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Mapuja TO/JOPOBCKA YIK: 398.221:1
M3BopeH HaydeH Tpy

KPATOK BOBE/]] BO HEKOU ACIIEKTH HA OTEKJIOTO HA
LAHKAPHUPAHO 3JI0“

Kpamka coopycuna

Texcmom HyOu Kpamox npezied Ha HeKou acneKkmu 00 NOMeKIomo Ha 310mo
60 HEKOJIKY penueucKy mpaouyuu, UCmpanicysajku KOHyenmu Ha 0yam3sam u cnpomue-
cmagenocma Ha 000pomo u 310Mo U Kako 00jachysarse 3a moa Kako unu 30umo Ha-
CMamano 310mo, u Kaxko oouod 3a onpagodysarse Ha epeeom 80 Y0BEKOBOMO OOHECY8Arbe.
Huxaprupanomo 310 (60 popma na omghprenu anzenu, OeMOHU U IA8OIONM) e NOKAXCA-
HO 80 HE2080MO HEDecKO NOMEKIO0, KAKOo 60JiCju npou3soo, KaKo npeuxa u Kako cnpo-
MUeCmager 0ejcmeumein, akmuger 1 HAMepHO 3100eH Henpujamen, USMAMHUK U UCKY-
wyeau, Henpujamen Ha bodcjama 0obpura. 3a 0a ce onghamam Hexou GapujaHmu 00
KOHYenmom Ha UHKApHUpaHomo 310, ynompebenu ce npumepu oo ,, Cmapuom 3agem ",
06a Kympancku ceumoxa u ,, Emuonckama Knuea na Enox* (,, Knueama na uyeapu-
me"). Bepysarwama 80 31u 0yXo8u Kou ce 3a0paicysaam Hu3 C8emom, wupejku xaoc,
ouaj u Hecpexu, u npeou3sUKyY8aam IOWY MOPATHU U300PU Kaj IyIremo, ce KpamKo uc-
Mpadicenu cnopeo HA4UHOM HA KOj Oule oyenysanu 00 Cmpana Ha YPKOGHU OMyu u ee-
JUKOOOCHMOUHCIBEHUYY, 00arajKku 00 cmojaruumeno 0eka 006UHY8ALemo HA UHKAD-
HUPAHOmMo 3710 (0eMOHU, [ABOU) 30 NPABERHLEMO 31U 0eld Ce YUHU NOCMOJAHO NPUCYMI-
HO, HO OeKa Moa He NoMazd 3a GUCTUHCKU Oa ce Onpagoaam epewHuyume.

Knyunu 360posu: HHKAPHUPAHO 3710, YYBAPH, JIEMOHH, I'ABOII,
I'PEB

I'o 3aMuciayBamMe 3710TO BO CBETOT Kako HEU30E€XHO, CEKOrall NPUCYTHO, He-
¢buxcupaHo, KOHTaruO3HO, Nponudepupauko, HEYHUIITINBO. Toa ce MaHU(pECTHPa BO
pa3nuuHu (HOpMH, BapUPAjKH O aliCTPAKTHO METa(hU3UUKO MPUCYCTBO BO JMjaJIEKTHY-
KHOT PeJ Ha CTBAapHOCTa J0 €HTUTET KOj MCKYIIyBa HAJBUCHAT HaJ CIydyBamaTa BO
CBETOT, JI0 jaCHO MHKAapHUpaH HENpHjaTell, uTap ,,TpPUKCTep* (W3MaMHHUK, apXeTUIl BO
MHTOJIOTH]jaTa), 3Ha4aeH HEIpHjaTel, U MOHEKOTalll U MpujaTes Bo BpeMe Ha o4aj. UH-
KapHHPaHOTO 3710 BO (hopMa Ha aBOJ, WIM HA Pa3IWYHH JEMOHCKU CYIUTECTBA, OHMIO
Ba)KCH KOHLIENT HHU3 KYITYpUTE, KAKO MOTHB BO HAPOAHOTO PAaCKaXyBambe U JIUTEPaTy-
para, Kako HellpujaTes KoMy Tpeba 1a My ce CIIPOTUBCTaBH PEIUTHO3HOTO yUEHe, KaKo
npoGieM Koj Tpeba 1a ce pasriaenysa Bo duaosodujata.' YUoBEKOT ce UMHH ¥ yIIIALICH
1 (aciMHApPaH O/ AWja00MYHITE MOKH HA HHKAPHUPAHOTO 3J10, 3aT0A U MOCTOjaT Opoj-

! JMHKapHEpaHO® Ce MICIIH MOBeke BO CMHC/A JeKa ¢ (POKYCHPAHO BO MTAPTHKYIAPHO CYIITECTBO
CO HCTOpHja M KapaKTEPUCTHKH OTKOJIKY CIIOpE] €THMOJIOIIKOTO 3HA4YeHE Ha ,,0TEIOTBOPEHO™
(,,CTOPEHO Meco*‘), TOMUPINBO, TOIUYHO, jACHO NMEPLENTHOMIHO.
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HUTE MOTHBH Ha TPryBame CO FaBoj(M), pacmpaBamke CO UHH, TAaHI[yBame CO JIEMOHU;
MIPUKA3HU 32 YYECTBYBAE BO BEIUTEPCTBO, MIIM HETOBOTO OCYIYBHbE; TEOJOIIKH MPOO-
JIEeMH Ha OTKa)XXyBame o] bojkjaTa MIIIOCT Opaiu MpeMHUHYBambe Ha ,,TeMHaTa CTpaHa“,
¢dunozodckn oOuaM 3a TeoIMKeja 3a 1a ce 00jacHU MOCTOCHETO Ha 3710 BO CBET Ha J100-
po GoxecTBo.

Ha mpo6neMoT Ha 370TO BO CBETOT YECTO My C€ NPHUCTAMyBa co pedepupame
Ha TIOCTOCH-ETO Ha raBosioT. Ha KOCMOJIOIIKO HUBO, CYIITECTBO KaKo IaBOJIOT TH 00jac-
HyBa HECOBPIIECHOCTHTE M TpareJuUTe BO CBETOT (METahHU3UUKO 3110, KAKO MPHPOTHU
KaTacTpo(H M XaocC); M CTPAJakETO M 09ajyBAKBETO HA TyTeTO TIOPaaN HEelPaBIH, Cypo-
BOCT W €T3UCTCHIHjaTHA 3aTPIKCHOCT KaKO pe3yiTaT Ha HaMEpHO MOpAIHO (He)nej-
CTByBame. Bo moHecyBameTo Ha ONITyKHTE, BIMjaHHETO Ha TaBOJIOT TM MOMECTYBa H3-
OopHTe Ha YOBEKOT, IITO, CIIOPE/ BaKBOTO BEPyBaE, ¢ JOBOJHO 32 Ja ce 00jacHarT JIo-
MINTE OJUTYKH ¥ CKIIOHOCTA KOH TPEIIHO OfHecyBame. [1000keH MOpaleH 1ejCTBUTEI ce
cTpemu Ja Guzae mociudeH Ha bora Bo MOpaHOTO camMoompeieyBambe, HO, CIIOpel 0Ba
TIIeUINTe 0a3upaHO Ha BEPYBAHETO BO I'ABOJIOT, TOj € MOCTOjaHO CIIPeYyBaH O BIIHja-
HHUETO Ha ['aBOJOT IPEKy KOMIUIEKCHH OKOJIHOCTH M MCKYILIEHHja KOM NPEAU3BUKYBaaT
Jia npaBy TpeBoBU. JJOOPHOT U NpaBeIHUYKU JKUBOT, 3HAUH, € IIOCTOjaHO 3arPO3yBaH O]
eKCTepHH (haKTOPH, KAKO U O]l HOBEKOBATa HECOBPILECHA IIpUpoa. BMemryBameTo Ha Fa-
BOJIOT I'l 00jaCHYBa YOBEKOBUTE MOPAJIHU /I€jCTBA U CIOXKEHOCTA HA UHTEPIEPCOHAHHU-
Te U Ha colyjanHuTe penanuu. CpoTUBCTaBYBAkETO HA KOHCTPYKTUBHUTE U ECTPYK-
TUBHUTE IPHUHIMIIN, HA KOCMOCOT U Ha XaOCOT, U Ha AOOPOTO U 3JI0TO O] MUTOBUTE,
(GONKIOPOT M KyATHUTE NPaBWIIa HA COLMjATHUTE CTPYKTYPH C€ MHTETPHpaje BO MOHO-
TEM3MOT KaKO ONO3MIMja Ha OHTOJIOUIKHM U MOPAJIHH MPHUHIUITY IPETCTaBeHH Of O0sKe-
CTBEHHMTE M QHTEJICKH CHIM U TeMHaTa CTpaHa Ha XaocOT. AKO HPETIOCTaBHME AeKa
J00pH U 3711 TyXOBH OMJIe MPUCYTHH BO MPUMOPAMjaHATA PENUTH]a, KAKO aHUMHU3MOT,
¥ JieKa mojienGaTa Ha MOHOTEH3aM U ,,MOHOIHjaGomm3aM™ ro 06jacHyBa OJIpyKyBauKHOT
MOJapUTET BO HOBHUTE CBETOIJICIH, TOTAIl MOCTOCYKAaTa aMOMBAJIEHTHOCT Ha CBETOT €
pedIeKTHpaHa BO yaTMCTHYKH CHCTEMH® HITH CTOjaIAIIITA.

% Ce unHy 1eka o6ara HOTEKHYBaaT (MOXKeOU CUMYJITAHO) BO MOHUCTUYKUTE TCHJCHIIMU HA YOBE-
koBara eBoayiuja (Carus 1900, 3), Bo cMucia Ha Toa JieKa CO TEKOT Ha BPEMETO JI00pUTE AyXOBU
KOHBEprupase BO MHCTaHIMja Ha BpBHA JO0OpHHA (MOHOTEH3MOT co q00ap bor), a 3nute — BO BpB-
HO MHKapHHUPAHO 310 (IIOBTOPHO, HE HY)KHO KOPIOPEATHO TeJIO O IUIOT), WM XHepapHja Ha 311
CHTHUTETH.

? 30poacTpu3MoT € 06ap MpHMEp — BEPYBAMmETO TO MOCTaByBa AXypa Masa Kako XHEpapXHCKH
HajBHCOK, BOZlad Ha O0XKECTBEH COBET CO MPHUAPYXkKOaA O aHTEICKH CYLITECTBa, Jobap 6or; AXpu-
MaH, O]l Ipyra CTPaHa, € MOTIOJIHO OAJEIHO CYIITECTBO, KOE € MAJIMIHO, HENPHUJaTeNICKU HaCTPo-
€Ho, ,,30J1 1yX", IepcoHU(pUKaLHja Ha IECTPYKTUBHU CHIIM U Xa0C, U3BOPOT Ha 3710T0. JlyanHocTa
JIEXH BO MOTEKJIOTO Ha 3JI0TO, Koe Joafa o AXpuMaH, ,,301 1yX" (AHrpa MauHjy), nepconudu-
Kallija Ha XaoC M YHUIITYBambe, OHOj KOj HOCH CTpajame 1 cMpT. Tue ce ,,’u3BOpHHU’ BO TOA IITO
CaMHTe ce HeCO3/1a[icHN MIPETCTABHUIIY Ha CIIPOTUBCTAaBeHM [IpHHIMIHE®, IITO € MOXKHO /A BiIHja-
€10 Ha KOHLIENITUTE 3a CII0)KEHUTE NMPOOIeMH Ha A0OPOTO U 37I0TO U HNPUAPYKHUTE CIIPOTUBCTA-
BEHU TPHUHIMUIHU BO OJMCKUTE U BO MOJOIHENKHUTE KynTypHu Hapatusu (Carus 1900, 53). Jlyre-
TO ce BO IIOCcTOjaHa 6opba Ha JOHeCyBame OITyKU, TOKMY 3aTOa IITO IIOCTOH jacHA OIO3UIHja Ha
OHTOJIOIIKO HUBO Mel'y CBETIMHATa M TeMHMHATa, 1o0OpoTo U 310T0. [locTon 1 mHTEepIpeTanyja
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EBonynujara Ha raBosioT Bo (hOKyCHpaHa M MHTCHIMOHAITHA (OpMa ce TBHKHU
o1 60kju (1 60XKECTBEH) CIyra 10 He3aBUCHO, HAMEPHO 3J10 CYIITECTBO. bokjute Hera-
TUBHHU (WM HETOOpOHAMEPHH) €1eMEHTH M (YHKIUH WIH HU3 BPEMETO ce ry0aT, Win
ce Ha3HauyBaaT Ha JPYTH CYNITECTBA, M Taka MOCTOjaT BepyBama BO YHUIITYBAvoT,
Mashit, ,,anrenot koj yHumntyea“, hammal ’ak hammashit, n [IpoTuBHHUKOT, hassatan,
KOj eBoJIyHpa JI0 HHKapHUpaH raBoj (MHKapHUpaHo 3710). [Ipex Catanata na ctane noT-
OJTHO 0)OpPMEH, MMPOTUBHUKOT KOHIIENITyann3upaH Bo Xebpejckara bubnmja e (10 ox-
peneHa Mepa) He3loHaMepeH, cymrectBo boxjo. Tepmunor ,,catana“ (o1 koj ,,Carana“
KaKo JINYHO MMe Ce T10jaByBa) ce YIoTpeOyBal 3a J1a ce ONUILe yJora, a He MapTUKyIap-
HO CYIITECTBO (peJaTUBHO) uecTo Bo XeOpejckara bubmnuja, kage mTo ce nojaByBa Je-
BET MaTH — IET OJ] THE MPWIHKHU ce pedepupa Ha YOBEUKH CYIITECTBA U CE YKAXyBa Ha
yJlora Kako IPOTUBHHMK WM OOBHHYBau, a BO YCTUPHU MPUIMKUA TEPMUHOT CE OJHECYBa
Ha HeOecku cymrecTBa (Almond 2014, 24-25). IIpBoTO NOjaByBamke Ha caTaHaTa MOXKE
Jla ce JOLMpa BO €HA O/l TAKAaHAPEUCHUTE NPUKa3HU 3a JJaBu0BOTO MporoHcTso, 1 Ca-
mymnn 29 (1 Lap 29 Bo Hamara Tpaaunmja), kora @unucrejuure yruameHo 6apaar [a-
BUJ Ja OMJic M3rOHET, 3a Jla He CTaHe HMBHHU MPOTHBHUK (caTaHa) BO OMTKAaTa, a MCTO
Taka MOXeOH U BO CMHCIIA Ha ,,kaMeH Ha conHyBame™ (1 Llap 29:4; Bo 1 Iap 19:17-24
TEPMHHOT ,,caTaHa", UCTO Taka, ¢ YIOTpeOeH Ia 03HadyBa YOBEUKU MPOTHBHUK). Kako
,CartaHa* ce HapeyeHu W onpeneHu nuuHoctH, Peson (3 Llap 11:23) u Anan (3 Lap
11:14, 11:25), ucnparenn Aa npeau3BHKyBaaT mpoOseMu 3a CONOMOH, CO TOA IUTO
IJIaBHATA [TOEHTA € JieKa ce n3dpanu o ['ocro kako HelpujaTean, OMHOCHO IPOTHBHU-
my. J[pyra nHCTaHIMja Ha caTaHa € CIy4ajoT Ha oOBHHEHH]jaTa 3a kiesera o [lcan 109,
1-6. CuTe oBHE OYMITICAHO NMpHUIMaraaT Ha GU3MYKOTO MOpayje, BAPUPAJKH CIIOPE KOH-
TEKCTOT WJIHM 3HAUCHETO, on(akajky JINIHOCTH CO NPaBHA WM BOjHHYKA 3aJHUHA U He-
MOCITYIIHUIM Ha BoijaTta ['ocrionoBa. [Ipyr carana ce mojaByBa BO HEOECHOTO Hopayje
(Wray&Mobley 2005, 56), u oBa moarncTpakTHO U BHCOKOPa3BHEHO MOIOIHEKHO Pa3-
Oupame OCTaHyBa JI0 JACHEC.

