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Abstract:

Because of the recent ban on a Bible translation, in part because of the rendering
of God’s name as Jehovah, this thesis analyses what can be learned on the topic of
the attitude in Russia towards that name from a historic viewpoint. Early
occurrences of the name within the Russian Orthodox Church, as well as examples
of prominent authors’ usage of the name in the secular literary sphere, are being
discussed. Particular interest is paid to the literature of the 19" century, in an
attempt to determine what knowledge the authors had access to, as well as to
establish how familiar this rendering of the name was to the society. The analysis
continues with literary examples from the 20" century, searching for indications
that could reveal the time and possible reason for the altered connotations to the
name. My interest is the cultural and historical perspective on the awareness of the
name, whether it was a natural part of the cultural and religious heritage or not.
And if it was — when and why was the general public deprived of that heritage?

| believe that this interdisciplinary approach can provide a valuable picture,
impossible to gain if the discussion would have been solely about religious
minorities’ rights.
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Introduction

In the year of 2017, a Russian court declared the Bible published by Jehovah’s
Witnesses extremist and banned it. A surprising decision, considering that Russia
is a country where most of the population is Christian, but even more so from a
legal point of view. The Russian Federation Law on Countering Extremist
Activity, on which the verdict was based, clearly states in Article 3.1: “The Bible,
Koran, Tanakh and Kangyur — as well as the content of these books and quotations
from them — cannot be declared extremist materials” (Garant, 2022).

Why then, was the ban anyhow declared? Victoria Arnold (2017) depicts the
situation and how Judge Grishin notes the Extremism Law's 2015 prohibition on
banning the Bible and other holy books, but relies upon a study made by the
Centre for Socio-Cultural Analysis as an evidence for why this Russian translation
should not be considered a Bible.! The disqualifying reasons are that “it does not
have such a title” [the title “Holy Scriptures” is being used] [...] and “significant
changes have been made to the text, which are recognised by the authors of the
New World translation themselves... The most revealing example is the use of a
tetragrammaton in the form of Jehovah.” Although both Judge Grishin and the
study itself acknowledged that the text of this translation is "partially coinciding in
its content with the text of universally accepted translations of the Bible", he
concluded that this "in itself is not grounds to consider all editions of the Bible as
such — in connection with which the norms of Article 3.1 of the Extremism Law
cannot be applied."?

In other words, the court judged in favour of a claim to regard this Russian
translation as not being a Bible because it renders God’s proper name, represented
in the original Hebrew text by the Tetragrammaton, as Jehovah (Zezo6a in
Russian) instead of using the traditional word Lord (I"'ocnoos in Russian).?

L Arnold (2017) explains that the Centre for Socio-Cultural Analysis was registered 2014 and
appears to comprise four specialists who offer their services with "the identification in text and
images ... of the promotion of extremist activity and direct, indirect and hidden calls to extremism;
the determination of extremism in the activities of organisations." Their report on the questioned
Bible translation concluded that it induced "hostility towards people based on religious affiliation"
and contained "justification of the necessity of carrying out aggressive, violent, cruel actions
towards a person in connection with religious affiliation".

2 Just before the publishing of this thesis, the European Court of Human Rights stated in a
judgement of the 7™ June 2022 that the Russian decision to proclaim Jehovah’s Witnesses’
publications as “extremist” and therefore banning them, was unlawful. According to the press
release “the Court found that the banning of Jehovah’s Witnesses’ publications, even though they
contained no statements advocating violence, hatred or intimidation, was only possible because the
definition of “extremism” in Russian law was overly broad and could be applied to entirely
peaceful forms of expression. [. . .] The court has previously identified a number of fundamental
procedural flaws in the way which Russian courts categorised material as “extremist”. The first
flaw was that the courts simply endorsed conclusions drawn up by experts selected by the
prosecutors and the police and made no attempt to conduct their own legal analysis. The second
stemmed from the fact that Russian law did not allow affected parties to participate in the
proceedings under the Suppression of Extremism Act which meant that their arguments could not
be heard.” (European Court of Human Rights, (ECHR), 2022)

3 “Tetragrammaton” is the word used for describing the name of God, when it is written in Hebrew
as m7. This name occurs approximately 7000 times in the original text. The expression
“Tetragrammaton” derives from the Greek words “four letters”. This will be discussed more
detailed in the background. The wording in the court’s verdict is notable, since it reveals a lack of
understanding of the subject, referring to the name Jehovah as “use of a tetragrammaton”.



If we don’t have deeper knowledge in history, it is very easy to mistakenly
associate and connect the name Jehovah only with the Christian organisation that
today has become known for using it. That could disturb the objectivity with
which we examine this question, and we could be inclined to believe that
Jehovah’s Witnesses have tampered with the text simply to fabricate a stronger
confirmation for their own beliefs. But, surprisingly, the name is neither their
product, nor a modern one — facts that are easy to confirm from a historical, world-
wide viewpoint. A quick scan shows that the name occurred in Russia many
hundred years before the organisation of Jehovah’s Witnesses even started to exist.

I hope that this study may display yet another example of why it is so important to
evaluate modern day events with consideration of historical facts. Knowledge
equips us, so that we will not solely rely upon our personal subconscious
impression. This enables us to listen with equal attention to minority groups, that
are often less respected, as we are inclined to do with traditional sources that are
viewed as more authoritative. Otherwise, we might all become victims of
miscarriage of justice, either as pure targets or by supporting or sympathising with
injustice without even being aware of it.

Aim and questions

In this thesis, | like to address a number of questions that the occasion with this
odd verdict rises. My aim is foremost to research the historical, not the theological,
viewpoint of the attitude to the divine name Jehovah in Russia, and the rendering
of it in the Russian language.

My main focus in time is the period after the Russian Age of Enlightenment,
especially the 19" century, even if examples from other historical periods as well
may be needed to clarify the awareness of the name in Russia. | am particularly
interested in finding out the general picture of the society’s knowledge of the name
Jehovah, not only the ecclesiastical, and that is why the 19" century is of such
interest. The literature in Russia was in many ways depending on the church
before that time — either because of the educated scholars and translators being
found there, or due to the language — everything should be written in Church
Slavonic, thus observing Orthodox tradition. But since literature started to be more
independent in the 19" century, this period can provide a picture of what secular
people would have access to - beyond the knowledge concealed in the
monasteries’ libraries.

The thesis aims to find the answers to these questions:

1) What can documented examples from the Russian history tell us about the
name Hezosa (Jehovah) — is it a recent invention, declared and published
by a small Christian organisation because of their specific interest in the
matter?

2) Was the question of the divine name of interest only for theologians,
translators and Bible scholars, or can any testimonies be found of the usage
in the secular and literary sphere?

3) Is it possible to distinguish when the present negative attitude arose, to the
point that it even is considered inappropriate to render the name of God in
the Bible? Does it in any way relate to the presence of Jehovah’s Witnesses
in Russia?



Previous research

Since the specific questions of the thesis is a subject that, as far as | have been able
to conclude, has not been researched previously, | will have to rely on research on

related topics and combine those results in my attempts of getting a picture that is

detailed enough for making a well-founded conclusion.

As a starting point, | am using the findings of an article named “Aspects of
Rendering the Sacred Tetragrammaton in Medieval Slavic Religious and Secular
Texts” by Pavlos Vasileiadis and Ivan Borshchevsky (2019). Before their study,
the problem of rendering of the name in Medieval Slavonic texts had not been
studied thoroughly. Other studies have discussed specific aspects of translating
denominations as “God Almighty” and “I am who I am” but not the rendering of
God’s proper name. The purpose of that study was therefore to analyse medieval
and secular texts written in several Slavic languages (including Russian) and to
summarize methods of rendering of the Tetragrammaton applied therein. This
provides a necessary background with specified examples of the occurrences of the
name in Russia — by whom it was rendered, at what time and in what way. It is not
the main part of the analysis, since it discusses the period before the 19" century,
but without that foundation it would not be possible to endeavour to understand the
questions that this thesis set out to analyse. Thus, it provides essential facts that
enable me to analyse and draw conclusions about the historical attitude to the
divine name in Russia.

Although this is not a theological thesis, | will need the results of some scientific
articles that enlighten the topic of ancient Bible scripts that had impact on the
Church Slavonic translation, and recent findings that have been made in this area.
This is essential in order to be able to evaluate the Russian Court’s claim that
“significant changes” of the biblical text had been made, and to understand why
the authors of the banned translation even admit to have done so. | benefit from
two more studies made by Pavlos Vasileiadis, called “Aspects of rendering the
sacred Tetragrammaton in Greek” (2014) and “The God lao and his connection
with the Biblical God, with special emphasis on the manuscript 4QpapLXXLev"”
(2017). The first article illustrates that some forms of rendering the
Tetragrammaton were accepted and used more widely within the Greek Religious
and secular literature since the Renaissance and especially since the Modern Greek
Enlightenment. That study gives us valuable insight into how the question of
rendering of the name developed in Europe and how this came to effect Russia.
The second article discusses a vocalized Greek rendering of the name, that also
occurs in the Russian context. This article contains important information that
enables conclusions on the subject of whether the Hebrew name was lost in the
early Greek translations or not. It is important for our thesis, since that is the
foundation of the translation to Church Slavonic.

To be able to provide insight on the development of the reinstatement of God’s
name in different Bibles, | have mostly used the book of Robert J. Wilkinson;
“Tetragrammaton: Western Christians and the Hebrew name of God” (2015). In
the part that addresses the history of Jehovah’s Witnesses in Russia, I am grateful
to Zoe Knox and her achievements in her article “Jehovah’s Witnesses as
Extremists: The Russian State, Religious Pluralism, and Human Rights” (2019) as
she analyses their situation in both modern-day Russia, and during the Soviet



period. The rest of my research has been possible to perform thanks to different
scientific articles, as shown by references.

Material, method and theory

Due to the mentioned lack of research prior to this thesis, | will combine three
different methods and sources in my efforts to reach plausible conclusions. For
natural reasons, the basic approach is text-oriented with elements of philology, as
we consider different renderings of the Tetragrammaton. Despite of that, this thesis
does not address theological questions or the debate about how the name should be
pronounced. | will use material about the history of ancient Bible scripts, as well
as the Bible’s history in Russia. Some biblical manuscripts that have had impact
on the translations used in Russia will be discussed, and whether those contained
the name or not. The background will also provide examples of different Russian
translations.

An author-oriented approach will as well be an important method for my study. In
my primary research | have found at least twenty different examples of secular
writers and poets who used the name with different spellings in the 19" Century.*
The most common is Hezosa, but the rendering of it as Ezosa is also practised. To
make the task more feasible, | have decided to choose Karamzin, Pushkin and
Dostoevsky as examples and use texts written by them as my primary sources.® |
have chosen these authors because of their special contributions to the Russian
literature, culture and even literary language, as well as because their activity took
place during a very dynamic and important period in the Russian history. They all
have significantly enriched the Russian cultural and literary heritage and are, to
some point, national pioneers and the pride of Russia, which makes it even more
interesting in the context of my question.

Because of the already admitted absence of scientific work on these author’s
viewpoint on the divine name, | have been working with biographical criticism,
exploring their general biographies, and thus strived to encounter information that
allows me to understand the context in which they wrote what they did, what
source of information they would have had access to, taking their association and
life experiences into account. | am fully aware of that the only reasonable goal is
to make likely that certain specific circumstances might have contributed to their
knowledge of the name. Since this topic has not been studied before, | do not
believe it is possible to prove my theories in a judicial sense. But based on the
material | have found so far, | have concluded that it is more than conceivable to
express a well-founded and logical interpretation of the facts at hand, thus
receiving possible, logical answers on the questions of this thesis. To be able to
draw conclusions that provide sufficient answers, it has also been necessary to
apply a context-oriented method. I will work with a chronological approach, but

4 Such as Nikolay Karamzin, Aleksey Merzliakov, Wilhelm Kiukhelbeker, Fyodor Glinka,
Alexander Pushkin, Pyotr Chaadaev, Vladimir Benediktov, Ivan Turgenev, Eduard Guber, Vasily
Zhukovsky, Lev Mei, Aleksey (Konstantinovich) Tolstoy, Vsevolod Krestovsky, Ivan Goncharov,
Afanasy Fet, Nikolay Leskov, Fyodor Dostoevsky, Mikhail Saltykov-Shchedrin, Vladimir Gippius
and Anton Chekhov.

5 Karamzin, N. (1789) IIpozyaxa (A Walk), Pushkin, A. (1823) M3 nucema x Buzemio (From letters
to Vigel) and Dostoevsky, F. (1877) Espetickuii éonpoc (The Jewish question).



since different fields of the society are involved, it might occasionally be necessary
to use a more thematic alignment, as to not lose track of the logic.

The 20" century literature is also being discussed, although from another
perspective, as being explained in the next section (structure). Since the ban on the
Bible Translation that prompted this thesis has jurisdiction only on Russian
territory, | have left out the exile literature produced by Russian authors that lived
abroad. This means that the results of the analysis of literature derive only from
what has been brought into being and been present on Russian soil, which
optimizes the comparison with the court’s verdict. Although a short period of the
21%t century’s literature before the ban of the Bible could have been discussed as
well, I have decided to omit that period in the analysis, due to the necessity to limit
the study in time. Even if it is a period of considerable changes, | consider it to
short to be a reasonable explanation in the altered attitude to the name.

As already declared, there is a need of starting with some scientific facts on the
available ancient biblical scripts, so we can compare those facts with the court’s
position and the reason for this thesis. This will show that changes of the biblical
text and occurrence of the Tetragrammaton indisputably have been made, but
demonstrates as well that it is not that simple to determine by whom — and the
facts might even prompt us to strongly question the assertion made by the court.
Without this knowledge, it will be difficult for us to understand the dispute, or why
it is of such a considerable interest to combine the above mentioned facts with
what the Russian history of especially the 19" century reveals.

Structure

I will start with some background concerning the Bible — some basic facts about its
structure and the occurrence as well as disappearance of the divine name in the
text. Some of the new findings regarding the Tetragrammaton in biblical scripts
that indeed are very relevant for the thesis will be discussed, as well as examples
of the European interest in the name during the 16™-18" century. This will
facilitate a logical reasoning, needed in the search of plausible explanations for the
occurrence of the divine name in Russian history.

The analysis is initiated with a display of historical examples from the Russian
context, related to the rendering of the name, beginning as early as in the 11"
century. As | approach the 19" century (starting from chapter 2), which is of
particular interest for this thesis, the analysis will be more detailed and focused on
a number of individual examples from the literary sphere. | will also provide a
picture of the increased interest in Russia in Bible translations, and the outcome of
that in chapter 3.

Drawing conclusions from this period in chapter 6, my study moves on to the 20™"
century, which is being discussed in chapter 7-9. The main focus here is whether
any factual inferences on the alteration in attitude towards the name 2ezosa during
this period can be made or not. As in the earlier part, examples within the literature
will be discussed, but drawing on conclusions already made, there is no need for
being as detailed, apart from the main focus of the period. To evaluate the chosen
examples from this time, it will be necessary to consider the impact the
communistic politics had on the matter. By reasoning on these facts and comparing



them with the history of Jehovah’s Witnesses in Russia, we will see if it is possible
to establish any correlation between them.

Finally, the thesis will sum up the conclusions made along the way, drawn on the
testimonies from the Russian history that has been discussed. That should make it
possible to determine whether the Russian court’s ban on the Bible was justifiable
or not. This will hopefully contribute to a clearer understanding of our
contemporary history, motivating us to continuously examine our actual grounds
for a considered opinion on any issue, or toward a group of people.

Background

A summary of fundamental facts in connection with the Bible will be of assistance
in the efforts of understanding the number of evidence that later on will be
presented and analysed. Therefore, in this part some basic knowledge on the
structure of the Bible is presented, making it is easier to gain insight in the
linguistic consequences that are subject for discussion. After this introduction, we
will have to get acquainted with a Greek translation of the Old Testament that has
become vital for the preservation of the biblical text, and the discussion on
whether the Tetragrammaton can be found there or not. This raises questions about
the removal as well as the reinstatement of the name that are being presented and
discussed. As a closure of this background, we will see a couple of examples of
Bible translations in Europe from the 16'-18" century (more examples are
displayed in the appendix) and make a short overview of the Bible translations
available in Russia in approximately the same period.

Bible basics

The discussion of this thesis will be easier to comprehend with knowledge of some
basics about the Bible’s background and history — and why the rendering of God’s
name has become a debated topic in the first place. The modern-day Bible is one
volume, viewed as one book. But when it was written, it was originally 66
different books or letters, produced by different people at different times but all
recognized as a part of the Holy Scriptures, considered as the Word of God. The
largest part of the Bible is the Old Testament, that consists of 39 books, and the
language that was used is mainly Hebrew (with some small parts of Aramaic
texts). The New Testament (the part that is read only by Christians, not by
religious Jews, as a contrast to the Old Testament that is considered holy by both
parts) consists of 27 books and is written in Greek (with some Aramaic words in
the text). This means that we have two world religions that respect and revere the
first part of what we today call the Bible, or the Holy Scriptures.® The need of
translating the Holy Scriptures appeared already before the Christian era, so it was
not a result of their missionary work, as one might think. As the Jewish people
became spread and lived within other countries, their understanding of the Hebrew
language was simply not good enough for comprehending the Scriptures.” That is
why the Septuagint came to be. It is a translation of the Hebrew scriptures (Old

6 The word “Bible” derives from Latin Biblia that means “book” or “books”, which in turn comes
from the Greek expression Ta Biblia that can be traced to the city of Gebal, known as Byblos, that
was an exporter of papyrus, and thus came to be associated with writing.

7 At this point, we are discussing only the Old Testament, the Hebrew part.



testament) to Greek that was completed by the end of the second century B.C.E.®
(This Greek translation is also abbreviated LXX, which is what | will use from
now on.)

When we are discussing translation from Hebrew, it is important to know that the
Hebrew writing does not contain any written vowels. That is not a problem as long
as the reader is familiar with the words — he will instantly know what vowels to use
between the consonants and thus get both the right pronunciation and meaning.
But this task will become much more difficult if the written word is unknown to
the reader. As it comes to the divine name, we know that is was written ;77> in the
Hebrew square writing, often transcribed as YHWH with Latin letters — but we
cannot claim to know what vowels that were used when it was read.® Since the
vowels were not written, we have only four letters, hence the expression
Tetragrammaton (from the Greek words “four letters”).

