth and Method, 89.
89 As Gadamer's detailed study showed, the distinction between the reader's world and the 

world of the actual piece of art is first recognized by Friedrich Schleiermacher. Cf. Gadamer: 
Truth and Method, especially Chapter II.

90 Idel: Absorbing Perfections, 18.

Except this basic difference that lies in the nature of the hermeneutical approach, 
the theory of text as an esthetic medium that discloses itself and its truth to the active 
recipient shows the contemporary character of the Kabbalist hermeneutics. The famous 
phrase that the “Torah is God and God is the Torah” transforms to a strikingly relevant 
truth, if we agree that the encounter with the text discloses the onthos, the divine. In 
Kabbalah, as we have seen, the astute interpretative techniques many times abuse the 
text to the extent of total reconfiguration. Aggressive and revolutionary, the interpreta­
tion of texts for Kabbalists exceeded the limits of our concept of exegesis by changing 
the conceptual identity of the Scriptures.90 For them, multiple entries into the texts 
are made possible not so much by the ever changing repositioning of the observer, but 
by the ever changing refiguration of the text. The immutable layer of the text is the 
point of departure into the mystical realm that is behind the solid stratum and is not 
identical with the grammatical-literal structure. Radical forms of exegesis WXe gematria, 
notaricon, tserufei otiyyot and temurah served the deconstruction of the grammatical 
form of the text in order to reconstruct the divine Torah and find the mystical names 
of YHWH. Nevertheless, as Idel concludes, in many cases the semantic destruction 
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is not as radical as the grammatical.91 This means that the spiritual dimension is not 
disconnected from the Scripture’s self-identical meaning structure, as the new linguistic 
logic created by the radical exegetical tools is.

” Ibid., 252.
92 Idel already made this comparison in his Absorbing Perfection, but he emphasized more the 

collision of horizons than the absorbing melting process. Cf. Idel, op. cit, 18.
93 Lesslie Newbigin, from a contextual perspective affirms that the "Bible as that body of litera­

ture [that] - primarily but not only in narrative form - renders accessible to us the character 
and actions and purposes of God." Cf. Newbigin, Lesslie: Foolishness to the Greeks - The Gospel 
and Western Culture (Grand Rapids, Eerdmanns, 1986, reprint 2003), 59.

94 See DeVries, Dawn: Jesus Christ in the Preaching of Calvin and Schleiermacher, 100.

Although we cannot go as far as Kabbalist did in their radicalism, hermeneutically 
we are not far from their position. The text as we can understand it is indeed a pow­
erful medium, in which to a certain extent the divine and human, the author and the 
recipient of the text, are both absorbed.92 The textual reality is indeed a location of the 
encounter between God and human, a realm where horizons melt together.93

As compelling as this theory might be, we have to face serious questions concern­
ing this proposal. The mystical view of the Scripture as the shape of the divine seems 
to fade when we emphasize the sovereignty of God who has the freedom not to be 
present in the written Word for the reader if God wills. The even more confusing 
quandary emerges when we speak about the sermon as the word of God.94 For Karl 
Barth, at least, the solution of this problem is to assert the radical discontinuity 
between the human and the divine word.

The problem of this theology is its one-sidedness that oversees the bound which 
indeed exist between God and his word and the recipient of that word in the form of 
covenant. The extreme separation of divine and human reality leads to the passive role 
of the reader or listener and to the overwhelming activity of the divine. Moreover, 
this model does not solve the historical issue, but further enforces it, since it declares 
the text as a pure document that needs God’s illuminating presence to transform to 
the Word of God. According to a covenantal theory, there is a possibility to assume 
that God by His own free decision bound himself to the text and makes him accessi­
ble through the encounter with it. Similarly, in the sermon, the identical covenantal 
bind applies: God is present where he is proclaimed, since he is bound by his own 
promise. This is not a magical view, but helps to comprehend the Scriptures in terms 
closer to the mystical than to the rigid historical-scientific model. What is applicable 
from the kabbalists is that the sacred text is not only a mirror of a historical devel­
opment of ideas or cultic rituals. This model leaves room for a historical study also; 
however, we have to assume that it only has limited significance, as the interest is 
focused on the textual reality rather than its historical formation, and gains its mean­
ing from analyzing the structural elements and inter-textual connections between 
elements of the text and between reader and text.

The assumption that the text reflects the intention of God, and the whole pro­
cess of canonization has its origin in the divine intention must be elaborated very 
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cautiously. However convincing synchronic theories might be,95 it remains true that 
the historical paradigm that pervades every aspect of our perception even when many 
claim that we are a part of a “post-“age, makes impossible any answers that try to 
evade historical concerns. The problem can be posed as this: as Christians, we do 
believe that the Scripture is an inspired text, but other than this dogmatic and con­
fessional affirmation we don’t have further support. Moreover, we are compelled 
to give an account of the development of the canonic Scripture and explain it in 
terms of revelation. It is always to be feared that we incautiously make a leap to a 
paradigm that is already obsolete, and fall prey to an ahistorical or fundamentalist 
approach that uncritically tries to dissolve into the realm of the text. We cannot sim­
ply ignore the problems that shaped theology through the last two centuries. Thus, 
if we apprehend the divine inspiration as a technical-genetic concept that would be 
concerned with the conception of the text or with its content, we are forced to think 
diachronically. This means that the self-confidence of religious apologetics cannot be 
regained by anti-historical answers. In other words, naive conception of the unity of 
textual reality and of holistic understanding that was a characteristic of pre-critical 
interpretation cannot be resuscitated by casting out every problem as evil spirits in 
God’s name. Rather, besides being aware of the historical character of the textual 
reality, we should let the Scripture be what it was intended to be. As “sacred text” it 
not only preserves traces of the incessant but ever changing relation between God 
and man but as a medium constantly invites into this relationship. By embarrassing, 
subverting, and perplexing our self-understanding can Scripture open us up for the 
dynamic force of a new perception — for a “new life” in God.

95 Here we can refer to Auerbach's Mimesis, Frei's Eclipse of the Biblical Narrative, even Gerhard 
Ebeling's Word and Faith or George Lindbeck's narrative approach in The Nature of Doctrine.

56 Yerusalmi, Yoseph Hajim: Zachor, Budapest, Osiris, 1995.

4. Conclusions

Both the classical historical-critical method and the Kabbalsist interpretation proved 
to be aggressive hermeneutical processes that approach the texts from their given 
presupposition. The classic historical reading expounds the text from a scientific epis­
temological background, and narrative-mystical methods approach the text from an 
esthetic background. If we accept them as alternative reading methods, we are still 
faced with the problem of their relationship.

For Jewish mind, the special character of history as persistent remembrance in 
the act of recitation of the founding stories through generations96 renders the nature 
of this processing inheritance as basically “monumential”. As the monument stands 
for an event, the stories passed down are standing for YHWH’s saving acts. Without 
this character, the tradition loses its validity. It has to be historical and narrative to 
be meaningful. This historicity cannot be replaced by the “historicity of sources” and 
the historicity of traditions. From the Christian standpoint, the historicity of Jesus
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Christ is the central and essential point of departure into the deeper understanding 
of Christian existence.97 Though this statement sounds self evident, the philosophical 
problems of the term “historical” are really perplexing. Since the time the historicity 
of the texts became problematic, the historical questioning preoccupied the scholarly 
interest. Today, when the nature of history and historiography stands in the crossfire 
of debates, we are even further from a consensus concerning the historical nature of 
the sacred texts.98 In addition, the mystical reading that has more than a thousand 
years of tradition but was suppressed from the Enlightenment onwards, appears to 
be impacting the field of theology in new ways in recent years." Its ambiguous in­
fluence, however, shows that the question how we can theologically reconcile the 
historical perspective with the mystical and narrative to regain the “monumental” 
character of tradition is still an open question.

97 Among others, this is the assumption of Peter Stuhlmacher, who defines himself as a medi­
ator between the radical historical and radical fundamentalist circles. For his definition on 
both currents and his own position, cf. Stuhlmacher, Peter: Historical Criticism and Theological 
Interpretation: Toward a Hermenetutics of Consent, Translated with and introduction by R. A. 
Harrisville, Philadelphia, Fortress Press, 1977.

98 Hasel, Gerhard F.: Old Testament Theology, Basic Issues in the Current Debate, Grand Rapids, 
Eerdmanns, 1991', 38. See also for the recent debatearound the narrative character of histori­
ography and for the epistemological implications the introductory chapter in White Hayden: 
Metahistory, The Historical Imagination in Ninetheenth-Century Europe, Baltimore/London, The 
John Hopkins University Press, 1973,1 -42.

99 A representative example could be Allen, Diogenes: Spiritual Theology - The Theology of Yester­
day for Spiritual Help Today, Cowley Publications, Plymouth, UK, 1997.
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LITERARY 
WORMHOLES: 
WILD ANIMALS 
AND ANGELS 
IN MARK1:13

Wild Animals and Angels

In the description of Jesus’ temptation in the 
wilderness, both Matthew and Luke are quite 
detailed; their narratives refer to three dif­
ferent temptations and end with the remark 
that the devil left him.1 Matthew adds here 
that “angels served him”,2 while Luke gives a 
flash-forward by telling his readers that the 
devil departed from Jesus “until an opportune 
time”.3 Mark, however, only mentions the fact 
that Jesus was in the wilderness forty days, 
tempted by the Satan, without further infor­
mation about what the temptation comprised 
of. Similarly to Matthew, Mark tells us about 
Jesus that “angels served him”, but adds the 
fascinating short note that Jesus “was among 
the wild animals”.4 To modern readers, this 
seems to be a strange addition, and one can 
readily understand why Matthew left this out 
while copying Mark — if he really used Mark’s 
Gospel to compose his own. In the descrip­
tion, it does not appear that “being among the 
wild animals” is only another way of saying 
that Jesus was in the desert. The short remark 
seems to convey a hidden message, but in its 
shortness this message becomes rather elusive.

1 Matt 4:1-11, Luke 4:1-13.
2 Matt 4:11.
3 Luke 4:13.
4 Mark 1:13.
5 This was before the publication of the 28th edition 

of Nestle-Aland's text of the New Testament. Differ­
ent from earlier editions, this new edition mentions 
the allusion to Test. Napht. 8:4, see Aland, Barbara 

For a long time, I have been fascinated by 
this strange description of Jesus’ temptation in 
Mark 1:13, but I did not find a clue for its un­
derstanding, so I decided that, for the time be­
ing, it was better to leave these animals where 
they were: in the wilderness. But when I found 
a similar combination of Satan, wild animals 
and angels in the Testament of Naphtali 8:4-6,5
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I decided to take a closer look. It appears that Mark, in all his shortness, intended to 
describe more than only an idyllic picture of a wilderness scene. In view of Second 
Temple literature, it turns out that these short allusions in Mark may be intended to 
function as “literary wormholes” through which the reader can reach a different part 
of the symbolic universe.

Testament of Naphtali
The Testaments of the Twelve Patriarchs is a collection of final sayings of the twelve 
sons of Jacob. On their deathbeds, they confess their sins, urge their children not to 
make the same mistakes, and often tell their descendants what will happen to their 
tribes in the future. The document as a whole is only extant in Greek,6 and is prob­
ably to be dated to the first quarter of the second century b.c.e.7 The extant text is 
usually viewed as Jewish in origin, but includes some Christian interpolations.8

and Kurt et al. (eds.): Novum Testamentum Graece, 28th revised edition, Stuttgart, Deutsche 
Bibelgesellschaft, 2012,878.

6 There are some Aramaic fragments from the Cairo Genizah and from Qumran, but, according 
to Kee, the Testaments were originally written in Greek, cf. Kee, H. C.: "Testa ments of the Twelve 
Patriarchs" in Charlesworth, James H. (ed.): The Old Testament Pseudepigrapha: Volume I .Apoc­
alyptic Literature, New York, Doubleday, 1983, 777.

7 Bickerman dates its composition, based on historical data, between 330 and 140 b.c.e. He adds 
numismatic evidence, which points to either a date between 330-285, or between 200-150 b.c.e., 
and argues that the first quarter of the second century is the most probable date. Cf. Bickerman, 
Elias J.: The Date of the Testaments of the Twelve Patriarchs, JBL 69 no. 3,1950,245-260.

8 De Jonge argued that the text is essentially Christian in origin, written by an author who used 
Jewish material for his composition. See Jonge, M. de: Christian Influence in the Testaments of 
theTwelve Patriarchs, NT4r\o. 3,1960,182-235, Jonge, M. de: Once More: Christian Influence in 
the Testaments of theTwelve Patriarchs, NT 5 no. 4,1962, 311-319, Jonge, M. de: The Transmis­
sion of the Testaments of the Twelve Patriarchs by Christians, VC 47,1993,1-28.

In the Testament of Naphtali 8:4.6 the devil, the angels and wild animals are 

mentioned as follows:

4. ’Eöv ouv Kai üpsTq épyáanaÖE tó koAóv, 
EÚAoYfpouaiv úpaq oi áv0pcoTToi Kai oi ayysAoi, 
Kai ó 0£öq öo^aa9f|a£Tai év tok; é0veoiv öf úpcov, 
Kai ó öiápoAoq cpsú^ETai ácp’ úpűv, 
Kai tó öqpía cpopr|0iíaovTai úpaq, 
Kai ó Kúpioq áyanf|a£i úpáq, 
Kai oi ayyEAoi áv0É^ovTai úpcov.

(...)
6. Tóv öt pq TTOioüVTa tó koAóv,
KaTapáoovrai aÚTóv Kai oi ayysAoi Kai oi av0pwnoi, 
Kai ó 0EÖq áSo^paEi év TOlq e0veoiv öi’ oútoü, 
Kai ó öiápoAoq oíkeioötoi oútóv cbq íöiov OKEüoq,
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Kai nav öripíov KaTaKupiEúOEi aúnü
Kai ó Kúpiog piapaEi aÚTóv.9

9 Charles, R. H.: The Greek Versions of the Testaments of the Twelve Patriarchs, Oxford, Clarendon, 
1908,156-157. For textual variants within the passage, see this critical edition.

10 T. Naph. 8:4.6. Translation: Kee: Testaments of the Twelve Patriarchs, OTP 1,813-814.
11 See LXX Isa 52:5, quoted in Rom 2:24. See also Ezek 36,20.
12 Jas 4:7, cf. 1 Pet 5:9.
13 Caneday, A. B.: Mark's Provocative Use of Scripture in Narration:"He Was with the Wild Animals 

and Angels Ministered to Him", BBR9,1999,19.
14 Wright, N.T.: The New Testament and the People of God, Minneapolis, Fortress, 1992,390-396, referring to 

Mark 4:11 -12; 6:51 -52; 7:19; 8:17-21; 13:14. Wright even calls Mark's gospel a "new-style apocalypse"(393).

4. If you achieve the good, my children, 
men and angels will bless you;
and God will be glorified through you among the gentiles.
The devil will flee from you;
wild animals will be afraid of you, 
and the angels will stand by you. 
(...)
6. The one who does not do the good, 
men and angels will curse, 
and God will be dishonoured among the gentiles because of him; 
the devil will inhabit him as his own instrument.
Every wild animal will dominate him, 
and the Lord will hate him.10

In this passage, ethical behaviour leads to being blessed by men and angels. This is an 
imaginable statement; even modern readers of the passage will acknowledge at least the 
part of the human blessing. The passage about gentiles who glorify God because of good 
deeds or blaspheme his name because of the lack of it, is a thought which fits nicely into 
the Jewish worldview.11 The same is true for the belief that resisting the devil will make 
him flee.12 But why will animals be dominated by humans who do noble deeds? Or why 
will bad people be dominated by wild animals? This looks like a nice — but probably not 
so effective - advice for a safari-trip. But what if these cryptic references connecting ethi­
cal conduct to the taming of wild beasts were a way of evoking a larger picture?