Ha CIOJEIIEHO IOTEKIIO (IITO OAU CHPOTHBHO HAa BEPYBAmETO BO 3JI0TO KOE HE3aBHCHO CE I10jaBY-
Ba), Koja ce okycupa Ha npukasHarta 3a Axypa Masna u AXpuMaH Kako co3JaiHu of exeH bor u
oOnapenu co Heroara 100puHa, HO 1ojeka AXxypa Masza ocTaHyBa 100ap, AXpUMaH ce oOyHy-
Ba ¥ cranyBa 301 (Bulfinch&Martin 1991, 278-279; Wray&Mobley 2005, 85). ManuxejctBoTo €
JIpYT OJUIMYEH MPHMEp Ha IyaJuCTHUUYKH BepyBama. OCHOBAaHO KaKo CHHTE3a M Kako MopodpeHa
amManramu3aluja Ha UJed O Pa3IMYHU PEUTHCKU CUCTEMH, CE COCTOEINO O]l 30p0acTpHjaHUCTHY-
KU Qyanu3am, 6aOHIOHCKH (OJIKIIOp M eJIeMEHTH Ha OyJUCTHUYKAa eTHUKA, U HYAENIO KOCMOJIOLIKA
KOHIIEMIIHKja Ha T0OPOTO U 3JI0TO KaKo Be4HH NpHHIUNK. bor u [IpuHIIOT HAa TeMHHHATA Ce BO TI0-
cTojaHa 6opOa, Taka CO31aBajku ja U OAPXKYBajku ja BceneHara. OBHE BEYHH MPUHIMINA M OBO3-
MOXKyBaaT JOOpUTE M JIOLIMTE CYNCTaHIUU, KOH, UCTO Taka, ce BO BeyHa Oopba 3a JoMHUHALUja.
Bo xocMuukuTe 0bunu 3a nodena, cunure Ha JoOpuHaTa Ouie 3apoOeHH O]l MaTtepujaTa BO CBE-
TOT (TEJIOTO € 310, Ha IIPUMep, a Jymara 100pa, U 3aToa MoXe 1a 6uae ocnoboieHa Ofl CTETHTeE
Ha Tenoto). bor u [IpuHIOT Ha TeMHUHATa ce HE3aBHCHH 110 MOK, HO 3aBHCHH BO JIMjaIeKTHYKATa
CIPOTUBCTABEHOCT MpeKy Oopbara (HuemeH He MOXke jAa mobenu JoAeKa APyruoT BO3Bpaka), HO
BEPYBAETO JIeKa 37I0TO He OMIIO CO3JaJeHO 0]l CTpaHa Ha bor e mpucyTHO, Kako U BepyBambETO
nieka Bor He € HUTy CeMOKeH HUTY CO3/1aTell Ha C€ BO CBETOT (Iperjes Ha MaHuxejcTBoTo Bo Coy-
le 2009, a pasrienyBame Ha HOJOLHEKHOTO PAa3BHBaE HA HEOBUTE KOHLENTH ¥ UMIUTUKAL[UUTE
Bo Runciman 1982).
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Wnejara 3a qucTaHnmpame Ha 310TO 01 bor Moxke 1a ce Hajue ¥ BO [Ba OJ TIp-
Bute KyMpaHCKH cBUTOLH, cIOpes pa30UpameTo Ha CeKTaTa Ha CBETOT KaKo ITOCTOjaHa
OuTka Mery 1oOpOTO W 3J70TO, CBETJIMHATA M TeMHHHATa. [Ipasuiomo na 3aednuyama
(10S) e MoIIHe paH MpUMep Ha XKaHPOT JUTEpaTypa Ha MpaBuiIa, IIOCOUYBajKH MpaBUIa
3a OJIHECYBamb€ BO 3ae[JHUIIATA (3aTOA YIITE TIO3HATO U KaKo [IpupauHux 3a Oucyuniu-
Ha), BepyBamba BO MPeIeTepPMUHAIIM]a i BO KOCMUUKH ayamuzaM.’ Bo Boenuom ceumox
(10M), no3Har kako ,,BojHara Ha cuHOBHTEe Ha CBETIMHATA IIPOTHB CHHOBUTE Ha Tem-
HUHATa", ONUIIaHa ¢ (pUHATHATA BOjHA HA KPajoT Ha JIEHOBUTE (Criopea aoira Oudimcka
Tpaguuuja, Ha npumep E3 38-39; Jlan 7-12), kako nyanuctudku KOHQIUKT Mery CuHo-
Bute Ha CenuHara ((opmynanuja ynorpedyBaHa oOff 3aeJHHUIIATa Koja pedepupana Ha
COTICTBEHUTE WICHOBH) 1O BOACTBO Ha [IpuHnor Ha CBeriinHarta (ApxaHren Muxaun),
n CunoBute Ha TeMHHMHaTa (HENpHjaTeNUTE HA 3€JHUIATA), MOMAPKYBAHU OJ HApOJ
HapekyBaH Kutum (MoxxeOu Pumjanure), BojeHu oJ1 cTpaHa Ha Benuan.’ Jlenoto packa-
XyBa 3a BOjHA Ha KPajoT Ha BPeMeETo, U ¢pna cBeTauHa Ha Knueama na Omkpogenuemo
cnopeo Josar (MCTO Taka, MHAIIHA BOjHA MeTy 3eMCKH U HEOECKU CHJIM), HO HE €, CTPO-
ro ToBOpejkH, anokanunca. CTaBoT € Jeka JyXOBUTE Ha TEMHUHATa OMie CO3AafeHH O]
cTpaHa Ha bor yiiTe o/ MOYeTOKOT, KaKO U JyXOBHTE Ha CBETJIMHATA, YUH JIeJIa MY HO-
cene 3a10BoJicTBO. CO TOa IITO I'M Npe3upali AyXOBUTE HAa TEMHHHATa, BOBEACHA € jacHA
OIIO3UIIMja YIITe O] MOYETOKOT. [lyaqu3MoT e pelaTHBeH, celak, 3aToa mTo bor octa-
HyBa aIcoyTeH Biajeren, U bennan (31aTa HHCTaHIUja) HE My ce CIIPOTUBTAaBYBa Kako
Ha HeMy eqHakoB (Almond 2014, 25-26).

‘0n MHOTryTe npumepu Mmoxe aa ce usasojar: 1QS, Col. III: Bo panere Ha [Ipununor Ha Ceetin-
HaTa € BJIaJIeCHhETO Haj CUTE CMHOBM Ha IPABIaTa; THE YEKOpaT 10 MaTeku Ha cBeminHa (20); n
BO pakata Ha AHrenoT Ha TeMHHHATa € MOTIOJIHO BIaJieeh¢ HaJ CHHOBHTE Ha m3Mamarta (21);
THE Y4eKopar 110 NaTeku Ha TeMHuHaTa. CuTe JIomu Jesia (HeeHaKBOCT, U3MaMa, HeYCIeBaba, Mo-
OyHH) ce moja JomMuHaiuja Ha AHrenot Ha TemHuHata (21-22), 1 Ka3HUTE U Tarata ce HpeIu3BH-
KaHH 0J1 KOH(PIMKTOT Mery CBeTIMHATa U TeMHuHaTta (23-24). V3gaHnero KOPUCTEHO 3a CUTE Ha-
Boau ¢ Garcia Martinez 1996.

3 Ke crezu BpeMe Ha caceHue 3a 1yfero Boxju, i Mepros Ha BiIaJeere Ha CHTE HErOBH Iyfe, i
Ha BEYHOTPACUKO YHUIITYBame Ha npuBp3anunute Ha beman (1QM Col. 1. 1); uzonauenocra ke
Oue nmobeneHa 1 BiajieemheTo Ha KUTHM Ke /10j1e 10 HEroBHOT Kpaj, ke HeMa OercTBo 3a CHHOBH-
Te Ha TeMHMHATa, a CHHOBUTE Ha IpaBeJHOCTAa K€ MPOJO0JDKAT Ja CBETAT BO KPAjoT HA MEPUOAOT
Ha TEeMHHHATa, BO MUp M OJarocjioBeHoOCT, ciaBa u pagoct (7-9). BepyBamero e meka mocrou
MHOJKECTBO Ha CBETH CYIITECTBA BO PajOT, U rPyIa Ha aHrelIu BO 00XKjOTO CBETO CEUIITE KOU TO
cnaBat HeroBoto ume (Col. XII. 1). bor ke 6ume GnarocinoBen u ayxoBute Ha benman ke 6ugar
IIPOKJICTH TTOpaJyl HUBHUTE J€JIa Ha HEYUCTOTHja, ¥ benunain ke Ouze nmpoKoHaT mopay HeroBUTE
MAJIMIMO3HY TUIAHOBH | 3110 1 n3omnadeHo Biaajgeeme (Col. XIII. 1-5). [IpuHIOT Ha cBEeT/IMHATA €
Ha3HA4eH Jla UM [loMara Ha OHWE IPUBP3aHM Ha CBETJIMHATA, criope] BucTHHaATa 6oxja (XIIII, 9-
10), a Benuan e 3a Bo jama, Kako aHTel Ha HEMPHjaTEICTBO, CO TEMHHUHATA KaKO HErOBO Mojpayje,
3aroa IITO 3JI0TO M M30Ma4yeHocTa ce HeroB coBeT (11), moeka HEeroBuUTe rpyny Ha aHreld Ha
VHHUILITYBabe 4E€Kopar Mo 3akoHuTe Ha TemHuHata (12). Bor mobeayBa Bo oBa packakyBarme 3a
OYeKyBaHHUTE HaCTaHH, KOr'a HEroBaTa MOKHA paka ke ce KpeHe npoTuB benunan u apmujata Ha He-
TOBOTO BJIajieehe 3a Jia 3a7azae yaap koj Beuno ke Baxku (Col. XVIII 1; u MHOry nonatHu Bapuja-
LMU HU3 TEKCTOT).
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Maguature Yysapu (Habsynysaun, Bynuute) ox Kuueama na Enox® ne Gune
CO37a7IeHH KaKo JyXOBH HA 3J10, H30IIAYE€HOCT M TEMHHHA, TYKY ce OT(QPIICHN Xaoc-Tpe-
JIM3BHKYBAYK{ TPETXOJHU dyBapH. [Ipuka3zHara 3a UyBapure, Ki1aca Ha KOCMHYKH CyIII-
TecTBa, B anreny, Bo 1 EHOX, packakyBa CKa3Ha 3a KOHTPOIMPAH HEPe/, BO CMICIA
Jieka moctou (opMupaHa Xuepapxuja, u mo3uimonupan Bogad — Aza(3)en (1 Ex 8:1,
9:6; 69:2), C/Illamuj(x)a3a (,,0(pUIMjATHHOT BOJa4), KOHIENT TO MoXe na oune Ca-
TaHaTa. BomadoT mpaBu nakt co YyBapuTe Ja MpeAN3BHIKa 3JI0 BO CBETOT, PEAKTyaIn3H-
pajku ja Marmjarta 3a KCHHTE, YUejKH 3aHACTH, UMAjKU CEKCYaJ HH aBaHTYPH U, MPEKYy
Hedwnnum (IInHOBUTE), MOTTUKHYBAjKU TH IyreTO Ja ynorpeOyBaaTr opykja, Ja mupar
HETIPaBEeHOCT U YHUIITYBaWke HU3 CBETOT. Knuecama na Yyseapume pedepupa Ha HOTEK-
JI0TO Ha 311070 (01 buT 6), mpeKy aHreiuTe KOM ro HOCAT IPeBOT Kaj JIyI'eTo, CO LITO
Ipeau3BUKyBaar Hecpeku (kako [ToTonoT) u Gonectu, U NpOJOIKYBamke Ha TPEIIHOCTA,
HU3 TPH IIaBHH JIMHUH Ha TPEBOYHHEH-E (CTOPEHHU Of aHTEJINTE): Mapee, CKBEPHABEHE
U penpoayKIyja, U AaBame Ha 3a0paHeTo 3Haewe (Opy’kja U NIMUHKA) U Marvja Ha Jy-
rero. Bo enna Bep3uja Ha npukasHara, YyBapot Acaen (nim A3asen) i y4u JIyreTo Ka-
KO Jla co3JaBaaT opyxkja (IITO OJIECHyBa BOJCH-C HA BOjHH), M HA JKCHUTE MM JaBa
IIMUHKA (BEIITAYKOTO Pa3yOaByBame U KOPHCTEHETO YKPACH CE JIOIIM 3aT0a MITO TOT-
THKHyBaaT KomHex)." JIpyra TMHMja HAa NPHUKA3HATA KayBa Kako UyBapuTe I Haydmie

