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			Abstract: The article investigates the narrative role of the anonymous servant in three biblical episodes (1Sam 9; Jdgs 19; 2Kgs 5). Through a synchronic approach to the text and with the help of discursive-narratological analysis of the scenes in which the servant appears, it will show how the biblical authors use this character in the context of a definite narrative pattern and with the intent of conveying a precise ideological mode.
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			El consejo del siervo anónimo

			Consideración sobre la relación siervo-amo  en tres narraciones bíblicas (1 Sam 9; Jue 19; 2 Re 5)

			Resumen: El artículo investiga el rol narrativo del siervo anónimo en tres episodios bíblicos (1 Sam 9; Jue 19; 2 Re 5). A través de una perspectiva sincrónica del texto, y con la ayuda del análisis discursivo-narratológico de las escenas en las que aparece el siervo, se mostrará cómo los autores bíblicos utilizan a este personaje en el contexto de un esquema narrativo definido y con la intención de transmitir un modelo ideológico preciso

			Palabras clave: Narrativa bíblica. Siervo. Personajes menores. 1 Sam 9. Jue 19. 2 Re 5.

			1. Introduction

			Characters are the essential elements of any narrative, and the narratives we find in the Bible are no exception. Characters are products of the author, who fabricates paper creatures through precise literary techniques and describes their characteristics in such a way as to stimulate in the reader a deceptive “character-effect” 1. The narrative’s characters, including biblical characters, can be seen as entities in a story world that the author puts into the narrated world through the narrator’s voice. Although a good author is adept at creating in the reader (or listener) the illusion of a character’s infinite possibilities for action, in reality, the characters in a story are designed as devices to communicate through their relationships and interactions with each other, a specific meaning and their actions within the narrated world serve a specific narrative purpose 2. In this study, I propose the analysis of three biblical episodes that share a similar narrative dynamic occurring in the relationships between characters: the anointing of Saul (1Sam 9), the crime of Gibeah (Jdgs 19), and the conversion of Naaman, general of Aram’s army (2Kgs 5). What these episodes have in common, and what allows a comparison, is precisely the narrative dynamic concerning the relationships between the actors on the scene. In these episodes, the relationship between a master, the main character in the plot, and an anonymous servant, the secondary character, emerges through a precise narrative movement orchestrated by the narrator.

			Despite the apparent minority of this character, in all three cases, forced into the shadows of the often-unwieldy protagonists, it will be seen how the biblical authors manage to give fundamental importance to the relationship between these two characters. The Narrative and discourse structure of the episodes 3 will reveal how the biblical text suggests a precise way of exercising power over subordinates based on cooperation and dialogue, rejecting a despotic model that imposes its hierarchy on the lower classes.

			2. In Search of the Lost Donkeys. 
Saul and his Servant in 1Sam 9

			The episode of Saul’s anointing unfolds in a narrative arc that runs from 1Sam 9:1 and concludes in 1 Sam 10:16 4. Placed at the beginning of Saul’s story, this narrative is the starting point of the descending parable that will give to the life of this character the typical characteristics of a tragedy 5.

			The plot is well known. Saul, a handsome young man, depicted in the colors of a fairy tale hero 6, is sent by his father along with a servant to find two lost she-asses. After a long search, Saul proposes to abandon the task, while the servant advises continuing to the city where a “man of God” lives. Some commentators identify Saul’s submissive attitude towards his servant, foreshadowing his inadequacy to govern 7. However, a closer look at the exchange between Saul and his servant may lead to different results.

			It is worth quoting the first section of the narrative, contextualizing the dialogue between the two characters (1Sam 9:1-10) 8.

			1 There was a man of Benjamin whose name was Kish, the son of Abiel, son of Zeror, son of Becorath, son of Aphiah, a Benjaminite, a man of wealth.

			2 And he had a son whose name was Saul, a handsome young man. There was not a man among the people of Israel more handsome than he. From his shoulders upward, he was taller than any of the people.

			3 Now, the donkeys of Kish, Saul’s father, were lost. So Kish told Saul his son, “Take one of the young men with you, and arise, go and look for the donkeys.”

			4 And he passed through the hill country of Ephraim and passed through the land of Shalishah, but they did not find them. And they passed through the land of Shaalim, but they were not there. Then they passed through the land of Benjamin but did not find them.

