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Introduction: What Is “The Jewish Study Bible"?

MORE THAN TWENTY-FIVE CENTURIES have passed since an anonymous Jewish poet wrote an
elaborate and lengthy prayer that included this exclamation:

Ohow I love your teaching!

It is my study all day long (Ps. 119.97).
These two themes—the love for Torah (teaching) and dedication to the study of it—have
characterized Jewish reading and interpretation of the Bible ever since. The love is the impe-
tus for the study; the study is the expression of the love. Indeed the intensity with which
Jews have examined this text through the centuries testifies both to their love of it—a love
combined with awe and deep reverence—and to their intellectual curiosity about it. That tra-
dition of impassioned intellectual engagement continues to the present day.

The tradition of biblical interpretation has been a constant conversation, at times an argu-
ment, among its participants; at no period has the text been interpreted in a monolithic fash-
ion. If anything marks Jewish biblical interpretation it is the diversity of approaches em-
ployed and the multiplicity of meanings produced. This is expressed in the famous rabbinic
saying: “There are seventy faces to the Torah” (Num. Rab. 13.15 and parallels), meaning that
biblical texts are open to seventy different interpretations, with seventy symbolizing a large
and complete number. Thus, there is no official Jewish interpretation of the Bible. In keeping
with this attitude, the interpreters who contributed to this volume have followed a variety of
methods of interpretation, and the editors have not attempted to harmonize the contribu-
tions, so an array of perspectives is manifest. In addition, we do not claim any privileged sta-
tus for this volume; we can only hope that it will find its place among the myriad Jewish in-
terpretations that have preceded and will follow. We hope that Jewish readers will use this
book as a resource to better understand the multiple interpretive streams that have in-
formed, and continue to inform, their tradition. We also hope that The Jewish Study Bible will
serve as a compelling introduction for students of the Bible from other backgrounds and tra-
ditions, who are curious about contemporary academic Jewish biblical interpretation.

Jews have been engaged in reading and interpreting the Bible, or Tanakh, since its incep-
tion. Even before the biblical canon was complete, some of its early writings were becoming
authoritative, and were cited, alluded to, and reworked in later writings, which themselves
would become part of the Bible. Jewish biblical interpretation continued in various forms in
early translations into Greek and Aramaic, in the Dead Sea Scrolls, in rabbinic literature, and
in medieval and modern commentaries; it continues in the present. We therefore have kept
in mind two overarching goals in the commissioning and editing of the study materials in
this volume. The first goal is to convey the best of modern academic scholarship on the
Bible, that is, scholarship that reflects the way the Bible is approached in the university. This
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desire comes from a strong conviction that this approach does not undermine Judaism, as
leading figures of previous generations had argued, but can add significant depth to Jewish
belief and values. The second goal is to reflect, in as broad a fashion as possible, the range of
Jewish engagement with the Bible over the past two and a half millennia. The breadth of this
engagement, as well as its depth, should not be underestimated. In fact, as a group, the con-
tributors reflect divergent Jewish commitments and beliefs, which infuse their commen-
taries. They employ state-of-the-art scholarship and a wide range of modern approaches; at
the same time, they are sensitive to Jewish readings of the Bible, to classical Jewish interpre-
tation, and to the place of the Bible in Jewish life. In this respect they are actually quite “tra-
ditional,” in that Jewish interpreters have a long history of drawing on ideas and methods
from the non-Jewish world in which they lived and incorporating them into Jewish writings.

Although there is no single notion of Jewish biblical interpretation, our contributors share
some commonalities:

* They view the Tanakh as complete in itself, not as a part of a larger Bible or a prelude to
the New Testament. For all of them, the Tanakh is “the Bible,” and for this reason The Jewish
Study Bible uses the terms “Tanakh” and “the Bible” interchangeably.

¢ We avoid the term “Hebrew Bible,” a redundancy in the Jewish view. Jews have no
Bible but the “Hebrew Bible.” (Some Christians use “Hebrew Bible,” a sensitive substitute
for “Old Testament,” to distinguish it from the Greek Bible, or New Testament.)

* They take seriously the traditional Hebrew (Masoretic) text of the Bible.

* They take cognizance of and draw upon traditional Jewish interpretation, thereby plac-
ing themselves in the larger context of Jewish exegesis.

¢ They point out where biblical passages have influenced Jewish practice.

* They call attention to biblical passages that are especially meaningful in the life of the
Jewish community.

Just as there is no one Jewish interpretation, there is no authorized Jewish translation of
the Bible into English. In fact, translation has always been less important in Jewish commu-
nal life than in Christian communities, because public liturgical readings from the Bible have
always been in Hebrew, a language understood until recent centuries by many within the
community. For Jews, the official Bible is the Hebrew Masoretic Text; it has never been re-
placed by an official translation (like the Vulgate, for instance, which is the official Bible of
the Roman Catholic Church). Nevertheless, because many Jews since postbiblical times did
not understand biblical Hebrew, translations into vernacular languages were made. For con-
temporary English-speaking Jews, the best and most widely read Jewish translation is the
most recent one commissioned and published by the Jewish Publication Society, begun in
1955 and completed in 1982, with revisions to the earlier books incorporated in the 1985 edi-
tion, and with a revised and corrected second edition in 1999. That second edition of the
translation (NJPS Tanakh) serves as the basis for this volume.

There is no single way to read through the Bible—this is reflected in the variety of orders
found for the biblical books in manuscripts and rabbinic texts. In fact, some may prefer first
to read background material about the Bible, and only then to read the text. For this reason,
we have taken an expansive approach in offering numerous essays that explore many as-
pects of the Bible and its intepretation. Some of these are of the type found in other study
Bibles, exploring issues such as canon, the history of the biblical period, and modern meth-
ods of studying the Bible. Others reflect the specific interests of The Jewish Study Bible, includ-
ing essays on the history of the Jewish interpretation of the Bible, Jewish Bible translation,
midrash, and the Bible in the Jewish philosophical, mystical, and liturgical traditions. Each
essay is self-standing, and there is often overlap between them. As a whole, however, they
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convey the important place of the Bible within Judaism, and many of the varieties of uses
that this text has found throughout the ages. We hope that, along with the annotations, these
essays will introduce a wide audience to the world of Jewish tradition as it relates to the
Bible. (A brief introduction to the essays, pp. 1827-28, sets out their arrangement and aims in
greater detail.)

For each book of the Bible, our contributors have provided an introduction that sets it in
its context—its original setting, so far as that can be determined; the wider corpus of which it
is a part; its genre; and its place within Judaism—and provides an overview of the issues in-
volved in reading it. Like many traditional rabbinic texts, the main text, here the NJPS trans-
lation, is surrounded by commentary, or more precisely annotations, often quite extensive,
that comment on specific points in the text but also bring the reader back to the larger issues
raised in the introduction and elsewhere. These annotations frequently refer to other por-
tions of the biblical text, and further insight can be gained by checking these references and
reading those texts and their associated annotations.

Besides the essays described above, the volume has further information. A timeline lists
rulers in the land of Israel and the surrounding empires during the biblical period. A chart of
weights and measures gives modern approximations to the quantities specified at various
points in the text (these are usually explained in the annotations as well). A table of chap-
ter/verse numbering differences between the Hebrew text and standard, non-Jewish English
translations, will be of help to those who come to this volume from a different translation
tradition. A list of biblical readings provides the citations of texts for use in the synagogue. A
glossary, explaining technical terms in biblical studies, various literary terms, and numerous
words specific to the Jewish interpretive tradition, provides further information for the tech-
nical vocabulary that was sometimes unavoidable. An index to the entirety of the study ma-
terials—book introductions, annotations, and essays—keyed by page number, facilitates
pursuing particular topics through the full range of the study materials. Finally, a set of full-
color maps and a map index present geographical background for the events detailed in the
text, the annotations, and the historical essays.
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—X1l—



Perkins. The essay on “The Modern Study of the Bible” is adapted from “The Interpretation
of the Bible: From the Nineteenth to the Mid-twentieth Centuries” (Michael D. Coogan) and
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Miriam Gross, who handled the complex and demanding editorial process with care; James
R. Getz, Jr., and Sheila Reeder, who checked many cross references and other internal mat-
ters in manuscript and made numerous improvements in the study materials; Leslie Phillips,
who designed the volume and oversaw the producton process; Katrina Gettman, who copy-
edited the manuscript and imposed order on our many and varied editorial decisions;
Peachtree Editorial and Proofreading Service, who proofread the entire text and kept the
process on schedule; Kate Mertes, who prepared the index to the study materials; and
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they will be pleased with the whole, to which each contributed an invaluable part. Both edi-
tors, coming from different perspectives, have read every word of every annotation and
essay, often more than once. Our editing sessions became wonderful opportunities for seri-
ous discussion between ourselves and with our contributors on a wide range of fundamental
issues in biblical and Jewish studies. We invite our readers to partake of the fruits of this pro-
ductive collaboration, the seventy faces of the Torah that await them in this volume.

We are completing our work on this volume as we approach the holiday of Shavu‘ot, the
time when, according to postbiblical Jewish tradition, the Torah was given to Moses. The
volume is being published close to the holiday of Simhat Torah, the Rejoicing of the Torah,
when the annual liturgical reading cycle of the Torah is completed and immediately begun
again. As we have worked on this Bible for the last three years, we have gained even greater
respect and appreciation for the “gift” of the Bible and for the never-ending, ever-renewing
Jewish interpretive traditions. We share with even more profound conviction the sentiment
of the psalmist with whose words we opened this introduction:

O how I love your teaching!

It is my study all day long.
ADELE BERLIN
MARC ZVI BRETTLER
June 2003
Sivan 5762
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Preface to the 1985 JPS Edition

THIS TRANSLATION OF TANAKH, THE HOLY SCRIPTURES, produced by the Jewish Publication Soci-
ety, was made directly from the traditional Hebrew text into the idiom of modern English. It rep-
resents the collaboration of academic scholars with rabbis from the three largest branches of or-
ganized Jewish religious life in America. Begun in 1955, the ongoing translation was published
in three main stages: The Torah in 1962, The Prophets (Nevi’im) in 1978, and The Writings (Kethu-
vim) in 1982. These three volumes, with revisions, are now brought together in a complete En-
glish Tanakh (Torah-Nevi’im-Kethuvim), the latest link in the chain of Jewish Bible translations.

ON THE HISTORY OF BIBLE TRANSLATION

Bible translation began about 2200 years ago, in the 3rd century BCE, as the large Jewish popula-
tion of Alexandria, Egypt, came under the influence of Hellenism. When the Greek language re-
placed Hebrew and Aramaic as their vernacular, and the Torah in its Hebrew original was no
longer commonly understood, a translation into Greek was made for the Jewish community of
Alexandria. This translation came to be known as the Septuagint, Latin for “seventy,” because of
the legend that the committee of translators numbered seventy-two, six elders from each of the
twelve tribes of Israel.

In the last few centuries BCE, the Jews who lived to the north and east of Judea also found the
Hebrew Bible difficult to understand, for their spoken language had become largely Aramaic.
Translations into Aramaic, first of the Torah and then of the rest of the Bible, became known as
the Targums.

The Septuagint and the Targums are not only the oldest translations of the Bible but also the
most influential. Down to our own day, virtually every Christian translation has followed the
methods of the Jewish translators who created the Septuagint, and generally followed their ren-
derings of the Hebrew as well. The Christian translators also were influenced by the interpreta-
tion of the Hebrew text set forth in the Targums (much of it in oral form at the time) and by the
writings of the Jewish philosopher-interpreter Philo of Alexandria (died about 45 CE).

The forerunners and leaders of the Renaissance and the Reformation (14th—-15th centuries),
and especially Martin Luther and William Tyndale (16th century), made use of Latin translations
of the classic Jewish commentators Rashi, Ibn Ezra, and Kimhi (11th-13th centuries), whose
works were imbued with the direct knowledge of the Targums. Luther was greatly indebted to
Nicholas of Lyre (1270-1349), who had adopted Rashi’s exegesis for his Latin Bible commentary.
Rashi’s influence on all authorized and most unofficial English translations of the Hebrew Bible
becomes evident when Tyndale’s dependence on Luther is considered. Tyndale is central to
many subsequent English translations: the King James Version of 1611, the (British) Revised Ver-
sion of 1881-1885, the American Standard Version of 1901, and especially the Revised Standard
Version of 1952.

Alongside the close, literal method of Bible translation, the earliest Jewish translators were
also influenced by the widely held view that, along with the Written Law (torah she-bikhtav), God
had given Moses on Mount Sinai an Oral Law (torah she-be‘al peh) as well; so that to comprehend
God’s Torah fully and correctly, it was essential to make use of both. Thus, when a translation of
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the Hebrew Bible into the Judeo-Arabic vernacular was deemed necessary for Jewry in Moslem
countries toward the end of the first millennium, the noted philologian, philosopher, and com-
munity leader Saadia Gaon (882-942) produced a version that incorporated traditional Jewish
interpretation but was not based on word-for-word translation; at the same time, it was a model
of clarity and stylistic elegance. The present version is in the spirit of Saadia.

With the growth of Christianity in the 1st century, the Church adopted the Septuagint as its
Bible, and the Septuagint was translated into the languages of the various Christian communi-
ties. As Greek began to give way to Latin in the Roman empire, it was only a matter of time be-
fore a Latin translation of Scripture becamne the recognized Bible of the Church. The Church fa-
ther Jerome (ca. 340—420) produced the official Latin version. Drawing on Jewish tradition and
consulting Jewish teachers, he achieved what came to be known as the Vulgate, the Bible in the
language of the common people. The Vulgate, the Bible of European Christianity until the Refor-
mation, is clearly the most significant Bible translation after the Septuagint.

With the rise of Protestantism in Europe, scholars within this movement set themselves the
task of making the Bible available in the various vernaculars of the time. By 1526 the first parts
of two notable translations began to appear: Martin Luther’s in German and William Tyndale’s
in English. The latter, by way of several subsequent revisions, became the King James Version of
1611. The more modern English versions—such as The Holy Scriptures by the American rabbi
Isaac Leeser (1855), the (British) Revised Version (1881-1885), the American Standard Version
(1901), the Jewish Publication Society’s The Holy Scriptures (1917), and the (American) Revised
Standard Version (1952)—made extensive use of the King James.

ON THE MAKING OF THE NEW TRANSLATION

After World War II, when the Jewish Publication Society began to consider a new edition of the
Bible, the idea of a modest revision of the 1917 translation met with resistance, and the concept
of a completely new translation gradually took hold. The proposed translation would reproduce
the Hebrew idiomatically and reflect contemporary scholarship, thus laying emphasis upon in-
telligibility and correctness. It would make critical use of the early rabbinic and medieval Jewish
commentators, grammarians, and philologians and would rely on the traditional Hebrew text,
avoiding emendations. The need for this new translation was the focus of the Jewish Publication
Society’s annual meeting in 1953. Later that year the Society announced its intention to proceed
with the project, and in 1955 the committee of translators began their task.

Harry M. Orlinsky, Professor of Bible at Hebrew Union College-Jewish Institute of Religion
(New York), was asked to serve as editor-in-chief for the new translation, along with H. L. Gins-
berg, Professor of Bible at the Jewish Theological Seminary, and Ephraim A. Speiser, Professor of
Semitic and Oriental Languages at the University of Pennsylvania, as fellow editors. Associated
with them were three rabbis: Max Arzt, Bernard J. Bamberger, and Harry Freedman, represent-
ing the Conservative, Reform, and Orthodox branches of organized Jewish religious life.
Solomon Grayzel, editor of the Jewish Publication Society, served as secretary of the committee.

The committee profited much from the work of previous translators; the present rendering,
however, is essentially a new translation. A few of its characteristics may be noted. The commit-
tee undertook to follow faithfully the traditional Hebrew text, but there were certain points at
which footnotes appeared necessary: (1) where the committee had to admit that it did not un-
derstand a word or passage; (2) where an alternative rendering was possible; (3) where an old
rendering, no longer retained, was so well known that it would very likely be missed, in which
case the traditional translation was given in the name of “Others” (usually referring to the
Society’s version of 1917); (4) where the understanding of a passage could be facilitated by refer-
ence to another passage elsewhere in the Bible; and (5) where important textual variants are to
be found in some of the ancient manuscripts or versions of the Bible.

The translators avoided obsolete words and phrases and, whenever possible, rendered He-
brew idioms by means of their normal English equivalents. For the second person singular, the
modern “you” was used instead of the archaic “thou,” even when referring to the Deity (“You”).
A further obvious difference between this translation and most of the older ones is in the render-
ing of the Hebrew particle waw, which is usually translated “and.” Biblical Hebrew demanded
the frequent use of the waw, but in that style it had the force not only of “and” but also of “how-
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ever,” “but,” “yet,” “when,” and any number of other such words and particles, or none at all
that can be translated into English. Always to render it as “and” is to misrepresent the Hebrew
rather than be faithful to it. Consequently, the committee translated the particle as the sense re-
quired, or left it untranslated.

The chapter and verse divisions found in the printed Bible are indispensable as a system of
precise reference, but they do not always coincide with the organic divisions of the text. The
chapter divisions, whose origin is neither ancient nor Jewish but medieval Christian, sometimes
join or separate the wrong paragraphs, sentences, or even parts of sentences. The verse divi-
sions, though considerably older and of Jewish origin, sometimes join together parts of different
sentences or separate from each other parts of the same sentence. The translation of Saadia Gaon
often does not correspond to our chapter divisions, which did not exist in his day. More note-
worthy is the readiness with which he joined separate verses of the Hebrew text (whose author-
ity he did not question) into single sentences when the sense required it. Thus, in joining Gene-
sis 7.24 and 8.1 into a single sentence, or combining the last part of 1 Kings 6.38 with 7.1, the
present translation is following the example of Saadia. The attentive reader will discover other
instances in which the translators have followed what they considered to be the logical units of
meaning even when they did not coincide with the conventional chapters and verses. The latter,
however, are marked and numbered throughout.

The preface to the first edition of The Torah was dated September 25, 1962, Erev Rosh
Ha-Shanah 5723. A second edition, incorporating some changes by the translators, came out five
years later. The committee also produced translations of The Five Megilloth and Jonah (1969), fsa-
iah (1973), and Jeremiah (1974). The latter two books and Jonah were incorporated, with some
corrections and revisions, into the complete translation of The Prophets (Nevi’im). For this vol-
ume, which was published in 1978, Professor Ginsberg served as editor, in association with Pro-
fessor Orlinsky. Whereas Professor Orlinsky had initially prepared a draft translation of the en-
tire Torah, individual members of the committee undertook to prepare a draft of an entire
prophetic book or part of a book; but, as in translating the Torah, everyone had an opportunity
to criticize the draft and to offer detailed suggestions at periodic committee sessions, which
were presided over by Rabbi Bamberger. Differences of opinion were settled by majority vote.

In preparing the translation of The Prophets, the translators faced a recurring problem that de-
serves special mention. The prophetic books contain many passages whose meaning is uncer-
tain. Thus, in order to provide an intelligible rendering, modern scholars have resorted to
emending the Hebrew text. Some of these emendations derive from the ancient translators, espe-
cially of the Septuagint and the Targums, who had before them a Hebrew text that sometimes
differed from today’s traditional text. Where these ancient versions provide no help, some schol-
ars have made conjectural emendations of their own. Many modern English versions contain
translations of emended texts, sometimes without citing any departure from the traditional He-
brew text.

Like the translation of The Torah, the present translation of the prophetic books adheres strictly
to the traditional Hebrew text; but where the text remains obscure and an alteration provides
marked clarification, a footnote is offered with a rendering of the suggested emendation. If the
emendation is based on one or two ancient versions, they are mentioned by name; if more than
two versions agree, they are summed up as “ancient versions.” Conjectural emendations are in-
troduced by “Emendation yields.” Sometimes, however, it was deemed sufficient to offer only a
change of vowels, and such modifications are indicated by “Change of vocalization yields.” In
all cases, the emendation is given in a footnote, which may be readily disregarded by those who
reject it on either scholarly or religious grounds. The only exceptions involve such changes in
grammatical form as those, say, from second person to third or from singular to plural. In such
rare instances, the change is incorporated in the text, and the traditional Hebrew is translated in
a footnote.

The committee of translators for The Writings (Kethuvim), the third part of the Hebrew Bible,
was set up by the Jewish Publication Society in 1966. It consisted of Moshe Greenberg, now Pro-
fessor of Bible at the Hebrew University, Jonas C. Greenfield, then Professor of Semitic Lan-
guages at the Hebrew University, and Nahum M. Sarna, then Professor of Biblical Studies at
Brandeis University, in association with Rabbis Saul Leeman, Martin S. Rozenberg, and David
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Shapiro of the Conservative, Reform, and Orthodox movements. Chaim Potok, then editor of
the Society, served as secretary of the committee.

The present English rendering of Kethuvim, like Torah and Nevi’im, is based on the traditional
Hebrew text—its consonants, vowels, and syntactical divisions—although the traditional accen-
tuation occasionally has been replaced by an alternative construction. Following the approach of
the original committee, the entire gamut of biblical interpretation, ancient and modern, Jewish
and non-Jewish, has been consulted, and, whenever possible, the results of modern study of the
languages and cultures of the ancient Near East have been brought to bear on the biblical text. In
choosing between alternatives, however, just as antiquity was not in itself a disqualification, so
modernity was not in itself a recommendation. Divergences of the present translation from re-
cent renderings reflect the committee’s judgment that certain innovations, though interesting,
are too speculative for adoption in the presentstate of knowledge. The as-yet-imperfect under-
standing of the language of the Bible, or what appears to be some disorder in the Hebrew text,
makes sure translation of many passages impossible. This uncertainty in Kethuvim is indicated in
anote, and, where the Hebrew text permits, alternative renderings have been offered. However,
emendations of the text of Kethuvim—except for the five Megilloth—were not proposed, and
notes were kept to a minimum.

Some passages in Kethuvim are identical or very similar to passages in Torah and Nevi’im. The
rendering of these passages in Kethuvim generally follows the wording in the earlier books; on
occasion, however, owing to various considerations, divergences in style and translation will be
found. For example, in the presentation of the poetry of the Psalms, it was deemed fitting, be-
cause of their liturgical use, to indicate the thought units through appropriate indentation. The
text of Kethuvim frequently presented the translators with extraordinary difficulties, for it is
hardly possible to convey in English the fullness of the Hebrew, with its ambiguities, its over-
tones, and the richness that it carries from centuries of use. Still, it was their goal to transmit
something of the directness, the simplicity, and the uniquely Israelite expressions of piety that
are so essential to the sublimity of the Hebrew Bible.

The committee’s translation of The Psalms appeared in 1973; of The Book of Job, in 1980. The two
were incorporated, with revisions, into the complete translations of The Writings (Kethuvim),
which appeared in 1982.

For this one-volume English edition of Tanakh, the translation of The Torah, first published
twenty years earlier, underwent more revision than the more recent publications of The
Prophets and The Writings. A number of the changes had already been projected in Notes on
the New Translation of the Torah, edited by Harry M. Orlinsky and published by the Society in
1969. Subsequent research on the text has led to further revisions in the translation of Torah and
some revisions in Nevi’im as well.

Ephraim Speiser, of the original committee, died in June 1965. Max Arzt, also an active mem-
ber of the original committee, died in 1975, when the work of translating the prophetic books
was almost complete. Since the appearance of The Prophets and The Writings, Bernard J. Bam-
berger, Solomon Grayzel, and Harry Freedman have also passed on.* Their memory, and their
scholarship, will be for a blessing.

The Jewish Publication Society joins the members of the committees of translators in the hope
that the results of their labors will find favor with God and man.

The Jewish Publication Society
September 15, 1985
V'mon mwn wrY 27y

*Deceased and lamented since 1985: H. L. Ginsberg, Harry Orlinsky, and Jonas Greenfield.
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Alphabetical Listing of the Books of the Bible

Amos 1176
Chronicles, First
Chronicles, Second
Daniel 1640
Deuteronomy 1356
Ecclesiastes 1603
Esther 1623
Exodus 102
Ezekiel 1042

Ezra 1666
Genesis 8
Habakkuk
Haggai 1243

1226

1712

1765

Hosea 1143
Isaiah 780
Jeremiah 917
Job 1499

Joel 1166

Jonah 1198
Joshua 462
Judges 508
Kings, First 668
Kings, Second 726
Lamentations 1587
Leviticus 203
Malachi 1268

—Xxvii—

Micah 1205
Nahum 1219
Nehemiah 1688
Numbers 281
Obadiah 1193
Proverbs 1447
Psalms 1280
Ruth 1578
Samuel, First 558
Samuel, Second 619
Song of Songs 1564
Zechariah 1249
Zephaniah 1234



Hebrew Transliteration

Although wehave tried to be consistent and simple in transliteration, w e have kept certain standard
or traditional spellings to avoid confusion.

CHARACTER TRANSLITERATION CHARACTER TRANSLITERATION
X ’ n m
3 1 b,v 3 n
3 g ) s
i d v c
ol h

P D p. f
) v
3 tz
7 z
» k,
n i q
v t 9 r
/] S
? y
) k,kh v sh
1 n t
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Guide to Abbreviations and Terms

Abbreviations Used for the Books of the Bible

Amos Amos Hos. Hosea Mic. Micah

1 Chron. Chronicles, First Isa. Isaiah Nah. Nahum

2 Chron. Chronicles, Second Jer. Jeremiah Neh. Nehemiah
Dan. Daniel Job Job Num. Numbers
Deut. Deuteronomy Joel Joel Obad. Obadiah
Eccl. Ecclesiastes Jonah Jonah Prov. Proverbs
Esth. Esther Josh. Joshua Ps(s). Psalms
Exod. Exodus Judg. Judges Ruth Ruth

Ezek. Ezekiel

1 Kings Kings, First 1 Sam. Samuel, First

Ezra Ezra 2Kings Kings, Second 2Sam. Samuel, Second
Gen. Genesis Lam. Lamentations Song Song of Songs
Hab. Habakkuk Lev. Leviticus Zech. Zechariah
Haggai Hag. Mal. Malachi Zeph. Zephaniah

Abbreviations and Terms Used in the Footnotes to the Translation

Akkadian
Aquila

Berakhot
.

Heb.

Ibn Ezra
Le.
Kethib

An ancient Semitic language spoken in Mesopotamia; its chief dialects were Babylo-
nian and Assyrian.

A 2nd-century convert to Judaism who made a literal translation of the Bible into
Greek.

One of the treatises of the Mishnah and the Talmud.

A reference to another version, or to a cognate language, that justified the translation
adopted.

The Hebrew word or phrase in transliteration, especially when necessary to point
out a pun, homonym, or the like. Heb. is also used to indicate the literal wording for
which a superior rendering was employed; see Genesis 46.23, note a, or 49.9, note a.
An example of a somewhat different type may be seen at Exodus 21.22, note c.
Rabbi Abraham Ibn Ezra, a Bible commentator and grammarian who lived in Spain
in the 12th century.

An explanation, to avoid adding words to the text, in order to clarify the translation;
see Exodus 22.29, note d.

The way a word, usually unvocalized, is written in the Bible; see gere.
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Kimhi

Lit.

Masorah
Meaning
of Heb.
uncertain
Mishnah
Moved up
Or

Others

Peshitta

Qere

Qumran

Rashbam
Rashi

Saadia
See
Septuagint

Syriac
Targum

Ugaritic

Vulgate

Rabbi David Kimhi (Radak), a Bible commentator and grammarian who lived in
southern France in the late 12th and early 13th centuries.

For the literal translation of a word or phrase that was given an idiomatic or some-
what free translation in the text; see Genesis 30.27, note f, and 30.38, a; or 43.21, note
a, and 43.34, note b; or Deuteronomy 18.1, note b (where the Hebrew and English
cannot agree in number).

The text of the Bible as transmitted, with vowel signs and accents.

Where the translation represents the best that the committee could achieve with

an elusive or difficult text. In some cases the text may be unintelligible because of
corruption.

The code of Jewish law prepared by Rabbi Judah ha-Nasi about 200 ce. The word is
usually followed by the name of the relevant treatise.

Where clarity required the shifting of a word or phrase within a verse or from one
verse to another; see Genesis 10.14, note b.

Indicates an alternative reading that the committee found almost as acceptable as
the one adopted for the text.

Indicates a well-known traditional translation, especially if it was used in the older
(1917) JPS version, that the committee does not find acceptable even as an alternate
reading.

A transglation of the Bible into Syriac, parts of which are said to have been made in
the 1st century CE.

The way the Masorah requires a word to be read, especially when it diverges from
the kethib.

The site of the caves where Bible manuscripts were found in 1949-1950. The manu-
scripts are identified by such symbols as 4QSam? (for manuscript a of Samuel, found
in the fourth cave of Qumran); 1QIs” (for manuscript a of Isaiah found in the first
cave of Qumran).

Rabbi Shmuel ben Meir, a grandson of Rashi, who commented on the Torah.

Rabbi Shlomo Yitzhaki, the best-known Jewish commentator on the Bible. He lived
in France at the end of the 11th century.

A gaon, i.e., ahead of a Babylonian talmudic academy, in the early part of the 1oth
century. His works include the famous translation of the Bible into Arabic.
Frequently used in place of cf.,, but usually intended to begin a note attached to an-
other passage in the Bible.

The oldest Jewish translation of the Bible, into Greek. The Torah translation dates
from the 3rd century BCE; other books of the Bible were translated somewhat later.
See Peshitta.

AJewish translation of the Bible into Aramaic, a language once widely spoken in
western Asia, of which Syriac was a later development.

Alanguage of inscriptions found at Ras Shamnra, on the Syrian coast, in the second
millennium BCE. Both the language and its literature have shed much light on the
Hebrew Bible.

The Latin translation of the Bible made by the Church father Jerome about the year
400 CE. It became the official Bible of the Roman Catholic Church.

Abbreviations Used in the Annotations, Introductions, and Essays

Abr.
AEL
Ag. Ap.
ANEP

ANET

Philo, On the Life of Abraham

Ancient Egyptian Literature. M. Lichtheim. 3 vols. Berkeley, 1971-1980

Josephus, Against Apion

The Ancient Near East in Pictures Relating to the Old Testament. ]. B. Pritchard, ed.
Princeton, 1954

Ancient Near Eastern Texts Relating to the Old Testament.]. B. Pritchard, ed. Princeton,

1969
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Ant. Josephus, Antiquities of the Jews

‘Arak. ‘Arakhin (Talmudic Tractate)
Aram. Aramaic (language)
’Avot R. Nat.  ’Avot of Rabbi Nathan
A Z ‘Avodah Zarah (Talmudic Tractate)
b. Babylonian Talmud
b. born
B. Bat. Bava Batra (Talmudic Tractate)
B. K. Bava Kamma (Talmudic Tractate)
B.M. Bava Metzi‘a (Talmudic Tractate)
BCE before the Common Era (= BC)
Bek. Bekhorot (Talmudic Tractate)
Ber. Berakhot (Talmudic Tractate)
Bik. Bikkurim (Talmudic Tractate)
C. century
ca. circa
CD Cairo Genizah copy of the Damascus Document
CE Common Era (= AD)
cf. compare
ch, chs chapter, chapters
col(s) column(s)
cu cubit(s)
D Deuteronomic or Deuteronomistic source (of the Torah)
d. died
Det. Philo, Quod deterius potiori insidari soleat, That the Worse Attacks the Better
E Elohist or Elohistic source (of the Torah)
e.g. exempli gratia, for example
ed. editor, edited by
‘Ed. ‘Eduyyot
‘Eruv. ‘Eruvin (Talmudic Tractate)
Esd. Esdras
esp. especially
et al. et alii, and others
etc. et cetera, and the rest
ff. following
fol. folio
Frg. Tg. Fragmentary Targum
Git. Gittin (Talmudic Tractate)
Gk Greek (language)
H Holiness Collection (or Code or Legislation)
Hag. Hagigah (Talmudic Tractate)
Hal. Hallah (Talmudic Tractate)
HB Hebrew Bible
Heb Hebrew (language)
Hev Hever, Nahal
Hor. Horayot (Talmudic Tractate)
HUBP Hebrew University Bible Project
HUC Hebrew Union College
Hul. Hullin (Talmudic Tractate)
ie. id est, that is
ibid. ibidem, in the same place
intro. introduction, introductory
Jahwist or Yahwist source (of the Torah)
JPS Jewish Publication Society

JTS Jewish Theological Seminary
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Jub. Jubilees

J W Josephus, Jewish War

Ker. Keritot (Talmudic Tractate)

Ketub. Ketubbot (Talmudic Tractate)

kg kilogram(s)

Kid. Kiddushin (Talmudic Tractate)

Kil. Kil’ayim (Talmudic Tractate)

KJv King James Version

km kilometer(s)

Kod. Kodoshim (Talmudic Order)

lit. literally

L. AB. Liber antiquitatum biblicarum (Pseudo-Philo)

LXX Septuagint

m meter(s)

m. Mishnah

Ma‘as. Ma‘aserot (Talmudic Tractate)

Ma‘as. S. Ma‘aser Sheni (Talmudic Tractate)

Macc. Maccabees

Mak. Makkot (Talmudic Tractate)

Maks. Makhshirin (Talmudic Tractate)

Mas Masada

Matt. Matthew (gospel)

Meg. Megillah (Talmudic Tractate)

Me‘il. Me‘ilah

Mek. Mekhilta (midrashic text on Exodus)

Menah. Menahot (Talmudic Tractate)

mi mile(s)

Mid. Middot (Talmudic Tractate)

Midr. + book  Midrash + biblical book (e.g., Midr. Prov. = Midrash Proverbs)

Mikv. Mikva’ot (Talmudic Tractate)

MMT Migsat Ma‘ase ha-Torah (a Dead Sea Scroll)

Mo‘ed Kat. Mo‘ed Katan (Talmudic Tractate)

Mos. Philo, On the Life of Moses

ms, mss manuscript, manuscripts

MT Masoretic Text

n., nn. annotation(s)

Nash. Nashim (Talmudic Order)

Naz. Nazir (Talmudic Tractate)

Ned. Nedarim (Talmudic Tractate)

Neg. Nega‘im (Talmudic Tractate)

Nez. Nezikin (Talmudic Order)

Nid. Niddah (Talmudic Tractate)

NJPS Tanakh: The Holy Scriptures: The New JPS Translation according to the Traditional
Hebrew Text

NRSV New Revised Standard Version

’Ohal. ’Ohalot (Talmudic Tractate)

op. cit. opere citato, in the work cited

Opif. Philo, De opificio mundi, On the Creation of the World

‘Or. ‘Orlah (Talmudic Tractate)

P Priestly source (of the Torah)

P- PP- page, pages

Pes. Pesahim (Talmudic Tractate)

Pesik. Rab. Pesikta Rabbati
Pesik. Rav Kah. Pesikta de Rav Kahana
Pirge R. El. Pirge Rabbi Eliezer
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plL plural

Post. Philo, On the Posterity of Cain

Q manuscripts found at Qumran (Dead Sea Scrolls)
QG Philo, Questions and Answers on Genesis
q.v. quod vide, which see

R redactor(s)

R. Rabbi

RB Rabbinic Bible (Migra’ot Gedolot)

Rab. Rabbah (book + Rabbah, e.g., Gen. Rab. = Genesis Rabbah)
Rosh Hash. Rosh Ha-Shanah (Talmudic Tractate)
RSV Revised Standard Version

Sacr. Philo, On the Sacrifices of Cain and Abel
Sanh. Sanhedrin (Talmudic Tractate)

sg. singular

Shab. Shabbat

Shek. Shekalim (Talmudic Tractate)

Shev. Shevi‘it (Talmudic Tractate)

Shevu. Shevu‘ot (Talmudic Tractate)

Sir. The Wisdom of Jesus ben Sirach (Ecclesiasticus)
Sot. Sotah (Talmudic Tractate)

SP Samaritan Pentateuch

S.v. sub verbum, under the heading

t. Tosefta

Ta‘an. Ta‘anit (Talmudic Tractate)

Tanh. Tanhuma (midrashic text on the Torah)
Tehar. Teharot (Talmudic Order)

Tem. Temurah (Talmudic Tractate)

Ter. Terumot (Talmudic Tractate)

Tg. Targum

Tg. Jon. Targum Jonathan

Tg. Onk. Targum Onkelos

Tg. Ps-J. Targum Pseudo- Jonathan

T. Yom Tevul Yom (Talmudic Tractate)

‘Uk. ‘Uktzin (Talmudic Tractate)

V., VV. verse, verses

Vg Vulgate

Virt. Philo, On the Virtues

viz. videlicet, namely

vs. versus

VTE Vassal Treaty of Esarhaddon

y. Jerusalem Talmud

Yad. Yadayim (Talmudic Tractate)

Yebam. Yebamot (Talmudic Tractate)

Yoma Yoma (Talmudic Tractate)

Wisd. The Wisdom of Solomon

Zera. Zera‘im (Talmudic Order)

Zevah. Zevahim (Talmudic Tractate)

I parallel

8 section

Note: In chapter /verse references, or following a verse number, the letter “a” means the first
section of the verse, “b” means the second section, and so on.