® Emuonckama Kuuza na Enox (i 1 EHOX, KaKo LITO € Mo3HaTa) COAPKH BOBE/CH Jie (TorJiaB-
ja 1-5), packaxxyBame LITO Ce OIHECYBa Ha MaJ0T OJ] pajoT Ha UyBapuTe, KaKo MOTKJIAca Ha aHre-
i (nornasja 6-11), n npukasHaTa 3a Toa kako EHOX e ogHeceH 10 HeboTo 3a j1a nojiHece Oapame
npen bor Bo ume Ha UyBapute (morsasja 12-16), koe e onbueHo, Ho EHOX € 0/iBelieH Ha MpowuieT-
Ka HU3 HeOCCHUTE PErMOHM Ol CTpaHa Ha aHrell, U My ce IOKa)KaHW TajHUTE Ha BCeleHata (Io-
rnasja 17-81). EHox e moTem mpaTeH Hasaja Ha 3eMjara Ha eHa TOAMHA 3a Ja ro MpeHece J00u-
€HOTO 3Haewe Ha Herosure jaena (81:5-10), mTo Boau 1O KpajHUOT Jell Ha KHUTrarta, €JIeH B 3a-
BeT (TociIeAHUTE 300pPOBH Ha TOJIEMHOT YOBEK), ITOJIENICH Ha TIPETJIe]l Ha JIBE JOJaTHH arlOKanII-
TH4HY BU3uK mto EHox ru uckycmi (ornasja 83-90), kako 1 0XpaOpyBame 1a ce U3IP>KU BO yC-
nosute Ha onpecuja (91-105), 3aBpiyBajku ja KHUraTa co nMprKasHarta 3a paramerto Ha Hoe (106-
107), xkako ¥ NOTTHK 3a M3JP>KYBame BO MOCIEIHUTE JICIOBH NPE]] CyICHETO Ha 3JI00HUTE U Cria-
cenueTo Ha npasegaute (Bo moriasje 108) (oBoj kyc mpernen e cnopea Knibb 2009, 17, co Toa
LITO aBTOPOT HArjiacyBa JeKa ce OJHeCyBa Ha KHUTaTa BO HEj3MHATa Hajpa3BUeHa (opma, Koja e
[o3HaTa caMo MpeKy MpeBo Bo kiacuueH etroncku (Knibb 2009, 18).

" Tpucytau u Bo [Januen, Ha IpuMep — dyBapuTe (WM HAGIBYIyBadl WM TIACHHIM, ,,0YTHITE/-
pa3OyzneHuTe " criope] apamejckaTa eTUMOJIOTHja, HajpaHHOT MPUMEp Ha UMETO e Bo “benei ha’
elohim® (cunoBu boxjn) ox but 6:2, kou HajaByBaat npecyza copes IeKpeT, 3a )KMBUTE Jla 3Ha-
at neka HajBummor e Biajeren Haj 4yoBeukuTe KpajictBa (4:17), a Bo monzamieror 4:13-25,
EKCIUIMLIUTHO CBETO CYIUTECTBO, 4yBap, ce CHUMHYyBa OJ HeOecaTa cO HAaCOKM 3a IEKpeT Ha
HajBucokuor, 3a 1a ro yTBp/M KaKo MPH3HACH BIaAETeN Hall ceTa 3emja (4:23-25).

8 Aza’en ru Hayun [1yfero] Aa IpOM3BeIyBaaT MEUEBH OJ XKeJIe30 U OKIONMHH HArPAIHHIM Of Oa-
Kap, ¥ UM MOKaXka LITO € UCKOMAHO [M Kako| MOXaT Jja ro o0paboTyBaar 37aToTo 3a Jia IO Harpa-
BaT rOTOBO 00paboTeHO, a 3a cpedPOTO — KaKo Jia To OOJIMKYBAaT U 3a Opa3JeTHH [U Apyr HAKUT
3a )KEHH], H0JeKa Ha )KEHUTE UM OTKDH 33 aHTHMOH M CCHKA 33 OYM [M CHTE CKAIOLCHH KaMema]
u 3a 6ou 3a 6ojagucyBame... [(4QEnoch b Col. 11 (=1 Enoch5:9-6:4+6:7-8:1),26-29)].
OBue BHIOBHU OIACHO 3HACH-E TH BOJAT JIy'eTO Ha HECOOABETEH MaT, ' 3arpo3yBaaT HUBHHUTE Ha-
YUHY Ha OJJHECYBAbE M HOCAT CO ceOe ToeMa HEemoO0KHOCT U MHOTY OJIyAHHYCHC.
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JyFeTo 3a Maruja, GOTaHHKa, aCTPOHOMH]a, MEIIIMHA ¥ CIMYHH HEMOOOKHH BEIITHHN.
I'maBHHUOT ABUTraTelN HA 3aIUIETOT, C€ YHHH, € )KeJI0aTa Ha aHTeJIUTE 32 OJJHOCH CO YOBEY-
KM JK€HH, 3aT0a IITO TAaKBHOT BUJ Oy THHYEHE € TOUKaTa Of KOja ce YHHH JeKa MOTeK-
HyBaaT CUTE PYI'M HaYWHM HA KOM THE I'M BOAAT JIyrero mo morperieH nar. C/lamu-
j(x)a3za kako Bogay mpejuiara Ja cu oa0epar ,,COlpyru™ oJ1 KepKUTe Y0BEUKH, KaKo U CO
HUB [1a IPOM3BE/IaT Jena,'’ M CHTe MoaraaT 3ak/IeTBa JeKa ke yuecTByBaaT BO 1ejCTBA-
Ta, noneka C/llamuj(x)a3a ce KonHe aeka ke Ouzie eAMHCTBEHHOT KOj Ke IJIaTH 3a rpe-
BOT JIOKOJIKY JAPYTHTeE OUTydaT 1a oA0HjaT ga ro cropar Toa.' Yenute 3abpeMenyBaar
W Taka ce co3naBaat [mHoBHTe (HedumiMm), HO opaay Toa ITO XPaHEHETO Ha THHOBU
TEIIKO C€ MOCTHHYBA, JIy['e€TO HE YCIIeBaaT COOJBETHO Jla TH XpaHaT, M 3aT0a [IMHOBUTE
ce BpTaT NPOTHUB HUB 3a JIa TH [IPOTOJITAaT, 3a€HO CO APYTHTE KUTENU Ha 3eMjata (KOoH,
HICTO TaKa, Ce YHHH, Ce IPHAPYKYBaaT Ha OBOj LUKITYC Ha HACWICTBO).'” 3eMjara ce mo-
KaJii Ha OEe33aKOHUETO, M PE3YJITATOT Ha XKeJOuTe U Melamero Ha aHrenure e [loro-
not. Bo enHa Bep3uja Ha mpuKa3zHarta, TMHOBUTE C€ YOMEHH, a HUBHUTE OSCMpPTHH aH-
TeJICKH TyXOBH, JIOJIeKa ce (Ha HEKOj Ha4MH) HEYHUILTIIUBH, CelaK, He MOXe Jia ce Bpa-
TaT Ha HEOOTO, M 3aT0A OCTaHyBaaT Ha 3eMjara Ja MpeIu3BHUKYBaaT Xaoc U 3a Ja Oumar
NpHYMHA 32 37070, BO (hopMa Ha GONKa M CTpagame (6OIECTH) W HAa MOPANCH Tpes."”

® Tue (...) rut HayuHja HUB (KEHHTE CO KOH HMAIle OJHOCH) 3a BOMIICOHHIITRBO, MATHH, H CEUCHE
Ha KOPEHH, a U KaKo aa ru odjacHyBaar ynorpebure Ha Owiku [4QEnoch a Col. 111 (= 1 Enoch 6 :
4-8:1),15]. C/lllamu(j)xa3za ru Hayuu Aa (piaaT Maruu M Kako Ja cedat Kopemwa; EpMonu ru
HAay4YH Kako Jia TONpaBaaT HalpaBeHa Maruja, BONIIEOHMINTBO, MArUCKU BeIITHUHH; bapak’en ru
HayuH 3a 3HaLuTe Ha ockute; Koka®’en ru Haydu 3a 3HALMTE HA SBE3IUTE; 3€K’eNl I'M HaydH 3a
3HALUTE HA MOJIEbUTE; Ap’TeKod I' HaydH 3a 3HauuTe Ha 3emjaTa; [llaMcu’en Tu HayuH 3a 3HALH-
T HA COHIIETO; 3Xapu’ell I'M Hay4H 3a 3HALUTE HAa MECEYHHATa, U CUTE JIyl'e MIOYHaa Ja TH OTKPH-
Baar TajHuTe Ha HUBHUTE conpyru [4QEnoch a Col. IV (= Enoch 8 :3-9:3.6-8), 1-5)].

1 Tue u HuBHUTE rylaBaTapy [cure 3e110a 3a cede xeHH, n30upajku (o) Mery cure (HUB)], ¥ 110Y-
Haa Jla BJIETyBaaT IIpY HUB M 1a ce ckBepHaBatT o HUB [4QEnoch a, Col. IIl (=1 Enoch 6 : 4 - 8 :
1), 14-16]; UyBapure 3abenexaine aeka yoaBu U IPUBICYHH KEPKH C€ POJCHU IPH JIyI'eTo, U 3a-
TOa THE, CHHOBH HeOECKH, KOMHeeja M0 HUB U o[uTyurja fa cu u3depat sxenn [4QEnoch b Col. 11
=1Enoch5:9-6:4+6:7-8:1),3-5];,, ... u THE U HUBHHUTE TJaBaTapH CHTE 3e/10a 3a ceOe
JKEHH, 010Mpajku (0/1) CUTE HUB U BJIETYBaa NP HUB M 0ea OJ HUB M3BAJIKAHH, U JKCHHUTE 3a0pe-
MeHHja o HUB U poauja nuHoBU [4QEnoch b Col. 11 (=1 Enoch'5:9-6:4+6:7-8:1), 18-
20].

"1 Cure rmaBatapu ommydyBaaT ma mpudaTtaT 1a yqecTBYBAaaT BO BAKBHOT TOXOL: ,JlaBame 3a-
KJIETBa U Cce KOJIHEME II0J1 3aKJIeTBA €/ICH Ha JPYT; Jla He ce OTKakeMe OJ1 OBa cé JI0jieKa He ja 3a-
Bpuinme padorara [4QEnoch a, Col. 11l (=1 Enoch 6 : 4 - 8 : 1, 1-4)]; (C/Illamu(j)xa3za): ... u ca-
MO jac ke OuaaM BHHOBEH 3a rojieM rpes ...“. Tue My oarosopuja Benejku My: ,,CUTe MOIOXKyBa-
me 3akuerBa“ [4QEnoch b Col. 1 (=1 Enoch5:9-6:4+6:7-8:1),4-8].

'2 [IunoBHTe pacTea CIIOPE] CTAMKATA CO KOja IMHOBH PACTAT, M 3aT0A ja M3rojTaa ceta pabora Ha
nyreTo, KOM He MOJKea Ja Th cHaO/yBaaT, U 3aToa THE ,,CKOBaa IJIAHOBU Jia TH yOHjaT JyfreTo u Ja
I'M M3e/1aT™ U, UCTO TaKa, I0YHaa Jia rpeliaT U NPOTHUB CYIITECTBATa Ha 3eMjaTa, Koja, IaK, I'H OCy-
JIM M30MIaYCHUTE 3a CeTo 3110 Koe i ro 6ea cropmie [4QEnoch a Col. 11l (=1 Enoch 6 : 4 - 8 : 1),
17-22], ucto u Bo 4QEnoch b Col. 1 (=1 Enoch5:9-6:4+6:7-8:1),20-25.