			The narrative opens with a formulaic expression introducing Kish 9, a wealthy man from the tribe of Benjamin 10, and continues with the main character, Saul, seventh in the generational line presented by the biblical author 11. His description is majestic (v. 2); the Hebrew literally says, “from the shoulders taller than all the people”. Saul’s imposing stature and perfection of his appearance contribute literally to the construction of a heroic character 12.

			After the protagonist’s presentation, the text directly introduces the problem to be solved, the spark that will begin the plot: Kish’s donkeys have gone astray 13. It will be up to our hero, Saul, to bring them home. The request will come to Saul through his father’s voice, who will invite him to complete the mission. In Kish’s request to his son Saul (v. 3b), the reader makes the acquaintance of a new character who will participate in the quest: a young servant 14.

			Compared with Saul’s earlier presentation, the description – or rather non-description – of the servant goes almost unnoticed. The reader knows of him only that he exists, and the narrator provides no element to trace the outlines of his figure. He has no name, and the author does not provide us with his characteristics 15. All we know about him is that he is “one of the servants”. This expression, in addition to emphasizing the social status  of Saul’s family, which can boast several servants, suggests that the choice of the one who is to accompany Saul occurs completely randomly. Through these literary devices, the text creates a sharp contrast between the two characters in the story’s scene 16. On the one hand, Saul an almost perfect, heroic figure from a wealthy family; on the other hand, a servant who is just “one of the servants”, an anonymous, blurry figure of whom no sketch is provided. The effect of this character’s insignificance is also reflected textually. In describing the events after the two leave to search for the donkeys, the servant seems to disappear from the narrator account 17. In v. 4, in which  the narrator reports the places visited to try to find the lost animals, the Hebrew verbs are all conjugated in the third person singular masculine in reference to Saul alone, as if the servant did not even exist 18.

			This situation continues until, in v. 5, Saul realizes that the search is not yielding great results. The servant reappears in the narrative and engages in a dialogue with his master. In this exchange, in 1 Sam 9:5, the first to speak is Saul:

			
				
					
					
				
				
					
							
							Let us come back, lest my father cease [worrying] about the she-asses and worry about us

						
							
							lkh wnšwbh pn yḥdl ’by mn h’tnwt wd’g lnw

						
					

				
			

			The construction of Saul’s speech begins with a second-person masculine singular lengthened imperative (lkh), followed by a first-person plural cohortative form preceded by a waw conjunction (wnšwbh). From a syntactic point of view, when an imperative is followed by a cohortative that does not agree with the imperative in number, the imperative acquires an adverbial function 19. In other words, in Biblical Hebrew prose, where the imperative is followed immediately by another imperative or by a cohortative (with or without a connecting “waw”), the first imperative describes how the action of the second verb is to take place. Furthermore, as Mann argued, the imperative + (w)cohortative construction occurs when the speaker tries to get cooperation from his listener 20. This is especially true when the cohortative differs in number or person from the imperative that precedes it 21. In short, this conative form of speaking indicates that Saul is not imposing his authority on the servant but, on the contrary, seeks his cooperation by opening a space for confrontation 22.

			Saul’s speech stating his reasons expresses an idea of ‘scope’ – through the indicative construction x-yiqtol (pn yḥdl) – 23, and a prediction of ‘consequence’ – with the form weqatal (wd’g) – 24. The proposition could be translated: Let us go back, lest my father doesn’t cease (x-yiqtol = scope) [worrying] about the asses, and worry (weqatal = consequence) about us. Saul’s father will probably worry about them if the two do not return home. Moreover, the consequence predicted by Saul, namely his father’s concern, is confirmed in 1Sam 10:2. Here, from the reliable voice of Samuel, the reader learns that the donkey business now no longer worries the father of Saul, who is now in sorrow over his son’s delay in returning.

			There is no reason to believe that Saul is refusing the research of the she-asses for reasons other than those he lays out in his prediction, namely his father’s concern 25.

			To Saul’s suggestion, the servant proposes one last way to complete the mission (v. 6):

			
				
					
					
				
				
					
							
							Look, there is a man of God in this town. And the man is esteemed. Whatever he says, it surely come to pass. Now, let us go there. Perhaps he will tell us of our way on which we have gone.

						
							
							hnh n’ ’yš ’lhym b‘yr hzwt w’yš nkbd kl ’šr ydbr bw’ ybw’ ‘th nlkh šm ‘wly ygyd lnw ’t drknw ’šr hlknw ‘lynw

						
					

				
			

			To these words of the servant, Saul replies (v. 7):

			
				
					
					
				
				
					
							
							Look, we will go, but what shall we bring to the man? For the bread is gone from our kits and there is no gift to bring to the man of God. What do we have with us?