Literary Wormholes
It is widely recognized that Mark uses the Old Testament in a “cryptic, enigmatic, 
and allusive manner that provokes the reader’s imagination to uncover intertextual 
connections with those scriptures.”13 This means that the Gospel of Mark is far more 
complicated than usually perceived; his work is bristling with secrets and riddles, 
challenging its readers to understand, as indicated by the exhortation in Mark 13:14, 
Ó avayivibaKCUV VOEÍTU), “let the reader understand!”14 In its context, this short ad­
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monition refers to the quotation from Daniel 12:11 about the “desolating sacrilege 
set up where it ought not to be,” but it might be a motto for the whole of Mark’s 
gospel. This observation may also lead to a literary reassessment of his gospel, by 
highlighting some of Mark’s rhetoric skills in giving his readers a similar experi­
ence as the disciples had during their interaction with Jesus. Similarly to how the 
disciples gradually discovered Jesus’ identity, so Mark’s readers are confronted with 
enigmas and veils, intended to provoke them to think through what they have just 
read. The Gospel of Mark can thus be used as an exercise for those who have “ears 
to hear”; to discover that there is more to it than what is written and to practise a 
kind of “spiritual reading between the lines”. In this sense, according to Caneday, 
Mark’s story-telling “imitates the method of Jesus.”15 Mark rarely explicitly says, 
like Matthew, that “this was to fulfil what was spoken by the prophet.— he rath­
er leaves these discoveries of fulfilment to his readers.16

15 Caneday: Mark's Provocative Use of Scripture in Narration, 21.
16 Caneday, Mark's Provocative Use of Scripture in Narration, 22-23.
17 Gieschen, Charles A.: Why Was Jesus with the Wild Beasts (Mark 1:13)? CTQ 73, 2009,80.
18 Mark 6:48.
” LXXJob9:8.
20 LXX Job 9:11.

Charles Gieschen mentions a fascinating example of this allusive style in Mark 
6:48, where it is told in a nightly scene how Jesus comes to his disciples who are 
with difficulty making headway on the Sea of Galilee “while walking on the sea, 
and he intended to pass by them”.1 The enigmatic remark about Jesus wanting to 
overtake his disciples is only found in Mark’s narrative. But when put next to two 
verses from Job 9, it turns out that Mark probably intended to give his readers 
some homework in thinking through who Jesus is:

[Jesus] came to them walking upon the sea and he intended to pass by them 
(ÉpXETai npög airrouq TTEpinatcuv éni Trjq 0aAáaaqq Kai í)0eAev napsASsTv 
aÚTOÚg).18

Who alone has stretched out the heavens and walks upon the sea as upon firm 
ground (ó tavúaaq töv oúpavöv póvoq, Kai nspinaTűv wq Én' Éöátpouq etti 

QaAáaarig).19

If he [Yhwh] should go beyond me, I shall surely not see him; if he should pass 
by me, it will not be in a way that I perceive him (ÉÓV ÚTTEpPfí pE, 0Ú pij iÖUJ- ÉÖV 
napéAöri p£, oúö’ wg éyvcüv).20

Similarly, Mark’s reference to wild animals and angels in his extremely short temp­
tation-narrative may function as a “literary wormhole”, pulling its readers straight 
into the symbolic universe of the Old Testament and the Judaism of the Second 
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Temple period. But where exactly does the reader arrive? The answer to this ques­
tion is not even so simple, because Mark’s allusions can be ambiguous.

Paradise Regained?
Richard Bauckham mentions three possible explanations for the mentioning of the 
wild animals in the temptation-narrative. The first solution is that the wild animals, 
as such, symbolize the wilderness and emphasize Jesus’ loneliness in the desert. How­
ever, this solution seems rather arbitrary. The second exegesis views the animals as 
symbolizing the realm of the demons; in a similar way as how 1 Pet 5:8 refers to the 
devil as a “roaring lion”. This explanation does not take into account that Mark tells 
that Jesus “was with the wild animals” (pv p£ta TU)V Sppirnv), which rather implies 
that he has not to be afraid of them, or even a peaceful and friendly being together. 
Within the Old Testament, wild animals are mentioned symbolically (e.g. Ps 22:12- 
13.16.21), but there they are mostly a metaphor for human enemies. Some Old 
Testament texts mention the desert as a place where demons and wild animals dwell 
(Isa 13:21-22; 34:13-16), but this mainly explains why Jesus encounters both the 
devil and the wild animals when he was in the wilderness for forty days. The third 
solution is to view the reference to Jesus being among wild animals as a way to depict 
him as being at peace with animals who otherwise would threaten human existence, 
thus showing a glimpse of a regained paradise.21

21 See Bauckham, Richard: Jesus and the Wild Animals (Mark 1:13): A ChristologicaI Image for an 
Ecological Age, in Green, Joel B. and Turner, Max (eds.): Jesus of Nazareth: Lord and Christ: Essays 
on the Historical Jesus and New Testament Christology, Grand Rapids, Eerdmans, 1994,4-21. See 
also Bauckham, Richard: Jesus and the Renewal of Nature: Reading Isaiah and the Gospels Ecolog­
ically (Lecture given at St Thikhon's Orthodox Seminary, Moscow, October 2009). http://rich- 
ardbauckham.co.uk/uploads/Accessible/Jesus%20&%20the%20Renewal%20of%20Nature. 
pdf (cited 23 June 2016). Cf. Gieschen: Why Was Jesus with the Wild Beasts (Mark 1:13)777- 80.

22 See Harland, P. J.: The Value of Human Life: A Study of the Story of the Flood (Genesis 6-9), Leiden, 
Brill, 1996,149.

23 Cf. Gen 1:26.28; Ps 8:6-8.

There is a lot of exegetical data within the Old Testament and Second Temple 
literature which supports this third exegetical solution. It is, therefore, worthwhile to 
take a closer look to this line of exegesis.

The Jewish tradition partly shared the common worldview of the ancient Near 
East that animals were the enemies of man;22 however, it viewed this animosity be­
tween the animal world and humans not as the original state of creation, but as a 
consequence of human sin. Rebelling against the Creator disturbed not only in­
ter-human relationships, but also the relation between mankind and the rest of cre­
ation. According to the creation story, God gave humans dominion over animals.23
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The apocryphal24 and pseudepigraphical25 works share this view. Part of the Noahic 
covenant was the fear of animals for man;26 a much wished-for situation in a world 
where often exactly the opposite was true, where humans feared for wild animals. 
In such an unsafe world, Jacob concludes that his beloved son Joseph had been 
devoured by a wild animal,27 and the peoples deported after 722 b.c.e. to the devas­
tated territory of Samaria feared lions which killed some of them.28 The document 
known as The Apocalypse of Moses23 adds to the curse on Adam as known from Gene­
sis 3:17-19 the following sentence: “The beasts, over whom thou didst rule, shall rise 
up in rebellion against thee, for thou hast not kept my commandment”.30 Animosity 
of animals as a consequence of the sin of man is probably the most clearly expressed 
in the following section from The Apocalypse of Moses:

24 E.g. Sir 17:4 God "put the fear of man upon all flesh, and gave him dominion over beast and 
fowls"; Wis 9:1-2 "O God of my fathers, (...) who hast made all things with thy word, and or­
dained man through thy wisdom, that he should have dominion over the creatures which 
thou hast made".

25 E.g. Jub. 2:14 "and he gave him dominion over everything which was upon the earth and 
which was in the seas and over everything which flies, and over beasts and cattle and ev­
erything which movers upon the earth or above the whole earth" (translation: Wintermute, 0. 
S.: Jubilees, in Charlesworth, James H. (ed): The Old Testament Pseudepigrapha: Volume 2, New 
York, Doubleday, 1985, 57; 2 En. 58:3 "And the Lord appointed him over everything (as king), 
and he subjected everything to him in subservience under his hand."Translation: Andersen, F. 
I.: 2 (Slavonic Apocalypse of) Enoch in Charlesworth, James H. (ed): The Old Testament Pseudepi­
grapha: Volume 1, New York, Doubleday, 1983,184.

26 Gen 9:2.
27 Gen 37:33.
28 2 Kgs 17:24-25.
29 Probably to be dated somewhere between the 1 “ and the 4,h century c.e., cf. Charles, R. H.: The 

Apocrypha and Pseudepigrapha of the Old Testament in English: Volume 2: Pseudepigrapha, Ox­
ford, Clarendon, 1913,126-127. Although the text is late, the thoughts expressed in it reflect 
a similar stance upon the cause of animosity between wild animals and humans as found 
already in the Old Testament, perhaps only more elaborated.

30 The Apocalypse of Moses, 4:4. Translation: Charles, R. H.: The Apocrypha and Pseudepigrapha of 
the Old Testament in English, Volume 2, Pseudepigrapha, Oxford, Clarendon, 1913,147.

Then Seth and Eve went towards paradise, and Eve saw her son, and a wild beast as­
sailing him, and Eve wept and said: ‘Woe is me; if I come to the day of the Resurrection, 
all those who have sinned will curse me saying: Eve hath not kept the commandment 
of God.’ And she spake to the beast: ‘Thou wicked beast, fearest thou not to fight with 
the image of God? How was thy mouth opened? How were thy teeth made strong? How 
didst thou not call to mind thy subjection? For long ago wast thou made subject to the 
image of God.’ Then the beast cried out and said: ‘It is not our concern, Eve, thy greed 
and thy wailing, but thine own; for (it is) from thee that the rule of the beasts hath arisen. 
How was thy mouth opened to eat of the tree concerning which God enjoined thee not 
to eat of it? On this account, our nature also hath been transformed. Now therefore thou 
canst not endure it, if I begin to reprove thee. Then Seth speaketh to the beast: ‘Close thy 
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mouth and be silent and stand off from the image of God until the day of Judgement.’ 
Then saith the beast to Seth: ‘Behold, I stand off from the image of God.’ And he went 
to his lair.31

31 The Apocalypse of Moses, 10:1-4; 11:1-3; 12:1-2. Translation: Charles, R. H.: The Apocrypha and 
Pseudepigrapha of the Old Testament: Volume 2,143.

32 Bauckham: Jesus and the Wild Animals, 11-14.
33 T. Iss. 7:6-7. (Translation: Kee: Testaments of the Twelve Patriarchs, OTP 1,804). (Emphasis added).
34 Sic. Meant is: "nor".

In this passage, the lion explains his lack of respect for humans as caused by human 
trespassing of God’s command. However, this situation appears to be reversible, be­
cause when Seth is reproaching the lion, the animal abandons its plan to attack Eve’s 
son. Bauckham observes that within the Old Testament and intertestamental litera­
ture there are two ways by which the original relationship between man and animals 

can be restored: an individual way and an eschatological way.32
Individually, living righteously restores the fear of animals for man. This thought 

is implied in the above-mentioned passage from The Apocalypse of Moses, where Seth 
is the righteous one, who, apparently, by that very fact has the authority to send an 
attacking lion to its lair. Similar notions are present in the Testaments of the Twelve 
Patriarchs. Apart from the passages from T Naph. 8:4.6 already mentioned at the be­
ginning of this study, in the Testament of Issachar 7:6-7 Issachar instructs his children 

with the following advice:

I acted in piety and truth all my days.
The Lord 1 loved with all my strength;
likewise, I loved every human being as I love my children.
You do these as well, my children, 
and every spirit ofBeliar will flee from you, 
and no act of human evil will have power over you. 
Every wild creature you shall subdue, 
so long as you have the God of heaven with you, 
and walk with all mankind in sincerity of heart.33

Similarly, Benjamin gives his last guidance to his descendants in T. Benj. 3:4-5 and 5:2:

3:4-5 For the person who fears God and loves his neighbor cannot be plagued by the 
spirit of Beliar since he is sheltered by the fear of God. Neither man’s schemes not34 those 
of animals can prevail over him, for he is aided in living by this: by the love which he has 

toward his neighbor.
(...)
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5:2 If you continue to do good, even the unclean spirits will flee from you and wild 
animals will fear you}5

Interestingly, this belief is also present in the Book of Job where Eliphaz states that if 
one trusts God, the result will be that

At destruction and famine you shall laugh, 
and shall not fear the beasts of the earth.
For you shall be in league with the stones of the field, 
and the beasts of the field shall be at peace with you?6

Similarly, the Book of Kings describes what happened after the Northern Kingdom 
was deported by the Assyrians in 722, after the fall of Samaria, and foreign peoples 
were transported to the region of Samaria. As turns out, the countryside became so 
desolated, therefore the population of lions increased so much that these wild an­
imals began to kill people. However, no such ecological conclusion is drawn, (the 
country has become desolated, which resulted in the increase of wild animals), but a 
religious explanation is put forward:

And the king of Assyria brought people from Babylon, Cuthah, Awa, Hamath, and 
Sepharvaim, and placed them in the cities of Samaria instead of the people of Israel; and 
they took possession of Samaria, and dwelt in its cities. And at the beginning of their 
dwelling there, they did not fear the Lord-, therefore the Lord sent lions among them, which 
killed some of them. So the king of Assyria was told, “The nations which you have carried 
away and placed in the cities of Samaria do not know the law of the god of the land-, there­
fore he has sent lions among them, and behold, they are killing them, because they do not 
know the law of the god of the land? Then the king of Assyria commanded, “Send there 
one of the priests whom you carried away thence; and let him go and dwell there, and 
teach them the law of the god ofthe land? So one of the priests whom they had carried away 
from Samaria came and dwelt in Bethel, and taught them how they shouldfear the Lord?7

Here, also, the lack of “fear of the Lord” leads to having to fear the ferocity of wild 
animals. Attacks of lions are explained as a warning signal from “the god of the land,” 
who in this way expresses his dissatisfaction that people do not keep his rules. It is 
as if the inhabitants discover that they live in a country of which they are missing 
the “owner’s manual”.38 Common trait in all these passages is that a righteous life 

35 T Benj. 3:4-5; 5:2. (Translation: Kee: Testaments of the Twelve Patriarchs, OTPT 825-826). (Em­
phasis added).

36 Job 5:22-23. (Emphasis added. Bible passages are from the Revised Standard Version).
37 2 Kgs 17:24-28. (Emphasis added). See also the story of 1 Kgs 13, where "the man of God who 

came from Judah" is killed by a lion because of his disobedience to Yhwh (1 Kgs 13,20-25).
38 See also Lev 26:3-6:"If you walk in my statutes and observe my commandments and do them 

(...) I will give peace in the land (...) and I will remove evil beasts from the land."
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according to God’s commandments results in not having to fear wild animals, in 
accordance with the ‘decree’ of the Noahic Covenant as mentioned in Genesis 9:2. 
However, someone who does not live according to God’s laws will be dominated by 
wild animals. The pseudepigraphical literature adds to this notion of the righteous 
who dominates wild animals the thought that unclean spirits and the devil will flee 
from those who live in harmony with God and their fellow humans. Being righteous, 
thus, implies that a glimpse of paradise becomes visible within this world, which is 
expressed by referring to either the dominance of humans over wild animals or even 
by referring to a situation of harmony between man and animals.