Important knowledge of the LXX-translation to Greek

In what way is this information about LXX related to our question? Dmitriy
Shukurov (2018) comments the Hebrew text and explains that the sacred
Tetragrammaton, expressing the name of God, is found a little bit less than 7000
times in the text. Yet, he explains that since the Russian translation of that part of
the Bible (the Old Testament) is based not on the original Hebrew text but LXX,
the word that is being used (I"ocnoows) in all these places has a totally different
meaning — Lord. Naturally, the question arises — if this is merely a translation, how
can a name that existed almost 7000 times in the Hebrew original just disappear
from the translated Greek copy? Is that not a quite dramatic change of the original?
In the same article, Shukurov quotes (p.101) the famous Russian philologist,
biblical scholar and translator, Sergey Averintsev:

The translation of the Bible into Greek predetermined a number of
issues that emphasize the universalization of Judaism once again. A
strict ban was imposed on a “four-letter” name Yahweh used by Jews;
so while reading it out loud, ketib (“writing”) was substituted for the
gere (“reading”) “Adonai,” i. e. “the Lord”. One way or another,
however, the revered and unspeakable name was preserved in the text,
reminding of the exclusivity of the worshipers of this name. But when
translated into Greek, it was dropped completely, replaced with
Kbprog, “Lord”, in the written text itself (that is why Christian authors
call their God just “Lord”). Being exotic to the Hellenic ear, the name
disappeared; but a concept of God as “Lord” in general, the Lord of
not Jews alone but of the whole world remained. This significant
change is not the only one. As a Russian philologist notes, “LXX does
not usually translate, but rather interpret.”

This explanation can be a bit difficult to grasp. In what way is it crucial to the
questions of this thesis? It has to be remembered that the change that is being
described concerns one of the most vital, still preserved, sources of the Old

8 The name derives from the Latin word for “seventy”, due to the tale that 72 scholars were
involved in translating the first part, the Pentateuch (or Torah in Hebrew, the first 5 books, written
by Moses) which the legend claims the translators completed in 72 days.

° Hebrew is read from the right to the left, so the letters that are repeated twice corresponds to the
Latin letter “H”.

10



Testament. Averintsev explains that the idea that came into verbal practice among
Jews — that God’s name written with the Tetragrammaton was too holy to be
pronounced aloud, and should be replaced with a title (often Adonai /Lord) when
reading — also had its impact on the translation of the Old Testament that was
made by Jewish scholars from the original language into Greek.'° That motivated
them to replace the name (with Kdprog/Lord) even in its written form, and this
replacement would of course have a bearing on any translation into another
language that used LXX as its source — including the Church Slavonic and
Russian. For many years, that seemed to be the picture provided by history. But as
being discussed by Vasileiadis (2014), more recent discoveries demand a
reconsideration of those assumptions. He quotes H. Bietenhard by writing:
“Recent textual discoveries cast doubt on the idea that the compilers of the LXX
translated the tetragrammaton YHWH by kyrios. The oldest LXX MSS
(fragments) now available to us have the tetragrammaton YHWH written in
Heb[rew] characters in the G[ree]k text. This custom was retained by later Jewish
translators of the OT in the first centuries A.D” (Vasileiadis, 2014, p. 60, note 32).

This would imply that the substitution of the divine name took place at least 300-
400 years later than was previously considered. Other interesting facts confirm
this. One LXX manuscript stands out among all the other findings (called
4QpapLXXLevP, also known as 4Q120%) since it is the only surviving LXX copy
that uses a Greek rendering of God’s name instead of kyrios or even the
Tetragrammaton, as we could have expected. It is a papyrus scroll dating from the
first century B.C.E. or the beginning of the first century C.E. and is assumed to
originate from Egypt. In this copy, the theonym Zaw is used twice (Leviticus 3:11
and Leviticus 4:27) and may be reconstructed in another 12 cases in the fragments
of this manuscript. According to Vasileiadis (2017) Tov says: “This scroll 4Q120,
presumably reflects the OG” [Old Greek translation] that provides us “a genuine
LXX text” by being “an excellent representative of the LXX” and “a typical
exemplar of the LXX” (p. 27). Tov even claims that “4QpapLXXLev® reflects the
original text of LXX, while the main LXX tradition reflects a revision”
(Vasileiadis, 2017, p.72, note 13). This is highly interesting because it opposes two
theories that for long have been widely accepted. Firstly, the name cannot have
been removed — as previously assumed — from the LXX by the original translators
more than a century earlier. It is not logical to believe that the Jews first removed it
to avoid blasphemy and then put it back later, that would have been a very difficult
decision to make. And since this fragment is significantly older than the preserved
LXX versions that usually are referenced, this version has a stronger position and
appears to be less influenced by time.* Secondly, instead of using the
Tetragrammaton, the 4Q120* uses a vocalized form of the name. As other copies
of LXX (containing the Tetragrammaton) left the choice with the reader whether
to pronounce the name or not, this version actually prompts the reader to use a
certain form of the theonym in Greek. So, when this scroll was read aloud, the
listeners would hear the name of God.

A third circumstance that is interesting and worthy of mentioning, is that Origen
(appr.185-254 C.E.), one of the Church Fathers, used the Hebrew Tetragrammaton

10 There are theologian discussions in which these terms, Lord and God, are considered as names.
Inasmuch as this is not a theological thesis, | will regard them as titles since they can be translated
and — apart from a divine name — also can be applied to people. Linguistically, they thus belong to a
different category than a name.

1 Codex Sinaiticus, the oldest known complete LXX, is from the 4™ Century C.E.
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in his scholarly Hexapla, but generally employed the above mentioned theonym,
o, in his literary works.'? What then, is Hexapla? | will address it briefly, since
it confirms the above reasoning on the topic of LXX, and thus is related to our
interest in the Russian translation of the Bible. Hexapla is a huge work, completed
by Origen about 245 C.E. The meaning of the word is “six-fold”, and it contains
the biblical text 6 times, in different versions. The Hebrew text came first, after
which followed a Greek transliteration of the Hebrew text, Aquila’s Greek version,
Symmachus’ Greek version, the Septuagint/LXX (revised by Origen himself), and
Theodotion’s Greek version. Vasileiadis notes that the Tetragrammaton “was used
in all five Greek columns of his Hexapla, [as well as in the Hebrew text, of course]
as it is testified by surviving fragmentary copies like Codex Ambrosianus O 39”
(2017, p. 30 note 24). His conclusion is that Christian readers and authors that used
these translations were in contact with either Hebrew or Greek forms of the
Tetragrammaton in the best available copies of LXX or in its revisions well until
the tenth century C.E.

An alternative explanation?

But if the removal of the name is not explained by Jewish translators being
influenced by the tradition that it should not be pronounced, then who removed it,
and why? Since the scholars have not yet reached any mutual agreement on this
matter, we are left with only circumstantial reasoning. Vasileiadis does comment
on the differences these two words convey (kyrios and YHWH) by saying that it
“implies a shift in the theological understanding of God” (2017, p. 27, note 14).
He points out the Greek philosophical notions of patterns of thought as a heavy
influence that transformed fundamental biblical perceptions. Vasileiadis quotes
Marmorstein: “That God has no name was taught by Aristotle, Seneca, Maxim of
Tyre, Celsus, and Hermes Trismegistus” (2014, p. 57 note 7).%2 These Greek
perceptions gained great influence in Christianity since several of the Church
Fathers (especially Origen) used Hellenistic philosophy in their reasoning, trying
to explain Christian dogmas. That would mean that it is a reasonable assumption
that the teaching of the Christian Church to some point became adapted to Greek
reasoning and attuned to their conception of the divine nature and name.

Whatever the reason was, we know that from somewhere around the second or
third century C.E. it became increasingly common among the Christians to
substitute the name instead of render it. The Hebraist Jerome translated the whole
Bible from the original languages into common Latin and the renowned Vulgata
was finished 405 C.E.** Vasileiadis (2017) comments Jerome’s knowledge by
quoting Riesel: “At the end of the fourth century CE, the Hebraist Jerome
explicitly mentioned that “nomen Domini apud Hebraeos quattuor literarum est,
Jod, He, VVau, He, quod proprie Dei vocabulum sonat et legi potest Jaho,” that is
“the name of God properly sounds and can be read Iaho” (p. 39 note 43). Jerome
also mentions in his preface to the biblical books of Samuel and Kings (in his
Vulgata) that God’s name still can be found in ancient Greek translations of the

12 This means that the use of Jaw was still known and in practice, more than 200 years after the

dating of the scroll that we have discussed.

13 This is not a totally new religious idea, it has similarities with some ideas from ancient Egypt. As

an example, Shukurov (2013) refers to ancient Egyptian widespread myths, connected to the gods’

names and their renaming. For instance, the sun-god Ra had different names (Amon-Ra) that were

well-known, but his true name was kept a secret, so that enemies would not gain power over him.

14 The word derives from Latin vulgus “the common people” and vulgare “to make known to all.”
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Bible, written with ancient letters.™> However, despite these announcements,
Jerome did not use the name of laho anywhere in the main text of his translation,
but substituted it with God or Lord. We do not know if it was the current practice
that influenced him, or if he had any other motive for his decision. But the result
was that the Christians at this point lost their primary opportunity to learn about
the divine name, since the frequent occurrence of it in the Bible no longer was
obvious to the reader of this vital translation.

So far it has been established that the Tetragrammaton was removed from the Old
Testament when it was translated to Greek, and replaced by kyrios, which carries a
totally different meaning: Lord. It has also been shown that there are several well-
founded reasons to question the traditional viewpoint that considers the first
edition of LXX as the turning point for the start of this substitution. Evidence has
been presented to the fact that LXX did contain either the Tetragrammaton or a
Greek version of the name, at least for a couple of the first centuries of C.E. We
have also acknowledged the impossible mission of proving the exact
pronunciation, since we have no confirmed knowledge of which vowels were
being used. What do we need to add to the picture so we can understand the
conditions that could have an impact on Russia in this matter?

Reinstating the divine name

When was the name rediscovered by the non-Hebrew speaking public? Vasileiadis
(2014) explains that the monopoly of the widespread substitution practice had
ended in the Latin-speaking world at the beginning of the second millennium C.E.
due to the Renaissance humanism and especially the studies of the Hebrew
language, providing necessary circumstances for the Christians to rediscover
Hebraica Veritas.'® The process started with the Roman Catholics, (13" Century)
followed by the Protestants (16" Century), and shortly after that the Eastern
Orthodox Christianity became acquainted with God’s name (16" Century).
Gradually the name came into more widespread use among the English- and
German-speaking population, and later on among Greeks and Slavs. Different
translators made different choices — some used the name in the main Bible text,
and some in comments made upon the text — but many felt that is should be
transferred from the original to the translations, not to be replaced. It is not within
the limits for this thesis to give a detailed list, but I would like to point out some
objects of interest for our research, since these languages were likely to affect
Russia through translators. More examples can be found in the Appendix.

English: William Tyndale, 1530, the Pentateuch.” The first publication in English
that contained the name, often spelled lehouah. In a note in this edition at the end
of Genesis he wrote: “Iehovah is God’s name . . . Moreover as oft as thou seist
LORD in great letters (except there be any error in the printing) it is in Hebrew
Iehovah” (Wilkinson, 2015). From this the practice arose of using God’s proper

15 In Latin: “Nomen Domini tetragrammaton in quibusdam graecis voluminibus usque hodie
antiquis expressum litteris invenimus” (Uspensky, 2012, p.11).
16 Hebraica Veritas is the term Jerome used, expressing the appreciation he felt for the Hebrew
texts of the Old Testament. That was the model for what should be considered as correct, with what
the Greek text should harmonise.
17 The Greek word for “five books”. The first five books in the Bible, written by Moses. Also called
Torah in Hebrew.
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name in just a few verses and writing “LORD” or “GOD” in most other places
where the Tetragrammaton occurs in the Hebrew text.

King James Bible, 1611, Uses the name Jehovah 4-7 times, depending upon the
edition (Wilkinson, 2015).

German: Biblia, Das ist: Alle Bucher der H. Schrift des alten und neuen
Testaments, Johannes Piscator (1602-1604). LORD (HERR) is used in the main
text and explaining commentaries made on multiple verses mention JEHOVAH,
Jehovéah or Jehovah (Vegelahn, 2013).

Polish: Biblia Nieswieska, Szymon Budny, 1572. In the Old Testament, the
Tetragrammaton was rendered as Jehowa. In 1574, he also published Nowy
Testament in Belarus. The translation uses Jehowa in some of the verses in the
Gospel of Matthew. Budny seems to be the first to use Jehowa in a Slavic version
of the New Testament (Vasileiadis & Borshchevsky, 2019).

Dutch: Nicolaas Goetzee, 1755-1762. Folio edition of the Staten translation of the
Bible. Written on the title page: “For weighty and well-known reasons, we have
also left God’s Memorial Name JEHOVAH untranslated” (biblianeerlandica.be,
2022).

We know that these languages were of particular interest to Russia, hence also for
this research. Already at the 17" century, translation work for the Tsar were made
in the hand-written newspaper Vesti-Kuranty. The work was to a large extent
translated from German (65%) and from Dutch sources (15%) (Maier & Pilger,
2001). Later on, English became an important foreign source, especially for
literature during the 18" and 19" century. Thus, this displays a possible way for
Russia to encounter the reinstated name not only from ancient sources, but also
from contemporary Bibles in other European languages. Did this have any impact
on the Bible translations available to the Russian people?

The Bible in Slavic language in Russia

The first Slavic translation of the Bible was made by Cyril and Methodius, two
Greek well-educated monks (and brothers) from Thessaloniki that also spoke the
Slavic language (South Slavic) very well. This ability is of course not very
surprising, since they were the ones who provided the ancient Slavonic language
an alphabet and practise of writing. When they arrived as missionaries to Moravia
in 863 C.E., the Gospels, Paul’s letters and the Psalms'® were already translated, as
they started with texts needed for the liturgy and sermons.® The translations were
made from Greek, so the LXX we discussed earlier was most likely the source.
Yet, what kind of LXX was used — an older one with the Tetragrammaton or the
Greek name still in place, or a younger, where kyrios replaced it? This question is
relevant, because not very long after the translation was made to the newly
invented Church Slavonic we have an interesting example of awareness of the
Tetragrammaton. As shown by Vasileiadis (2019), in the oldest dated Russian
manuscript, we find this translated quote of Theodoret of Cyrus [appr. 390-453]:

18 The Book of Psalms is from the Old Testament, the part of the Bible being discussed so often in
this thesis because of the frequent occurrences of the name.
19 They came on the request of Prince Rastislav, who saw the need of strengthening the newly
adopted Christianity in his kingdom.
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“ITumeTs &e CA YETBIPhMH ChCTaBbl. ThMBb e U 4eTBEpONMCMEHBHO
napuuxth.”? (It is written in four consonants, and so they speak of it as the
“Tetragrammaton”) (p. 1). The year is as early as 1073. Was the Russian interest in
the rendering of the name at this point in any way connected to Cyril’s and
Methodius’ accomplishments? Could it be that the brothers have had access to an
LXX manuscript that contained the Tetragrammaton, but — just as Jerome —
nevertheless chose to substitute it in the translation into Slavic? Since neither their
translations, nor information about which Greek source they were using have been
preserved to this day, it is impossible to say. But if not — what explanation is there?
Scholarly work and an interest in deepening the knowledge of Christianity?

From there, we have a couple of milestones. Nadezhda Sevotsianova’s (2019)
article shows that the first new redaction of the Bible was the Ostromir Gospels
(1056-1057) made by deacon Gregory from Novgorod. This is a translation of four
of the books in the New Testament, usually called the Gospels, from Greek to
Church Slavonic language.?* After that, the Gennady’s Bible was put together
(1499), named after the Archbishop of Novgorod the Great and Pskov (who
worked together with interpreter Dmitry Gerasimov and the catholic Dominican
monk Benjamin). They wanted to collect all the separate translations of the Bible’s
books in one volume, but to some of the Old Testament’s books no Slavonic
translations could be found, and not all of the existing books were complete. So,
they used the Latin Vulgata for their work and completed the task, giving the
world the first full manuscript of the entire Bible in Old Church Slavonic. | would
like to stress that this means that there was not only a shortage of Slavonic
material, but since they chose Vulgata, it strongly indicates that at this point, they
did not have access to any ancient copies of LXX, that would have allowed them
to translate from Greek. This would otherwise have been their primary choice,
considering the pride the Russian Orthodox Church takes in continuing the
Byzantine tradition.

This version, the Gennady s Bible, also became the main source of the first printed
bible in Slavic — the Ostrog Bible (1581) — which in turn laid the foundation for
the Moscow Bible in 1663.2% At this point, Bibles in foreign language also found
their way into Russia. One of them was the earlier mentioned King James in
English, that rendered the name as Jehovah in some places (Sevotsianova, 2019).
Another important Russian achievement was the Elizabeth Bible, in Church
Slavonic (1751). This edition was the delayed result of a decree Peter | made in
1712. The Holy Bible should be printed in the Slavonic language, but before
publishing it, it should in all conform to the Greek Bible of the 70 translators, the
LXX. (Likhikh, 2011). This proved to be a difficult task, not only because of the
errors that had to be corrected in the Church Slavonic version, but also because the
Greek scripts that were available at this time did not prove to be totally unanimous.
But yet — from this point on, it was again the LXX that was the dominating
foundation of the Church Slavonic translation. However, it is interesting to add a

20 The so-called 1073 Svyatoslav’s Izbornik, an anthology of various texts collected for Prince
Svyatoslav.

21 John, Mathew, Mark and Luke.

22 Sevotsianova’s opinion is not share by B. Uspensky (2012), who claims that the Ostrog Bible
presumably was translated from the Hebrew original. This is anchored in the text analysis of
Exodus 3:13,14 which is the main theme of his article. He notes that the Gennady s Bible in this
scripture corresponds to the LXX, but the same text in the Ostrog Bible is closer to the Hebrew
tradition.
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fact provided by Vasileiadis (2019), to this information. In early editions of this
Bible the Tetragrammaton with Hebrew letters can be found, so from this time the
readers of the Church Slavonic Bible were able to occasionally see the
Tetragrammaton written in Hebrew script.

In order to sum up this part of the background, this implies that the
Tetragrammaton was not rendered as a name in any Russian Bible during this early
period, although different European Bibles at the time did so (in Russia,
T'ocnoowl/Lord or boelboacel God was being used instead). The foundation for the
Church Slavonic Bible appears to be not only the Greek LXX as is often stated,
but also the Latin Vulgata, although the Greek translation is used as the main
authority with which the text most harmonise. Despite of the likely absence of the
Tetragrammaton in LXX at this point of time (and the confirmed absence of it in
the main text of Vulgata), the Elizabeth Bible nonetheless did contain the
Tetragrammaton untranslated (;777°). As far as | have been able to conclude, this is
the first appearance of the Tetragrammaton or God’s name in a Russian Bible.

Analysis

Equipped with this overview and understanding of the background, it is now
possible to work with the specific questions for this thesis, and discuss what there
is to learn of the occurrence of the name Hezoea in Russian history. Is it a recent
invention? The research has already provided a couple of examples that shows that
evidently there was knowledge about the Tetragrammaton within Russia quite
early. But that is in the Hebrew language. How was it understood and rendered?
How did translators and scholars choose to translate ;757 into the Church Slavonic
and Russian language? The analysis will start by examining examples of the early
historic testimonies, mainly from what would be considered the authoritative part
of the society on the matter — the Church and clergy.