—xxiii—






The Jewish Study Bible

JEWISH PUBLICATION SOCIETY
TANAKH TRANSLATION






TORAH

Terminology, Contents, and Traditional Views of Authorship

THE TERM TORAH, “TEACHINGS, INSTRUCTION,” derives from the root y-r-h, “to shoot (an
arrow),” and thus etymologically refers to that which “hits the mark.” Jewish tradition,
from the late biblical period on, uses “Torah” to refer to the first section of the Bible, the
books Genesis, Exodus, Leviticus, Numbers, and Deuteronomy. These books are also
called “The Five Books of Moses” or the “Pentateuch,” which derives (via Latin) from the
Greek penta (five) teuchoi (books). As early as the 1st century ck, these five books were
written on one long scroll, signaling that they are one unit. Unlike other canonical divi-
sions, where there is significant debate within and between different religious traditions
(see the essay on “Canonization,” pp. 2072-77), both Jewish and Christian traditions view
the books Genesis through Deuteronomy in this order as a single unit, standing first in the
Bible. The unanimity of tradition and the initial placement of these five books reflect their
significant place within religious life. In Judaism, the Torah is accorded the highest level of
sanctity, above that of the other books of the Bible.

Despite their traditional perception as a unity, it is not so obvious how these five books
cohere. They certainly do not form a single book in the modern sense, with a single
author; modern scholarship has persuasively argued that each of these books is compos-
ite, reflecting many traditions and sources (see below). While the plot progresses chrono-
logically, from the creation of the world to the end of the wandering in the wilderness, a
large part of this story is retold in Deuteronomy. Moreover, the story does not end here,
but continues into the book of Joshua and beyond. While Moses is the central human char-
acter in much of the Torah, he is introduced only in ch 2 of Exodus, and is absent from all
of Genesis. There are several major themes, including the early development of Israel as a
people, the covenant between God and Israel, and the promise of the land; but none of
these is present throughout the Torah and all continue beyond it. Theme alone does not
define what the Torah is. In fact, if this final theme of promise of the land and its fulfill-
ment is determinative, we should speak of the Hexateuch, the six books of Genesis
through Joshua, rather than the Pentateuch or Torah.

The Hebrew terms torah and torat moshe (“the Torah of Moses”), already in use in late
biblical literature to describe what is later called the Torah, offer a better clue to the nature
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INTRODUCTION TORAH

and unity of these books. Torah is often understood as “law,” and indeed this is one of its
frequent meanings in the Bible, as in Exod. 12.49: “There shall be one law [Heb torah] for
the citizen and for the stranger who dwells among you.” Law is a predominant genre of
the Torah, which contains not only the Decalogue in Exod. ch 20 and Deut. ch 5, but exten-
sive legal collections in Exod. chs 21-23, Lev. chs 17-26, and Deut. chs 12-26, as well as se-
lected laws within various narratives, such as the law of circumcision in the narrative
about Abraham in Gen. ch 17 and the law concerning inheritance of the land by women in
Num. ch 36, embedded within a section about the possession of the land. Many narrative
sections also contain material that is of legal significance. For example, the first creation
story in Genesis culminates with the “creation” of the Sabbath (Gen. 2.2-3), though this
would only be legislated in Exod. ch 16, and then as part of the Decalogue, in Exod.
20.8-11. Similarly, the story of the construction of the Tabernacle (Exod. chs 25-40), a tem-
porary temple for God in the wilderness, is not narrated for its own sake, but as an intro-
duction to the various laws of sacrifice, narrated at the beginning of Leviticus, the book
that immediately follows these chapters.

Yet “law” is not the only possible translation of torah, and the Torah should not be typi-
fied as a book of law. The Heb term torah also means “instruction” or “teaching,” as in
Prov. 1.8, “My son, heed the discipline of your father, / And do not forsake the instruction
[Heb torah] of your mother.” Teaching is not confined to law; indeed narratives or stories
are as effective a medium of instruction. Given the predominance of narrative in signifi-
cant portions of the Torah, especially in Genesis, the beginning of Exodus, and Numbers,
it is best to understand the biblical term torat moshe, the earliest extant term for these five
books, as “the instruction of Moses.” This instruction was realized through narratives and
laws, which together elucidate the proper norms of living and the relationship between
God and the world. That the Torah is more than a set of laws is made explicit in the com-
ments of Rashi, the great Jewish medieval interpreter, who, quoting earlier sources, defends
the fact that Torah begins with the stories of Genesis rather than with the laws of Exodus.

The terms torat moshe, and torat (ha)elohim/YHvH, “God’s/the LORD’s torah, are found
predominantly in various late biblical sections and books, such as Ezra, Nehemiah, and
Chronicles. These phrases suggest that the Torah was then understood to be a divine reve-
lation mediated by Moses, as explicitly stated in Ezra 7.6 (cf. Neh. 8.1), “The Torah of
Moses which the LorD God of Israel had given.” The Torah in the time of Ezra is more or
less identical to the Torah as it now exists. It is significant, however, that these terms for it
never appear in the Torah itself, suggesting that in the Torah, the word torah never refers
to the Torah. In fact, the Torah does not explicitly suggest that it was compiled by Moses
himself. (The phrase “the Torah” in passages such as Deut. 4.44, “This is the torah that
Moses set before the Israelites,” never refers to the complete Torah.)

After the books came to be viewed as authoritative, it was natural that they should be
considered a coherent body of writing given by God through one special “author,” Moses.
In several places, the Bible suggests that Moses stayed on Mount Sinai for forty days and
forty nights (Exod. 24.18; 34.28; Deut. 9.9; 10.10). Clearly, this was too long a time for short
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TORAH INTRODUCTION

legal collections such as Exod. chs 21-23 to have been conveyed to him, and thus tradi-
tions developed that Moses received the entire written Torah from God at that point; ac-
cording to the classical rabbis, Moses simultaneously received the oral law, which served
as the authoritative interpretation of the written law. In other words, the concept of the di-
vinely inspired Torah expanded to include the Written Torah and all that would derive
from it. The Written Torah, according to all rabbinic sources (which are followed by the
early church), included events before the time of Moses—the book of Genesis, which thus
represents God'’s authoritative narration to Moses of the early history of the world and of
Abraham and his family—and the death of Moses. Some rabbinic sources suggest that the
final chapter of the Torah, Deut. ch 34, which narrates the death of Moses, was dictated by
God to Moses, who wrote it with his tears. The view that the Torah is the divine word me-
diated by Moses was the standard view through the Renaissance.

This view is explicitly contradicted by the Torah’s narrative, as was sometimes (though
rarely) recognized in the Middle Ages. Thus, Abraham Ibn (son of ) Ezra, a 12th-century
CE exegete, noted that Gen. 12.6 states that “The Canaanites were then in the land.” The
word “then” suggests that when the author of this passage wrote it, the Canaanites were
no longer in the land. In other words, the text must have been written after the time of
Moses, because during Moses’ time the Canaanites were still in the land. A small number
of other places that suggest authorship later than Moses were pointed out by a few me-
dieval scholars, but these were not systematized into a thesis which could challenge the
dominant view concerning Moses’ authorship of the Torah.

Modern Source Theories

SLOWLY, WITH THE RISE OF RATIONALISM, particularly as associated with figures such as
Thomas Hobbes (1588-1679) and Benedict (Baruch) Spinoza (1632-1677), the view that the
Torah was a unified whole, written by Moses, began to be questioned. (For additional in-
formation on this development, see “Modern Jewish Interpretation,” pp. 1908-19, and
“Modern Study of the Bible,” pp. 2084-96.) This culminated in the development of the
model of the Documentary Hypothesis in the 1gth century, according to which the Torah
(or Hexateuch) is comprised of four main sources or documents which were edited or
redacted together: ], E, P, and D. Each of these sources or documents isembedded in a (rel-
atively) complete form in the current Torah, and is typified by vocabulary, literary style,
and theological perspective.

J and E are so called after the names for God that each of them uses in Genesis: ] uses
the name “Yahveh” (German “Jahwe,” hence “]”), translated in NJPS as “Lorb,” though it
is really a personal name whose exact meaning is unknown; E prefers to call the deity
“Elohim” (translated “God”), an epithet which also serves as the generic term for God or
gods in the Bible. P, which also uses “Elohim,” is an abbreviation for the Priestly material,
and D refers to the Deuteronomist, primarily in Deuteronomy.

The difference in divine names, however, is not the main criterion used by scholars for
suggesting that the Torah is not a unified composition. Much more significant are doublets
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and contradictions, in both narrative and legal material. For example, it has long been
noted that Gen. chs 1-3 twice narrate the creation of the world. People are created first in
1.27—"And God created man in His image, in the image of God He created him; male and
female He created them”—and then again in 2.7—"The Lorp God formed man from the
dust of the earth. He blew into his nostrils the breath of life, and man became a living
being.” Furthermore, the second creation account does not simply mirror or repeat the
first, but differs from the first in both outline and detail. Gen. 1.1-2.3, the first account, nar-
rates the creation of a highly symunetrical world by a very powerful deity who creates
through the word. In this story, for example, man and woman are created together (1.27)
after the creation of the land animals (1.25). In contrast, the second story, in 2.4-3.24, sug-
gests that man was created (2.7), then the animals (2.19), and then woman (2.21-22). Its
focus is on the creation of humanity, not of the entire physical world, and God anthropo-
morphically “forms” various beings, rather than creating them through the spoken word.
Thus, these are two separate stories, written by two authors, representing different world-
views about the nature of creation, humanity, and God.

The two creation stories appear as two totally separate blocks of material in 1.1-2.3 and
2.4-3.24. In several cases, however, the sources do not appear in distinct, long blocks but
are intertwined. This is the case in the flood story, a combination of ] and P. According to P,
two of each type of animal shall come into the ark (Gen. 6.19-20), but J says that of the
clean animals, seven pairs shall come in, and of the unclean, one pair (Gen. 7.2). Similarly,
the story of the plague of blood (Exod. 7.14-24) contains two accounts which are inter-
twined; in one (J), Moses is the protagonist, and the blood only affects the Nile (e.g., vv.
17-18), while in the other (P), Aaron appears as well, and the flood affects all Egyptian
water sources (e.g., Vv. 19, 24). In such cases, the narratives are combined with great skill,
though careful attention to plot and vocabulary help to discern the original building
blocks or sources of the story in its final form.

In addition to narrative, the legal material in the Torah is also the product of several
sources. For example, slave laws concerning the Hebrew or Israelite slave are found in the
Torah in Exod. 21.1-6, Lev. 25.39—46, and Deut. 15.12-18. These laws cannot be reconciled
in a straightforward fashion since they represent three different notions of slavery. Most
significant is the way in which Exodus differentiates between the treatment of a male and
female slave, whereas Deuteronomy insists that they should both be treated similarly.
While Exodus and Deuteronomy agree that a slave who loves his master may opt to
remain a slave “for life” (Exod. 21.6) or “in perpetuity” (Deut. 15.17), Lev. ch 25 insists that
slavery of Israelites does not really exist, since slaves must be treated “as a hired or bound
laborer,” and they may only serve “until the jubilee year” (v. 40). Such legal differences are
not surprising once we are open to the hypotheses that the Bible is composite, and the dif-
ferent legal collections reflect norms or ideals of different groups living in different time
periods. Traditional Jewish interpretation, on the other hand, reconciles these various tra-
ditions through a process of harmonization, by assuming, for example, that “for life” or
“in perpetuity” should in these cases be interpreted as “until the jubilee year.”
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It is possible to trace distinctive styles and theological notions that typify individual
Torah sources. For example, the ] source is well known for its highly anthropomorphic
God, who has a close relationship with humans, as seen in Gen. 2.4-3.24, which includes,
for example, a description of God “moving about [or walking] in the garden” (3.8) and
says that God “made garments of skins for Adam and his wife, and clothed them” (3.21).
On the other hand, in E, the Elohist source, God is more distant from people, typically
communicating with them by dreams or via intermediaries, such as heavenly messengers
(NJPS “angels”) and prophets. The P or Priestly source is characterized by a strong interest
in order and boundaries (see Gen. ch 1), as well as an overriding concern with the priestly
family of Aaron and the Temple-based religious system. D, or Deuteronomy, is character-
ized by a unique hortatory or preaching style, and insists strongly that God cannot be
seen, as in this source’s description of revelation: “The LoRrD spoke to you out of the fire;
you heard the sound of words but perceived no shape—nothing but a voice” (Deut. 4.12).
This explains why this source, uniquely, insists that God does not physically dwell in the
Temple or Tabernacle; rather, the Temple is “the site where the Lorp your God will choose
to establish His name” (Deut. 12.11 and elsewhere). D also emphasizes that this one God
must be worshipped in one place only (see esp. Deut. ch 12); this place is understood to be
Jerusalem.

The narrative sources J, E, P, and D also have legal collections associated with them.
The Covenant Collection (see Exod. 24.7) in Exod. 20.19-23.33 is associated with J or E.
The Holiness Collection of Lev. chs 17-26 is so named because of its central injunction
(Lev. 19.2), “You shall be holy, for I the Lorp your God am holy.” Though not composed
by the Priestly author (P), it represents Priestly theology. The Deuteronomic law collection
appears in Deut. chs 12—-26. These blocks of material were called “codes” by earlier schol-
ars; since the blocks are neither complete nor organized for the law court, however, as a
“code” might be, the term “collection” is more suitable.

Critical biblical scholarship, through the latter part of the 20th century, was quite confi-
dent in dating each of these Torah sources along with the legal collections that they incor-
porated. Thus, ] was seen as the earliest collection, often dated to the period of David and
Solomon in the 10th century BcE, followed by E, which was often associated with the
Northern Kingdom. D was connected to the reform of King Josiah in the late 7th century,
and P was seen as deriving from the 6th century. The arguments for these specific dates
were in some cases tinged with anti-Semitism, because they tended to devalue rabbinic
Judaism, seeing it as a degeneration of the more ideal, early Hebrew religion. There was
also an element of Christian supersessionism among some source critics: Biblical Israel is
held in high esteem; early Judaism (in the late biblical and postbiblical periods) is not, for
it was to be superseded by Christianity. For this reason, many Jewish scholars have until
recently shied away from source-critical models.

Scholars now agree that the reasons usually given for assigning these dates to the indi-
vidual sources are problematic, and a lively debate has developed concerning such funda-
mental issues as the relative order of these sources and the extent to which any of them are
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as early as previous scholars had suggested. The existence of E as a complete source has
been questioned as well, especially since E first appears well after the beginning of the
Torah and is very difficult to disentangle from J after the beginning of Exodus. Thus, many
scholars now talk of JE together as an early narrative source, incorporating diverse tradi-
tions. Additionally, most scholars no longer see each source as representative of a single
author writing at one particular time but recognize that each may reflect a long historical
period within a single group or “school.” Thus, it is best to speak of streams or strands of
tradition and to contrast their basic underpinnings, rather than to speak of sources reflect-
ing a single author, period, and locale. For example, despite the unraveling of a consensus
on the exact date of the sources, it is still valid to contrast the Deuteronomic view of
Israel’s fundamental, intrinsic holiness—as seen, for example, in Deut. 7.6, “For you are a
people consecrated [holy] to the Lorp your God”“—with the Priestly view, articulated
most clearly in the Holiness Collection (H), which suggests that Israel must aspire to holi-
ness—as in Lev. 19.2, “You shall be holy.” These fundamental differences cannot easily be
reconciled, suggesting that despite certain problems with the classical source-critical
method, certain elements of source criticism remain useful alongside other methods of an-
alyzing biblical texts.

Compilation and Redaction of the Torah

WE DO NOT KNOW HOW THESE VARIOUS SOURCES and legal collections, which now com-
prise the Torah, came together to form a single book. Scholars have posited an editor or
series of editors or redactors, conveniently called R, who combined the various sources,
perhaps in several stages, over a long time. Certainly not all ancient Israelite traditions
were preserved in the Torah. Much was probably lost. Without knowing what was lost, we
cannot suggest how and why the redactor(s), R, made their selection and by what princi-
ples they ordered their materials. It must suffice to note that in contrast to modern editing,
which works toward articulating a single viewpoint, the redaction of the Torah, like the
editing of other ancient works, did not create a purely consistent, singular perspective but
incorporated a variety of voices and perspectives.

The ultimate result of this redaction, most likely completed during the Babylonian exile
(586-538 BCE) or soon thereafter in the early Persian period, was the creation of a very
long book, narrating what must have been felt to be the formative period of Israel, from
the period of the creation of the world through the death of Moses. The events narrated in
Gen. chs 1-11 describing the creation of the world and its population by many nations
serve as an introduction to the singling out of one nation, Israel. The stories of Abraham,
Isaac, and Jacob, the ancestors of Israel, form the national prehistory. Israel comes into ex-
istence as a nation in Exodus, and the foremost events of its national history are the
exodus from Egypt, the revelation at Sinai, and the coming to the promised land. These
events are central to Exodus-Deuteronomy.

The ancient Near Eastern world produced no other work of comparable length in the
span of time its narrative covers or in the inclusiveness of the literary genres and sources
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incorporated into it. This extensive and inclusive nature of the Torah creates a fundamen-
tal and interesting problem for biblical interpreters. Should we concentrate on interpreting
the individual sources, on hearing the voices of the component parts of the text before
they were redacted together? Or should we follow the traditional way in which the Bible
was read for many centuries before the rise of modern source criticism, and focus on the
final product, an approach that has been called holistic reading? In the annotations of the
biblical books that follow we will aim for a balance, maintaining our critical stance toward
the sources but never forgetting that it is their combination into a whole that has pre-
served them and given them meaning. We will show how meaning may be uncovered by

looking both at the early building blocks of the text, and at the text in its final, redacted

form. [MARC ZVI BRETTLER]



Genesis

THE BOOK OF GENESIS RECEIVED its English name from the Greek translation of the Heb
word toledot, which is used thirteen times in Genesis and is translated as “story” (2.4),
“record” (5.1), or “line” (10.1). In Heb, it is known, like many books in the Tanakh, by its
firstword, bereishit, which means, “In the beginning.” Genesis is indeed a book about be-
ginnings—the beginning of the natural world, the beginning of human culture, and the
beginning of the people Israel, whose story occupies most of this book and will dominate
the rest of the Torah. In the ancient Near Eastern world in which Israel emerged, begin-
nings were deemed to be crucial, for the origins of things were thought to disclose their
character and purpose. In Genesis, the origins of Israel—the people known later as the
“Jews”—Ilie in a mysterious promise of God to a Mesopotamian whose name is Abram
(changed in ch 17 to “Abraham”). The essence of the promise is that He will make of him a
great nation, bless him abundantly, and grant him the land of Canaan. Ostensibly absurd
when it first comes, the promise faces one obstacle after another throughout the course of
Genesis—principally, the barrenness of Abraham'’s primary wife (and of other matriarchs
in the next two generations) and the murderous fraternal rivalry among his descendants.
And yet, by the end of Genesis, all the obstacles notwithstanding, the twelve tribes that
make up the people Israel have indeed come into existence, an Israelite effectively rules a
superpower (Egypt), and the promise of the land, though far from fulfillment (which
comes about only in the book of Joshua), is anything but forgotten.

The book of Genesis is thus, in more senses than one, a primary source for Jewish theol-
ogy. It presents its ideas on the relationship of God to nature, to the human race in general,
and to the people Israel in particular in ways that are, however, foreign to the expectations
of most modern readers. It is therefore all too easy to miss the seriousness and profundity
of its messages. For the vehicle through which Genesis conveys its worldview is neither
the theological tract nor the rigorous philosophical proof nor the confession of faith. That
vehicle is, rather, narrative. The theology must be inferred from stories, and the lived rela-
tionship with God takes precedence over abstract theology. Those who think of stories (in-
cluding mythology) as fit only for children not only misunderstand the thought-world
and the literary conventions of the ancient Near East; they also condemn themselves to
miss the complexity and sophistication of the stories of Genesis. For these are narratives
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that have evoked interpretation upon interpretation from biblical times into our own day
and have occupied the attention of some of the keenest thinkers in human history.

One aspect of narrative in Genesis that requires special attention is its high tolerance for
different versions of the same event, a well-known feature of ancient Near Eastern litera-
ture, from earliest times through rabbinic midrash. The book presents, for example, two
accounts of Abram/Abraham’s attempting to pass his wife off as his sister (12.10-20;
20.1-18; cf. 26.1-11), two accounts of God’s making a covenant with him (ch 15 and 17),
and two accounts of how Jacob’s name was changed to Israel (32.23-33; 35.9-15). In these
instances, most modern biblical scholars see different antecedent documents that editors
(known as redactors) have combined to give us the text now in our hands. This could not
have happened, however, if the existence of variation were seen as a serious defect or if
rigid consistency were deemed essential to effective storytelling. Rather, the redactors
have chosen a different approach, refusing to discard many variants as inauthentic or in-
accurate, instead treating the different versions as sequential events in the same longer
story. The result is a certain measure of repetition, to be sure, but the repetition is in the
service of a sophisticated presentation of themes with variations in a book rich in narrative
analogy, revealing echo, and suggestive contrast. For the Rabbis of Talmudic times and
their successors through the centuries, the exploration of those subtle literary features pro-
vided an indispensable insight not only into the first book of the Torah (the most sacred
part of the Tanakh) but also into the mind of God Himself.

The book is composed of four major sections: 1.1-11.26, the primeval story; 11.27-25.18,
the story of Abraham; 25.19-36.43, the Jacob cycle; and 37.1-50.26, the story of Joseph.
(There is little independent narrative about Isaac, the second patriarch.)

The first section, the primeval history, takes us from the creation of the world through
the birth of Abram’s father nineteen generations later. Its stories are short, loosely strung
together, and connected only by genealogies that identify the generation in which the
action takes place. There is, however, an overriding theme: the spread of human wicked-
ness, the refusal of humankind to accept their creaturely status, as they seek to blur the all-
important boundary between the human and the divine and, as a result, bring catastrophe
upon themselves. The center of attention is God, who is portrayed rather anthropomor-
phically and speaks directly and frequently to human beings, condemning or sparing, an-
nouncing His judgment or His merciful forbearance.

Largely because of its focus on creation, the primeval history exhibits a number of con-
tacts with Mesopotamian mythology. The account of creation with which Genesis opens
(1.1-2.3), for example, has affinities with Enuma elish, a Babylonian epic, which tells how
one god, Marduk, attained supremacy over the others and created the world by splitting
his aquatic enemy in half. The story of Adam and Eve’s sin in the garden of Eden
(2.25-3.24) displays similarities with Gilgamesh, an epic poem that tells how its hero lost
the opportunity for immortality and came to terms with his humanity. And the story of
Noah (6.5-9.17) has close connections with Atrahasis, a Mesopotamian story in which the
gods send a flood to wipe out the human race, with the exception of one man from whom
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humankind begins afresh (the story was eventually incorporated into Gilgamesh as well).
In each case, the biblical narrator has adapted the Mesopotamian forerunner to Israelite
theology. The primeval history thus evidences both the deep continuities and the striking
points of discontinuity of biblical Israel with its Mesopotamian antecedents and contem-
poraries.

In the story of Abraham (11.27-25.11), the narrative has become more continuous.
Abraham dominates almost every episode. Seeing him in a wide variety of situations, we
have a sense of his personality and of the human dimension of the events that God has
mysteriously set into motion. Whereas God’s relationship to human beings in the prime-
val history is marked mostly (but not exclusively) by judgment, expulsion, and exile, in
the story of Abraham the dominant notes are the contrasting ones of blessing and promise,
especially the promise of the land. But the narrative does not spare us the knowledge that
while the blessings and promises are as yet unrealized, Abraham’s family have their
moments of anguish and even ugliness. God, portrayed for the most part less anthropo-
morphically than in the primeval history, overcomes the obstacles to His promises and
blessings, so that Abraham finally acquires both the son from whom the promised nation
shall descend and a foothold in the promised land. The LorD accomplishes this partly
through palpable miracles and partly through His silent guidance of the course of human
events. As the story of Abraham unfolds, its human protagonist, despite some arguably
serious lapses, gradually assumes the role of the ideal religious person-—obedient to God'’s
commands (even at the cost of the most painful sacrifice), faithful even when the promise
seems impossible, gracious, generous, and hospitable, yet committed to justice and com-
passion even to the point of firmly (if deferentially) questioning God’s counsel.

The stories in the Jacob cycle (25.19-36.43) are even more connected and less self-
contained than those in the story of Abraham. Here, we are entitled to speak not simply of
a general theme, like the theme of blessing and promise in the Abraham story (which con-
tinues in this section), but of a plot as well. In its broadest outlines, the plot has to do with
how the second son acquires his older brother’s superior status and the attendant rights to
the Abrahamic promise, yet eventually reconciles with the brother he has wronged and
emerges legitimately as the patriarch from whom the people Israel takes its name. Various
types of trickery play a major role as this plot develops. The human dimension is more
central here than in the Abraham narrative, and the resourcefulness of the protagonists,
especially Jacob himself and his mother Rebekah, proportionately more important. Ac-
cordingly, God speaks less frequently and intervenes less dramatically. Indeed, His pres-
ence is less available and assumes an eerie cast (“Surely the LoRrp is present in this place,
and I did not know it!” [28.16]).

The closing section of the book of Genesis, the story of Joseph (37.1-50.26), represents a
narrative so coherent and so continuous that it has justly been termed a novella. Indeed, it
offers the deepest psychological portraits and the most subtle and complex plot in Genesis
and constitutes one of the gems of biblical prose narrative. Whereas in the first section of
Genesis, the primeval history, God booms forth His pronouncements, in this last section
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He does not speak at all, with the exception of one apparition to Jacob while he is still in
Canaan (46.1—4). Rather, He communicates through dreams (in which, significantly, He
does not appear) and, more importantly, through people, especially Joseph’s God-given
wisdom to interpret dreams and to administer effectively. Here, even more than in the
Jacob cycle, God works through the ambivalent and devious designs of flawed human
beings, providentially bringing good out of human evil and arranging “the survival of
many people” (50.20)—including the brothers who, seething with resentment, once
plotted Joseph’s death and enslavement but now graciously accept subordination to the
younger brother who has saved their lives.

How much history lies behind the story of Genesis? Because the action of the primeval
story is not represented as taking place on the plane of ordinary human history and has so
many affinities with ancient mythology, it is very far-fetched to speak of its narratives as
historical at all. In the cases of the succeeding three large sections of the book, the matter is
more complicated, for scholars continue to sift the evidence and to debate the question.
Although enormous amounts of data about ancient Mesopotamia, Canaan, and Egypt
have been uncovered over the last two centuries, no evidence has turned up that estab-
lishes that Abraham, (his son) Isaac, Jacob, or Joseph existed. At best, we can speak of ac-
curate local color, although this may mean only that the Israelites knew something about
the lands in which they placed their legendary forebears (see “Historical and Geographi-
cal Background to the Bible,” pp. 2048-62). Negative evidence, however, is not necessarily
evidence of a negative, and historians are likely to continue examining the reports of
Israel’s Mesopotamian origins and Egyptian sojourn for the foreseeable future.

The authorship of Genesis is a similarly controversial issue, although here the consen-
sus among critical scholars is somewhat more secure (see “Modern Study of the Bible,”
PP 2084-96). The book itself names no one as its author, and makes no claim to be di-
vinely revealed or inspired (though it does contain many reports of divine speech). When
other biblical books refer to a Torah of Moses, they cite legal texts, and there is no reason
to think that Genesis formed part of the corpus so designated. Indeed, there are several in-
dications that the Genesis narrative assumes a post-Mosaic narrator without embarrass-
ment (see the comments on 12.6, 14.14, and 36.31). In Second Temple and rabbinic
Judaism, however, Genesis is treated as part of the Torah of Moses. Despite a number of
demurrals on a few particular passages by major rabbis in the Middle Ages, this became
the consensus of the tradition. Historical-critical scholarship, however, has identified three
main sources, which it denotes with the symbols ], E, and P, that have been woven to-
gether to produce Genesis (see “Torah,” pp. 1-7). The relationship of compositional
history to religious faith is not a simple one. If Moses is the human author of Genesis,
nothing ensures that God is its ultimate Author. If ], E, P, and various equally anonymous
redactors are its human authors, nothing ensures that God is not its ultimate Author.

[JON D. LEVENSON]
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BERE’SHIT DPWRMD

When God began to create’ heaven and earth—2the
earth being unformed and void, with darkness over
the surface of the deep and a wind from® God sweeping
over the water—3God said, “Let there be light”; and there
was light. 4 God saw that the light was good, and God sep-
arated the light from the darkness. 5God called the light
Day, and the darkness He called Night. And there was
evening and there was morning, a firstday.
6God said, “Let there be an expanse in the midst of the
water, that it may separate water from water.” ?God made
the expanse, and it separated the water which was below
the expanse from the water which was above the expanse.
And it was so. 8God called the expanse Sky. And there
was evening and there was morning, a second day.
9God said, “Let the water below the sky be gathered
into one area, that the dry land may appear.” And it was

a Others “In the beginning God created.”

b Othiers “the spirit of.” ¢ Others “one day.”

1.1-2.3: Creation in seven days.
The book of Genesis—and thus

structured by a pattern of seven
days, six in which God accom-

the Bible itself —opens with an ac-
count of creation that is extraordi-
nary for its austerity. Other ancient
Near Eastern evocations of God’s
(or the gods’) world-ordering ac-
tivity, including many in the Bible
itself (e.g., Ps. 104), provide high
drama and graphic description of
the events and their protagonists
(even the Lorp). Gen. 1.1-2.3,
however, is utterly devoid of sen-
sory detail. This eerie abstract-
ness, combined with the highly
schematic and formulaic structure
of the narrative, conveys a sense of
the awe-inspiring majesty and in-
violable sovereignty of the God on
whom the narrative is unswerv-
ingly focused. This narrative is

plishes all His creative labors, and
one in which He rests in regal re-
pose, blessing and hallowing that
climactic day. The correlations be-
tween things created on the vari-
ous days exhibit a high degree of
symmetry (diagram, below). The
first three days describe the cre-
ation of generalities or domains;
the next three chronicle the cre-
ation of the specifics or the inhabi-
tants of the domains in the same
order. Creation comes to its culmi-
nation, however, only in the one
day that has no counterpart, the
Sabbath (“Shabbat” in modern
Heb, or “Shibbes” in the Eastern
European pronunciation), here ob-
served by God above and not yet

TORAH

enjoined upon His people Israel
(who first hear of it in Exodus 16).
The organization of time into
seven-day units has become so
familiar and so widespread that

it is easy to forget that unlike the
month (which in the Bible is lunar)
and the year (which in the Bible
never moves too far from its solar
base), the biblical week corre-
sponds to no astronomical event.
The notion that seven signifies
completeness and that things come
to their fit conclusion on the sev-
enth day did, however, have wide
resonance in the ancient Near
Eastern world in which Israel
emerged, and that idea doubtless
stands in the background of our
passage. Therole of the number
seven in 1.1-2.3 extends, in fact,
beyond the obvious division of the
acts of creation into a seven-day
sequence. For example, the expres-
sion, And God saw that [something
He made] was good or very good oc-
curs seven times, but not on every
day of the primordial week. Miss-
ing on the second and seventh, it
appears twice on the adjacent third
and sixth days (1.10, 12, 25, 31).
Similarly, the word “God"” occurs
exactly thirty-five times (i.e., five
times seven) in our passage, and
the section devoted to the seventh
day (2.1~3) has exactly thirty-five
words in the Heb. The organiza-
tion of the process of creation into
a sequence of seven days is famil-
iar to most readers not only from
the opening of the Tanakh but also
from the Sabbath commandment
of the Decalogue in Exod. 20.8-11.
Butwemust not forget that this
connection is far from universal in
the Tanakh. In fact, most biblical
descriptions of creation know
nothing of a seven-day sequence

LIGHT

DAY 1 (1.1-5)

SABBATH
DAY 7 (2.1-3)

LAND AND PLANTS
DAY 3 (1.9-13)

SKY (separating waters above from waters below)
DAY 2 (1.6-8)

LIGHTS (i.e., sun, moon, and stars)

LAND ANIMALS AND HUMANS

DAY 6 (1.24-31)

FISH/BIRDS
DAY 5 (1.20-23)

DAY 4 (1.14-19)
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so. 10God called the dry land Earth, and the gathering of
waters He called Seas. And God saw that this was good.
11 And God said, “Let the earth sprout vegetation: seed-
bearing plants, fruit trees of every kind on earth that bear
fruit with the seed in it.” And it was so. 12The earth
brought forth vegetation: seed-bearing plants of every
kind, and trees of every kind bearing fruit with the seed in
it. And God saw that this was good. 13 And there was
evening and there was morning, a third day.

14God said, “Let there be lights in the expanse of the
sky to separate day from night; they shall serve as signs
for the set times—the days and the years; 1>and they serve
as lights in the expanse of the sky to shine upon the
earth.” And it was so. 16God made the two great lights,
the greater light to dominate the day and the lesser light
to dominate the night, and the stars. 17 And God set them
in the expanse of the sky to shine upon the earth, 8to
dominate the day and the night, and to separate light
from darkness. And God saw that this was good. 1 And
there was evening and there was morning, a fourth day.

20God said, “Let the waters bring forth swarms of liv-
ing creatures, and birds that fly above the earth across the
expanse of the sky.” 21God created the great sea monsters,
and all the living creatures of every kind that creep, which

(e.g., Ps. 104; Prov. 8.22-31), and
most texts about the Sabbath (in-
cluding the version of the Deca-
logue in Deut. 5.12-15) make no
reference to creation. The suspi-
cion arises that 1.1~2.3 derives
from a distinct school of thought,
one that dates to a relatively late
period in the history of Israelite
religion. On the basis of these
considerations, and a multitude
of others, critical scholars at-
tribute the passage to the P (for
"“Priestly”) source. And God does
function here in ways reminiscent
of a “kohen” (priest), giving bless-
ings, for example (1.22, 28; 2.3; cf.
Lev.9.22-23; Num. 6.22-27), and
consecrating the Sabbath (2.3; cf.
Ezek. 44.24). The concern shown in
this story for order and clear
boundaries typifies the Priestly
corpus. More importantly, the cre-
ation of the world in 1.1-2.3 bears
several striking resemblances to
the construction of the Tabernacle
mandated in Exod. chs 25-31 and
executed in Exod. chs 35-40 (e.g.,

see Gen. 2.1-3; Exod. 39.32,
42—43)—the prototype of the Jeru-
salem Temple and the focus of the
priestly service of the Lorp. Note
that other ancient Near Eastern
creation stories conclude with the
construction of a temple for the
creation god. In the Tanakh, the
world is sometimes seen as the
Lorp’s temple, and the Temple

as a microcosm (e.g., Isa. 66.1-2).
1: A tradition over two millennia
old sees 1.1 as a complete sen-
tence: “In the beginning God cre-
ated the heavens and the earth.” In
the 11th century, the great Jewish
commentator Rashi made a case
that the verse functions as a tem-
poral clause. This is, in fact, how
some ancient Near Eastern cre-
ation stories begin—including the
one that starts at 2.4b. Hence the
translation, When God began to cre-
ate heaven and earth. 2: This clause
describes things just before the
process of creation began. To mod-
ern people, the opposite of the cre-
ated order is “nothing,” thatis, a
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vacuum. To the ancients, the oppo-
site of the created order was some-
thing much worse than “nothing.”
It was an active, malevolent force
we can best term “chaos.” In this
verse, chaos is envisioned as a
dark, undifferentiated mass of
water. In 1.9, God creates the dry
land (and the Seas, which can exist
only when water is bounded by
dry land). But in 1.1-2.3, water it-
self and darkness, too, are primor-
dial (contrast Isa. 45.7). In the
midrash, Bar Kappara upholds the
troubling notion that the Torah
shows that God created the world
out of preexistent material. But
other rabbis worry that acknowl-
edging this would cause people to
liken God to a king who had built
his palace on a garbage dump,
thus arrogantly impugning His
majesty (Gen. Rab. 1.5). In the an-
cient Near East, however, to say
that a deity had subdued chaos is
to give him the highest praise.
3-5: Since the sun is not created
until the fourth day (1.14-19), the
light of the first three days is of a
different order from what we
know. A midrash teaches that
when God saw the corruption of
the generations of the flood and of
the tower of Babel, He hid that
primordial light away for the ben-
efit of the righteous in the world-
to-come (b. Hag. 12a). Other an-
cient Near Eastern myths similarly
assume the existence of light be-
fore the creation of the luminaries.
6-8: The word translated expanse
refers to a piece of metal that has
been hammered flat. Here, the
function of the sky is to separate
the waters above (which fall as
rain) from the subterranean waters
(which rise as springs; see 7.11).
16: The sunand moon are created
only on the fourth day and are not
named, but referred to only as the
greater light and the lesser light. This
may be an implicit polemic against
the worship of astral bodies (see

2 Kings 23.5). 21: A similar point
can be made about the creation of
the great sea monsters on the fifth
day. In some ancient myths—

and biblical texts as well (see Ps.
74.12-17; Job 26.5-14)—creation
results from the slaying of a sea
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the waters brought forth in swarms, and all the winged
birds of every kind. And God saw that this was good.
22God blessed them, saying, “Be fertile and increase, fill
the waters in the seas, and let the birds increase on the
earth.” 23 And there was evening and there was morning,
a fifth day.