						
							
							whnh nlk wmh nby’ l’yš ky hlḥm ’zl  mklynw wtšwrh ’yn lhbh’ l’yš h’khym mh ‘tnw

						
					

				
			

			The exchange between the two characters allows for some considerations. From the point of view of the discourse, both sentences begin with the particle hnh. This particle is an essential element of speech and, in this verse, has the function of introducing information that has particular relevance to the moment of communication 26. To the servant’s suggestion, which points the master to the important news of the presence of a man of God in a nearby town, Saul responds with another important fact through the construction hnh + yiqtol 27. This verbal construction (whnh nlk) expresses the desire or possibility that a fact will be fulfilled in dependence on the fulfillment of certain conditions 28. It is interesting to note that the two lines have the same grammatical structure. In essence, here, the two characters cooperate on the same level. They provide each other with important information to complete the task: in the same way that Saul had not considered asking the man of God for help, the servant had not considered that the prophet’s performance required compensation.

			The successful completion of the plot (the finding of the she-asses and Saul’s meeting with Samuel) is not automatic but, on the contrary, requires the cooperation of the protagonist with his helper, regardless of their social statuses 29. Mission completion results from productive teamwork in which master and servant work together proactively and contribute equally to the goal to be pursued on two different social levels.

			3. Looking for a Place to Spend the Night. 
The Levite and his Servant in Jdgs 19

			To confirm the interpretive line that emerged from the literary and discourse analysis of the previous section, it is worth analyzing another famous episode that, from the point of view of the servant-master relationship, contains a parallel to the scene in 1Sam 9 but from a reversed perspective: the episode of Gibeah’s violence in Jdgs 19. This narrative is one of the darkest episodes in the Bible 30 and has puzzled scholars for centuries who have expressed discordant judgments about the behavior of the Levite and the man from Ephraim 31. Again, the plot is well known. The narrative opens by introducing a Levite – whom the text does not name – who dwells in the hilly territories belonging to the tribe of Ephraim. The Levite takes a concubine from Bethlehem with him, but she abandons him, fled back to her father’s house. The husband follows the concubine to persuade her to turn back and reaches his father-in-law’s house, where he stays for three days, welcomed with the sacred chrisms of hospitality. Three times, however, the Levite tries to depart to his home with the recovered concubine, and three times the woman’s father persuades him to stay an extra night. Until, on the fifth day, the man finally sets out. Come night, the group consisting of Levite, concubine, a servant, and donkeys are still on their way, and the problem of where to spend the night begins to arise:

			11 When they were near Jebus, the day was nearly over, and the servant said to his master, “Come now, let us turn aside to this city of the Jebusites and spend the night in it.”

			12 And his master said to him, “We will not turn aside into the city of foreigners, who do not belong to the people of Israel, but we will pass on to Gibeah.”

			13 And he said to his young man, “Come and let us draw near to one of these places and spend the night at Gibeah or Ramah.”

			14 So they passed on and went their way. And the sun went down on them near Gibeah, which belongs to Benjamin,

			15 and they turned aside to go in and spend the night at Gibeah. And he went in and sat down in the open square of the city, for no one took them into his house to spend the night.

			Among the various themes and motifs around which the episode unfolds 32. vv. 11-13 describe the scene of an exchange between a master and, as in Saul’s case, an anonymous servant. As in the case of Saul, also, through some subtle signals, the text emphasizes the high social class of the Levite – the master – which is contrasted with the almost transparency of the servant character. First of all, the Levite is described in the text as a possessor of donkeys, servants, and concubines. Although he is never called by name in the text, through these specifics offered by the narrator, the reader can infer that the Levite is a decidedly wealthy person 33. This description, as in the previous case of 1Sam 9, is contrasted sharply with the character of the servant. As with Saul’s anonymous servant, the narrator does not provide any characteristics for the Levite’s anonymous servant. The character hardly seems to exist for the entire narrative. Unlike the account of Saul’s anointing, in Jdgs 19, the first to speak is actually the servant:

			The question here concerns where to spend the night, and at the gates of the city of Jebus (v. 10), the servant takes the floor and addresses his master (v. 11):

			
				
					
					
				
				
					
							
							Let us turn aside to this city of the Jebusites and spend the night in it.