B Bor My KakyBa Ha ["abpuern ja ru eKCTepMUHUpA CHHOBHUTE Ha Oya (,KOMMINbATa ), CHHOBH-
te Ha YyBapure, ox cuHoBute yoBeuku [4QEnoch b Col. IV (= 1 Enoch 10:8-12), 5-10]. Tue (1o-
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IMomymnapHocTa Ha MpUKa3HATa BO MEPUOAOT Ha BropHoT XpaMm, Kako M HEj3UHOTO MOB-
TOPHO T10jaByBamke HU3 JIMTEPATYPHU MOTHBH MOJXKE Jia ce 00jacHHU MPEKy BaKHUTE €r-
3WUCTEHIMjaTHU Tpalama 32 3JI0To KoH (0apeM 1o onpeneHa Mepa) TH OAroBapa, Kako
LITO Ce TIPUYMHATA M BPEMETO Ha AMITyBHjalIHATa €MH30/a (YOBEKOBHUTE JIEjCTBA CTaHY-
BaaT MPEMHOTY 3JIM, HO KaKo pe3yJTaT Ha HHTEPBEHIMjaTa Ha aHTeIUTe). 3IUTE TyXOBU
Mery JIyf'eTo CIyKaT 3a Jia ce 00jacHH IIPaBEmhETO Ha 3J10; THE Ce ABMKAT HAOKOIY, TIpe-
NIN3BHUKYBajKH OONECTH, KaTacTpo(u M HECOOABETHH MOPAIHH CyIOBH (IyXOBUTE IIpa-
BaT JIyleTo Ja JejCTBYBaar Ha 311 HaunHH). Ha kocMOroHucko HUBO, bor ce mucranim-
pa ol 310TO, KO€ € TIOTOMOK Ha OT(pJICHH aHTeIH M MPEAN3BUKYBa IPEB U CTpaJarme
(ceTo mo4HyBa co TpaHCTpecHjaTta Ha OOXKjUTe MpaBuiIa OJ CTpaHa Ha aHrenure). ,,/le-
MOHCKHTE" CUITH Ha 3eMjaTa, CelaK, MOXe Jla OMAaT YHUINTEHH (32 pa3nuKa 0] YOBEKO-
BaTa IIPUPOJIa U cocToj0a), peKy HUHAIHA aAOKAIUNTHYHA OUTKa Mery 10OpOTO U 3I10-
TO (BO KOja 1oOpoTo nobenyBa), U TOKMY 3aT0a OCTaHATUTE JIENIOBU 0] EHOX ce mpuMep
Ha (hacCIMHAHTHO aNOKAJIMITHYKO pacKaxKyBame. BaxxHaTa TeMa BO MOBTOPHOTO pacKa-
XKyBame Ha npukasHara 3a [loromnor Bo nornasja 10 u 11, geka 3emjara ke ouge npo-
YHUCTEHA Of 3710 U U30MIaueHOCT, CUTE ke ro 000KyBaaT bor u ke jxuBeaT BO MUp 3aCEKO-
rai, ¥ JeKa papaaTta u pajocTa ke HaJBIajear, MoXxe aa ce 3adenexu napadpasupana
BO OpojHHU maparpadu.

TOMCTBOTO?) Tpeba a OMAaT 3aTBOPCHU BO BEYHA 3aHAAHA U OCY/ACHHM Ha U3MadyBame (CHopen
cynot co koj bor ke cynu tue ,,ke ympar 3a cute renepauuu). JlyxoBure Ha HEJIETUTUMHUTE Jie-
11a ¥ Ha cuHOBUTE Ha UyBapuTe Tpeba Jia ce yHHINITAT, ,,3aT0a LITO NPEAU3BUKaIE 3110 J1a UM Oune
npaBeHo Ha JTyreto”. ['peBOT ke ce MCYUCTH O JIMIETO Ha 3eMjaTa, a JIOIIUTE Jelia K& N34e3HaT,
3a ]a MOXe J]a ce M0jaBu ceMKara Ha MpaBelHOCTa, co Aenara Ha mpaBexnute nyre [4QEnoch ¢
Col. V (= Enoch 10:13 - 1 9 + 12:3), 1-4)].

[NpukasHara e moHatamy pasBueHa Bo Kuuea na Jybuneume, n ce YMHH JieKa ce nojaByBa B0 Kym-
PaAHCKHUTE MOJMTBU U FOBOPHM YMHOBH KOHM TH MCMEjyBaar ,,KONMWINEATA  — 3JIUTE JyXOBH KaKO
MIOTOMCTBO Ha HEJ03BOJICHOTO CII0jyBahe HA aHI'eIM M YOBEUKH >keHH (Ha rpumep Bo 4Q510-511,
4Q444, and 11Q11 V.5-11).

Bo npuinyHO HEOCHOBaHA XMIOTE3a, oApeaeH YyBapcku KBAIMTET MOXKeE Jla C€ Hajie BO EMOHOT
[Ta3y3y. Bo Acupwuja, [Ta3y3y, ce unHH, CiTy’Kel Kako anoTponejcko 60kecTBo npoTus Jlamamiry,
3aT0a IUTO aMajiIMi KOU I'o MPHKaXyBaJle ce HOCele Ol CTpaHa Ha OpeMeHH xeHH U 6abuiy, 3a
3amTHTa Ha HOBopoaeHute. Hekou TBpaar aeka Ila3y3y u He mpumara Ha acupckara KyiaTypa, U
mokpaj motBpaute (Buau Arona 2003), HO HETOBOTO MOTEKJIO MOKE J1a OH/Ie JOLMPAHO BO CyMep-
cKkara IpOTOMCTOpHja, 3aToa U ,,Jac cym Ila3y3y, cun Ha Xawmma, Kpas Ha 3JIUTE TyXOBH BO BO3MY-
XOT, KOM CO HaCHJICTBO JloaraaT oJl IUNJaHMHUTE™ (3aKaHyBauka MHKaHTauuja npotus Jlabapry/Jla-
mamry, Wiggermann 2007, 126). Epuk Mapmi/Eric Marple (Marple 1966, non vidi), ro onuirysa
IMa3y3y xako Hajy»KacHO OJi CUTE JE€MOHCKHM cymTecTBa BO Mecomnoramuja, mpomupysay Ha 60-
JIECT M YHUIUTYBawe. McTo Taka, ce BepyBaio jaeka [la3y3y maryBa co BETpOT U IIMPH Majapuja
(oTTyKa 1 uaeHTudGUKyBameTo co TH(OH, aHreT0T Ha CMPTHUTE BETPUILTA, KOj JIOHECYBa TH(YC-
Ha Tpecka). Hexon uzBopu (Alfonso di Nola in Arona, op. cit.) ro 3emaar 3a eeH 0] ceyMTe Je-
MoHM Ha babunonuja, nen ox rpynara Ha ,,Ceaymremuna“, rimacHuiure Ha Epa (6orot Ha uymu-
Te/6onecture). Jesunu memumara o Kypancran, kon nmaat 6oxxecTBo Hanuk Ha YyBap, Manek
Tanyc (ITayror AHren), mMaat npuka3Ha camyHa kako Taa 3a 3y (I1a3y3y) u Tnamar. Bo HuBHaTa
MHTOJIOTHja, MOITy-JIaB, noiy-open, Mmayryn (um Au3y) ru kpane Tabnunure Ha cynOuHaTa ox
Ennuu, mto My 1aBa MOK Hajl BCeJIEHaTa Kako PaKOBOIUTEN CO CyJOMHUTE.
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IIpuka3nata 3a Bamaam u ocnuiara (4 Moj 22:22-35) moxe Ja ce pasrieayBa
KaKo BOBeJl BO 0O0KECTBEHHOT cataHa ojf XeOpejckara bubnuja (rmacHuk Ha Bor koj
pa3MaBTyBa Med, IIpaTeH Ja o COOMIUTH BOXjHOT THEB), HO MOXeE Jia e MPETIOCTaBH
nexa ['aBonoT He ce MojaByBa BO MPHKA3HH MPEJ HCXOJO0T. BaKHUTE eIEMEHTH KOH MO-
e Jla Ce CPEeTHAT Ce NMPUKAKYBAmbETO HAa caTaHa OyKBaJIHO KAaKO Mpeuka, .,...INTO IO
MOAIPKYBa KOHIENTOT 32 CaTaHaTa Kako JIMK Ha CIIPOTHBCTaBYBam-¢; HABUCTHHA, OB €
Herosara rnpuMapHa yiora Bo bubnujara u orane (Wray&Mobley 2005, 57), u nogorna
KaKo MCKyIyBad. Yjorarta Ha hassatan (HajOMMCKHOT ,,ipenok Ha OubiuckuoT Cara-
Ha) ox Kuuea Jos € na TO MCKyILIyBa NPaBEeIHUOT M MOOOXKEH YOBEK, 3a Ja ja TeCTupa
HEroBaTa MOCBETEHOCT Ha ['ocrionia (e/ieH JieH HeOECKUTE CYIITECTBA Ce MPETCTaByBaaT
npen bor, a co HuB noara u Caranata/hassatan, JoB 1:6). Toj e HeGecKO CyIITECTBO CO
3712 Hamepa: Ha IPB MOTJIe] ce I0jaByBa CaMo KaKo YIITE eJICH WICH Of HebeckaTa rpy-
na Ha BoXju CHHOBH, WICHOBHTE Ha CyJ0T boxju, cobpanu Bo cobara Ha IPECTOJIOT HA
kocMHuKkHOT MoHapx (Wray&Mobley 2005, 59), Ho moToa cTaHyBa jacHO J€Ka A€jCTBY-
Ba He3aBHCHO M HamepHo.'! Cartanata My kaxkysa Ha Bor 1eka JOB e NojaneH u mocimy-
LICH U TO UMa cTpaBoT boxju (Bo OubIICcKa cMuciIa Ha (GacUHUPAHO U YXKACHATO Tpe-
Nepeme), 3aT0a MTO OUBAKHETO A00JIeceH OUII0 CeKoTalll caMo yI00HO U KOPUCHO 3a He-
ro. CaTanaTa He ¢ IIPUYHHATA 3a 3JI0TO, TYKY MOBEKe KaKo IMOTTHKHYBad, 3aHHTEPECH-
paH KaTaJaM3aTop Ha cepuja HaCTAaHM IITO Tpeda 1a ce CiiydaT, Mog0yTHyBad Ha HacTa-
HUTE BO ofipe/ieHa Hacoka.w CaTaHaTa ce M0jaByBa BO YETBPTATA OJl OCYMTE BH3HH BO
3axapuja (3:1-7), xaxo 4neH Ha HeOECKO BIaAejauko TeJo, Kaje IITO € 3a0DKEH CO 3a-
Javata Jia ja TeCTHUpa JIOjaTHOCTa Ha MOOOXHHUTE. AKO JICjCTyBa KakKo ,.CBHpKau“ (BO
CMHCJIa Ha ITOCOTyBad Ha HEMPABIJIHOCT) 32 YOBEKOBAaTa HETTIOOOKHOCT U OTIOPTYHHU3aM,
TOrall c¢ YIITe MOXe Jla e UACHTU(UKYBA KaKO WieH Ha 00KECTBEHHOT 000D, HO aKo
3a HEro 3a MHCIHM KaKo 32 HaBHCTHHA CIIPOTHBCTaBEH Ha 00KECTBEHOTO, TOTAII MOXKE
Ja ce uAeHTH(UKYBa BUCTHHCKA AUBEPTEHIHja, KOCMUYKA U MOpaiHa Oudypkaruja.

Jacso Henpujarenctso mefy 'aBooT n Bor myTn BO eBpejcKaTa M MOIOIHA BO
XPHUCTHjaHCKAaTA JIUTEpaTypa Ha HHTEP3aBETHHOT MEPHOJ, U Toa € bopbara Koja OCTaHy-
Ba c¢ 710 coBpeMeHocTa. Bo Omkposenuemo jacHo crojar (opMyNaliu oJ TUIIOT ,,cCTa-
para 3muja, HapeueHa raBous u catana“ (Otkp 12:9) u ,,3MeBOT, ApeBHATA 3MH]a, KOja €
faBomot u catanata® (Otkp 20:2).'¢ Kako mrro n3munyBa Bpemero, CaTtanara mpesema i

1 By Jos 1:6; 1 Moj 6:2; 3 Llap 22:19-23; Tlcan 29:1, 82, 89:5-8; Uca 6:1-8; Jlan 7:7-9, 14.

1% Kako mro Bpej 1 MoGImH ocodyBaat, IoCTojaT AypH H ,,HEKAKBA apOTAHTHOCT M CMETOCT aCO-
LHPaHHU CO OBOj JIMK — ako Bor ro Tectupa JoB, MOXe CO UCTO TakBa JICCHOTHja J]a ce Kaxe JeKa
caraHara ro tectupa bor* (Wray&Mobley 2005, 64).