24God said, “Let the earth bring forth every kind of liv-
ing creature: cattle, creeping things, and wild beasts of
every kind.” And it was so. 2God made wild beasts of
every kind and cattle of every kind, and all kinds of creep-
ing things of the earth. And God saw that this was good.
26 And God said, “Let us make man in our image, after our
likeness. They shall rule the fish of the sea, thebirds of the
sky, the cattle, the whole earth, and all the creeping things
that creep on earth.” 27And God created man in His
image, in the image of God He created him; male and fe-
male He created them. 26God blessed them and God said
to them, “Be fertile and increase, fill the earth and master
it; and rule the fish of the sea, the birds of the sky, and all
the living things that creep on earth.”

29God said, “See, I give you every seed-bearing plant
that is upon all the earth, and every tree that has seed-
bearing fruit; they shall be yours for food. 30 And to all the
animals on land, to all the birds of the sky, and to every-
thing that creeps on earth, in which there is the breath of
life, [I give] all the green plants for food.” And it was so.
31 And God saw all that He had made, and found it very
good. And there was evening and there was morning, the
sixth day.

The heaven and the earth were finished, and all their
array. 20n the seventh day God finished the work that
He had been doing, and He ceased® on the seventh day
from all the work that He had done. 3 And God blessed
the seventh day and declared it holy, because on it God
ceased from all the work of creation that He had done.

a Or “rested.”

sion. The midrash manifests con-
siderable uneasiness with God’s
proposal to create something so
capable of evil as human beings
are. Playing on Ps. 1.6, one mid-
rash reports that God told his
ministering angels only of “the
way of the righteous” and hid
from them “the way of the
wicked” (Gen. Rab. 8.4). Another
one reports that while the angels
were debating the proposal among

monster. Isa. 27.1 uses the same
word to describe the frightening
sea monster that the Lorp will kill
at the end of time. 26-28: The plu-
ral construction (Let us . . . ) most
likely reflects a setting in the di-
vine council (cf. 1 Kings 22.19-22;
Isa. ch 6; Job chs 1-2): God the
King announces the proposed
course of action to His cabinet of
subordinate deities, though He
alone retains the power of deci-
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themselves, God took the matter in
hand. “Why are you debating?” he
asked them. “Man has already
been created!” (Gen. Rab. 8.5).
Whereas the earth and the waters
(at God’s command) bring forth
the plants, fish, birds, and other
animals (1.12, 20, 24), humankind
has a different origin and a differ-
ent character. In the ancient Near
East, the king was often said to be
the “image” of the god and thus to
act with divine authority. So here,
the creation of humanity in God’s
image and likeness carries with it a
commission to rule over the ani-
mal kingdom (1.26b, 28b; cf.

Ps. 8.4-9). Some have seen in that
commission a license for ecological
irresponsibility. The fact is, how-
ever, that the Tanakh presents hu-
manity not as the owner of nature
but as its steward, strictly account-
able to its true Owner (see Lev.
25.23—-24). This theology is one
source of the important institu-
tions of the sabbatical and jubilee
years (see Exod. 23.10—-11; Lev.

ch 25). Whereas the next account
of human origins (Gen. 2.4b-24)
speaks of God'’s creation of one
male from whom one female sub-
sequently emerges, Gen. ch 1
seems to speak of groups of men
and women created simultane-
ously. The division of humankind
into two sexes is closely associated
with the divine mandate to Be fer-
tile and increase. In Jewish law, this
is a positive commandment, al-
though it is obligatory only on
Jewish men, not women (b. Yeban.
65b). 29-30: Humankind, animals,
and birds all seem originally
meant to be neither vegetarians
nor carnivores, but frugivores,
eating the seeds of plants and
trees. 2.1-3: In the Jewish liturgy,
this passage serves as an introduc-
tion to the kiddush, the prayer
over wine to sanctify the Sabbath
that is recited just before the first
meal of the holy day, on Friday
night (see Exod. 20.8—11). It also
appears in the traditional Friday
evening service. The passage is
characterized by the type of repeti-
tion that suggests it might have
served as a liturgy already in
antiquity.
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4Such is the story of heaven and earth when they were
created.

When the Lorp God made earth and heaven— when
no shrub of the field was yet on earth and no grasses of
the field had yet sprouted, because the Lorp God had
not sent rain upon the earth and there was no man to
till the soil, ébut a flow would well up from the ground
and water the whole surface of the earth—7the LorD
God formed man? from the dust of the earth.* He blew
into his nostrils the breath of life, and man became a living
being.

8The LorDp God planted a garden in Eden, in the east,
and placed there the man whom He had formed. ° And
from the ground the LorD God caused to grow every tree
that was pleasing to the sight and good for food, with the
tree of life in the middle of the garden, and the tree of
knowledge of good and bad.

10 A river issues from Eden to water the garden, and it
then divides and becomes four branches. 11 The name of
the first is Pishon, the one that winds through the whole
land of Havilah, where the gold is. (12The gold of that
land is good; bdellium is there, and lapis lazuli) 13The
name of the second river is Gihon, the one that winds
through the whole land of Cush. 14The name of the third
river is Tigris, the one that flows east of Asshur. And the
fourth river is the Euphrates.

a Heb. ’adam.
b Heb.’adamah.
¢ Others “onyx”; meaning of Heb. shoham uncertain.

2.4-25: The creation of Adam and
Eve. Whereas 1.1~2.3 presented a

trast and interaction of the two
creation accounts offer a richer

majestic God-centered scenario of
creation, 2.4—25presents a very
different but equally profound
story of origins. This second ac-
count of creation is centered more
on human beings and familiar
human experiences, and even its
deity is conceived in more anthro-
pomorphic terms. Source critics
attribute the two accounts to dif-
ferent documents (P and ], respec-
tively) later combined into the
Torah we now have. The classical
Jewish tradition tends to harmo-
nize the discrepancies by inter-
twining the stories, using the de-
tails of one to fill in the details of
the other. Even on the source-
critical reading, however, the con-

understanding of the relationship
of God to humankind than we
would have if the accounts were
read in isolation from each other.
4: The Jewish textual tradition
places a major break between 2.3
and 2.4, rather than in the middle
of v. 4, where many modern inter-
preters put it, and for good reason.
If the latter verse, or even its first
half (2.4a), is read with 1.1-2.3,
then several of the multiples of
sevenin 1.1-2.3, of which we gave
a sample above (see intro. to
1.1-2.3), disappear. Most likely,
2.4a is an editorial linkage be-
tween the two accounts of cre-
ation. 5-6: For the first time, we
see the Tetragrammaton (YHVH) or
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the four-letter proper name of the
God of Israel, the pronunciation of
which rabbinic law forbids cate-
gorically. The name is convention-
ally rendered in English as “Lorp”
and in Heb as “Adonai” (in prayer
and in liturgical reading of Scrip-
ture) or “ha-Shem” (in other con-
texts). The use of this name is one
of several features that cause
source critics to attribute this
second creation account to the J
source. Note that the expression
“heaven and earth” (1.1; 2.4a) now
appears in the reverse order
(“earth and heaven”), as befits the
more earth-centered character of
this story. Whereas in the first ac-
count of creation the primordial
problem was too much water, re-
quiring God to split the waters
and create dry land (1.6-7, 9-10),
here the problem is too little water.
The variation may reflect the dif-
ference between the situation in
Babylonia, in which the saline wa-
ters of the sea threatened human
life, and a setting in the land of Is-
rael, where a deficiency of water
was (and is) a constant threat.

7: Here, man has a lowlier origin
than in the parallel in 1.26-28. He
is created not in the image of God
but from the dust of the earth. But
he also has a closer and more inti-
mate relationship with his Creator,
who blows the breath of life into
him, transforming that lowly,
earth-bound creature into a living
being. In this understanding, the
human being is not an amalgam of
perishablebody and immortal
soul, but a psychophysical unity
who depends on God for life itself.
8-11: The root of Eden denotes
fertility. Where the wondrously
fertile garden was thought to have
been located (if a realistic location
was ever conceived) is unclear.
The Tigris and Euphrates are the
two great rivers of Mesopotamia
(now found in modern Iraq). But
the Pishon is unidentified, and

the only Gihon in the Bible is a
spring in Jerusalem (1 Kings 1.33,
38). Adam is conceived as a
farmer, and work—albeit in an
exceedingly easy form, given

the miraculous fertility of Eden—
is part of the divine plan.
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15The Lorp God took the man and placed him in the
garden of Eden, to till it and tend it. 6 And the Lorp God
commanded the man, saying, “Of every tree of the garden
you are free to eat; 17but as for the tree of knowledge of
good and bad, you must not eat of it; for as soon as you
eat of it, you shall die.”
18The Lorp God said, “It is not good for man to be
alone; I will make a fitting helper for him.” 1 And the
Lorp God formed out of the earth all the wild beasts and
all the birds of the sky, and brought them to the man to see
what he would call them; and whatever the man called
each living creature, that would be its name. 20And the
man gave names to all the cattle and to the birds of the sky
and to all the wild beasts; but for Adam no fitting helper
was found. 21 So the Lorp God cast a deep sleep upon the
man; and, while he slept, He took one of his ribs and
closed up the flesh at that spot. 22 And the Lorp God fash-
ioned the rib that He had taken from the man into a
woman; and He brought her to the man. 22Then the man
said,
“This one at last
Is bone of my bones
And flesh of my flesh.
This one shall be called Woman,?
For from man® was she taken.”
24Hence a man leaves his father and mother and clings
to his wife, so that they become one flesh.

25The two of them were naked,c the man and his wife,
yet they felt no shame. 1Now the serpent was the
shrewdest of all the wild beasts that the Lorp God had
made. He said to the woman, “Did God really say: You
shall not eat of any tree of the garden?” 2The woman
replied to the serpent, “We may eat of the fruit of the other
trees of the garden. 31t is only about fruit of the treein the

a Heb. ’ishshah.
b Heb. ’ish.
¢ Heb. ‘arummim, play on ‘arum “shrewd” in 3.1.

16-17: Knowledge of good and bad
may be a merism, a figure of
speech in which polar opposites
denote a totality (like heaven and
earthin 1.1). But knowledge can
have an experiential, not only an
intellectual, sense in biblical Heb,
and “good and bad” can mean ei-
ther “weal and woe” or “moral
good and moral evil.” The forbid-

den tree offers an experience that
is both pleasant and painful; it
awakens those who partake of it to
the higher knowledge and to the
pain that both come with moral
choice. 18-24: Man'’s fulfillment
requires companionship. As a tal-
mudic rabbi observes about v. 18,
“Even though a man has several
sons, it is forbidden to him to be
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without a wife” (b. Yebam. 61b).
The Lorp’s creation of woman
from man emphasizes the close
connection between them and lays
the groundwork for the under-
standing of marriage (and its asso-
ciation with procreation) in v. 24.
The creation of the woman after
the man and from a part of his
body need not imply the subordi-
nation of women to men. Accord-
ing to Ramban (Nahmanides, a
great 13th-century Spanish rabbi),
the point of v. 24 is that men are to
be different from the males of the
animal world, who mate and
move on to the next partner: A
man “wishes [his wife] to be with
himalways.” Promiscuity is thus a
degradation of God'’s intentions in
creating human beings male and
female. It is interesting that al-
though polygamy is amply at-
tested in the Tanakh, v. 24 indi-
cates that the ideal, Edenic
condition is monogamy (see also
Mal. 2.14-16; Prov. 5.15-23).

2.25-3.24: Disobedience, knowl-
edge, exile. 2.25-3.1a: That the
primal couple were nude (Heb
“‘arummim”) but not ashamed at-
tests to their innocence but also to
their ignorance. It contrasts with
the shrewd (“‘arum”) nature of the
snake who will tempt them into
losing both. Unlike some later Jew-
ish and Christian literature, Gene-
sis does not identify the talking
snake with Satan or any other de-
monic being. 3.1b-3: His question
is tricky and does not admit of a
yes-or-noanswer. The woman,
who has never heard the com-
mandment directly (2.16-17), para-
phrases it closely. Why she adds
the prohibition on touching the
fruit is unclear. A talmudic rabbi
sees here an illustration of the dic-
tum that “he who adds [to God's
words] subtracts [from them]”

(b. Sanh. 29a). Another rabbinic
source presents a more compli-
cated explanation. In relaying the
prohibition to his wife, Adam has
obeyed the rabbinic principle that
one should “make a [protective]
hedge for the Torah” (n. ’Avot 1.1).
Tragically, this praiseworthy act
gave the snake his opening. He
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middle of the garden that God said: “You shall not eat of it
or touch it, lest you die.” ” 4And the serpent said to the
woman, “You are not going to die, 5but God knows that as
soon as you eat of it your eyes will be opened and you will
be like ~divine beings who know good and bad.” 6 When
the woman saw that the tree was good for eating and a de-
light to the eyes, and that the tree was desirable as a
source of wisdom, she took of its fruit and ate. She also
gave some to her husband, and he ate. 7Then the eyes of
both of them were opened and they perceived that they
were naked; and they sewed together fig leaves and made
themselves loincloths.
8They heard the sound of the Lorp God moving about

in the garden at the breezy time of day; and the man and
his wife hid from the Lorp God among the trees of the
garden. 9 The Lorp God called out to the man and said to
him, “Where are you?” 10He replied, “I heard the sound
of You in the garden, and I was afraid because I was
naked, so I hid.” 11Then He asked, “Who told you that
you were naked? Did you eat of the tree from which I had
forbidden you to eat?”” 12The man said, “The woman You
put at my side—she gave me of the tree, and I ate.” 13 And
the Lorp God said to the woman, “What is this you have
done!” The woman replied, “The serpent duped me, and I
ate.” 14Then the Lorp God said to the serpent,

“Because you did this,

More cursed shall you be

Than all cattle

And all the wild beasts:

On your belly shall you crawl

And dirt shall you eat

All the days of your life.
15 I will put enmity

Between you and the woman,

And between your offspring and hers;

They shall strike at your head,

And you shall strike at their heel.”
16 And to the woman He said,

“I will make most severe

Your pangs in childbearing;

In pain shall you bear children.

Yet your urge shall be for your husband,

And he shall rule over you.”
17To Adam He said, “Because you did as your wife said
and ate of the tree about which I commanded you, “You
shall not eat of it,”

a-a Others “God, who kiows.”
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“touched the tree with his hands
and his feet, and shook it until its
fruits dropped to the ground,”
thus undermining the credibility
of God’s entire commandment in
the woman'’s mind (‘Avot. R. Nat.
A,1). 4-5: The serpent impugns
God'’s motives, attributing the
command to jealousy. Whereas in
the first creation account human
beings are God-like creatures exer-
cising dominion (1.26-28), here
their ambition to be like God or
like divine beings is the root of
their expulsion from Eden. 6: The
fatal progression in the woman'’s
mind begins with the physical (eat-
ing), moves to the aesthetic (a de-
light to the eyes), and culminates in
the intellectual (a source of wisdom).
The progression may reflect the
process of rationalization to which
she succumbed just before she en-
gaged in humanity’s first act of
disobedience. 7: As the serpent
had predicted (v. 5), their eyes are
opened, and they have enhanced
knowledge (v. 7). 8-17: But with
the new knowledge comes the
shame of nudity that they had
lacked in their childlike innocence
(vv. 10-11; cf. 2.25), a symbol of a
much more encompassing sense of
guilt and an ominous estrange-
ment between God and the primal
couple. The man lamely attempts
to pass the buck to his wife, and
thus, also to the God who put her
at his side (v. 12). She, with more
credibility, blames the serpent

(v. 13). 14-19: The Lorp God then
reverses the order and punishes
the malefactors in the order of
their misdeeds. The serpent is to
lose his legs, slither in the dirt, and
suffer from the hostility of human
beings (vv. 14-15). The woman
will suffer pain in childbirth, expe-
rience sexual desire for her hus-
band, yet be subordinate to him
(v. 16). The man, for having
obeyed her rather than God, will
toil over unproductive soil all the
days of his life, until the ground
from which he was taken reab-
sorbs him (vv. 17-19; cf. 2.7). The
primal couple have left the magi-
cal garden of their childhood and
their innocence and entered into
the harsh world of adulthood and
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Cursed be the ground because of you;
By toil shall you eat of it

All the days of your life:
18 Thorns and thistles shall it sprout for you.
But your food shall be the grasses of the field;
19 By the sweat of your brow

Shall you get bread to eat,

Until you return to the ground—
For from it you were taken.

For dust you are,

And to dust you shall return.”

20The man named his wife Eve,” because she was the
mother of all the living.* 21 And the Lorp God made gar-
ments of skins for Adam and his wife, and clothed them.

22 And the Lorp God said, “Now that the man has be-
come like one of us, knowing good and bad, what if he
should stretch out his hand and take also from the tree of
life and eat, and live forever!” 23So the Lorp God ban-
ished him from the garden of Eden, to till the soil from
which he was taken. 2¢He drove the man out, and sta-
tioned east of the garden of Eden the cherubim and the
fiery ever-turning sword, to guard the way to the tree of
life.

Now the man knews¢ his wife Eve, and she conceived

and bore Cain, saying, “I have gained a male child
with the help of the Lorp.” 2She then bore his brother
Abel. Abel became a keeper of sheep, and Cain became a
tiller of the soil. 3In the course of time, Cain brought an of-
fering to the LorDp from the fruit of the soil; 4and Abel, for
his part, brought the choicest of the firstlings of his flock.
The Lorp paid heed to Abel and his offering, but to Cain

a Heb. hawwah. b Heb. hay.

¢ Heb. yada®, often in a sexual sense. d Heb. qanithi, connected with “Cain.”

its painful realities. 20-21: God's
clothing the naked indicates that
His anger was not the last word in
the divine-human relationship.
The Jewish ethical tradition finds
in this unmerited kindness a para-
digm for human behavior, as well.
“Great are acts of kindness,” a tal-
mudic rabbi remarks, “for the
Torah begins with an act of kind-
ness and ends with an act of kind-
ness”—it begins with God’s cloth-
ing the naked and ends with His
burying the dead (Moses) (Deut.

34.6) (b. Sot. 14a). 22-24: Neither
the first nor the second account of
creation portrays humankind as
created immortal. Nor does the
punishment of v. 19, which speaks
of Adam’s returning to the ground
from which he was taken, mean
that he would have lived forever,
had it not been for his disobedi-
ence. In this passage, the Lorp,
alarmed at the very real, God-like
status that the man has suddenly
attained, resolves to deny him the
opportunity to make himself im-
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mortal and banishes him from the
garden in which the tree of life
was found. The cherubim are su-
pernatural beings who sometimes
act as protectors of sacred items
or places (e.g., Exod. 25.17-22;

1 Kings 8.6-7). The stance of jeal-
ousy about His status and anxiety
about humanbeings’ acquiring
immortality is not the only one
taken by the God of Israel. Prov.
3.18 asserts that the tree of life, in
the form of Wisdom (therein per-
sonified as a woman), remains
available to “those who grasp
her.” The Rabbis identified wis-
dom with Torah and could there-
fore cite Prov. 3.18 in support of
their characteristic affirmation that
Torah “gives life to those who
practiceit, in this world and in the
world-to-come” (m. ’Avot 6.7). In
Judaism, the estrangement caused
by the innate human appetite for
evil does not require an act of mes-
sianic redemption to be healed.
Rather, the practice and study of
Torah renew intimacy with the
God of Israel and lead to eternal
life. “The Holy One (blessed be
He) created the Evil Inclination;
He created Torah as its antidote”
(b. B. Bat. 16a).

4.1-16: The first murder. This
story of the LORD's preference for
the younger brother and the older
brother’s resentment and exile
looks both back to the episode in
the garden of Eden and forward to
other stories of mysterious divine
preference, sibling rivalry, and
exile later in the book of Genesis
(chs 21, 27, 37). 1: The verb trans-
lated knew may have the sense of
“had known” in this context. Rashi
thinks the conception of Cain
occurred in the garden of Eden
before his parents had sinned.
3-5: The Torah does not say why
the LoRrp accepted Abel’s offering,
but not Cain’s. Perhaps we are to
infer that Abel offered his with
greater devotion (the choicest of the
firstlings as opposed to the fruit of
the soil). Alternately, the episode
may evidence the high regard for
shepherds and the pastoral life
manifest, for example, in the early
life of national heroes such as Jo-
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and his offering He paid no heed. Cain was much dis-
tressed and his face fell. 6 And the Lorp said to Cain,

“Why are you distressed,

And why is your face fallen?

7¢ Surely, if you do right,

There is uplift.

But if you do not do right

Sin couches at the door;

Its urge is toward you,

Yet you can be its master.”

8Cain said to his brother Abel® . ..and when they were
in the field, Cain set upon his brother Abel and killed him.
9The Lorp said to Cain, “Where is your brother Abel?”
And he said, “I do not know. Am I my brother’s keeper?”
10Then He said, “What have you done? Hark, your
brother’s blood cries out to Me from the ground! 11 There-
fore, you shall be more cursed than the ground,c which
opened its mouth to receive your brother’s blood from
your hand. 12If you till the soil, it shall no longer yield its
strength to you. You shall become a ceaseless wanderer on
earth.”
13Cain said to the LorD, “My punishment is too great to

bear! 14 Since You have banished me this day from the soil,
and I must avoid Your presence and become a restless
wanderer on earth—anyone who meets me may kill me!”
15The Lorp said to him, “I promise, if anyone kills Cain,
sevenfold vengeance shall be taken on him.” And the
Lorp put a mark on Cain, lest anyone who met him
should kill him. 16 Cain left the presence of the Lorp and
settled in the land of Nod, east of Eden.

17Cain knew his wife, and she conceived and bore
Enoch. And he then founded a city, and named the city
after his son Enoch. 18 To Enoch was born Irad, and Irad
begot Mehujael, and Mehujael? begot Methusael, and
Methusael begot Lamech. 19 Lamech took to himself two
wives: the name of the one was Adah, and the name of the
other was Zillah. 20 Adah bore Jabal; he was the ancestor
of those who dwell in tents and amidst herds. 21 And the
name of his brother was Jubal; he was the ancestor of all
who play the lyre and the pipe. 22As for Zillah, she bore
Tubal-cain, who forged all implements of copper and iron.
And the sister of Tubal-cain was Naamah.

a Meaning of verse uncertain.

b Ancient versions, including the Targumi, read “Come, let us go out into the field.”
¢ See3.17.

d Heb. Mehijael.
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seph, Moses, and David. Like
Abel, however, all the latter—and
many others chosen by God in the
Tanakh (e.g., Isaac, Jacob, and
Solomon)—were younger broth-
ers. The story of Cain and Abel
thus demonstrates a theme wide-
spread in the Tanakh: the differ-
ence between God’s will and
human conventions, such as pri-
mogeniture. In this text, the em-
phasis falls, however, not on the
reasons for God’s preference, but
on Cain’s fatal and culpable re-
fusal to reconcile himself to it.

7: The end of the verse is strik-
ingly reminiscent of the words of
God to Eve in 3.16, just as Cain’s
punishinent in 4.11-12 recalls
Adam’s in 3.17-19. It is possible
that the story of Cain and Abel it-
self once served as an account of
the primal sin and the expulsion
from paradise. 9: The LoRD’s ques-
tion to Cain recalls that to Adam in
3.9. In both cases, He asks about
more than location. Cain’s flippant
answer offends against the Torah’s
ethic of responsibility for one’s
kinsman and neighbor (e.g.,

Lev. 19.16; Deut. 21.1-9).

13-15: Although murder is a capi-
tal offense in biblical law (e.g.,
Exod. 21.12), the Lorp yieldsto
Cain'’s plea and protects him from
the fate he inflicted on Abel. The
irony is pungent: The man who
could not tolerate God'’s in-
scrutable grace now benefits from
it. A midrash sees Cain as the first
penitent and attributes his pardon
to his repentance (Gen. Rab. 22.13).

4.17-26: The growth of culture.
This highly compressed passage
may be an epitome of well-known
legends that have not survived.
The emergence of occupations and
technologies that it records is remi-
niscent of the Mesopotamian tradi-
tion about the pre-flood sages who
founded the basic institutions of
civilization. The culminating v. 26
speaks of what is, in the Jewish
view, the most important of these:
the proper worship of the true
God. This comes not from the line
of Cain, but from Adam and Eve’s
third son, Seth. The poem of La-
mech in vv. 23-24 continues the
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23 And Lamech said to his wives,
“Adah and Zillah, hear my voice;
O wives of Lamech, give ear to my speech.
I have slain a man for wounding me,
And a lad for bruising me.
24 If Cain is avenged sevenfold,
Then Lamech seventy-sevenfold.”

25 Adam knew his wife again, and she bore a son and
named him Seth, meaning, “God has *provided me with-
another offspring in place of Abel,” for Cain had killed
him. 26 And to Seth, in turn, a son was born, and he named
him Enosh. It was then that men began to invoke the LorD
by name.

This is the record of Adam’s line—When God created
man, He made him in the likeness of God; 2male and

female He created them. And when they were created,
He blessed them and called them Man.—3When Adam
had lived 130 years, he begot a son in his likeness after
his image, and he named him Seth. 4 After the birth of
Seth, Adam lived 800 years and begot sons and daughters.
5 All the days that Adam lived came to 930 years; then he
died.

6When Seth had lived 105 years, he begot Enosh. 7 After
the birth of Enosh, Seth lived 8oy years and begot sons
and daughters. 8 All the days of Seth came to 912 years;
then he died.

9When Enosh had lived 9o years, he begot Kenan.
10 After the birth of Kenan, Enosh lived 815 years and
begot sons and daughters. 11 All the days of Enosh came to
905 years; then he died.

12When Kenan had lived 7o years, he begot Mahalalel.
13 After the birth of Mahalalel, Kenan lived 840 years and
begot sons and daughters. 14 All the days of Kenan came
to 910 years; then he died.

15When Mabhalalel had lived 65 years, he begot Jared.
16 After the birth of Jared, Mahalalel lived 830 years and
begot sons and daughters. 17 All the days of Mahalalel
came to 895 years; then he died.

18When Jared had lived 162 years, he begot Enoch.
15 After the birth of Enoch, Jared lived 800 years and begot
sons and daughters. 20 All the days of Jared came to 962
years; then he died.

21When Enoch had lived 65 years, he begot Methuselah.
22 After the birth of Methuselah, Enoch walked with God
300 years; and he begot sons and daughters. 23 All the

a-a Or “established for me”; Heb. shath, connected with “Seth.”
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dark theme of violence associated
with his ancestor Cain and attests
to the increasing evil of the human
race.

5.1-32: The ten generations from
Adam to Noah. This genealogy
can be seen, in part, as the parallel
to the list in 4.17-26. Note the sim-
ilarity or identity of many of the
names in the two genealogies:
Cain/Kenan, Enoch/Enoch,
Irad/]Jared, Mehujael/Mehalalel,
Methusael /Methuselah, La-
mech/Lamech. Even if these fig-
ures were originally thought to be
descendants of Cain, ch 5 treats
them all as descendants of Seth.
Cain’s line will not survive the
flood, and the people Israel will
emerge from the lineage of the
younger son’s replacement (4.25),
not from that of the murderous
first-born son of Adam. 1-3: The
ostensibly natural process of pro-
creation has high theological im-
port: It continues the creation of
human beings in God’s likeness
(1.26-28). 5: The enormous life
spans of Adam and his antedilu-
vian descendants find a parallel in
the Sumerian King List, a very an-
cient Mesopotamian text, in which
the pre-flood kings rule much
longer than those who came after-
ward (the longest reign was 65,000
years). The underlying conception
is that things proceeded on a
grander scale in those days. These
life spans are thus akin to the bibli-
cal allusions to primordial giants
or heroes (e.g., 6.4; Deut. 2.20-21).
21-23: Significantly, Enoch occu-
pies the seventh position and lives
only 365 years (suggesting a con-
nection with the solar cycle). Like
Noah (6.9), he walked with God,
though the meaning of the state-
ment that God took him is unclear.
Rashi thinks it means that God
caused his death prematurely to
spare him from sinning. It is possi-
ble that Enoch’s earthly life, like
Elijah’s (2 Kings 2.11-12), ended
without death. 29: The allusion to
3.17 is one of several indications
that Noah is the new Adam—a
righteous antidote to the wicked-
ness of the father of universal
mankind. Remarked an early
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days of Enoch came to 365 years. 2¢Enoch walked with
God; then he was no more, for God took him.

25When Methuselah had lived 187 years, he begot La-
mech. 26 After the birth of Lamech, Methuselah lived 782
years and begot sons and daughters. 27 All the days of Me-
thuselah came to 969 years; then he died.

28When Lamech had lived 182 years, he begot a son.
29 And he named him Noah, saying, “This one will pro-
vide us relief® from our work and from the toil of our
hands, out of the very soil which the Lorp placed under a
curse.” 30 After the birth of Noah, Lamech lived 595 years
and begot sons and daughters. 31 All the days of Lamech
came to 777 years; then he died.

32When Noah had lived 500 years, Noah begot Shem,
Ham, and Japheth.

When men began to increase on earth and daughters
were born to them, 2the divine beings® saw how beau-
tiful the daughters of men were and took wives from
among those that pleased them.—3The Lorp said, "My
breath shall not abide<in man forever, since he too is flesh;
let the days allowed him be one hundred and twenty
years.”—4It was then, and later too, that the Nephilim ap-
peared on earth—when the divine beings cohabited with
the daughters of men, who bore them offspring. They
were the heroes of old, the men of renown.
5The Lorp saw how great was man’s wickedness on
earth, and how every plan devised by his mind was noth-
ing but evil all the time. ¢ And the Lorp regretted that He
had made man on earth, and His heart was saddened.
7The Lorp said, “I will blot out from the earth the men
whom I created—men together with beasts, creeping
things, and birds of the sky; for I regret that I made them.”
8But Noah found favor with the Lorb.

NOAH m

9This is the line of Noah.—Noah was a righteous man; he
was blameless in his age; Noah walked with God.—
10Noah begot three sons: Shem, Ham, and Japheth.

11The earth became corrupt before God; the earth was

a Connecting Noalt with Heb. niham “to comfort”; cf. 9.20 ff.

b Otliers “the sonsof God.” ¢ Meaning of Heb. uncertain.

rabbi, “When a righteous person
comes into the world, goodness
comes into the world” (b. Sanh.
113b). 31: The suspicious figure of
777 is undoubtedly related to (the
Cainite) Lamech’s mention of

“sevenfold” and “seventy-
sevenfold” in 4.24.

6.1-8: The prelude to the flood.
1-4: Thisbrief narrative reads like
a condensation of a much longer,
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well-known myth. It records yet
another breach of the all-important
boundary between the divine and
the human (vv. 1-2) and explains
why human beings no longer at-
tain to the great ages of their pri-
mordial forebears (v. 3). It also ex-
plains the origin of the Nephilim
(v. 4), the preternatural giants that
Israelite tradition thought once
dwelt in the land (Num. 13.31-33).
§5-8: Whereasin ch 1 God seven
times “saw” what He had made
and pronounced it “good,” this
passage reports that He saw how
great was man'’s wickedness and re-
gretted that He had made man. The
flood narrative that ensues, a char-
acteristically Israelite adaptation
of a well-known and widespread
Mesopotamian story, emphasizes
human immorality as the provoca-
tion for the cataclysm. Most strik-
ingly, the narrator depicts God's
heart as saddened. The sudden
mention of Noah (v. 8)—whose
Heb name (“n-h") is “favor”
("h-n") spelled backwards—indi-
cates that human perversion and
divine grief will not be the last
word.

6.9-9.17: The flood: corruption,
destruction, re-creation, covenant.
6.9-10: The mention of Noah'’s
righteousness and blamelessness
serves as a counterpoint to the re-
ports of human wickedness and
lawlessness that both precede and
follow it (vv. 1-7, 11—13). 8: The
favor that Noah found . . . with the
Lorp derives, in part or in whole,
from his lonely role as the one
moral man in an immoral society.
As such, he also serves as the one
who provides relief from the
LoRrD's curse, as his father pre-
dicted when he named him (5.29).
11-16: The word translated ark oc-
curs only in the flood story of Gen-
esis and in the account of Moses’
mother’s effort to save her baby by
putting him in the Nile in Exod.
2.3 (where the term is rendered
“basket”). Noah foreshadows
Moses, even as Moses, removed
from the water, foreshadows the
people Israel, whom he leads to
safety through the death-dealing
sea that drowns their oppressors
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filled with lawlessness. 12 When God saw how corrupt the
earth was, for all flesh had corrupted its ways on earth,
13God said to Noah, “I have decided to put an end to all
flesh, for the earth is filled with lawlessness because of
them: I am about to destroy them with the earth. 1¥Make
yourself an ark of gopher wood; make it an ark with com-
partments, and cover it inside and out with pitch. 1>This s
how you shall make it: the length of the ark shall be three
hundred cubits, its width fifty cubits, and its height thirty
cubits. 16Make an opening for daylight in the ark, and
»terminate it within a cubit of the top.® Put the entrance to
the ark in its side; make it with bottom, second, and third
decks.

17”For My part, I am about to bring the Flood—waters
upon the earth—to destroy all flesh under the sky in
which there is breath of life; everything on earth shall per-
ish. 18 But I will establish My covenant with you, and you
shall enter the ark, with your sons, your wife, and your
sons’ wives. 1 And of all that lives, of all flesh, you shall
take two of each into the ark to keep alive with you; they
shall be male and female. 20 From birds of every kind, cat-
tle of every kind, every kind of creeping thing on earth,
two of each shall come to you to stay alive. 21For your
part, take of everything that is eaten and store it away, to
serve as food for you and for them.” 22Noah did so; just as
God commanded him, so he did.

Then the Lorp said to Noah, “Go into the ark, with all

your household, for you alone have I found righteous
before Me in this generation. 20f every clean animal you
shall take seven pairs, males and their mates, and of every
animal that is not clean, two, a male and its mate; 3of the
birds of the sky also, seven pairs, male and female, to keep
seed alive upon all the earth. 4For in seven days’ time I will
make it rain upon the earth, forty days and forty nights,
and I will blot out from the earth all existence that I cre-
ated.” > And Noah did just as the Lorb commanded him.

6 Noah was six hundred years old when the Flood came,
waters upon the earth. 7Noah, with his sons, his wife, and
his sons’ wives, went into the ark because of the waters of
the Flood. 8 Of the clean animals, of the animals that are

a-a Meaning of Heb. uncertain.

(Exod. chs 14-15). The great bibli-
cal tale of redemption occurs first
in a shorter, universal form, then
in a longer, particularistic one.
14-16: The cubit being roughly
one and a half feet, the ark mea-

sures about 150m X 25 m X 15 m
(450 ft X 75 ft X 45 ft). Unlike
other ancient boats, it is entirely
enclosed, with the exception of the
opening for daylight (v. 16). Covered
inside and out with pitch (v. 14) to
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protect its passengers from the cat-
aclysm, the ark symbolizes the ten-
der mercies and protective grace
with which God envelopes the
righteous even in the harshest cir-
cumstances.

6.17-22: Further introduction and
a pledge. 18: This v. records the
first mention of covenant (“berit”)
in the Tanakh. In the ancient Near
East, a covenant was an agreement
that the parties swore before the
gods, and expected the gods to en-
force. In this case, God is Himself a
party to the covenant, which is
more like a pledge than an agree-
ment or contract (this was some-
times the case in the ancient Near
East as well). The covenant with
Noah will receive longer treatment
in g.1-17. 19-20: This contradicts
7.2, in which the LoRrp instructs
Noah to take seven pairs of the
clean animals and two of the un-
clean (“clean” and “unclean” refer
to ritual categories and not to hy-
giene; the terminology of “pure”
and “impure” would be less mis-
leading). Critical scholars explain
the contradiction by attributing
6.19-20 to the Priestly source (P)
but 7.2 to the J. Only the latter re-
ports Noah's sacrifice when he
emerges from the ark (8.20-21).