						
							
							lch n’ wnswrh ’l ‘yr hybwsy hzwt wnlyn bH

						
					

				
			

			To this suggestion, the Levite responds (v. 12):

			
				
					
					
				
				
					
							
							We will not turn aside into the city of foreigners, who do not belong to the people of Israel, but we will pass on to Gibeah

						
							
							l’ nswr ’l ‘yr nkry ’šr l’ mbny yśr’l hnh w’brnw ‘d gb‘h

						
					

				
			

			An analysis of the syntactic components of the exchange between the two characters allows a comparison with the dialogue between Saul and his servant. The servant’s sentence in Jdgs 19:11 begins with a second-person masculine singular lengthened imperative (lkh), juxtaposed with the particle n’ followed by a first-person plural cohortative + waw conjunction (wnswrh). The construction of the discourse is the same as that Saul used in 1Sam 9:6, so the same considerations can be applied. This particular verbal construction, along with the particle n’, emphasizes the gentle attitude of the servant who seeks his master’s cooperation 34. Despite the similarity of the two scenes, in the case of Jdgs 19, the master (i.e., the Levite) demonstrates a markedly different attitude than that displayed by Saul. In contrast to 1Sam 9, the Levite imposes his authority on the servant using a particularly peremptory grammatical construction formed by the combination l’ + yiqtol (l’ nswr) that expresses unconditional rejection and a strong expectation of obedience (v. 12) 35. While the relationship between Saul and his servant seems to suggest cooperation between the two, in the context of Jdgs 19 the same relationship displays overtly hierarchical characteristics. In addition to the constatation of power relations between the characters, this type of relationship also leads to different plot outcomes. The Levite’s account shows a situation in which the servant’s proposals are not fulfilled, and this choice directly impacts the plot. Having failed to heed the servant’s advice, the group continues to Gibeah, in Benjaminite territory. Here they find hospitality from an elderly man who makes his house available. Soon, however, ungodly fellow citizens knock on the door demanding that the man hand over his guest to them for abuse 36. The old man offers them his virgin daughter, but they refuse. The Levite then takes the concubine and leaves her at the mercy of the mob, who rapes her repeatedly throughout a long night. At the break of dawn, the woman is released: more dead than alive, she drags herself to the host’s dwelling and collapses on the threshold. The Levite, therefore, loads her on the back of a donkey and returns home. There, he decides to dismember the concubine’s bloodless body into twelve pieces to be sent to the twelve tribes as a memento of the abysmal depravity that dwells within the Israelites 37.

			From a perspective of analyzing the servant-master relationship, the episode in Jdgs 19 provides a reversed perspective of 1Sam 9 38. Although from different perspectives, in both episodes, the level of cooperation between master and servant, reflected in the syntactic forms used in the exchanges, has direct outcomes on the plot. However, one difference is evident. While, on the one hand, Saul does not impose his decision on the servant but, on the contrary, cooperates with it to find a solution, the Levite in Jdgs 19 does not hesitate to emphasize his predominant position by pointing out the hierarchy of roles. The servant’s choice is dismissed, and the group is forced to follow the master’s directives. The outcomes of these directives are far from positive, and the group is led toward ruin.

			4. Servants of the Leprous commander. 
Servant-Master Relationship in 2Kgs 5

			The last episode I would like to analyze from a servant-master relationship perspective is the story of Naaman the Aramean reported in 2Kgs 5.

			This narrative contains, similarly to 1Sam 9 and Jdgs 19, a scene of an anonymous servant who will provide decisive advice to his master. The story is well known and concerns the healing and conversion to YHWH worship of Naaman, a non-Israelite leader of Aram’s army. A careful reading of this narrative reveals a structure composed of four distinct textual units, each using the master-servant relationship language and employing different functional characters 39. Already from the first lines, one can see a now-familiar narrative dynamic reminiscent of previously analyzed narratives:

			1 Naaman, commander of the army of the king of Syria, was a great man with his master and in high favor because by him, the LORD had given victory to Syria. He was a mighty man of valor, but he was a leper.

			2 Now, the Syrians, on one of their raids, had carried off a little girl from the land of Israel, and she worked in the service of Naaman’s wife.

			3 She said to her mistress, “Would that my lord was with the prophet who is in Samaria! He would cure him of his leprosy”.

			4 So Naaman went in and told his lord, “Thus and so spoke the girl from the land of Israel”.

			5 And the king of Syria said, “Go now, and I will send a letter to the king of Israel”. So he went, taking with him ten talents of silver, six thousand shekels of gold, and ten changes of clothing.