Apart from this individual way by which something of the paradise is regained, 
the Old Testament shows eschatological visions of a messianic era, in which every­
thing will be put right.39 This is a view which displays more than only the presence of 
an individual who - by living righteously - creates circle of peace surrounding him 
or her. There will be a future brought about by God himself or by God’s Anointed 
One, the Messiah. The effect of the Messiah’s righteousness will reach all of creation. 
This is envisaged by Ezekiel’s vision of a new covenant, which God will bring about, 
when Israel will be ruled by the Messiah, “my servant David ”. One of the results of 
this rule of the Messiah will be that “they shall no more be a prey to the nations, 
nor shall the beasts of the land devour them”.40 This coming messianic era is most 
classically worded by Isaiah 11:1-10, where the prophet foresees the “shoot from 
the stump of Jesse”, upon whom the “Spirit of the Lord shall rest”, and who has 
“righteousness as girdle”. The prophet describes a striking vision of what will happen: 
when this future hope of Israel appears, paradise will be restored; natural enemies 

will be peacefully together:

39 See Bauckham: Jesus and the Wild Animals, 14-19.
"° Ezek 34:23-31.
41 Isa 11:6-9.

The wolf shall dwell with the lamb,
and the leopard shall lie down with the kid,
and the calf and the lion and the fatling together, 
and a little child shall lead them.
The cow and the bear shall feed; 
their young shall lie down together; 
and the lion shall eat straw like the ox. 
The sucking child shall play over the hole of the asp, 
and the weaned child shall put his hand on the adder’s den. 
They shall not hurt or destroy in all my holy mountain;
for the earth shall be full of the knowledge of the Lord as the waters cover the sea.41
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A passage from 2 Baruch42 confirms that the passage of Isaiah 11 was explained as a 
reversal of the curse on humanity after they rebelled against the Creator:

42 The text is to be dated to the first or second decade of the second century c.e., See Klijn, A. F. 
J.: 2 (Syriac Apocalypse of) Baruch, in Charlesworth, James H. (ed): The Old Testament Pseudepi- 
grapha: Volume 1, New York, Doubleday, 1983, 616-617.

43 2 Bar 73:1.6-7. Translation: Klein: 2 (Syriac Apocalypse of) Baruch, OTP 1,645-646.
44 See e.g. Apocalypse of Moses 17:1-2, Charles: The Apocrypha and Pseudepigrapha of the Old 

Testament: Volume 2,146.
45 See Caneday: Mark's Provocative Use of Scripture in Narration, BBR 9 (1999): 28-36. See also Heil, 

John Paul: Jesus with the Wild Animals in Mark 1:13, CBQ 68 no. 1,2006,63-78.
46 Heil: Jesus with the Wild Animals in Mark 1:13, 73.
47 LXX Deut 8:16.

And it will happen that after he has brought down everything which is in the world, and 
has sat down in eternal peace on the throne of the kingdom, then joy will be revealed and rest 
will appear. (...) And the wild beasts will come from the wood and serve men, and the asps 
and dragons will come out of their holes to subject themselves to a child. And women will 
no longer have pain when they bear, nor will they be tormented when they yield the fruits of 
their womb.43

The “literary wormhole” of Mark 1:13, thus, transports the reader both back to the far 
past of a lost paradise and to the future hope of a new paradise. In his resisting the devil, 
Jesus is the righteous one, who is more than only an individual creating a sphere of ho­
liness around him. From the first verse on, Mark introduces Jesus as the Messiah. The 
reference to his being “with the wild animals” can function as an allusion to the hope of 
Israel: the Messiah who will put right whole God’s creation. Jesus “being served by angels” 
may have the same allusive effect, because in the Jewish tradition angels were very close 
to humans in paradise.44

A New Exodus: Trial of Loyalty?
There is, however, still another possible allusion to be explored. Jesus might not only be 
the righteous one who restores paradise, but also be depicted by Mark as the represen­
tative of Israel, who did not give in while being tested in the desert.45 John Paul Heil 
asks attention for the connection between Mark and Deuteronomy when referring to 
being tested in the desert. According to Mark 1:13, Jesus was tested (ncipa^ópEVO^) by 
the Satan, while LXX Deut 8:16 tells how God led his people into the wilderness full 
of dangerous animals in order to test (ÉKTTEipáon) them to see if they would keep his 
commandments.46

Who led you through that huge and terrible wilderness, where the biting snake is, and 
scorpion, and drought, where there was no water; who brought you from the flinty rock a 
fountain of water; who fed you with the manna in the wilderness, which neither you nor your 
fathers knew, in order to afflict you and thoroughly test you, and to do you well at last.47
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This allusion might mean that Mark intended to depict Jesus as the “true Israel”, 
who passed the test where Israel basically failed again and again. The reference in 
Mark 1:13 to the angels serving Jesus may allude to the fact that Israel in the desert 
was allowed to eat the “bread of the angels”.48 The period of Jesus being tempted 
during forty days as mentioned in Mark 1:13 may refer to the forty years that Israel 
dwelled in the wilderness. At first sight, this appears to be a rather arbitrary allusion, 
but the symbolical logic of the forty days standing for forty years becomes clearer 
when reading God’s decision in Num 14:

48 Ps 78:22; Wis 16:20. See also Heil: Jesus with the Wild Animals in Mark 1:13, 74-75.
45 Num 14:34. See also Caneday: Mark's Provocative Use of Scripture in Narration, 30.
50 See Caneday: Mark's Provocative Use of Scripture in Narration, 31.
51 See e.g. Ps 106:14 ("énEÍpaaav tóv Oeöv év ávúöpqj" LXX Ps 105:14) Cf. Matt 4:7 and Luke 

4:12.
52 Cf. Gén. Rab.l4:6, where it is stated that Abraham will redeem the sins of Adam. See Neusner, 

Jacob: Genesis Rabbah: The Judaic Commentary to the Book of Genesis: A New American Transla-

According to the number of the days in which you spied out the land, forty days, 
for every day a year, you shall bear your iniquity, forty years, and you shall know my 
displeasure.49

In this way, the word “wilderness” became biblical shorthand for “going through a 
trial of loyalty”.50 From the Old Testament it was known that for Israel this test of 
faithfulness was not an unqualified success. In most cases they were putting God 
to the test.51 When Mark 1:13 describes that Jesus was in the wilderness forty days 
being tested (TTEipa^ópEVOq) by the Satan, this test of Israel during forty years comes 
to mind. The following clause about Jesus being “with the wild animals” and about 
angels who “served him” clearly alludes to the fact that Jesus successfully underwent 
this test. This must have been clear for Mark’s readers, because they knew the con­
nection between being faithful to God and not having to fear for wild animals. In 
the light of what is said above, it can be concluded that Mark 1:13 views Jesus as the 
Messiah, who acts as the representative of Israel. In him, God’s people stood the test 

of being faithful.

Mark: Let the Reader Understand
The question, therefore, remains: Does Mark 1:13 in its allusive way depict Jesus as a 
new Adam who restores paradise or as the one who represents Israel in a new Exodus? 
Not having to fear wild animals, or even being in peace with them, in combination 
with the presence of angels strongly points at Jesus as the Messiah who restores par­
adise. The mention of the wilderness, however, rather indicates that Mark wants to 
narrate how Jesus brings about a new Exodus; he is the personification of an Israel that 
does not fail the test. Both allusions, however, do not exclude, but rather complement 
each other. According to Jewish theology, “Abraham / Israel” was meant as a solution 
for “Adam / mankind”.52 This means that Israel was seen as “the true Adam” or the
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“true humanity”.53 But because Israel is at the same time a descendent of Adam, the 
chosen people of God suffered from the same problem as Adam, in one word: sin. This 
implies that when the Messiah of Israel is presented as the “true Israel”,54 at the same 
time he must be the “true Adam”, exactly by being the “true Israel”. In withstanding 
the temptation of Satan in the wilderness, Jesus fulfils the future hope of Israel as the 
Messiah who will restore paradise.

tion. Vol. 1 Atlanta, Scholars Press, 1985.
53 See Wenkel, David H.: Wild Beasts in the Prophecy of Isaiah: The Loss of Dominion and Its 

Renewal through Israel as the New Humanity, JTI5 no. 2, 2011,252. See also Wright: The New 
Testament and the People of God, 262-279.

54 See e.g. John 15:1 "I am the true vine'^'Eyco dpi q öpneAog q áÁqOivq), the vine being a 
symbol for Israel, cf. Isa 5:1-7.

55 A similar common notion connecting sexual abstinence and time for prayer may be that of 
T. Naph. 8:8 "There is a time for having intercourse with one's wife, and a time to abstain for 
the purpose of prayer." (Translation: Kee: Testaments of the Twelve Patriarchs, OTP 1, 814. The 
apostle Paul may have been aware of this notion, cf. 1 Cor 7:5.

In Mark 1:13, the short references to Jesus’ being in the wilderness for forty days, 
his being tested by the Satan, as well as his being among wild animals and being served 
by angels, all function as allusions to evoke this messianic picture. This portrait would 
be recognizable for readers of Mark’s gospel who were well-versed in the Scriptures.

The key for the understanding of these allusions can be found in the common 
notion55 within the Old Testament and the pseudepigraphical literature about how 
living with love for God and fellow human beings creates a glimpse of paradise. In this 
way, Mark not only introduces Jesus as Messiah, but also shows his readers what this 
messiahship implies. This Messiah will do more than giving glimpses of paradise: he 
will restore a true humanity within a new creation.
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Abstract

This study focuses on the short temptation narrative in Mark 1:13. Mark only tells 
his readers that Jesus “was in the wilderness forty days, tempted by Satan; and he 
was with the wild beasts; and the angels ministered to him”. This short narrative is 
an example of how the Gospel of Mark employs a literary style full of enigmatic de­
scriptions. These riddles are a challenge to the reader to discover a hidden meaning. 
They form a kind of “literary wormholes” through which the reader is transported 
to the symbolic universe of the Old Testament. Based on Old Testament and Sec­
ond Temple literature, it is argued that a common Jewish belief described how only 
people who were righteous could live without fear for animals. Mark, however, not 
only depicts Jesus as such a righteous person, but also as Israel’s Messiah. Jesus being 
“among wild animals” evokes, therefore, the messianic visions of the Old Testament 
prophets about peaceful being together of otherwise natural enemies. The mention 
of the wilderness and being tempted forty days, reminds the reader of the “test” of 
Israel in the wilderness. In this way, Jesus is viewed as the Messiah who represents the 
“true Israel” and “true humanity” by being faithful to God, and as such will bring 
about a new creation.
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1. Introduction
The central question this paper addresses is 
as follows: What conditions does Jan Amos 
Comenius describe as necessary to achieve en­
during peace, and, finally, to promote shalom? 
To answer this question, in part I of this pa­
per I will analyse causal factors of warfare, and 
the conditions necessary to achieve enduring 
peace. In part III will elaborate on the charac­
teristics of a situation of enduring peace from 
the perspective of shalom. For this elaboration 
I will use Comenius’ pansophic method of re­
search. Firstly, I will use the analytic method 
to divide the situation of enduring peace into 
its components. Secondly, I will use the syn­
thetic method to reconstruct a situation of en­
during peace to better understand the connec­
tion and order of its components. Thirdly, I 
will use the syncritic method to discover anal­
ogies between enduring peace and comparable 
phenomena. The conclusion will be that these 
analogies clarify those conditions of enduring 
peace that may promote shalom.

PART I: ANALYSIS OF ENDURING PEACE

2. Causal Factors of Warfare
After a period of ten years during which 
Comenius had lived in Amsterdam, in 1667 
he made a trip to Breda. He wished to meet 
the diplomats who were gathered there for ne­
gotiations to finish the Second Anglo-Dutch 
War. To promote these peace negotiations he 
had written the book Angelus pads {The Angel 
of Peace), of which he took along a number of 
copies to hand over to the diplomats.

In his book Comenius addresses the dip­
lomats with the words of the prophet Isaiah 
(59, 8): ‘They do not know the road of peace.’ 
Next, he explained that greed and avarice had 
nourished warfare, and had made people blind 
in the search for peace. The war between Eng­

2016-2 Sárospataki Füzetek 20. évfolyam 67



Henk E.S. Woldring

land and the Netherlands had been driven by nationalist self-interest, the desire for 
expansion of colonial property, and the ambition to conquer new markets and to gain 
a clear victory. These reasons underpinned their strivings to maintain fleets of warships 
to ensure dominance at sea.1 In summary, Comenius named the factors that had pro­
moted warfare: nationalism, avarice, and political and military power.

1 Comenius, J.A.: Angelus pads/ Friedensengel, eingeleitet, erl. und hrsg. von Walter, Eykmann, 
Würzburg, Königshausen en Neumann, 1993.

2 Machiavelli, N.: The Prince (1532). XXL, Cambridge, Cambridge University Press, 1991.
3 Comenius, J.A.: Angelus pads/ Friedensengel, 21.
4 Quoted from Blekastad, M. Comenius, Versuch eines Umrisses von Leben, Werk und Schicksal des 

Jan Amos Komensky. Oslo: Universitetsforlaget/Praha: Academia, 1969., 241.
5 Comenius, J.A.: Angelus pads/ Friedensengel, 4.

3. Negative and Positive Peace
Comenius struggled with Machiavelli’s idea that politics would, in essence, mean that 
governments should maintain their positions of power, possibly even by lie and deceit.2 

On the other hand, Comenius argued that a government should be duly bound to use 
its power in favour of the citizens. Therefore, it has a moral obligation to finish the war, 
and, moreover, to strive for enduring peace, and in this way to promote a just world 
order? In other words, Comenius not only had the absence of war (a negative peace) 
in mind, but a positive or enduring peace as well to promote a national and interna­
tional order of law and justice. In his book The Road of Peace (Cesta pokoge), that was 
published in Poland in 1637, he writes: ‘Peace means a situation in which the human 
being (...) can enjoy his life carefree in a pleasant social order, without any hindrance 
of others.’4 Although this last-mentioned book was about peace among followers of 
various confessional persuasions, its application was wider: peace meant maintaining a 
stable social and political order, existential security in public life, and freedom (formu­
lated positively) to enjoy this order and existential security, and (formulated negatively) 
without to be threatened by others in this order and existential security.

In Angelus pacis Comenius did not discuss a situation of enduring peace only to 
promote a national and international legal system that offers citizens their existential 
security. He also discussed peace as a necessary condition to achieve general welfare.5 
This idea did not involve individual or group interests, but general interest that was at 
issue in the meaning of general, all-embracing, welfare. Although one may conclude 
from Angelus pacis that Comenius was a pacifist, he was not an unconditional pacifist. 
I will explain the conditions.

4. Conditions of Enduring Peace
In early of 1667, a couple of months before the publication of Angelus pacis, Comenius 
wrote a pamphlet of 28 pages, entitled Publication of the Prophetic Book (Voluminis pro- 
phetici... dimissid). This pamphlet was intended to draw the attention of the diplomats 
in Breda to another issue: in it, he criticised the pope and the Habsburg emperor Leo-
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pold I, both of whom he considered to be fanatic fighters against freedom of religion, 
and leaders of the extermination of Protestants in Central Europe. As representatives 
of their countries Comenius exhorted the diplomats to encourage their governments 
to begin a unanimous war against these rulers in order to expel them, and to appoint 
others in their place.6 His appeal was an outright declaration of war against the pope 
and the emperor, and might thus seem in possible conflict with his peace mission in 
Angelus pads, although he did not see it that way. According to him, in a situation of 
wrongdoing and injustice, enduring peace would be impossible: a situation of endur­
ing peace could only be achieved if certain conditions were met.

6 See Brambora, J.: Comenius und Leibniz, in Aktén des Internationalen Leibniz-Kongresses (1966), 
Bd. V: Geschichte der Philosophie. Wiesbaden: Steiner, 1971,69.

7 Comenius, J.A.: Unum necessarium (1668) / Das einzig Notwendige, Hamburg, Agentur des Rau- 
hen Hauses, 1964. VII, 1.

8 Comenius, Unum necessarium, VII, 2.
9 See Comenius, J.A.: Centrum securitatis, VI-VIII., also Beck, H.: Der Begriff des Friedens bei Co­

menius, in Zemek, P. (hrsg): Studien zu Comenius und zur Comeniusrezeption in Deutschland.