If there were only one pair of each
animal, this sacrifice would lead

to the counterproductive result
that the species offered would
thereby become extinct. The
source-critical explanation receives
corroboration from the use of God
in 6.9—22 but “LoRrD” in 7.1-5, and
from the rest of the flood story,
which suggests that two slightly
differing stories have been inter-
woven. Traditional commentators
have other explanations, for exam-
ple, that two in 6.19 means “at least
two” (Rashi) or that a pair of each
species would come of their own
accord, but Noah would later have
to capture seven of the “clean”
species to use for the sacrifice
(Ramban).

7.1-23: The flood comes. 4: The
forty days and forty nights of rain-
fall here and in v. 12 conflict with
the one hundred fifty days of
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not clean, of the birds, and of everything that creeps
on the ground, two of each, male and female, came to
Noah into the ark, as God had commanded Noah. 19 And
on the seventh day the waters of the Flood came upon the
earth.

11In the six hundredth year of Noah'’s life, in the second
month, on the seventeenth day of the month, on that day

All the fountains of the great deep burst apart,

And the floodgates of the sky broke open.

(12The rain fell on the earth forty days and forty nights.)
13That same day Noah and Noah'’s sons, Shem, Ham, and
Japheth, wentinto the ark, with Noah’s wife and the three
wives of his sons— they and all beasts of every kind, all
cattle of every kind, all creatures of every kind that creep
on the earth, and all birds of every kind, every bird, every
winged thing. 1> They came to Noah into the ark, two each
of all flesh in which there was breath of life. 16 Thus they
that entered comprised male and female of all flesh, as
God had commanded him. And the Lorp shut him in.

17The Flood continued forty days on the earth, and the
waters increased and raised the ark so that it rose above
the earth. 18The waters swelled and increased greatly
upon the earth, and the ark drifted upon the waters.
19When the waters had swelled much more upon the
earth, all the highest mountains everywhere under the sky
were covered. 20Fifteen cubits higher did the waters swell,
as the mountains were covered. 21 And all flesh that
stirred on earth perished—birds, cattle, beasts, and all the
things that swarmed upon the earth, and all mankind.
22 All in whose nostrils was the merest breath of life, all
that was on dry land, died. 23 All existence on earth was
blotted out—man, cattle, creeping things, and birds of the
sky; they were blotted out from the earth. Only Noah was
left, and those with him in the ark.

24 And when the waters had swelled on the earth one
hundred and fifty days, 1 God remembered Noah and
allthebeasts and all thecattlethat were with him in the

ark, and God caused a wind to blow across the earth, and
the waters subsided. 2The fountains of the deep and the
floodgates of the sky were stopped up, and the rain from
the sky was held back; 3the waters then receded steadily
from the earth. At the end of one hundred and fifty days
the waters diminished, 4so that in the seventh month, on
the seventeenth day of the month, the ark came to rest on
the mountains of Ararat. 5The waters went on diminish-
ing until the tenth month; in the tenth month, on the first
of the month, the tops of the mountains became visible.
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swelling waters in v. 24. Once
again, critical scholars detect a dif-
ference between ] and P, respec-
tively.

7.24-8.22: The flood ends.

8.1: The statement that God remem-
bered Noah is the tuming point of
the whole flood narrative, marking
the triumph of mercy over judg-
ment. It recalls otherincidents in
the Torah in which God remem-
bers and rescues: remembering
Abraham and thus saving his
nephew Lot from death in Sodom
(19.29); remembering Rachel and
thus rescuing her from the humili-
ation of infertility (30.22); and,
most importantly, remembering
“His covenant with Abraham and
Isaac and Jacob” and finally saving
Israel from enslavement to Phar-
aoh (Exod. 2.23-25). Here, too, the
remembrance at issue is associated
with God's reliable faithfulness to
His covenant (7.18). 4: The moun-
tains of Ararat refers to the hill
country of ancient Urartu, a
country in eastern Asia Minor oc-
cupying parts of what is now
Turkey, Iraq, Armenia, and Iran
(cf. 2 Kings 19.37; Jer. 51.27). Con-
trary to a common misimpression,
the Tanakh knows of no individ-
ual mountain named “Ararat.”
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6 At the end of forty days, Noah opened the window of
the ark that he had made 7 and sent out the raven; it went
to and fro until the waters had dried up from the earth.
8Then he sent out the dove to see whether the waters had
decreased from the surface of the ground. ?But the dove
could not find a resting place for its foot, and returned to
him to the ark, for there was water over all the earth. So
putting out his hand, he took it into the ark with him.
10He waited another seven days, and again sent out the
dove from the ark. 11The dove came back to him toward
evening, and there in its bill was a plucked-off olive leaf!
Then Noah knew that the waters had decreased on the
earth. 12He waited still another seven days and sent the
dove forth; and it did not return to him any more.

13In the six hundred and first year, in the first month, on
the first of the month, the waters began to dry from the
earth; and when Noah removed the covering of the ark, he
saw that the surface of the ground was drying. 14 And in
the second month, on the twenty-seventh day of the
month, the earth was dry.

15God spoke to Noah, saying, 16 “Come out of the ark,
together with your wife, your sons, and your sons’ wives.
17 Bring out with you every living thing of all flesh that is
with you: birds, animals, and everything that creeps on
earth; and let them swarm on the earth and be fertile and
increase on earth.” 1850 Noah came out, together with his
sons, his wife, and his sons’ wives. 19Every animal, every
creeping thing, and every bird, everything that stirs on
earth came out of the ark by families.

20Then Noah built an altar to the Lorp and, taking of
every clean animal and of every clean bird, he offered
burnt offerings on the altar. 22 The Lorp smelled the pleas-
ing odor, and the Lorp said to Himself: “Never again will
I doom the earth because of man, since the devisings of
man’s mind are evil from his youth; nor will I ever again
destroy every living being, as I have done.

22 So long as the earth endures,
Seedtime and harvest,
Cold and heat,
Summer and winter,
Day and night
Shall not cease.”

God blessed Noah and his sons, and said to them, “Be
fertile and increase, and fill the earth. 2The fear and the
dread of you shall be upon all the beasts of the earth and
upon all the birds of the sky—everything with which the
earth is astir—and upon all the fish of the sea; they are
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13: At some point in Israelite tradi-
tion, the first day of the first month
(which occurs in the spring, two
weeks before Passover) must have
served as New Year’s Day. In rab-
binic law, it is listed, in fact, as

one of four New Year’s Days, the
most familiar being the autumnal
holiday known today as Rosh
Ha-Shanah (m. Rosh Hash. 1.1). It is
significant that in the Tanakh, the
first day of the first month is the
day that the Tabernacle—the
portable temple of the wilderness
period—goes up (Exod. 40.2, 17).
For the Mesopotamian epic known
as Enuma elish, which was asso-
ciated with a New Year’s festival,
the date celebrates both the cre-
ation of the world from the sev-
ered body of the creator god’s
aquatic enemy and the raising of a
palace to the victorious creator. In
Gen. ch 8, too, the world is, as it
were, being created anew from the
watery chaos that had undone
God'’s original work of creation.

A new beginning is at hand,

with Noah as the new Adam.
20-22: Nothing would seem more
natural to a biblical Israelite who
had survived a life-threatening cri-
sis than to offer a sacrifice to the
God of his salvation (v. 20). In this
case, the sacrifice appeases the
Lorp (cf. Num. 17.8-15), who thus
moves from anger at human be-
ings to acceptance of them in their
weakness. The correspondence of
v. 21, at the end of the flood narra-
tive, with 6.5, at its beginning, is
striking: Human beings have not
improved. “Harsh indeed is the
Evil Inclination,” goes a saying in
the Talmud that quotes v. 21, “for
even its own Creator called it evil.”
(b. Kid. 30b). Yet God will spare
them nonetheless, and the rhythm
of human life goes on (v. 22).

9.1-17: The covenant with Noah.
Having rescued the righteous rem-
nant from the lethal waters, God
now makes a covenant with them,
just as He will with the people Is-
rael at Sinai after enabling them to
escape across the Sea of Reeds
(Exod. chs 14-15, 19). The closest
parallel to our passage, however,
is Gen. 17 (the covenant with
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given into your hand. 3Every creature that lives shall be
yours to eat; as with the green grasses, I give you all these.
4You must not, however, eat flesh with its life-blood in it.
5But for your own life-blood I will require a reckoning: I
will require it of every beast; of man, too, will I require a
reckoning for human life, of every man for that of his fel-
low man!
6 Whoever sheds the blood of man,

By man shall his blood be shed;

For in His image

Did God make man.
7Be fertile, then, and increase; abound on the earth and in-
crease on it.”

8 And God said to Noah and to his sons with him, 9”1
now establish My covenant with you and your offspring
to come, 10and with every living thing that is with you—
birds, cattle, and every wild beast as well—all that have
come out of the ark, every living thing on earth. 111 will
maintain My covenant with you: never again shall all
flesh be cut off by the waters of a flood, and never again
shall there be a flood to destroy the earth.”

12God further said, “This is the sign that I set for the
covenant between Me and you, and every living creature
with you, for all ages to come. 13] have set My bow in the
clouds, and it shall serve as a sign of the covenant be-
tween Me and the earth. 1¥When I bring clouds over the
earth, and the bow appears in the clouds, 1°I will remem-
ber My covenant between Me and you and every living
creature among all flesh, so that the waters shall never
again become a flood to destroy all flesh. 16 When the bow
is in the clouds, I will see it and remember the everlasting
covenant between God and all living creatures, all flesh
that is on earth. 17 That,” God said to Noah, “shall be the
sign of the covenant that I have established between Me
and all flesh that is on earth.”

18The sons of Noah who came out of the ark were
Shem, Ham, and Japheth—Ham being the father of Ca-
naan. 19These three were the sons of Noah, and from these
the whole world branched out.

20Noah, thetiller of the soil, was the first to plant a vine-
yard. 21He drank of the wine and became drunk, and he

cision in the case of Abraham and
the Jewish people who, he is
promised, shall descend from him
(17.11). 1-4: V. 1 repeats the charge
to primordial humanity (1.28) ver-
batim (if only in part), but then en-

Abraham), also ascribed to P. In
each case, God makes an everlast-
ing covenant or “pact” (9.16; 17.13,
19) memorialized by a distinctive
sign, the rainbow in the case of
Noah (9.12, 13, 17) and circum-
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hances mankind’s status relative to
the animals: The animals shall be
afraid of them, and God licenses
humans to use them for food (vv.
2-3). The only qualification is that
the blood, which the Tanakh identi-
fies with the life-force (Lev. 17.11,
14; Deut. 12.23), must be drained
out first. This is the origin of
kashering, the Jewish practice of
salting meat so as to absorb the
blood before cooking. 5-6: By man
inv. 6 may be moreaccurately ren-
dered as “in compensation for a
human being.” Human life is
sharply distinguished from animal
life; the idea that human beings
are created in the image of God
(1.26-27) requires a higher degree
of respect for human life. In the
Talmud, v. 5 is interpreted as a
prohibition of killing oneself

(b. B. K. 91b), and v. 6 is cited in
support of the prohibition of abor-
tion (b. Sanh. 57b). Jewish law
strictly forbids suicide and allows
abortion only in extreme situations
and never for the purpose of birth
control. 8-17: In the Talmud, it is
taught that “descendants of
Noah”—that is, universal human-
ity—are obligated by seven com-
mandments: (1) to establish courts
of justice, (2) to refrain from blas-
pheming the God of Israel, as well
as from (3) idolatry, (4) sexual per-
version, (5) bloodshed, and (6)
robbery, and (7) not to eat meat cut
from a living animal (b. Sanh. 56a).
Whereas Jews have hundreds of
commandments in addition to
these seven (traditionally, 613 alto-
gether), Gentiles who observe the
“seven commandments of the de-
scendants of Noah” can meet with
God'’s full approval.

9.18-28 The sin of Ham and the
cursing of Canaan. 20-21: The an-
cient Rabbis saw in Noah an object
lesson about the dangers of intoxi-
cation (Gen. Rab. 36.4), but whether
the first person to grow grapes
should have foreseen the degrad-
ing consequences of excessive al-
cohol consumption is unclear. In
any event, mentioning the failures
of its human heroes is characteris-
tic of the Tanakh; only God is per-
fect, and even He is at times the



GENESIS 9.22-10.5

uncovered himself within his tent. 22Ham, the father of
Canaan, saw his father’s nakedness and told his two
brothers outside. 23 But Shem and Japheth took a cloth,
placed it against both their backs and, walking backward,
they covered their father’s nakedness; their faces were
turned the other way, so that they did not see their
father’s nakedness. 2¢When Noah woke up from his wine
and learned what his youngest son had done to him, ZShe
said,

”Cursed be Canaan;

The lowest of slaves

Shall he be to his brothers.”
26 And he said,

"Blessed be the Lorbp,

The God of Shem;

Let Canaan be a slave to them.
27 May God enlarge? Japheth,

And let him dwell in the tents of Shem;

And let Canaan be a slave to them.”

28Noah lived after the Flood 350 years. 22 And all the

days of Noah came to g50 years; then he died.

1 These are the lines of Shem, Ham, and Japheth, the

sons of Noah: sons were born to them after the
Flood.

2The descendants of Japheth: Gomer, Magog, Madai,
Javan, Tubal, Meshech, and Tiras. 3The descendants of
Gomer: Ashkenaz, Riphath, and Togarmah. 4The descen-
dants of Javan: Elishah and Tarshish, the Kittim and the
Dodanim.? 5From these the maritime nations branched
out. [These are the descendants of Japheth]c by their
lands—each with its language—their clans and their na-
tions.

a Heb. yapht, play on Heb. yepheth “Japleth.”

b Septuagint and 1 Chron. 1.7 “Rodanim.” ¢ Cf.vv.20and 31.

target of protest (e.g., see 18.22—
33). 22-24: This perplexing pas-
sage serves as an explanation of
the sexual perverseness that Israel-
ite culture sometimes thought to
be typical of the Canaanites (cf.
Lev. 18.3-4, 24-30). Note that it is
Canaan who is cursed (Gen. 9.25),
although Ham perpetuated the
atrocity. The author (or perhaps a
redactor) softens the contradiction
by twice pointing out that Ham is
the father of Canaan (vv. 18, 22). The
identity of the act in question is

murky. “To uncover the naked-
ness” of a man means to have sex-
ual relations with his wife (e.g.,
Lev. 20.11). This makes Ham guilty
of incest. In Lev. 20.17, the less
common expression “to see the
nakedness” means to have sex.
This would make Ham guilty of
homosexual rape. In an effort to
explain why Canaan is cursed for
Ham'’s sin, on the other hand, the
midrash sees Ham as castrating
his father. Just as Ham prevented
Noah from ever having a fourth
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son, so will his own fourth son,
Canaan (10.6), be cursed (Gen. Rab.
36.7). V. 23, however, suggests that
the words saw his father’s nakedness
are better taken literally. If so,
Ham violated two norms highly
stressed in both the Tanakh and
rabbinic Judaism, the ethic of
bodily modesty and the norm to
honor arid respect one’s parents.
25-27: The cursing of Canaan may
be intended, in part, to explain
why non-Israelite slaves do not
have to be emancipated (e.g.,

Lev. 25.39-46). Understanding
Japheth to be Greece, an early
rabbi cited v. 27 indefense of

his ruling that scriptural scrolls
may be written (other thanin
Heb) only in Greek: “"May the
beauty (‘yefifut’) of Japheth
(‘'yefet’) be in the tents of Shem”
(b. Meg. gb).

10.1-32: The seventy nations of
the world. As if in fulfillment of
God’s command to Noah and his
sons to “Be fertile and increase,
and fill the earth” (9.1), the three
sons of Noah rapidly engender na-
tions that branched out over the earth
(v. 32). The fluidity of identity,
which allows a name to refer both
to an individual and to a nation, is
characteristic of the Tanakh and
especially prominent in Genesis.
This table of nations, strikingly
universal in scope, represents an
early exercise in ethnography. But,
as in biblical genealogies generally,
political relationships are at least
as important as ethnicity and lin-
guistic affinity in establishing lines
of descent. Thus, the Canaanites
are classed with Egypt (Mizraim)
as Hamites (v. 6), though the geo-
graphic and linguistic relations of
the Canaanites ought to put them
in the same class as Israel (who
have not yetemerged), the class of
Shemites. The genealogy probably
reflects the political reality that for
a long time prior to the emergence
of Israel, Egypt had dominated
Canaan. Race in our contemporary
sense of the term is not a basis for
human division in Gen. ch 10, and
no mention of physical characteris-
tics is made. 3: Ashkenaz refers to
the Scythians, who occupied the
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6 The descendants of Ham: Cush, Mizraim, Put, and Ca-
naan. ’The descendants of Cush: Seba, Havilah, Sabtah,
Raamah, and Sabteca. The descendants of Raamah: Sheba
and Dedan.

8Cush also begot Nimrod, who was the first man of
might on earth. 9He was a mighty hunter by the grace of
the Lorp; hence the saying, “Like Nimrod a mighty
hunter by the grace of the Lorp.” 10The mainstays of his
kingdom were Babylon, Erech, Accad, and Calneh? in the
land of Shinar. 11 From that land Asshur went forth and
built Nineveh, Rehoboth-ir, Calah, 12and Resen between
Nineveh and Calah, that is the great city.

13 And Mizraim begot the Ludim, the Anamim, the Le-
habim, the Naphtuhim, 14the Pathrusim, the Casluhim,
and the Caphtorim,* whence the Philistines came forth.

15Canaan begot Sidon, his first-born, and Heth; 16and
the Jebusites, the Amorites, the Girgashites, 17 the Hivites,
the Arkites, the Sinites, 18the Arvadites, the Zemarites,
and the Hamathites. Afterward the clans of the Canaan-
ites spread out. (1°The [original] Canaanite territory ex-
tended from Sidon as far as Gerar, near Gaza, and as far as
Sodom, Gomorrah, Admah, and Zeboiim, near Lasha.)
20These are the descendants of Ham, according to their
clans and languages, by their lands and nations.

21Spons were also born to Shem, ancestor of all the de-
scendants of Eber and older brother of Japheth. 22The de-
scendants of Shem: Elam, Asshur, Arpachshad, Lud, and
Aram. 23 The descendants of Aram: Uz, Hul, Gether, and
Mash. 2¢ Arpachshad begot Shelah, and Shelah begot Eber.
25Two sons were born to Eber: the name of the first was
Peleg, for in his days the earth was divided;c and the name
of his brother was Joktan. 26Joktan begot Almodad,
Sheleph, Hazarmaveth, Jerah, 27 Hadoram, Uzal, Diklah,
280bal, Abimael, Sheba, 2° Ophir, Havilah, and Jobab; all
these were the descendants of Joktan. 30 Their settlements
extended from Mesha as far as Sephar, the hill country to
the east. 31 These are the descendants of Shem according to
their clans and languages, by their lands, according to
their nations.

32These are the groupings of Noah’s descendants, ac-
cording to their origins, by their nations; and from these
the nations branched out over the earth after the Flood.

a Heb. we-khalneh, better vocalized we-khullanah “all of them being.”
b Le., the Cretans; moved up for the sake of clarity; cf. Amos 9.7.
¢ Heb. niphlegah, play on “Peleg.”
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area to the north of the Black Sea
(cf. Jer. 51.27). In the Middle Ages,
Jews reused the term to refer to
Germany and, later, to the Jewish
communities of central and north-
eastern Europe. 8-12: Nimrod
joins the growing company of in-
ventors of culture (cf. 4.17-22;
9.20). He is the first emperor (the
term mighty hunter has royal con-
notations), uniting different parts
of Mesopotamia under his rule. It
is likely that these verses allude to
alostepicaboutthe figure of Nim-
rod. Interpreting his name as a
form of the Heb verb that means
“torebel,” a midrash sees him as
the archetypalrebel against the
will of God (Tg. Ps.-{.)—to which
Rabbi Abraham Ibn Ezra, the 12th-
century commentator, replies,
“Don’t look for a reason for every
name”!
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1 Everyone on earth had the same language and the

same words. 2And as they migrated from the east,
they came upon a valley in the land of Shinar and settled
there. 3They said to one another, “Come, let us make
bricks and burn them hard.”—Brick served them as stone,
and bitumen served them as mortar—*And they said,
“Come, let us build us a city, and a tower with its top in
the sky, to make a name for ourselves; else we shall be
scattered all over the world.” 5The Lorp came down to
look at the city and tower that man had built, éand the
Lorp said, “If, as one people with one language for all,
this is how they have begun to act, then nothing that they
may propose to do will be out of their reach. 7Let us, then,
go down and confound their speech there, so that they
shall not understand one another’s speech.” 8Thus the
Lorp scattered them from there over the face of the whole
earth; and they stopped building the city. 9 That is why it
was called Babel,® because there the LorD confounded®
the speech of the whole earth; and from there the Lorp
scattered them over the face of the whole earth.

10This is the line of Shem. Shem was 100 years old when
he begot Arpachshad, two years after the Flood. 11 After
the birth ofc Arpachshad, Shem lived 500 years and begot
sons and daughters.

12When Arpachshad had lived 35 years, he begot She-
lah. 13 After the birth of Shelah, Arpachshad lived 403
years and begot sons and daughters.

14When Shelah had lived 30 years, he begot Eber.
15 After the birth of Eber, Shelah lived 403 years and begot
sons and daughters.

16 When Eber had lived 34 years, he begot Peleg. 17 After
the birth of Peleg, Eber lived 430 years and begot sons and
daughters.

18When Peleg had lived 30 years, he begot Reu. 1° After
the birth of Reu, Peleg lived 209 years and begot sons and
daughters.

20When Reu had lived 32 years, he begot Serug. 2! After
the birth of Serug, Reu lived 207 years and begot sons and
daughters.

22When Serug had lived 30 years, he begot Nahor.
23 After the birth of Nahor, Serug lived 200 years and
begot sons and daughters.

24When Nahor had lived 29 years, he begot Terah.

a le., “Babylon.”
b Heb. balal “confound,” play on “Babel.”
¢ Lit. “After e begot,” and so throughout.
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11.1-9: The tower of Babel.
Whereas ch 10 presents post-flood
humanity as divided into nations,
“each with its language” (v. 5),
11.1-9 attributes the emergence of
linguistic difference to an act of
Promethean hubris on the part of a
humankind still unwilling to ac-
cept subordination to their Cre-
ator. 4: Since the narrative serves
as an account of how Babylon got
its name, the ambition of the
builders to erect a tower withits top
in the sky is properly compared
with the prideful boast of the king
of Babylon, “I will climb to the
sky; / Higher than the stars of
God / I will set my throne. .. .1
will match the Most High” (Isa.
14.13-14). In our passage, one
senses both astonishment at the
advanced technological level of
Babylonian culture and a keen
sense that technology poses grave
dangers when it is not accompa-
nied by reverence for God. 5: A
nice touch: Human beings erect
the highest building they can, but
even to see it, the LORD must de-
scend from His heavenly dwelling.
7: Asin 1.26, the plural (Let us)
probably reflects an address to the
divine council. 8-9: Human dis-
unity and exile are not God’s final
wish, however, as the next chapter
shows. Whereas the builders of
Babel sought “to make a name for
[them]selves” on their own, the
Lorp, in the next ch, promises to
make Abram'’s “name great” Him-
self (12.2). And whereas they
feared being “scattered all over the
world” (11.4), the Lorp calls
Abram out of Mesopotamia and
promises him a land of his own
(12.1, 7). Whereas the builders of
Babel are cursed with an inability
to understand each other (11.7, 9),
the LorDblesses not only Abram
but all those who bless him
(12.2-3).

11.10-32: Ten generations from
Shem to Abram. The text rapidly
works its way from Noahide hu-
mankind to the particular subject
that will dominate the rest of the
Torah: God's dealing with the peo-
ple Israel, descended from Abram
and thus from Shem. Compared to
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25 After the birth of Terah, Nahor lived 119 years and
begot sons and daughters.

26When Terah had lived 70 years, he begot Abram,
Nahor, and Haran. 27 Now this is the line of Terah: Terah
begot Abram, Nahor, and Haran; and Haran begot Lot.
28 Haran died in the lifetime of his father Terah, in his na-
tive land, Ur of the Chaldeans. 2 Abram and Nahor took
to themselves wives, the name of Abram’s wife being
Sarai and that of Nahor’s wife Milcah, the daughter of
Haran, the father of Milcah and Iscah. 30 Now Sarai was
barren, she had no child.

31Terah took his son Abram, his grandson Lot the son of
Haran, and his daughter-in-law Sarai, the wife of his son
Abram, and they set out together from Ur of the Chal-
deans for the land of Canaan; but when they had come as
far as Haran, they settled there. 32The days of Terah came
to 205 years; and Terah died in Haran.

LEKH LEKHA 9

1 The Lorp said to Abram, “Go forth from your na-
tive land and from your father’s house to the land

that I will show you.
2 I will make of you a great nation,

And I will bless you;

I will make your name great,

And you shall be a blessing.
3 I will bless those who bless you

And curse him that curses you;

And all the families of the earth

Shall bless themselves by you.”
4 Abram went forth as the Lorp had commanded him,
and Lot went with him. Abram was seventy-five years old
when he left Haran. 3 Abram took his wife Sarai and his
brother’s son Lot, and all the wealth that they had
amassed, and the persons that they had acquired in
Haran; and they set out for the land of Canaan. When they

a le., a standard by which blessing is invoked; cf. v. 3 end.

the previous genealogical list in ch
5, whichrecorded the pre-flood
figures, this one displays longevi-
ties that are markedly shorter. In
fact, they tend to decrease over the
generations, and the ages at which
these men beget their first-born
sons are generally realistic. At least
two of the personal names listed
here, Serug and Nahor, are known
from Mesopotamian literature as

place names. 31-32: The idea that
Abrambeganhis trek to Canaan
together with his father contra-
dicts the impression one receives
from 12.1, wherein Abram leaves
his “father’s house” to go to an
unnamed land that turns out, of
course, to be Canaan (cf. 15.7).
Source critics solve the problem by
assigning vv. 31-32 to P, but the ac-
count of Abram’s leaving his
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“father’s house” for Canaanto].
The more traditional approach
would be to speak of two stages
to Abram'’s trek, the first from Ur
to Haran with Terah, the second
from Haran to Canaan without
him. Note that if one computes the
life span of 205 years given for
Terah in v. 32 with other numbers
in the life of Abram—born when
his father is seventy (v. 26), sev-
enty-five when he left Haran
(12.4)—then Terah lived for sixty
years after Abram’s departure.
The difference between the narra-
tive order and the chronological
order provides Rashi with the
basis for pungent observation:
“The wicked are called ‘dead’
even in their lifetime” (accord-
ing to Josh. 24.2, Terah was an
idolater).

12.1-9: The command and the
promise to Abram. 1-3: The uni-
versalism that marked Gen. chs
1-11 having now failed, the Lorp
begins anew, singling out one
Mesopotamian—in no way distin-
guished from his peers as yet—
and promising to make of him a
great nation, not numbered in the
seventy nations of ch 10. What the
Lorp promises Abram (his name
is changed to “Abraham” only in
ch 17)—land, numerous offspring,
and blessing—constitutes to a
large extent a reversal of some of
the curses on Adam and Eve—
exile, pain in childbirth, and unco-
operative soil (3.16-24). The twin
themes of land and progeny in-
form the rest of the Torah. In Gen.
ch 12, these extraordinary prom-
ises come like a bolt from the blue,
an act of God'’s grace alone; no in-
dication has been given as to why
or even whether Abram merits
them. In 22.15-18, they will be
reinterpreted as the LORD’s
condign response to Abraham'’s
great act of obedience when he
proved willing to sacrifice his be-
loved son, Isaac. In Second Temple
and rabbinic sources, various
details of Abraham’s early life

are filled in, and he sometimes
appears as the first monotheist,
discovering the one true God
even before God calls him.
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arrived in theland of Canaan, ¢ Abram passed through the
land as far as the site of Shechem, at the terebinth of
Moreh. The Canaanites were then in the land.

7The Lorp appeared to Abram and said, “I will assign
this land to your offspring.” And he built an altar there to
the Lorp who had appeared to him. 8From there he
moved on to the hill country east of Bethel and pitched his
tent, with Bethel on the west and Ai on the east; and he
built there an altar to the Lorp and invoked the Lorp by
name. °Then Abram journeyed by stages toward the
Negeb.

10There was a famine in the land, and Abram went
down to Egypt to sojourn there, for the famine was severe
in the land. 11 As he was about to enter Egypt, he said to
his wife Sarai, “I know? what a beautiful woman you are.
121f the Egyptians see you, and think, ‘She is his wife,’
they will kill me and let you live. 13Please say that you are
my sister, that it may go well with me because of you, and
that I may remain alive thanks to you.”

14When Abram entered Egypt, the Egyptians saw how
very beautiful the woman was. 15Pharaoh’s courtiers saw
her and praised her to Pharaoh, and the woman was taken
into Pharaoh'’s palace. 16 And because of her, it went well
with Abram; he acquired sheep, oxen, asses, male and fe-
male slaves, she-asses, and camels.

17But the Lorp afflicted Pharaoh and his household with
mighty plagues on account of Sarai, the wife of Abram.
18 Pharaoh sent for Abram and said, “What is this you have
done to me! Why did you not tell me that she was your
wife? 19Why did you say, ‘She is my sister,’ so that I took
her as my wife? Now, here is your wife; take her and be-
gone!” 20 And Pharaoh put men in charge of him, and they
sent him off with his wife and all that he possessed.

a Or “You"; cf. the second person feminine form -ti in Judg. 5.7; Jer. 2.20; Mic. 4.13, etc.

And since we are to have trust in
the words of tradition and the
prophets,” Bonfils concludes,
“what should I care whether it
was Moses or another prophet
who wrote it, since the words of
all of them are true and inspired?”
(Tzafenat Pa‘aneal)

6: The statement that The Canaan-
ites were then in the land poses an
obstacle to thedoctrine of Mosaic
authorship, since the Canaanites
were still firmly in control of the
land when Moses died. Ibn Ezra
suggests that the Canaanites may
have taken the land from some
prior occupants, and “if not, [this
verse] has a great secret.” The
“great secret,” according to Joseph
Bonfils, a commentator on Ibn
Ezra, was that “Joshua or another
of the other prophets wrote it. . . .

12.10-20: Exile and danger. No
sooner has Abram been promised
the land and taken his tour of it
than the promise is thrown into
great danger. In the extreme and
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life-threatening circumstance of
famine, Abram leaves Canaan for
Egypt, a land that had a reputation
in the Israelite mind for sexual
impropriety (e.g., Gen. ch 39;

Lev. ch 18; Ezek. 23.1-3, 8, 19, 21,
27). Although Abram is sometimes
chastised for passing his beautiful
wife off as his sister, it is hard to
see how Sarai (whose name be-
comes “Sarah” in ch 17) would
have fared better if he died at the
hands of the lecherous and adul-
terous Egyptians. Ramban, how-
ever, makes a powerful theological
criticism of Abram, observing that
the patriarch “committed a great
sininadvertently” by not trusting
in God'’s protection, leaving the
promised land, and subjecting his
righteous wife to the possibility of
sexual victimization. This, Ramban
remarks, will be the cause of his
descendants’ painful exile in
Egypt (Ramban on 12.10). 17: The
Lorp’s infliction of plagues on
Pharaoh foreshadows the story of
the exodus. Indeed, Abram'’s expe-
rience in 12.10-20 pre-enacts major
themes of his descendants’ experi-
ence at the end of Genesis and in
exodus: descent into Egypt be-
cause of famine, the death (feared
or realized) of the male and sur-
vival of the female (cf. Exod.
1.15-22), discussions with Phar-
aoh, plagues, release, and the ac-
quisition of great wealth (cf. Exod.
12.35). “None of the events that
happened to the fatherfailed to
happen to the descendants” (Ram-
ban on 12.10, based on Gen. Rab.
ad loc.). The wife-sister motif, in
this instance ascribed to J, recurs
with King Abimelech of Gerar in
Pharaoh'’s place in ch 20 (ascribed
to E) and with Isaac and Rebekah,
instead of Abraham and Sarah,
confronting Abimelech in 26.6-11
(again attributed to J). Thus, no
one source repeats the story with
the same couple and the same
king.
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1 3 From Egypt, Abram went up into the Negeb, with

his wife and all that he possessed, together with
Lot. ZNow Abram was very rich in cattle, silver, and gold.
3And he proceeded by stages from the Negeb as far as
Bethel, to the place where his tent had been formerly, be-
tween Bethel and Ai, 4the site of the altar that he had built
there at first; and there Abram invoked the LorD by name.

5Lot, who went with Abram, also had flocks and herds
and tents, éso that the land could not support them stay-
ing together; for their possessions were so great that they
could not remain together. 7 And there was quarreling be-
tween the herdsmen of Abram’s cattle and those of Lot’s
cattle.—The Canaanites and Perizzites were then dwell-
ing in the land.—8 Abram said to Lot, “Let there be no
strife between you and me, between my herdsmen and
yours, for we are kinsmen. ?Is not the whole land before
you? Let us separate:* if you go north, I will go south; and
if you go south, I will go north.” 10Lot looked about him
and saw how well watered was the whole plain of the Jor-
dan, all of it—this was before the Lorp had destroyed
Sodom and Gomorrah—all the way to Zoar, like the gar-
den of the Lorp, like the land of Egypt. 11 So Lot chose for
himself the whole plain of the Jordan, and Lot journeyed
eastward. Thus they parted from each other; 12 Abram re-
mained in the land of Canaan, while Lot settled in the cit-
ies of the Plain, pitching his tents near Sodom. 13 Now the
inhabitants of Sodom were very wicked sinners against
the Lorp.

14And the Lorp said to Abram, after Lot had parted
from him, “Raise your eyes and look out from where you
are, to the north and south, to the east and west, 5for I
give all the land that you see to you and your offspring
forever. 161 will make your offspring as the dust of the
earth, so that if one can count the dust of the earth, then
your offspring too can be counted. 17Up, walk about the
land, through its length and its breadth, for I give it to
you.” 188 And Abram moved his tent, and came to dwell at
the terebinths of Mamre, which are in Hebron; and he
built an altar there to the LORD.

1 Now, when King Amraphel of Shinar, King Arioch

of Ellasar, King Chedorlaomer of Elam, and King
Tidal of Goiim 2made war on King Bera of Sodom, King
Birsha of Gomorrah, King Shinab of Admah, King Sheme-
ber of Zeboiim, and the king of Bela, which is Zoar, 3all the
latter joined forces at the Valley of Siddim, now the Dead

a Lit. "Please separate from me.”

GENESIS 13.1-14.3

13.1-18: Lot and Abram separate.
Abram’s childlessness (11.30) has
raised the suspicion that the “great
nation” that God promises to
make of him will descend, biologi-
cally, from his nephew Lot, whom
he may have adopted (11.31; 12.5).
Now, the blessing on Abram hav-
ing worked too well, so to speak,
the land cannot support the huge
flocks that the two kinsmen have
acquired, and they must separate.
8-13: Abram is characteristically
generous and conciliatory, offering
Lot the first choice of land (vv.
8-9). Lot, by contrast, is self-
interested and immediately selects
what he mistakenly takes to be the
best. The narrator’s comparison of
his portion to the garden of the
Lorp, a place of disobedience and
curse, and to Egypt, a place of
exile and oppression, suggests the
short-sightedness of Lot’s choice
(v. 10). His settling near the arche-
typal sinners of Sodom contrasts
with Abram, who faithfully re-
mained in the land of Canaan

(vv. 12-13). 14-18: Whereas Lot
“raised his eyes” (v. 10, translated
here as “looked about him”),
Abram does not do likewise until
the LoRD so instructs him (v. 14).
Whereas Lot “chose for himself”
land that the Lorp would, in his
own lifetime, destroy utterly (v. 11;
19.23-25), the LORD gives Abram
and his progeny the land of Ca-
naan forever (v. 15). And whereas
Lot pitches his tent near the arch-
sinners of Sodom (vv. 12-13),
Abram dwells in Hebron and
builds an altar to the God he
serves. This contrast of the two
kinsmen, with Lot serving as a foil
for his uncle, will appear again in
chs 18-19.