1. Early historic examples

In this section, I would like to enumerate some historic examples, available to us
thanks to the work done by Vasileiadis and Borshchevsky (2019).2 | do not aim to
depict all occurrences of the name from that article, since my primarily aim is to
present an overview of the time perspective and consequently make it possible to
evaluate the presence of the divine name in Russian history in different centuries.
In addition to their article, I will also refer to an example from another source that
provides an interesting interconnection with the literary language. Some of the
more distinguished examples will be commented upon immediately, others are an
important part of the general picture that will be referred to in the closing analysis
of this chapter.

1073: The Svyatoslav’s Izbornik, mentioned earlier, comments on the
Tetragrammaton in this manor: “Among the Hebrews this is known as the
unspoken name; they are forbidden to utter it aloud. It is written in four
consonants, and so they speak of it as the “Tetragrammaton”. This name was also
inscribed on a plate of gold worn on the forehead of the high priest and bound to
his head. The Samaritans call it “Iabe”, the Jews “Ia” “(Vasileiadis &
Borshchevsky, 2019, p. 7).

23 Al the illustrations used in this thesis is taken from their article.
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1477: Tolkovaja Paleja, contains Biblical text with apocryphal insertions. It is
translated from Greek, but only the Slavonic version has been preserved. When
Jacob sings to God, the following words are being used: “Holy, Holy, Holy, Yao,
Yaova, Yaolil, Yao, Kados, Chavod, Savaoth” (Vasileiadis & Borshchevsky, 2019,

p. 9).

Appr. 1550-1575: Cyrillic Manual of Hebrew. This east Slavic copy of Miscellany
contains among other things Hebrew texts transcribed in Cyrillic, and Psalm 150 is
of great interest because there are three occurrences of /7> (YYah), a shortened form
of the Tetragrammaton (777°). In all three cases, /7 is transcribed as EAI'b and AT
(YYah). (This reminds us of the oldest example, mentioned above, were the writing
was labe and la.) Vasileiadis and Borshchevsky (2019) refer to S. Temchin’s work
and write that he provides evidence that “at least some psalms (including this one)
must have been sung or recited in Hebrew by certain groups of East Slavs in the
Grand Duchy of Lithuania, Novgorod the Great, and Muscovy during the 15-16
centuries” (p. 11).

1535/1536: In the translation Dmitry Gerasimov made of Bruno of Wiirzburg’s
German commentary on the Book of Psalter the shortened form of the
Tetragrammaton 24 (1a) is found in the commentary on Psalm 104 (103 in the
Russian version)?. It elucidates the word “Hallelujah”, saying that "’Ia refers to the
invisible God” (Vasileiadis & Borshchevsky, 2019, p. 10).

16" Century: Maximus the Greek translated the Book of Psalms and also
comments on Psalm 104, explaining that “Hallelujah” means “Praise God lao”
clarifying: “lao was left untranslated by Jews as the name of God” (Vasileiadis &
Borshchevsky, 2019, p. 9). This is very interesting, and possible to appreciate due
to the discussion earlier in the background, about the rendering of Tetragrammaton
in Greek as Jaw in the LXX referred to as 4QpapLXXLev®. Maximus the Greek
(1475-1556) was born in Greece and educated in Italy and Greece. He came to
Russia in 1518 and spent the rest of his life there, sharing his knowledge and
translating the Fathers of Church to Church Slavonic (Nordisk familjeboks forlags
aktiebolag, 1912). This is yet another point of interest, since the information
presented in the background showed that Origen, one of the Church Fathers, used
the Tetragrammaton in his revision of the Greek LXX, but Iaw in his literary
works. It would have been very interesting to know to what degree Maximus the
Greek imparted his knowledge in this matter to his environment.

1562: Szymon Budny used the form Ezosa in his translation of Luther’s
Catechism into Ruthenian language.? This is the same man that was mentioned in
the background (page 13), who used the name Jehowa in his Polish translation of
the Bible.

17t Century: Johannes Piscator’s Theatrum Biblicum hoc est historiae sacrae
was published in Russia, containing illustrations to the biblical text that often
displayed the Tetragrammaton. (Fig. 1.) Besides the obvious point of interest to
this thesis, it also confirms the earlier mentioned connection Russia had to
translations used in Europe. Moreover, the same Johannes Piscator translated the
whole Bible into German (both Old and New Testament) in the years of 1602-

24 Yes, the same man who assisted Archbishop Gennady in translating the Gennady’s Bible,

mentioned in the background.

%5 The Ruthenian language is also known as West Russian, Old Belarusian or Lithuanian-Russian.
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1604. This theologian and Bible translator has already been mentioned in the
background, given that his German translation renders the name as JEHOVAH,
Jehovah or Jehovah in several places.
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Figure 1: An illustration to Mathew 6.9, “Thy name be prazsed ”

1627: Lawrentij Zyzanij-Tustanowski, a Ruthenian linguist and theologian,
published his version of the Catechism. He used the form Ezosaew (Jehovah) to
render the Tetragrammaton.

1638-1696: Peter Mogila, Metropolitan of Kiev, Halych and All Rus, was an
influential Ruthenian Orthodox theologian and reformer, who used the form lezosa
in his works. He composed Orthodox Confession of the Catholic and Apostolic
Eastern Church, probably in Latin. It was accepted after elaboration by the
Council of Kiev in 1640 and by the Council of Jassy (Moldavia) in 1642.
Consequently, an amended version in vernacular Greek was prepared by the
Meletios Syrigos. This version was officially approved by the four patriarchs of
the ancient Eastern Orthodox Churches in 1643. It was published for the first time
in 1666 in Greek and in 1696 it was translated from Greek into Church Slavonic
and in 1830 to Russian. Following this path, the Latin Jehova became the Greek
Teywpa, and, later on, the Russian lecosa (Vasileiadis & Borshchevsky, 2019).

These facts deserve a special comment, let us consider them for a while. What
kind of work is the Orthodox Confession of the Catholic and Apostolic Eastern
Church? It is written in the form of a Catechism, as a summary of the doctrines of
the Church. A noteworthy fact is that this is not just one version out of many, but it
was the original Confession, which became the Creed of the entire Greek and
Russian Orthodox Church. Later on, it has served as a basis for several later
Catechisms in the Russian Orthodox Church. The implication of this is that the

18



name lezosa was acknowledged and present in the official creed of the Eastern
Orthodox Church already in the 17" century (Sermon index, 2021).

1676-1680: Simeon Polotsky wrote Bepmoepao mnozoysemmnuwii, originally for the
children of the Tsar. In all three volumes, the name Ezosa occurs occasionally, in
total at least 8 times (Azbuka Very, 2005). His work Ilcarmuvips pugpmomeopnas
also influenced both Trediakovsky and Lomonosov?® to a large extent, as II’ia
Serman (1962) explains. In Lomonosov’s own versions of the Psalms, his wording
is even closer to Polotsky’s phraseology than it is to the text found in the Bible.

It allows us to draw the conclusion that Polotsky’s work was read very attentively
by some of those who contributed significantly to the shaping of the new literary
(secular) language in the 18" Century, and their work in turn was studied
thoroughly by others who continued the process in the 19" century. Thus, a very
significant fact in this research.

1732: This example is one of the most fascinating (fig. 2). The name Ezosa is here
used referring to God in a secular and highly official context, in the peace treaty
between Russia and Persia, concluded 21% of January, 1732. (Vasileiadis &
Borshchevsky, 2019). This raises a thought-provoking question: what does this
official document reveal in regards to the status of the name in Russia? Is it not a
very strong implication that the divine name was present in a natural way in the
mind of the population of this Christian country? It strikes me as highly
implausible that the name would occur in this context if the Russian subjects did
not know what it meant.

T'paxmams newxgy Poccieto n IHepcien, yun-
nennvii ¢ Imaannw 21-20 Iensapa 1732 204a.

Bo nma Bora MEXOCTHBATO I
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secmea Beepocciiickoll Hbinb 6aaromoaywo TOCYAAp-

Figure 2. The peace treaty between Russia and Persia

1757: Plato Il (Platon Levshin), the Metropolitan of Moscow, used lezosa in his
handwritten catechism and also in the one published in Moscow in 1781. The
context of the occurrence is of interest to this analysis — the questions that are been
brought up are whether it is possible to describe God at all, and what is the concept
of God? After a short explanation, Plato adds that God ““is from and through

% Vasily Trediakovsky (1703-1769) partook in the efforts of reforming the literary language in the
18" century, and so did Mikhail Lomonosov (1711-1765). The latter’s linguistic ideas had greater
success, and his theory of three different levels of the literary language (that were to be put to use
in different contexts) had an impact on Russian literature lasting for almost hundred years.
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himself, not from anyone else; and causes all other things to exist as well: and
because of that God calls himself (Exodus 3:14) Jehovah” (Azbuka Very, 2005).
Although the catechism was mostly intended for the clergy, Plato Il was a man
who possessed a lot of influence. Elise Kimerling Wirtschafter (2010) presents a
professional and individual portrait of him very thoroughly, depicting Plato Il as
person who throughout his whole significantly career “remained committed to the
education of both clergy and laity” (p. 187). She accounts for how he, in the reign
of Empress Catherine 11, was the Court preacher and teacher of catechism to Paul,
the heir of the throne, for ten years [1763-1773; that is, after he wrote the
handwritten version, but before the printed one]. Except for enjoying the
monarch’s patronage, he was also one of the most admired prominent churchmen.
In her study of his work and sermons, in which he often addressed Empress
Catherine 11 directly, Kimerling Wirtschafter even states in the end of her article
that this evidence “suggest that religious education remained a near universal
aspect of Russian life and that religious literature, including established church
doctrine, constituted an element in the cultural mix that became the Russian
Enlightenment” (2010, p. 203).

Hence, we have another example of the presence of the name in a highly official
ecclesiastical document written by a prominent person, who without hesitation
states that lezosa is the name God has chosen for himself. I would like to stress
that the piece Plato 11 wrote was a catechism, and so was the subject he was
teaching the heir of the throne. It is only natural to conclude that he would use his
own material during those lessons. Another logical assumption is that he would
have shared this knowledge with the Empress as well, especially considering the
interest she had in the Enlightenment, and the conclusion of the above-mentioned
article that religious education and literature was a part of the necessary
circumstances for the Russian Enlightenment.

However, this logic could by undermined, if we consider that the language used at
the Russian court at this point of time was French and not Russian. This
development started already during the reign of Peter | (along with the German
language, but French came to dominate) and in the reign of Catharine Il it was the
unchallenged language among the Russian elite. But that influence, no matter how
strong it was, never reached the religious domain. The liturgical language in the
Orthodox church remained Church Slavonic and that was the language used in all
different religious settings (Offord, 2015). Thus, when giving sermons and
preaching to court, Plato would have used Church Slavonic, not French. It is
therefore highly reasonable to assume that he used this “sacred” language when
teaching the catechism to the heir of the throne as well, even if French was the
main language in all other settings at the time.

Before 1771: Ambrosius, Archbishop of Moscow, translated the Book of Psalms.
In a footnote to the word “God” in verse 2 of the first Psalm he wrote: “In the
Hebrew language, this word means “Jehovah” (lerosa); therefore, hereinafter, in
this Psalter, this word [God] is written in capital letters in the translation to make it
recognizable” (Vasileiadis & Borshchevsky, 2019, p. 6).
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Figure 3: Ambrosius’ translation of Psalm 1.2 with the footnote described above.

ﬁ‘og_ﬁ ao ;Lw5: e & &72‘&'/\»«/;/19 (&% (,’LL;‘,? AV

4
g gs&'/t#‘f(}ufz Vo uxT.

c/_T?o‘cu)Co e
Figure 4: Ambrosius’ translation of Psalm 7:3 (7:4 in the Russian verszon) The
word “boace”/”God” is written with a large 5, denoting that the original text
used YHWH (Tetragrammaton), whereas the second word “6ooice” with a small
initial letter marks that the word “Elohay”/”my God” was used in the original
text.

1823: A statement from a Russian theologian, Ivan Dmitrievsky that “among all
various names of God existing in all languages and in all nations of the world, no
one describes God’s identity in a more glorious way, than his mysterious name
Jehovah.” Vasileiadis and Borshchevsky (2019) comments this quotation with
“although Russian religious writers followed Greek Orthodox theologians and
believed that the Creator had multiple names, such as Lord, God, etc., at least
some of them emphasized the uniqueness of his proper name” (p. 1).

1823: The Explanation of the Liturgy, published by the Holy Synod?’ explains that
“The Holy Eucharist Prayer in the Liturgy of St. Basil the Great begins with the
word ChIH, “Caiit Bnamsiko, Tocriomu bosxe Otue Beenepsxurero
noknansiembrit!” (Syi, Master, Lord, God, worshipful Father almighty). This word
corresponds to the Jewish name of God, JEHOVAH” (Vasileiadis &
Borshchevsky, 2019, p. 6).

19t century: Vasileiadis and Borshchevsky quote two examples of typical ancient
prayers, first referring to Yatsimirsky’s account regarding the common practice to
list several names for God: “Boxe, oTue, CbIHE, 1€ETOBE, a0HAs, IEJIOUME, ...
caBaoee...” (God, Father, Son, Jehovah, Adonai, Elohim..., Sabaoth) The next
example is from Maikov, who quotes an invocation beginning almost in the same
way as Anna’s prayer from 1 Samuel: “Campb bors Anonau, Erosa, Dmnars,
CaBaoeb, oTs UMeHHU ['ocrona Hamero Iucyca Xpucra, moserbpaers...” (God
Himself, Adonai, Jehovah, Elloah, Sabaoth, in the name of our Lord Jesus Christ
orders...) (2019, p. 6). These examples from the same century display two
different spellings in written prayers: iecose (here with old Russian letters and in
vocative case) and Ezosa.

27 The Holy Synod was a result of the reform of the Orthodox Church that Tsar Peter | made in
1721 when he replaced the patriarchate of Moscow with this new, ecclesiastical governing body.
The Holy Synod was responsible for everything within the Church — all the clergy, monasteries and
schools, as well as everything that concerned the faith and beliefs (Encyclopeadia Britannica, 2022).
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Moreover, these prayers provide a point of special interest in this thesis, since the
name actually is articulated in them, as a contrast to the prior example with the
Holy Synod’s statement from 1823, where it only is commented upon in the
clarification. This fact also reveals a much broader usage of the name than earlier
discussed in this thesis, since it was common among believers to learn different
prayers by heart and recite them. That would indicate that the knowledge of the
name was more far-reaching, not available only to people in the ecclesiastical
sphere among scholars or those in intimate contact with them (such as the imperial
family, mentioned in two earlier examples). On the contrary, these examples
suggest that it was known to and used by common people as well.

This far in our analysis, we have discussed historical facts that show that already
by the 11" century, Russia had access to knowledge of the Tetragrammaton and
understood what it was. With help from the listing above (with examples into the
19" century), it has been concluded that the name was not always replaced with
titles as I"ocnoow/Lord or boel boacelGod, but with a number of different
renderings of the Name as names: labe, la, Yaova, Yaoil, Yao, Yah, lao, Erosars,
lerosa, EroBa, and ierosa. The forms of lezosa and Ecosa seem to be more
common, and are in slight majority in the list (although this list of course is not a
good ground for solid statistics).

At this point of the survey, it is already possible to conclude that the first question
of this thesis has got a distinct answer — Russian history shows that there is nothing
recent about this designation. Quite the reverse, the name lecosa was respected
and revered in Russia early on, undeniably by many high ranked persons within
the Orthodox Church as well. The thesis has presented a number of documented
historical examples, that together express a firm answer on the matter. It was
mentioned in the Orthodox Church’s official Confession, the very core declaration
of the dogmas, as well as used in a catechism on the subject of clarifying God’s
nature — and declared by the highest authority, the Holy Synod, to correspond to
the Jewish name of God. No negative attitude to the name lezosa has been
detected so far.

But hitherto, the examples we have seen are mostly from the religious sphere. Of
course, this had greater influence on the society’s opinion at this point in history
than it has today, but still — we have only one secular example. In order to be able
to make well-founded conclusions, | will therefore now introduce the next section
of this thesis and pay attention to the secular literary sphere in the 19" century.
This aspect of Russian culture has played a significant role in forming the Russian
identity, and the impact of literature on Russian society is hard to overestimate.
What evidence on this subject can be found in the field of non-religious literature?

2. Nikolay Mikhailovich Karamzin (1766-1826)

I will start my discussion with Nikolay Karamzin, who is very well known for his
substantial impact on the modernisation of the Russian language. In addition to
that, he made a large contribution to the nation’s awareness of their history by
writing History of the Russian State (1816-1826), describing Russian history from
the ancient time until the reign of Ivan the Terrible (Wachtel & Vinitsky, 2009).
Relevant for this thesis is that he also wrote /Ipoeyrxa, (The Walk) a work that has
been called the first prose poetry in Russian literature (Orlitsky, 2016). It was
published in the periodical journal Detskoe chtenie dlia serdtsa i razuma 1789, and
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is substantial because he mentions the name Zezosa, and in addition to that
chooses to explain in a footnote that it is one of the denominations of God in the
Old Testament’s mythology.

bparus Hamu! - cuM UMEHEM OCMENIMBAIOCh Ha3BaTh Bac, OO U
MBI COTBOPEHBI TEM K€ BEJIMKUM bOrom, KOTOpbIN Bac COTBOPHIL,
1 HaM oTKpheIBaeTcst OH B aenax CBoMX - coOpaTus HallH,
YKUBYILME C HAMU B €IMHOM IIPOCTpaHHOM Jomy Otua Hamero! -
160 BCe MUPBI BKYIIE COCTABIIAIOT OJJUH BEIUKHUH JOM, KOTOPBIM
npaBut Merosa - 1ymaere JIM Bbl, 4YTO B TAKOM OT Bac OTJIAJICHUU
KHUBYT POJCTBEHHUKHU BaIlu?

This is a thought-provoking fact — especially since we know that the purpose set
out for this magazine (1785-1789) was to provide children with the education they
needed to become educated, happy people, as well as useful citizens (Atrashenko
& Gorbunova, 2015). This is hardly the forum you would choose if you would like
to introduce new, disputable facts to society. The actual goal with the magazine
was indeed accomplished — the children became educated, and the society in
general paid attention. The magazine was a great success, to the point that it was
reprinted a couple of times (1799-1804 and again 1819) and spread in Moscow,
Vladimir and Orel (Atrashenko & Gorbunova, 2015). Thus, many young persons
and via them their family, would have learned about this rendering of God’s name.
The first two years the founder himself, Nikolay Novikov, was editing the
magazine, but soon young Karamzin was trusted with this work.28 Under his
supervision, the magazine became quite different from when Novikov was in
charge. The scientific articles disappeared, along with short songs and biblical
texts. Instead the short stories translated by Karamzin and moralizing tales took
their place (Kel’devatova & Maiorovsky, 2013). This is also significant — it shows
that Karamzin’s biggest interest was not simply biblical or religious. We can
conclude that his purpose with using the name was not to preach, but to educate.

Is it possible to get any indications as to on what grounds he chose to render the
name, and not only the traditional 'ocnoos /Lord? There are a few things that
should be considered. To begin with — as a man of inordinate interest in history,
Karamzin would of course have been well aware of the peace treaty from 1732,
mentioned earlier (in chapter 1). He did choose a different spelling though, which
implies a firm foundation for the conclusion that this was not his only source.