These conditions came up for discussion in Angelus pads already, and have been 
discussed extensively elsewhere. Comenius discusses these conditions in his book 
Unum necessarium {The Only Thing Needed) that was published a year later, in 1668. 
In this book he enlarged on his peace mission by adding the following condition for 
peace: ‘Concord, the ability that... all members of society hold together.’7 This moral 
concord was not based upon subjective feelings shared by citizens: it needed more. The 
condition of moral concord implies that in society a certain social order should exist 
that would be voluntarily obeyed by the citizens; they would have insight into this or­
der and would thus voluntarily obey the government and its laws. Therefore, he argues 
that concord requires a social order of ‘government that is based on freedom, and civil 

obedience that is based on freedom as well.’8
According to Comenius, enduring peace is a situation of moral concord that was 

based on a social order of law, justice and other moral virtues. However, this concord 
is not based on this social order alone, but also on an ontological order of reality that 
underlies the social order. Comenius considered this ontological order in the sense of 
a ‘creation order’ that he interpreted as an originally harmonious order of man and 
fellow-man, material things and animals, plants and planets, God and cosmos. Since 
Comenius interpreted this ontological order as an originally and essentially harmoni­
ous order, he considered it as a metaphysical order. Comenius argued that human be­
ings should search for their place and existential security in a world that is characterised 

by this order.
If the social and political order was violated by war, and, consequently, the onto­

logical reality was broken, then, according to Comenius, people needed wise insight 
into the order of reality to redress the social and political order. This redress of the social 
and political order, that is to redress the situation of enduring peace, could be achieved 

by practising justice, love and other moral virtues. ’
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Comenius did not consider the world as a static whole, but as a terrain of possi­
bilities which human beings can investigate to achieve improvements. One of these 
possibilitiess was a universal or global language which would have to introduced in 
all countries. However, Comenius did not claim a the existence of universal language 
as a condition for enduring peace. He discussed a universal language as a means to 
achieve enduring peace as a permanent situation.10 Finally he desired to improve the 
humanity of mankind, and in this way to contribute to the good life or happiness of 
human beings. This goal places enduring peace in the perspective of shalom.

Festschrift für Werner Korthaase zum 70. Geburtstag, Uhersky Brod, Muzeum J.A. Komenského, 
2008, 337-343.

10 Comenius, J.A.: Via lucis/Der Weg des Lichtes, Lateinisch-Deutsch, eingeleitet, übersetzt und mit 
Anmerkungen versehen Voigt, U. von, Hamburg, Meiner, 1997, XIX, 6,15, XX, 13.

11 Erasmus, D.: The Complaint of Peace (1517). Amsterdam/New York, Theatrum Orbis Terrerum/ 
Da Capo Press, 1973. 5-7,84ff.

12 See Wolterstorff, N.P.: Until Justice and Peace Embrace, Grand Rapids, Michigan, Eerdmans, 
1983.67-72.

PART II: ENDURING PEACE IN THE PERSPECTIVE OF SHALOM

5. Destination of Peace: Shalom
Comenius’ Angelus pads was substantially influenced by Erasmus’ book The Com­
plaint of Peace, that was published one hundred and fifty years earlier, in 1517. There 
is a clear relationship between both books, in particular concerning the theme of 
peace and happiness. Erasmus discusses peace as a source of ‘human happiness,’ and 
‘happiness of all.’11 In 1659 Comenius had published a book titled Happiness of a 
Nation (Gentis felicitas), in which he used the word ‘happiness’ in the sense of general 
welfare. This means that it does not just concern material prosperity, but particularly 
to bring into practise justice and righteousness, This practice would promote the 
moral level of society, and the quality of life of the nation as a whole and of indi­
vidual citizens. So, Comenius characterized welfare of a nation as happiness. As I 
observed before, in Angelus pads Comenius discusses peace as the basis upon which 
to strive for general welfare, or peace as a necessary condition for achieving all-em­
bracing welfare. Whatever the case may be, peace may be understood as a situation of 
striving for happiness or a situation that gives joy - a situation that may be typified 
with the Hebrew word of peace, shalom.

Shalom means more than a situation of enduring peace. A situation of shalom is 
characterized by bringing into practice justice, righteousness and other moral virtues, 
material existential securities, and the quality of life one experiences, individually 
and collectively, as a joy. In other words, shalom is achieved in a moral community in 
which human beings live for mutual support of each other. The human being enjoys 
a life in harmony with himself and with others, with society and nature, and with 

God.12

70 Sárospataki Füzetek 20. évfolyam 2016-2



Comenius' Search for Conditions of Peace set against the Perspective of Shalom

6. Insight of the Syncritic Method
Although Comenius did not use the word ‘shalom, he was familiar with the idea 
of shalom. The purpose of his argument on peace may be characterized by shalom. 
Shalom offers a new look at human life in the proper perspective of enduring peace. 
As such shalom means a new stage in the history of mankind; it is a stage of improve­
ment of material and immaterial conditions of human existence, both nationally and 
internationally. The question is now: How can people gain insight to strive for this 
improvement of the world? One may answer that the idea of shalom is well-known 
for a long time already, and that bringing into practice justice, righteousness and oth­
er moral virtues will undoubtedly promote shalom. Comenius would certainly agree 
with this answer, however, in my opinion, he would judge this answer as inadequate. 
He did not wish only to preach about improving the world nor to moralize about 
moral virtues: he wanted to give an insight into the conditions that could make it 
possible to achieve shalom. For this purpose he used in his pansophic research, be­
sides analytic and synthetic methods, the syncritic method.

The analytic method divides a whole into its components; the synthetic method 
brings order and mutual connections between the components to better understand 
the whole. But after having carefully employed these methods to determine the com­
ponents of a certain phenomenon, the syncritic method (or the ‘method of compari­
son’) is used to compare phenomena that belong to various domains of reality, and to 
discover similar components (analogies) of these phenomena. The syncritic method 
has a higher level than the analytic and the synthetic methods, since it does not di­
vide a whole nor does it bring order into the components, but it compares various 
phenomena as unities. Moreover, the syncritic method looks for analogies with these 
phenomena, and it identifies previously unknown connections between various phe­
nomena. So, we can compare a situation of enduring peace that belongs to the so­
cio-political domain of reality with, for instance, physical or biological phenomena.

In his Didactica magna Comenius looks for analogies between the developments 
of various phenomena: brooding an egg, planting a new tree, and building a new 
house.13 Firstly, he uses the analytic method to describe the components of the pro­
cess of development of each of these phenomena. However, he does not want to stop 
with these components. Therefore, secondly, he uses the synthetic method to recon­
struct the phenomenon as a unity, and its relationships to the other phenomena. The 
most significant analogies he discusses are the following: both a bird, a gardener and 
a carpenter are doing things with care, and gradually (without omitting any step), 
and preparing an excellent result. Comenius’ crucial question is: How to make clear 
that these analogies can be applied to a phenomenon of another domain of reality, 
for instance, to schools in order to improve their processes of education? In summa­
ry, Comenius’ answer is as follows: 1) in schools the subject matter should be taught 
gradually, and step by step in successive classes, and matched to the level of intellec­

13 Comenius, J.A.: Didactica magna (1657) /Grosse Didaktik, übersetzt und herausgegeben Flitner, 
A. von, Düsseldorf/München, Küpper, 1970.XVI, 1-63.
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tual development of the students. 2) School education needs a continuous progress 
so that no stage is omitted, and no gap of knowledge will arise. Students should be 
encouraged to finish their education or to achieve the proposed goals of education. 

3) In the schools no matter should be raised that may confuse the students, nor they 
should be charged with too many duties; one should also avoid setbacks that could 
demotivate them.

Klaus Schaller argues that Comenius’ distinction between the analytic, synthetic 
and syncritic methods ‘does not as such concern a method of acquiring knowledge, 
but rather a path on which the pansophic scholar achieves a human way of life that 
involves knowledge and actions.’14 I think that Schaller is right in so far that, by 
using the three methods just described, Comenius certainly hoped to attain knowl­
edge, but also that these methods are inherently connected with a pansophic way of 
life. In other words, these methods lead to a true wisdom of life in which theoretical 
knowledge, practice-based knowledge, and actual renewing actions {theoria, praxis 
and chresis) are closely interconnected. The syncritic method of Comenius’ panso­
phic research is intended to perform an important role in renewing human life. Al­
though I acknowledge that Comenius’ syncritic method of comparison may indeed 
give an insight into complicated problems, however, I have to add that this insight 
produces no more than hypothetical knowledge that should be tested by empirical 
research

14 Schaller, K.: Herder und Comenius. Ein Lehrstiick zurAufklarung derAufklarung Johann Gottfried 
Herders 57. Humanitatsbrief, Sankt Augustin, Academia Verlag, 1988,35. See Schaller, K.: Come­
nius 1992. Gesammelte Beitragezum Jubilaumsjahr, Sankt Augustin, Academia Verlag, 1992,70, 
96,114.

Since Comenius was of opinion that all problems could be investigated by using 
the syncritic method, I will use this method in my further research of the situation 
of enduring peace. I will use the analytic method to divide the situation of enduring 
peace into its components (the characteristics as described): a situation of enduring 
peace is the basis of 1) the national and international order of law and justice, 2) 
man’s existential security, and 3) his striving for general welfare.

Next, I use the synthetic method to make a reconstruction of the order and con­
nections between the components of a situation of enduring peace, so as to receive a 
better understanding of this order and connections.

Finally, I use the syncritic method to compare a situation of enduring peace with 
phenomena from other domains of reality. For example, one may think of the phe­
nomena just mentioned from biology, crafts, and education: brooding an egg, plant­
ing a new tree, building a new house, and improving processes of school education. 
Based on such comparisons researchers may discover certain analogies. Some of these 
have been mentioned already: processes in which everything is done gradually, and 
with care, in order to achieve the best possible results. Similar analogies can also be 
found for the conditions of a situation of enduring peace: processes in which people 
take care of concord in society, and in which a gradual growth of insight exists into
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the order of society, so that citizens voluntarily obey the government and its laws. 
Comparison of the mentioned phenomena also points to an analogy of the intended 
results: all phenomena lead to growth or progress that produces joy for everyone. 
Applied to the situation of enduring peace, the syncritic method shows that this situ­
ation, based on bringing into practice justice, righteousness and other moral virtues, 
promotes material prosperity, and the moral level of concord of society - in short, a 
situation of general welfare or happiness.

Within the framework of Comenius’ pansophy the knowledge obtained by the 
syncritic method serves to expand on a situation of enduring peace by also renewing 
human behaviour, in order to achieve a higher moral level, and to promote a situa­
tion of shalom — a joyful peace.

7. The Subject of Shalom
Finally, I will ask one more question: what is the subject of shalom?. By this I mean 
the following: the word ‘subject’ comes from the Greek hypokeimenon that means 
underlying ... or submitted to .... not only in the sense of being subject to laws, but 
also in the meaning of: foundation of... or ... receptive to ... So, the human being 
as a subject may have the meaning of: to be open to ..., to be responsible for ..., to be 
inclined to... Thus, the question of the subject of shalom may be answered as follows: 
what people are receptive and responsible to understand and to experience a joyful 
peace? Comenius believed the answer would be as follows: those who have the wis­
dom or insight into the ontological order of reality (or the original harmonious order 
of nature and society), and into man’s place in this order, and also insight into and 
experience with bringing into practice justice, righteousness and other moral virtues. 
They will not be happy without a reason, but they have reason to be delighted in 
an enduring peace in a situation of shalom. Also those who believe that shalom will 
eventually be promoted by a divine blessing, will strive ceaselessly for general wel­
fare in order to be worthy to receive this blessing. Those who have insight into, and 
have experience of situations of violence, oppression and other forms of injustice, 
and with practising moral virtues, are receptible to arguments to remain hopeful for 

shalom for mankind.

8. Conclusions
A situation of enduring peace forms the basis from which to strive for general wel­
fare. This situation may achieve its destination in general welfare as well. However, 
an enduring peace will not be possible if a breakdown of fundamental justice exists 
within or between nations. In this case not only is the social and political order 
violated but the underlying ontological order of reality as well, which, according to 
Comenius, is characterized by an all-embracing and essential (metaphysical) order of 
harmony. The social and political order that should lead to this ontological order of 
harmony, is characterized by the concord of a nation. Such concord may result in a 
widely-shared insight of citizens to accept and to obey their government and its laws.
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This concord can develop into a situation of shalom, that is a situation characterized 
by freely observing laws, justice and other moral virtues, and that then results in a 
moral level of society that gives joy to everyone. My final conclusion is that Comeni- 
us’ syncritic method of research of a situation of enduring peace may indeed present 
some knowledge to promote shalom, but this method produces only hypothetical 
knowledge that may lead to possible improvements of human life.
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ARTICLES/STU DIEN

Dávid Csorba

METAPHERN DES 
GEDACHTNISSES: 
DIE ETIKETTIERUNG 
DERUNGARISCHEN 
CALVINISTISCHEN 
GALEERENSKLAVEN

Hier möchte ich über Images der ungarischen 
Galeerensklaven (1675-76) sprechen,1 eini- 
ge ihrer Rollen aufzeigen, urn den Ausdruck 
Galeerensklave und die Begriffe Mártyrer, 
Mártyrertum kláren zu können. Viele wis- 
senschaftliche und populárwissenschaftliche 
Veröffentlichungen sprechen verallgemei- 
nernd vom „protestantischen Predigerpro- 
zess“, (1673—74) obwohl nicht alle Angeklag- 
ten Prediger waren. Auf diese Weise wird von 
der Geschichte der „protestantischen Galee- 
rensklaven“ gesprochen, auch wenn das The- 
ma der Pressburger Prozess oder die aus dem 
Gefángnis oder aus der Galeerensklaverei Frei- 
gekommenen sind.

Námlich war weder das geschichtliche Ge- 
dachtnis, noch das zeitgenössische kommuni- 
kative Gedáchtnis hinsichtlich ihrer Beurtei- 
lung einheitlich. Keiner wurde eindeutig zum 
Galeerensklaven oder Mártyrer. Nicht einmal 
die Zeitgenossen benutzten den Begriff Már­
tyrer unbedingt fur die in der Galeerensklave­
rei gestorbenen oder sie iiberlebenden Perso- 
nen. Sogar sie selbst bezeichneten sich bei der 
Beschreibung aus ihrer Lage nicht als Márty­
rer. Im Allgemeinen ist die Rede von 24 cal- 
vinistischen und 6 lutherischen Geistlichen, 
die diese Leiden erlitten und überlebten und, 
als sie endlich in Zürich gemeinsam ankamen, 
dórt géléiért und gemalt wurden.

Entlang der Stationen der Entrechtung 
(1674-81) ánderten sich stets die Rollen der 
Beteiligten. Einerseits können wir das anhand 
der bekannten aber nur als Manuskripte erhal- 
tenen Berichte von Bálint Kocsi Csergő (Nar­
ratív brevis) und Ferenc Otrokócsi Fóris (Furor

' S. Varga, Katalin (hrsg): Vitetnek itélőszékre... 
Az 1674-es gálya rabper jegyzőkönyve [Sie wurden 
zum Tribunal gebracht, Das Gerichtsprotokoll der 
Galeerenprozesses im Jahre 1674], Pozsony, Kai 
ligram, 2002.
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bestiáé) verfolgen2 sowie der Schrift von Gráf Miklós Bethlen (Apologia)? anderer- 
seits anhand der Werke von Franciscus Wagner (História Leopoldi) und Johannes 
Lapsánszky (Extractus brevis? und auch mit Hilfe anderer - hauptsachlich in der 
Zürcher Zentralbibliothek aufbewahrter — zeitgenössischer Texte.