14.1-24: Abram'’s heroic cam-
paign. 1-9: Both incontent and in
style, ch 14 is very different from
the rest of the story of Abram/
Abraham. Its depiction of him as a
warrior is unusual. Vv. 1-g read
like an excerpt from a battle report
in an ancient Near Eastern royal
inscription. Whether or not this in-
dicates a historical basis for the
campaigns reported here has been
a matter of debate. Although most
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Sea.» 4Twelve years they served Chedorlaomer, and in the
thirteenth year they rebelled. 5 In the fourteenth year Ched-
orlaomer and the kings who were with him came and de-
feated the Rephaim at Ashteroth-karnaim, the Zuzim at
Ham, the Emim at Shaveh-kiriathaim, 6and the Horites in
their hill country of Seir as far as El-paran, which is by the
wilderness. 7On their way back they came to En-mishpat,
which is Kadesh, and subdued all the territory of the Ama-
lekites, and also the Amorites who dwelt in Hazazon-
tamar. 8 Then the king of Sodom, the king of Gomorrah, the
king of Admah, the king of Zeboiim, and the king of Bela,
which is Zoar, went forth and engaged them in battle in the
Valley of Siddim: ? King Chedorlaomer of Elam, King Tidal
of Goiim, King Amraphel of Shinar, and King Arioch of
Ellasar—four kings against those five.

10Now the Valley of Siddim was dotted with bitumen
pits; and the kings of Sodom and Gomorrah, in their
flight, threw themselves into them, while the rest escaped
to the hill country. 11[The invaders] seized all the wealth
of Sodom and Gomorrah and all their provisions, and
went their way. 12They also took Lot, the son of Abram'’s
brother, and his possessions, and departed; for he had set-
tled in Sodom.

B A fugitive brought the news to Abram the Hebrew,
who was dwelling at the terebinths of Mamre the Amo-
rite, kinsman of Eshkol and Aner, these being Abram’s al-
lies. 1¥When Abram heard that his kinsman had been
taken captive, he mustered his retainers,” born into his
household, numbering three hundred and eighteen, and
went in pursuit as far as Dan. 1° At night, he and his ser-
vants deployed against them and defeated them; and he
pursued them as far as Hobah, which is north of Damas-
cus. 6He brought back all the possessions; he also
brought back his kinsman Lot and his possessions, and
the women and the rest of the people.

17When he returned from defeating Chedorlaomer and
the kings with him, the king of Sodom came out to meet
him in the Valley of Shaveh, which is the Valley of the
King. 18And King Melchizedek of Salem brought out
bread and wine; he was a priest of God Most High.c 19He
blessed him, saying,

“Blessed be Abram of God Most High,

Creator of heaven and earth.
20 And blessed be God Most High,

Who has delivered your foes into your hand.”
And [Abram] gavehim a tenth of everything.
a Heb. “Salt Sea.”

b Meaning of Heb. hanikh wncertain. ¢ Heb. El ‘Elyon.
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of the nations mentioned can be
identified, confirmation of the in-
dividuals involved has not been
forthcoming. Note that the names
of the four Canaanite kings are
arranged in two sets of alliterat-
ing pairs, Bera-Birsha, Shinab-
Shemeber (v. 2), and that at least
the names of the kings of Sodom
and Gomorrah seem to be sym-
bolic (Bera = “in evil,” Birsha = “in
wickedness”). 12-13: The narrow-
ing of the vast international per-
spective to Lot and Sodom and the
mention of Abram'’s dwelling at
the terebinths of Mamre connect this
anomalous narrative to the previ-
ous chapter (cf. 13.10-13, 18). Why
Abram is called the Hebrew (if this
is the correct translation) is un-
clear. In the Tanakh, the term
seems to refer to an ethnic group
(e.g., 39.14; Exod. 1.19; Jonah 1.9).
Here, the ethnic group not having
as yet appeared, it may be
anachronistic. 14: It is surprising
that Abram has 318 retainers. Al-
though the previous stories have
mentioned his rapid acquisition of
wealth (12.16; 13.2), he remains a
humbler and more vulnerable fig-
ure throughout the other narra-
tives and is never again portrayed
with his own army. Sensing the
anomaly, an ancient rabbi identi-
fies the 318 retainers with Abram'’s
steward, Eliezer (15.2) alone, the
letters of whose name, if assigned
numerical equivalents, total 318
(Gen. Rab. 43.2). Since the town of
Dan did not acquire that name
until long after Abram’s time
(Josh. 19.47; Judg. 18.27-29), Dan
here is also anachronistic, reflect-
ing the situation of a much later
(human) author. 16: Separated
from Abram, Lot is weak and de-
spoiled (v. 12). Rejoined with
Abram (through the latter’s hero-
ism), he is restored and recovers
his property (cf. 12.3; 19.29).
18-20: The blessing on Abram of
Melchizedek, king of Salem (prob-
ably Jerusalem, cf. Ps. 76.3),
abruptly interrupts the approach
of the king of Sodom, which re-
sumes in v. 21. The term God Most
High is known from Ugaritic texts
of the Late Bronze Age (Ugarit was
a Canaanite city along the coast of
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21Then the king of Sodom said to Abram, “Give me the
persons, and take the possessions for yourself.” 22But
Abram said to the king of Sodom, “I swear* to the Lorp,
God Most High, Creator of heaven and earth: 231 will not
take so much as a thread or a sandal strap of what is
yours; you shall not say, ‘It is I who made Abram rich.’
24For me, nothing but what my servants have used up;as
for the share of the men who went with me—Aner,
Eshkol, and Mamre—Iet them take their share.”

1 5 Some time later, the word of the LORD came to
Abram in a vision. He said,

“Fear not, Abram,

I am a shield to you;

Your reward shall be very great.”
2But Abram said, “O Lord Gop, what can You give me,
seeing that I shall die childless, and the one in charge of
my household is Dammesek Eliezer!”* 3 Abram said fur-
ther, “Since You have granted me no offspring, my stew-
ard will be my heir.” 4 The word of the LORD came to him
in reply, “That one shall not be your heir; none but your
very own issue shall be your heir.” >He took him outside
and said, “Look toward heaven and count the stars, if you
are able to count them.” And He added, “So shall your off-
spring be.” 6 And because he put his trust in the Lorp, He
reckoned it to his merit.

7Then He said to him, “I am the Lorp who brought you

out from Ur of the Chaldeans to assign this land to you as
a possession.” 8 And he said, “O Lord Gop, how shall I
know that I am to possess it?” 9 He answered, “Bring Me a
three-year-old heifer, a three-year-old she-goat, a three-

a Lit. “lift up my hand.”  b-b Meaning of Heb. uncertain.

what is now Syria). There it is ap-
plied to the god El, with whom the
Loro is often equated in the
Tanakh (e.g., 33.20; Num. 23.8).
God Most High is itself a not un-
common epithet of the Lorp (e.g.,
Ps. 47.3). That a foreigner should
recognize and revere the God of Is-
rael is not unusual in Genesis,
though it is so in much of the rest
of the Tanakh. The account of
Abram’s interaction with the
priest-king of Salem may have
served to establish the antiquity of
Israel’s holiest site and the priestly
and royal dynasties associated
with it. (Jerusalem/Salem is never
again mentioned by name in the

Torah.) 21-24: Refusing the
Sodomite king’s offer to split the
booty, Abram again displays his
generosity and his graciousness. In
v. 22, he employs the liturgical lan-
guage Melchizedek introduced in
v. 19, only this time explicitly
equating God Most High with the
Lorp, as Melchizedek did not. Vv.
22-24 underscore Abram'’s exemn-
plary faith in God: In Abram'’s
view, the true hero of the victori-
ous campaign is not himself, but
the Lorp.

15.1-21: The LorD promises
Abram an heir and a land. This
ch falls into two sections, the first
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(vv. 1-6) focused on God'’s promise
to provide Abram with an heir
who will be his own son, and the
second (vv. 7—20) on God’s
covenantal pledge to redeem
Abram'’s descendants from en-
slavemnent abroad and to give
them a land. Note that in each sec-
tion, Abram raises a question that
expresses some doubt about the
promise (vv. 2-3, 8), and in each
case the LoRrD responds with a
renewed promise of staggering
proportions (vv. 5, 13, 18-20).

2-3: These difficult verses (v. 3
reads like a gloss on v. 2) may
imply that Abram had adopted
Eliezer, on the presumption, of
course, that he would have no
children of his own. In any event,
the mention of Abram’s childless-
ness draws our attention again to
Sarai’s infertility (11.30) and to the
pointlessness of all Abram'’s recent
financial and military success in
the absence of a son from whom
the promised “great nation” (12.2)
can descend. 6: With nothing more
than an extravagant reiteration of
the promise of offspring, Abram
drops his question and trusts in
the Lorp. “And thus you find,”
observes an ancient midrash about
this verse, “that our father Abra-
ham inherited this world and the
world-to-come only as a reward
for the faith that he had” (Mek. of
Rabbi Ishmael, beshallah 7). In the
Tanakh, faith does not mean be-
lieving in spite of the evidence. It
means trusting profoundly in a
person, in this case the personal
God who has reiterated His prom-
ise. 7: The resemblance to the be-
ginning of the Decalogue (Exod.
20.2) further reinforces the sense
that Abraham’s life foreshadows
that of his descendants, the people
of Israel, whose enslavermnent in
Egypt and subsequent exodus is
about to be predicted (15.13-14).
9-11: The ritual of cutting animals
in half and passing between them
is found both in the Bible and in
Mesopotamia. The parallel in Jer.
34.17-22 makes it likely that the
essence of the ritual is a self-curse:
Those walking between the pieces
will be like the dead animals if
they violate the covenant. In the
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year-old ram, a turtledove, and a young bird.” 10He
brought Him all these and cut them in two, placing each
half opposite the other; but he did not cut up the bird.
11Bjrds of prey came down upon the carcasses, and
Abram drove them away. 12 As the sun was about to set, a
deep sleep fell upon Abram, and a great dark dread de-
scended upon him. 13 And He said to Abram, “Know well
that your offspring shall be strangers in a land not theirs,
and they shall be enslaved and oppressed four hundred
years; 14but I will execute judgment on the nation they
shall serve, and in the end they shall go free with great
wealth. 15 As for you,
You shall go to your fathers in peace;
You shall be buried at a ripe old age.

16 And they shall return here in the fourth generation, for
the iniquity of the Amorites is not yet complete.”

17When the sun set and it was very dark, there ap-
peared a smoking oven, and a flaming torch which passed
between those pieces. 180n that day the LorD made a cov-
enant with Abram, saying, “To your offspring I assign this
land, from the river of Egypt to the great river, the river
Euphrates: 19the Kenites, the Kenizzites, the Kadmonites,
20the Hittites, the Perizzites, the Rephaim, 21 the Amorites,
the Canaanites, the Girgashites, and the Jebusites.”

1 Sarai, Abram’s wife, had borne him no children.

She had an Egyptian maidservant whose name was
Hagar. 2And Sarai said to Abram, “Look, the Lorp has
kept me from bearing. Consort with my maid; perhaps I
shall have a son?® through her.” And Abram heeded Sarai'’s
request. 3So Sarai, Abram’s wife, took her maid, Hagar
the Egyptian—after Abram had dwelt in the land of Ca-
naan ten years—and gave her to her husband Abram as
concubine. 4He cohabited with Hagar and she conceived;
and when she saw that she had conceived, her mistress
was lowered in her esteem. 5 And Sarai said to Abram,
“The wrong done me is your fault! I myself put my maid
in your bosom; now that she sees that she is pregnant, I

a Lit. “be built up,” play on ben “son” and banah “build up.”

caseat hand, remarkably, it is the
Lorp, symbolized by the “smok-
ing oven” and “flaming torch”
(15.17) who invokes the self-curse,
and nothing is said about any
covenantal obligations that Abram
is to fulfill. This type of covenant
is called a covenant of grant,
which is a reward for past loyalty,
and does not involve any obliga-

tions upon the grantee. The

same pattern is prominent in texts
about the covenant with David

(2 Sam. 7.8-16; Ps. 89.20-37).
12-16: The good news that has
marked Abram'’s previous interac-
tions with God here gives way to a
dark prophecy of his offspring’s
separation from the promised land
and enslavement in Egypt. Like
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the birds of prey swooping toward
the carcasses of the severed ani-
mals (v. 11), horrors will befall the
people Israel, but Israel will go
free and return to the land. Anio-
ritesin v. 16 is used as a general
term for all the Canaanite nations.
They lose the land not only be-
cause of the LOrD’s promise to
Abram, but also because of their
own sin (cf. Lev. 18.24—30).

18-21: These are the maximal
borders of the promised land
given in the Tanakh. They encom-
pass, for example, much more ter-
ritory than the borders specified
in Num. 34.1-12, and may reflect
an ideal that was never realized.
Theexpression “river of Egypt”

is unparalleled. It may refer to an
eastern arm of the Nile or to the
Wadi el-Arish, a body of water
between the Negev and the Sinai
Peninsula. The Heb words for
“river” and for “wadi” are very
similar.

16.1-16: A tale of two women.
1-3: God’s uncompromising re-
iterations of the promise of off-
spring in the previous chapter
(15.4-5, 13—16, 18) render Sarai’s
infertility all the more problematic:
ten years in Canaan but still no
child! Nothing in the promises
given to Abram to date having
specified the matriarch of the great
nation to come, Sarai takes matters
into her own hands and, in accor-
dance with documented ancient
Near Eastern practice, offers her
slave woman as a surrogate
mother. Abram (who might have
solved his problem by divorcing
Sarai but stayed with her nonethe-
less) accepts. 4: Given the high es-
timation of motherhood in biblical
culture, the status of Sarai and
Hagar now reverses. Among the
four things at which “the earth
shudders,” according to the book
of Proverbs, is “a slave-girl who
supplants her mistress” (Prov.
30.23). 5-6: Sarai demands justice
from Abram, and he gives her a
carte blanche. A midrash sees in
Sarai’sbehavior an object lesson in
the dangers of litigiousness: Had
she notbeen so single-mindedly
and insensitively preoccupiedin
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am lowered in her esteem. The LorD decide between you
and me!” 6 Abram said to Sarai, “Your maid is in your
hands. Deal with her as you think right.” Then Sarai
treated her harshly, and she ran away from her.

7 An angel of the Lorp found her by a spring of water in
the wilderness, the spring on the road to Shur, 8and said,
“Hagar, slave of Sarai, where have you come from, and
where are you going?” And she said, “I am running away
from my mistress Sarai.”

9And the angel of the LorD said to her, “Go back to
your mistress, and submit to her harsh treatment.” 19 And
the angel of the Lorp said to her,

“I will greatly increase your offspring,

And they shall be too many to count.”
11 The angel of the Lorp said to her further,

“Behold, you are with child

And shall bear a son;

You shall call him Ishmael,?

For the Lorp has paid heed to your suffering.
12 He shall be a wild ass of a man;

His hand against everyone,

And everyone’s hand against him;

He shall dwell alongside of all his kinsmen.”
13 And she called the Lorp who spoke to her, “You Are
El-roi,”® by which she meant, <“Have I not gone on seeing
after He saw me!”-< 14 Therefore the well was called Beer-
lahai-roi;? it is between Kadesh and Bered.—15> Hagar bore
a son to Abram, and Abram gave the son that Hagar bore
him the name Ishmael. 16 Abram was eighty-six years old
when Hagar bore Ishmael to Abram.

1 When Abram was ninety-nine years old, the LorRD
appeared to Abram and said to him, “I am El Shad-
dai® Walk in My ways and be blameless. 21 will establish
My covenant between Me and you, and I will make you
exceedingly numerous.”
3 Abram threw himself on his face; and God spoke to
him further, 4”As for Me, this is My covenant with you:
You shall be the father of a multitude of nations. >And

a le, "Godheeds.” b Apparently “God of Seeing.”
c-c Meaning of Heb. uncertain.

d Apparently “the Wello f the Living One Wiio sees me.”
e Traditionally rendered “God Almighty.”

demanding justice for herself, her
life span would have equaled
Abram’s. Instead, whereas he
lived to 175, she died at 127 (25.7;
23.1) (Gen. Rab. 45.5). 7-9: The

flight of the oppressed slave into
the wilderness, only to meet a di-
vine being there, foreshadows
again the experience of the exo-
dus, prophesied in the previous
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chapter (15.13-14; cf. Exod. 3.1-2).
But this time the oppressor is Isra-
elite, the slave is Egyptian, and the
angel of the Lorp commands the
escapee to return to her cruel mis-
tress and submit to her harsh treat-
ment. God’s sympathy with the
oppressed is potent in the Tanakh,
but so is his election of Israel, and
it is the latter that trumps in this
instance. 10-12: But God does take
note of Hagar’s suffering and re-
wards her with the Abrahamic
blessing of offspring . . . too many to
count (cf. 13.16; 15.5). Indeed, her
high-spirited and militarily formi-
dable son will bear the name Ish-
mael (“God heeds/heeded”) as
testimony to the Lorp’s concern
about her affliction. 13-14: The
basis for Hagar’s exclamation at
theend of v. 13 is the idea that one
who sees a divine being must die
(cf. Exod. 33.20; Judg. 13.22).

17.1-27: An everlasting covenant
with Abraham and a promise
about Sarah. Sourcecritics iden-
tify ch 17 as the P(riestly) version
of the covenant with Abraham (of
which the ] version appears in ch
15). Nothing in ch 17 indicates any
awareness that the covenant man-
dated therein has, in fact, already
been established two chapters ear-
lier. In our chapter, the two chief
innovations are that the covenant
acquires a sign (circumcision,

v. 10) and that it is Sarah who, de-
spite her advanced age, shall bear
the promised son (vv. 15-16, 19).
The closest parallel to ch 17 in
style and diction is 9.1-17, the ac-
count of the covenant with Noah.
1: El Shaddai is believed to have
originally meant “God, the One of
the Mountain” and thus to have
expressed the association of a
deity with his mountain abode
well known in Canaanite literature
(cf. the “Lorp, Him of Sinai” in
Judg. 5.5). In the Priestly concep-
tion, the four-letter name trans-
lated as Lorp was disclosed only
in the time of Moses (Exod 6.2-3),
and El Shaddai was the name by
which God revealed Himself to the
patriarchs. 5: The change of name
here and in v. 15 signifies a change
in destiny: The childless couple
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you shall no longer be called Abram, but your name shall
be Abraham,* for I make you the father of a multitude of
nations. éI will make you exceedingly fertile, and make
nations of you; and kings shall come forth from you. 71
will maintain My covenant between Me and you, and
your offspring to come, as an everlasting covenant
throughout the ages, to be God to you and to your off-
spring to come. 81 assign the land you sojourn in to you
and your offspring to come, all the land of Canaan, as an
everlasting holding. I will be their God.”

9God further said to Abraham, “As for you, you and
your offspring to come throughout the ages shall keep My
covenant. 19Such shall be the covenant between Me and
you and your offspring to follow which you shall keep:
every male among you shall be circumcised. 11 You shall
circumcise the flesh of your foreskin, and that shall be
the sign of the covenant between Me and you. 12And
throughout the generations, every male among you shall
be circumcised at the age of eight days. As for the home-
born slave and the one bought from an outsider who is
not of your offspring, 13they must be circumcised, home-
born, and purchased alike. Thus shall My covenant be
marked in your flesh as an everlasting pact. 14And if any
male who is uncircumcised fails to circumcise the flesh of
his foreskin, that person shall be cut off from his kin; he
has broken My covenant.”

15And God said to Abraham, “As for your wife Sarai,
you shall not call her Sarai, but her name shall be Sarah.®
16] will bless her; indeed, I will give you a son by her. I
will bless her so that she shall give rise to nations; rulers of
peoples shall issue from her.” 17 Abraham threw himself
on his face and laughed, as he said to himself, “Can a
child be born to a man a hundred years old, or can Sarah
bear a child at ninety?” 18 And Abraham said to God, “O
that Ishmael might live by Your favor!” 19God said, “"Nev-
ertheless, Sarah your wife shall bear you a son, and you
shall name him Isaac; and I will maintain My covenant
with him as an everlasting covenant for his offspring to
come. 20 As for Ishmael, I have heeded you.? I hereby bless
him. I will make him fertile and exceedingly numerous.
He shall be the father of twelve chieftains, and I will make
of him a great nation. 21 But My covenant I will maintain
with Isaac, whom Sarah shall bear to you at this season
next year.” 22 And when He was done speaking with him,
God was gone from Abraham.

a Understood as “father of a multitude.”
¢ Heb. Yishaq, fromsahaq, “laugh.”

b Le., “princess.”
d Heb. shema‘tikha, play on “Ishmael.”
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will become the ancestors of many
nations, including royal dynasties
(v. 6). 9-14: Just as the rainbow is
the sign of the Noahide covenant
(9.12-17), so is circumcision the
sign of the Abrahamic. It thus be-
comes a matter of the highest im-
portance in Judaism. A Second
Temple source reports that when
the Seleucid King Antiochus IV
prohibited circumcision (a favorite
target of anti-Semites), Jewish
mothers chose martyrdom over
neglect of the commandment

(1 Macc. 1.60-61). Rabbinic law re-
quires that a (healthy) Jewish boy
be circumcised on the eighth day
of hislife(v. 12) evenif it is the
Sabbath. Although arguments for
the hygienic value of circumcision
have been made since the mid-
19th century, the Torah knows
nothing of these and sees circum-
cision (“berit milah”) as a religious
duty incumbent only on Jews. The
procedure of hygienic circum-
cision is not identical to that per-
formed by a “mohel” (ritual cir-
cumciser) in a “berit milah.”
15-22: Unlike its parallelin ch 15
(J), the P account of the Abrahamic
covenantspecifies Sarah as the
mother of the promised son, and
thus makes her indispensable to
the fulfillment of the promise to
her husband. The natural impossi-
bility of her giving birth at go (not
to mention her lifelong infertility)
only highlights the supernatural
character of Isaac and the nation
descended from him (v. 17). Ish-
mael, however, is not dispos-
sessed. Whereas only Isaac inherits
the covenant (and its attendant
promise of land), Ishmael inherits
a large measure of the Abrahamic
promise (vv. 20-21; 12.2). Like his
nephew Jacob (35.22b-26), he will
become the patriarch of a twelve-
tribe confederation and thus the
father of a great nation (v. 20; cf.
25.12-18; 12.2).
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23Then Abraham took his son Ishmael, and all his
homeborn slaves and all those he had bought, every male
in Abraham’s household, and he circumcised the flesh of
their foreskins on that very day, as God had spoken to
him. 24 Abraham was ninety-nine years old when he cir-
cumcised the flesh of his foreskin, 25and his son Ishmael
was thirteen years old when he was circumcised in the
flesh of his foreskin. 26 Thus Abraham and his son Ishmael
were circumcised on that very day; 27and all his house-
hold, his homeborn slaves and those that had been bought
from outsiders, were circumcised with him.

VA-YERA’ XM

1 The Lorp appeared to him by the terebinths of

Mamre; he was sitting at the entrance of the tent as
the day grew hot. 2Looking up, he saw three men stand-
ing near him. As soon as he saw them, he ran from the en-
trance of the tent to greet them and, bowing to the ground,
3he said, “My lords, if it please you, do not go on past
your servant. 4Let a little water be brought; bathe your
feet and recline under the tree. > And let me fetch a morsel
of bread that you may refresh yourselves; then go on—
seeing that you have come your servant’s way.” They
replied, “Do as you have said.”

6 Abraham hastened into the tent to Sarah, and said,
“Quick, three seahs of choice flour! Knead and make
cakes!” 7Then Abraham ran to the herd, took a calf, tender
and choice, and gave it to a servant-boy, who hastened to
prepare it. 8He took curds and milk and the calf that had
been prepared and set these before them; and he waited
on them under the tree as they ate.

9They said to him, “Where is your wife Sarah?” And he
replied, “There, in the tent.” 19Then one said, “I will re-
turn to you next year,® and your wife Sarah shall have a
son!” Sarah was listening at the entrance of the tent, which
was behind him. 11 Now Abraham and Sarah were old,
advanced in years; Sarah had stopped having the periods
of women. 12 And Sarah laughed to herself, saying, “Now
that I am withered, am I to have enjoyment—with my
husband so o0ld?” 13Then the Lorp said to Abraham,
“Why did Sarah laugh, saying, ‘Shall I in truth bear a
child, old as I am?’ 14s anything too wondrous for the
Lorp? I will return to you at the same season next year,
and Sarah shall have a son.” 15Sarah lied, saying, “I did
not laugh,” for she was frightened. But He replied, “You
did laugh.”

a Or”"MyLord.” b Cf. Gen. 17.21, 2 Kings 4.16-17.

GENESIS 17.23-18.15

18.1-19.37: The conception of
Isaac and the destruction of
Sodom. Chs 18 and 19 display a
chiastic structure (ABB'A’): 18.1-15
is the annunciation of Isaac’s con-
ception (A); 18.16-33 is the an-
nouncement of Sodom’s destruc-
tion (B); 19.1-29 reports the
destruction of Sodom (B'); and
19.30-38 reports Moab's and
Ammon’s conception (A"). In the
process, Abraham emerges again
as a heroic figure, one who deeply
reveres God yet politely demands
justice from Him. Lot is once again
(as in ch 13) a foil for Abraham—
self-interested, passive, and, fi-
nally, victimized. 18.1-2: The rela-
tionship of the LoRD to the men

is unclear. Perhaps, as in some
Canaanite literature, we are to
imagine a deity accompanied

by his two attendants (cf. 22.2).
3-8: Note the contrast between
Abraham’s self-deprecating lan-
guage (a little water, a morsel) and
the enormous efforts to which

he goes to serve his guests.

9-18: Source analysis identifies
this as the ] parallel to the annun-
ciation of Isaac’s birth in ch 17 (P).
Note thatin 17.17 it is Abraham,
whereas in 18.12 it is Sarah, who
laughs (and thus gives Isaac his
name). 13: The LoRD'’s citation to
Abraham of Sarah’s monologue
in the preceding verse is not quite
accurate (old as I am as opposed

to with my husband so old). “Great
is peace,” remarks a rabbi in the
Talmud about this point, “for
even the Holy One (blessed be
He) made a change on account

of it,” sparing the couple the
discord that might have come
had Abraham known Sarah'’s

true thought (b. B. M. 87a).



GENESIS 18.16-19.1

16 The men set out from there and looked down toward
Sodom, Abraham walking with them to see them off.
17Now the Lorp had said, “Shall I hide from Abraham
what I am about to do, 18since Abraham is to become a
great and populous nation and all the nations of the earth
are to bless themselves by him? 19For I have singled him
out, that he may instruct his children and his posterity to
keep the way of the Lorp by doing what is just and right,
in order that the LorRD may bring about for Abraham what
He has promised him.” 20Then the Lorp said, “The out-
rage of Sodom and Gomorrah is so great, and their sin so
grave! 211 will go down to see whether they have acted al-
together according to the outcry that has reached Me; if
not, I will take note.”

22The men went on from there to Sodom, while Abra-
ham remained standing before the LoRDp. 23 Abraham
came forward and said, “Will You sweep away the inno-
cent along with the guilty? 2¢ What if there should be fifty
innocent within the city; will You then wipe out the place
and not forgive it for the sake of the innocent fifty who are
in it? 25Far be it from You to do such a thing, to bring
death upon the innocent as well as the guilty, so that inno-
cent and guilty fare alike. Far be it from You! Shall not the
Judge of all the earth deal justly?” 26 And the Lorp an-
swered, “If I find within the city of Sodom fifty innocent
ones, I will forgive the whole place for their sake.”
27 Abraham spoke up, saying, “Here I venture to speak to
my Lord, I who am but dust and ashes: 22 What if the fifty
innocent should lack five? Will You destroy the whole city
for want of the five?” And He answered, “I will not de-
stroy if I find forty-five there.” 29But he spoke to Him
again, and said, “What if forty should be found there?”
And He answered, “I will not do it, for the sake of the
forty.” 30 And he said, “Let not my Lord be angry if I go
on: What if thirty should be found there?” And He an-
swered, “I will not do it if I find thirty there.” 31 And he
said, “I venture again to speak to my Lord: What if twenty
should be found there?” And He answered, “I will not de-
stroy, for the sake of the twenty.” 32 And he said, “Let not
my Lord be angry if I speak but this last time: What if ten
should be found there?” And He answered, “I will not de-
stroy, for the sake of the ten.”

33When the Lorp had finished speaking to Abraham,
He departed; and Abraham returned to his place.

1 9 The two angels arrived in Sodom in the evening, as
Lot was sitting in the gate of Sodom. When Lot saw
them, he rose to greet them and, bowing low with his face
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16-33: In this section, God treats
Abraham as a prophet (cf. 20.7),
disclosing His plans to him (vv.
17-21; cf. Amos 3.7), and Abra-
ham, like one of the prophets of
Israel, eloquently demands

justice from God (vv. 23-25; cf.

Jer. 12.1-4) and pleads for mercy
(Gen. 18.26-32; cf. Amos 7.1-6).
24: Notice that Abraham'’s de-
mand is not that the guilty be pun-
ished and the innocent spared, but
rather that the Lorp forgive [the
entire city] for the sake of the inno-
cent ... who arein it. The point is
made more explicit in v. 26. The
underlying theology maintains
that the righteous effect deliver-
ance for the entire comununity.
This idea, found elsewhere in the
Tanakh (e.g., Jer. 5.1), is prominent
inrabbinic literature, where it un-
derlies the notion of the thirty-six
righteous individuals for whose
sake the world endures. Other bib-
lical texts such as Ezek. 14.12-23;
ch 18, however, insist upon indi-
vidual responsibility and retribu-
tion. 27: Recognizing the sover-
eignty of God and his own
subordinate status, Abraham
speaks with great deference and
scrupulously avoids chutzpah
(also in vv. 30-32). The Talmud re-
marks about this verse, “The Holy
One (blessed be He) said to Israel,
Ideeply love you, for even when I
give you abundant greatness, you
make yourselves small before Me.
I gave greatness to Abraham, and
he said I who am but dust and ashes”
(b. Hul. 89a). 19.1-3: The con-
trast between Abraham and Lot
(discussed above, on ch 13) contin-
ues. Whereas Abraham sees the
Lorp (18.1), Lot sees only His

two angelic attendants (19.1).
Whereas Abraham runs to greet
his visitors (18.2), Lot only rises
(19.1). Whereas Abraham offers

a sumptuous feast (18.6-8), Lot
offers unleavened bread (19.3).
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to the ground, 2he said, “Please, my lords, turn aside to
your servant’s house to spend the night, and bathe your
feet; then you may be on your way early.” But they said,
“No, we will spend the night in the square.” 3But he
urged them strongly, so they turned his way and entered
his house. He prepared a feast for them and baked un-
leavened bread, and they ate.

4They had not yet lain down, when the townspeople,
the men of Sodom, young and old—all the people to the
last man—gathered about the house. 5 And they shouted
to Lot and said to him, “Where are the men who came to
you tonight? Bring them out to us, that we may be inti-
mate with them.” 6So Lot went out to them to the en-
trance, shut the door behind him, 7and said, “I beg you,
my friends, do not commit such a wrong. 8Look, I have
two daughters who have not known a man. Let me bring
them out to you, and you may do to them as you please;
but do not do anything to these men, since they have
come under the shelter of my roof.” ?But they said, “Stand
back! The fellow,” they said, “came here as an alien, and
already he acts the ruler! Now we will deal worse with
you than with them.” And they pressed hard against the
person of Lot, and moved forward to break the door.
10But the men stretched out their hands and pulled Lot
into the house with them, and shut the door. 11 And the
people who were at the entrance of the house, young and
old, they struck with blinding light, so that they were
helpless to find the entrance.

12Then the men said to Lot, “Whom else have you here?
Sons-in-law, your sons and daughters, or anyone else that
you have in the city—bring them out of the place. 13For
we are about to destroy this place; because the outcry
against them before the LORD has become so great that the
Lorp has sent us to destroy it.” 14So Lot went out and
spoke to his sons-in-law, who had married his daughters,
and said, “Up, get out of this place, for the Lorp is about
to destroy the city.” But he seemed to his sons-in-law as
one who jests.

15 As dawn broke, the angels urged Lot on, saying, “Up,
take your wife and your two remaining daughters, lest
you be swept away because of the iniquity of the city.”
165till he delayed. So the men seized his hand, and the
hands of his wife and his two daughters—in the Lorp’s
mercy on him—and broughthim out and left him outside
the city. 17 When they had brought them outside, one said,
“Flee for your life! Do not look behind you, nor stop any-
where in the Plain; flee to the hills, lest you be swept
away.” 18But Lot said to them, “Oh no, my lord! 19You
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4-5: The story in Judg. 19.10-30 is
quite possibly patterned after this
episode. The wrong that the men
of Sodom attempt involves not
only the sin of homosexual con-
duct (defined as an “abhorrence”
in Lev. 18.22), but also a gross vio-
lation of the conventions of hospi-
tality. According to one opinion in
the Mishnah, a lack of generosity
is characteristic of Sodom, as epit-
omized in the saying, “What is
mine is mine; what is yours is
yours” (m. ’Avot 5.10; cf. Ezek.
16.46-50). 7-8: Lot’s offer of his
two daughters is surely connected
to the tragicomic scene at the end
of the chapter when they get him
drunk and engage in incestuous
relations with him (19.30-38).

10: Lot’s passivity is patent and
contrasts with Abraham’s daring
challenge to God’s justice in the
previous chapter (18.22-33). Gen.
19.29 will make it explicit that
Lot’s escape is owing not to his
own deeply irresolute character,
but to God'’s reliable commitment
to Abraham. 14: Whereas Abra-
ham, taking the impending de-
struction with the utmost serious-
ness, functions prophetically in
hopes of averting the catastrophe,
Lot is taken for a buffoon even by
his own sons-in-law and cannot
save them. Since Lot’s two daugh-
ters mentioned in v. 8 are unmar-
ried, these sons-in-law are either
engaged to them (so the Vulgate
and Rashi) or married to two other
daughters, who die in the confla-
gration along with their husbands.
15-22: Lot’s weakness and incon-
stancy would have done him in,
had it not been for the LorD’s mercy
on him (v. 16). His weakness and
self-interest, however, result in the
sparing of one town (vv. 18-22),
whereas Abraham'’s audacious and
principled intervention (18.22-33)
proved unable to save anyone.



GENESIS 19.20-19.38

have been so gracious to your servant, and have already
shown me so much kindness in order to save my life; but I
cannot flee to the hills, lest the disaster overtake me and I
die. 20 Look, that town there is near enough to flee to; it is
such a little place! Let me flee there—it is such a little
place—and let my life be saved.” 21 He replied, “Very well,
I will grant you this favor too, and I will not annihilate the
town of which you have spoken. 22Hurry, flee there, for I
cannot do anything until you arrive there.” Hence the
town came to be called Zoar.’

23 As the sun rose upon the earth and Lot entered Zoar,
24the Lorp rained upon Sodom and Gomorrah sulfurous
fire from the Lorp out of heaven. 2°He annihilated those
cities and the entire Plain, and all the inhabitants of the cit-
ies and the vegetation of the ground. 26 Lot’s® wife looked
back,c and she thereupon turned into a pillar of salt.

27Next morning, Abraham hurried to the place where he
had stood before the Lorp, 28and, looking down toward
Sodom and Gomorrah and all the land of the Plain, he saw
the smoke of the land rising like the smoke of a kiln.

29Thus it was that, when God destroyed the cities of the
Plain and annihilated the cities where Lot dwelt, God was
mindful of Abraham and removed Lot from the midst of
the upheaval.

30Lot went up from Zoar and settled in the hill country
with his two daughters, for he was afraid to dwell in Zoar;
and he and his two daughters lived in a cave. 31 And the
older one said to the younger, “Our father is old, and there
is not a man on earth to consort with us in the way of all the
world. 32Come, let us make our father drink wine, and let
us lie with him, that we may maintain life through our fa-
ther.” 33 That night they made their father drink wine, and
the older one went in and lay with her father; he did not
know when she lay down or when she rose. 3¢The next day
the older one said to the younger, “See, I lay with Father
last night; let us make him drink wine tonightalso, and you
go and lie with him, that we may maintain life through our
father.” 3>That night also they made their father drink
wine, and the younger one went and lay with him; he did
not know when she lay down or when she rose.

36Thus the two daughters of Lot came to be with child
by their father. 37 The older one bore a son and named him
Moab;? he is the father of the Moabites of today. 38 And the
younger also bore a son, and she called him Ben-ammi;*
he is the father of the Ammonites of today.

a Connected with mis‘ar “a little place,” v. 20. b Lit."His.” ¢ Lit. "behind im.”
d As though me-"ab “from (my) father” ¢ As though “son of my (paternal) kindred.”
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26: The report of the fate of Lot’s
wife serves as an explanation for
salt formations still evidentin

the vicinity of the Dead Sea.
30-38: This passage has strong
affinities with the story of Ham's
sinin 9.20-27. Here, however, it is
possible to construct a defense of
Lot’s daughters on the grounds
that they genuinely and plausibly
believed that the human race
would die out unless they bore
children from the one surviv-

ing male, their hapless father

(vv. 31-32). The passage is partly a
comic inversion of the opening of
this two-chapter section, which
centers on the unlikely birth of a
son to Sarah (18.1~15). Note the
similarity of Sarah’s remark “with
my husband so old” (18.12) and
the older daughter’s words, our fa-
ther is old (19.31). Gen. 19.30-38
provides an unflattering account
of the origins of two of Israel’s tra-
ditional enemies, the Moabites and
the Ammonites (cf. Deut. 23.4-7).
Nonetheless, a midrash sees in
these acts the origins of two of the
great mothers of Israel, the Moab-
ite Ruth, ancestor of King David
(Ruth 4.13—22), and the Ammonite
Naamah, wife of King Solomon
and mother of his successor King
Rehoboam (1 Kings 14.21). “I
found David” (Ps. 89.21), a rabbi
observed. “Where did He find
him?—in Sodom!” A seed of mes-
sianic redemption thus lies in the
squalid events of Gen. 19.30-38
(Gen. Rab. 41.4).