Something else that should not be overlooked in this context is discussed by
Tatiana Alpatova (2016) in her article about the genetic connection of the early
work of Karamzin (/Ipozynxa, /lepeens, Houw) with the traditions of the
descriptive poetry, especially The Seasons by James Thomson — translated by
Karamzin and published earlier that same year (1789), in Detskoe chtenie...
Comparing the two works, she notes that there are many similarities in the
construction and themes of the compositions — no doubt, Karamzin was inspired
by Thomson. Why is this of interest for this thesis? We know that James Thomson
used the name Jehovah in his poem “On Happiness ” (1720). Was Karamzin aware

28 Novikov was a very productive editor, responsible for publishing well over a thousand titles
between 1769 and 1791. Unfortunately, there are only subscription lists for eleven of those. But
they show as un interesting picture of the reading audience — 77 % was representatives from the
gentry, 10% from the clergy, and 11% was from non-gentry laity (Marker, 1982).
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of that? An interesting question, that | unfortunately am incapable of answering,
since | have not found any proof that this poem was available to Karamzin. It is
noteworthy, though, that there are only 6 years between the publishing of On
Happiness and the first part of the Seasons in English, which makes me inclined to
conclude that Karamzin studied it as well. But it will have to be considered only as
possibility, although a stimulating one. In addition to this example, Karamzin did
more translation work that is relevant to our research. He also translated Alexander
Pope’s the Universal Prayer (1738) in the year of 1789 (Bceobwas morumea
couunennas 2. [Tonom), wherein the English name Jehovah occurs. His choice of
words clearly shows that he considered Mezoesa to be the Russian equivalent.

Orer Bcero, coriacHoO YTHMBIH

Bo BcsikoM Beke, BceX cTpaHax —
W nukum, U CBATBIM, U MYAPbIM, —
Herosa, 3eBc uau rocrnoan!

Other points of interests are more circumstantial and involve testimonies on
Karamzin’s methodology and attitude towards facts. When he later on worked
diligently with his volumes on the Russian history, he commented all the
references he made in a letter to Murav’ev, by saying “IIpumeuanns
H606XOI[I/IMBIG 3aHUMAOT MHOI'O MECTa. HEJIb3s IMUCaTh HCTOpUHU oe3 I[OKa?»aTeJIbB”
(Petrov, 2017, p. 117). Regardless of the amount of work such a meticulous
attitude demanded of him, with these words he declared his definite position —
there had to be proof to all the statements made. That reasoning motivates the
assumption that he would have the same mindset towards God’s name — he would
only have used Hezosa if he was convinced that there were solid grounds for it.

Another obvious thing that I still wish to point out, was Karamzin’s standpoint in
connection with language, words and expressions. It was important to him to either
find or originate words that were more fitting and useful for the literature language
then Church Slavonic, as he moved away from archaisms and grandiloquent
words. He wanted a language that was easy, vivid and capable of touching the
hearts of listeners or readers as well as conveying the true meaning — but he chose
carefully, and controlled and verified the quality. Although he came up with many
new words, that was not his sole purpose. If it already existed a fitting word, he
could use it and give it a new implication, as explained by Gurevich (2016). My
conclusion about his work methods in the linguistic discipline is that they
correspond to his work ethic demonstrated in the field of history — he would make
use of the name Hezosa (Jehovah) only if he was confident that it was proper and
correct.

To conclude this analysis about the source of Karamzin’s knowledge — again, we
cannot tell for sure. The occurrence of the name in the peace treaty is a noticeable
and maybe even an obvious possibility that must be kept in mind. He might also
easily have come across the basic knowledge possessed by Church scholars that
we discussed earlier — he did study Lomonosov that introduced the idea of
reforming the language, and it has already been stated that he in his turn was
influenced by Polotsky, who frequently used the name Ezosa. Even if that for
some reason would not be the case, Karamzin’s contact with the European
languages he translated from obviously made him come in contact with the name.
As a translator, he transferred their choice of words faithfully — and he knew the
corresponding word to Jehovah in Russian. There are no indications in the

24



circumstances that give any reason to suspect that he did it to provoke or add
something new. On the contrary, it seems to have been an established equivalent
for him,

This part of the analysis has confirmed the answer received earlier on the question
whether the name Mezosa might have been introduced by Jehovah’s Witnesses or
not. This is clearly not the case.?® We have also got a reply to our second question
— yes, the name was used in the secular and literary sphere as well, not only in
theologian or religious matters.

It would be a natural and logical step to continue the survey at this point with an
examination of Pushkin’s example, since he has a couple of strong and important
connections with Karamzin. But to be able to appreciate all the facts | have
researched concerning Pushkin, it is essential to have an understanding of Bible
translations in the 19" century in Russia, and the persons who were involved.
Hence, | will start with that background, having two major reasons — the intense
work with a new Bible translation took place during the same time period as
Pushkin and one of the chief persons was personally acquainted with him.

3. The battle for a Russian translation of the Bible
3.1 The Russian Bible Society

In December 1812, Tsar Alexander | approved the charter for a Russian Bible
Society, inspired by the example of the British Foreign Bible Society. The same
principal should guide the Russian work — the spreading of the Holy Scriptures
without interpretation, remarks and reasoning («6e3b BCIKHXD Ha HEE
UCTOJIKOBaHIH, mpuMbuanuii u paccyxaeniii») (Alevich, 2019, p.38). The goal
they had to strive for was to spread God’s Word by translating it to the languages
spoken in other Christian countries and to provide a Russian Bible that could be
understood by everybody. For the first time, the Bible would be available in Russia
not only in Church Slavonic, but in the Russian language as well. The lead words
for the translation work were accuracy, clarity and purity.

To be able to benefit from these facts, it is essential to first clarify that the Russian
language and the Old Church Slavonic are two different languages. True, they
have common linguistic-genetic roots. When the Bible and literacy was introduced
by Cyril and Methodius in South Slavonic it was perfectly understandable in Rus
(which partially later became Russia) even if its population spoke the Eastern
Slavonic language. But in time, as the languages continued to develop, it got to the
point where the Russian and Old Slavonic language did not have much in
common. Consequently, a Russian speaking person in the 19" century would not
understand what he read when he was reading the Church Slavonic Bible, used by
the Russian Orthodox Church. Neither would he completely understand what he
heard at the sermons, where the same language was practised. With that in mind, it
will be easier to understand the response from the public on the Russian Bible
Society’s work.

2 As a time reference, a Bible study group formed in Pennsylvania, U.S.A. in the early 1870’s, is
the first activity that can be connected with this organisation. In 1879 the first edition of the Zion’s
Watch Tower (now called The Watchtower) was published. At this point, they were known as the
Bible Students, but later, in 1931, they took the name Jehovah’s Witnesses (Knox, 2019)
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In the year of 1818, the four Gospels were published in Russian (in three editions,
due to the demand), and in 1821, the whole New Testament was completed. In
1820, the translation of the Old Testament was initiated, and in January 1822 the
Book of Psalms was published. During the years that followed, the 12 editions of
the Book of Psalms reached a total of 100,000 published copies. In November
1823 the Pentateuch was published.®® The general public, as well as the clergy,
gave an enthusiastic response (Alevich, 2019).

The person responsible for the translation of the Psalms was Gerasim Pavsky
(1787-1863), a protierus as well as professor of theology and Hebrew, translator,
and the teacher of the law to the heir of the throne [who later became Alexander I1]
(Alevich, 2019).3! Pavsky became a part of the Russian Bible Society in 1815. His
qualifications are so impressive that Kirill Koneikin (2005) spends a third of his
paper describing his merits and achievements, both as a scholar within the Church,
but also as a secular scientist, a prominent philologist. For this thesis it is of special
interest to note that he knew Hebrew, Greek, Latin, German and French. His
brilliant knowledge in Hebrew was of course very valuable in this context.
Koneikin explains that the translation of the Old Testament was done from the
Hebrew text, which in turn, was compared to the LXX Greek text —and in addition
to that, French and German translations were consulted (Koneikin, 2005).
Accordingly, this translation was twofold unique — it was the first translation of a
Bible book on Russian soil that was made from the original Hebrew language, and
the target language was the mother tongue of the Russian population. How did
Pavsky choose to render the Tetragrammaton? In this Book of Psalms alone, he
used the name Hezosa 35 times.

But the efforts to provide an understandable Russian Bible were soon to be
hindered. Despite the success and appreciation, loud critique was expressed.
Alevich (2019) explicates that the grounds were the prohibition the Catholic
Roman Church had declared on reading any other Bible but Vulgata, as well as the
tradition of reading the Bible in the Slavonic Language. In the context of the latter,
Alexander Shishkov, the President of the Russian Academy, must be mentioned
since he played a very active role in this conflict. He viewed the Slavonic language
as both the origin and the future of the Russian language and had fought for this
concept more than 20 years already.3? To him, the Slavonic language was an
important part of the Russian national identity, and when he defined what he
thought to be the sources of patriotism, he mentioned both the Orthodox faith and
the Russian language (Kozhurin, 2015). He did not like any idea of reforms that
could deprive the Slavonic language of its unique, high position. Correspondingly,
he was terrified by the thought that people would read the Bible in common
surroundings, not only in the Holy Church, and compared that with Sodom and
Gomorra. As a result of his influence as well as the discussions that raged within
the Church, the Russian translation of the Bible was added to the number of
“harmful books”, that could destroy the people’s moral, and the translators were
called enemies of the state and sectarians. (An interesting circumstance for this
thesis, of course. It has a very strong similarity with the modern accusations we

30 The first five books of the Old Testament, written by Moses.
31 “Protierus™ is a title and position in the Russian Orthodox Church, from the Greek word for “first
priest”. It is a priest that is coordinating other subordinated priests.
32 His well-known Rassuzhdenii o starom i novom sloge russkogo jazyka was published 1803, and
for many years, he was involved in a public polemic discussion with Karamzin, opposing and
criticizing his linguistic efforts, mentioned briefly earlier. This is also mentioned in chapter 4.2.
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started with, impossible to ignore.) In the beginning of 1825, a couple of thousands
of copies of the Pentateuch (in the Russian language) was submitted to the Holy
Synod of the Church that decided to burn them. The Russian Bible Society still
continued to exist formally, owing to the protection of Tsar Alexander I, but they
were persecuted and shortly after the death of the Tsar, the Society was closed
1826 (Alevich, 2019).

3.2 Gerasim Pavsky and Archimandrite Makariy

Pavsky had played an important part in the Bible Society throughout the
translation of the Old Testament, not only in connection with the Book of Psalms,
earlier mentioned. The dramatic events and the harsh accusations about heresy did
not intimidate Pavsky or diminish his interest in translating the Hebrew Scriptures
(Old Testament) into Russian. As a professor in Hebrew at the university of St.
Petersburg, he continued the work together with his students. It was a diligent
endeavour, the handwritten notes from one course was passed on to the next. The
students gathered the notes, compared them with one another and selected the best.
In the year of 1838, they published them as lectures in the academy press. It
included a number of books from the Old Testament; the Book of Job, Ecclesiastes
and the Song of Solomon. This work continued for 15 years, and the translations
were spread mostly in the episcopates of Sankt Petersburg and Moscow. In the
years of 1839-1841, according to Koneikin (2005), these published copies were
even used as teaching materials in Hebrew studies.

But in the end of 1841, an anonymous letter sent simultaneously to both the
Metropolitan Filoret (Drozdov) of Moscow and the Metropolitan Filoret
(Amfitiatrov) of Kiev accused Pavsky of being a danger, by changing the biblical
text in a way that could lead people away from the Orthodox dogma. The Church
started to investigate the matter, and apart from what that meant for Pavsky
professionally and personally, the Holy Synod also ordered that all the copies of
the translations should be gathered and burned — just as they had done in 1825.
This ended Pavsky’s own work and contribution to the Russian Bible, but the
battle was not yet over. (And in this thesis, he will be referred to in the chapter on
Pushkin as well.)

Archimandrite Makariy (1792-1847) was one of Pavsky’s talented students of
Hebrew during the time period that is of interest for this thesis.3* He became a
missionary in 1829 and was deeply concerned with the difficulties that arose due
to the fact that the newly converted to Christianity did not know Church Slavonic.
Thus, he wrote to the Metropolitan Filoret and explained the necessity of a Bible,
translated from the original language into Russian. Meanwhile, he took up
translating the Book of Job and made sincere efforts to get it published, starting in
1837. When the Book of Isaiah also was ready in 1839, he went to St. Petersburg
to plead for it, but without result. During that trip though, he came across some of
Pavsky’s translations, and used them to improve his work. The Holy Synod turned
his new plea down as well and Makariy did not live to see his work published
(Alevich, 2019). But when it finally was published, it shows that he made the same

33 His secular name was Glukharev.
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choice as his teacher, Pavsky.** Makariy also rendered the Tetragrammaton
throughout the Old Testament with Mezosa. 1t occurs some 3500 times, which
means that he translated it without substitution approximately every second time
he encountered it in the Hebrew text. We will have reason to remind us of this
man’s accomplishments later on in the thesis, in the analysis of Dostoevsky’s text.

3.3 Renewed official endeavours

When Alexander Il was crowned, once again it was declared that the Bible should
be translated into Russian and that the prior efforts should be resumed until the
work was fulfilled.® This initiated internal protests and debates within the Church,
since there was no eagerness to reconsider the previous viewpoint. When the
Metropolitan of Kiev (Amfitiatrov) expressed in a letter to the Tsar the reasons
why the Bible should not be translated into Russian, his main concern seems to be
the power of the Church. He claims that “the moderate darkness” in the Slavonic
text does not darken the truth, but serves as a cover protecting it from the minds of
those who might interpret the texts for their own benefits. The present darkness
upon the text forces them “to either submit to the church, or ask for its guidance”
(Likhikh, 2011, p. 11). But this time, the Tsar did not give in and signed an order
to continue the work on the 51" of May 1858. Thanks to the Tsar’s resolution, the
Holy Synod acceded to the Bible being translated into Russian, but only for use at
home. In church, the liturgic language would remain Church Slavonic, as well as
the Bible. In the year of 1858, the Holy Synod started the translation work and
consequently published the Gospels in 1860.

What text was used as the source for the Old Testament — the Greek LXX
translation, or the Hebrew text? According to Shukurov (2013), the answer to that
is LXX, and he also clarifies that this is the reason why you will find the word
T'ocnoow/Lord in every place where the Tetragrammaton originally expressed the
name. However, this statement is contradicted by Aleksey Sorokin (2015), who
instead tells us that the Synod’s official translation was predominately made from
the Masoretic text [Hebrew text].26 The same version is presented by Boris
Tikhomirov (2006). He explains how the discussion raged in the Church, and that
Filaret of Kiev argued that the Greek Orthodox Church recognizes the Hebrew text
as defective, while the LXX is provided by God himself as protection from the
fierce enemy to Christendom — the Jewish rabbis. But yet, according to
Tikhomirov, when all was said and done, the established position was that the
Russian translation of the Old Testament should be made from the Hebrew
original, under the guidance of the Greek Bible. Finally, in 1871, the official
Russian translation of the entire Bible, approved by the Holy Synod, was ready
(Alevich, 2019). How did it deal with the problem of translating the
Tetragrammaton? It renders Hezosa 7 times in the main text®’ and once in a
footnote.®® Personally, 1 am inclined to think that this proves Sorokin and

34 Starting from the year of 1860, the translation of Archimandrite Makariy, was being published in
the magazine Pravoslavnoe obozrenie, and the translation made by Pavsky in Dukh khristianina
(Alevich, 2019).
3 This is the Tsar that had Pavsky as a teacher of law as a youngster, as early mentioned.
3 The word derives from the Hebrew word masoreth, that means “tradition”. They were scholars,
active at the time around 6™ Century - 10" century C.E. They meticulously assembled, codified and
copied the texts, supplying them with diacritical marks to enable correct pronunciation. [Since the
written Hebrew language did not have vowels] (Encyclopaedia Britannica, 2022).
37 Genesis 22:14, Exodus 15:3; 33:19; 17:15; 34:5, Judges 6:24 and Hosea 12:5.
% Exodus 6:3.
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Tikhomirov right. After hundreds of years of tradition in Russia with Bibles that
did not render God’s proper name, only the original language with the frequent
occurrence of the Tetragrammaton would have provided a motivation strong
enough to reinstate it and render it in Russian. Even so, as they also decided to be
guided by the tradition of late LXX, it is not hard to see them substitute the name
most of the time. The other way around is much harder to imagine.

The examples provided in this chapter is not a comprehensive list of all Bible
translators from this period who used the name Hezosa, but these are the most vital
for this discussion, displaying an interesting interconnection both in time and
personal contacts.3® We have good grounds for adding yet another prominent name
to the list, but to make this work easier to comprehend, that will be analysed in the
part dedicated to Dostoevsky.

Thus, historical facts have provided yet another, more recent, example of the
Russian Orthodox Church’s official recognition and approval of the name Heeosa
as a correct rendering of God’s name in Russian — even if they do not prioritize or
give prominence to it. Still, they reinstated it 8 times in their official translation.
This circumstance might be a bit unanticipated, taking into account the occasion at
the start of this thesis — when another Bible translation was declared as not being a
Bible as a consequence of reinstating the name. (It would have been interesting to
know if the court was aware of this fact when it declared the verdict.) Obviously,
the conclusion has to be that the occurrence of God’s name Hezosa in the Bible
was not a disputed question at this point of Russian history. The antagonism that
was displayed to the Bible Society’s translation work was more of a nationalistic
nature, a sense of patriotism applied to the traditions of the Church, regarded as a
symbol for the national identity. Just as Shishkov fought any reform of a Russian
literary language that didn’t have Slavonic roots, he fiercely opposed the idea of
reforming in what language the Bible would be available to the Russian public.
This conclusion on the nature of the opposition will be stronger affirmed later on
in the thesis, but is worthy of mentioning already now. Concluding this
comprehension, it is possible to state that this part of the analysis has confirmed
the previously gained answers to our first question — no, the divine name is not an
invention, nor a discovery made by Jehovah’s Witnesses.

With these facts and conclusions in mind, I will now return to the secular literary
sphere and continue the analysis of different prominent authors’ use of the name
Hezosa. Thus, the scene is set to discuss Pushkin.

4. Alexander Sergeyevich Pushkin (1799-1837)

Alexander Pushkin is a person that does not need much presentation, but for the
sake of clarity, let us call to mind the tremendous impact he had on how the
Russian literary language was shaped — in addition to his poetic masterpieces.
Before him, no one would include the “simple” words from the vernacular life in a
poem, be he not only made it possible, but light, gracious and beautiful. That is
why we sometimes hear that he is spoken of as “Father of the literary Russian
language”. Any further attempt to describe this giant in literature in just a few
words is doomed to failure, so I will just focus on the facts directly related to the

% For instance, research on Metropolitan Filaret Drozdov (1783-1867), Akim Olesnitsky (1842-
1907), Pavel Gorsky-Platonov (1835-1904) and Pavel lungerov (1856-1921) can further confirm
the picture.
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specific questions of this thesis. Hence, we will pay attention only to the period up
to the time of the writing that interests us, since his motivation might have changed
during his life.