' 3MujaTa KOHIMIUPAHA KAKO 371 € BEPOJATHO PE3Y/ITAT HA BIMjaHHME HA APYTH KyITypHH Hapa-
tuBH. Konnenror Ha CaraHara BO HHTEP3aBETHHOT U MOJIOIHEKHUOT NEPHUOJ KAaKO HHKAPHUPAHO
3710 UIMa KapaKTepUCTUKH HA APYTH JUjadOIMYHH (UTYPH WK JIEMOHCKH CYIITECTBa 01 XeOpej-
ckama Bubnuja, xaxo kaHaanckroT Monex (Mosok), KoM MPeTXoaHO U He Ouiie aconupanu. Mo-
nex (Menxom), ,,razocta Ha AMOHUTHTE™, € H3BOPHO 3aMaJHOCEMUTCKO 00XKECTBO, OOT MIIM M0
Ha AMOHIIUTE, U [Ie]l O/l KaHAaHCKaTa U (PCHUKHjCKaTa MHUTOJIOTH]a, 10/eKa, maKk, Menxom (,,He-
3eMCKH Kpaj‘) cera ce cMeTa 3a MoHu30K aeMoH (Bane 2010, 221). Monex ce acorupa co XpTBY-
Bamb¢ Ha Jiena (IPoroNTyBamkeTo Ha JAela € MPUCYTHO U BO ucropujara Ha KpoHoc u CatypH BO
rpukatra ¥ pUMCKaTa MHTOJIOTHja, COOJBETHO), IOPaJN HACTAHUTE BO JOJMHATA HA MOTHOX)ETO
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MIOMHTEH3UBHO Hapen0oaBHa yjora, ¥ HErOBHTE IHjabONMYHH CIYTH ce€ IojaByBaaT
noBeke ox1 500 matu Bo Hosuom 3aéem, HO € jacHO Jieka MokTa Ha boxjara noOpuHa e
ToTroJieMa, 1 JieKa € Mpalamke Ha BpeMe Kora Mokta Ha CaraHaTa Ke ce MOBJIede U Ke ce
n3ryou. Hajnosnarara cpenba mery Vcyc u Catanara e enu3oziaTa Ha UCKYLITyBambeTO
Bo mycrunata (Mapko 1:12-13; Mar 4:1-11; JTyka 4:1-13)."

Aconyjangjata Ha TPEIIHUKOT CO FaBOJOT HE KOPUCTH 3a €JHOCTaBHO 1a TH
OIIpaB/ia YOBEKOBUTE CIIOCOOHOCTH 3a OIUTyYyBambe, a Celak OOBHHYBAWmETO HA TaBOJIOT
3a HaIllpaBeHUTE TPEBOBH € UCTO TOJIKY YECTO KOJKY YKOPYBAamETO 3a caMHOoT rpeB. Ko-
ra 4OBEK IPaBH JIOTOBOP €O BOXKjHOT NMPOTHBHHK, MPOKOJHYBAKETO HA NMPOTUBHUKOT
noapa30upa NMPOKOJIHYBamke Ha JyllaTa Koja CTaluiia BO TAKBHOT IOroBop. Bo Tpamm-
[yjaTa mo cB. ABryCTHH ()YHKIIMOHHpAja OBaa TEHICHIMja Ha HEHCKYTyBamke Ha YOBe-
KOT 32 CTOPEHHOT I'PEeB: YOBEKOT ja KOPYMIIMpa CBoOjaTa Jylla cO [aBOJICKU Ipallama,
THE HE ce M0jaByBaaT oj HUKaje. [lopaxu oBa, BEpOjaTHO, JOroBopoT Mefy I'aBomor u
BOJIIEOHUKOT (BEIITEpKa, BOPJIOK, MarelCHUK) OMII IEPIUNHIPAH KaKo yCIOB 3a Ioce-
JlyBambe U eKCTepPUOpU3Uparbe Ha Marucku Moku. Clieiejku ro cB. ABTYCTHH, C€ CMeTa-
JIO JIeKa MarerCHUINTBOTO W BOJIIEOHHINTBOTO MOTEKHYBaje BO JOTOBOp (TAKT), EKC-
IUTMIUTEH WM UMIUIMIUTEH, Mery JIyfeTo U 37uTe ayxoBu/neMonu. Hempudatnusocra
Ha BEIITEPCTBOTO CE J0JDKeIa Ha 0Ba POPMUpPAE Ha JOTOBOPU CO HHKAPHUPAHOTO 3J10.
CB. ABryCTHH I'0 OCHOBaJI BEPYBaHETO JIeKa BEIITEPCTBOTO (MarelICHUIITBOTO) 3aBUCE-
710 oz morosop co I'aBonor."® Cropen cB. ToMa AKBMHCKH, HAKTOT GHI CKCILTHIATEH

Ha MacirHoBata ropa. PaHripaH Kako 0JroBOpeH 3a Iuiakama Bo [1ekosoT, 1 Kako OJarajH1uK Ha
Caranata, MenxoM e neMoH Ha anuHocta (Bo Dictionnaire Infernal on 1863 roauna, De Plancy
1993, 45). ITomouna Monex (Mosox) ce ynotpeOysa 3a ,,Catana“; Bo Mzeybenuom paj na Mui-
toH (Milton) Mozex e enen on Hajonmuckure copadborauuu Ha Jlynudep (1:392-405).

17 Bpej u MoGuu ja naeHTHUKYBaaT 0Baa eM30/1a KAKO OCHOBAUKA NPHKa3Ha 3a CaTaHaTa, cMe-
Tajku aeka uako Mcyc ogbuBa a ce crorogyBa co raBoJOT, OpOjHUTE IPUKA3HU HU3 SIIOXHUTE BO
€BPOICKUOT U BO aMEPUKAHCKHOT (POJIKIOp 3a OOMYHM Jyfe, BONLIEOHUIN U YMETHUIU KOH CO
3a10BOJICTBO TPryBaJe CO FaBoJIOT ce Hej3uHH Bapujauuu (Wray&Mobley 2005, 120). OBa TBpe-
1€, CeIaK, He ja 3eMa MPEe/IBHU]] XUIIOTe3aTa JIeKa CKa3HUTE 3a CIIOroJyBambe CO ,,MpauyHaTa cTpa-
Ha“ Ouie IPUCYTHH BO KYJITypaTa oJf MolIHe nopaHo. Cropes CKOpenIHo uerpaxysame (duore-
HETCKHM TEXHUKH BO aHallM3aTa Ha HapoAHuTe cka3Hu, Da Silva&Tehrani 2015), ungoespornckure
KOpPEHH Ha CKa3HMTE IO MOKa)KyBaaT MOTMBOT Ha NpOJaBame Ha JyllaTta MHOTY oxamHa: Koga-
wom u I'aeonom e moxebu enHa 0 HajCTapUTE EBPOICKU HAPOJHHU CKA3HH, CO 3aILIeT CTabUIICH
HH3 UHIOEBPOIICKUTE TOBOPHH mHoapayja ox Muauja no CxanauHaBHja, CO TOA IITO MOXE Ja Ce
BepyBa JieKa I1pB 1aT Ouia packaxxaHa Ha MHI0EBPOICKH mpejt okoury 6.000 roauHu Bo OpoH3eHa-
Ta 1002 (KOBAayoT ja HyJH CBOjaTa JyIla BO 3aMEHA 3a CIOCOOHOCT Jla KOBE METallk U Ja I' Ipo-
u3BeyBa HajnoOpure anatku). ,,Crorogysame co raBonor™ u ,,JOBEKOT ja mpojaBa AyliaTa Ha
raBojoT™ ce MoTuBu Opoj M2010 u 211 Bo HHoexcom Ha momueu 60 HApOOHamMa iumepamypa
Ha Ctut Tomcon (Stith Thompson's), oqHocHO Manky nomecteHu Bo Mudexcom Apre-Tomcon
(Aarne-Thompson Index).

'8 OGoxyBameTo Ha HIONH M CyeBePHHTE MPAKTHKH, CIIOPEA CB. ABIYCTHH, NpHIAfaaT MM Ha
HEKOj ZIe7 01 000)KYyBameTO Ha OOT, WIIK Ha JOTOBOPH 3a acolujaliija co raBoJioT, KAKO BO Maru-
CKHUTE BEIITHHU (BO IITO I'M BOPOjyBa XapyCHEeKCHUTE, ayTypUTe, aMajiIuuTe, MEIUIMHCKU HEO0100-
peHure ,,JIeKOBH“ BO popMa Ha MHKAHTAIMK WM PUTYaIH Kako TaHiyBamwero, On Christian Doc-
trine, 11, 20, 30 Bo Schaff 1887); npensuayBamara Bo acTpoJorijaTa, UCTO Taka, Tpeba aa ounmar
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Kora MarelcHHKOT IOBHKYBAJl IEMOHCKa MOMOII, a MpeMoJYaH Kora, 0e3 YHHOBH Ha
MOBUKYBambe Ha JEMOHH, HEKO] U3BEIyBaJl YHH 32 J1a MPEAN3BUKA OCIEUIN KOU He O1
clietyBae IPUPOIHO, WIM HEIITO Koe He OM ce 0YEeKyBaJIo KaKo pe3ynTar Ha JUPEKTHA
unTepBeniHja o1 bor (Almond 2014, 79)."” Cropen Hero, ako MareICHUK MOBHKA Jie-
MOHH, THE JToaraat — Koe OMJI0 YOBEYKO CYHITECTBO Koe Iprdaka moMomr o IeMOH, CO
HaJeXK JleKa ke TIOCTUIHE HEeIITO IITO TM HaIMHHYBa MOKHTE Ha MIPUPOJATa, BIIETYBa BO
MaKT CO TOj IEMOH, IITO 3HAYH JIeKa TOj YOBEK HYAM MOCBETEHOCT U 000XKyBambe Ha He-
npujatenoT Ha bora. TakoB makT, 3aToa, ja UMa ,,...MCTaTa BHATPEIIHA CMHUCIA KaKo
JPEBHUOT KOHILENT JleKa YOBEK MOXKE Jia ja Mpojaje AyliaTta Ha FaBoyoT 3a 1a aobue
Moxku 3a cebe” (O’Grady 1989, 71).

Bo kiIMMa BO KOja IITETHH JIjCTBUTENHN Ha IPOKIETCTBO M Xa0C OMIIE 3aMHCITY-
BaHM KaKO IEJMCXOJHO Ce JIBIDKAT Mely JyeTo 3a Jja TM UCKYIIyBaaT U KOpyMIIUpaat
HUBHUTE JYIIH, CPeIOU CO HUB OMIIe OYEeKyBaHH, a CIIOPEl Toa OMie OYEKyBaHH H pa3-
MHUCITyBambaTa 3a HUB U NpenynpeayBamaTa 3a OlITeHhe CO HUB oA (uito3odute U 1p-
KOBHHUTE BHCOKOJIOCTOMHCTBEHHUIH. He camo mecTaTa 3a cobupama 3a MpeTcTaBu, TyKy
JIypH U XpaMOBHUTE [...], AypHU U YIULIUTE U Na3apuTe, 1 OambUTe U TaBEPHUTE, U HAIIUTE
COIICTBEHU MECTa Ha HBEEHEe, HEe ce coceMa CI000JHH 01 UI0MH, 3abenexan Teprynu-
jan — CaTaHaTa ¥ HETOBHTE aHIeIM TO MCHONHyBaaT remuor ceer.”’ Kora EBcebuj ru
KPUTUKYBaJ ['pluTe 32 HUBHUTE MOJUTEUCTUYKU BEpyBama (I'M IOCTaBHJIE CMPTHHUTE
nyfe kako Borosu ma Jlpyrute, 1 Boropute ru Hampasuiie moOpojHM O xuTenute),”!

BKJIy4yBaHHU BO HCTaTa Kijlaca, Kako J1a ce U CaMUTE acolujaluu U 3aBeTu co rasonot (Christian
Doctrine On, 11, 22, 34). Bemrtunute Ha npeaBuayBame TpeOa MOTIOIHO Ja Ouaat oTdpiaHu U
M30€rHyBaHH, KaKo MPOM3BOJ HA BUHOBHO CyeBEpHUE, PE3yJITaT Ha pyrapyBambe (J1aXKHO U U3MaM-
HMYKO) Mery Jiyfe u faBosu. JKpTByBamaTa BO TaKBUTE BPCKM He ce Ha bora, Tyky Ha raBomu (pe-
¢depupa na 1 Kop 10:19-20), ,,...B0 OAHOC Ha CUTE OBHE TPAHKH HA 3HACH-E, MOpA Jla CE IUIAIIME
Of ¥ /1 TO OT(pPIaMe IPyTapyBAmHETO CO IEMOHH, KOH, CO I 'aBOJNOT KaKO HMBHH NPHEHI, C& CTpE-
Mar caMmo Ja ja 3aTBOpaT 1 3aMaHJajiaT Bparata mpej Hauero Bpakawe" (npu bora), On Christian
Doctrine, 11, 23, 36); ,,ApyrapyBameTo CO 'aBOJIN MOpPa, KaKo IITO Oelle KakaHo, 1a Oujie BPBHO OT-
(pnano u gyBaHO Bo npe3up u ompaza‘“ (II, 26); BieryBameTo BO JOrOBOPH CO FaBOJIM IPEKY aCOLH-
Jjaluy M 3aBETH IPEKy 3HaIM Tpeda MOTIONHO Ja ce oTdiia u na 6une npesupano (11, 39, 58).