20.1-17: Abraham and Sarahin
Abimelech’s court. Attributed by
source criticism to the Elohist (E),
this episode parallels the accounts
of Abram and Sarai in Pharaoh'’s
court in 12.10-20 and of Isaac and
Rebekah in Abimelech’s court in
26.1-11 (both ascribed to J). In this
version, the emphasis lies on
points of law and ethics and on the
motivation of the protagonists,
and the moral and psychological
situation is much more complex
than in either of the parallel narra-
tives. 3-7: Even though Abimelech
has not consummated his relation-
ship with Sarah (v. 6), he is still
culpable for abducting another
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2 0 Abraham journeyed from there to the region of the
Negeb and settled between Kadesh and Shur.
While he was sojourning in Gerar, 2Abraham said of
Sarah his wife, “She is my sister.” So King Abimelech of
Gerar had Sarah brought to him. 3But God came to Abim-
elech in a dream by night and said to him, “You are to die
because of the woman that you have taken, for she is a
married woman.” 4Now Abimelech had not approached
her. He said, “O Lord, will You slay people even though
innocent? 5He himself said to me, ‘She is my sister!” And
she also said, ‘He is my brother.” When I did this, my heart
was blameless and my hands were clean.” 6 And God said
to him in the dream, “I knew that you did this with a
blameless heart, and so I kept you from sinning against
Me. That was why I did not let you touch her. 7 Therefore,
restore the man’s wife—since he is a prophet, he will in-
tercede for you—to save your life. If you fail to restore her,
know that you shall die, you and all that are yours.”

8 Early next morning, Abimelech called his servants and
told them all that had happened; and the men were
greatly frightened. 9 Then Abimelech summoned Abra-
ham and said to him, “What have you done to us? What
wrong have I done that you should bring so great a guilt
upon me and my kingdom? You have done to me things
that ought not to be done. 10What, then,” Abimelech de-
manded of Abraham, “was your purpose in doing this
thing?” 11“I thought,” said Abraham, “surely there is no
fear of God in this place, and they will kill me because of
my wife. 1ZAnd besides, she is in truth my sister, my
father’s daughter though not my mother’s; and she be-
came my wife. 1350 when God made me wander from my
father’s house, I said to her, ‘Let this be the kindness that
you shall do me: whatever place we come to, say there of
me: He is my brother.” “

14 Abimelech took sheep and oxen, and male and female
slaves, and gave them to Abraham; and he restored his
wife Sarah to him. 15> And Abimelech said, “Here, my land
is before you; settle wherever you please.” 16 And to Sarah
he said, “I herewith give your brother a thousand pieces
of silver; this will serve you as vindication® before all who
are with you, and you are cleared before everyone.”
17 Abraham then prayed to God, and God healed Abim-
elech and his wife and his slave girls, so that they bore
children; 18for the Lorp had closed fast every womb of
the household of Abimelech because of Sarah, the wife of
Abraham.

a Lit. “a covering of the eyes”; meaning of latter half of verse uncertain.

GENESIS 20.1—-20.18

man’s wife (v. 3). V. 7 implies that
he may still harbor erotic aspira-
tions toward Sarah and may lack a
full understanding of just who
Abraham is. 8: The servants’ fear
gives the lie to Abraham'’s attempt
at self-exoneration on the grounds
that “there is no fear of God in this
place” (v. 11). 9-10: The image of a
Gentile king righteously upbraid-
ing an Israelite prophet (v. 7) for
the latter’s moral failures is a fine
comic inversion of our expecta-
tions. 12: Abraham tries a new line
of defense based on a semantic
ambiguity: Since sister can mean
“half-sister” (e.g., Lev. 18.9), he re-
ally was not lying. But was Sarah
even his half-sister? On the plain
sense of the biblical text, there is
no evidence that she was. Ibn Ezra
thinks that with this claim, Abra-
ham simply “put Abimelech off
according to the need of the mo-
ment.” A midrash, however, iden-
tifies Iscah, Abraham'’s niece
(11.29), with Sarah and thus makes
Abraham’s father Sarah’s grandfa-
ther (b. Meg. 14a). Since “father”
in ancient Heb could also mean
grandfather (e.g., 28.13), this
midrash serves to validate
Abraham’s defense. Ramban
notes that even if Sarah really was
Abraham’s half-sister, Abraham
was still in the wrong for not
mentioning the vastly more impor-
tant point that she was his wife.
17: “Pray” in biblical Heb very
often denotes intercession. Abra-
ham is the first person called a
prophet in the Bible, and here
functions as a prophetic interces-
sor, as God predicted he would in
v. 7. 18: This conclusion is less sur-
prising than it first seems. It is con-
sistent with 12.17, which speaks of
the Lorp’s afflicting “Pharaoh and
his household with mighty
plagues” in the analogous situa-
tion. It also correlates with the
harsh tone that God takes when
He first confronts Abimelech in
20.3. Though God recognizes the
king’s innocence, He also takes
special measures to ensure that no
untoward act occurs (v. 6).



GENESIS 21.1-21.17

2 The Lorp took note of Sarah as He had promised,
and the Lorp did for Sarah as He had spoken.
2Sarah conceived and bore a son to Abraham in his old
age, at the set time of which God had spoken. 3 Abraham
gave his newborn son, whom Sarah had borne him, the
name of Isaac. ¢ And when his son Isaac was eight days
old, Abraham circumcised him, as God had commanded
him. 5Now Abraham was a hundred years old when his
son Isaac was born to him. é Sarah said, “God has brought
me laughter; everyone who hears will laugh with® me.”
7 And she added,
“Who would have said to Abraham
That Sarah would suckle children!
Yet I have borne a son in his old age.”
8Thechild grew up and was weaned, and Abraham held a
great feast on the day that Isaac was weaned.
9Sarah saw the son whom Hagar the Egyptian had
borne to Abraham playing. 19She said to Abraham, “Cast
out that slave-woman and her son, for the son of that slave
shall not share in the inheritance with my son Isaac.” 11The
matter distressed Abraham greatly, for it concerned a son
of his. 12But God said to Abraham, “Do not be distressed
over the boy or your slave; whatever Sarah tells you, do as
she says, for it is through Isaac that offspring shall be con-
tinued® for you. 13 As for the son of the slave-woman, I will
make a nation of him, too, for he is your seed.”
14Early next morning Abraham took some bread and a
skin of water, and gave them to Hagar. He placed them
over her shoulder, together with the child, and sent her
away. And she wandered about in the wilderness of Beer-
sheba. 1>When the water was gone from the skin, she left
the child under one of the bushes, 1and went and sat
down at a distance, a bowshot away; for she thought, “Let
me not look on as the child dies.” And sitting thus afar,
she burst into tears.
17God heard the cry of the boy, and an angel of God

a Lit. “for” b Lit. “called.”

21.1-8: The promise to Sarah ful-
filled at last. With its heavy em-
phasis on God's fulfillment of His
promise of a son to Sarah and
Abraham (vv. 1-2) and its note
that the father circumcised his son
on the eighth day in accordance
with God’s command (v. 3), this
passage marks a major turning
point in the story. Despite seem-
ingly insurmountable obstacles
(including Abimelech’s abduction

of Sarah in the previous chapter),
things have gone according to
plan. A midrash reports that it was
on Rosh Ha-Shanah that The Lorp
took note of Sarah (b. Roslt Hash.
11a); Gen. ch 21 is thus the Torah
reading for the first day of Rosh
Ha-Shanah. 5: Abraham’s life di-
vides into seven periods of 25
years each: three of them in Meso-
potamia (12.4), one in Canaan
without the promised son (21.5),
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and three in Canaan after Isaac’s
birth (25.7). The period of his life
in which Abraham lived with the
promise unfulfilled, though the
shortest, is the pivotal and central
one and occupies the most space
in the narrative.

21.9-21: The expulsion of Ish-
mael and Hagar. This passage
closely parallels ch 16. Source criti-
cism accounts for this by attribut-
ing ch 16 to], but 21.9-21 to E.
Note that the J-name (“LoRD")
never appears here; the E-name
("God") is used throughout.

9: Playing is another pun on Isaac’s
name (cf. 17.17; 18.12; 19.14; 26.8).
Ishmael was “Isaacing,” or “taking
Isaac’s place.” 10: Sarah’s omis-
sion of the names of the two indi-
viduals who have aroused her jeal-
ousy indicates the depth of her
contemnpt. 12: Yet it is Sarah’s pro-
tection of Isaac’s rights, rather
than Abraham'’s solicitude for Ish-
mael, that mediates God’s will in
this tragic situation (cf. ch 27). In
the Talmud, this is cited as evi-
dence that Sarah was a prophet

(b. Meg. 14a). God’s command to
Abraham to do as she says uses the
same term with which He rebuked
Adam forobeying Eve in 3.17—
only with the opposite intent.

13: Like 17.20 (and 21.18), this
verse stresses that Isaac does not
altogether displace Ishmael (what-
ever Sarah’s designs). Ishmael in-
herits a substantial portion of the
promise to his father Abraham.

14: There is room to wonder just
how far Abraham expected Hagar
and Ishmael to travel before the
bread and skin of water gave out.
Did he not realize that by provi-
sioning them so slimly, he was
putting them in mortal danger?
Ibn Ezra, surmising that Sarah
must have determined the provi-
sions, concludes that had Abra-
ham done otherwise, he would
have violated God’s command.
15-16: The narrator presupposes a
child small enough to be carried
by his mother. But since Ishmael
was 13 before Isaac was even con-
ceived (17.25), and Isaac’s wean-
ing, which likely occurred at 3, has
already taken place (21.8), Ishmael
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called to Hagar from heaven and said to her, “What trou-
bles you, Hagar? Fear not, for God has heeded the cry of
the boy where he is. 18 Come, lift up the boy and hold him
by the hand, for I will make a great nation of him.” 19Then
God opened her eyes and she saw a well of water. She
went and filled the skin with water, and let the boy drink.
20God was with the boy and he grew up; he dwelt in the
wilderness and became a bowman. 21He lived in the
wilderness of Paran; and his mother got a wife for him
from the land of Egypt.

22 At that time Abimelech and Phicol, chief of his troops,
said to Abraham, “God is with you in everything that you
do. 2 Therefore swear to me here by God that you will not
deal falsely with me or with my kith and kin, but will deal
with me and with the land in which you have sojourned
as loyally as I have dealt with you.” 24 And Abraham said,
“I swear it.”

25Then Abraham reproached Abimelech for the well of
water which the servants of Abimelech had seized. 26 But
Abimelech said, “I do not know who did this; you did not
tell me, nor have I heard of it until today.” 27 Abraham
took sheep and oxen and gave them to Abimelech, and the
two of them made a pact. 28 Abraham then set seven ewes
of the flock by themselves, 22and Abimelech said to Abra-
ham, “What mean these seven ewes which you have set
apart?” 30He replied, “You are to accept these seven ewes
from me as proof that I dug this well.” 31 Hence that place
was called Beer-sheba,* for there the two of them swore an
oath. 32When they had concluded the pact at Beer-sheba,
Abimelech and Phicol, chief of his troops, departed and
returned to the land of the Philistines. 33[Abraham]
planted a tamarisk at Beer-sheba, and invoked there the
name of the Lorp, the Everlasting God. 34 And Abraham
resided in the land of the Philistines a long time.

2 2 Some time afterward, God put Abraham to the test.

He said to him, “Abraham,” and he answered,
“Here I am.” 2 And He said, “Take your son, your favored
one, Isaac, whom you love, and go to the land of Moriah,
and offer him there as a burnt offering on one of the

a lLe., “well of seven” or “well of oath.”

is at least 16. In an analysis in-
formed by source criticism, the

lating Ishmael’s age as 27, a
midrash takes a different tack:

problem is easily explained, since
the present narrative stems from E,
but the chronology from P. Calcu-

Sarah had cast theevil eye on him
and made him ill, thus incapable
of walking (Gen. Rab. 53.12).
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21.22-34: Abimelech and Abra-
ham make a pact. The focus shifts
from the promise of offspring, on
whose fulfillment the chapter has
so far focused, to the promise of
land, as Abraham acquires rights
to wells he has dug. Abimelech ap-
pears here as another important
figure who recognizes Abraham’s
special status and prospers as a re-
sult (cf. 14.18-20; 23.6-16). The
passage has close affinities with
26.26-31.

22.1-19: Abraham’s last and
greatest test. This magnificently
told story, known in Judaism as the
"”‘Akedah” (“binding”), is one of
the gems of biblical narrative. It
also comes to occupy a central role
in rabbinic theology and eventu-
ally to be incorporated into the
daily liturgy. Jewish tradition re-
gards the ‘Akedah as the tenth and
climactic test of Abraham, the first
Jew. 1: There is no good English
equivalent for the Heb “hineni,”
translated in this verse as Here I am.
The term indicates readiness, alert-
ness, attentiveness, receptivity, and
responsiveness to instructions. It
serves as a kind of refrain through-
out the ‘Akedah. Abraham em-
ploys it in answer to God here, to
Isaacin v. 7 (where it is rendered as
"Yes”), and to the angel of the
Lorp in v. 11. 2: The order of the
Heb is “your son, your favored
one, the one whom you love,
Isaac” and indicates increasing ten-
sion. Not only is Isaac the son
upon whom Abraham’s life has
centered; he alsoloveshim. If
Abraham did not love Isaac, the
commandment to sacrifice him
would not have constituted much
of a test. The expressiongo to
(“lekh-lekha”), which otherwise
occurs only in 12.1, the initial com-
mand to Abraham, ties this narra-
tive to the beginning of Abraham’s
dealings with God. Note also the
parallel of on one of the heights that
will point out to you with “to the
land that I will show you” (12.1).
The location of Moriah (here the
name of a land, not a mountain) is
unknown. The late biblical book of
Chronicles calls the Temple Mount
in Jerusalem “Moriah” (2 Chroni-
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heights that I will point out to you.” 3So early next morn-
ing, Abraham saddled his ass and took with him two
of his servants and his son Isaac. He split the wood for
the burnt offering, and he set out for the place of which
God had told him. 4On the third day Abraham looked
up and saw the place from afar. Then Abraham said
to his servants, “You stay here with the ass. The boy and
I will go up there; we will worship and we will return
to you.”

6 Abraham took the wood for the burnt offering and put
it on his son Isaac. He himself took the firestone® and the
knife; and the two walked off together. 7Then Isaac said
to his father Abraham, “Father!” And he answered, “Yes,
my son.” And he said, “Here are the firestone and the
wood; but where is the sheep for the burnt offering?”
8 And Abraham said, “God will see to the sheep for His
burnt offering, my son.” And the two of them walked on
together.

9They arrived at the place of which God had told him.
Abraham built an altar there; he laid out the wood; he
bound his son Isaac; he laid him on the altar, on top of the
wood. 10 And Abraham picked up the knife to slay his son.
11Then an angel of the Lorp called to him from heaven:
”Abraham! Abraham!” And he answered, “Here I am.”
12 And he said, “Do not raise your hand against the boy, or
do anything to him. For now I know that you fear God,
since you have not withheld your son, your favored one,
from Me.” 13When Abraham looked up, his eye fell upon
a® ram, caught in the thicket by its horns. So Abraham
went and took the ram and offered it up as a burnt offer-
ing in place of his son. ¥ And Abraham named that site

a Lit. "fire.”
b Reading *ehad with many Heb. mss. and ancient versions; text *ahar “after.”

cles 3.1), perhaps on the under-
standing that the ‘Akedah is the
foundation legend for the service
of God that took place there.

3: The verse resembles 21.14. The
expulsion of Ishmael in the pre-
ceding chapter and the ‘Akedah
have much in common, but the lat-
ter is the more wrenching, since
Abraham is directly commanded
to sacrifice his son, and the angelic
intervention (vv. 11-12) is thus
more surprising. Some have won-
dered why Abraham, who
protested God's apparent decision
to destroy the innocent with the
guilty in Sodom (18.22-32), here

obeys without objection. The
essence of the answer is that the
context in ch 18 is forensic,
whereas the context of the ‘Akedah
is sacrificial. A sacrifice is not an
execution, and in a sacrificial con-
text the unblemished condition of
the one offered does not detract
from, but rather commends, the
act. 5: Abraham may be concealing
the truth from his servants (lest
they prevent him from carrying
out God's will), from Isaac (lest he
flee), and from himself (lest the
frank acknowledgement of his real
intention cause his resolve to
break). Alternately, he may be ex-
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pressing his profound trust in
God’s promise, casting his faith
and hope as a prediction. 6: The
image of Isaac’s carrying the wood
onwhichhe is to be burned adds
enormous power to the story. A
midrash relates this to a Roman
(not Jewish) method of execution
that was sometimes used on Jew-
ish martyrs: “It is like a person
who carries his cross on his own
shoulder” (Gen. Rab. 56.3). 7: Our
ignorance of Isaac’s age makes it
difficult to interpret his poignant
question. Most rabbinic commen-
tators see him as an adult and thus
a willing participant in his own
sacrifice—the prototype, thatis, of
the Jewish martyr. 8: The same
possibilities that we outlined for

v. 5 apply here as well. The verse
ends with the same Heb words
with which v. 6 ends. Even after
their exchange, father and son still
have a single resolve: “the one to
bind, and the other to be bound;
the one to sacrifice, and the other
to be sacrificed” (Gen. Rab. 56.3).
12: In the Tanakh, the “fear of God”
denotes an active obedience to the
divine will. God is now able to call
the last trial of Abraham off because
Abraham has demonstrated that
this obedience is uppermost for
him, surpassing even his paternal
love forIsaac. 13: The substitu-
tion of a male sheep for the first-
born son has parallels in the
ancient Near East and foreshadows
thestory of the paschal lamb (Exod.
12.1—-42). Contrary to a widespread
misperception, however, the story
is not about the superiority of ani-
mal to human sacrifice, nor is it a
polemic against human sacrifice.
Note that God commands the sacri-
fice of Isaac at the beginning of the
story (v. 22.2) and commends and
rewards Abraham for being willing
to carry itthrough at the end (vv.
12, 15-18). A midrash has Abraham
praying that God “see the blood of
this ram as if it were the blood of
my son Isaac, the entrails of this
ram as if they were the entrails of
my son Isaac” (Gen. Rab. 56.9).

14: Thename of the otherwise un-
attested site plays on Abraham’s
words inv. 8. This enigmatic verse
may connect the site of the ‘Akedah
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Adonai-yireh,* whence the present saying, “On the mount
of the Lorb there is vision.”®

15The angel of the LorD called to Abraham a second
time from heaven, 16and said, “By Myself I swear, the
Lorp declares: Because you have done this and have not
withheld your son, your favored one, 171 will bestow My
blessing upon you and make your descendants as numer-
ous as the stars of heaven and the sands on the sea-
shore; and your descendants shall seize the gates of their
foes. 18AIl the nations of the earth shall bless them-
selves by your descendants, because you have obeyed My
command.” 19 Abraham then returned to his servants, and
they departed together for Beer-sheba; and Abraham
stayed in Beer-sheba.

20Some time later, Abraham was told, “Milcah too has
borne children to your brother Nahor: 21 Uz the first-born,
and Buz his brother, and Kemuel the father of Aram;
22and Chesed, Hazo, Pildash, Jidlaph, and Bethuel’—
23Bethuel being the father of Rebekah. These eight Milcah
bore to Nahor, Abraham’s brother. 24 And his concu-
bine, whose name was Reumah, also bore children: Tebah,
Gaham, Tahash, and Maacah.

HAYYEISARAH
2 Sarah'’s lifetime—the span of Sarah’s life—came to
one hundred and twenty-seven years. 25arah died
in Kiriath-arba—now Hebron—in the land of Canaan;
and Abraham proceeded to mourn for Sarah and to be-
wail her. 3Then Abraham rose from beside his dead, and
spoke to the Hittites, saying, 4”I am a resident alien
among you; sell me a burial site among you, that I may re-
move my dead for burial.” 5And the Hittites replied to
Abraham, saying to him, ¢ “Hear us, my lord: you are the
elect of God among us. Bury your dead in the choicest of
our burial places; none of us will withhold his burial place
from you for burying your dead.” 7 Thereupon Abraham

mw > n

a lLe., "the Lorp will see”; cf. v. 8. b Heb. Behar Adonai yera’eh.

ham’s descendants. 19: Too much
should not be made of the omission
of Isaac. The story closes where it
opened (v. 1): with the focus on
Abraham alone.

to the Temple mount (seev. 2 n.).
15-18: The second angelic address
conveys the LorD’s final blessing
on Abraham, picking up the lan-
guage of several earlier addresses
(cf. 12.3; 13.16; 15.5). Only this time,
the earlier promises are reinter-
preted as a consequence of the
‘Akedah. Much Jewish prayer
calls upon God to remember the
‘Akedah for the benefit of Abra-

22.20-24: The children of
Nahor. Like Abraham’s as yet
unborn grandson, Jacob/Israel
(35.22b-26), his brother Nahor be-
comes the patriarch of eight chil-

GENESIS 22.15-23.7

dren by his primary wife and four
by his secondary wife. Rebekah,
who will marry Isaac and thus be-
come the second matriarch of Is-
rael, is the only person of her gen-
eration mentioned here (v. 23).
One senses that the promise of de-
scendants reiterated and reinter-
preted in v. 17 is already on its
way to fulfillment. Note the near-
identity of v. 17b with the blessing
on Rebekah in 24.60.

23.1-20: Abraham acquires a bur-
ial ground. After the climactic
episode of the ‘Akedah, all
Abraham’s actions are in the na-
ture of putting his affairs in order.
In ch 23, he acquires a burial plot
for Sarah. In the next chapter, he
arranges for a wife for Isaac, and
in ch 25, he decrees the distribu-
tion of his assets and passes away.
2: Hebron, in the hill country of
Judah, 20 miles south-southwest of
Jerusalemn, was also the first seat of
David’s kingship (2 Sam. 2.1~4;
5.1-5). Its principal claim upon the
Jewish imagination over the cen-
turies is owing to the biblical re-
ports that not only Sarah but also
Abraham, Isaac and Rebekah, and
Jacob and Leah are buried there
(Gen. 23.19; 35.27; 49.29-32; 50.13).
3: The “Hittites” mentioned here
probably have no connection to
the Indo-European peoples with
that name who ruled a mighty em-
pire based in what is now eastern
Turkey in the second millennium
BCE. Rather, they are more likely

to be one of the Canaanite nations
(cf. 10.15; 15.20). 4-6: The tension
in the story lies in Abraham's con-
tradictory status. On the one hand,
he is but a resident alien without
hereditary land-rights or a secure
place in the social and legal order.
On the other, he is the elect of God
(v. 5), to whom the whole land has
been promised. Elsewhere in the
Tanakh, the entire people Israel

is described as resident aliens,
living on land owned by God
(Lev. 25.23), and the same terms
are used to describe the transience
of humnan life and the unworthi-
ness of human beings in the face of
God’s bounty (1 Chron. 29.15).
7-8: As a “resident alien,” Abra-
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bowed low to the people of the land, the Hittites, 8and he
said to them, “If it is your wish that I remove my dead for
burial, you must agree to intercede for me with Ephron
son of Zohar. ? Let him sell me the cave of Machpelah that
he owns, which is at the edge of his land. Let him sell it to
me, at the full price, for a burial site in your midst.”

10Ephron was present among the Hittites; so Ephron
the Hittite answered Abraham in the hearing of the Hit-
tites, all who entered the gate of his town,* saying, 1! “No,
my lord, hear me: I give you the field and I give you the
cave that is in it; [ give it to you in the presence of my peo-
ple. Bury your dead.” 12 Then Abraham bowed low before
the people of the land, 13and spoke to Ephron in the hear-
ing of the people of the land, saying, “If only you would
hear me out! Let me pay the price of the land; accept it
from me, that I may bury my dead there.” 14 And Ephron
replied to Abraham, saying to him, 1>“My lord, do hear
me! A piece of land worth four hundred shekels of sil-
ver—what is that between you and me? Go and bury your
dead.” % Abraham accepted Ephron’s terms. Abraham
paid out to Ephron the money that he had named in the
hearing of the Hittites—four hundred shekels of silver at
the going merchants’ rate.

17So Ephron’s land in Machpelah, near Mamre—the
field with its cave and all the trees anywhere within the
confines of that field—passed 18 to Abraham as his posses-
sion, in the presence of the Hittites, of all who entered
the gate of his town.? 19 And then Abraham buried his
wife Sarah in the cave of the field of Machpelah, facing
Mamre—now Hebron—in the land of Canaan. 20Thus the
field with its cave passed from the Hittites to Abraham, as
a burial site.

2 Abraham was now old, advanced in years, and the

Lorp had blessed Abraham in all things. 2And
Abraham said to the senior servant of his household, who
had charge of all that he owned, “Put your hand under
my thigh 3and I will make you swear by the Lorbp, the
God of heaven and the God of the earth, that you will not
take a wife for my son from the daughters of the Canaan-
ites among whom I dwell, 4but will go to the land of my
birth and get a wife for my son Isaac.” > And the servant
said to him, “What if the woman does not consent to fol-
low me to this land, shall I then take your son back to the
land from which you came?” 6 Abraham answered him,
“On no account must you take my son back there! 7The

a lLe., all lis fellow townsmen.
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ham probably needed the ap-
proval of the people of the land (a
local council) before he could ap-
proach a landowner. 10-16: It
would not behoove Abraham, as
“the elect of God” (v. 5) and a man
of exemplary generosity and hos-
pitality (13.8-9; 18.1-8), to accept a
gift (cf. 14.23-24). It is hard to
know what the field and its cave
were worth on the market. Com-
pared to the 17 shekels that Jere-
miah pays to redeem ancestral
land (Jer. 32.9), the price of 400
shekels that Abraham paid (v. 16)
seemns exorbitant, and thus
Ephron’s statement in v. 15 seemns
disingenuous.

24.1-67: Abraham procures a
proper wife for Isaac. This sophis-
ticated and beautifully wrought
narrative constitutes the longest
chapter in Genesis. In certain im-
portant ways, it functions as
Abraham’s deathbed scene, reca-
pitulating the promise that im-
pelled him on his course and fore-
shadowing events in the life of his
grandson Jacob/Israel, epony-
mous ancestor of the Jewish peo-
ple. 2: The rabbinic tradition as-
sumes that Abraham'’s senior
servant is Eliezer, but the latter is
never termed a “servant” (15.2—4),
and precise identification of the
man, unnamed throughout the
story, is unnecessary. Thigh seems
to be a euphemism for the male
organ (cf. 46.26; Exod. 1.5). Per-
haps by touching it, the person
swearing the oath calls sterility or
loss of children upon himself,
should he violate it. The parallel in
Gen. 47.29 suggests that ch 24 once
functioned as Abraham'’s last re-
quest. 3: Intermarriage with the
Canaanites, a lethal threat to
Abraham'’s identity and destiny, is
strictly forbidden in Deut. 7.1—4.
The prohibition is extended to in-
termarriage with other groups in
Ezra chs 9-10. 4: The phrasing
rather precisely recalls God’s origi-
nal commandment to Abraham in
12.1 (cf. 24.7, 38, 40). Similarly,
Rebekah’s consent (“I will [go],”

v. 58) recalls God’s first word to
Abraham in that same verse, “Go.”
Rebekah thus becomes a kind of
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Lorp, the God of heaven, who took me from my father’s
house and from my native land, who promised me on
oath, saying, ‘I will assign this land to your offspring’—
He will send His angel before you, and you will get a wife
for my son from there. 8 And if the woman does not con-
sent to follow you, you shall then be clear of this oath to
me; but do not take my son back there.” 9So the servant
put his hand under the thigh of his master Abraham and
swore to him as bidden.?

10Then the servant took ten of his master’s camels
and set out, taking with him all the bounty of his master;
and he made his way to Aram-naharaim, to the city of
Nahor. 1"He made the camels kneel down by the well
outside the city, at evening time, the time when women
come out to draw water. 12And he said, “O Lorp, God
of my master Abraham, grant me good fortune this day,
and deal graciously with my master Abraham: 13Here I
stand by the spring as the daughters of the townsmen
come out to draw water; 14let the maiden to whom I say,
‘Please, lower your jar that I may drink,” and who replies,
‘Drink, and I will also water your camels’—Ilet her be the
one whom You have decreed for Your servant Isaac.
Thereby shall I know that You have dealt graciously with
my master.”

15He had scarcely finished speaking, when Rebekah,
who was born to Bethuel, the son of Milcah the wife
of Abraham’s brother Nahor, came out with her jar on
her shoulder. 6 The maiden was very beautiful, a virgin
whom no man had known. She went down to the spring,
filled her jar, and came up. 17 The servant ran toward her
and said, “Please, let me sip a little water from your jar.”
18“Drink, my lord,” she said, and she quickly lowered her
jar upon her hand and let him drink. 19 When she had let
him drink his fill, she said, “I will also draw for your
camels, until they finish drinking.” 20Quickly emptying
her jar into the trough, she ran back to the well to draw,
and she drew for all his camels.

21The man, meanwhile, stood gazing at her, silently
wondering whether the Lorp had made his errand suc-
cessful or not. 2 When the camels had finished drinking,
the man took a gold nose-ring weighing a half-shekel,*
and two gold bands for her arms, ten shekels in weight.
23”Pray tell me,” he said, “whose daughter are you? Is
there room in your father’s house for us to spend the
night?” 24She replied, “I am the daughter of Bethuel the
son of Milcah, whom she bore to Nahor.” 25 And she went

a Lit. “about this matter.” b Heb. bega“.
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Abraham-figure in her own right.
Abraham’s dispatch of his senior
servant back to his native land and
his kinfolk brings his story full cir-
cle and ensures his legacy will
continue in the next generation.
14: Rashi points out the aptness of
the sign that the servant requests:
The woman appropriate to marry
into Abraham’s household must
practice the extraordinary kind-
ness and generosity characteristic
of her future father-in-law.

20: Rebekah’s running to serve

the visitor (who has not yet
introduced himself) recalls
Abraham’s response to the visit
of the unidentified men in 18.6—7.
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on, “There is plenty of straw® and feed at home, and also
room to spend the night.” 26 The man bowed low in hom-
age to the Lorp 27 and said, “Blessed be the Lorp, the God
of my master Abraham, who has not withheld His stead-
fast faithfulness from my master. For I have been guided
on my errand by the Lorp, to the house of my master’s
kinsmen.”

28The maiden ran and told all this to her mother’s
household. 22Now Rebekah had a brother whose name
was Laban. Laban ran out to the man at the spring—
30when he saw the nose-ring and the bands on his sister’s
arms, and when he heard his sister Rebekah say, “Thus
the man spoke to me.” He went up to the man, who was
still standing beside the camels at the spring. 31”Comein,
O blessed of the Lorp,” he said, “why do you remain out-
side, when I have made ready the house and a place for
the camels?” 32So the man entered the house, and the
camels were unloaded. The camels were given straw and
feed, and water was brought to bathe his feet and the feet
of the men with him. 33 But when food was set before him,
he said, “I will not eat until I have told my tale.” He said,
“Speak, then.”

34“] am Abraham’s servant,” he began. 35“The Lorp
has greatly blessed my master, and he has become rich:
He has given him sheep and cattle, silver and gold, male
and female slaves, camels and asses. 3 And Sarah, my
master’s wife, bore my master a son in her old age, and he
has assigned to him everything he owns. 37 Now my mas-
ter made me swear, saying, "You shall not get a wife for
my son from the daughters of the Canaanites in whose
land I dwell; 38but you shall go to my father’s house, to
my kindred, and get a wife for my son.” 3 And I said to
my master, 'What if the woman does not follow me?' 40He
replied to me, 'The Lorp, whose ways I have followed,
will send His angel with you and make your errand suc-
cessful; and you will get a wife for my son from my kin-
dred, from my father’s house. 41 Thus only shall you be
freed from my adjuration: if, when you come to my kin-
dred, they refuse you—only then shall you be freed from
my adjuration.’

42“T came today to the spring, and I said: O Lorp, God
of my master Abraham, if You would indeed grant suc-
cess to the errand on which I am engaged! 43 As I stand by
the spring of water, let the young woman who comes out
to draw and to whom I say, 'Please, let me drink a little
water from your jar,” 44 and who answers, "You may drink,

a Heb. teben, shredded straw, whicl in the East is mixed with feed; cf. v. 32.
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30: Laban’s instantaneous notice
of the jewelry suggests the materi-
alism and stinginess that he will
display in dealing with his own
son-in-law, Jacob (29.27; 31.14-16,
33—43) and contrasts with his
sister’s innate generosity.
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and I will also draw for your camels’—Ilet her be the wife
whom the Lorp has decreed for my master’s son.” 431 had
scarcely finished praying in my heart, when Rebekah
came out with her jar on her shoulder, and went down to
the spring and drew. And I said to her, ‘Please give me a
drink.” 46She quickly lowered her jar and said, ‘Drink, and
I will also water your camels.” So I drank, and she also wa-
tered the camels. 471 inquired of her, ‘Whose daughter are
you?” And she said, ‘The daughter of Bethuel, son of
Nahor, whom Milcah bore to him.” And I put the ring on
her nose and the bands on her arms. 48 Then I bowed low
in homage to the Lorp and blessed the Lorp, the God of
my master Abraham, who led me on theright way to get
the daughter of my master’s brother for his son. 49 And
now, if you mean to treat my master with true kindness,
tell me; and if not, tell me also, that I may turn right or
left.”
50Then Laban and Bethuel answered, “The matter was

decreed by the LorD; we cannot speak toyoubad or good.
51Here is Rebekah before you; take her and go, and let her
be a wife to your master’s son, as the LorDp has spoken.”
52When Abraham’s servant heard their words, he bowed
low to the ground before the LoRp. 33 The servant brought
out objects of silver and gold, and garments, and gave
them to Rebekah; and he gave presents to her brother and
her mother. 54Then he and the men with him ate and
drank, and they spent the night. When they arose next
morning, he said, “Give me leave to go to my master.”
55But her brother and her mother said, “Let the maiden
remain with us *some ten days;* then you may go.” 5¢He
said to them, “"Do not delay me, now that the LorD has
made my errand successful. Give me leave that I may go
to my master.” 57 And they said, “Let us call the girl and
ask for her reply.” 58 They called Rebekah and said to her,
“Will you go with this man?” And she said, “I will.” 5950
they sent off their sister Rebekah and her nurse along with
Abraham'’s servant and his men. 60 And they blessed Re-
bekah and said to her,

“O sister!

May you grow

Into thousands of myriads;

May your offspring seize

The gates of their foes.”
61Then Rebekah and her maids arose, mounted the camels,
and followed the man. So the servant took Rebekah and
went his way.

a-a Lit. “daysor ten.”
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GENESIS 24.45-24.61

47: The servant reverses the order
of events given in vv. 22-23 to give
Rebekah'’s family the impression
that it was her pedigree rather
than her character that most com-
mended her. 50: The appearance
of Bethuel here is very strange,
since everywhere else in the chap-
ter it is his son, Laban, sometimes
together with the girl’s mother,
who conducts the negotiations

(vv. 28-29, 53, 55, 59). Rabbi David
Kimhi (Radak), the great 13th-
century Provengal scholar, sug-
gests that Bethuel was aged and
the management of the household
had fallen upon Laban. 60: The
near-identity of the last two lines
with the latter words of the angel
after the “Akedah (end of 22.17) re-
inforces the appropriateness of Re-
bekah for Abraham’s son and the
providential nature of the match.



GENESIS 24.62-25.17

62]saac had just come back from the vicinity of Beer-
Iahai-roi, for he was settled in the region of the Negeb.
63And Isaac went out walking® in the field toward
evening and, looking up, he saw camels approaching.
64 Raising her eyes, Rebekah saw Isaac. She alighted from
the camel 65 and said to the servant, “Who is that man
walking in the field toward us?” And the servant said,
“That is my master.” So she took her veil and covered her-
self. 66The servant told Isaac all the things that he had
done. 67]saac then brought her into the tent of his mother
Sarah, and he took Rebekah as his wife. Isaac loved her,
and thus found comfort after his mother’s death.