2 Diese Texte sind in zahlreichen Kopien erreichbar, aber sie warden auch auf Lateinisch 
veröffentlicht. Kocsi Csergő, Bálint,: Narratio brevis de oppressa libertate Ecclesiarum Hungari- 
carum, in Lampe, Friedrich Adolf: [Debreceni Ember, Pál]: Históriáé Ecclesiae reformataein Hungária 
es Transsylvania, Utrecht, van Poolsus, 1728, 746-919; Otrokocsi Fóris, Ferenc: [Furor bestiae:] 
Fenevad dühöngése, (übersetzt und hrsg. von Gábor Herpay), Einl. Sándor Csikesz, Budapest., 
ORLE, 1933, (Antiqua Bibliotheca Ecclesia Reformatae Hungáriáé, 111/1).

3 [Gráf Bethlen, Miklós]: Apologia Ministrorum Evangelicorum Hungáriáé, [Kolozsvár], [Mihály 
Veresegyházi Szentyel], 1677 (RMK II, 1400).

4 Wagner, Franciscus: História Leopoldi Magni Caesaris Augusti, Augustae Vindelicorum, Georgii 
Schlüter, Martini Happach, 1719; Labsánszky, Johannes: Extractus brevis etverus...,Tyrnaviae, s. 
n„ 1675 (RMK II, 1369; 1383a; RMKP 2626); und es gibt auch Bándeauf Deutsch: Ders., Kurtzer, 
und wahrhafter Berichts-Auszug, Türnau, s. n., 1676 (RMK II, 1370).

5 S. Varga, Vitetnek ítélőszékre..., a. a. 0.; Van Bruyninx, Gerhard Hamel: Onschuld der Evangelise 
Leeraaren aan de Rebellie in Hungarien, in Van Poot, Abraham (ed.), Naauwkeurig Verhaal van de 
vervolginge, Amsterdam, ten Hoorn, 1684,437-441.

6 Kocsi Csergő: Narratio brevis, a. a. O.; Otrokocsi Fóris: Furor bestiae..., a. a. 0.
7 Kocsi Csergő Bálint,: Magyar vértanuk nyomában: A Szelepcsényi-Kollonics-féle reformáció vér­

tanúi: Kocsi Csergő Bálint müve a gálya rab-per tizenkilenc vértanújáról [Auf den Spuren der un­
garischen Galeeresklaven: Blutzeugen der Reformation von Szelepcsényi-Kollonics: Das Werk von 
Bálint Kocsi Csergő über die 19 Blutzeugen des Galeerensprozesses], (übersetzt und hrsg. von 
Lajos Szimonidesz), Pápa, Misztótfalusi, 1944.

8 Vgl. Labsánszky: Extractus brevis et verus..., a. a. O.
9 Confessio novorum Catholicorum in Hungária, in Kort en waaragtig verhaal van de laetste ver- 

volgingen der euangelische leeraaren in Hungarien, Amsterdam, van Someren, 1677 (RMK III, 
7738), 46-58.

Die speziellen Ansichten oder Rollen, die einander gegenüberstehen, können 
vöm Beginn des Prozesses bis zűr Befreiung beobachtet werden. Am Anfang des Pro- 
zessverfahrens standén verdáchtigte protestantische geistliche Personen vs. königli- 
cher Staatsanwalt/Regent (in der Angelegenheit der Rebellion).5 In der gerichtlichen 
Untersuchung disputierten Menschen, die in der Rolle des „Advocatus Diaboli“ auf 
die Bühne traten, gégén die Verteidiger des Staates (wegen der Anklage der Majes- 
tátsbeleidigung).6 Dem Urteil folgend standén die bekennenden Christen und die 
„Diaboles Martyri" einander gegenüber.7 Um den Zeitpunkt der Vollziehung des 
Urteils (in Gefangenschaft und unterwegs) waren die Personen einerseits Partner der 
Passion Christi und andererseits staatsfeindliche Verurteilte, sparer Militárgefangene 
und Haftlinge.8 Der Freilassung folgend konnten drei verschiedene Rollen identi- 
fiziert werden: die Entschádigung unterschreibenden rekatholisierten Protestanten, 
der entrechtete und schuldige Protestant (ein Selbstbild, seine Gefangenschaft und 
Erlösung musste er begleichen) und der Mártyrer (das Bild des internationalen Cal- 
vinismus).9 Unterwegs nach Hause stellten sie sich als ihre Arbeitsstelle abtretende, 
auf Entschádigung verzichtende Fremde, und als Konfessoren, Exilanten (als Selbst­
bild), oder auch als Engel dar (da sie ihre eigene Gemeinschaft auf diese Weise emp- 
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fing).10 Und letztlich (nach Artikel 1681/26) kehrten sie heim als die Glieder Christi 
(im Rahmen der konfessionellen Minderheit), die dorr nur zu einem ,,articularis“ 
Ort gebundene ,,acatholices“ wurden.

10 Die internationalen Vertragé und Briefe (geschrieben zwischen 1675-79) sind meistens noch 
nicht erschienen. Davon hat Thury mindestens 100 Briefen und andere Schriften veröffent- 
licht: Thury, Etele: Adatok a magyar protestáns gályarab-lelkészek történetéhez [Daten zur Ge­
schichte derungarischen protestantischen Galeerensprediger], Budapest, Athenaeum, 1912.

11 Thury, Adatok..., a. a. 0.; vgl. Archív des Reformierten Kollegiums Pápa, Thury-Nachlass, Nr. 0 662.
12 Vgl. Empfehlungsbrief der niederlándischen Standé an den englischen König (Den Haag, 14. 

Október 1676), Harleian Manuskripte, British Museum, Sign. 1516,16-17.
13 Antrag an Karl II. (London, 11. November 1676), Harleian Manuskripte, British Museum, Sign. 

1516,17-18.
14 Denkschrift für den englischen Gesandten in Genf (17. Augustus 1676), Zentralbibliothek 

Zürich, Manuskriptensammlung (im Weiteren: ZBZ, Mss), H 272,105-128).
15 An die Gemeinde zu Genf (Zürich, 18. September 1676), Staatsarchiv Zürich (im Weiteren: 

StAZ), A 185.1; im Sermon von Bischof Séllyei steht„die oft verfolgte Diener der ungarischen 
protestantischen Kirche" (Zürich, 21. Juli 1677), ZBZ, Mss, B 189, 37r.

16 S. „nunc pro Christe nomine exul" (Bischof Fekete), „coexul pro nomine Christi" (Otrokócsi), 
„exul pro dulci nomini Jesu" (Martinus Sajó Szentpéteri) sind allé in dem Album von Illés Lad- 
móczi zu finden, OszK, Duód. Lat. Nr. 90; „exul propter testimonium Jesu" (der Brief von Otro­
kócsi an Heidegger, Den Haag, 3. Mal 1677), ZBZ, Mss, B 9, Nr. 104.

17 S.„pro Christo una sumus pass!" (Jakab Csúzi Cseh an Heidegger, 30. April 1681), ZBZ, Mss, 
B 9, Nr. 122; für den Namen Christi gelitten aber befreit (Ders., an Heidegger, 24. April 1685), 
ZBZ, Mss, D 181, Nr. 191; schon das dritte Mal für den Fall Christi verbannt (Ders., an die Stadt 
Zürich), StAZ, A 185.1.

Die Arten der Etikettierung zeigen an, dass die in dem Prozess erschienenen 
Bezeichnungen dutch die Rollen, die in ihren eigenen Antrágen und Briefen konzi- 
piert wurden und ihre Identitát kennzeichneten und dutch die von ihren Schweizer 
Empfángern auf sie angewandte „labels11 abgelöst werden. Untersuchen wir diese 
Etikettierungen einzeln einerseits anhand des Buches des ehemaligen theologischen 
Professors von Pápa, Etele Thurys aus 1912 (Daten zur Geschichte der ungarischen 
protestantischen Prediger)," der in den 1670er Jahren herausgegebenen Schrifte, und 
andererseits anhand der Manuskripte des Schweizer Archivs der Galeerensklaven 
(Zentralbibliothek Zürich).

Die Selbstbenennungen, die in Bittbriefen und der Erlösung folgenden Texten 
(Briefe, Albumeintrage) vorkamen, waren einerseits funktionell, wie „die für ihren 
Glauben Galeerensklaverei erlitten habenden und im Exil lebenden ungarischen Pre- 
diger und Lehrer1,'2 „die von den Neapeler Galeeren und aus den Gefángnissen be- 
freiten, aus ihrer Heimat verjagten 30 ungarischen protestantischen geistlichen Die- 
ner“,li oder nur einfach so: „die einst verbannten Prediger, die jetzt im Exil leben 
und die einst gesetzliche Prediger waren, dann in den verschiedenen Teilen der Welt 
als Haftlinge blofigestellt waren und die jetzt aber als elende Verbannte angesehen 
werden“;14 andererseits christliche, wie die einfachen und elenden Diener Christi," 
exul Christi,'6 sociuspassionis Christi.'7 Die für einander gebrauchten Begriffe in der 
Korrespondenz zwischen den drei Lutheranern und 30 Zürchern waren Konfessoren 
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Christi-. Tóbiás Masznyik in seinem Brief an Heidegger lobpreist Gott dafür, dass er 
es nicht erlaubt hat, dass die Konfessoren verloren gehen, „de liberatis Christi confes- 
soribus confirmavit";18 athleta Christi.13 Und wenn wir die Selbstbenennungen unter 
den 30 Ziirchern unter die Lupe nehmen, treffen wir Begriffe wie Wanderer (Bálint 
Köpeczi hofft, dass sie Gott dutch Josua aus der Wiiste ihrer Wanderungen in ihre 
liebe Heimat zurückführt),20 vivus et mortuus MartyrP die Krone der Martyrer erhal- 
tende Tote-emo Benennung in einem Brief, der am 8-ten Február im Jahre 1676 von 
den Neapeler Galeeren an die Bukkarer Háftlinge geschickt wurde.22

18 Tobias Masznyik an Heidegger (Wittenberg, 3. Mai 1676), ZBZ, Mss, D 181, Nr, 106.
19 S.„Vidistis magna cum cordis sympathia et commiseratione Christiana Athletas Christi" (StAZ, 

A 185.1, Nr. 130-131). Georg Láni schreibt an Heidegger darüber, dass seine ehemaligen Brú­
der im Glaubensstreit befreit wurden (Leipzig, 13. October 1676), ZBZ, Mss, D 181, Nr. 113; 
"Captivos et crucis Christi fratres" (Masznyik an Heidegger, Leipzig, 30. April 1679), ZBZ, Mss, D 
181, Nr. 158.

20 Bálint Köpeczi an ihre Zürcher Brúder aus den Niederlanden (Amsterdam, 4. November 1676), 
ZBZ, Mss, D 181, Nr. 125; „Et teste Jacobo: Peregrinatio est vita nostra in terra peregrinatio" 
Michael Karasznai vergleicht sein Leben im Briefan Heidegger mit dem alttestamentlichen 
Vorbild (Breslau, 25. Dezember 1677), ZBZ, Mss, D 181, Nr. 132.

21 S.„pro veritate verae religionis ac bona conscientia varia sustinentium atque triumphantium, 
viventium pariter ac mortuorum, tanquam Jesu Christi martyrum" (Mihály Karasznai: Nomina 
ministrorum Hungarorum martyrum etconfessorum (Manuskript, 1676), in der Sammlung von 
Bálint Kocsi Csergő), ZBZ, Mss, D 182, Nr. 1.

22 S.„ad gaudium et exultationem hostium, pretiosam fidelis martyrii coronam, pro temporaria, 
seu conscientiam in aeternum torquente, transitoria liberationis spe abiiciatis. (...) cum divo 
Paulo loquamur, quam ingens afflictionum certamen hacenus sustinuistis, partim infame, siti 
verberibus, partim verő cum ignominia affecti tanquam in tharum propter Christum cum gau- 
dio excepistis, ut qui sciretis potiorem vobis substantiam reconditam in coelis. (...) et cons- 
tantissimi martyrii immarcessibili corona potiti sunt" (Brief von den Neapeler Galeeren an die 
Bukkarer Háftlinge, 8. Február 1676), ZBZ, Mss, D 182, Nr. 201.

23 Der Erlass von Leopold an die Szepeser Kammer über den Umgang mit den Rebellen in Obe- 
rungarn (20. Marz 1675), Nachlass vonThury (Pápa), Regesta, 1.2., IV. Nr. 17-18.

24 Kramprich an Lipót (Den Haag, 10. September 1676), Wien, HHStA, Holl. VI, Nr. 162.
25 Harsányi an Heidegger (Ulm, 5. November 1677), ZBZ, Mss, D 181, Nr. 136.

Die Selbstbilder (Etikettierungen) weisen natiirlich noch viele andere Images 
auf. In der internen leopoldinischen Korrespondenz werden sie als Rebell,23 Ketzer 
oder einfach nur Prediger beschreiben. In seinem schlauen Brief beschreibt Kram- 
prich, der österreichische Gesandte in den Niederlanden, die Wirkung der acht- 
köpfigen Delegation der Galeerensklaven und die Kraft ihrer Schriften und, um die 
Lage der Katholiken zu verbessern, empfiehlt er Leopold: „durch dieser Prádikan- 
ten ahnleitung man einige gnadt fur Sie, undt einige Freyheit fiir die Reformirte 
in Hungaren”.24 Der Kontext war aber im Allgemeinen typisch fiir die Gegenrefor- 
mation: die befreiten Prediger konnten nur heimlich nach Hause fahren, weil sie 
auch konfessioneller Feind waren. Dariiber berichtet ein Brief von den nach Ungarn 
fahrenden Harsányis, námlich dass die Passagiere in Ulm erkannt wurden und sie 
fliehen mussten.25 Nach der Befreiung fuhr eine 8-köpfige Gruppé aus Holland iiber 
England nach Deutschland und Dánemark. In der lutherischen Gemeinschaft gal- 
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ten sie entweder als einer anderen Konfession angehörif6 oder gar noch als turcizatos 
Christianos-, in einem Brief der Prediger in der niederlándischen Botschaft an die 
Welt der Lutheraner steht folgendes negative Bild von ihnen: „in triviis et pulpitis 
turcizatos Christianos clamitant et traducunt“.27 In den öffentlichen internationalen 
politischen calvinistischen Texten wurden sie entweder als Protestante in Ungarn1* 
oder nur als die Verbannten reprásentiert. 29

26 Einen Feind anzuzeigen oder zu vermeiden, da sie keine Brúder sind (ein Lutherischer Predi- 
ger„dixit ut non esse Reformatorum Fratri"), Balázs Köpeczi an Heidegger (Dubling, 1. Augus­
tus 1676), ZBZ, Mss, D 181, Nr. 119; der Brief von Otrokócsi an Heidegger (Frankfurt am Main, 
14. Augustus 1676), a. a. 0., Nr. 122.

27 S. Alloquium epilogisticum ecciesiarum evangelico Hungaricarum ad orbem evangelico Christi- 
anum, 1677 (Archiwum Paristwowe Poznan, Akta Braci Czeskich (Leszno), 2573 (weiter: PABC, 
2573), Nachlass von Pál Debreceni Ember); vgl. Nachlass von Thury (Pápa), Nr. 156.

28 A Brief Narrative of the State of the Protestants in Hungary (1677), copy von British Museum, 
vgl. Nachlass von Thury (Pápa), Nr. 143.

29 Der Brief des Brandenburgét Wahlfürsten Friedrich Wilhelm (Köln, 18. November 1676), PABC, 
2573,187; vgl. Nachlass von Thury (Pápa), Nr. 131.

30 „In meinem ganzen Leben erlebte ich nie einen wunderschöneren Tag als den 11. Február, an 
dem ich die aus der Hölle erlösten Diener Gottes erblickte" (Rede von Admiral de Ruyter), s. 
Kocsi Csergő: Narratio brevis..., a. a. O.