1 Opaa guCTHHKIWMjA yIITE MOBEKE I 3aMATIIHIIA TPAHHIATE MEly [IOMyIapHHTE CYeBepHja i Ma-
FeNICHUIIBOTO (BELITEPCTBOTO), HA NpPUMEp, HElITaTa yIITe MOBEKEe Ce MCKOMIUIMIMpane Kora
YIICHOBHUTE MPOTUB PUTyalHa Maruja Ha YHuep3uTetoT Bo [lapu3 ox 1398 rommna ro ocyausie
CKJIOIYBAaKkETO HA MMIUTMIUTHY WM €KCIUIMLUTHYU JOTOBOPH CO AEMOHH, Ne(DHUHUPAjKU TH NPBU-
Te KaKo KOj OMJIO cyeBepeH pHUTyal, YUH MOCIEAUIM He OM MOXKene pa3yMHO Jia ce IMOBp3aT Co
Bor nnu co npupopara.

20 Tertulian, On Shows, ch. 8 (in Roberts, Donaldson& Cleveland Coxe, 1885). Bo camoro Bpeme
BO KOE€ TaBOJIOT MpEIU3BUKYBa XaoC BO LIPKBaTa, TepTyiujaH Mpailysa, ... JaIH CE COMHEBAII
JleKa aHTeJIMTe TJefaaT HaJolly, M O OlIEHyBaaT CEKOj YOBEK, Koj 300pyBa U Koj ciyma Oiacge-
MHja, KOj T HYJIM Ja3UKOT CBOj M YIIUTE CBOU BO City»k6a Ha Caranara nporus bora?* Hekown iy-
fe ce mocycuenTuOmIHN Ha Onacdemuja, 0coOEHO Kora Taa € MoHyAeHa Bo (popma Ha Becenoct
WM 33JI0BOJICTBO — KaKO IITO HUKOj HE pa3peyBa OTPOB CO )KOJYKA, Taka U IaBOJOT I'M CTaBa
y)KaCHUTE CTBapH U JieJla BO CMPTOHOCHHOT HAalHMTOK KOj IO MOJArOTBYBa KaKO HEIITa KO CE
Hamsriesa npudariusu 3a bor (ch. 27).

2! Eusebius, On Divine Manifestation, Book II, 12 (Bo Pearse 1843).
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TOj 3a0esexkal ieKka UM ce ITOCBETyBaaT Ha 3JIM IEMOHH TPEKY H3JieBama (JTMOalun) u
YaZ0T OJ KPTBUTE, KAKO M JIeKa MIPUBJICKYBaaT IEMOHU U MOKH KOH JIeTaaT HHU3 BO3IY-
XOT TIPEKy Y’KACHM MHKAHTAIMH, ¥ PA3INUHN 0e33aKOHM MarkcKH TOBHKyBama.”> Kora
TO ONHUINYBa ONKPYXKYBambeTO OJ FaBOJM, U BO3HEMHPYBAHETO Ha PENOT KO CEKOTrall
ro IpeAn3BHKYBaaT BO Hamara arMocepa, ceetu JoBan Kacujan TBpau nexa atMocde-
paTa koja ce mpoteraia Mel'y HeOOTO M 3eMjaTa ceKoraml Onia MoIHa cOo TycTa Hacele-
HOCT O]l yXOBH, KOM HE JieTaje HU3 Hea THBKO HJIM MpP3EIUBO, Taka IITO, 32 Cpeka,
00’KjOTO MPOBHICHHE TH TIOBIEKIIO O OICErOT HAa YOBEKOBHOT BUJ (MJIM OMILTO OJ MO-
kuTe Ha nepuenuyja). OBa GHIO MOIIHE CpekHA OKOJHOCT, 3aT0a IITO IPEKY ,,...CTPaB
0]l HUBHUTE HAIla/Ii, WIN Y)KaCeHOCTa O] HUBHUTE (OPMHU, BO KOU ce TpaHCHOMHUpaar
1o xenba, Iyrero Ou Ouiie WM U3BaJEHH O]l ITAMET ITOpaIy HEU3APKIUB CTpaB, WK OU
ce OHECBECTYBaJIE HpeHJ‘IaLHeHI/I...“23 JleMoHHTE ,,c€ BO3aT KAaKO YECTUYKH Ha COHUCBUTE
3pauu‘, cmeran Puxanm ox llonTan, ,,Tve ce paceaHu HaceKa/le KaKo IpalliHa; THE Ka-
IaT Bp3 HAaC Kako JIOXKJI; HUBHATa OPOJHOCT IO UCIIOJIHYBA IIEJIHOT CBET; LIEJINOT BO3IYX,

LETHOT BO3/IYX, BEJIaM, € HUIITO JPYro OCBEH rycTa Maca faBomu.”*

IMTocTou NOUICKEUKU MPUHIIMI BO CTOjAJIMINTATA 38 IPUCYCTBOTO HA HHKAPHH-
PAHOTO 3JI0 BO CBETOT — aBOJIOT M HETOBUTE JIEMOHM IO OOMKOIYBaaT YOBELITBOTO
MHOT'Y HOOJNH3Y OTKOJIKY IITO HAIIMTE CETWJIHA MOKH HM JIO3BOJIyBaaT Ja MOTBPIMME.
[IpaBemeTo 3110 € (BOOOMYAEHO) MOTPEIIHO U JIOWIO, HO € MOMAJIKY JIOIIO Kora ce o0jac-
HyBa IIPEKy JEMOHCKU ¥ J1jab0IMYHY BIMjaHUja, KOra ce OT¢pIa Kako HEIITO IITO 10-
TeKHyBa OJHA/IBOP U Of HEILITO HEMO3HATO U 0e30elHO OTajJe HalIeTO CETHIHO HCKY-
CTBO, M30IaY€HO M MOKHO, IOMAJKy JIOIIO KOra ce OOpHMe CO HEro KasHyBajKu TH
IPELIHUNNTE, @ HE TPEBOT, 3JIUTE JCjCTBUTENH, @ HE CaMOTO 3J10.

22 Eusebius, On Divine Manifestation, Book II, 11-12. OBue 6o)xecTBa, CMETa], HE MOXAaT 1a
crpevaT BOJHH U YHHIUTYBAHe, M 3aT0A U MPALIABETO M THE HE MOXKeJe a CTOPAT HHILITO 3a-
TOa WTO OMJIe HULITO (2 CO TOA M AANEKy OJ U3BOP Ha 3JI0TO KOE Ce CIy4yBa), WM MOCeayBaaT
HEKaKBa MOK ¥ CO TOa Ce IPUYMHATA HA 3JI0TO, IITO BOJH KOH MPAIIAKETO K THE JI03BOJTyBaatT
3JI0TO Ja Ce CIIy4yBa, MJIM CaMUTE IpaBart 3710, a BO CiIy4aj Aa OWJIo oBa BTOPOTO, Tpedaiio aa Ou-
JlaT HapeKyBaHu ,, [ [puHIOBH Ha 3710TO™.

2 The Conferences of John Cassian, Chapter XII, Bo Gibson 1894.

2 Richalm of Schénthal, Liber revelationum (as translated in George Gordan Coulton, Five Cen-
turies of Religion, Cambridge Studies in Medieval Life and Thought, Cambridge: Cambridge
University Press, 1923), Bo Mall 2016, 18.

3aTtoa U MOXe J]a ce cMeTa JIeKa ,,...Ha MHOT'Y HauMHH, peaMoiepHa EBpora e npenosHera co Jie-
mouu" (Raiswell&Dendle 2012).
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A BRIEF INTRODUCTION TO SOME ASPECTS OF THE ORIGIN OF EVIL
“INCARNATE”

Abstract

The article offers a brief outline of some aspects of the origins of evil in several
religious traditions, examining concepts of dualism and the opposition of good and evil,
as both an explication of how or why evil emerged, and an attempt at exculpation of sin
in human behaviour. Evil incarnate (in the form of outcast angels, demons, and the dev-
il) is shown as originating in a celestial setting, a product of God, an impediment or an
adversarial agent, an active, intentional malignant foe, a trickster and a tempter, and
an enemy to God'’s goodness. In order to tackle some variants of the concept of evil in-
carnate, examples from the Old Testament are shown, as well as from two Qumran
Scrolls and the Ethiopic Book of Enoch (The Book of the Watchers). The beliefs in evil
spirits lingering in the world, spreading chaos, desperation and calamity, and causing
poor moral judgments in people are briefly examined as seen by some church fathers
and dignitaries, reaching the stance that blaming evil incarnate (demons, devils) for
wrong-doing seems ever-present, while doing nothing to truly exculpate human sinners.

Key words: EVIL INCARNATE, WATCHERS, DEMONS, DEVIL, SIN

We conceive evil in the world as inevitable, ever-present, unfixed, contagious,
mutating, proliferating, indestructible. It manifests itself in different forms, varying
from an abstract metaphysical presence in the dialectical order of reality, to a tempting
entity looming over the matters of the world, to an outright incarnate adversary, a cun-
ning trickster, a worthy foe, and sometimes a friend in desperate times. Evil incarnate in
the form of the devil or of versatile demonic creatures has been a very important con-
cept across cultures, as a motif in lore and in literature, an enemy to be reckoned with in
religious teaching, a problem to ponder in philosophy.' Man seems both frightened and
fascinated by the diabolical powers of evil incarnate, hence the motifs of bargaining
with the devil, haggling with jinn, dancing with demons; stories of participating in or
condemning witchcraft; theological problems of renouncing God’s grace while crossing
over to the “dark side”, philosophical attempts at theodicy to account for the evil in the
world of a good deity.

The problem of evil in the world is often addressed with references to the exis-
tence of the devil. On a cosmological level, an entity like the devil explains the imper-

! “Incarnate” is meant more in the meaning of it being focused into a particular entity with a his-
tory and characteristics, rather than the etymological meaning of “made flesh”, tangible, topical,
clearly perceptible.
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fections and tragedies in the world (metaphysical evil, like natural disasters and chaos);
and the suffering and desperation of humans because of injustice, cruelty and existential
anguish as a result of deliberate moral (in)action. In decision-making, the devil’s influ-
ence shifts men’s choices, which accounts for their poor decisions, and the proneness to
sinful behaviour. A pious moral agent strives to be as God-like in moral deliberation as
possible, but, according to this devil-based view, is constantly being thwarted by the in-
fluence of the devil, through complex circumstances and temptations causing him to
commit sins. The good and righteous life is constantly being jeopardised by external
factors, as well as by man’s flawed nature, and the devil’s interference accounts for
man’s moral actions and the intricacies of interpersonal and social relations. The oppo-
sition of constructive and destructive principles, of cosmos and chaos and of good and
evil from myth, folklore and cult rules of social structures integrates into monotheism in
an opposition of ontological and moral principles represented by divine, angelic forces
and a dark side of mayhem. If we assume that good and evil spirits were present in pri-
mordial religion, such as animism, and that the division between monotheism and “mo-
nodiabolism™ explains the persevering polarity in new emerging worldviews, then the
persisting ambivalence of the world is reflected in systems® or at least stances of dual-

2 Both seem to originate (perhaps simultaneously) in the monistic tendencies of human evolution
(Carus 1900, 3), in the sense that over time good spirits have converged into an instance of supre-
me goodness (monotheism with a good God), and evil ones into a supreme evil incarnate (again,
not necessarily a corporeal body of flesh) or a hierarchy of evil entities.

3 Zoroastrianism is a good example - the belief places Ahura Mazda as hierarchically the highest,
a leader of a council divine with an entourage of angelic beings, a good god; Ahriman, on the ot-
her hand, is a wholly separate being, who is malignant, fiendish, “an evil spirit”, a personification
of destructive forces and chaos, and the origin of evil. The duality lies in the origin of evil, which
comes from Ahriman, an “evil spirit” (Angra Mainyu), a personification of chaos and destruction,
bringer of suffering and death. They are “original in being themselves uncreated representative of
contradictory Principles”, which might have influenced concepts about good-evil intricacies and
oppositions in nearby and in later cultural narratives (Carus 1900, 53). Humans are in constant
struggle of choice-making, due to the clear opposition on an ontological level that exists between
light and darkness, good and evil. An interpretation of a shared origin (which goes against the be-
lief of evil as independently emerging), focuses on the story about Ahura Mazda and Ahriman as
created by the one creator God and gifted with God’s goodness, and while Ahura Mazda remain-
ed good, Ahriman rebelled and became evil (Bulfinch&Martin 1991, 278-279; Wray&Mobley
2005, 85). Ahriman has a staff of demonic helpers assigned to tempt and lure people into the path
of darkness, which can be traced influencing some Old Testament books featuring a satanic figure
(about the influence on Job, Zechariah and Chronicles, dated to the Persian period, see Davies
1998, 89-125; Wray&Mobley 2005, 85). Manichaeism is another excellent example of dualistic
beliefs. Founded as a synthesis, and an improved amalgamation of ideas from different religious
systems, it consisted of Zoroastrian dualism, Babylonian folklore and elements of Buddhist ethics,
and offered a cosmological conception of good and evil as eternal principles. God and the Prince
of darkness are in constant battle, thus creating and sustaining the universe. These coeternal prin-
ciples yield the good and evil substances, which, too, are in ongoing strife for dominance. In the
cosmic attempts at supremacy, the forces of goodness have been trapped by matter in the world
(the body is evil, for example, and the soul is good, so it must be freed from the entrapment of the
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ism. The evolution of the devil in a focused, deliberate form goes from a divine servant
to an independent, intentionally malignant entity. God’s negative (or non-benevolent)
elements or functions either fade over time, or get assigned to other beings, so there is
the belief in the Destroyer, Mashit, the “smiting angel”, hammal’ak hammashit, and the
Adversary, hassatan, which evolves to be (d)evil incarnate. Before Satan becomes fully-
fledged, the adversary as conceptualised in the Hebrew Bible is somewhat non-malevo-
lent, it is a creature of God. The term ‘satan’ (from which ‘Satan’ as a proper name ori-
ginated) was used to describe a role rather than a particular being common in the He-
brew Bible, where it occurs nine times - on five occasions, it refers to human beings and
denotes a role as an adversary or an accuser, and on four occasions, it refers to celestial
beings (Almond 2014, 24-25). Satan’s first appearance can be traced in one of the so-
called Davidic outlaw tales, 1 Samuel 29, when the Philistines apprehensively demand
that David be sent away, so he doesn’t become an adversary (satan) to them in the bat-
tle, also maybe in the sense of a stumbling block (1 Sam 29:4; in 2 Sam 19:17-24, the
term “satan” is also used to indicate a human adversary). As “Satan” are labelled certain
individuals, Rezon (1 Kgs 11:23) and Hadad (1 Kgs 11:14, 11:25), sent to provoke
problems for Solomon, the main point being that the Lord raises them up as adversaries.
Another instance of satan is the case of the slander charges in Psalm 109, 1-6. These are
obviously beings which pertain to the physical realm, varying in context and meaning,
ranging from a legal or military figure to a violator of God’s will. Another satan ap-
pears in the heavenly realm (Wray&Mobley 2005, 56), this more abstract and highly de-
veloped later understanding remains to this day.