2 Abraham took another wife, whose name was Ke-
turah. 2She bore him Zimran, Jokshan, Medan,
Midian, Ishbak, and Shuah. 3Jokshan begot Sheba and
Dedan. The descendants of Dedan were the Asshurim, the
Letushim, and the Leummim. 4 The descendants of Mid-
ian were Ephah, Epher, Enoch,* Abida, and Eldaah. All
these were descendants of Keturah. > Abraham willed all
that he owned to Isaac; ¢ but to Abraham'’s sons by concu-
bines Abraham gave gifts while he was still living, and he
sent them away from his son Isaac eastward, to the land of
the East.
7This was the total span of Abraham’s life: one hundred
and seventy-five years. 8 And Abraham breathed his last,
dying at a good ripe age, old and contented; and he
was gathered to his kin. 9His sons Isaac and Ishmael
buried him in the cave of Machpelah, in the field of
Ephron son of Zohar the Hittite, facing Mamre, 19the field
that Abraham had bought from the Hittites; there Abra-
ham was buried, and Sarah his wife. 11 After the death of
Abraham, God blessed his son Isaac. And Isaac settled
near Beer-lahai-roi.
12This is the line of Ishmael, Abraham’s son, whom
Hagar the Egyptian, Sarah’s slave, bore to Abraham.
13These are the names of the sons of Ishmael, by their
names, in the order of their birth: Nebaioth, the first-born
of Ishmael, Kedar, Adbeel, Mibsam, 14#Mishma, Dumah,
Massa, 1>Hadad, Tema, Jetur, Naphish, and Kedmah.
16 These are the sons of Ishmael and these are their names
by their villages and by their encampments: twelve chief-
tains of as many tribes.—17 These were the years of the life
of Ishmael: one hundred and thirty-seven years; then he
breathed his last and died, and was gathered to his kin.—

a Others “to meditate”; meaning of Heb. uncertain.
b Or "Hanoch.”
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65: Everywhere else in the chapter,
my master refers to Abraham, and
Isaac has been called “his/my
master’s son.” Perhaps Abraham
has died while his steward was on
his sacred mission. If so, the events
narrated in 25.1~18 had happened
beforehand.

25.1-18: Abraham’s death and de-
scendants. Abraham’s descen-
dants are here mentioned in the re-
verse order of their ancestors’
births: first the many descendants
of Keturah, then Isaac, and, lastly,
the line of Ishmael, Abraham’s
first-born son. This puts Isaac in
the central position, and it is he
alone who inherits his father’s es-
tate, Abraham having honorably
discharged his obligations to his
other sons through gifts (vv. 5-6).
1: Nothing more is known about
the mysterious Keturah. A
midrash identifies her with Hagar
and explains the name on the
grounds that Hagar was “per-
fumed (‘mekuteret’) with com-
mandments and good deeds”
(Gen. Rab. 61.4). 6: It is possible
that by concubines is better trans-
lated “by concubinage” and thus
refers only to the sons of Keturah
listed in v. 2. Rabbi Samuel ben
Meir (Rashbam, northern France,
12th century) thinks the concubines
are Hagar and Keturah. 7: If Abra-
ham was 100 when Isaac was born
(21.5), Isaac 60 when Esau and
Jacob were born (26.26), and Abra-
ham died at 175 (25.7), then Abra-
ham passed away only when his
twin grandsons were 15. This sug-
gests that the notice of Abraham'’s
death is premature here. Source
critics resolve the problem by at-
tributing the chronology to P, but
the bulk of the ancestral narrative
to]. See 11.31-32 n.



TORAH

18They dwelt from Havilah, by Shur, which is close to
Egypt, all the way to Asshur; they camped alongside all
their kinsmen.

TOLEDOT nvIin

19This is the story of Isaac, son of Abraham. Abraham
begot Isaac. 20Isaac was forty years old when he took to
wife Rebekah, daughter of Bethuel the Aramean of Pad-
dan-aram, sister of Laban the Aramean. 21Isaac pleaded
with the LorDp on behalf of his wife, because she was bar-
ren; and the LORD responded to his plea, and his wife Re-
bekah conceived. 22But the children struggled in her
womb, and she said, “If so, why do I exist?”2 She went to
inquire of the Lorp, 23and the Lorp answered her,

“Two nations are in your womb,

Two separate peoples shall issue from your body;

One people shall be mightier than the other,

And the older shall serve the younger.”
24When her time to give birth was at hand, there were
twins in her womb. 25The first one emerged red, like a
hairy mantle all over; so they named him Esau.® 26 Then
his brother emerged, holding on to the heel of Esau; so
they named him Jacob.c Isaac was sixty years old when
they were born.

27When the boys grew up, Esau became a skillful

hunter, a man of the outdoors; but Jacob was a mild man
who stayed in camp. 28]saac favored Esau because “he
had a taste for game; but Rebekah favored Jacob. 29Once
when Jacob was cooking a stew, Esau came in from the
open, famished. 30 And Esau said to Jacob, “Give me some
of that red stuff to gulp down, for I am famished”—which
is why he was named Edom.¢ 31Jacob said, “First sell me
your birthright.” 32 And Esau said, "I am at the point of
death, so of what use is my birthright to me?” 33 But Jacob
said, “Swear to me first.” So he swore to him, and sold his
birthright to Jacob. 34Jacob then gave Esau bread and
lentil stew; he ate and drank, and he rose and went away.

Thus did Esau spurn the birthright.

2 There was a famine in the land—aside from the pre-
vious famine that had occurred in the days of Abra-

ham—and Isaac went to Abimelech, king of the Philistines,

in Gerar. 2 The Lorp had appeared to him and said, “Donot

godowntoEgypt; stay in theland which I point out to you.

3Residein thisland, and I will be with youand bless you; I

a Meaning of Heb. uncertain.
¢ Playon Heb. ‘ageb “lheel.”
e Playon Heb. ’adom “red.”

b Synonym of “Seir,” play on Heb. se‘ar “lair.”
d-d Lit. “game iwas in his mouth.”
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GENESIS 25.18-26.3

25.19-34: Birth and birthright.
This passage tells of the birth

of Esau and Jacob, and of the
former’s ominous sale of his
status as first-born to the latter.
21: Rebekah’s barrenness puts her
again in line of succession to her
late mother-in-law, Sarah (cf.
24.67), though the narrative about
Rebekah is much more com-
pressed and much less complex
than the corresponding story of
Sarai/Sarah (cf. ch 16). The “bar-
ren mother” is a common motif in
special birth stories. Compare also
Rachel (Gen. ch 30) and Hannah
(1 Sam. ch 1). A midrash sees in
God’s response to Isaac’s plea an
object lesson in the power of
prayer to move God from anger to
mercy (b. Yebam. 64a). 25: In addi-
tion to the pun on Seir and “se‘ar”
(“hair”), there is also a play on red
(“’admoni”) and “Edom,” another
name for Esau and the kingdom
descended from him. (See transla-
tor’s note b and 36.9.) 26: Jacob’s
naming (as usual in the Tanakh)

is based on a folk etymology.
“Jacob” probably derives from
“y--k-b-"-1,” “may God protect.”
27: To the ancient Israelite, Esau’s
hunting, like his hairiness, sug-
gested uncouthness and evena
certain degree of danger. The un-
couthness is also apparent in his
blunt speech and impulsive behav-
ior in the ensuing tale (vv. 30-34).
28: Once again, the mother medi-
ates God’s preference (cf. 21.9-13;
Mal. 1.2-5). The father seems blind
to the higher purpose (cf. Gen.
27.1-45). God's favoring the
younger son is already familiar
from the story of Cain and Abel
(4-4-5) and, in a different way, Ish-
mael and Isaac (21.12), and will be
a prominent feature of the story of

Joseph (37.3).

26.1-33: Episodes in the life of
Isaac. In comparison with the two
larger-than-life figures who are his
father (Abraham) and his son
(Jacob), there is remarkably little
narrative about Isaac. Indeed, he
generally appears passive and, in
places, even comic (e.g., 26.8—9;
27.18-23). Gen. 26.1-33 is the only
collection of biblical narrative cen-



GENESIS 26.4-26.22

will assign all these lands to you and to your heirs, fulfill-
ing the oath that I swore to your father Abraham. 4I will
make your heirs as numerous as the stars of heaven, and
assign to your heirs all these lands, so that all the nations of
the earth shall bless themselves by your heirs—5inasmuch
as Abraham obeyed Me and kept My charge: My com-
mandments, My laws, and My teachings.”

6So Isaac stayed in Gerar. 7?When the men of the place
asked him about his wife, he said, “She is my sister,” for he
was afraid to say “my wife,” thinking, “The men of the
place might kill me on account of Rebekah, for she is beau-
tiful.” 8When some time had passed, Abimelech king of
the Philistines, looking out of the window, saw Isaac
fondling his wife Rebekah.  Abimelech sent for Isaac and
said, “So sheis your wife! Why thendid you say: ‘Sheis my
sister?” “ Isaac said to him, “Because I thought I mightlose
my life on account of her.” 10 Abimelech said, “What have
you done to us! One of the people might have lain with
your wife, and you would have brought guilt upon us.”
11 Abimelech then charged all the people, saying, “Anyone
who molests this man or his wife shall be put to death.”

12]saac sowed in that land and reaped a hundredfold
the same year. The Lorp blessed him, 13and the man grew
richer and richer until he was very wealthy: 14he acquired
flocks and herds, and a large household, so that the Philis-
tines envied him. 15 And the Philistines stopped up all the
wells which his father’s servants had dug in the days of
his father Abraham, filling them with earth. 16 And Abim-
elech said to Isaac, “Go away from us, for you have be-
come far too big for us.”

17So Isaac departed from there and encamped in the
wadi of Gerar, where he settled. 18Isaac dug anew the
wells which had been dug in the days of his father Abra-
ham and which the Philistines had stopped up after
Abraham'’s death; and he gave them the same names that
his father had given them. 19But when Isaac’s servants,
digging in the wadi, found there a well of spring water,
20the herdsmen of Gerar quarreled with Isaac’s herdsmen,
saying, “The water is ours.” He named that well Esek,” be-
cause they contended with him. 21 And when they dug an-
other well, they disputed over that one also; so he named
it Sitnah.? 22He moved from there and dug yet another
well, and they did not quarrel over it; so he called it Reho-
both, saying, “Now at last the Lorp has granted us ample
space* to increase in the land.”

a lLe., “contention.” b Le., “harassment.”
¢ Heb. hirhib, connected with “Rehoboth.”
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trally devoted to the middle patri-
arch. 1-5: Here, the Lorp affirms
the continuity of Isaac with his fa-
ther, whose experience he in part
relives (vv. 1-2;cf. 12.10; 20.1-18).
Isaac will fallheir to the Abra-
hamic promise of offspring, bless-
ing, and land (vv. 3-5; cf. 12.1-3, 7;
15.5). V. 5 may be a reference to the
‘Akedah (cf. 22.15-18), the only ex-
plicit one in the Tanakh outside of
ch 22. In Judaism, Abraham is gen-
erally thought to have exemplified
not only faith in God and love for
Him but also meticulous obedi-
ence to His commands. Traditional
commentators differ, however, on
the extent of the charge, command-
ments, laws, and teachings that
Abraham had observed, to his
son'’s benefit (v. 5). Rashi, follow-
ing strong rabbinic precedents
(e.g., b. Yoma 28b), thinks that
Abraham observed all categories
of Jewish law, even the Oral Torah.
His grandson, Rashbam, more
dedicated to the plain sense,
thinks that Abraham observed
only those commandments that
had been communicated to him

in Genesis or that human reason
can intuit without revelation.
6-11: This is the last of the three
stories of a patriarch’s attempting
unsuccessfully to pass his wife off
as his sister (cf. 12.10-20; 20.1-18),
and the only onein which the ma-
triarch is neverbrought into the
foreign king'’s quarters. A note of
comedy relieves its blandness in
comparison with the other two
when Abimelech sees Isaac
("yitzhaq”) “fondling” (“met-
zaheq”) Rebekah and draws

the all too obvious conclusion

(vv. 8-9). Is Isaac here over-
confident, careless, or foolish?
12-33: The image of Isaac as a
landholder and farmer (v. 12) is in
tension with the picture of him as
a semi-nomad (cf. v. 17). His acqui-
sition of vast wealth (vv. 13-14)
underscores the continuity with
his father (cf. 12.5, 16; 13.2), just

as the ensuing conflict with the
Philistines (vv. 15-22) recalls the
prologue to the separation of
Abraham and Lot (13.5-7). Most
historians consider the reference
to Philistines here (and in v. 1)
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23From there he went up to Beer-sheba. 2¢ That night the
Lorp appeared to him and said, “I am the God of your fa-
ther Abraham. Fear not, for I am with you, and I will bless
you and increase your offspring for the sake of My servant
Abraham.” 2550 he built an altar there and invoked the
Lorp by name. Isaac pitched his tent there and his servants
started digging a well. 26 And Abimelech came to him from
Gerar, with Ahuzzath his councilor and Phicol chief of his
troops. 27Isaac said to them, “Why have you come to me,
seeing that you have been hostile to me and have driven
me away from you?” 28 And they said, “We now see plainly
thatthe Lorp has been with you, and we thought: Let there
be a sworn treaty between our two parties, between you
and us. Let us make a pact with you 2%that you will not do
usharm, just as we have not molested youbuthavealways
dealt kindly with you and sent you away in peace. From
now on, be you blessed of the Lorp!” 30Then he made for
them a feast, and they ate and drank.

31Early in the morning, they exchanged oaths. Isaac
then bade them farewell, and they departed from him in
peace. 32That same day Isaac’s servants came and told
him about the well they had dug, and said to him, “We
have found water!” 3 He named it Shibah;? therefore the
name of the city is Beer-sheba to this day.

34 When Esau was forty years old, he took to wife Judith
daughter of Beeri the Hittite, and Basemath daughter of
Elon the Hittite; 35and they were a source of bitterness to

Isaac and Rebekah.
2 When Isaac was old and his eyes were too dim to
see, he called his older son Esau and said to him,
“My son.” He answered, “HereI am.” 2And he said, “I am
old now, and I do not know how soon I may die. 3Take
your gear, your quiver and bow, and go out into the open
and hunt me some game. 4Then prepare a dish for me
such as I like, and bring it to me to eat, so that I may give
you my innermost blessing before I die.”
5>Rebekah had been listening as Isaac spoke to his son

a As though “oath.”

anachronistic, since the Philistines
did not arrive in Canaan until
about 1200 BCE. The dispute
about the wells and the covenant-
making ceremony that resolves it
(vv. 17-33) are highly reminiscent
of King Abimelech’s previous
dealing with Isaac’s father in

21.22-32. Incidentally, nothing
in this episode, or in the rest of
the chapter, gives any indication
that the couple’s twins have
already been born (25.21-26),
and one can imagine that

the episode once stood else-
where.
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GENESIS 26.23-27.5

26.34-35: Esau intermarries.
Source critics attribute these verses
to P and see them as the prologue
to 27.46—28.9, the Priestly explana-
tion for Jacob’s flight to his uncle’s
homestead. In the genealogical no-
tice in 36.2—4, Elon’s daughter is
not Basemath but Adah; Basemath
is the daughter of Ishmael, not
Elon; and Judith is absent alto-
gether. Esau’s intermarriages are a
jarring contrast to Abraham’s
strenuous effort to find a wife for
Isaac from within the clan (ch 24)
and demonstrate Esau’s unworthi-
ness to serve as the next figure in
the patriarchal line.

27.1-45: Jacob acquires Esau’s
blessing. This story, one of the
masterpieces of biblical narrative
artistry, exhibits both charming
comedy and intense pathos. Jacob,
having purchased his brother’s
status of first-born in a question-
able fashion (25.29-34), acquires
his paternal blessing as well. He
does so in a way that advances the
divine plan but also utilizes deceit
and brings hardship on all in-
volved. 14: Gen. 25.28 has al-
ready established Isaac’s prefer-
ence for Esau, who, as the
first-born son (27.19), should re-
ceive his father’s prime blessing
anyway. Isaac’s instruction to hunt
him some game recalls the rather
shallow reason for his favoring the
uncouth Esau. There may also be a
notion here that eating will fortify
his innermost self, that is, his life-
force (“nefesh,” v. 4) so that he
may impart a more powerful
blessing to his son. Since Isaac is
blind, this chapter emphasizes his
other senses. He identifies “Esau”
by touching his hands, tasting him
through a kiss, and smelling his
clothing. His sense of hearing tells
him that something may be amiss.
Esau’s response to his aged
father’s summons, Here I am (v. 1),
recalls the refrain of the ‘Akedah
(22.1, 7, 11), another but very dif-
ferent story of a loving father and
the near-loss of his beloved son.
5-13: Once again, it is the mother
who arranges the fulfillment of the
divine plan, to the benefit of the
second-born son, and in a manner



GENESIS 27.6-27.28

Esau. When Esau had gone out into the open to hunt
game to bring home, ¢ Rebekah said to her son Jacob, “I
overheard your father speaking to your brother Esau, say-
ing, 7'Bring me some game and prepare a dish for me to
eat, that I may bless you, with the LorD’s approval, before
I die.” 8Now, my son, listen carefully as I instruct you. *Go
to the flock and fetch me two choice kids, and I will make
of them a dish for your father, such as he likes. 10Then
take it to your father to eat, in order that he may bless you
before he dies.” 11Jacob answered his mother Rebekah,
“But my brother Esau is a hairy man and I am smooth-
skinned. 12If my father touches me, I shall appear to him
as a trickster and bring upon myself a curse, not a bless-
ing.” 13But his mother said to him, “Your curse, my son,
be upon me! Just do as I say and go fetch them for me.”

14He got them and brought them to his mother, and his
mother prepared a dish such as his father liked. 15Re-
bekah then took the best clothes of her older son Esau,
which were there in the house, and had her younger son
Jacob put them on; 6and she covered his hands and the
hairless part of his neck with the skins of the kids. 17 Then
she put in the hands of her son Jacob the dish and the
bread that she had prepared.

18He went to his father and said, “Father.” And he said,
“Yes, which of my sons are you?” 19Jacob said to his fa-
ther, “I am Esau, your first-born; I have done as you told
me. Pray sit up and eat of my game, that you may give me
your innermost blessing.” 20Isaac said to his son, “How
did you succeed so quickly, my son?” And he said, “Be-
cause the Lorp your God granted me good fortune.”
21]saac said to Jacob, “Come closer that I may feel you, my
son—whether you are really my son Esau or not.” 2250
Jacob drew close to his father Isaac, who felt him and
wondered. “The voice is the voice of Jacob, yet the hands
are the hands of Esau.” 22He did not recognize him, be-
cause his hands were hairy like those of his brother Esau;
and so he blessed him.

24He asked, “Are you really my son Esau?” And when
he said, “I am,” 25he said, “Serve me and let me eat of my
son’s game that I may give you my innermost blessing.”
So he served him and he ate, and he brought him wine
and he drank. 26 Then his father Isaac said to him, “Come
close and kiss me, my son”; 27and he went up and kissed
him. And he smelled his clothes and he blessed him, say-
ing, “Ah, the smell of my son is like the smell of the fields
that the Lorp has blessed.
28 “May God give you

Of the dew of heaven and the fat of the earth,

TORAH

that is morally offensive to a

high degree (cf. 21.9-13). It is curi-
ous, however, that in seeking to
allay her favored son’s worry

(vv. 11-13), Rebekah never men-
tions the prenatal oracle that an-
nounced the LorD’s preference for
the younger twin (25.23). Rashbam
thinks it was trust in that oracle
that enabled her to discount the
curse Jacob fears. But note that the
Tanakh gives no indication that
Jacob ever saw his mother alive
again after this disquieting
episode. 18-27: The passage is full
of suspense and high drama, as
Isaac uses his senses of touch,
hearing, taste, and smell to ascer-
tain that it is Esau rather than an
impersonator who is serving him
the tasty game. There is probably
also a note of broad humor in

vv. 22-23. Should not a blind man
have put more trust in his hearing
than in his touch, and just how
hairy was Esau that the skin of

a goat could be mistaken for his
hands? Jacob’s answer in v. 20
beautifully encapsulates the dual
causation that drives this narra-
tive. On the one hand, he is

lying to his father. On the other,

he is expressing, perhaps unwit-
tingly, the fact that itis God’s pref-
erence, not his father’s, that has
arranged his unlikely success.
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Abundance of new grain and wine.
23 Let peoples serve you,

And nations bow to you;

Be master over your brothers,

And let your mother’s sons bow to you.

Cursed be they who curse you,

Blessed they who bless you.”

30No sooner had Jacob left the presence of his father

Isaac—after Isaac had finished blessing Jacob—than his
brother Esau came back from his hunt. 31 He too prepared
adish and brought it to his father. And he said to his father,
“Let my father sit up and eat of his son’s game, so that you
may give me your innermost blessing.” 32 His father Isaac
said to him, “Who are you?” And he said, "I am your son,
Esau, your first-born!” 33Isaac wasseized with very violent
trembling. “Who was it then,” he demanded, “that hunted
game and brought it to me? Moreover, I ate of it before you
came, and I blessed him; now he must remain blessed!”
34When Esau heard his father’s words, he burst into wild
and bitter sobbing, and said to his father, “Bless me too,
Father!” 35But he answered, “Yourbrother came with guile
and took away your blessing.” 36 [Esau] said, “Was he,
then, named Jacob that he might supplant me* these two
times? First he took away my birthright and now he has
taken away my blessing!” And he added, “Have you not
reserved a blessing for me?” 37Isaac answered, saying to
Esau, “But I have made him master over you: I have given
him all his brothers for servants, and sustained him with
grain and wine. What, then, canI still do for you, my son?”
38 And Esau said to his father, “Have you but one blessing,
Father? Bless me too, Father!” And Esau wept aloud.
39 And his father Isaac answered, saying to him,

“See, your abode shall *enjoy the fat of the earth

And® the dew of heaven above.
40 Yet by your sword you shall live,

And you shall serve your brother;

But when you grow restive,

You shall break his yoke from your neck.”

41Now Esau harbored a grudge against Jacob because

of the blessing which his father had given him, and Esau
said to himself, “Let but the mourning period of my father
come, and I will kill my brother Jacob.” 42 When the words
of her older son Esau were reported to Rebekah, she sent
for her younger son Jacob and said to him, “Your brother
Esau is consoling himself by planning to kill you. 43 Now,

a Heb. “aqab, connected with “Jacob.”
b-b Others "be away from the fat of the earth and from.”
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GENESIS 27.29-27.43

29: Jacob’s mastery over his broth-
ers (the plural need not be taken
literally) is probably connected to
King David’s subjection of the
Edomites (2 Sam. 8.13—14). Note
also the Abrahamic resonance of
the end of the verse (cf. Gen. 12.3).
34-35: The pathos is palpable, and
the sympathy for Esau is in
marked contrast to exilic and
postexilic literature in which
Esau/Edom epitomizes evil and
betrayal (e.g., Ps. 137.7; Jer.
497-22; Obadiah; Isa. 34.5; 63.1-6).
In rabbinic and medieval Jewish
literature, he becomes a cipher

for the Roman empire and then
Christendom, and the highly pejo-
rative portrayal of him there re-
flects the painful experience of the
Jews at the hands of those powers.
36: Birthright ("bekhora”) and
blessing (“berakha”) have the same
three consonants. Though continu-
ing to believe passionately in the
chosenness of Jacob/Israel, the
prophet Jeremiah sees in Jacob’s
deceit a paradigm of the chosen
people at their worst and just
cause for God’s impending pun-
ishment (Jer. 9.3-8). 37: The
reversal of the order of fertility
and domination of vv. 28-2gre-
flects the reversal of Esau’s expec-
tations. 39-40: Like Ishmael (17.20;
21.13, 18), Esau receives a blessing
that is formidable but inferior to
his younger brother’s. The proph-
ecy of Esau’s breaking free from
subjugation to Jacob may be con-
nected to Edom’s successful rebel-
lions in the gth or 8th centuries

(2 Kings 8.20-22; 2 Chron. 28.17).
41-45: Esau’s murderous grudge
(v. 41) recalls the incident of Cain
and Abel (4.3-8); less directly,
Rebekah'’s intervention fore-
shadows tragic events in the

life of David (2 Sam. 14.1-24,

esp. w. 4-7).
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my son, listen to me. Flee at once to Haran, to my brother
Laban. 44Stay with him a while, until your brother’s fury
subsides—#> until your brother’s anger against you sub-
sides—and he forgets what you have done to him. ThenI
will fetch you from there. Let me not lose you both in one
day!”

4}; Rebekah said to Isaac, “I am disgusted with my life
because of the Hittite women. If Jacob marries a Hittite
2 8 woman like these, from among the native women,

what good will life be to me?” 1So Isaac sent for
Jacob and blessed him. He instructed him, saying, “You
shall not take a wife from among the Canaanite women.
2Up, go to Paddan-aram, to the house of Bethuel, your
mother’s father, and take a wife there from among the
daughters of Laban, your mother’s brother, 3May El
Shaddai® bless you, make you fertile and numerous, so
that you become an assembly of peoples. {May He grant
the blessing of Abraham to you and your offspring, that
you may possess the land where you are sojourning,
which God assigned to Abraham.”

5Then Isaac sent Jacob off, and he went to Paddan-
aram, to Laban the son of Bethuel the Aramean, the
brother of Rebekah, mother of Jacob and Esau.

6When Esau saw that Isaac had blessed Jacob and sent
him off to Paddan-aram to take a wife from there, charg-
ing him, as he blessed him, “You shall not take a wife from
among the Canaanite women,” 7and that Jacob had
obeyed his father and mother and gone to Paddan-aram,
8Esau realized that the Canaanite women displeased his
father Isaac. 9So Esau went to Ishmael and took to wife, in
addition to the wives he had, Mahalath the daughter of
Ishmael son of Abraham, sister of Nebaioth.

VA-YETSE’ N3N

10Jacob left Beer-sheba, and set out for Haran. 11 He came
upon a certain place and stopped there for the night, for
the sun had set. Taking one of the stones of that place, he
put it under his head and lay down in that place. 12He had
a dream; a stairway® was set on the ground and its top
reached to the sky, and angels of God were going up and
down on it. 13 And the LorD was standing beside him and
He said, “I am the Lorp, the God of your father Abraham
and the God of Isaac: the ground on which you are lying I
will assign to you and to your offspring. 14 Your descen-
dants shall be as the dust of the earth; you shall spread out

a Secnoteat17.1. b Or “ramp”; others “ladder.”
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27.46-28.9: Isaac blesses Jacob
(again) and Jacob departs. Most
source-critical analysts view this
passage as the continuation of
26.34-35 and thus see in it the P
version of Isaac’s blessing of Jacob
and the latter’s flight to his uncle
Laban (27.1—45 is attributed to J).
In this version, Jacob does not flee
for his life from a brother he has
swindled; rather, he dutifully fol-
lows the family tradition of find-
ing a wife from within the clan,
rather than intermarrying, as Esau
had done. Appended to 27.1-45,
however, our passage takes on a
new and more complex meaning.
The distaste for Hittite women
(26.34-35) that Isaac and Rebekah
both truly share becomes the pre-
text for her saving her favorite son
from his vindictive brother’s rage.
28.3: On El Shaddai, see 17.1 n.
8-9: It seems fitting that the one
nonfavored older brother (a
hunter, 25.27) marries into the
immediate family of the other
(abowman, 21.20). A midrash
points out that Esau’s attempt at
rectification missed the point:

“If he had put out the first wives,
[he would have been all right].
But in addition to the wives he
had—one source of pain upon
another!” (Gen. Rab. 67.13). Maha-
lath is missing from the list of
Esau’s wives in 36.2-3, where
Basemath is Ishmael’s daughter
(cf. 26.34).

28.10-22: Jacob’s dream at Bethel.
This passage, which according to
most source critics is a combina-
tion of ] and E, is the continuation
of 27.45, and records Jacob’s first
direct encounter with God. In a
dream, he sees a “stairway” or
ramp of the sort with which
Mesopotamian temple towers
(ziggurats) were equipped and
atop which the deity was thought
to appear to communicate to his
worshippers (28.12). The Lorp as-
sures Jacob that he will inherit the
patriarchal promise, thus demon-
strating that, however deceitfully
it was gotten, Isaac’s blessing on
him conforms to God'’s will and
that Jacob’s exile will be tempo-
rary (vv. 13-15). Waking, Jacob re-
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to the west and to the east, to the north and to the south.
All the families of the earth shall bless themselves by you
and your descendants. 15 Remember, I am with you: I will
protect you wherever you go and will bring you back to
this land. I will not leave you until I have done what I
have promised you.”

16Jacob awoke from his sleep and said, “Surely the
Lorp is present in this place, and I did not know it!”
17Shaken, he said, “"How awesome is this place! This is
none other than the abode of God, and that is the gateway
to heaven.” 18 Early in the morning, Jacob took the stone
that he had put under his head and set it up as a pillar and
poured oil on the top of it. 19He named that site Bethel;*
but previously the name of the city had been Luz.

20Jacob then made a vow, saying, “If God remains with
me, if He protects me on this journey that I am making,
and gives me bread to eat and clothing to wear, 21and if I
return safe to my father’s house—the Lorp shall be my
God. 22 And this stone, which I have set up as a pillar, shall
be God’s abode; and of all that You give me, I will set
aside a tithe for You.”

2 9 Jacob tresumed his journey® and came to the land
of the Easterners. 2Therebefore his eyes was a well
in the open. Three flocks of sheep were lying there beside
it, for the flocks were watered from that well. The stone on
the mouth of the well was large. 3When all the flocks were
gathered there, the stone would be rolled from the mouth
of the well and the sheep watered; then the stone would
be put back in its place on the mouth of the well.
4Jacob said to them, “My friends, where are you from?”
And they said, “We are from Haran.” 5He said to them,
“Do you know Laban the son of Nahor?” And they said,
“Yes, we do.” 6He continued, “Is he well?” They an-
swered, “Yes, he is; and there is his daughter Rachel, com-
ing with the flock.” 7 He said, "It is still broad daylight, too
early to round up the animals; water the flock and take
them to pasture.” 8 But they said, “We cannot, until all the
flocks are rounded up; then the stone is rolled off the
mouth of the well and we water the sheep.”
9While he was still speaking with them, Rachel came
with her father’s flock; for she was a shepherdess. 10 And

a Le., "house of God.” b-b Lit. “lifted up his feet.”

alizes the awesomeness of the 18: The Tanakh frequently associ-
place and consecrates it as a sanc- ates sacred pillars, an important el-
tuary (vv. 16-19), vowing to give ement of ancient worship, espe-
God a tithe if He protects him cially in Canaan, with idolatry

as He has promised (vv. 20-22). (e.g., Deut. 12.3; 16.22; Hos. 10.1-2;
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Mic. 5.12). Nonetheless, Moses sets
up twelve of them at the foot of
Mount Sinai (Exod. 24.4), and
Joshua erects one in the temple at
Shechem (Josh. 24.26). Ibn Ezra
(here and on Deut. 16.22) thinks
that sacred pillars were prohibited
only if they were erected to the
honor of other gods. More likely is
a midrash that sees in the practice
a vestige of an early form of wor-
ship that was later proscribed alto-
gether (Sifre Deut. 146; see also
Rashi on Deut. 16.22). 19: Given
the importance of Bethel in Israel-
ite worship and the positive evalu-
ation of it in several biblical texts
(e.g., Judg. 20.18, 26-28; 21.2—4;

1 Sam. 7.16), it is appropriate that
its foundation should be attributed
to the patriarch Jacob. Nonethe-
less, after King Jeroboam I estab-
lished a temple there to rival the
one in Jerusalem, some texts loyal
to the latter saw in Bethel a hotbed
of idolatry and condemned it
roundly (e.g., 1 Kings 12.25-13.34).
Our passage presumes that it was
the site of a legitimate temple.

22: Jacob’s pledge of a tithe at
Bethel may thus have functioned
as a counterpoint to Abraham’s
gift of a tithe at Salem (Jerusalem)
in 14.20.

29.1-30: Jacob marries twice. In a
scene remarkably similar to the
one in ch 24, when Abraham'’s ser-
vant finds a wife for Isaac, Jacob
no sooner arrives in Haran than
he encounters Laban's daughter,
Rachel, and begins the negotia-
tions to marry her. But this time
things do not go smoothly, and
Jacob the trickster must drink a
hefty dose of his own bitter medi-
cine. 3: The implication is that it
would take the collective strength
of all the shepherds to roll the
rock off the well. Jacob, energized
by the sight of his cousin, will
soon do so alone (v. 10). 6: The im-
mediate appearance of Rachel
recalls that of Rebekah in 24.15
and again suggests a hidden
hand behind the events. 10: The
future bridegroom’s heroism at
the well foreshadows Moses’
scene of the victimized daughters
of Reuel in Exod. 2.16-22.
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when Jacob saw Rachel, the daughter of his uncle® Laban,
and the flock of his uncle Laban, Jacob went up and rolled
the stone off the mouth of the well, and watered the flock
of his uncle Laban. 11 Then Jacob kissed Rachel, and broke
into tears. 12Jacob told Rachel that he was her father’s
kinsman, that he was Rebekah’s son; and sheranand told
her father. 13On hearing the news of his sister’s son Jacob,
Laban ran to greet him; he embraced him and kissed him,
and took him into his house. He told Laban all that had
happened, and Laban said to him, “You are truly my
bone and flesh.”

When he had stayed with him a month'’s time, 15 Laban
said to Jacob, “Just because you are a kinsman, should you
serve me for nothing? Tell me, what shall your wages be?”
16Now Laban had two daughters; the name of the older
one was Leah, and the name of the younger was Rachel.
17Leah had weak eyes; Rachel was shapely and beautiful.
18Jacob loved Rachel; so he answered, “I will serve you
seven years for your younger daughter Rachel.” 19Laban
said, “Better that I give her to you than that I should give
her to an outsider. Stay with me.” 20So Jacob served seven
years for Rachel and they seemed to him but a few days
because of his love for her.

21'Then Jacob said to Laban, “Give me my wife, for my
time is fulfilled, that I may cohabit with her.” 22And
Laban gathered all the people of the place and made a
feast. 22When evening came, he took his daughter Leah
and brought her to him; and he cohabited with her—
24 Laban had given his maidservant Zilpah to his daughter
Leah as her maid.—2>When morning came, there was
Leah! So he said to Laban, “What is this you have done to
me? I was in your service for Rachel! Why did you de-
ceive me?” 2%6Laban said, “It is not the practice in our
place to marry off the younger before the older. 27 Wait
until the bridal week of this one is over and we will give
you that one too, provided you serve me another seven
years.” 28 Jacob did so; he waited out the bridal week of
the one, and then he gave him his daughter Rachel as
wife.—29Laban had given his maidservant Bilhah to his
daughter Rachel as her maid.—39And Jacob cohabited
with Rachel also; indeed, he loved Rachel more than Leah.
And he served him another seven years.

31The Lorp saw that Leah was unloved and he opened
her womb; but Rachel was barren. 32Leah conceived and
bore a son, and named him Reuben;? for she declared, “It

a Lit. “his mother’s brother.”
b Understood as “See a son.”

TORAH

12: Rachel’s running to Laban re-
calls Rebekah's (24.28) and adds to
our mounting suspicion that she is
to be the next matriarch of the cho-
sen family. But, as we shall soon
see, things are not so simple.

18: This is one of the very few ex-
plicit references to romantic love
in the Tanakh. Interestingly, the
subject of one of the others is
Jacob's father, Isaac, who loved
Rebekah (24.67). 25-26: What is
this you have done to me? echoes
Pharaoh’s and Abimelech’s indig-
nation after Abraham and Isaac
tried to pass their wives off as
their sisters (12.18; 20.9; 26.10).
Jacob’s accusation of deceit is
richly ironic in light of his own de-
ceit in passing himself off as his
older brother (27.35). Similarly,
Laban’s answer in v. 26 is an ex-
quisitely ironic reaffirmation of the
principle that Jacob has violated in
buying Esau’s birthright (25.29-34)
and defrauding him of his father’s
highest blessing (27.1-45). Having
acquired his older brother’s birth-
right for a bowl of lentils, he now
proves unable to acquire the
woman he loves even with seven
years of harsh labor (31.38-41). A
remarkable midrash in the Talmud
speaks of Rachel’s selflessness and
her concern to spare her unloved
older sister humiliation. Jacob, the
midrash reports, had given Rachel
certain tokens by which he could
identify her, lest her deceitful fa-
ther succeed in substituting Leah.
Worried that her sister would then
be put to shame in her wedding
bed, she handed the tokens over
to Leah. In reward for Rachel’s
self-effacement, the midrash
concludes, King Saul was num-
bered among her descendants

(b. Meg. 13b).