			6 And he brought the letter to the king of Israel, which read, “When this letter reaches you, know that I have sent to you Naaman my servant, that you may cure him of his leprosy”.

			The story of Naaman begins with a problem presented to the reader from the very first verse. He is a great general in the service of the king of Aram (śr Ṣb’ mlk ‘rm), respected by the king (‘yš gdwl lpny ‘dnuw) and welthy (gbwr ḥyl) but, the text tells us, he is leprous (v. 1). Note that the term “welthy” is the same term used to describe the social status of Kish, Saul’s father 40. This textual reference is followed – like the accounts in 1Sam 9 – by presenting the character’s problem. His leprosy is perceived by the reader as a discordant note in an otherwise so perfect description. In contrast to the tendency of the biblical narrative to provide few character descriptions, the author here provides a picture that strongly characterizes Naaman as a character of high social standing, distinct from the crowd 41. Such a high description has a precise narrative purpose, to create a gap between him and the other characters. Already in v. 2, the narrator introduces a new player to the narrative scene. From one of the raids in the land of Israel, the Arameans return with a little servant girl, who ends up serving Naaman’s wife.

			Again, as in previous episodes, the root n‘r is used to identify the servant.

			One can immediately see the sharp contrast between the description of the servant girl and that of Naaman. In fact, v. 2 picks up exactly the syntax of v. 1. Just as Naaman is a “big man” before his lord (v. 1), the servant is a small servant (n‘rh qṭnh) before Naaman’s wife (lpny ’št n’mn) (v. 2). All terms in the two descriptions are in opposition to each other 42. Moreover, the young prisoner condenses numerous characteristics that identify her as a tiny, insignificant, and marginal character. She is, at the same time young, woman, a servant, and a foreigner. One could not imagine a more vulnerable figure. Similar to previous narratives, but in a decidedly more pronounced way, the narrator creates a strong tension between the characterizations of master and servant.

			Now that the characters on the stage are characterized, and the plot problem has been stated (Naaman’s leprosy), as in previous narratives comes the servant’s advice. With unusual speed in the unfolding of events, v. 3 contains the servant’s proposed solution. She tells her mistress, Naaman’s wife, that the prophet who is in Samaria could cure her husband’s disease 43.

			With even more unusual speed, the servant’s words reach directly (v. 4) the ears of the king of Aram, who consents to Naaman’s departure and takes care to provide him with everything he needs. Surprisingly, not only Naaman’s wife and Naaman listened without hesitation to the words of such a secondary character as the young captive servant, but even the king of Syria himself did not take a second thought and considered the young Isralite’s advice without any hesitation 44.

			As in previous episodes, the advice of the anonymous servant leads the story’s plot toward its fulfillment. Naaman heads to Samaria, and the narrative seems to turn toward a positive outcome. But an obstacle interrupts the linear unfolding of events:

			9 So Naaman came with his horses and chariots and stood at the door of Elisha’s house.

			10 And Elisha sent a messenger to him, saying, “Go and wash in the Jordan seven times, and your flesh shall be restored, and you shall be clean.”

			11 But Naaman was angry and went away, saying, “Behold, I thought that he would surely come out to me and stand and call upon the name of the LORD his God, and wave his hand over the place and cure the leper.

			12 Are not Abana and Pharpar, the rivers of Damascus, better than all the waters of Israel? Could I not wash in them and be clean?” So he turned and went away in a rage.

			When he arrives at the doorstep of Elisha (here, the reader discovers that he is the “prophet of Samaria”) with gifts and offerings, he expects to be welcomed as a great personage. On the contrary, he is received by messenger, who gives him a simple instruction: he must bathe in the Jordan seven times (v. 10).

			After receiving this message, the general of Aram was indignant (v. 11): why didn’t the prophet Elisha go out and speak to him? And what does the Jordan have more than the other rivers? The plot again comes to a dead end.

			Surprisingly, it will again be the intervention of Naaman’s anonymous servants that will unblock the situation:

			13 But his servants came near and said to him, “My father, it is a great word the prophet has spoken to you; will you not do it? Has he actually said to you, ‘Wash, and be clean’?”

			14 So he went down and dipped himself seven times in the Jordan, according to the word of the man of God, and his flesh was restored like the flesh of a little child, and he was clean.