31 „Sermo exceptorius, quo nomine utriusq(ue) Civitatis Sangallensis ordinis, Martyres Hunga- 
ricos salutavit, Cl. D. Wegelinus" (die Anrede von Wegelinus, Prediger von Sankt Gallen), ZBZ, 
Mss, B 189, 31 r.

32 Die für seinen Namen noch auf den Galeeren gelitten habenden Ungaren (der Brief der Gen- 
fer Prediger, 21. Juni 1676), PABC, 2573,187; vgl. Nachlass von Thury (Pápa), Nr. 84.

33 Minutoli, Vincent: Ad strenuos Christi confessores... Propempticon [20. Juni 1676] in Laetus, 
Georgius: História Genevrina, V, Amsterdam, van Someren, 1686,135-137.

34 S."angelis et pastoribus fidelissimus; Atque ita sacer Ilie chorus in universum triginta strenuis 
et invictis Jesu Christi confessoribus et vivis martyribus (...) constat; dones Danieles hosce, 
sociosque ex leonum fovea et Babilonica fornace ereptos in integrum restitueret; et tanquam 
angeli Domini a nobis gestientibus animis excepti sunt, et quibus possunt communioni sanc­
torum et hospitalitatis piae officiis propentis simis inde a nobis afficiuntur" (Der unterstütz- 
ende Brief von Caspar Waser, im Namen des Predigers und Lehrers zu Zürich (Zürich, 25. Juli 
1676), PABC, 2573,180-182); cf. Nachlass von Thury (Pápa), Nr. 92.

In den calvinistischen Kontexten, wo fiir die ehemaligen Galeerensklaven Geld 
gesammelt wurde, lebten andere, persönlichere Synonyme fiir sie. In den sie be- 
griifienden Texten (Wilkommens-Rede, Begriissungs-Rede, Oration, Propempticon, 
Disput, Essay) stehen die folgenden Begriffe: die Diener GottesC ungarische Mdrty- 
rerf fiir Christusgelitten habende Prediger,32 Konfessoren Christi,33 und auch noch ein 
ganz interessanter neutestamentlicher Begriff, der Engel.^ Diese oben erwáhnten ver- 
allgemeinernden calvinistischen Begriffe wurden nach der Befreiung der ungarischen 
Galeerensklaven gleich ausgetauscht. In den ihre Befreiung beantragenden Briefen 
stehen Benennungen wie Pastoren (die reformierten Adligen und die Festungsbesat- 
zung in den Grenzfestungen von Pápa, Győr und Veszprém sowie in der Stadt von 
Komárom bitten Bruyninx - dutch den Wiener Agenten und Anwalt István Sza- 
lontai - nicht zu erlauben, dass ihre Pastoren weiter in Gefangenschaft verschleppt 
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werden, „in eadem captivitatem tyrannice cruciarent“.35 Oder exules Christi?6 fúr 

Christus leidende Prediger, wie es im Brief dér Pastorenfrauen steht: „humillimae ac 
devotiae Ancillae Filiae Uxores in Christo afflictorum Praedicantium“;37 standhafte 

MdrtyrerC

35 Pápa, 7. Juni 1676; s. Archív zu Pápa, Okmánytár, Nr. 87. (www. papacollege.hu); vgl. Nachlass 
von Thury (Pápa), Nr. 81.

36 Dér Brief des Stadtrates von Rimaszombat nach Zürich (15. Márz 1677), ZBZ, Mss, D 181, Nr. 
129.

37 Wien, 5. Márz 1676; s. ZBZ, Mss, B 251, Nr. 11. Und ein áhnliches Motiv:„propter verum Christi 
Confessionem ad perpetuos cruciatus" (Karasznai: Nomina ministrorum..., a. a. O.).

38 S.„sunt hi 5 reformati, constantissimi martyres vivi" (Zaffius an Heidegger nach dér Befreiung 
dér Bukkarer Háftlinge, Vénedig, 16. Mai 1676), ZBZ, Mss, D 181, Nr. 126. Und áhnlich: István 
Kállai in Venetien als„constantissimus Jesu Christi martyr obdormivit" (Zaffius an Heidegger, 
6. Juni 1676), ZBZ, Mss, B 9, Nr. 76.

39 S. „lusti Lothi excruciabamur, in media Babiloné (...), ad spirituálém Sionem aspirebamus; 
omni dolore constitus Josephus, grex nimirum Hungaricus (...) gaudio recreetur; laceri hace- 
nus muri restaurentur" (Die Blátter lángé Gedenkschrift für die niederlándischen Gesandten 
(Zürich, 27. Juli 1676); PABC, 2573, 201 -203); vgl. Nachlass von Thury (Pápa), Nr. 93.

40 Otrokócsian Heidegger (Frankfurt, 14. Augustus 1676), ZBZ, Mss, D 181, Nr. 122. Oder Simoni­
des schreibt an Heidegger mit áhnlichem Worten:„Adventus Reverendus dominus Harsányi, 
fűit gratissimus et die 27. Januarii tanquam angelus ab inclyto magistratu, totaque ecclesia est 
exceptus" s. den Brief Mss,.

41 S.„dilectissimi in Christo fratres nostri, veritatis evangelicae confessores constantissimi, vere 
martyres vivi, suae restituerentur libertati ... in causa Dei agnellos... devovebat" (Dankbrief 
von Jacobus Csúzi Cseh mit dem Titel Officiosa gratitudinis sacrum, Vác, 16. November 1676), 
wir verfügen über manche Kopien in sámtlichen Formen: ZBZ, Mss, B 251, Nr. 12; Mss, F 199, 
357-362; StAZ, A 185.1, Nr. 113; Staatsarchiv Bern, B III 36, 1096-98; Bürgerbibliothek Bern, 
Mss. Hist. Helv. VI, 54, Nr. 33, 618-628.

42 Debrecen, 25. September 1677, s. ZBZ, Mss, D 181, Nr. 140.

In den Briefen, die als Rückmeldung auf dér Fahrt, dem Heimweg, an Heidegger 
geschickt warden, stehen wieder andere Benennungen. Die Galeerensklaven heten 
um den Segen Gottes auf Érden und im Himmel und berufen sich auf die Vefolgung 
dér Waldenser und darauf, dass nach dér Reformation dér Antichrist mit voller Kraft 
gégén die Auserwáhlten ausgebrochen sei und dass ihr Leben auch in dieser Reihe 
zu seben sei.39 Engel, wie Otrokocsi im Brief aus Frankfurt an Heidegger schreibt: 
„Accepti hie sumus a nostris fautoribus et fratribus reformatis, nobis in Christo Jesu 
dilectissimus, velut angeli Dei, summo cum gaudio et charitate”.40 Jakab Cseh Csú- 
zi - dér sich vorher mit Geld aus dem Gefángnis von Bukkari befreit hatte - nennt 
seine vorherigen Freunde im Dankbrief, dér am 17-ten Október im Jahre 1676 an 
die Schweizer kalvinistische Gemeinde geschickt wurde, Konfessoren dér Wahrheit. 
sie verlieften die viel Elend erlitten habenden Heere unserer Háftlinge als Brúder 
und Glieder Christi.41 Und nur im Dankbrief an Heidegger von Sámuel Köleséri d. 
Á. - dér kein Galeerensklave war - steht Martyrer Christi: „Quod vivos Jesu Christi 
martyres, pastores nempe Hungaricos, totidem Paulos ex faucibus leonum ereptos”.42

Die Metaphern dér Galeerensklaven- und Mártyrerrollen beziehen sich auf beide 
Kontingente dér zűr Galeerensklaverei verurteilten Háftlinge, auf die Verstorbenen 
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wáhrend der Galeerensklaverei, und noch auf Háftlinge an anderen Orten be- 
ziehen: z. B. auf István Kaposi, der daheim befreit wurde; oder auf den sich 
unterwegs ablösenden Jakab Csúzi Cseh und die drei lutheranischen Flüchtlinge 
aus Theate. Es kann festgestellt werden, dass dieses Bild sehr komplex ist und die 
Begriffe multiplizierte Rollen für die ehemaligen Galeerensklaven bezeichnen: 
es gibt keine Möglichkeit für eine einheitliche Rollenartikulation. Es gibt ne­
gative und positive Beispiele für die Beurteilung der befreiten Galeerensklaven: 
im Allgemeinen waren die positiven Benennungen in der Mehrzahl, aber es gab 
damals auch die katholische negative Propaganda und auch die lutheranischen 
dogmatischen Gegensátze.

lm Hintergrund der Metaphern können Parallelen sowohl zwischen Altem 
und Neuem Testament als auch zwischen Antiké und Christentum stehen. Sie 
können sogar zusammen erscheinen. Die Beurteilung hángt von Folgendem ab: 
von der Distanzierung der Beurteiler (Zaffius schrieb viel gefühlsvollere Briefe 
zűr Anregung der Unterstützer mit positiver Auswirkung auf die Spendensamm- 
lung oder die Bewirtung der Befreiten); von dem Kontext (der Ton der Antráge 
für die Befreiung der Háftlinge und der der Dankbriefe der Befreiten und ihrer 
Exempel sind ganz anders); von den konfessionellen, gesellschaftlichen und ge- 
meinschaftlichen Verháltnissen der gegebenen Gemeinschaft, der Hűld des All- 
tags (in Zürich wurde zűr Zeit die Formula Concordiae unter Heideggers Führung 
verhandelt und unlángst verliefien ein Prediger und dessen Sohn die Kirche und 
konvertierten zu Benediktinermönchen; weiterhin reflektierten die in den Kan­
ton ankommenden tinzáhligen Flüchtlingen am lebhaftesten auf die Ungaren 
und sparer nach 1683-1685 auf den Hugenottenstrom).43 Die Zuordnung der 
Begriffe Galeerensklave und Mártyrer ist nicht allgemein verbreitet, sie kann nur 
in bestimmten Kontexten beobachtet werden (in grófién heuristischen Momen- 
ten, wie der Empfang in Zürich, Sanktgallen, Bern, Basel, Schaffhausen usw.; 
oder im Fali von Disputen bei Professor Heidegger in Zürich im Jahre 167644). 
Die Mártyrerposition verstárkt sich jedoch mit dem Erscheinen des Mártyrer- 
begriffes und nach der Befreiung der Ungaren und gerát in eine bestimmende 
Interpretationsposition: die 30 Prediger verwenden ihn nicht für sich und ihre 
in die Niederlande und nach England verschickten Antráge handeln nur von 
den Verfolgungen; aber zum einen die Begrüfiungsreden und -Verse, und zum 
anderen die Gemálde aus dem Jahr 1677 sowie die Schweizer Abschiedsreden 

43 S. die sog. Rueggische Histori (die Apostasie von zwei Predigern in Zürich, des Vaters Johann 
Jacob und des Sohnes Heinrich Ruegg), ZBZ, Mss, B 307,1720-1730; Kollekten für Flüchtlinge: 
StAZ, E II 279, 365r-v (1676), 365-375r (1683), 379r-389v (1685-86).

44 Heidegger, Johann Heinrich: Dissertatio de martyrio, Resp. J. J. Hottinger, Zürich, Gessner, 1677; 
Ders., Consolatio Christiana S[anctorum], Martyrum, R. J. H. Ziegler, F. Brunner, Zürich, Gessner, 
1678; Ders., História Papatus, Amsterdam, Wetstein, 1684; 16982; Ders., Traitez de martyre, Genf, 
Fournes, 1686; Traitezdu martyre, Genf, deTournes, 1686.2
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verstárken diesen Kontext wieder.45 Es kann festgestellt werden, dass mit Hilfe 

des internationalen Calvinismus das Bild des Mártyrers (gelitten und gestorben) 
dutch Zaffius Korrespondenz und Heideggers Buches {História Papatus) zum 
Modell geworden ist.

45 Die Abschieds- oder Danksagungs-Rede des Bischofs István Séllyei (Zurich, 21. Juli 1677), ZBZ, 
Mss, B 189, 37r-46r; Car III 207; Bürgerbibliothek Bern, Mss. Hist. Helv. VI, 54, Nr. 33., 637-670.

46 ZBZ, Mss, F 199,379r-v; OSZK, AA. Oct. Lat. 777.
47 ZovAnyi Jenő: Magyar Protestáns Egyháztörténeti Lexikon [Ungarisches protestantisches Kirchen- 

geschichtliches Lexikon], (hrsg. von Sandor Ladányi), Budapest, MRE Zsinati Iroda Sajtóosztálya, 
1977/259-260.

Die Herkunft des Labels ist vielfáltig (antik, patristisch urchristlich, Exempel 
aus dem Altén und Neuen Testament, zeitgenössische Verfolgungsgeschichten). 
Nicht nur das Erscheinen des Wortes als beigefügtes Attribut drückt die Bezie- 
hung zum Mártyrertum aus, sondern auch dér vielfáltige Kontext: Sprüche in 
Alben (persönliche Symbole im Alben von Ladmóczi, Séllyei, Gessner, Balber 
und Lavater), die bildliche Erörterung (Doppelgemálde, Minutolis Gedichte, 
die Siegel dér Galeerensklaven in ihren Briefen), die biblischen Texte dér Ga- 
leerensklavenzeichnungen (die Alben von Bálint Kocsi Csergő und Sámuel Ho- 
dosi).46 Aufier dem individuellen Bild und dér Situation gibt es bestimmende 
Figuren dér Erinnerung in den zahlreichen Schriften und Texten iiber die Ga- 
leerensklaverei, die im Lauf dér Zeit entstanden und mehrere Formationen an- 
nahmen. Ihre Texte verfügen über mehrere Kopien, ihre Meinungen erschienen 
in Schriften zuerst dér Doctor Zaffius (in Zürich absolvierter Theologe und Arzt, 
dér geheime protestantische Prediger dér deutschen Handler in Venetien), Fe­
renc Fóris Otrokócsi (er verfügte über das gröfíte Verbindungsnetz von internati- 
onaler diplomatischer Bedeutung und ist dér Verfasser des sog. Furor bestiáé). Sie 
beide lassen zwei Rollen aufleuchten: die des die Passion Christi durchmachen- 
den und das Schicksal dér Frühchristen erleidenden Zeugen (Selbstbild) steht 
dér katholischen rhetorischen Rolle dér Diaboles Martyri gegenüber. Dér ein- 
hándige Lehrer Bálint Kocsi Csergő ist ein bedeutender Schriftsteller: er machte 
viele Aufzeichnungen, Zeichnungen; redigierte die Schriften über ihren Prozess 
und ihre Leiden zu Sammlungen und behielt auch noch die Korrespondenz auf. 
In dem 1.-9. Kapitel dér Narratio brevis benutzte er das Wort Martyrer in dér 
Figur dér Anklage, aber im 12. Kapitel (die Erinnerung dér 19 Blutzeugen in dér 
Gattung apophtegmata morientium) baute er auf das Folgende auf: dér Blutzeu- 
ge kann leidend sein, sogar den Tód erleidend und nicht nur ein Galeerensklave, 
sondern auch eine verfolgte Person oder Gemeinschaft vor und nach 1673, sogar 
eine all das überlebende Person. Johann Heinrich Heidegger ist die nachste, be- 
deutende Figur: er führte die Reprásentation für den internationalen Kalvinis- 
mus, auch für die Hugenotten, und formte in seinen Werken eindeutige Márty- 
rerdeutungen und Kontexte, hauptsáchlich im kirchengeschichtlichen Rahmen. 
Und zuletzt soli ein ungarischer Prediger, Samuel Hodosi,47 erwáhnt werden, der 
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kein Galeerensklave war, aber ihre Leiden dokumentierte: sein Album beinhal- 
tet die berühmten Galeerensklavenzeichnungen. Für István Séllyei hielt er die 
Abschiedspredigt am Grab: ihm komme die Krone des Glaubens zu (aber in der 
gedruckte Version wurde sie als die Heiligkeit des Lebens interprétiért).48

48 Hodosi, Sámuel: Pályáját állhatatosan megfutó Isten szolgájának el-tétetett Igazság koronája 
[Korone der Wahrheit: Grabrede für Bischof István Séllyei], Debrecen, Vintze, [1697k] (RMK I, 
1578); Csorba, Dávid: A zászlós bárány nyomában; A magyar kálvinizmus 17. századi világa [Auf 
den Fersen des Lammes mit der Fahne: Die Welt des ungarischen Kalvinismus im 17. Jahrhundert], 
Debrecen-Budapest, Kálvin Kiadó, DE Történeti Intézete, 2011 (Speculum Históriáé Debrece- 
niense (A DE Történeti Intézete kiadványai), 6,113-114.