In the year of 1823, Pushkin wrote a poem in a letter to his friend, Vigil, (73
nucoma k Bueenro) in which he uses the name Ezosa:

CopaoM, THI 3HACIIb, ObLT OTIIMYCH
He Tos1bKO BEXIIMBBIM IPEXOM,
Ho npoceeuennem, nupamu,
['ocrenpuuMHBIMU JOMaM#U

U kpacoToii HecTporux JieB!

Kak xainb, 4TO paHHUMH TPOMAMHU
Ero cpa3un EroBsl rHeB!

Who is this Vigel, and what conclusions can we draw from the letter Pushkin
wrote him? Filipp Vigel (1788-1856) was a Russian noble of Swedish extraction.
His grandfather Lavreny Vladimirovich Vigel was fighting for Karl XI1I and was a
Trabant Captain when he was captured by the Russians at Poltava (1709) and thus
unwillingly became a Russian subject. Filipp Vigel was proud of his grandfather,
according to his own writing, and this can be, even if circumstantial, connected to
our thesis (Vigel, before 1830). This means that it is not too far-fetched to believe
that Vigel would have been aware of the motto of the Swedish King Karl X Gustav
(1654-1660): “In lehovah sors mea, ipse faciet” (In Jehovah is my destiny, he will
perform) (Vilborg, 2004).40

Vigel served as an official at the Archives of the Collegium of Foreign Affairs in
Moscow and became acquainted with Pushkin 1817-1818. They became close
friends in Odessa, where Pushkin was serving in 1823 in his forced exile. At this
point in his life, Pushkin did not view himself as a believer. In March 1824, he
wrote a letter to a friend, telling him about the lessons he took in atheism, and
stated that it is not a comforting system, but unfortunately, seemed to be a more
believable one (Chulkov, 1938). This is relevant for our thesis, because it tells us
that Pushkin did not have a deeper interest in biblical names than anybody else,
maybe even less. So, he did not use the divine name because of religious beliefs.
Considering also that this was a private letter (that alludes to Vigel’s homosexual
preferences, a personal matter) it is only logical to conclude that he did not use the
divine name as something sensational, in order to stir up a debate or discussion in
society. It was not meant to be seen by the public.

The circumstances in Vigel’s background could suggest an explanation as to why
the name was familiar to him — but what about Pushkin’s knowledge of it? If he
did not know it because of an unusual interest in spiritual matters as a sincere
believer, what was his source? Information from Pushkin’s biography will provide
a picture that helps in reasoning as to what influences he was exposed to in his
educational environment and how that might have motivated him to use the name.

40 Although Vigel wrote his contemporary history very detailed, | have not been able to determine
if he had a general interest in history, or was mostly concerned with his own surroundings. But if
he did, he might even have known two other mottos from the Swedish royalty: Erik XIV (1560-
1568) “Jehovah dat cui vult” (Jehovah gives to whom he wants) and Karl 1X (1604-1611)
“Jehovah solatium meum” (Jehovah is my comfort) (Lagerqvist, Aberg & Andersson, 1995).
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4.1 Pushkin’s education at the Lyceum (1811-1817)

When the Imperial Tsarskoe Selo Lyceum was founded as an educational
institution, the purpose was to educate youth of the best families, who could prove
themselves useful for important posts in the service of the empire. Having the
Lyceum in the absolute vicinity of the court, it was easier to distinguish and
quickly absorb the more promising talents. Of course, the choice of the teachers
was made carefully, to ensure the highest quality of education. Pushkin started his
studies here at the age of 12, and lvan Pushchin (a classmate) shares his
impressions of him by writing that all were able to see how Pushkin already from
the beginning was ahead of them all. He read a lot, and whatever he heard or read,
he remembered. And yet, he did not always say so, or tried to show off, as you
might have expected from a boy at this age (Veresaev, 2013). One of the teachers
he came across was protierus Gerasim Pavsky, who was discussed earlier (see 3.2).
He was only there for a couple of months in 1817, and he was teaching law, not
theology, so there are no grounds for claiming that he taught Pushkin about the
divine name. But we know that he made an impression on the young Pushkin, who
later spoke of him as an “intelligent, learned and kind priest” (Koneikin, 2005,
p.75). When Pavsky later was accused of heresy by the Metropolitan Filoret of
Moscow, Pushkin comments disapprovingly upon this in his dairy in the year of
1835 (Chulkov, 1938).

Why is this of interest? It gives us good reasons for the postulation that the news
of Pavsky’s published translation of the Book of Psalms in 1822 would not have
escaped Pushkin’s attention. Being known as an avid reader to an exceptional
degree, he most likely would have made sure to read it. In my point of view, it is
not just a possible assumption, but an apparent conclusion. It must be remembered
that this was the first translation of this book — which is a book of biblical poetry —
into Russian, and Pushkin himself was a pioneer in using the Russian language in a
literary and poetic context. Already at this early stage of literary history in Russia,
the intertextual tradition was very important, and references to the biblical text was
no exception — on the contrary, even more significant. Thus, it is not presumptuous
to claim that Pushkin would make sure to read Pavsky’s translation — and as we
know from his biography, he was very skilful in arranging for others to bring him
the new literature he was interested in.

What library would he have had access to at the Lyceum? In the year of 1811 the
library was not very extensive, the books that we know of today started to appear
only by the year of 1817. It is possible though, that the students were allowed to
use the library of the court. Anyhow, Pushkin had done a lot of reading already
before he started his studies at the Lyceum - in fact his erudition was marvellous.
One example is his reading of Voltaire, not only his works but also his biography,
which he knew very well.*! This is a point of considerable interest, although it
might seem inessential. However, we know that Pushkin thought very highly of
Voltaire at this time — who, in turn, we know was aware of the name and rendered
it in French. As Vasileiadis (2017) quotes G.W. Buchanan: “It is of historic
interest that VVoltaire, just like Friedrich Schiller, was among those who used to
vocalize the form yhh with three syllables as Thaho — “Moise prononca le nom de
Ihaho, ou Jehovah” he wrote in his Essai sur les meeurs et 1'espritdes nations” (p.

41 Pushkin’s first language was French, which was the language used in his family. If it would not
have been for his grandmother, Mariia Alekseevna, and his nanny (Arina Rodionovna) he would
not have spoken Russian.
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37 note 37).%2 Pushkin had also read the classics of the 17" century before he came
and he received new books from his own contacts. It is interesting to note that the
students of the Lyceum seem to have been able to read without any censorship —
no other educational institution was as free as this one, at this time. Pushkin
mentions both free-thinking authors and some poets of erotic verses (that would
not have been called decorous), in his letter to his teachers. Different magazines as
well as newspapers — both Russian and foreign — were available in a pretty
generous amount for the students that diligently studied the literary novelties and
political advertisements (Chulkov, 1938).

In what way is this of relevance to this thesis? With this early access to, and
interest in foreign literature (both in childhood and at the Lyceum), it is reasonable
to assume that Pushkin would have been aware of the recurrent use of the name
Jehovah in Europe — in different Bible translations as well as poems. An important
example confirming that is Lord Byron’s works. At this point Pushkin still read
Byron in French but approximately in the year of 1820, his English was good
enough to read it in the original language. At that time, he came to have greater
respect for the moral values of Lord Byron, and when he was rereading Voltaire
and compared them both, he no longer regarded Voltaire as his authority, although
he kept admiring his stylistic skills. Byron became a source of inspiration to
Pushkin, who commented his own work Boris Godunov (1825) as one of the most
hilarious imitation he made of Byron. So it was not something he alluded to just
once, but was frequently inspired by (Chulkov, 1938). Later, he also translated a
number of Byron’s poems into Russian, and at least one of these translations was
made during the period that interests us.*® There is a point in being thorough in
establishing Pushkin’s respect for Byron and his work, since Byron used the name
Jehovah in his writing before Pushkin did, as for instance in the Vision of
Belshazzar from the collection Hebrew Melodies (1815) and in Cain (1821).

Another person who might have influenced Pushkin in this matter is Karamzin,
already discussed in this thesis (chapter 2). Therefore, the next section will add
some essential details for further reasoning.

4.2 Pushkin, Karamzin and the reform of the literary language

Pushkin’s family shared an interest in literature and often had authors and poets
visiting them. His father, Sergey Pushkin, points out that even before the boy was
6 years old, he realised that Nikolay Karamzin was something special. One night
when he visited them and stayed for long, the young Alexander was sitting next to
him, listened to what he said and would not take his eyes of him. He knew of
course Karamzin’s beonas Jluza (Poor Liza) from 1792, and some years later the
interest would be mutual. In March 1816 Karamzin arrived to the Lyceum together
with Pushkin’s uncle, wishing to see the promising young man that even
Derzhavin spoke so well of.** Later that year, in the summer of 1816 Karamzin
and his whole family moved to Tsarskoe Selo. Pushkin became a regular visitor in
their house and had great respect for the man who worked so assiduously on the

42 Another example can be found in Arnold Rowbotham’s article (1932) in which he explains how
Voltaire used the fact that the polygamy “was permitted to the ancient Jews by Jehovah”, as a way
of arguing for its possible necessity in China (p. 1061).
4 Byron’s poem The Giaour, (1813) was translated by Pushkin: ayp (1821-1822)
4 Gavrila Derzhavin (1743-1816), a well-respected poet, by some considered as one of the best
Russian poets in the 18" century.
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History of the Russian State. Pushkin had already shown a great deal of interest in
the history of his family’s origin, and now he listened with pleasure when
Karamzin read historic chronicles to him (Chulkov, 1938). Could this be the
explanation to his choice of spelling? Although /ezosa might have felt closer to
the versions of the name he came across in English and French (and overall seems
to be the most common form in Russia), he used Ezoea instead. Was it because of
the peace treaty? Or because of Polotsky’s example? (See chapter 1.) Or was it just
his opinion on how this name was best rendered in the Russian language? The
latter question deserves extra attention, as we reflect upon his wish and ability to
put pure Russian words into use in the literary language.

Already before he left his home for his studies, young Pushkin was well aware of
how many poets and writers (including his uncle Vasily Pushkin, Nikolay
Karamzin, Ivan Dmitriev and Vasily Zhukovsky) were fighting the opinions of
those who persistently argued for the old (that is, Church Slavonic) literary
tradition. Why? Let us briefly remind ourselves of what was said earlier on the
topic of Old Church Slavonic and Russian, that they are two different languages.
As literacy came to Rus with the Old Church Slavonic language, naturally, that
was the language used in literary works. To begin with, this was not an issue, since
most of the literature at that time was religious, and therefore could be well
expressed by a primarily religious language. The difficulties became more
apparent beginning with the reign of Peter I, who introduced new contexts to the
society. And the problem grew bigger as the literature became more faceted and
more secular — the were no proper words in the literary language to describe all the
new impressions and feelings! Karamzin did a lot to resolve this by finding new
ways of making Russian words (instead of using French, as the nobility had
become accustomed to) as well as applying shorter, easier structure of sentences.
The linguistic changes Karamzin had suggested and applied in his own writing in
the end of the 18" and beginning of the 19" century, prompted Derzhavin and
Shishkov (already mentioned in 3.1) to form a literary circle in 1807 (beceoa
nmobumenetl pyccrkoeo crosa) that became open for the public in 1811. Their goal
was to enrich the Russian language with new words exclusively from Slavonic
roots and to preserve the Church Slavonic. In a response to that, those who
believed in Karamzin’s ideas, also formed a group: Arzamas (1815-1818), and
Pushkin became one of the members, probably in 1816 (as well as his uncle). But
already when Pushkin left the Lyceum in 1817 this society had lost its acuity.
Pushkin’s partaking had revived it for a while, but protest is not a solid ground for
any activity, and when the Beseda ceased to be, so did Arzamas (Chulkov, 1938).

Yet, this does not mean that Pushkin let go of his wish to reform the language.
Karamzin’s main idea was to have the written language correspond to the spoken
(the way people spoke in the nobles’ salons) and that the Russian language should
be beautiful enough to cover all needs, letting go of the dependence on French.
Although Pushkin had no problems with occasionally using Slavonic words if they
were suited for the purpose or context, he went further than Karamzin. In his
romantic poem Ruslan and Lyudmila (1820) he made use of Russian folklore,
humour, and a light style — and all this in pure Russian language, without any
archaism. He flouted the accepted rules and was not afraid of using what was then
considered “low” language, and managed to create something beautiful that others
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(in time) wanted to mirror.*® This is Pushkin’s tremendous contribution to the
language — he showed that pure Russian words are fitting even in poetry and in the
salons of the nobles. The conservatives thought it was impermissible, but it was a
big success with the public and Zhukovsky presented his portrait to Pushkin with
the inscription: “To the victorious pupil from the defeated master” (Chulkov, 1938,
4" chapter).

It is of course interesting to get a glimpse of the important role Pushkin played in
Russian language and literature, but why do we discuss it in this thesis? For this
research, it is helpful to consider the reason for the poet’s choice of words — it
didn’t have to be traditional, it didn’t have to be new — but it should be correct and
convey the true feeling when describing the situation or subject. And it should be
done in Russian, the language of the people and country he loved. That is highly
interesting in connection with Pushkin’s choice to render God’s name in Russian.

4.3 Pushkin and some contemporary poets

We have already come across some of the names in Pushkin’s circle of
association, but it will be beneficial to add a couple of details. As a starting point, |
will use Pamela Davidson’s (2014) essay about the image of the poet as a prophet
where she aims to reconstruct the literary and cultural context of the period
between Derzhavin and Pushkin. This is an interesting analysis, which gives us
very good examples of the intertextuality that we referred to earlier. She starts by
commenting Zhukovsky’s (1783-1852) poem to the Tsar (1814) and how Pushkin
(1825) alluded to his friend’s work by “That’s how a Russian poet speaks to the
Russian Tsar” (p. 316). Davidson’s main point is the independence the poet had in
connection with the Tsar, and the right to define the moral values that should guide
the Emperor’s reign. She continues to show how Fyodor Glinka (1786-1880) picks
up this theme in his Calling of Isaiah (1822), speaking with the voice of God,
giving the prophet the mission to spread the holy word:

Wnu x napony, Mo IIpopok!
Bemaii, TpyOu cioBa Erossi!
CppbIBail ¢ JTyKaBbIX AYyII HOKPOBBI
U rpomxko o6nmyaii mopok!

Wnu x napony, moi IIpopok!

If we compare this work with the time of Pushkin’s letter to Vigel, it becomes
apparent that Glinka used the name Ezosa one year before Pushkin did. Could he
have influenced Pushkin? Well, as Davidson states, he certainly inspired him to
write the poem IIpopox (The Prophet) in 1826, so it is a reasonable possibility.
Apart from the already mentioned poets, Davidson gives us some insight into
Kiukhelbeker’s (1797-1846) contribution to the genre she is analysing. He
deserves to be mentioned in this chapter of our thesis as well, as he also was one of
Pushkin’s classmates at the Lyceum. Hence, they knew each other well, and he
even wrote Poets (1820) — a poem that by many was taken as a manifesto in
honour of Pushkin, since it appeared at the time when Pushkin first was exiled.

4 When we hear the conception “low”, it might make us think of dialectic words, or even slang, but
this is not the case. They were proper words, just with pure Russian roots, and with a vernacular
setting. The word “low” comes from Lomonosov’s theories of the three different styles of literary
language that could only be used in fixed settings.
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However, a thought-provoking point for our context is — although I am sure
Davidson had no clue about it when she wrote her article — that all the five men
she mentions in her essay occasionally used the name Jehovah. We do not have the
need or space to discuss it in more detail, but I will provide the basics for the ones
we have not discussed, if the reader wishes to investigate it: Derzhavin (1743-
1816) used the name Ezoesa in his Bseoenue Conomona 6 cyounuwe in 1799;
Kiukhelbeker used the name Ezosa in his beccmepmue ecmo yenw dsrcusznu
yenoseueckou in 1814 and Zhukovsky used the name Ezoea in his Bubaus in 1814
and later Hezosa in his A6aoodona in 1850.

At this point of the ratiocination, the question arises: is it a pure coincidence that
all the writers analysed in this article of Davidson made use of God’s proper name
in Russian in their different works? The subject and the genre she is discussing
could of course contribute to the interest in divine denominations, but yet, is that
the whole explanation? Or is this unexpected concentration of literary examples of
rendering the divine name in the 19" century an indication of it being an accepted
and widely acknowledged comprehension among the educated class of society?
With so few examples, it is not possible to make any claims based on statistic
reasoning. But if it is evaluated from a purely logical point of view, it is my
opinion that it is even harder to argue scientifically that it should be left out of
consideration.

Coming this far, it starts to become difficult to define the likely source of
Pushkin’s knowledge, or his motivation of rendering the divine name in the
Russian language. There are simply too many possibilities, each of which is very
plausible. He could have learned if from Karamzin, or from Pavsky, or from the
foreign literature he was reading — or he might as well just have learned it in his
scholarly education, since the findings of this thesis suggest that it was quite
common knowledge, among the nobility at the time. As already testified (chapter
4.1), Pushkin was gifted with a blazing memory and had a huge base of knowledge
due to his massive reading — but there are no indications that he “found” and
reinstated the name. As demonstrated above, among his close associates we have
at least three examples of poets that actually used the name in writing before he
did.

This part of the thesis consolidates the answer to the first question already given in
the earlier parts of the analysis — no, it is not possible to consider the knowledge of
the name Hezosa as an achievement of Jehovah’s Witnesses. It has also provided
an apparent and substantiated answer to our second question — no, this was not a
question of special interest only for theologians, translators and Bible scholars.
The name Hecosa appears repeatedly in Russia — in statements, personal letters
and poetry in a secular context of the 19" century. The poets and writers who used
it were appreciated and well known in society — and they represent both the “new”
(Pushkin, Zhukovsky) and the “old” (Derzhavin, Kiukhelbeker) literary language
school. Thus, what they wrote would be seen and read by a significant part of the
reading public, no matter what kind of literary language the readers might have
preferred.

Even if this might seem satisfying as it is, let us still consider the example of

Dostoevsky. In addition to his achievements in making Russian literature known
worldwide, his example also provides a highly interesting fact that facilitate a most
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valuable deduction for this thesis. A conclusion, which has not yet been proven,
only presumed.

5. Fyodor Mikhailovich Dostoevsky (1821-1881)

Dostoevsky has become well-known all over the world for his literary works and is
often pictured as one of the masters of the Russian psychological literary realism.
He was a Russian Orthodox believer and, as Carol Apollonio (2009) states in her
article, the big questions of faith, justice, good and evil dominate his works. And
yet, his religious vision shares the space with other secular meanings. The way
Dostoevsky conveys his religious message in these settings is artistically constant,
though complex. Apollonio provides a couple of examples — Marmeladov’s
confession [Crime and Punishment] is almost entirely based on hidden quotations
from both the Old and the New Testaments and the narrator in Notes from
Underground quotes from the Psalms [Old Testament].