			They address their master by calling him “my father”, an unusual expression when put in the context of some servants addressing their master 45. On the one hand, this language suggests that the servants adopt persuasive language toward Naaman to urge him to listen to Elisha’s words 46. However, on the other hand, this expression suggests certain confidence and a felt closeness between the servants and the masters who allow themselves confidential language with their master that draws on the lexicon of the family 47.

			If we look at the Hebrew syntax of the servants’ speech, we are confronted with a skillful stylistic composition. The v. 13 states:

			
				
					
					
				
				
					
							
							But his servants came near and said to him, “My father, it is a great word the prophet has spoken to you; will you not do it? Has he actually said to you, ‘Wash, and be clean’?

						
							
							wyhšw ‘bdyw wydbrw ’lyw wy’mrw ’by dbr gdwl hnby’ dbr ’lyk hlw’ t’śh w’p ky ‘mr ‘lyk rḥṢ wṭhr

						
					

					
							
							But his servants came near and said to him, “My father, it is a great word the prophet has spoken to you; will you not do it? Has he actually said to you, ‘Wash, and be clean’?

						
							
							wyhšw ‘bdyw wydbrw ’lyw wy’mrw ’by dbr gdwl hnby’ dbr ’lyk hlw’ t’śh w’p ky ‘mr ‘lyk rḥṢ wṭhr

						
					

				
			

			The servants’ actions and spoken words reveal a strong persuasive intention. They approach Naaman and, after calling him “father” instead of “master”, cleverly formulate their advice in a sequence of rhetorical questions in which there are no imperatives 48.

			Again, as in the previous narrative section, Naaman gives no hint of hesitation. He heads to the Jordan river, bathes in the waters, and is healed of his illness (v. 14). In 2Kgs 5, the pattern found in the episode of the anointing of Saul (1Sam 9) and the murder of Gibeah (Jdgs 19) is repeated twice in a row. Twice Naaman, the great leader, general of the fearsome army of Aram, and a man respected throughout the kingdom of Syria, listen to the advice coming from his servants and implements it without even a moment’s hesitation.

			5. Conclusion

			The analysis of these three episodes in which a servant-master relationship emerges may provide some literary and theological insights. From a literary perspective, the three narratives suggest a common dynamic. This movement starts from the author’s description of the master. In all three cases, it is the protagonist and is presented to the reader as an individual belonging to a high social rank by the narrator. The animals and servants emphasize the status of Saul’s family and the Levite; Naaman’s glorious description emphasizes the Aramean commander’s social prestige. The narrative dynamic continues by describing the problem plaguing the main character. In the case of 1Sam 9, the plot starts with the loss of some donkeys, in Jdgs 19, the wayfarers have to find a place to spend the night, and in 2Kgs 5, the problem is Naaman’s leprosy. it is at this point that the texts introduce a second character into the scene of the story: an anonymous servant. In all three stories, the text uses the same lexicon to refer to a servant (n‘r) whose description – or, rather, non-description – provided by the narrator contrasts sharply with that of his master.

			It is at this point in the plot that the relationship that masters, that is, those in power, have with their subordinates is emphasized in the stories. In the three narratives, after a dialogue with their masters, the servants will provide advice on how they can solve the problem. Ultimately, at the narratological level, the servants propose a way to fill the gap that had started the plot by trying to lead the narrative toward its denouement 49. Saul’s servant will advise the future king of Israel to continue the quest by appealing to Samuel (the man of God); the Levite’s servant will advise stopping in Gebus to spend the night, avoiding the town of Gibeah; the young servant will advise Naaman to go to the “prophet of Israel”, Elisha, to cure his illness. Moreover, in the 2Kgs 5 episode, this dynamic seems to repeat itself doubly as at the moment when Naaman would like to return to Aram, his servants persuade him to follow Elisha’s directions.

			At this point, the plots of the three stories take different outcomes. The analysis reveals two different attitudes of the masters toward the initiative proposed by the servants. In the case of Saul and Naaman, the narratological and discourse analysis shows a relationship between servant and master that does not emphasize hierarchy but, on the contrary, emphasizes cooperation. The language of the servants and the respective responses of the masters highlight a cooperative will in which the master’s will is not imposed on the servant’s advice. In contrast, in the episode in Jdgs 19, the Levite uses all his authority to impose the hierarchical relationship on the servant, ignoring his advice and going his own way. Surprisingly, whether or not one chooses to heed the servant’s advice, cooperating with it or not, will have direct outcomes on the unfolding of the plot.