Dieser Überblick der Geschichte der Begriffsverwendung deutet an, dass es sich 

lohnt, die neuzeitlichen Register der Mártyrertum-Interpretationen und deren bis 
heute dauernde Veránderungen auf der Ebene mehrerer Wissenschaften (Bildungs-, 
Rhetorik-, Schul-, Theologiegeschichte usw.) weiter zu untersuchen. Es gibt also 
neuere Rollen, mit denen der einst strenggláubige calvinistische Prediger aus dem 
17. Jahrhundert verseken wurde.
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MISCELLANEOUS / SONSTIGES

1 INTRODUCTION

Imre Tokies

DANIEL'S 
WORSHIP IN 
THE CITY OF 
BABYLON*

* A lecture delivered at the World 
Jewish Adventist Congress on 14 
July 2016 in Paris, France.

Daniel was “one of the greatest of the proph­
ets, insomuch, that while he was still alive he 
had the esteem and applause both of kings and 
multitude; and even now that he is dead, he 
retains a remembrance that will never fail, for 
the several books that he wrote and left behind 
him are still read by us till this time; and from 
them we believe that Daniel conversed with 
God.”1 Josephus Flavius was a Jewish histori­
an, who lived in the first century A. D.

1 FLAVIUS, Josephus: The Antiquities of the Jews 
10.11.7. and STEFANOVIC, Zdravko: Daniel wisdom 
to the Wise, Commentary on the Book of Daniel, 
Pacific Press Publishing Association, Nampa Idaho, 
2007,14.

2 COLLINS, J. John, CROSS, Moore Frank, COLLINS, 
Adela Yarbo: Daniel, Commentary on the Book of Dan­
iel, Hermeneia, Minneapolis, Fortress Press 1993.

3 The Babylonian Talmud Sanhedrin 97. b.

In the case of Daniel’s book its authorship 
is confirmed by a number of explicit state­
ments found in the book itself. In Daniel’s 
book, a number of explicit statements found 
in the book confirm its authorship. Some 
commentaries on Daniel’s book begin with 
the basic assumption that Daniel is a non-his- 
torical personage: the prophet, himself, was 
modeled by later authors. Modern- critical 
scholars’ opinions suggests: Daniel and his 
friends were only just legendary characters, 
who most probably never existed.2

The Adventist traditional approach to the 
book of Daniel holds that a person named Da­
niel wrote the book, in the sixth century B. C.

The book of Daniel was downgraded be­
cause, as is mentioned in the Babylonian Tal­
mud, a rabbinical curse was pronounced on 
those who used any book to calculate the time 
of the end.3

The book of Daniel has a strong influence 
on the New Testament. Daniel’s book was one 
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of Jesus’ favorite books. Jesus presented himself and his work in apocalyptic terms, 
because Christ understood the book of Daniel to refer to his own time. According 
to the Gospel writers, Jesus first and favorite title was the “Son of Man”4. This title 
pointed to his divine authority as well as to His destiny.

4 COLLINS, Ibid 93-96 p.
5 HUCSK II E. Willie: Father Abraham the Worship Leader, in Ministry, International Journal for 

Pastors, April 2016, 5.
6 HUCSK II E. Willie: Ibid 5.
7 HUCSK II E. Willie: Ibid 5.

2 BIBLE WORSHIP MODELS

The music, sermon, and other important elements of worship liturgy, formed in 
beautiful symmetry, impress those in attendance. Daniel’s worship in the city of 
Babylon was very special. Daniel was 14-15 years old, when he went from Jerusalem 
in the exile. Daniel’s and also his friends’ worship was their lifestyle. It was their wor­
ship, when they studied the Babylonian culture, when they ate, when they prayed in 
a secret place, when they sang a religious song.

What is happening today in our life? Religious wars are killing the modern 
Christian church. Remembering that God is the Prompter of our praises should 
keep us mindful that when we come before His presence, the over-arching aim of the 
worship service is not quality in praying, singing, or preaching - although we should 
plan and prepare to honor God through every element of the liturgy.5 Everything 
we do in God’s house is toward the true audience - God and God alone. Every sen­
timent in our prayers, every lyric in our songs, and every idea in our sermons should 
be Bible based and Christ centered.6 But such can occur only when we approach 
worship as a 24/7 lifestyle. A dichotomous life that separates holy living on the sev­
enth day of the week from the holy standard expected of us the other six days, results 
in vain Christianity.7

When people attend Bible Study and the divine worship hour, they are looking 
for more than inspiration and answers to life’s questions. They even seek more than 
fellowship. They want to see people in whom the presence of Christ makes a differ­
ence. They don’t merely want to hear a testimony about God’s power. They want 
to see that same testimony lived out in reality. Children of God who display the 
principles of God’s kingdom through their lives of daily worship provide the greatest 
outreach to those who wish to join God’s church.
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3 DANIEL IN BABYLON

Daniel and his friends were between fifteen and eighteen years old when they were 
taken to Babylon. A scholar8 has called this “a teachable age”. Joseph was around 
eighteen when sold into slavery (Gen. 37:2).9

8 MONTGOMERY, A. James: A Critical and Exegetical Commentary on the Book of Daniel, The In­
ternational Critical Commentary, Edinburgh T.&T. Clark, 1927,120.

’ STEFANOVIC, Zdravko: Ibid 52.
10 COLLINS, J. John, CROSS, Moore Frank, COLLINS, Adela Yarbo: Ibid, 137.
11 HUCSK HE. Willie: Ibid 5.

Daniel, as a young man, along with his friends were without any defect. The Bi­
ble uses the same language to describe the priests and the sacrifices in the sanctuary 
Lev. 21:17-23; 22:18-25. The Babylonian diviners were also expected to be “without 
blemish in body and limbs” when they approached their gods.10 The Chaldeans were 
the master race in Neo-Babylon, and by profession they were priests of the god Mar­
duk. “Without any defect”, means Daniel and his friends had perfect knowledge of 
Jewish worship.

In accordance with the ancient customs, the king himself provided choice food 
and wine for those who resided or served at the palace. Before the four Hebrews were 
exiled, the revealed word of God was the center of their life. Daniel studied the scroll 
of the prophet Isaiah while in Babylon. One may conclude that the four Jews were 
well aware of a statement made by Isaiah that put their exile into the perspective of 
God’s plan for their lives.

The young Hebrew slaves must have clearly understood that their God, the Cre­
ator of everything, rather than the King or his god or gods, was the ultimate Provider 
of all things, whether food, drink, life or wisdom.

Daniel and his friends’ daily living was a perfect example of worship for the 
Chaldean people.

We must always remember that worship is not about the preacher, musicians, or 
children’s storyteller. Neither is the principle function of the offertory to raise funds 
for local church operations, nor should someone render a Scripture reading just be­
cause this has become tradition. Instead one of the greatest challenges pastors face is 
to encourage people to live consecrated lives throughout the week and to celebrate 
- all God has done for us during the previous six days.11

The young Jewish men’s resistance to the acculturation in Babylon began with 
their attitude toward the new names given them and their decision not to partake 
of the rich food and drink that the king generously provided for them. Worship is a 
special resistance to worldly culture.

All four Hebrew names are theophoric - they contain a form of a divine name 
in them. Daniel’s name “God is my judge”. The word “judge” is frequently used in 
the Bible in a positive way, with a meaning to “deliver” or “savior”. Scholars have 
mentioned Daniel’s name is also found in the fifteenth century B.C. as a “righteous 

2016-2 Sárospataki Füzetek 20. évfolyam 89



Imre Tokies

ruler” called Danil, from the ancient city of Ugarit.12 It is therefore important to 
note that the Babylonian names given to the young men are also theophoric. Unlike 
Hebrew names, which spoke of the true God, the Babylonian names contain names 
of Babylon’s pagan gods.

12 DAY, John: The Daniel of Ugarit and Ezekiel and the Hero of the Book of Daniel, Vetus Testamen­
tum 30. 1980, 361-365, and DRESSLER, P. H. H.: The Identification of the Ugaritic Dnil with the 
Daniel and Ezekiel, Vetus Testamentum 29.1979,152-161.

13 BERRIGAN, Daniel: Daniel: Under the Siege of the Divine, Farmington, PA, The Plough, 1998, 5.
14 PÉTER-CONTESSE, René - ELLINGTON, John: A Handbook on the Book of Daniel, New York, 

United Bible Societies, 1993,18.
15 STEFANOVIC, Zdravko: Ibid 64.

No information is given about the families from which the four Hebrew young 
men came. Of our protagonist Daniel, no ancestry is noted,13 and contrary to the 
usual Hebrew custom, no patronymics are given.

Daniel’s new name as given by Ashpenaz was most likely Belshazzar - the same 
name as the later king, and a name that was common in Babylon.

Daniel and his friends believed it was Yahweh and not the god Bel who could 
protect the life of the pagan kings. Babylonian soldiers regularly ate pork and horse 
meat while in service for the king. And the original Hebrew word that is translated 
as defile is associated with blood defilement in the Bible Isa. 59:3; 63:3; Lam. 4:14. 
The eating of any kind of animal, clean or unclean, that hadn’t been slaughtered in 
a particular way and draining its blood would defile a Hebrew person Lev. 17:10- 
17. In Babylon, the blood was not drained when an animal was slaughtered for 
consumption, so defilement by blood was virtually unavoidable. The presence on the 
menu of pork together with meat defiled by blood posed a serious problem for the 

Hebrew young men.
In many places in the ancient world, food and drink were sacrificed to the gods 

before the meal. A secular slaughtering of animals for consumption was rare.14 Meat 
was usually served from animals offered as a sacrifice to a god. In the Bible, the very 
act of eating had strong religious influence.

Even Jesus Christ said: “Here I am! I stand at the door and knock. If anyone hears my 
voice and opens the door, I will come in and eat with him, and he with me” Rev. 3:20.

In Daniel’s time, the city of Babylon was an important religious center, the 
food and drink available there would have come from the temple, where we may 
assume that some kind of pagan sacrificial ritual was carried out before and even 
after each meal.15 The Jewish slaves’ choice of a diet consisting of vegetables - lit­
erally “seeds” - and water showed their pledge of loyalty to the God of Abraham 
and Isaac and Jacob. Only the Judean youth knew the truth; in worship they un­
derstood what it means to: “fear God”.

“Fear God” are the first words from the Three Angels Messages, proclaimed 
by the first angel. The biblical notion of “fear” should not be understood as “to be 
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afraid” but to “respect”, “revere”.16 Among the four Hebrews, Daniel was excellent 
because God gave him the ability to interpret visions and dreams of all kinds. This 
was unusual in their worship in Babylon. Divine wisdom meets people where they 
are.17 Daniel was the most learned man in the Old Testament.18 The high point of 
the final examination, following the three years of training, was an interview with 
the king himself, whose questions included riddles and difficult problems. Daniel 
and his associates are compared not only with the other young men who received 
the same training as they did but also with professional advisors to the king who 
were already at work in Babylonia.19 God was controlling history from its begin­

ning to its end, even when pagan Babylon conquered the holy land of Judah. “God 
gave” knowledge and understanding to the four young men. The expression “God 
gave” has been called “the gospel”20 of the book of Daniel. The words “God gave” 
are a key theme in the book of Daniel.21

16 PETERSON, David: Engaging With God: A Biblical Theology of Worship, Downers Grove, IL: Inter­
Varsity Press, 1972,72.

17 NICOL, Francis: The Seventh-day Adventist Bible Commentary, Vol. 4. Washington, DC, Review 
and Herald, 1955, 767.

18 WALVOORD, John F. Daniel: The Key to Prophetic Revelation, Chicago, Moody Press, 1971,29.
” PÉTER-CONTESSE, René - ELLINGTON, John: Ibid 27.
20 GOLDINGAY, John E.: Daniel, Word Biblical Commentary, Dallas, Word, 1989,27.
21 GOLDINGAY, John E.: Ibid, 27.
22 LUCAS, Ernest C.: Daniel, Apollos Old Testament Commentary, Downers Grove, II. InterVarsity 

Press, 2002, 57.

Daniel offers no answer to the question — why are we here in exile? Later on 
Daniel understood Yahweh was in full control over the events in history and over 
the day-to-day activities of faithful believers. Only the eye of faith could perceive22 
God at work in Babylon. Daniel and his friends were living in a cross-cultural 
setting, and they learned what it means to be torn between the attitudes of as­
similation and separation, of being in the world but not of it. We can see Daniel 
actively involved and working in the mission and worship of God, in the context 
of the divine part.

Notice a number of parallels between the lives, tests, and triumphs of Joseph 
in Egypt and Daniel in Babylon.

• Both of them were taken to foreign lands
• Both were handsome young man Gen. 39:6; Dan. 1:4.
• The faith of both was tested Gen. 39:7-12; Dan. 1:14-16.
• God showed favor to both before their overseers Gen. 39:21; Dan. 1:9.
• Both were given foreign names Gen. 41:45; Dan. 1:20.
• Both of them could interpret dreams Gen, 41:15; Dan 1:17.
• Both outperformed all the wise men Gen. 41:38; Dan. 1:20.
• Both were promoted to serve as a king’s ruler Gen. 41:41-44; Dan. 2:48.
• Both their lives were a school for the worship God.
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Scholars have pointed to a number of similarities between Daniel and 
story of Joseph.23

23 STEFANOVIC, Zdravko: Ibid 86.
24 WALVOORD, John F. Daniel: Ibid 43.
25 STEFANOVIC, Zdravko: Ibid 72.
26 OPPENHEIM, Alfred Leo: The Interpretation of Dreams in the Ancient Near East, Philadelphia, 

American Philosophical Society, 1956,219.
27 BERRIGAN, Daniel: Ibid 55.

• Daniel and his companions represent the godly remnant of Israel 
which preserved the testimony of God even in the dark time of 
apostasy and divine judgment.  Daniel and his friends’ lives were 
a lifelong worship in the foreign land. Their wisdom came from 
God. In the Bible, wisdom is a spiritual and ethical virtue, not just 
a natural outcome of one’s hard work. This is because wisdom is a 
gift from heaven. True wisdom is not blended with mere intellectual 
curiosity but with deep trust in God’s leading.  The Hebrew young 
men, demonstrated a kind of wisdom that was much superior to 
that of all the Babylonian and non-Babylonian wise men. Worship 
was most important for them through their lives because they un­
derstand God in all times and all places.