Dostoevsky deserves our interest in this context due to two special circumstances.
First, he was a person that is recognized as a devoted believer, which we do not
know whether we can say about Karamzin and we know it cannot be said about
Pushkin at the time we previously discussed. That means that Dostoevsky, most
likely, had stronger personal feelings in the matter than the others we have
discussed. Second, the text that interests us is written much later, in 1877.
Karamzin and Pushkin shared more or less the same environment, both in time and
space, but this cannot be said about Dostoevsky. So, if the name Hezosa was
something that was used only by a particular group or in a certain time, it would
not have affected Dostoevsky.

The text that interests us is the Espetickuii sonpoc (Jewish question), printed in
Dostoevsky’s own journal /Juesnux nucamens (Diary of a Writer). It was one of
the most popular journals of the 1870s. As a generically unique monojournal,

the Diary drew on literary forms from feuilletons to “thick journals,” confessional
novels to utopias. Aside from the wide range of subjects, this setting also allowed
Dostoevsky to “reason” with his readers, to invite them to accompany him in his
philosophical discussions. It began in 1873-1874 as a column in the

weekly I'pascoanun (The Citizen) when Dostoevsky was its editor, but in 1876 it
had become an independent, monthly journal (Martinsen, 1998). Thus, in the
March edition of 1877 we find this passage in the Espeiickuii 6onpoc:

e 3aMeqy B CKOOKax U KCTaTHu, 4TO BCEM OTUM IrocCriogamM H3
«BBICIINUX CBPECCB», KOTOPBIC TAK CTOAT 3a CBOIO HAIIUIO,
CJIMIIKOM JaX€ I'pCIIHO 3a0BIBATh CBOETO COPOKaBE€KOBOI'O
I/ICFOBy " OTCTYIIATBCA OT HETO.

We will not pay attention to the content, since the article is highly antisemitic, but
we will notice that he used the name Hezosa, when speaking of God. It has already
been stated that he had a great interest in spiritual and biblical matters, but what
was his source of knowledge of the name? Well, as a devoted and educated
Orthodox believer, he would have known the Orthodox Confession of the Catholic
and Apostolic Eastern Church, discussed in the beginning of this analysis —
especially since it was translated into Russian 1830. Other fundamental examples
from the Church history (presented earlier) is the catechism of Plato Il (1757 and
1781), the metropolitan of Moscow, the translation of the Book of Psalms by
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Archbishop Ambrosius of Moscow (before 1771), the statement by the theologian
Dmitrievsky on “the mysterious name Jehovah” (1823) and the Holy Synod’s own
The Explanation of the Liturgy published that same year, which states that the
Jewish name of God is Jehovah. (Discussed in chapter 1.) Any of these sources
would most likely have been sufficient grounds for him, but that is not the whole
picture. Discussing this matter, we will greatly benefit from the methodical work
of Marina lonina (2005). Just as Apollonio, she is interested in the way
Dostoevsky alluded to Bible quotes in his works — sometimes obviously, at other
times in a more ulterior way. In her article, she has as specific interest in how the
book of Job (Old Testament) affected Dostoevsky’s work in general, but
particularly his works Demons, The Brothers Karamazov and The Adolescent. She
relates how Dostoevsky himself wrote in a letter 1875 that this biblical book (Job)
was the first in his life that made a deep impression on him, when he was still just
a little boy.

The aim of her research and very detailed article is to establish which translation
Dostoevsky was working with, when he used quotes and expressions taken from
the Book of Job. According to lonina, the three translations available at that time
were Makariy’s (see 3.2) translation (1861), Bishop Agafangel’s (Solovev)
translation (1860) and the Holy Synod’s translation (St. Petersburg, 1872, that is,
the official Russian Orthodox translation; see 3.3).6 In her article, lonina presents
17 different examples which she claims Dostoevsky alluded to in his different
works, or in the preparation written for the stories. | will not address that part of
her article, but her conclusion is indispensable to this survey — was she able to
determine which of the three possible translations was the primary source? She
argues that it was Agafangel’s, although there are some examples of when the
translations simply are too similar, so it is impossible to say — as well as some
example where it more likely was the Synodal translation. But still, in 11 cases out
of 17, she considers it proven that Agafangel’s translation was used.

This is an example of her analysis: (Job 1:21)
Hos. 1:21:
— Maxkapwuit'. «IlokIOHUICS, ¥ CKa3all: HAT S BBIIIEN U3 YpeBa MaTepu
MO€ii, 1 Har BO3Bpanlyck... Tyna! Merosa gain, u Merosa B3s: na Oyzaer
nMst leToBBI 01aroCIOBEHHO ! »
— Aradanren-. «M ckasai: Har s BBIIICT U3 UpeBa MaTEPU CBOCH, HAar U
BO3Bpallych Tya (B Heapa MaTepu-3emin); Merosa nam, Merosa u B3sut; 1a
Oyzaet ums MeroBsl Oi1arociioBeHHO!»
— CuHOJ.: «...M CKa3aJ: HarT S BBIIIET U3 YpeBa MaTePH MOCH, HaT U
Bo3Bpaiych. ['ocnions nan, ['ocnons u B3sur; (Kak yroaHo Owuto ['ocnony,
TaK U CAENANIOCh); Aa OyneT ums ['ocrioiHe 01arocioBeHHO!»

We already knew that we would find /7ezosa in Makariy’s translation, it was
discussed earlier (3.2). But is it not quite a stimulating discovery that Agafangel’s
translation as well renders the proper name, just as Makariy does? By now, we
know very well that it allows us to infer that he likely used the Hebrew text as his
source, not the versions of LXX available this late in history. In fact, he uses the

46 She comments that Pavsky’s translation not yet was published, which contradicts the information
received earlier by Alevich (2019). Research on the matter shows that Pavsky’s work was
published in the journal referred to by Alevich, in 1862-1863. The published books were 1%t and 2¢
Kings, 1%t and 2¢ Chronicles, and the Proverbs. After this, the journal seized to exist, so because of
that, not all the material was published. Thus, lonina is quite right when it comes to the Book of
Job (Tikhomirov, 2013).
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name Hezosa all throughout the text of the entire Book of Job.*”As mentioned by
lonina, Agafangel’s translation contains a very extensive number of notes and
comments, and because of this circumstance |1 am inclined to agree with her — this
was most likely Dostoevsky’s main choice. Considering his deep interest in this
particular biblical book, it is more than reasonable to deduce that he would be sure
to read and study an edition that gave him access to all that additional information.
The comments by Agafangel are of value for this thesis as well. First — it contains
the first example | have seen of the divine name in this version of Old Church
Slavonic writing. In the beginning, Agafangel discusses whether the Book of Job
might have been written by Solomon or not, and comments on the king’s habit to
play on words. In a note to that, this is written (Agafangel, 1860, note 23):

“ Ku Eroa urne Bexucinéxa. — 1160 Herosa Oymet ynosanuem tBouMm (I1p. 3:26;
13:20; 14:24).”

The Russian sentence to the right is a reference to the first Scripture, but my
deficient knowledge does not provide any clue about the play on words in Hebrew
in that verse, nor in the ones that follow. Yet — we see the name /ezosa in Russian
—and a version of the Church Slavonic rendering in the sentence before that. These
facts are very fascinating — and become even more so, when we add to the picture
that this translation is made by the very same bishop that made the denunciation of
Pavsky (see 3.2), effectively ending his further translation work of the Bible
(Likhikh, 2011). Why is it important to emphasise this element? It makes it clear
that it was not Pavsky’s rendering of the name 2ezosa that was considered wrong
— since the informer made exactly the same choice in his own translation. Instead,
according to a friend of Agafangel, it was because he felt that the translation
Pavsky made of the prophetic books contained comments that would “disturb the
feelings of any Orthodox Christian” (Azbuka very, 2005, Arkhiepiskop
Agafangel).

So, analysing the facts available in connection with Dostoevsky, we have once
again reached the conclusion that Zecosa was a perfectly natural rendering of
God’s name in Russia in the 19" century — in a religious as well as in a secular
context. Thus, we have established the answers we received to our first two
questions of this thesis yet again. In addition to that, we discard the possible theory
that the opposition Pavsky and Makariy were exposed to had any connection with
their rendering of the Tetragrammaton in the Hebrew text (Old Testament) with a
name, instead of a traditional title. This is of value in the evaluation of the results
of this analysis.

6. Conclusions on the study of the 19th century

As this research continues further, it will be helpful to reiterate the main
conclusions made about the knowledge and attitude towards the name Hezosa
during the 19" century.

Among the scholars of the church, the knowledge of the Russian equivalent
Hezosa 10 the Tetragrammaton was well spread, and not disputed. The objections
made on the translations from the original language into Russian did not concern
this name. Instead, the persistent reluctance shown by the Orthodox Church to

47 His translation can be read online, available at azbyka.ru.
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translate the Bible was strongly connected to the sub-cult that surrounded the
Church Slavonic language, and their fear of losing power and authority. (Very
similar to the Catholic Church and their position in regard to the Latin Vulgata.)
As for the secular literary examples, three pieces of work from different writers
have been discussed (in more detail, though poetry by others as well has been
mentioned). These examples are found in different contexts — in a personal letter,
in a journal for youngsters and in a monthly journal. In the example of Pushkin’s
letter, it could be argued that the addressee had special knowledge of the name
Hezosa because of his Swedish origin, but that would not explain how the author
knew about the name. Considering the additional examples of the two other chosen
authors (Karamzin and Dostoevsky), brings to the fore the question (considered in
4.3) of whether the educated class had knowledge of the name, or rather, the strong
indication that they were in possession of such knowledge. Karamzin would not
have used it addressing the young public if he did not consider it as valuable,
general education. Dostoevsky would not have risked losing the attention of his
readers by confusing them with a name that seemed out of place in his article.
Along the way, it has also been shown that there was a big interest in society to
read the Bible in Russian, so it was a topic people were attracted to. The examples
of Karamzin and Dostoevsky also illustrate that people who maybe were not
interested in purely spiritual matters, but in literature, still would encounter and
hear of the name.

As it comes to the attempts to find an elucidation to the authors knowledge, it has
been proven difficult to accomplish. There are simply too many different
reasonable and possible explanations. And yet, that has nevertheless given an
important contribution to the picture, indicating it equitable to conclude that this
was general knowledge at this point — at least among the educated population.
That is the picture the 19" century provides, up till our latest checkpoint of year
1877. What can we learn from the literature of the 20" century?

7. The divine name in 20t century literature

Just as in the 19" century, there are several examples of authors choosing to render
the name Hezosa in a literary setting in the 20" century as well.*® In an attempt to
account for the time perspective on the alternation to a negative attitude towards
the name | will single out some examples of particular interest. The source of the
authors’ knowledge is not examined in this part, since the discussion of the
previous century already have presented many examples of the name being used in
the literary sphere. Hence, any author at this time would have had access to that
material. Therefore, the aim in this section is exclusively to look for facts to
determine what happened with the attitude toward the name between 1877 and
2017, when the Russian court deemed the divine name a disqualifying factor,
something that had no place in the Bible.

To be able to draw reliable conclusions, it is important to acknowledge that the
20" century is a period of time that dramatically changed the possibilities and
limits for any literature. Although censorship long had been present in the Russian
empire, this historical phase is characterized by conscious reorientation of society
values. As explained by Wachtel and Vinitsky (2009), “the contemporary writer

48 As lvan Bunin, Alexander Kuprin, Marina Tsvetaeva, Sergey Esenin, Yevgeny Zamyatin,
Vladimir Mayakovsky, Anatoly Ivanov, losif Borodsky, Petr Bershigora, Ivan Efremov, Arkady
and Boris Strugatsky.
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was expected to keep “in step” with the cosmic revolutionary transformations™ (p.
205). This was not as simple as one might think, since many questions arose —
what was appropriate for the proletarian reader? Wachtel and Vinitsky (2009)
describe the public disputes among writers that followed in the 1920s, and the
historically new ingredient in these literature wars being the Communist Party
“held the position of the supreme arbiter. This position was adopted in accordance
with the new Communist religion that upheld the state as the creator and guardian
of a just and righteous world” (p. 207). The Bolshevik government considered the
literature as the most effective way of influencing the masses and therefore, from
this point, used it as a particularly important tool for launching this new “religion”.
As Stalin took power in 1929, he instantly began to put an end to the variety of
revolutionary versions in literature. Evgenii Dobrenko (2011) states that this year
was the starting point for the attack on the ideological front, and Stalin’s definition
of the concept of Soviet literature became the foundation for all literary policy.
Initially, to achieve his goal, he gave absolute power to the Russian Association of
Proletarian writers (RAPP), which aimed to preserve literature from dangerous
influence and with this new authority announced “the end of civil peace in
literature” (p. 99). Nevertheless, in an unexpected decision in 1932, Stalin
disbands the RAPP, establishes a Union of Soviet Writers, and specifies a single
artistic method which is to be mandatory for all writers — Socialist Realism. He
declared the author to be “an engineer of the human soul” (Wachtel & Vinitsky,
2009, p. 214), with a responsibility to educate the Soviet readers in the spirit of
party consciousness and social patriotism. Carol Emerson (2008) adds to the
picture that main “socialist realist principles eventually governed what a conscious
subject, inside and outside the fictional text, is privileged to see” (p. 200). Of
interest to this context is especially that the “Partiinost, or “party-mindedness,”
decrees that every artistic act is also a political act. The source of all authoritative
knowledge is the Party. ldeinost, “idea-mindedness,” is specifically topical: the
“idea” of the artwork should embody the current high priority party slogan” (p.
200).

The picture presented by these facts implies that it is not realistic to expect any
literary expressions of thoughts, principals and attitudes that did not harmonise
with the Party line from the 1930s and onward. From that point, the Soviet
government had taken a firm grip of the literature as one of their main tools to
make sure the people were educated in communistic and socialistic principles — in
a manner that would prompt them to embrace them and actively participate in the
socialistic reformation of society. There was no place for Christian or religious
values in the literature, or anything else that could undermine this new
communistic “religion”. Thus, the findings presented in this thesis must be
considered in the light of these facts.

7.1 lvan Bunin (1870-1953)

Ivan Bunin is a well-known poet and author, who received the Pushkin Prize twice
(1903 and 1909). He was also the first Russian writer to be awarded the Nobel
Prize of Literature (1933). Bunin moved to France 1920, so we will focus on the
period of time before that, even if his work might have been read by the Russian
population even later. Consequently, the examples of his writing are taken from
the period of time before the Bolsheviks altered the literary scene. Will they
confirm the picture described above?
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In the year of 1903, his translation of Lord Byron’s Cain was published. (Earlier
commented at 4.1) He used the name Mezosa when he translated it from English
and in this context, it is of significance to mention, that when the Russian Imperial
Academy awarded him the Pushkin Prize, it was also in recognition of his
translation work (Connolly, 1984). That allows for the deduction that at this time
the name Hezosa was still considered an appropriate Russian rendering of God’s
name, equivalent to the English name Jehovah. It was not a disqualifying factor.
On the contrary, it was even a part of the work that received praise from the critics.

In 1906, Bunin used the name Azse (Jahve) in his own short poem Cmoan
OCHEeHHDII.
Ho nana HOYb — M CKpBUICS CTOJI TYMaHHBIN,
Mupax rcues, CBOOOAHEH IBIIIHUT IPYyIb —
U InmameneMm K 3emiie 00eTOBaHHOK
? Ham free yka3zyet myTh!

The poem has a religious context, based on Exodus (Old Testament), chapter 13,
where the name though does not occur in the Synodal translation (see 3.3), not in
any form. That means that it was a conscious choice of the author to add it to the
text, deliberately including the name in the biblical picture through the poem.

Later, in 1908, he wrote Kamens (The Stone) that also has religious allusions, in
which he renders the name a couple of times as Hezosa:

A TOBOP - 3TO TOBOP PYCCKUX MY>KHKOB H MOJBCKUX €BPEEB, UIYIIUX
wiakath. Omau OyayT uTh cinesbl y ['poba, apyrue - y Ctenst [Tnaua,
yiesneiei ot xpama Merossl. [... ]

Ho erie 60ee ropbkast pagocts - y Crenbl [I1aga, y ocTaHKOB
csiTruia Merossl.

It is noteworthy that it shows his awareness of two different renderings of God’s
name, (as this thesis also has referred to in chapter 1) and viewed them as
equivalents. Moreover, Bunin’s Cmonn oecnennwuii 1s the only one in this thesis in a
distinctly religious context, but it is still produced not by the clergy or the Church.
Hence, | regard it as an example of secular literature.

In light of the earlier discussion (chapter 7), it is also relevant to notice that this
religious context appeared in literature long before the 1930s, thus confirming
conclusions made on which literary subjects were tolerated at different times.
Bunin’s example provides yet another contribution to the time perspective,
videlicet that he wrote his own works more than 30 years after Dostoevsky. That
strongly implies the deduction that at this point of time nothing had changed, as to
how the name was considered and used.

In addition to Bunin’s example, we will now turn our attention to the work of
another author, written approximately 15 years later. Besides the difference in time
aspect, this novel is in a completely different genre, and hence presents an
interesting detail not provided by Bunin.
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7.2 Yevgeny Zamyatin (1884-1937)

Zamyatin has become very famous because of the work we are about to address:
Muwi (We) from 1920. It is a dystopian novel that have influenced many others in
the genre, including Orwell’s 1984. In this book (chapter 4, note 25) he uses the
name Hezosa:.

Ot0 ¢ Hebec Hucxoaw Kk Ham OH — HOBBIHM Merosa Ha a’po,
TaKOH k€ MyJIpBIN U JIFOOSIIE-)KeCTOKUH, Kak Merosa apeBHUX.

Elena Chialashvili-Gordeeva (2020) discusses the reader’s associative mechanism
caused by an encounter with intertextual fragments in this novel. She notes that the
novel has many different layers, and the impression formed in the mind of the
reader is to a large extent depending upon his ability to distinguish what has been
said — explicitly and implicitly. Her article focuses on the philosophical questions,
and shows a particular interest in the interconnections between Zamyatin’s work
and Dostoevsky’s ideas, including religious reminiscences, like the quoted text
above. She concludes that the intertext of implicit thoughts provided by the author
might not always be properly understood, since not all readers will see the markers
that point to the precedent text, or their associations might not end up with a
specific pretext, but end up with patterns, ideas or problems within different
authors’ works. This conclusion appears to me as very logical, especially when
considering the Russian tradition of intertextuality in literary works, commented
on earlier in this thesis in connection with Pushkin (chapter 4.1). The reader’s
literary experience and preferences would naturally govern the direction of his
automatic associations.

What can this perspective add to our analysis? Chialashvili-Gordeeva (2020)
discusses the dialogue that is created between the writer and his reader, a form of
cooperation or even co-creation, a link between the art and the associations being
formed. 1 would like to stress that — to be able to accomplish that — Zamyatin
would have to use concepts that could cause associations to come to life in the
reader’s mind. Thus — he was counting upon at least a part of his audience having
knowledge of the name Hezosa, so that they would be able to experience
associations related to that. Zamyatin’s example is also of interest as a contrast to
Bunin’s, since his text does not have a primarily religious context. That means that
even readers without a religious or historical interest in the biblical text would still
encounter the name at this point of time.