			Indeed, it will be by following the servant’s advice that Saul will meet the prophet Samuel who will anoint him king over all of Israel. Likewise, it will be by listening to the advice of the young Israelite servant girl and, later, her servants, that Naaman will be able to meet Elisha and recover from his illness. In contrast, it will be because he did not listen to his servant’s advice that the Levite will find himself staying overnight in the city of Gibeah, where the plot will take a decidedly tragic turn. Wanting to condense what has been said, it is possible to outline the literary pattern just exposed.

			
				
					
					
					
					
					
					
				
				
					
							
							
							Main Character

						
							
							Secondary Character

						
							
							Plot task

						
							
							Is the servant’s advice heeded?

						
							
							Plot Outcome

						
					

					
							
							Judg 19

						
							
							The Levite

						
							
							Anonymous servant (n‘r)

						
							
							Find a place to spend the night.

						
							
							No

						
							
							Tragic. Townspeople rape Levite’s concubine

						
					

					
							
							1Sam 9

						
							
							Saul

						
							
							Anonymous servant (n‘r)

						
							
							Find the lost asses of Kish.

						
							
							Yes

						
							
							Positive.

							Saul is anointed king, and the asses are found.

						
					

					
							
							2Kgs 5

						
							
							Naaman

						
							
							Anonymous young servant girl (n‘rh)

						
							
							Healing from leprosy.

						
							
							Yes

						
							
							Positive. Naaman recovers from the disease.

						
					

					
							
							His servants (‘bdyw)

						
					

				
			

			From the perspective of narrative action, the servants in these stories are a key element. Although they are secondary and almost transparent characters, on close analysis, they represent the turning point of the plots 50. They are the joining point between the problem that initiates the narrative and the solution of the plot 51.

			Read from this perspective, these stories can reveal a definite biblical pattern about the power dynamic and the relationship a master should exercise over subordinates. In the episodes of 1Sam 9 and 2Kgs 5, servants are not simply secondary characters who are expected to obey in silence. Their masters do not see them that way. On the contrary, they are listened to, valued, and seen as resources to whom the master can turn in case of need. In this sense, the biblical episodes seem to reward the master who knows how to put himself on the level of his servants and when to make the most of those he has around him, even if it means setting aside his pride and role 52. The text rewards this attitude toward power. Cooperation between master and servant is what the plot needs to achieve its most positive outcome, which is the resolution of the protagonist’s problem. This is not the case with the Levite, who instead takes advantage of his hierarchical power, imposing his will and deciding not to listen to the servant’s advice.

			In short, no matter how minor a character may seem, the stories give him a central role. The biblical text valorizes him and surprises the reader, who, misled by a lackluster description, might be tempted not to give the anonymous servant the proper value he will have in the story. Through  the literary device highlighted by this narrative scheme, the biblical authors succeed in creating a narrative effect that can emphasize the relational dynamic underlying the relationship between servant and master. The narrative and syntactic analysis of these episodes suggest a specific way of conceiving the exercise of power. This way is based on cooperation and dialogue and, at the same time, rejects the purely hierarchical paradigm that deafeningly imposes its will on the lower classes. As in other places in the Bible, in these passages, secondary characters – such as the servants – play a central role in the network of relationships that develop in the dynamics of the narrative 53. Because of how they are represented, combining both universal and individual characteristics, biblical characters, on the one hand, fulfill their function within the world of the narrative, and on the other, characters are vehicles capable of conveying, through their actions, precise messages, and ideologies of those who conceived them.
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			Resumen: La imagen del silencio de Dios frecuentemente se entiende de manera negativa, como ausencia o abandono. Sin embargo, el silencio divino en los textos veterotestamentarios tiene muchos matices distintos y puede representar una presencia misericordiosa más que una ausencia cruel. Este artículo examina el silencio divino en Sofonías 3,17, que evidencia la interpretación positiva del silencio como misericordia divina. Para entender la imagen, primero hay que recurrir a un estudio semántico del verbo hebreo que expresa el silencio en este versículo: yaḥărîš.

			Palabras clave: Silencio de Dios. Sofonías. Semántica del hebreo bíblico. Versiones antiguas. So 3,17

			“Silent Because of His Love”:

			A Reinterpretation of God’s Silence in Zephaniah 3:17

			Abstract: The image of the silence of God is frequently understood negatively, as absence or abandonment. Divine silence in Old Testament texts, however, has many distinct nuances and can represent merciful presence rather than cruel absence. This article examines the divine silence in Zephaniah 3,17, which demonstrates the positive interpretation of silence as divine mercy. In order to understand this image, we must first turn to a semantic study of the Hebrew verb that expresses silence in this verse: yaḥărîš.