24

25

• King Nebuchadnezzar’s dream and the Jews
The second year in Dan. 2:1 changed everything: The king had dreams. The 
Hebrew noun plural form means it was a series of dreams. The second year 
of the king was very important. In Babylon dream books were commonly 
used to explain and treat dream-related problems. The experts were sup­
posed to consult the books, explain the symbols and meanings of the dream, 
and also conduct appropriate rituals to do away with the evil powers that 
were behind the dream.26 The spokesmen for the group were the Chaldeans, 
members of the ruling class in Neo-Babylon. Their commencement greet­
ing: “O king, live forever!” contains a tone of irony here because the story’s 
conclusion is that only the Hebrew God lives forever. The dream was un­
settling in the extreme.2 The king’s verdict: all the wise man in the city of 
Babylon must die! Scholars have rightly called this moment the lowest point 
in Babylon’s history for it demonstrated the bankruptcy of its astrological 
system. Daniel refers to the wise men’s inability to help the king, but in do­
ing so he does not specifically mention the term “Chaldean”. At this point, 
the focus of Daniel is “worship of God”.

• For this reason Daniel arranges a second visit to the king. This time he 
follows the traditional protocol at the palace and defers to Arioch, the 
commander of the king’s guard, appointed by the king to put the wise 
men of Babylon to death. Dan. 2:14. Daniel says that no wise man, 
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including himself, is able to solve the king’s problem. Only the Hebrew 
God, is the only One capable of doing things that are humanly impos­
sible. The situation in the second chapter was the final exam for Daniel, 
who exalted and worshipped God. Daniel pointed to God - the only 
Source of wisdom — whose messenger he was. “There is a God” who lives 
among people, and he is none other than Daniel’s God. “There is a God 
in heaven”, this is the cardinal principle of the Bible.28

28 LONGMAN, Tremper III.: Daniel, NIV Application Commentary, Grand Rapids, Ml: Zondervan 
1999, 78. p. and MONTGOMERY, A. James: Ibid, 162.

29 SEOW, C. L.: Daniel, Louisville, KY, Westminster John Knox Press 2003,41.
30 GOLDINGAY, John E.: Ibid, 59.
31 BUCHANAN, Mark: The Rest of God: Restoring Your Soul by Restoring Sabbath, Nashville, TN: 

Thomas Nelson 2006,94.
32 CARTER, C. Erik: Sabbath: A School for Worship, in: Ministry International Journal for Pastors, 

April 2016, 24.

It is important to notice that Daniel begins and ends his speech before Nebuchad­
nezzar by referring to his God. Daniel begins his interpretation, he addresses the 
king directly and links his power and his right to rule with God’s sovereignty. The 
Hebrew prophet uses several superlatives to describe Nebuchadnezzar’s kingdom, 
one of which is the title the king of kings, which elsewhere in the Bible is applied to 
God himself. The prophet Ezekiel, who was Daniel’s contemporary, also refers to 
King Nebuchadnezzar as “king of kings”, Ezek. 26:7. In both of these references, 
the most probable meaning is “worldwide emperor”.29 The emphasis here is not on 
Nebuchadnezzar’s power but on God who gave that power to the king.

To Daniel’s words: you are the head of gold, Nebuchadnezzar must have re­
sponded inwardly with a resounding “Yes”. The second chapter began with the king’s 
fear that became great anger. It ends with a report of immediate of effect of the 
revelation upon the king, a highly positive impact that resulted in great apprecia­
tion. Nebuchadnezzar has just witnessed a veritable miracle, so he bows in Daniel’s 
presence. World rulers are under God’s control,30 when he chooses he can make them 
acknowledge it.

• Summary of the teaching
Worship is recognizing who we are in response to who God is, it is giving God His 
due. However, it is not sustainable unless we continually keep God before us. So, for 
the children of Israel to learn how to worship, Yahweh gifted them with the weekly 
practice in the wilderness. At the heart of liberty - of being let go - is worship. But 
at the heart of worship is rest and silence - stopping from all work, all worry, all 
scheming, and all fleeing - to stand amazed and thankful before God and his work.31 
The true understanding of worship makes the practice of Sabbath day a foregone 
conclusion, an inescapable necessity always easy to do. What, then, are principles we 
can follow to help us.32
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• God and the future
The story in this second chapter of Daniel, teaches that while human beings 

are often ignorant and afraid of what may come, God knows, reveals, and holds in 
His hand the future. In fact, the central massage of Daniel 2 is that God knows the 
future. The pagan gods are impotent to shape events in history.33

33 LONGMAN, Tremper III.: Ibid 75.
34 LUCAS, Ernest C.: Ibid 78.
35 CALVIN, John: A Commentary on Daniel, Geneva Commentaries Series, Carlisle, PA: Banner of 

Truth 1995,1:135.
36 TOWNER, W. Sibley: Daniel, Interpretation, Atlanta, John Knox Press 1984,43.

Amos 3:7 says: God does nothing, without revealing his plan to his servants the 
prophets.

Three times in this chapter Daniel asserts that God reveals mysteries. In each 
case, he openly confesses who is the Source if his wisdom.34 In this story, we can see 
that God protected his faithful remnant in Babylon in accordance with the numer­
ous promises found in particular in biblical prophecies. Yet, God’s love story did not 
end with his grace toward those who know and worship him.

• God and Babylon
The most provoking concept found in this second chapter is that God loved king 

Nebuchadnezzar and had a role for him to play in the fabric of world history. John 
Calvin argued that the wise men of Babylon “deserved to be exterminated from the 
world, and the pest must be removed if it could possibly be accomplished.35 In saying 
that, Calvin reflected a type of negative feeling toward the Babylonians commonly 
found among the Judeans of Daniel’s time. But in several places, the Bible mandates 
love for one’s enemies Exod. 23:4; Prov. 24:17; 25:21; Luke 6:27. Thus, the God of 
the Bible is the God of all human beings. He reaches out to all in order to save.

It has been suggested that the overall theme of the book of Daniel is that: in spite 
of present appearances, God is in control.36

May God grant us the eyes to behold His magnificence and the privilege of help­
ing His people worship him together.
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FOLLOW IN 
THE STEPS 
OF CHRIST

“Christ also suffered for you, leaving 
you an example, so that you might follow 
in his steps ...by his wounds you have been 
healed. ”(I Peter 2:21,24)

Trackers search for traces left by people or an­
imals. These might be footprints, bloodstains 
or broken twigs. Ecologists follow such traces 
to determine the movements and activities of 
animals in their natural environments. Foren­
sic investigation follows a similar process, to 
track down criminals or to gather evidence 
for prosecution. At a more existential level: 
in the course of their lives, some people may 
lose their way completely; it is as if their moral 
compass has stopped working. Then they may 
search for the right direction, and attempt to 
get their lives back on track.

Itinerant rabbis
In Bible times, people sometimes followed 
an itinerant rabbi. Day and night, you would 
accompany such a teacher, make him your 
example, and devote your whole life to him. 
Disciples in Israel were shaped by intensive 
personal training. Follow the rabbi, and your 
life will gain direction!

Jesus of Nazareth, while no ordinary rab­
bi, also left such a path to follow, as he trav­
elled around the land of Israel. Sometimes he 
followed well-travelled paths, sometimes he 
chose less-obvious routes. And all the while, 
he taught. You could follow him by joining his 
company. Or rather: by giving heed to his in­
vitation: ‘follow me’. This is how he gathered 
a company of pupils, and as they followed, he 
instructed them. Most of the time, Jesus was 
accompanied by followers: a small inner circle 
of twelve young men, with a somewhat larger 
fixed group around them, who in turn were 
surrounded by a varying number of interested 
spectators. It was not long before this rabbi’s
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unconventional instructional practices became more widely known. With him, disci­
pleship is not a passing thing; no, being his disciple is to embark on a lifelong journey.

Losing oneself
Not everyone had what it took to follow Jesus. For he was on the road to Jerusa­
lem, where death on the cross awaited him. He was prepared to lose his own life to 
save the lives of others. Sooner or later, each of his followers will come to the same 
crossroads. Are you prepared, then, to give up everything? As someone who is car­
rying a cross, on the way to a place of execution? Following Christ means cutting 
into one’s own flesh: prepared, even, to dare to lose one’s own life. To follow him 
is to nail your present life to the cross, and to make a completely new start. In one 
word: to lose yourself.

John 6:66 says that, because of his ‘hard teaching,’ many of his disciples turned 
back and no longer walked with Jesus. There, the Greek verb peripatein is used: ‘to 
walk about,’ suggesting that these disciples did not really follow him.

It is not for nothing that all four gospels contain Christ’s solemn warning: “If 
anyone would come after me, let him deny himself and take up his cross andfollow me. 
For whoever would save his life will lose it, but whoever loses his life for my sake will 
save it” (Matthew 16:25-26; Mark 8:34-35; Luke 9:23-24; cf John 12:15). Gain 
through loss of self!

Inimitable
In the gospels, the Greek verb akolouthein is used to denote the following of Jesus 
Christ: ‘to accompany, to keep company with, to belong to a group’. Sometimes, the 
word opisoo is added, ‘to follow after, in order to indicate the leader who is being 
followed. The Lord determines the path, and his way is unique. Others may well 
follow in his footsteps, that is: accompany him on his way, just as the first disciples 
did, when Jesus was still on earth and made his way around Israel.

Still, we can feel it coming: this path on earth will come to an end. During the 
last evening before his death on the cross, Jesus had prepared his closest followers for 
that. I am going away soon, he had said, and where I go you cannot follow. Simon 
Peter had asked: “Lord, where are you going?” Jesus answered him, “Where I am going 
you cannot follow me now, but you willfollow afterward. ’’Peter said to him, “Lord, why 
can I not follow you now? I will lay down my life for you. ” (John 13:36-37). Peter was 
prepared to follow Jesus into death, but what Jesus meant was his departure to heav­
en, his return to the Father who had sent him. For the present, this path is one that 
people cannot follow.

That is also what made the farewell at the lake of Tiberias painful, as the end 
of the fourth Gospel shows. In veiled terms, Jesus foretold how Peter would glorify 
God by his death: he too would be crucified. Whereupon Jesus said to him: “Fol­
low me.” When Peter turned, he saw that the disciple whom Jesus loved (John) was 
following them ... But Jesus said to him: “You, follow me” (John 21:19,20,22).
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This scene brings the gospel of John to an end. Peter must follow, without looking 
back at his friend John. But Jesus disappears from view, and all that remains is a 
few footprints in the sand.

Learning by imitation
Following Jesus on earth is something different from following Jesus after he has 
gone to heaven. From here on, the New Testament begins to use another, less phys­
ical verb: mimeisthai, ‘to mimic, to act in the same manner’. Hence: learning by 
imitation, just as small children, by mimicking their parents in everyday activities, 
learn for themselves how they ought to be done.

Moreover, the New Testament shows us others, additional to Christ, who also act 
as examples. One of these is the apostle Paul. When teaching the Corinthians that 
they ought to seek the interests of others, setting all self-interest aside, he writes: “Be 
imitators of me, as I am of Christ" (I Corinthians 11:1). There are many believers who 
can be role-models for others: think of the examples of faith from the Old Testament 
(Hebrews 11), of Paul’s fellow-workers (Philippians 3:17), or of the leaders of the 
church in Jerusalem (Hebrews 13:7). The example of such believers can serve to en­
courage each one of us. That is how we as Christians can serve as the hands and feet 
of Christ in this world. At the same time, we must fix our eyes on Jesus, the founder 
and perfecter of our faith (Hebrews 12:2).

Footprints
Seen against this background, it is striking that Peter speaks to domestic servants in 
Asia Minor as if they can literally walk in Jesus footsteps. Domestic servants had to 
take care of everyday things: cooking, cleaning, caring for children, and working in the 
fields or businesses of their owners. Peter advises them: “Servants, be subject to your mas­
ters with all respect, not only to the good and gentle but also to the unjust" (I Peter 2:18).

Domestic servants were slaves, dependent on their masters. Some of these were 
harsh. Without cause or provocation, you were liable to get a thrashing, or worse. 
Were that to happen, says Peter, you must learn to suffer as a Christian, and hold 
the concrete example of the suffering Christ before you. He did not take refuge in 
lies or deceit; when he was reviled, he did not retaliate; he entrusted himself to the 
one who judges justly. Follow in his steps, says Peter, and strikingly, he uses the word 
akolouthein, the verb that generally is found only in the gospels. It is as if domestic 
slaves, of all people, are most able to follow in Jesus’ footsteps.

Of course, Peter realizes only too well that the situation is no longer as it once 
was. His readers do not live in Israel, and Jesus is in heaven. Still, a trace remains of 
him, something that transcends time and space. Literally, Peter speaks of an exam­
ple’ (in Greek: hupogrammos, a writing template, used for copying letters) that Jesus 
‘left you’. He has departed from this earth, but his footprints, as it were, are still 
visible in the sand. Follow that path!
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A trail of blood
In the story of Christ’s suffering, Peter recognizes the image of the suffering Servant 
of Isaiah 53. He was flogged till he bled, and carried the wooden cross on his back 
to Golgotha. Imagine that, keep that image before your eyes! Anyone who follows 
behind him will see his torn back, and all the stripes of his flogging. When you suf­
fer undeserved punishment, think of him. That is Peter’s advice for Christian slaves, 
Peter’s first readers. But it also counts for us, later readers, with everything that we 
must suffer because of being Christians. Jesus’ stripes are our salvation, because he 
bore our sins on the cross. In this way, he carried the blows of his followers and 
healed their wounds. He gave his life for us. The footsteps of Jesus are the trail of 
blood that leads us to his kingdom.

Two renowned theologians on the following of Christ:

Thomas a Kempis (ca. 1380-1471)

From: The imitation of Christ (1441),

“Whoeverfollows me, walks not in darkness, says the Lord. By these words of 
Christ we are advised to imitate his life and habits, if we wish to be truly enlight­
ened and free from all blindness of heart. Let our chief effort, therefore, be to study 
the life of Jesus Christ.

The teaching of Christ is more excellent than all the advice of the saints, 
and he who has his spirit will find in it a hidden manna. Now, there are many 
who hear the Gospel often but care little for it because they have not the spirit of 
Christ. Yet whoever wishes to understand fully the words of Christ must try to 
pattern his whole life on that of Christ”.

Tr Harry Plantinga

Comment:
Thomas begins with a quotation from the gospel of John, in which Jesus 
calls himself‘the light of the world’ (John 8:12). The ‘hidden manna’ is a di­
rect reference to Revelation 2:17, and an indirect reference to John 6:48-51, 
where Jesus calls himself ‘the bread of life’.

Thomas lists three pathways by which we may follow Christ: to meditate 
on his life (as described in the Gospel); to live in the spirit of Christ (Romans 
8:9; Galatians 5:25); to conform all of one’s life to the life of Christ (Romans 
8:29; Philippians 3:10,21. Note: conformed is not the same as identical!)
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Follow in the steps of Christ

Dietrich Bonhoeffer (1906-1945)

From: The Cost of Discipleship (1937)

“Christianity without the living Christ is inevitably Christianity without 
discipleship, and Christianity without discipleship is always Christianity without 
Christ. It remains an abstract idea, a myth which has a place for the Fatherhood 
of God, but omits Christ as the living Son. And a Christianity of that kind is 

nothing more or less than the end of discipleship.

“Through the call of Jesus men become individuals. Willy-nilly, they are com­
pelled to decide, and that decision can only be made by themselves. It is no choice 
of their own that makes them individuals: it is Christ who makes them individu­
als by calling them. Every man is called separately, and must follow alone .

Tr RH Fuller

Comment:
Faith is something deeper than merely accepting doctrinal statements or the 
message of forgiveness; it is more even than having trust in God. Because the 
Son of God became a human being, because he became the Mediator, writes 
Bonhoeffer, following Christ is a matter of obedience that excludes any kind 

of individual choice.
Bonhoeffer emphasises the role of the individual, because no-one can 

make a decision of faith for anyone else, especially not when any such de­

cision calls for sacrifice. If necessary, following Christ requires swimming 
against the tide - also that of German national socialism.

In the end everyone is personally responsible before God.
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