The next example as well is taken from a novel, but considerably later in time and
because of that more influenced by the dramatic political changes in this century.
As stated earlier (chapter 7), an important part of that are the conscious endeavours
of the Soviet state to use literature as a way of influencing people. Is it possible to
discern how this affected the use of the name Hezosa?

7.3 Anatoly Ivanov (1928-1999)

Ivanov is an author known for his novels in rural topics and was for his works
awarded the USSR State Prize in 1979. The novel of interest to this thesis was a
great success that also became filmed. It is called Tenu ucuezarom 6 nondens
(Shadows Disappear at Noon), was written in 1963 and depicts the historical
perspective on one village during the civil war (1917-1923) and onward, including
the Second World War. A relatively large part of the intrigue includes or concerns
42



the fear of and struggle against dangerous sects that are guilty of different kinds of
abuse. It presents a special curiosity to us, since it connects the name Hezosa with
sectarians that most of the time are called uezcosucmur (“Jehovists”) in a
disparaging tone, thus displaying a negative attitude to the Jehovah’s Witnesses.

Tak BOT, CeKTa HErOBHCTOB, KaK TOBOPSAT Yy HAC B COBETCKUX ra3erax
JKypHajax, camasi peakionHasi. .. (Chapter 27).

[Tonemuory 3uHa Havajga MOHUMAaTh, 4To OOIIECTBO CBHUAETENEH
HeroBbl — 60bIas OpraHu3aius, pa3BeTBICHHAs 0 BCEH CTpaHe, 4To
I7e-TO, KTO-TO, OTKY/Ia-TO €10 PYKOBOJHUT U YTO OHA cama Ioraja B
OJIMH U3 PSIOBBIX UETOBUCTCKUX KpYXKOB (Chapter 30).

Hence, this is the first literary example of a radically changed perception of the
name, and that in two ways. The name Hezosa is constantly connected with a
religious group - not with the name of God - and it is done in a clearly negative
way. The uezcosucmur are mentioned 18 times (starting with chapter 12) and they
are the only ones who use the name /ezosa in the book (9 times). The word
“sectarian” is used 21 times (starting with the first chapter), the Pentecostals are
mentioned 16 times, (from chapter 12), Adventists 2 times (only chapter 27),
Baptists 30 times (from the first chapter) and Orthodox 17 times (from the first
chapter). As a comparison, the word “political” is used 7 times, “enemy” 11 times,
“war” 110 times and different expressions of “communism/communists” 12 times.
So, the reader would quite frequently come across religious references, compared
to political. Over all, religion is pictured as something negative, but the “sects” are
presented as cults taking control of a person, humiliating and forcing him to
remain within the sect.

This appears to me as an obvious answer to the third question — at this point in
time, the name Hezosa is very significantly connected with something strange,
dangerous and foreign. Evidently, the text mirrors how Jehovah’s Witnesses were
viewed by society at the time and | therefore consider it highly reasonable to
conclude that the negative attitude towards the name already was present when
Ivanov wrote his book — and probably became even more established because of it.
Is there any evidence, except for the earlier discussion on partiinost and ideinost,
supporting that conclusion? There are reasons to return to this assumption in
another part of this analysis (chapter 9), as it will be put into context with the
history of Jehovah’s Witnesses in Soviet Russia, and how they were treated by the
state. Thus, it will be easier to more objectively discern the time that proved to
have a special impact.

However, before that, we will note yet another literary example, published 25
years later. It is in another genre and belongs to a different time period, shortly
before the fall of the Soviet Union. In addition to that, it involves authors who are
significant because of the enormous popularity they enjoyed — and still do, even to
this day. It means that we can count upon this novel having been read by a large
section of the public.

7.4 Arkady and Boris Strugatsky (1925-1991, 1933-2012)

The novel Omseowénnvie 3n0m, unu Copox nem cnycms (Overburdened with
Evil) from 1989 is written by the Strugatsky brothers — a fiction that has a lot in
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common with Bulgakov’s Master and Margarita. The authors express the idea that
evolution of science does not always contribute to the humanization of society and
allude to evangelical motives at the same time. The novel reflects the attitude of
the time it was written, when all borders between clear and unclear, familiar and
unfamiliar, were blurred (Kharitonova, 2008). Already when Gorbachev came into
power in 1985, the perestroika was initiated and the Soviet literature started to be
more complex. (Wachtel & Vinitsky, 2009) In the chapter/note of ” 03 (23-25)”,
the Strugatsky brothers use the name Hezosa:

OH Benukuil MopanucT-TeopeTuk. B Teopun on
OecromiaieH, *KeCcTOK, HEIPEKJIOHEH U MCTUTEJIEH
6e3rpannuno. Kak cam Merosa. Oko 3a oko, 3y0 3a
3y0.

The text refers to the Mosaic law from the Old Testament — an eye for an eye. It is
of course never possible to define the authors” motive with accuracy, to discern
why they chose to write what they did, and this is no exception. The authors could
have seen this reference as an obvious one because of their heritage (their mother
was Jewish). And yet — why did they rely upon the audience being able to
understand the origin and context of the name? Does it indicate that it still was
known as a proper denomination of God, or was it just a few readers that would
comprehend it? Or would it be understandable because of the well-known quote
from the Jewish law in the Old Testament? A vital circumstance is the increasing
religious interest among the people in the Soviet Union in the 1970s and 1980s,
when many wanted to rediscover their religious heritage. Therefore, the brothers’
novels were often interpreted in a philosophical way by many readers. Surely, the
authors would have been aware of that and this may have contributed to them
using the name. The earlier mentioned perestroika should also be kept in mind. It
is difficult to say to what extent it had an additional impact, but it should not be
left without consideration. Despite the ambiguities involved, we can confidently
state that the name was used in a secular, non-religious, setting and in this case
without any connection to Jehovah’s Witnesses.

8. Conclusions on the research of 20 century literature

Presented examples have shown that the name still was used in the 20" century by
well-known authors, if not as prominent as the ones we discussed from the 19™"
century. (But those particular persons are hard to compete with.) There is also a
difference in the context, since | have not been able to provide any examples from
the 20" century of the occurrence of the name in a more open reasoning with the
public, in educational journals. This might be explained with that history research
tends to be more detailed when it comes to prominent historic persons that did not
live recently. Another option is that it reflects how it actually has been, since
dramatic changes concerning this media took place very early, as Wachtel and
Vinitsky (2009) account for. Between November 1917 and June 1918, the
Bolsheviks shut down more than 400 newspapers that they considered hostile. One
could surmise that the newspapers and journals allowed to continue their work
would most likely have been eager to harmonise their writing with the ideology of
the new power, or at least to avoid addressing subjects that were not appreciated,
such as religious questions. Of course, the lack of such examples could also
partially depend upon the difficulties connected to the task and my own
limitations. In any case, it is perceivable that the knowledge of the name in the first
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decades of this century still was a part of the common cultural heritage in Russia,
without any notable negative connotations. There seems to be no modification of
the attitude in the 50 years that passed between Dostoevsky and Zamyatin.

But forty years later, in the year of 1963, we have an explicit example of how this
name is directly and repeatedly linked only to the organisation of Jehovah’s
Witnesses, and in a highly negative context in which they are pictured as a danger
— to the society as well as to individuals. Is it achievable to determine the reason?
Finally, the history of Jehovah’s Witnesses and the religious situation in Russia
during the 20" century will be discussed, to see if this can shed any light on the
third question of the thesis and help to determine when and why the negative
attitude to the name arose.

9. Jehovah’s Witnesses’ case and Russia

The earlier discussion implies that a negative connotation to the name arose due to
the connection established in peoples’ mind between the name Hezosa and the
Jehovah’s Witnesses. Therefore, in this section I will test the hypothesis that the
negative attitude to the name has a clear connection to the presence of this
religious group in the Soviet Union, and see if it possible to confirm it historically.

For this part, I am grateful for the work done by Zoe Knox (2019) and | will use
her discoveries and conclusions as grounds for my reasoning. (Whenever | refer to
Knox, it is the same extensive article from 2019.) Her starting point is the same
Russian anti-extremism law that impelled this thesis, but she focuses on the
Russian Supreme Court’s decision (2017) to ban Jehovah’s Witnesses’
organisation as “extremist”. Her abstract predicts that this decision will bring that
particular law before the Council of Europe via the European Court of Human
Rights.*® An extensive part of the article is dedicated to Jehovah’s Witnesses’
practise of turning to courts rather than lobbying or campaigning when they see a
need to defend their rights, and she enumerates a number of cases that the
organisation has brought to the European Court of Human Rights (abbreviated
from now on with ECHR), where they already have won several cases against
Russia.>® Knox speaks about the Witnesses as a “test case” — in two senses: the ban

49 Time has proven her reasoning right. Jehovah’s Witnesses did turn to the European Court of
Human Rights (ECHR) and the 7™ of June 2022, the court released its judgement in the case. With
six votes to one, the ECHR held that there had been violations of Article 9 (freedom of thought,
conscience and religion), Article 10 (freedom of expression) and Article 11 (freedom of assembly
and association) of the European Convention on Human Rights. The court also held that there had
been violation of Article 5 (right to liberty and security) and Article 1 of Protocol No. 1 (protection
of property) to the European Convention. “The court held, by four votes to three, that Russia was to
take all necessary measures to discontinue the pending criminal proceedings against Jehovah’s
Witnesses and to release those that were in prison.” Moreover, by six votes to one, the Court held
“that Russia, in order to satisfy the applicants’ claim for pecuniary damage incurred through the
confiscation of their properties, was to ensure that the properties be returned to the applicants
within three months of the present judgement becoming final.” In addition to that, Russia was to
pay the applicants in respect of non-pecuniary damages and in respect of costs and expenses
(European Court of Human Rights, 2022).
50 In fact, Knox points out that the first ruling the court made on Article 9 of Human Rights Act
was centred on the rights of Jehovah’s Witnesses in Greece (1993). Since then, there have been
more cases brought before ECHR by the Witnesses than any other single religious group. The
court’s decisions have had significant implications for minority religions across Europe, and Knox
comments that the Witnesses in this way, more than any other religious community, have shaped
European norms on religious freedoms.
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on the Witnesses “signals the repudiation of European human rights norms by
Russian governmental authorities, lawmakers and religious elites” (p. 129). This,
in turn, will make it a major test case in international law, as the lawfulness of the
anti-extremist law will be put on trial.

This instantly raises a question of interest for this thesis: If Russia already knew
what consequences the ban will have at ECHR (and that the Witnesses will take
their case to that court), why did they not hesitate to ban the organisation? The
answer appears to be rooted in Russia’s attitude to both the Jehovah’s Witnesses
and the ECHR, and thus concurrently provides a partial answer to the third
question of this thesis as well. Therefore, the analysis will start with what can be
learned from the events that have already taken place.

9.1 The history of Jehovah’s Witnesses in Soviet Russia

According to Knox, Jehovah’s Witnesses have been present on Russian territory
for over a hundred years. This is supported by the organisation’s own testimonies.
As early as 1904, the organisation received letters from a small group of Bible
Students in Russia, reporting that it was difficult to receive the literature because
of the government censors (Jehovah’s Witnesses, 2022). To begin with, their
number was small, and the authorities did not pay much attention to them —
although the state in general wanted people to be dedicated to communism, not
religion. But ironically, Knox explains how that changed due to the Soviet
expansion during World War I, when parts of Poland, the Baltic states,
Czechoslovakia and Romania became incorporated into the USSR. The Witnesses
living in those regions suddenly became Soviet residents. The Nazi camps also
contributed to the increase — imprisoned Witnesses converted fellow inmates; in
Ravensbriick alone 300 female prisoners from the USSR were baptised. A third
factor was Stalin himself. Shortly after the end of the war, he started an intensified
campaign against the Witnesses. They had already been imprisoned in camps for
several years, but the article explains how the authorities now started deportation
operations (1949 and 1951) wherein thousands of Witnesses were transported from
the western borderlands of the USSR to the inhospitable climes of Siberia and
northern Kazakhstan. Because of this, new people came in contact with them and
the message they preached, and their number increased (Jehovah’s Witnesses,
2022).

Knox explains that the communist authorities found many reasons to disapprove of
Jehovah’s Witnesses. During the period of the cold war (1947-1991) the
organisation’s international headquarters was in Brooklyn, New York. The
Witnesses within Soviet Union organised underground networks in order to be
able to copy literature from the USA and distribute it clandestinely. Moreover,
they would not involve themselves in anything of a political nature — they did not
vote, they did not partake in Marxist organisations and their children would not
participate in the communist youth groups. In addition to that, they refused to
perform military service. In short — they refused to carry out the basic duties
expected from a good Soviet citizen. As a result, they were a persistent source of
exasperation for the Soviet authorities who wanted to suppress religious belief,
isolate citizens from any western influence and eradicate independent forms of
social organisation. The unbridgeable gulf between the two parties, along with the
uncompromising attitude shown by them both, resulted in the Witnesses being
victims of sustained harassment, discrimination and heavy persecution. From the
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mid-late 1950s, the Soviet state launched a sustained propaganda campaign against
the Witnesses. Knox describes how “Nikita Khrushchev reinvigorated the anti-
religious drive, taking particular aim at sectarians, the broad umbrella term for
non-Orthodox groups. Within the antireligious campaign, some religious
communities were regarded as more dangerous than others [...] Soviet
antireligious propagandists particularly demonised unregistered Baptists,
Pentecostals and Jehovah’s witnesses” (p. 134).

Let us pause for a moment and consider what this means in the framework of the
third question of this thesis. Is this the turning point the survey has been looking
for? In view of the massive and continuous campaign implemented by the state,
targeting certain Christians as “dangerous sects”, it should not surprise us that such
frequent and antagonistic reference of the name Hezosa would give it a negative
connotation. In people’s minds it came to be associated, not with the Bible’s name
of God himself, but with a religious group that preached their own beliefs and was
considered dangerous. It is quite a turnaround from the knowledge we know the
nation had in their historical heritage, but it is essential to remember that these
events were taking place more than three decades after the Bolshevik revolution.
Almost immediately after it, in the 1920s, the Orthodox Church was heavily
persecuted. Liubov Soskovets, Sergei Krasilnikov and Dina Mymrina (2016)
comments on the large-scale anti-religious propaganda (although they refer to the
constant, general one, while | above have mentioned the more intensified
propaganda campaign, targeting the “sects”) and explains that it was “conducted
via all state and public institutions: schools and universities, the mass media,
publishing houses, culture and leisure centres, artists’ unions, the Komsomol, and
trade unions [...] not to mention that it was done on a daily basis through various
forms of media” (p. 3). Consequently, the Soviet people were presented a
consistent and totally different view of religion, which gradually became normal
and correct to them. They were certainly not accustomed to discuss religious
questions, and did not have many possibilities to gain knowledge of the Bible
other than furtively — even if they would be interested enough to face the
subsequent risks. The teachings of other religious groups than the Orthodox
Church were especially considered with suspicion, since they often had
connections abroad, and therefore presumed to be spies and enemies of the
nation.>!

Combining these facts with the discussion in part 7.3, it is reasonable to conclude
that the negative attitude to the divine name sprung from a mix of a general
persecution of all faiths and believers that started already in the 1920s and the
special campaign targeting “sects” (non-Orthodox religious groups) in the 1950s
that intensified the development. Hence, the name Xezosa came to be linked with
something foreign, negative, frightening and traitorous. All this was undertaken by
the Soviet state, which wanted to mould people into believing in the Communist
religion, not God, investing a lot of resources to achieve their goal. At this stage it
IS easy to see that the propaganda served the interest of the government — and it
does not take a lot of effort to realise the enormous impact it had on the general

51 One example is the book menem 602a Hezosur (1960), written by Eduard Bartoshevich and
Evgenii Borisoglebskii. It is one of the “anti-jehovist” books that was used during the Soviet time.
The book states already in the preface that “this sect is obviously anti-Soviet”, and the fourth
chapter discusses the “Political program and anti-Soviet activity of the jehovists”.
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public’s associations to the name.>? | therefore consider it logical to conclude that
when lvanov wrote his book (1963), in the mind of the public Z7ecosa was already
inextricably linked to “sectarians”. And, of course, this book (as well as the TV
series filmed in the 1970s) would only serve to reconfirm that picture.

The answer to our third question consequently turns out to be that it was during the
communist era — in particular from the middle of the 1950s — that the name
received a negative connotation. And yes, it seems possible to connect it to the
presence of Jehovah’s Witnesses in Russia — or at least, to the methods the
communistic state chose for discrediting them in the eyes of the society. Still, even
if a satisfactory answer to third question of this thesis has been expressed and the
assumption made earlier in chapter 7.3 has been supported by historical facts — the
fall of Soviet Union totally altered the conditions. Since the government would no
longer have any interest in that sort of maligning propaganda, we cannot explain
the Russian court’s negative attitude of today only by referring to the communist
era. Is it possible to identify the reason — and the source — for the present negative
attitude?

9.2 Jehovah’s Witnesses in the Post-Soviet era

Knox describes how, as a result of the radical reforms initiated by Gorbachev, the
legal entity of Jehovah’s Witnesses was permitted to register in the Ukrainian
republic in February 1991 and in the Russian republic in March the same year.
And yet, she states that the rulings from 2017 were foreshadowed by developments
in Russia that predated them by almost a decade, so the actual freedom was short-
lived. Knox accounts for a number of court cases against the Witnesses’ rights in
Russia, right up to the time of the ban on the Bible that we started this thesis with.
How can this be explained, if the values that compelled the communist party to
persecute the Witnesses already were gone?

Knox comments: “Since the early 1990s, a range of actors has called for
limitations on the activities of religious minorities, most notably the Russian
Orthodox Church (Moscow Patriarchate). It has long identified witnesses as a
pernicious foreign presence” (p. 130). The Federal law “On Freedom of
Conscience and Religious Associations” (1997) is notable, since it acknowledged
the special status of the Orthodox Church compared to other faiths in the country,
which is in alignment with the Church’s own position — Russia is an Orthodox
nation. Further, Knox’s article discusses the Church’s view of Russia as being the
true defender of Christian values, and she mentions that the Church even adapted
their own “Basic teaching on Human Dignity, Freedom and Rights” in 2008. This
declaration recognizes the importance of freedom of conscience and the role of the
secular state in supporting the Orthodox Church, because it “enables the Church to
preserve her identity and independence from people of other convictions” (p. 146).
Knox comments that “this understanding of rights is openly challenged by
religious communities which proselytize among Orthodox Russians” (p. 146).
[That points out an obvious cause of tension between the Church and Jehovah’s
Witnesses, since they are known for their proselytizing.] Her conclusion on the

52 Discussing the over-all impression due to the governmental propaganda, it is important to
remember that many individuals realised that the accusations brought upon religious people were
false. The labour camps in Gulag contributed to this, since many came to respect believers because
of their dignified behaviour — either from personal experiences, or because of listening to friends’
and family members’ testimonies when they were released.
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subject of some of Patriarch Kirill’s statements in 2005 is that it “reveals the
Church’s fear that its position at the forefront of Russian culture will be eroded by
European legal rulings and by the dominance of secular conceptions of human
rights in international law” (p. 147). She refers to Robert Horvath, an historian
who argued that “the traditional values discourse in Russia has introduced a moral
relativism in the discussions about human rights, based on that Russian values
were distinct” and should not be undermined (p. 147). Horvath identified the
Church as playing a central role in this shift. I am inclined to consider Knox’
conclusions as well-founded, and even more so since it brings to mind the fear of
losing power displayed by the Church earlier, in the matter of the first Russian
translation of the Bible (discussed in chapter 3.3). It is not far-fetched to postulate
that they still would have the same way of reasoning.