The idea of distancing evil from God is also found in two of the first Qumran
scrolls, according to the sect’s understanding of the world as an ongoing battle between
good and evil, light and darkens. The Community Rule (or The Rule of the Community)
(10S) is a very early example of the rule literature genre, outlining rules of conduct in
the community (thereby also known as the Manual of Discipline), beliefs in predetermi-
nation and in cosmic dualism.” In the War Scroll (10M), commonly known as “The
War of the Sons of Light against the Sons of Darkness”, a final war at the end of days
(as per long biblical tradition, see Ez 38-39; Daniel 7-12) is described, a dualistic con-
flict between the “Sons of Light” (a formulation used by the community to refer to its
own members) under the leadership of the Prince of Light (Michael the Archangel), and
the Sons of Darkness (the enemies of the Community), supported by a nation called the

body). God and the Prince of Darkness are independent in power, but dependent in dialectical op-
position through battle (neither is victorious while the other fights back), but the case of Evil not
being created by God is present, as is the belief that God is neither omnipotent nor the creator of
everything in the world (for an overview in Manichaeism see Coyle 2009, and for the later devel-
opment of its conceptions and its implications see Runciman 1982).

4 See, one of many examples, 1QS, Col. III: In the hand of the Prince of Light is dominion over
all the sons of justice; they walk on paths of light (20); And in the hand of the Angel of Darkness
is total dominion over the sons of deceit (21); they walk on paths of darkness. All the bad deeds
(iniquities, deceit, failings, mutinies) are under domination of the Angel of Darkness (21-22), and
the punishments and grief are caused by the light-darkness conflict (23-24). The edition used for
these and further citations is Garcia Martinez 1996.
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Kittim (maybe the Romans), lead by Belial.” The work tells a story of a end-of-days
war, and sheds light on John’s Book of Revelation (also a final war between earthly and
heavenly forces), but is not, strictly speaking, an apocalypse. The stance here is that the
spirits of darkness were created by God from the start, as were the spirits of light, in
whose deeds he took pleasure. As he loathed the spirits of darkness, a clear opposition
was established from the beginning. The dualism is relative, however, as God remains
an absolute sovereign, and is not opposed strictly by Belial (the evil instance) as an equ-
al (Almond 2014, 25-26).

The fallen Watchers from the Book of Enoch® were not created as spirits of
evil, wickedness and darkness, but are outcast havoc-wrecking former sentinels. The
story of the Watchers, the class of cosmic beings, angels of sorts,” in Enoch tells a tale
of controlled disorder, in the sense that there is a hierarchy formed, a leader placed —
Azazel (1 En 8:1, 9:6; 69:2), S(h)emihazah (the “official” leader), a concept of what

5 There will follow a time of salvation for the people of God and a period of rule for all the men
of his lot, and of everlasting destruction for all the lot of Belial (1QM Col. I. 1); wickedness shall
be defeated and the rule of the Kittim will come to an end, there will be no escape for the sons of
darkens, and the sons of justice will continue to shine up to the end of the periods of darkens, in
peace and blessing, glory and joy (7-9). The belief is that there is a multitude of holy ones in hea-
ven, and a host of angels in God’s holy dwelling to praise his name (Col. XII. 1). God will be
blessed and the spirits of Belial’s lot shall be damned for their deeds of uncleanness, and Belial
shall be cursed for his malicious plans and wicked rule (Col. XIII. 1-5). The Prince of light is ap-
pointed to assist the lot of the light, in accordance with God’s truth (XIIII. 9-10), and Belial is for
the pit, an angel of enmity, darkness being his domain, for evil and for wickedness are his counsel
(11), while his lot of angels of destruction walk in the laws of darkness (12). God wins in this ac-
count of expected events, when his mighty hand is raised against Belial and the army of his domi-
nion for an everlasting blow (Col. XVIII 1; and many additional variations throughout the text).

® The Ethiopic Book of Enoch (or 1 Enoch, as it is also known) contains an introductory section
(chs. 1-5), a narrative concerning the fall from heaven of the Watchers, a sub-class of angels (chs.
6-11), and the story of how Enoch is carried up to heaven to present a petition to God on behalf
of the Watchers (chs. 12-16), which is rejected, but Enoch gets taken on a heavenly regions tour
by an angel and shown the secrets of the cosmos (chs. 17-81). Enoch is eventually sent back to
earth for a year to impart his newly acquired knowledge to his children (81:5-10), leading to the
final part of the book, a sort of testament — the last words of a great man, divided into an account
of two additional apocalyptic visions Enoch had experienced (chs. 83-90) and an encouragement
to endure in conditions of oppression (91-105), ending the book with an account of the birth of
Noah (chs. 106-107), as well an exhortation for perseverance in the final days before the judge-
ment for the wicked and salvation for the righteous (ch. 108) (for this outline see Knibb 2009, 17,
the author notes that it relates to the book in its most developed form, a form that is known only
from a translation into classical Ethiopic, Knibb 2009, 18).

7 Present also in Daniel, for example - the watchers (or observers or messengers, the “awake/wa-
keful ones” by Aramaic etymology, the earliest example of this name is in “benei ha’elohim™
(sons of God) of Gen 6:2, announce the verdict by decree, so that the living may know that the
Most High is sovereign over human kingdoms (4:17), and in the sub-story line 4:13-25, explicitly
a holy being, a watcher, comes down from heaven with instructions as a decree from the Most
High, to establish him as an acknowledged sovereign over all on earth (4:23-25).
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might be Satan. The leader forms a pact with the Watchers to provoke evil in the world,
resurrecting magic for women, teaching crafts, having sexual exploits and, through the
Nephilim, urging humans to make and use weapons, to wreak injustice and destruction
in the world. The Book of the Watchers refers to the origins of evil (from Genesis 6),
through the angels who bring sin to humanity, thus provoking calamities (such as the
Deluge) and disease, and the perpetuation of sin, and contains three main lines of sin
(perpetrated by the angels): mating, defilement and reproduction, and imparting forbid-
den knowledge (weaponry and make-up) and magic to humans. In one account of the
story, the Watcher Asael (or Azazel) teaches men how to create weapons (which facili-
tates war-waging), and gives women make-up (artificial beautifying and the use of
adornment is bad because it enhances lust).® Another line of the story tells us how the
Watchers taught humans magic, botany, charms, astronomy, medicine and similar impi-
ous crafts.’ The main plot-mover, it seems, is the angels’ desire to mate with human fe-
males, that sort of fornication is where all the other ways in which they lead men astray
seem to originate. Shemihaza as chief proposes to choose “wives” from the daughters of
men, and also to beget children,'® and they all swear an oath to join in the action, while

8 Asa'el taught [men] to manufacture swords of iron and breast-plates of copper and showed them
what is dug up [and how] they could work the gold to have it ready, and as for silver, to emboss it
for bracelets [and other jewellery for women.], while the women he divulged about antimony and
eye-shadow [and all the precious stones] and about dyes... [(4QEnoch b Col. 11 (=1 Enoch 5 : 9 -
6:4+6:7-8:1),26-29)], the edition used for these and further citations is Garcia Martinez
1996. These types of dangerous knowledge lead humans astray, corrupt their ways, and bring abo-
ut great impiety and much fornication.

? They (...) taught them (the women with whom they had relations) sorcery, incantations and the
cutting of roots and to explain herbs [4QEnoch a Col. IIl (= 1 Enoch 6 : 4 - 8 : 1), 15]. Shemiha-
zah taught incantations and (how) to cut roots; Hermoni taught (how) to undo magic, sorcery, ma-
gic and skills; Baraq'el taught the signs of the shafts; Kokab'el taught the signs of the stars; Zeq’el
taught the signs of the lightning; Ar'teqof taught the signs of the earth; Shamsi'el taught the signs
of the sun; Sahari'el taught the signs of the moon, and all men began to reveal secrets to their wi-
ves [4QEnoch a Col. IV (= Enoch 8 :3-9:3.6-8), 1-5)]. Since men started expiring on earth,
and their outcries went up to the heavens, Michael, Sariel, Raphael and Gabriel saw that loads of
blood was being spilt upon the earth, which was filled with evil and violence, and realised that the
wailing for the destruction of the sons of earth reached the gates of heaven. It was to the holy ones
of heaven that the souls of men appealed, albeit being taught mysteries by Shemihazah and his
peers (and minions), who, having been granted jurisdiction to rule over all of his fellow, proceed-
ed by defiling the Watchers from the relations with the daughters of men [QEnoch a, Col. IV (=
Enoch8:3-9:3.6-8),5-22].

10 They and their chiefs [all took for themselves women, choosing (from) among (them) all], and
they began to penetrate them, and be defiled by them [4QEnoch a, Col. 11l (=1 Enoch 6 : 4 - 8 :
1), 14-16]; The Watchers see that pretty and attractive daughters were born to humans, so they,
sons of the sky, lusted for them and said to go pick females [4QEnoch b Col. 11 (= 1 Enoch 5 : 9 -
6:4+6:7-8:1), 3-5]; “... and they and their chiefs all took for themselves women, choosing
(from?) among all and they began to penetrate them and be defiled by them, and the women beca-
me pregnant by them and gave birth to giants [4QEnoch b Col. 11 (=1 Enoch5:9-6:4+6:7 -
8:1),18-20].
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Shemihaza vows to be the only one to pay for that sin, should the others decline to do
the deed."' The women got pregnant and it is how giants (the Nephilim) were made, but
since sustenance for giants is difficult to keep up with, men could not feed them, and the
giants turned against them to devour them, along with other inhabitants of earth (who
also seemed to join in this cycle of violence).'? The earth complained about the lawless-
ness, and the result of the angels’ desires and interference was the Deluge. In one ac-
count of the story, the giants are killed, and their immortal angelic spirits, while sort of
indestructible, cannot return to the heavens, and therefore remain on earth to cause may-
hem and be the cause of evil, in the form of pain and suffering (diseases) and as moral
sin."® The popularity of the story in the Second Temple period, as well as its reappearan-

"' All the chiefs decide to accept the venture: “We take an oath and swear, all under oath, one to
another not to go back on this enterprise until we have completed this work [4QEnoch a, Col. 111
(=1Enoch 6:4-8:1,1-4)]; (Shemihaza): “... and I alone will be guilty of a great sin...“. They
replied and all said to him: “We all take an oath (...)* [4QEnoch b Col. Il (=1 Enoch5:9-6:4
+6:7-8:1),4-8].

12 Giants grew at the rate giants grow, so they consumed the work of men, who could not supply
them, and so the giants “plotted to kill the men and to consume them”, and also began to sin
against creatures of the earth, which denounced the wicked for all the evil that had done to it
[4QEnoch a Col. 1I1 (= 1 Enoch 6 : 4 - 8 : 1), 17-22], also in 4QEnoch b Col. 11 (=1 Enoch 5 : 9 -
6:4+6:7-8:1),20-25.

'3 The Lord says to Gabriel to exterminate the sons of fornication (the bastards), the sons of the
Watchers from among the sons of men [4QEnoch b Col. IV (=1 Enoch 10:8-12), 5-10]. They (the
offspring?) are to be confined in an everlasting prison and sentenced to torture (at the judgement
by which the Lord shall judge they “will die for all the generations”). The “spirits of the bastards
and of the sons of the Watchers” are to be exterminated, “because they have caused evil to be do-
ne to men”. Sin is to be exterminated from the face of the earth, and evil deeds vanquished, in or-
der to allow for the plant of justice to appear, with the deeds of just men [4QEnoch ¢ Col. V (=
Enoch 10:13 - 1 9 + 12:3), 1-4)].

The story is further developed in the Book of Jubilees, and seems to be present in Qumran prayer
and incantations that ridicule “the bastards” - the evil spirits as offspring of the illicit union of an-
gels and human females (see 4Q510-511, 4Q444, and 11Q11 V.5-11).