			Keywords: Silence of God. Zephaniah. Biblical Hebrew semantics. Ancient versions. Zeph 3:17

			1. El silencio de Dios en el Antiguo Testamento

			El Dios del Antiguo Testamento es un Dios que habla. Su palabra inaugura la creación (Gn 1), y es su palabra la que expulsa a la humanidad del jardín (Gn 3). Por su palabra viene el diluvio (Gn 6), y por su palabra el primer lenguaje humano se convierte en confusión, dispersando a los seres humanos por toda la tierra (Gn 11). Su voz genera un nuevo pueblo con la llamada a Abram (Gn 12) y las promesas a su descendencia (Gn 17,1-8; 26,3; 28,15). La voz de Dios sigue siendo escuchada por José en sus sueños (Gn 37; 40), Moisés en la zarza (Ex 3), Josué (Jos 1), Samuel (1 Sam 3), David (1 Sam 23,2.4; 30,8; 2 Sam 2,1; 5,19), los profetas, y muchos otros personajes a través de la historia bíblica.

			Sin embargo, este Dios que tanto habla también guarda silencio. En algunos textos del AT el silencio de Dios tiene el matiz negativo del abandono o del rechazo (Sal 22,3), pero el silencio de Dios aparece principalmente no en textos que afirman que Dios esté callado, sino implorando que no sea ese el caso. Los salmistas, por ejemplo, piden a Dios que no calle sino que conteste, repitiendo cinco veces la petición ʾal-teḥĕraš, “no te calles” (Sal 28,1; 35,22; 39,13; 83,2; y 109,1). Queda claro con esta petición contra el silencio que los salmistas están buscando como respuesta una acción de ayuda o liberación más que una palabra de ánimo o consuelo. Por lo general, parece que Dios acoge la petición, pero hay otros textos que dicen explícitamente que no contesta. En estos, normalmente se da por entendido que es el resultado merecido del comportamiento del individuo (con Saúl, por ejemplo, en 1 Sam 14,37; 28,6).

			En otros casos, el silencio de Dios es una imagen positiva que comunica su paciencia, su falta de acción para juzgar o castigar. Este silencio positivo es una imagen menos conocida y por lo tanto a veces mal entendida en las interpretaciones bíblicas, como se podrá ver con las dificultades que se generan al interpretar el versículo que es el foco de este artículo. En lo que sigue, se presentará este versículo bien conocido pero poco comprendido junto con la imagen positiva del silencio divino que implica, así como los argumentos semánticos que apoyan esta interpretación. La solución hermenéutica sugerida se basa en los resultados de un estudio semántico más amplio sobre el silencio en el AT 54.

			2. Sofonías 3,17

			El versículo que nos interesa se encuentra hacia el final del pequeño libro de Sofonías, y describe a un Dios poderoso que salva a su pueblo con gozo y que guarda silencio en su amor.

			
				
					
					
				
				
					
							
							Texto transliterado 55

						
							
							Traducción mía

						
					

					
							
							yhwh ʾĕlōhayik beqirbēk,

							gibôr yôsîʿa

							yāśîś ʿālayik beśimḥāh

							yaḥărîš beʾahăbātô

							yāgîl ʿālayik berinnāh.

						
							
							El Señor (YHWH) tu Dios está en medio de ti,

							un poderoso que salvará;

							se regocijará por ti con alegría,

							callará en su amor,

							se alegrará por ti con gritos.

						
					

				
			

			El verbo yaḥărîš, “callará”, de la cuarta línea, y el silencio amoroso al que refiere no es fácil de entender en este contexto de júbilo y bullicio. Pero antes de investigar los detalles del verbo y su interpretación, debemos situarnos en el contexto más amplio del libro.

			2.1. Trasfondo y contexto del libro

			El libro de Sofonías se sitúa en el reino de Josías, rey de Judá, quien reinó aproximadamente entre los años 640 y 609 a.C. Sofonías se ubica, entonces, después del exilio del reino del norte (que tiene su fin en 722 a.C.), y probablemente antes de las famosas reformas de Josías en el reino del sur (ca. 622 a.C.). En este contexto post-exílico (israelita) y pre-reforma se puede entender el tono de juicio amenazante con que empieza el libro y el giro que hace hacia el final, dando una visión esperanzada de un futuro Israel justo y recto que goza de paz con el Señor.
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