Well then — would that imply that the Church is the sole force behind the current
violation of Jehovah’s Witnesses rights, including the ban on their Bible
translation? Not quite. In her conclusion, Knox determines that the predominating
position — that religious freedom in Russia should be determined by considering
traditional religion — has its origin in the Church. Yet, she argues that it is the
mutual interest of the Russian Government and the Church that has resulted in the
case against the Witnesses (my italics). Why?

Already in the year of 2015, Russia displayed a disregard for the ECHR judicial
interpretation of human rights. The Russian Constitutional Court ruled that if the
rulings of ECHR conflict with the Russian Constitution, they will not be
implemented. Just as the Church articulates its own concept of human rights, so
does the Russian state. At this stage, we can draw on Knox’s work and conclude
that Russia is not overly worried about the opinion of ECHR on the subject of
banning the organisation of Jehovah’s Witnesses — Russia has given itself the
superior right to define the denotation of human rights.>® Another interesting part
brought up by Knox, is the National Security Concept, adopted in 2000. (I
interpret this as an important possible explanation to why the Russian state is
willing to violate the human rights of Jehovah’s Witnesses, as it defines a possible
gain in the government’s interest.) In this National Security Concept, “spiritual
renewal of Russia” is identified as crucial in strengthening democracy and public
harmony. But again — by Russia’s own definition. The same Concept warns of the
potentially negative impact of “foreign religious organisations and missionaries”
on Russia (p. 150). Knox comments that “this was significant because it identified
foreign religious groups as threatening to the Russian state rather than simply a
challenge to Russian Orthodoxy or other traditional religions™ (p. 150). In the year

53 This statement is confirmed by recent events that took place just before the publishing of this
study. As already mentioned in earlier notes, the 7" June 2022 the European Court of Human
Rights found Russia guilty of violating Article 9, 10, and 11 of the European Convention of Human
Rights because of their way of treating Jehovah’s Witnesses in Russia. The court also stated that
violations of Article 5 and Article 1 of Protocol No. 1 to the European Convention had been made.
(European Court of Human Rights, 2022) What was Russia’s respond to this judgement? The same
day, the Russian State Duma passed a pair of bills to end the jurisdiction of the European Court of
Human Rights in the country. When they are signed by President VIadimir Putin they will become
law. The purpose of one of the bills is to “remove the country from the jurisdiction of the ECHR
and the other would set March 15 [the same date as when Russia became excluded from the
European Council because of the war started in Ukraine] as the cut off for rulings against Russia,
meaning any ruling after that date will not be implemented.” In the context of this thesis’ reasoning
on the right Russia claims to have as to defining human rights, it is of interest that the State Duma
Speaker Vyacheslav Volodin said that some of the ECHR:s decisions “directly contradicted the
Russian Constitution, our values and traditions.” (Radio Free Europe/Radio Liberty, 2022)
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of 2012, Putin identified the vital role of traditional religions as a source of
cohesion and unity for the Russian state, and therefore also the stability and
security of the country. Once again, Knox explicates, “this served to link
traditional forms of religiosity with security issues and to reinforce the notion that
non-traditional faiths were a source of instability and insecurity and a potential
threat. In this way, Putin politicised belief” (p. 151). Again, the question is — why?
What possible political reasons are there to give the Orthodox Church this
position?

It has been established that the negative attitude to the divine name has its origin in
the propaganda designed by the communist state, but with the fall of the Soviet
Union, Jehovah’s Witnesses — along with other minority religious groups — were
free to exist and work in the open, receiving legal recognition. However, the Post-
Soviet period is also a period of great tension and uncertainty. Without
communism and the Soviet Union, who or what is the Russian person, the Russian
state? What will keep this vast country and people together? Tradition and a sense
of national pride came to be considered as key factors. That enables the Russian
state to draw on the old perception that Russia is a country with special needs,
abilities and definition, a country that cannot and should not adapt to any other
values than its own. This traditional attitude proves to be very convenient for the
Russian state, disinclined to acknowledge the legal definition of human rights in
Europe, since it would limit the government’s jurisdiction and possibilities. My
conclusion is that this is why Putin’s politics for approximately 25 years already
(as discussed above) consistently and increasingly has emphasized the importance
of the traditional religion and its values, giving the Orthodox Church the superior
position it claims to be entitled to. A domestic religion will support the domestic
values and politics and can in turn count upon the government’s support, and in
this way, they protect one another’s interests, legitimizing one another.>* This may
sound unimportant in the secular part of the world, but with the support of the
Church, Putin also have the support of a massive part of the Orthodox people — the
dedicated Orthodox believers as well as those who primarily consider Orthodoxy
as a symbol for culture and traditions, their national roots. This is an obvious
advantage at election time. Since the Russian state discards the authority of what
could be called western norms of human rights, it can boldly act as the “protector
of the nation” by counteracting the religions the Orthodox Church feels are
threatening their ascendancy. In this way the words “nation” and “orthodoxy” have
become synonymous, harmonising with the position of the Church. The conclusion
that forms the second answer to our question will thus have to be that the present
(Post Soviet) Russian negative attitude to the divine name does not originate with
the state anymore, but with the Church — this time the state is only the executor.

But if one of the key factors important for the stability of the country is tradition,
one might think that the name Zezosa deserves a place in the modern history of
Russia (and definitely in a modern Russian Bible), in view of all the historical
examples reviewed in this thesis. And since it clearly has been shown that this
name is part of the early history of the Orthodox Church as well, one could assume
that it would be in the interest of the Church to stand up for the name’s presence in
the country. That appears to be logical, especially since the name Hezosa is well
established in a period of time that Russia is not ashamed of — which cannot be

5 This concept has its roots way back in the Byzantine era, and is often called “symphony” to
picture the correlation between church and state.
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said about the Soviet era, where the picture is much more complex and gives rise
to very mixed emotions. Thus, it would be easy for the Church to unravel the
matter, would it not? Why is this not being done?

| fail to provide a confident answer to that very interesting question, even if |
consider it important and worthy of research. But after this survey | am inclined to
suggest that it depends upon the natural association the name Hezosa has today.
This is indicated by some of the articles I have read during my research for this
thesis. For example, Shukurov (2013) states somewhat surprisingly that it is no
point in translating the holy Tetragrammaton when translating the Bible from
Hebrew, since the pronunciation of the name has been lost. It is either “Yahve or,
less likely, as suggested by the Jehovah’s Witnesses — Jehovah” (p. 217). If you
read that statement without being aware of the facts analysed in this thesis (and
considering that he is a Doctor in Philological Science) it would be easy to take his
word for it — the name is suggested by Jehovah’s Witnesses. Nevertheless, by now
we know that this is not accurate. | believe the explanation to this is rooted in the
Soviet propaganda campaign where the name Xezo6a came to be solely connected
with Jehovah’s Witnesses. (Another possible explanation is of course a deliberate
attempt to mislead the readers, but | prefer not to view that as the most plausible
option.) It became an unquestioned idea, and something that is now inevitably
referred to. In this light, it is easier to understand the reasons for the reluctance of
the Orthodox Church to enlighten the people of Russia on the Russian history of
this name, even within the Church — although that particular history goes way
back, long before the appearance of the Witnesses in the country.

Conclusion

During this thesis, a number of historical examples have been discussed, connected
to the knowledge and usage of the name ezosa in Russia. What have been
established as facts, and what other points of interest have we come across?

What can be concluded on the subject of the ban on the Bible? The accusation in
court, concerning the “significant changes” supposedly made to the Biblical text
by the Witnesses, especially in connection with the use of the name Jehovah, has
been refuted in the background of this thesis. The name was restored in the biblical
text, not added. (I must admit that it is quite ironic that the court chooses to ban a
translation that demonstrates a wish to preserve the original text, not the modified
version. In a modern legal perspective with its emphasis on copyright one would
think that, on the contrary, it should be considered as something commendable.)
Neither was this reinstatement an historical breakthrough, caused by sensational
discoveries the Witnesses can take credit for. The name Hezosa was present in
Russian Bible translations, available already in the 19" century — more than
hundred years before the edition of the Russian Bible produced by Jehovah’s
Witnesses. (As shown in 3.1, 3.2 and 5.) Even the official Orthodox Synodal
translation renders the name in a number of places, as seen in 3.3. Thus, it is
impossible to classify the court’s decision as anything else but a miscarriage of
justice. And yet, this verdict raised the questions that became the specified
research aim of this thesis — what answers has the analysis provided?

51



1. What can Russian history tell us about the name Hezosa — is it a recent
invention, declared and published by a small Christian organisation,
because of their specific interest in the matter?

The conclusion has to be a firm answer in the negative. No, the name has been
known of in Russia from at least the 11" century, according to the historical
testimonies presented in this thesis. Often the name was rendered in its short form,
but as early as 1562 we encounter it as Ecosa. At this point, the vast majority of
examples are found within the Orthodox Church and its scholars, which basically
was the main source of literature. The examples, discussed and referred to, did not
reveal any dubious or questionable attitude to the name. The Church did not query
the name Hezosa as a dignified and appropriate rendering of God’s name. On the
contrary, this thesis has presented a number of examples where it has been praised
and emphasized as the appropriate rendering. It was present in the first official
Creed of the East Orthodox Church, and has been used early on by many different
high-ranking persons in the Church. At this moment of history, the name was
discernibly relevant to Christians in general in the country, not only to a specific

group.

2. Was the question of the divine name of interest only for theologians,
translators and Bible scholars, or can any testimonies from the secular
sphere be found?

Again, the answer is undisputable negative — no, it was not of interest only to the
“religious specialists”. The thesis has provided several noteworthy examples from
the secular sphere, some of which have been discussed more in detail. The official
peace treaty from 1732 shows that it was acknowledged and held in high esteem
by the state as well, and it has been documented that poets and writers in the 19t
century were well aware of and used the name Hezosa in their art. Other examples
from this period have been found in private letters and in educational reading.
(Chapter 2, 4 and 5.) Although we do not have enough examples to make a statistic
inference, the frequent occurrences and usage of the name among the educated
class do suggest that this was common knowledge — a conclusion that is supported
by Karamzin’s mentioning of the name in a journal for educational purpose of the
young. The conclusions that can be drawn based on knowledge of some of the
authors’ qualities are also of interest for this thesis. Karamzin is known to us as a
meticulous researcher as well as studious linguist. Pushkin is considered as a vital
contributor to the new Russian literary language and was a pioneer in the use of
genuinely Russian words. Both these men used the name without religious
motives, in a pure literary sense. To them, it had a natural place in the Russian
culture, language and secular literature. At this point of time (19" century), we still
encounter different spellings of the name — one version that to me personally
(purely in the sense of philology) appears to be more Russian (Ezosa), and one
version that is closer to Latin and the rendering in other European languages
(HMezosa).

It has also been ascertained that the general public in Russia had an interest in the
matter, and that they were provided different opportunities to enlighten themselves
on the topic. The interest in a Russian Bible translation was immense in the 19"
century, the appreciation of the journal in which Karamzin wrote the name (1789)
was longstanding and the journal where Dostoevsky wrote the name was the most
popular in the 1870s. We have also seen examples of prayers that included the
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name and most likely were memorized and recited by common believers, not only
the clergy.

3. Is it possible to distinguish when the present negative attitude arose, to
the point that it even is considered inappropriate to render the name of
God in the Bible? Does it in any way relate to the presence of Jehovah’s
Witnesses in Russia?

This question has proven to be harder to answer concisely, since we have dramatic
shifts in politics that must be considered as well. But a gradually process can be
discerned, that started due to the anti-religious propaganda campaign of the Soviet
state (beginning in the 1920s), which created a society where religion was scorned
and the knowledge of the Bible therefore naturally diminished. In addition to that,
the aggressive propaganda campaign in the 1950s targeting “sectarians” seems to
be a definitive turning point, since we after that (1963) encounter the name Hezosa
in a literary and negative setting interconnected with the Jehovah’s Witnesses
(discussed in 7.3). This propaganda approach appears to have been a very effective
method, given that the association to the name in the minds of the general public
from that point on tends to be connected with this religious group, and not with the
name of God in the Bible. The original meaning of the name and the knowledge
the Russian nation possessed on that matter seems to have been altered and almost
totally lost.

This leads to the second part of the answer to this question. Analysing
developments during the last decades and the statements made by the government
as well as the Church, enforces the conclusion that the actual force behind the
opposition to the rendering of the name at this point of time surprisingly enough is
the Russian Orthodox Church. The state certainly is involved, as Putin’s politics
consequently has favoured the Orthodox Church, emphasizing its superiority to
other religious groups. But the state is taking part in the violations of the Jehovah’s
Witnesses’ rights, not as an initiator, but as a protector of the interests of the
Church. It is by no means an unselfish support — it is in the interest of the state that
tradition is held higher than human rights. And just as it was in the Byzantine
empire, where the concept of “symphony” between the state and the church once
was defined, the state in turn expects the loyal support of the Church whenever
needed. But why then, would the Orthodox Church want to ban a Bible because of
rendering God’s proper name? The only reasonable explanation | have found is the
established general connection in people’s mind between this name and the
Jehovah’s Witnesses. Since that correlation has become indissoluble, | surmise
that it is simply not in the interest of the Church for the Russian people to gain
insight into this name being a part of their historical heritage. Truly, it would be
difficult to admit that it is part of the Russian religious and secular history and yet
at the same time argue that the religion it is linked to is a foreign, non-traditional
faith. So, the answer to our second question will have to be affirmative — yes, the
negative attitude to the name is connected to the presence of Jehovah’s Witnesses
in Russia. Without them, the Church would presumably not have a problem with
the name, but could reflect the same positive attitude prevalent earlier on in
Church history. But since it has become a signum of an enemy, the attitude has by
necessity changed. It would be interesting to see what further research on this
theory could reveal, as to whether this could be proven or not. If so —isita
unanimous position of the church, or are there — just as in the 19" century —
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individuals within the clergy who advocate a translation and rendering of God’s
name that is more in accordance with the original Biblical text?

Why is all of this of importance? The words of Alfred Whitehead (1861-1947)
provide a well-worded answer: “Not ignorance, but ignorance of ignorance is the
death of knowledge.” 1t is not only a threat to knowledge itself, it can cause
enormous harm when we think we know, but actually base our reactions or
judgments on suspicion and prejudice. It is not only unworthy an educated society
that treasures a scientific approach, it will sooner or later violate other people’s
human rights and dignity. Is that the legacy we wish to pass on to the next
generation? As this thesis has shown, that is a question that has to be well thought
through — otherwise it is very likely that we will be deprived of the heritage that
actually belongs to us and future generations.
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Appendix

Examples on Bible translations in different languages, where the name is
reinstated in the text, in languages that we know were translated from and were of
interest to educated people in Russia:

Spanish: Reina-Valera, 1602, uses the name lehoua throughout the Old
Testament.

Portuguese: Almeida (1681) uses Jehovah.

Italian: La Biblia che si ciama il Vecchio Testamento, 1561, Francesco Durone.
Occasionally uses IEHOVA (Wilkinson, 2015).

English: William Tyndale, 1530, the Pentateuch.® The first publication in English
that contained the name, often spelled Iehouah. In a note in this edition at the end
of Genesis he wrote: “Iehovah is God’s name . . . Moreover as oft as thou seist
LORD in great letters (except there be any error in the printing) it is in Hebrew
Iehovah” (Wilkinson, 2015). From this the practice arose of using God’s proper
name in just a few verses and writing “LORD” or “GOD” in most other places
where the Tetragrammaton occurs in the Hebrew text.

The Geneva Bible, William Whittingham, 1560. He used the name Jehovah in a
few places, like Exodus 6:3; 17:5 and Psalm 83:18

The Bishop'’s Bible, 1568 uses lehouah at Exodus 6:2,3,6,8; 33:19 and Ezekiel
3:12

King James Bible, 1611, Uses the name Jehovah 4-7 times, depending upon the
edition (Wilkinson, 2015).

German: Johann Eck, 1537. Maybe the first Bible in German that used Gods
name. In Exodus 6:3 he wrote “...my name Adonai..” and then added a marginal
note to the verse: “The name Adonai Jehoua” (Vegelahn, 2013).

55 The Greek word for “five books”. The first five books in the Bible, written by Moses. Also called
Torah in Hebrew.
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Biblia, Das ist: Alle Bucher der H.Schrift des alten und neuen Testaments,
Johannes Piscator, (1602-1604) LORD (HERR) is used in the main text and
explaining commentaries made on multiple verses mentions JEHOVAH, Jehovah
or Jehovah (Vegelahn, 2013).

Polish: Biblia Nieswieska, Szymon Budny 1572. In the Old Testament, the
Tetragrammaton was rendered as Jehowa. In 1574, he also published Nowy
Testament in Belarus. The translation uses Jehowa in some of the verses in
Matthew’s Gospel. Budny seems to be the first to use Jehowa in a Slavic version
of the New Testament (Vasileiadis, & Borshchevsky, 2019).

Latin: Robert Estienne 1557. In the margin of the second psalm, he noted that the
substitution of ’Adho-nai’ for the Tetragrammaton was based solely on Jewish
superstition and should be rejected.

Sebastian Castellio 1551. First translator to use the name consistently.

Dutch: De Geheele H Schriftur, Aegidius de Witte, 1717. In the text of Exodus,
the name Jova is being used (Wilkinson, 2015).

Nicolaas Goetzee, 1755-1762. Folio edition of the Staten translation of the Bible.
Written on the title page: “For weighty and well-known reasons, we have also left
God’s Memorial Name JEHOVAH untranslated” (biblianeerlandica.be).

Swedish: King Gustav 11 Adolf Bible (1618). As a comment to the word Herren
(Lord) in Exodus 6:3 the note says Jehova.

King Karl XII Bible (1703) explains in old Swedish language the use of different

renderings of the word Lord, so that it would be possible to see when it was

written Jehova or Adonai.
I synnerhet dr vid denna editionen till markandes, att de mest 1 Guds ord
brukade namn mn° [Jehova], och *17x [ 'Adho-naj, Herren], vilka bagge av
den Svenska Uttolkaren bliva givne med ordet HERRE, varda genom
skrivarten sa atskilde, att det forriga utméarkes med tre stora bokstaver
[HERren]; och det senare med tvenne [HErren], till att salunda visa
skillnaden av orden som finnas i original texten” (bibeltemplet.net).
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