In a far-fetched hypothesis, some Watcher-like quality can be found in the demon Pazuzu. In As-
syria, Pazuzu seemed to have served as an apotropaic entity, against Lamashtu, as amulets depict-
ing him were sported by pregnant women and midwives, in order to protect newborns. Some
claim that Pazuzu does not belong really to the Assyrian culture, albeit the confirmations (see
Arona 2003), but his origin can be located in Sumerian protohistory — hence, the “I am Pazuzu,
son of Hampa, king of the evil spirits of the air, which come out with violence from the mounta-
ins” (ancient and threatening incantation against Labartu/Lamashtu, Wiggermann 2007, 126). Eric
Marple (Marple 1966, non vidi) describes Pazuzu like the most terrible of all demonic creatures
of Mesopotamia, a spreader of disease and destruction. It is also believed that Pazuzu travels with
the wind and spreads malaria (he gets identified with Typhone, the angel of mortal winds, bringer
of typhoid fever). Some sources (Alfonso di Nola in Arona, op. cit.) locate him like one of the se-
ven demons of Babylonia, part of the group of “the Seven”, the messengers of Era (the god of pla-
gues). The Yezidi tribes of Kurdistan, who worship a Watcher-line deity, Malek Taus (the Pea-
cock Angel) have a story similar to the one about Zu (Pazuzu) and Tiamat. In their mythology, a
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ce through literary motifs can be explained by the important existential questions about
evil it (sort of) answers, like the reason and the timing for the diluvial episode (human
deeds become overwhelmingly evil due to the actions of angels). Evil spirits among pe-
ople account for the continued evil-doing, they roam and cause diseases, disasters, and
poor moral judgements (spirits make people act in evil ways). On a cosmogonial level,
God is distanced from evil, which is the offspring of outcast angels, and causes sins and
suffering (it all started as an angelical creatures’ transgression against God). The “de-
monic” forces on earth, however, can be potentially annihilated (unlike human nature or
condition), through a final apocalyptic battle between good and evil (in which the good
wins), which is why the rest of Enoch is an example of stunning apocalyptic-like narra-
tive. The prominent topic in the retelling of the story of the Deluge in chapters 10 and
11, that all earth will be cleansed of evil and wickedness, everyone will worship God
and live in peace for eternity, and that justice and joy will prevail, can be found rephra-
sed in many passages.

The story of Balaam and the ass (Num 22:22-35) might be seen as an introduc-
tion to the heavenly satan in the Hebrew Bible (a sword-wielding messenger of the Lord
sent to convey God’s anger), but we can assume that the Devil does not exist in pre-exi-
lic stories. An important elements that does exist is the depiction of satan literally like
an obstacle, which “supports the notion that Satan is always a character of opposition;
indeed, this is his primary role in the Bible and beyond” (Wray&Mobley 2005, 57), and
later as a tempter. The role of hassatan (the most near “ancestor” of the biblical Satan)
in the Book of Job is to tempt the righteous and pious man, in order to test his devotion
to the Lord (one day the heavenly beings came to present themselves before the Lord
and Satan/hassatan also came among them, Job 1:6). He is a heavenly being with a
wicked purpose: at first glance hassatan appears to be simply one more member of the
heavenly court, one of “the sons of God”, the divine courtiers assembled in the throne
room of the cosmic monarch (Wray&Mobley 2005, 59), but later it becomes apparent
that he is acting independently and deliberately.'* Satan tells God that Job is loyal and
obedient and has the fear of God (in a biblical sense of fascinated and trembling awe),
because being virtuous had been nothing but comfortable and profitable for him. Satan
is not the cause of evil, he is more of an instigator, an interested catalyst of a series of
events about to transpire, someone to prod events into action in a certain direction."® Sa-
tan appears in the fourth of the eight visions in Zecharias (3:1-7), as a member of a hea-
venly governing body, where he is charged with the task of testing the loyalty of the pi-
ous. If he is acting as a “whistle-blower” for human impiousness and opportunism, then
he is still identifiable as part of a heavenly “team”, but if he is thought of as truly op-

half-lion half-eagle, Imdugud (or Anzu), is said to have stolen the Tablets of Destiny from Enlil,
which gave him power over the universe as a controller of fates.

14 See Job 1:6; Gen 6:2; 1 Kgs 22:19-23; Ps 29:1, 82, 89:5-8; Isa 6:1-8; Dan 7:7-9, 14.

1> As Wray and Mobley point out, there is even “a certain arrogance and audacity associated with

this character—and if God is testing Job, one could just as easily argue that hassatan is testing
God” (Wray&Mobley 2005, 64).
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posed to the divine, then a proper divergence, a cosmic and moral bifurcation can be
identified.

A clear enmity between the Devil and God flourishes in the Jewish and after-
wards the Christian literature of the intertestamental period, and that is the struggle that
remains until present times. The Book of Revelation clearly reads about “that ancient
serpent, who is called the Devil and Satan” (Rev 12:9) and “the dragon, that ancient ser-
pent, who is called the Devil and Satan” (Rev 20:2).'® As time progresses, Satan assu-
mes a more commanding role, and his diabolical minions appear more than 500 times in
the New Testament, but it is clear that the power of God’s goodness is greater, and that
it is but a matter of time before Satan’s power will subside and fade. The most famous
encounter between Jesus and Satan is the episode of the temptation in the wilderness
(Mk 1:12-13; Mt 4:1-11; Lk 4:1-13)."

The association of the sinner and the devil is not taken to easily exculpate
man’s choosing capacities, and yet the accusation of the devil for a committed sin is as
common as the admonishments that accompany sin itself. When man has made a pact
with God’s adversary, cursing the adversary entails cursing one’s very soul. In Augusti-
nian tradition, this trend of non-exoneration of man worked: man corrupts his soul with
devilish matters, they do not just come from elsewhere. This is probably why the pact
between the Devil and the sorcerer (witch or warlock) was perceived as a precondition
for possession and exteriorisation of magical powers. Following Augustine, witchcraft

'S The serpent as evil is probably a result of some influence by other cultural narratives. The con-
cept of Satan in the Intertestamental and subsequent period as evil incarnate has some characteris-
tics of other diabolical figures or demonic creatures from the Hebrew Bible, like the Canaanite
Molech, which were not previously associated. Molech (Melchom), “the abomination of the Am-
monites”, was originally a West-Semitic deity, the god or idol of the Ammonites, and part of Ca-
naanite and Phoenician mythology, yet Melchom (“unearthly king”) is now considered to be a les-
ser demon (Bane 2010, 221). He is associated with child-sacrifice (children-devouring is reflected
in Kronos and Saturn in Greek and Roman mythology, respectively), due to the events in the val-
ley at the base of Mount of Olives. Ranked as Hell’s paymaster and Satan’s treasurer, Melchom is
the demon of greed (in De Plancy’s Dictionnaire Infernal 1863, De Plancy 1993, 45). Later Mo-
lech (Moloch) is used for “Satan”; in Milton’s Paradise Lost Molech is one of Lucifer’s main of-
ficers (1:392-405).

17 Wray and Mobley identify the episode as a foundational Satan story, finding that though Jesus
refuses to bargain with the devil, the countless stories in European and American folklore through
the ages about ordinary people, wizards and artists who gladly did business with the devil are va-
riations of it (Wray&Mobley 2005, 120). This, however, is not taking into consideration the hypo-
thesis that stories about bargains with the dark side were present much earlier. According to re-
cent research (philogenetic techniques in fairy-tale analysis, Da Silva&Tehrani 2015), the Indo-
European roots of fairy tales show the motif of selling one’s soul a long time ago: The Smith and
the Devil may be one of the oldest European folk tales, with the basic plot stable throughout
the Indo-European speaking world from India to Scandinavia, possibly being first told in Indo-
European 6,000 years ago in the Bronze Age (the smith offers his soul in exchange to be able to
forge metals and make the best tools). The “Bargain with the devil” and “Man sells soul to devil”
are motif number M2010 and 211 in Stith Thompson's Motif Index of Folk Literature (slightly
moved in the Aarne-Thompson Index).



ANNUAIRE 75

and sorcery were viewed as originating in a compact, explicit or implicit, between men
and evil spirits/demons. The unacceptability of witchcraft was due to the forming of
pacts with evil. St. Augustine laid down the belief that witchcraft depended on a pact
with the Devil."® According to St. Thomas Aquinas, a pact was explicit when the sorce-
rer invoked demonic assistance, and tacit when, without acts of conjuration of demons,
a person performed an act with the aim of effecting something which either did not na-
turally follow, or which was not expected as the result of the direct intervention of God
(Almond 2014, 79)." According to him, if a sorcerer invokes demons, they come to him
- any human being who accepts help from a demon, in the hope of accomplishing some-
thing which transcends the powers of nature, has entered into a pact with that demon,
which means that such a man offers worship to the enemy of God. Such a pact, there-
fore, has “... the same inner meaning as the ancient conception that a man may sell his
soul to the Devil to gain power for himself” (O’Grady 1989, 71).

In a climate where nefarious agents of doom and havoc were imagined as pur-
posely going about their ways to tempt and corrupt the souls of men, encounters with
them were expected, and so were the musings and warnings about them from scholars
and church dignitaries. Not only the places for show-gatherings, but even the temples
[...] even the streets and the market-place, and the baths, and the taverns, and our
very dwelling-places, are not altogether free from idols, noted Tertullian - Satan and
his angels have filled the whole world.*> When depicting the crown of the devils, and

'8 The worshiping of idols and superstitious practices, according to St. Augustine, pertain either to
some part of God-worship, or to arrangements about leagues with the devil, like in the magical
arts (he includes haruspices, augurs, amulets, medically unapproved “cures” in the form of incan-
tations or rituals such as dancing, On Christian Doctrine, 11, 20, 30 in Schaff 1887); and predicti-
ons in astrology are also to be referred to the same class as if they were leagues and covenants
with devils (On Christian Doctrine, 11, 22, 34). The arts of divination are to be utterly repudiated
and avoided, as a product of guilty superstition, a result of a fellowship (false and treacherous)
between men and devils. The sacrifices in such unions are not to God, but to devils (refers to 1
Corinthians 10:19-20), “...in regard to all these branches of knowledge, we must fear and shun
the fellowship of demons, who, with the Devil as their prince, strive only to shut and bar the door
against our return” (On Christian Doctrine, 11, 23, 36); “fellowship with devils must, as has been
said, be utterly rejected and held in detestation” (II, 26); the entering into fellowship
with devils by means of leagues and covenants about signs should be utterly rejected and held
in detestation (I, 39, 58).

1 This distinction even further blurred the boundaries between popular superstitions and sorcery
and witchcraft, for example, things seemed to get even more complicated when the 1398 Univer-
sity of Paris articles against ritual magic condemned entering into an implicit or explicit pact with
demons, defining the former as any superstitious ritual, whose effects cannot be reasonably traced
to God or nature.

20 Tertulian, On Shows, ch. 8 (in Roberts, Donaldson& Cleveland Coxe, 1885). For at the very ti-
me the devil is working havoc in the church, Tertullian asks, “... do you doubt that the angles are
looking down from above, and marking every man, who speaks and who listens to the blasphem-
ing word, who lends his tongue and who lends his ears to the service of Satan against God?”. So-
me humans are susceptible to blasphemy, especially when offered as merriment and pleasure —
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the disturbance which they always raise in our atmosphere, John Cassian claimed that
the atmosphere which extended between heaven and earth was ever filled with a thick
crown of spirits, which do not fly about in it quietly or idly, so that the divine providen-
ce has thankfully withdrawn them from human sight. This was most fortunate, because
through “ ... fear of their attacks, or horror at the forms, into which they transform men
would either be driven out of their wits by an insufferable dread, and faint wary...”.*!
When Eusebius criticised the Greeks about their polytheistic beliefs (they set up mortal
men, as the Gods of Others, Gods being more numerous than the inhabitants)22, he also
noted how they ministered, by means of libations and the fumes of sacrifices, to the evil
demons, drew to themselves demons and powers which fly in the air through abomina-
ble incantations, and versatile lawless enchantments.”® Demons “ride like motes in the
sunbeam” thought Richalm of Schonthal, “they are scattered everywhere like dust; they
come down upon us like rain; their multitude fills the whole world; the whole air, the

whole air I say, is but a thick mass of devils”.**

There is an underlying principle in the stances about the presence of evil incar-
nate in the world - the devil and his demons surround humanity far more closely than
what our sensory powers allow us to confirm. Evildoing is (usually) wrong, but it is less
wrong when explained by demonic and diabolical influences, when discarded as origi-
nating in something external, unknown, safely beyond our sensory experience, wicked
and powerful, less wrong when we battle it by punishing sinners, and not sin, evil
agents and not evil itself.

just as nobody dilutes poison with gall, the devil puts the accursed things and deeds into the dead-
ly draught he prepares as things pleasant and seemingly acceptable to God (ch. 27).

2! The Conferences of John Cassian, Chapter XII, in Gibson 1894.

22 Eusebius, On Divine Manifestation, Book I, 12, in Pearse 1843.

2 Busebius, On Divine Manifestation, Book 11, 11-12. Those deities, he thought, could not pre-
vent wars and devastation, so he wondered whether they could do nothing, because they were no-
thing (and thus far from being the cause of the evils that were happening), or they possessed some
power and were the cause, which leads to the question whether they permitted evils to happen, or
did them themselves, and in case it was the latter, should have been called Princes of evil.

2 Richalm of Schénthal, Liber revelationum (as translated in George Gordan Coulton, Five Cen-
turies of Religion, Cambridge Studies in Medieval Life and Thought, Cambridge University
Press, Cambridge, 1923) in Mall 2016, 18.

In many respects, it seems, “premodern Europe was bristling with demons” (Raiswell&Dendle
2012).
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