29.31-30.24: The origins of the
tribes of Israel. This passage ac-
counts for the birth of twelve of
Jacob’s thirteen children and
eleven of his twelve sons. Only
Benjamin, who will be born after
the return to Canaan (35.16—20), is
missing from the roster of the
eponymous ancestors of the
twelve tribes of Israel (in some
lists, Levi is missing, and Joseph
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means: ‘The LorD has seen® my affliction’; it also means:
‘Now my husband will love me.” * 33She conceived again
and bore a son, and declared, “This is because the LorD
heard* that I was unloved and has given me this one also”;
soshenamed him Simeon. 3¢ Again she conceived and bore
ason and declared, “This time my husband willbecome at-
tached? to me, for I have borne him three sons.” Therefore
he was named Levi. 35She conceived again and bore a son,
and declared, “This time I will praise? the Lorp.” Therefore
she named him Judah. Then she stopped bearing,.

3 O When Rachel saw that she had borne Jacob no chil-
dren, she became envious of her sister; and Rachel
said to Jacob, “Give me children, or I shall die.” 2Jacob
was incensed at Rachel, and said, “Can I take the place of
God, who has denied you fruit of the womb?” 3She said,
“Here is my maid Bilhah. Consort with her, that she may
bear on my knees and that through her I too may have
children.” 4So she gave him her maid Bilhah as concu-
bine, and Jacob cohabited with her. 5 Bilhah conceived and
bore Jacob a son. ¢ And Rachel said, “God has vindicated
me;'indeed, He has heeded my plea and given me a son.”
Therefore she named him Dan. 7Rachel’s maid Bilhah
conceived again and bore Jacob a second son. 8 And Ra-
chel said, #“A fateful contest I waged¢ with my sister; yes,
and I have prevailed.” So she named him Naphtali.
9When Leah saw that she had stopped bearing, she
took her maid Zilpah and gave her to Jacob as concubine.
10 And when Leah’s maid Zilpah bore Jacob a son, 11 Leah
said, “What luck!”" So she named him Gad. 12When
Leah’s maid Zilpah bore Jacob a second son, 13Leah de-
clared, “What fortune!”’ meaning, “Women will deem me
fortunate.” So she named him Asher.

14 Once, at the time of the wheat harvest, Reuben came
upon some mandrakes in the field and brought them to
his mother Leah. Rachel said to Leah, “Please give me
some of your son’s mandrakes.” 15But she said to her,
“Was it not enough for you to take away my husband, that
you would also take my son’s mandrakes?” Rachel re-

a Heb. ra’ah, connected with the first part of “Renben.”

b Heb. ye’ehabani, connected witl: the last part of “ Reuben.”

¢ Heb. shama®, connected with “Simeon.”

d Heb. yillaweh, connected with “Levi.”

e Heb. odeh, connected with “Judali.”

f Heb. dananni, connected with “Dan.”

8- Heb. naphtule . . . naphtalti, connected with "Naphtali.” Lit. " A contest of God . . .”
I Kethib begad; tlie gere reads ba gad “luck has come”; connected with “Gad.”

i Heb. be’oshri, connected with “Asher.”
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appears as two tribes, Ephraim
and Manasseh. See 48.5-7 n.).
29.31: As in the case of Hagar
(16.10-12; 21.17-18), God shows
compassion to the unfavored
mate, thus partly equalizing the
disparity between her and her
co-wife. Barrenness, in some in-
stances a punishment (e.g., 2 Sam.
6.20-23), serves in Rachel’s case
to place her in succession to

Sarah and Rebekah (11.30; 25.21).
32-35: The names Leah gives her
first three sons communicate her
deep distress at not being the pre-
ferred wife. In Heb, The LorDp has
seen my affliction (v. 32) is close to
the message of the angel to Hagar,
“For the Lorp has paid heed to
your suffering” (16.11). 30.1: The
theme of bad relations between a
fertile co-wife and a barren one,
with the latter as their husband’s
favorite, appears in more devel-
oped form in the story of Hannah
in 1 Sam. ch 1. 2: The question Can
I take the place of God? reappearsin
50.19 (where it is translated, “Am 1
a substitute for God?”). There,
probably not coincidentally, it is
Rachel'’s first-born who asks it,
and in a context of reconciliation
of siblings once riven by jealousy.
3: The words that through her I too
may have children is another con-
nection to the story of Hagar
(16.2). Ancient Near Eastern evi-
dence suggests that placing a child
on one’s knees represents ac-
knowledgment of that child as
one’s own. 14-18: The mandrake,
a plant with purplish flowers and
branching roots, was thought to
have aphrodisiac properties (cf.
Song of Songs 7.14). The bitter-
ness of Leah’s tragic position

as the wife Jacob never wanted
and never loved is especially
poignant in vv. 15-16. She has to
bargain with her sister to hire her
husband just to sleep with her.
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plied, “I promise, he shall lie with you tonight, in return
for your son’s mandrakes.” 16When Jacob came home
from the field in the evening, Leah went out to meet him
and said, “You are to sleep with me, for I have hired you
with my son’s mandrakes.” And he lay with her that
night. 77God heeded Leah, and she conceived and bore
him a fifth son. 8 And Leah said, “God has given me my
reward? for having given my maid to my husband.” So
she named him Issachar. 1When Leah conceived again
and bore Jacob a sixth son, 20Leah said, “God has given
me a choice gift;* this time my husband will exalt me, for
I have borne him six sons.” So she named him Zebulun.
21Last, she bore him a daughter, and named her Dinah.

22Now God remembered Rachel; God heeded her and
opened her womb. 23She conceived and bore a son, and
said, “God has taken away? my disgrace.” 2450 she named
him Joseph, which is to say, “May the Lorp add* another
son for me.”

25 After Rachel had borne Joseph, Jacob said to Laban,
“Give me leave to go back to my own homeland. 26Give
me my wives and my children, for whom I have served
you, that I may go; for well you know what services I have
rendered you.” 27But Laban said to him, “If you will in-
dulge me,’'I have learned by divination that the Lorp has
blessed me on your account.” 282And he continued,
“Name the wages due from me, and I will pay you.” 29But
he said, “You know well how I have served you and how
your livestock has fared with me. 30For the little you had
before I came has grown to much, since the LorD has
blessed you wherever I turned. And now, when shall I
make provision for my own household?” 31He said,
“What shall I pay you?” And Jacob said, “Pay me nothing!
If you will do this thing for me, I will again pasture and
keep your flocks: 32]et me pass through your whole flock
today, removing from there every speckled and spotted
animal—every dark-colored sheep and every spotted and
speckled goat. Such shall be my wages. 33In the future
when you go over my wages, let my honesty toward you
testify for me: if there are among my goats any that are not
speckled or spotted or any sheep that are not dark-
colored, they got there by theft.” 3¢ And Laban said, “Very
well, let it be as you say.”

35But that same day he removed the streaked and spot-

a Heb. sekhari, connected with “Issachar.” b Heb. zebadani . . . zebed.
¢ Heb. yizbeleni; others “will dwell with me.”  d Heb. asaph.
e Heb. yoseph.  f Lit. “If I have found favor in your eyes.”
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22: What Rachel does with the
mandrakes she buys is strangely
unreported. One expects them to
play arolein her overcoming her
infertility, but it is God alone who
is given credit for that. His remem-
bering her underscores her fa-
vored status (cf. 8.1). On the basis
of a word for “remembering” in
Lev. 23.24 (translated “commemo-
rated”), the Talmud dates Rachel’s
conceiving (as well as Sarah’s [see
21.1-8 n]) and Hannah's) to Rosh
Ha-Shanah (b. Rosh Hash. 11a). The
matriarchs thus play a prominent
role in the traditional Rosh
Ha-Shanah liturgy.

30.25-43: Jacob grows wealthy.
After strained negotiations about
paymentforJacob’s services,
Laban agrees to his son-in-law’s
terms, but then tries to cheat him
anyway. Jacob outsmarts Laban,
cleverly arranging for the rapid
proliferation of his own share of
the flocks. 25-26: The underlying
assumption seems to be that Jacob
had accepted the status of an in-
dentured servant. Thus, he could
not leave without his master’s per-
mission, and his wives and chil-
dren would belong to the master
(Exod. 21.2—4; cf. Gen. 31.43). The
verb translated Give me leave serves
as the standard term for manumis-
sion in the story of the exodus
(e.g., Exod. 4.23). 27: Even Laban,
ascertaining the divine will by a
method that is later prohibited
(Lev. 19.26; Deut. 18.10), can see
that Jacob is a graced person who
brings good luck to those around
him (cf. 2 Sam. 6.12). 28: Accord-
ing to Deut. 15.12-15, the master is
obligated to endow his newly
manumitted indentured servant
liberally. 35—42: Laban proves his
offer to have been in bad faith, but
Jacob overcomes the trickery with
a clever technique of his own. The
basis for Jacob’s actions in vv.
37-42 is the folkloristic belief that
what animals see while mating de-
termines the appearance of their
young. Thus, when the goats
(which are ordinarily dark in the
Near East) see the white of the shoots
(v. 37; the word for white is the
same as Laban’s name), they con-
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ted he-goats and all the speckled and spotted she-goats—
every one that had white on it—and all the dark-colored
sheep, and left them in the charge of his sons. 36 And he
put a distance of three days’ journey between himself and
Jacob, while Jacob was pasturing the rest of Laban’s flock.

37Jacob then got fresh shoots of poplar, and of almond
and plane, and peeled white stripes in them, laying bare
the white of the shoots. 3 The rods that he had peeled he
set up in front of the goats® in the troughs, the water re-
ceptacles, that the goats came to drink from. Their mating
occurred when they came to drink, 39and since the goats
mated by the rods, the goats brought forth streaked,
speckled, and spotted young. 40 But Jacob dealt separately
with the sheep; he made these animals face the streaked or
wholly dark-colored animals in Laban'’s flock. And so he
produced special flocks for himself, which he did not put
with Laban'’s flocks. 41 Moreover, when the sturdier® ani-
mals were mating, Jacob would place the rods in the
troughs, in full view of the animals, so that they mated by
the rods; 42but with the feebler< animals he would not
place them there. Thus the feeble onesc went to Laban and
the sturdy to Jacob. 43So the man grew exceedingly pros-
perous, and came to own large flocks, maidservants and

menservants, camels and asses.
3 Now he heard the things that Laban’s sons were
saying: “Jacob has taken all that was our father’s,
and from that which was our father’s he has built up all
this wealth.” 2Jacob also saw that Laban’s manner toward
him was not as it had been in the past. 3Then the Lorp
said to Jacob, “Return to the land of your fathers where
you were born, and I will be with you.” 4 Jacob had Rachel
and Leah called to the field, where his flock was, 5and
said to them, "I see that your father’s manner toward me
is not as it has been in the past. But the God of my father
has been with me. 6 As you know, I have served your fa-
ther with all my might; 7but your father has cheated me,
changing my wages time and again.’ God, however,
would not let him do me harm. 81If he said thus, ‘The
speckled shall be your wages,” then all the flocks would
drop speckled young; and if he said thus, "The streaked
shall be your wages,’” then all the flocks would drop
streaked young. God has taken away your father’s live-
stock and given it to me.

a Lit. "flocks.”

b Or "early-breeding.”
¢ Or “late-breeding.”
d Lit. "ten times.”
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ceive kids with patches of white.
Similarly, Jacob positioned the
sheep (which are normally white)
in view of the streaked or wholly
dark-colored animals (v. 40), so that
they would bear lambs with dark
patches. Thus was the master
trickster Laban finally and justly
tricked, and thus did Jacob, by the
blessing of God and by his own in-
genuity, achieve the wealth that
had been characteristic of his
grandfather and father as well
(13.2; 26.13-14). The refugee is be-
coming a patriarch.

31.1-54: Jacob breaks free of
Laban. This chapter marks the
final resolution of the even more
difficult relationship between the
emerging patriarch and his selfish
and duplicitous father-in-law.
Jacob first persuades his wives to
leave their father (vv. 1-16) and
then contends with Laban's accu-
sations, making a few of his own
along the way (vv. 22—42). Finally,
at Laban'’s suggestion, the two
make a nonaggression pact,
solemnly delimiting the terms

of their separation and the bound-
ary between their territories

(vv. 43-54). 1: The complaint of
Laban'’s sons (who are mentioned
only here) echoes Esau’s charge

in 27.36. In this case, however,
Jacob will not only receive divine
validation of his behavior, but
also vigorously defend its legality
(vv. 36—42). 3: The verse recalls the
Lorp’s words to Jacob in 28.15,
when he first set out for Haran,
and thus suggests that He has in-
deed been protecting the chosen
son of Isaac during his long and
painful sojourn outside the prom-
ised land all along. Functioning as
bookends around the story of
Jacob in Haran, these two verses il-
lustrate the principle that, in the
psalmist’s words, “The Lorp will
guard your going and your com-
ing/now and forever” (Ps. 121.8).
4-13:Jacob here presents a differ-
ent account of the increase in his
flocks from the one that appears in
30.25—43. Source criticism can ex-
plain the divergence through the
attribution of this text to E,
whereas 30.25-43 is ]. Note that



GENESIS 31.10-31.29

10”Once, at the mating time of the flocks, *I had a
dream in which I saw™ that the he-goats mating with the
flock were streaked, speckled, and mottled. 1 And in the
dream an angel of God said to me, ‘Jacob!” ‘Here,’ I an-
swered. 12And he said, ‘Note well that all the he-goats
which are mating with the flock are streaked, speckled,
and mottled; for I have noted all that Laban has been
doing to you. 13] am the God of Beth-el, where you
anointed a pillar and where you made a vow to Me. Now,
arise and leave this land and return to your native land.” ”

14Then Rachel and Leah answered him, saying, “Have
we still a share in the inheritance of our father’s house?
15Surely, he regards us as outsiders, now that he has sold
us and has used up our purchase price. 16 Truly, all the
wealth that God has taken away from our father belongs
to us and to our children. Now then, do just as God has
told you.”

17Thereupon Jacob put his children and wives on
camels; 8and he drove off all his livestock and all the
wealth that he had amassed, the livestock in his posses-
sion that he had acquired in Paddan-aram, to go to his fa-
ther Isaac in the land of Canaan.

19Meanwhile Laban had gone to shear his sheep, and
Rachel stole her father’s household idols. 20Jacob *kept
Laban the Aramean in the dark,® not telling him that he
was fleeing, 21and fled with all that he had. Soon he was
across the Euphrates and heading toward the hill country
of Gilead.

220n the third day, Laban was told that Jacob had fled.
2350 he took his kinsmen with him and pursued him a
distance of seven days, catching up with him in the hill
country of Gilead. 2¢But God appeared to Laban the Ara-
mean in a dream by night and said to him, “Beware of at-
tempting anything with Jacob, good or bad.”

25Laban overtook Jacob. Jacob had pitched his tent on
the Height, and Laban with his kinsmen encamped in the
hill country of Gilead. 26 And Laban said to Jacob, “What
did you mean by keeping me in the dark and carrying off
my daughters like captives of the sword? 27 Why did you
flee in secrecy and mislead me and not tell me? I would
have sent you off with festive music, with timbrel and
lyre. 26 You did not even let me kiss my sons and daugh-
ters good-by! It was a foolish thing for you to do. 2°T have
itin my power to do you harm; but the God of your father
said to me last night, ‘Beware of attempting anything with

a-a Lit. “I raised iny eyes and saw in adream, belold.”
b-b Lit. “stolethe mind of Laban the Aramean”; similarly in v. 26.
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31.4-13 always uses the E-name
(God) and that v. 13 seems to be a
variant of v. 3. Reading the two
texts as part of one now unified
document presents us with two
options: Is Jacob here dissembling
to his wives in order to make him-
self look innocent, or is he giving a
profound theological interpreta-
tion of the events that happened in
the previous chapter on a human
plane? 14-16: Rachel and Leah
refer to the institution of the bride-
price, a gift that the groom paid
his fiancee’s father; this text sug-
gests that in some cases it ulti-
mately went to the bride herself.
Laban, they complain (in agree-
ment for once), has consumed the
bride-price (probably in the form
of Jacob’s labor) without concerm
for them, in effect disowning
them. 19-21: Concerning these
household idols, see 1 Sam. 19.13.
“Stealing” (the Hebhas a wider
range of meaning than the En-
glish), in any event, is a recurrent
theme in this chapter and points to
one of its major ironies. Whereas
Jacob vigorously defends himself
against the charge that he de-
frauded Laban (vv. 8-12, 39), he,
in fact, had “to steal the mind of
Laban the Aramean” (see transla-
tors’ note b-b) in order to effect his
getaway. Unbeknownst to him, his
wife had indeed stolen her father’s
household idols. Given Laban’s
own deceit (29.21-28), the phrase
“stole the mind of Laban the Ara-
mean” constitutes a delicious
wordplay. In Heb, “mind” (“lev”)
sounds like “Laban” (“lavan”),
and “Aramean” (“’arami”) sounds
like “deceive” (“rima”).
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Jacob, good or bad.” 30 Very well, you had to leave because
you were longing for your father’s house; but why did
you steal my gods?”

31Jacob answered Laban, saying, “I was afraid because I
thought you would take your daughters from me by force.
32But anyone with whom you find your gods shall not re-
main alive! In the presence of our kinsmen, point out what
I have of yours and take it.” Jacob, of course, did not know
that Rachel had stolen them.

3350 Laban went into Jacob’s tent and Leah'’s tent and
the tents of the two maidservants; but he did not find
them. Leaving Leah’s tent, he entered Rachel’s tent. 3¢Ra-
chel, meanwhile, had taken the idols and placed them in
the camel cushion and sat on them; and Laban rummaged
through the tent without finding them. 35For she said to
her father, “Let not my lord take it amiss that I cannot rise
before you, for the period of women is upon me.” Thus he
searched, but could not find the household idols.

36Now Jacob became incensed and took up his griev-
ance with Laban. Jacob spoke up and said to Laban,
“What is my crime, what is my guilt that you should pur-
sue me? 3 You rummaged through all my things; what
have you found of all your household objects? Set it here,
before my kinsmen and yours, and let them decide be-
tween us two.

38“These twenty years I have spent in your service,
your ewes and she-goats never miscarried, nor did I feast
on rams from your flock. 39 That which was torn by beasts
I never brought to you; I myself made good the loss; you
exacted it of me, whether snatched by day or snatched by
night. 400ften,” scorching heat ravaged me by day and
frost by night; and sleep fled from my eyes. 410f the
twenty years that I spent in your household, I served you
fourteen years for your two daughters, and six years for
your flocks; and you changed my wages time and again.®
42Had not the God of my father, the God of Abraham and
the Fear* of Isaac, been with me, you would have sent me
away empty-handed. But God took notice of my plight
and the toil of my hands, and He gave judgment last
night.”

§3 Then Laban spoke up and said to Jacob, “The daugh-
ters are my daughters, the children are my children, and
the flocks are my flocks; all that you see is mine. Yet
what can I do now about my daughters or the children
they have borne? 44¢Come, then, let us make a pact, you
and I, that there may be a witness between you and me.”
b Lit. “ten times.”

a Lit. "Iwas.” ¢ Meaning of Heb. pahad uncertain.
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32: According to a midrash, it
was Jacob’s well-intentioned
curse that brought about his be-
loved Rachel’s premature death
(Gen. Rab. 74.4; see 35.16-20).
33-35: Note the two-fold satire,
against the miserly Laban, vainly
rummaging through his own
family’s tents, and against the
household idols themselves, es-
caping detection only because of
Rachel’s menstrual period. In the
purity system of the Torah, any-
thing on which a menstruant has
sat communicates impurity (Lev.
15.22). Whereas Laban refers to his
gods, the narrator is careful to call
them household idols (Heb “tera-
fim”). And whereas Laban is
fiercely devoted to his gods, it is
God who has stripped him of his
wealth and given it to his daugh-
ters (v. 16). Note also the connec-
tion of Laban’s “rummaging”
(“mishesh”) and Isaac’s “feeling”
(“mash”) Jacob in 27.21-22.

In each case, Jacob escapes detec-
tion, but in each case he also pays
a steep price. 39: By the standards
of the law in Exod. 22.12, Jacob
went beyond his obligations when
he made good that which was torn
by beasts. 44: Witness (“‘ed”) may
involve a pun on a similar Semitic
word ("‘ad”) that means a “pact”
or “covenant”; here, it may even
be a variant of it. If the word does
mean witness, the reference is un-
clear. Most likely, it is God Himself
who is to play that role, as in v. 50.



GENESIS 31.45-32.7

45Thereupon Jacob took a stone and set it up as a pillar.
46 And Jacob said to his kinsmen, “Gather stones.” So they
took stones and made a mound; and they partook of a
meal there by the mound. 47Laban named it Yegar-
sahadutha,” but Jacob named it Gal-ed.® 48 And Laban
declared, “This mound is a witness between you and me
this day.” That is why it was named Gal-ed; 49and [it
was called] Mizpah, because he said, “May the Lorp
watch® between you and me, when we are out of sight of
each other. 50If you ill-treat my daughters or take other
wives besides my daughters—though no one else be
about, remember, God Himself will be witness between
you and me.”

51And Laban said to Jacob, “Here is this mound and
here the pillar which I have set up between you and me:
52this mound shall be witness and this pillar shall be wit-
ness that I am not to cross to you past this mound, and
that you are not to cross to me past this mound and this
pillar, with hostile intent. 53 May the God of Abraham and
the god of Nahor”—their ancestral deities—"judge be-
tween us.” And Jacob swore by the Fear? of his father
Isaac. 54Jacob then offered up a sacrifice on the Height,
and invited his kinsmen to partake of the meal. After the
meal, they spent the night on the Height.

3 2 Early in the momning, Laban kissed his sons and

daughters and bade them good-by; then Laban left
on his journey homeward. 2Jacob went on his way, and
angels of God encountered him. 3When he saw them,
Jacob said, “This is God’s camp.” So he named that place
Mahanaim.®

VA-YISHLAH now

4Jacob sent messengers ahead to his brother Esau in the
land of Seir, the country of Edom, >and instructed them as
follows, "“Thus shall you say, ‘To my lord Esau, thus says
your servant Jacob:’ I stayed with Laban and remained
until now; 61 have acquired cattle, asses, sheep, and male
and female slaves; and I send this message to my lord in
the hope of gaining your favor.”” 7The messengers re-
turned to Jacob, saying, “"We came to your brother Esau;
he himself is coming to meet you, and there are four hun-

a Aramaic for “the mound (or, stone-heap) of witness.”

b Heb. for “the mound (or, stone-heap) of witness,” reflecting the name Gilead, v. 23.
¢ Heb. yiseph, associated with Mizpah.

d Meaning of Heb. pahad uncertain.

¢ Connected with Heb. mahaneh, “camp.”

ff Or “Thus you shall say to my lord Esau, ‘Thus says your servant Jacob: . .."
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47: The narrative gives a folk
etymology for Gilead (v. 23), a
mountainous area in Transjordan,
southeast of the Sea of Galilee
(Kinneret). 1 Kings 22.1-38 and

2 Kings 9.14-15 report wars be-
tweenIsraelites and Arameans
over one of its major cities in the
oth century BcE. Gen. 31.44-54
may reflect a pact between these
two peoples. Laban'’s giving Gal-ed
an Aramaic name is a wonderful
little touch. According to the Tal-
mud, one should not esteern the
Aramaic language lightly, for, as
these two words show, it appears
in the Torah itself (y. Sot. 7.7).

32.1-3: Agood-bye and a revela-
tion. 1: Laban omits kissing Jacob,
in pointed contrast to their initial
encounter (29.13). 3: Retrospec-
tively, this verse recalls Jacob’s ex-
perience at Bethel on his way to
Laban (28.10-22). Cf. especially
28.17, “This is none other than the
abode of God.” Prospectively, the
name Mahanaim, understood as
“two camps,” anticipates Jacob’s
precautionary division of his en-
tourage in 32.8—9.

32.4-22: Jacob prepares to meet
Esau. 4: Messengers is the same
Heb word as “angels” in v. 2. The
term communicates a premonition
that, however fearful the en-
counter with Esau may seem,
God's protective grace will not
depart from Jacob. 7: The mention
of Esau’s 400 men underscores
Jacob’s vulnerability. For all his
wives, offspring, slaves, and ani-
mals, he lacks the military might
of the brother he has wronged.
Things are looking grim.
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dred men with him.” 8 Jacob was greatly frightened; in his
anxiety, he divided the people with him, and the flocks
and herds and camels, into two camps, 2thinking, “If Esau
comes to the one camp and attacks it, the other camp may
yet escape.”

10Then Jacob said, “O God of my father Abraham and
God of my father Isaac, O Lorp, who said to me, ‘Return
to your native land and I will deal bountifully with you'’!
11T am unworthy of all the kindness that You have so
steadfastly shown Your servant: with my staff alone I
crossed this Jordan, and now I have become two camps.
12Deliver me, I pray, from the hand of my brother, from
the hand of Esau; else, I fear, he may come and strike me
down, mothers and children alike. 13 Yet You have said, ‘I
will deal bountifully with you and make your offspring as
the sands of the sea, which are too numerous to count.” ”

14 After spending the night there, he selected from what
was at hand these presents for his brother Esau: 15200 she-
goats and 20 he-goats; 200 ewes and 20 rams; 1630 milch
camels with their colts; 40 cows and 10 bulls; 20 she-asses
and 10 he-asses. 17 These he put in the charge of his ser-
vants, drove by drove, and he told his servants, “Go on
ahead, and keep a distance between droves.” 18He in-
structed the one in front as follows, “When my brother
Esau meets you and asks you, ‘Whose man are you?
Where are you going? And whose [animals] are these
ahead of you?’ 1%you shall answer, “Your servant Jacob’s;
they are a gift sent to my lord Esau; and [Jacob] himself
is right behind us.”” 20He gave similar instructions to
the second one, and the third, and all the others who fol-
lowed the droves, namely, “Thus and so shall you say to
Esau when you reach him. 21And you shall add, ‘And
your servant Jacob himself is right behind us.”” For he
reasoned, “If I propitiate him with presents in advance,
and then face him, perhaps he will show me favor.” 22 And
so the gift went on ahead, while he remained in camp that
night.

23That same night he arose, and taking his two wives,
his two maidservants, and his eleven children, he crossed
the ford of the Jabbok. 24 After taking them across the
stream, he sent across all his possessions. 25Jacob was left
alone. And a man wrestled with him until the break of
dawn. 26When he saw that he had not prevailed against
him, he wrenched Jacob’s hip at its socket, so that the
socket of his hip was strained as he wrestled with him.
27Then he said, “Let me go, for dawn is breaking.” But he
answered, “I will not let you go, unless you bless me.”
285aid the other, “What is your name?” He replied,
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GENESIS 32.8-32.28

10-13: Jacob’s prayer opens and
closes with quotations of those
promises of God that the looming
confrontation with Esau threatens
(vv. 10, 13). V. 11 expresses his hu-
mility and his gratitude for previ-
ous favors, and v. 12 asks for deliv-
erance, appealing to God’s mercy.
A talmudic rabbi, however, is
critical of Jacob on the grounds
that one should never put him-
self in a dangerous place and then
ask that a miracle be performed

(b. Shab. 32a). The danger should
be avoided, if at all possible.
17-22: The word face (Heb
“panim”) occurs seven times in
this passage (in some instances, it
is translated as ahead and the like).
This suggests a connection with
Peniel (vv. 31-32) and underscores
the association of Esau with the
mysterious figure with whom
Jacob is about to wrestle (cf. 33.10).

32.23-33: Jacob wrestles with a
divine being. The fateful en-
counter at the Jabbok is one of the
best-known episodes in the life of
Jacob, but also surely the most
enigmatic. 23-25: Peniel is on the
north bank of the Jabbok (the wadi
Zerka). Why Jacob returned there
after fording his wives and chil-
dren is unclear. In the Talmud, it is
suggested that he had returned to
retrieve some little jars he had for-
gotten there (b. Hul. g1a). In any
case, his solitude and lack of prop-
erty recall his status when he first
fled his brother’s wrath, before
God had showered His bounty
upon him (28.11). 25: The identity
of the man is as unclear as his rea-
son for attacking Jacob (cf. Exod.
4.24—26). In the Tanakh, God and
angels can appear in human form,
as in 18.2 (cf. 19.1); Josh. 5.13-15;
Judg. 13.6, 10. Jacob’s mysterious
adversary is surely supernatural,
and most traditional Jewish com-
mentators have taken him to be
angelic. A well-known midrash
sees him as the “patron angel of
Esau” and thus interprets this
episode as a warning to all future
enemies of the Jewish people:
“Your patron angel could not
withstand him [i.e., Jacob/Israel]
and you seek to attack his descen-



GENESIS 32.29-33.11

“Jacob.” 29Said he, “Your name shall no longer be Jacob,
but Israel, for you have striven® with *beings divine and
human,® and have prevailed.” 30Jacob asked, “Pray tell
me your name.” But he said, “You must not ask my
name!” And he took leave of him there. 31So Jacob named
the place Peniel meaning, “I have seen a divine being
face to face, yet my life has been preserved.” 32The sun
rose upon him as he passed Penuel, limping on his hip.
33That is why the children of Israel to this day do not eat
the thigh muscle that is on the socket of the hip, since
Jacob’s hip socket was wrenched at the thigh muscle.

3 3 Looking up, Jacob saw Esau coming, accompanied

by four hundred men. He divided the children
among Leah, Rachel, and the two maids, 2putting the
maids and their children first, Leah and her children next,
and Rachel and Joseph last. 3He himself went on ahead
and bowed low to the ground seven times until he was
near his brother. ¢Esau ran to greet him. He embraced him
and, falling on his neck, he kissed him; and they wept.
5Looking about, he saw the women and the children.
“Who,” he asked, “are these with you?” He answered,
“The children with whom God has favored your servant.”
6 Then the maids, with their children, came forward and
bowed low; 7next Leah, with her children, came forward
and bowed low; and last, Joseph and Rachel came for-
ward and bowed low; 8 And he asked, “What do you
mean by all this company which I have met?” He an-
swered, “To gain my lord’s favor.” 9Esau said, “I have
enough, my brother; let what you have remain yours.”
10But Jacob said, “No, I pray you; if you would do me this
favor, accept from me this gift; for to see your face is like
seeing the face of God, and you have received me favor-
ably. 11 Please accept my present which has been brought
to you, for God has favored me and I have plenty.” And
when he urged him, he accepted.

a Heb. saritha, connected with first part of “Israel.”
b-b Or "God (Elohim, connected with second part of ‘Israel’) and men.”
¢ Understood as “face of God.”

dants?” (Gen. Rab. 77.3). 29: The
scientific etymology of Israel is un-
clear, a good guess being “[The
God] El rules.” The folk etymology
in this verse appears again in Hos.
12.4. 30: Cf. Exod. 3.13-14; Judg.
13.18. He took leave of him could
also be rendered “he blessed him.”
If so, Jacob wins his blessing after
all. 33: The Rabbis saw this norm,

unparalleled in the Tanakh, as a
commandment (“mitzvah”) and
thus an indispensable element of
the Jewish dietary system
(“kashrut”). A majority position in
the Mishnah maintains that this
“mitzvah” was first announced
when the Torah was given on
Mount Sinai and only written
down in its current location to

TORAH

draw attention to its underlying
rationale (m. Hul. 7.6). In other
words, the prohibition did not
come into force until the revelation
on Sinai.

33.1-20: The reconciliation of
Jacob and Esau. The keynotes of
this ch are Jacob’s obsequiousness
and Esau’s gracious forbearance.
The murderous revenge that the
former had feared (32.12) and the
latter had vowed (27.41) thus
averted, Jacob succeeds in effect-
ing a definitive separation from his
brother and maintaining his own
distinctive identity. 1-2: Jacob
graphically reaffirms his prefer-
ence for Rachel (now extended to
her son Joseph), which once
caused so much ill will between
his wives (29.31-30.21). His prefer-
ence for Joseph will be the cause of
the next tear in the fabric of famil-
ial relations. It will nearly result in
his beloved son’s death (ch 37).

3: Sevenfold prostration appears
in the Amarna Letters (14th cen-
tury BCE) as a gesture of homage to
one’s suzerain. The scene reverses
the dominance of Jacob over Esau
prophesied in 25.23 and 27.29, 37.
4: He kissed him is missing in the
Septuagint, an ancient Greek
translation of the Torah produced
by Jewish scholars in Egypt. In the
Masoretic Text (the traditional rab-
binic version codified in the late
first millennium cE), dots appear
over the phrase, probably to indi-
cate its doubtful status in the man-
uscript tradition. One midrash in-
terprets the dots to mean that,
uncharacteristically, Esau felt com-
passion for Jacob and kissed him
wholeheartedly. Another midrash,
however, thinks that Esau in-
tended to “bite” (“nashakh”)
rather than to “kiss” (“nashak”)
his brother, but God hardened
Jacob’s neck, foiling his brother’s
deceitful attack (Gen. Rab. 78.9).

9: Enough (“rav”) may echo the
prophecy that “the older (‘rav’)
shall serve the younger” (25.23).
Esau, confronted with his
brother’s conspicuous obeisance,
renounces any claim to his
younger brother’s property.

11: Accept my present can also be
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12 And [Esau] said, “Let us start on our journey, and I
will proceed at your pace.” 13 But he said to him, “My lord
knows that the children are frail and that the flocks and
herds, which are nursing, are a care to me; if they are
driven hard a single day, all the flocks will die. 14 Let my
lord go on ahead of his servant, while I travel slowly, at
the pace of the cattle before me and at the pace of the chil-
dren, until I come to my lord in Seir.”

15Then Esau said, “Let me assign to you some of the
men who are with me.” But he said, “Oh no, my lord is too
kind to me!” 1650 Esau started back that day on his way to
Seir. 17But Jacob journeyed on to Succoth, and built a
house for himself and made stalls for his cattle; that is
why the place was called Succoth.?

18Jacob arrived safe in the city of Shechem which is in
the land of Canaan—having come thus from Paddan-
aram—and he encamped before the city. 19The parcel of
land where he pitched his tent he purchased from the chil-
dren of Hamor, Shechem’s father, for a hundred kesitahs.
20He set up an altar there, and called it El-elohe-yisrael.c

3 Now Dinah, the daughter whom Leah had borne

to Jacob, went out to visit the daughters of the
land. 2Shechem son of Hamor the Hivite, chief of the
country, saw her, and took her and lay with her by force.
3Being strongly drawn to Dinah daughter of Jacob, and in
love with the maiden, he spoke to the maiden tenderly.
4S50 Shechem said to his father Hamor, “Get me this girl as
a wife.”

5Jacob heard that he had defiled his daughter Dinah;
but since his sons were in the field with his cattle, Jacob
kept silent until they came home. 6 Then Shechem'’s father
Hamor came out to Jacob to speak to him. 7Meanwhile
Jacob’s sons, having heard the news, came in from the
field. The men were distressed and very angry, because he
had committed an outrage in Israel by lying with Jacob’s
daughter—a thing not to be done.

8And Hamor spoke with them, saying, “My son
Shechem longs for your daughter. Please give her to him

a Meaning “stalls,” “huts,” “booths.”
b Heb. qesitah, a unit of unknown value.
¢ “El, God of Israel.”

translated as “take my blessing.”
Jacob acknowledges the truth in
Esau’s charge that “he has taken
away my blessing” (27.35-36) and
offers amends. It is precisely God's

generosity toward the chosen son
that enables him to be generous,
in turn, to his unchosen brother.
14: Jacob never comes to his
brother in Seir, but instead jour-

GENESIS 33.12-34.8

neys to Succoth. He once again
succeeds in securing his indepen-
dence from the larger family, thus
maintaining the distinctive iden-
tity of his lineage against the
threat of assimilation into the sur-
rounding nations. 20: Through
this confession El, the supreme
Canaanite deity, is identified as
the God of Israel.

34.1-31: The rape of Dinah. No
sooner does Jacob succeed in sepa-
rating from Esau (33.12-17) than a
new threat to the distinctive iden-
tity of his family emerges when a
Canaanite prince seeks to marry
the daughter of Jacob whom he
has raped. And no sooner is an old
rerit in the family healed through
the reconciliation of Jacob and
Esau (33.1-11) than a new one
opens when Simeon and Levi defy
their father and avenge the crime
against their sister. 1-2: Given the
extraordinary lengths to which the
chosen family has gone to preserve
its identity, Dinah’s departure
from her family’s quarters is omi-
nous. In the event, though she
goes out “to see” (here rendered to
visit), she is the one seen, with
tragic consequences. Shechem is
the name not only of her rapist
(and then lover), but also of an im-
portant Canaanite city. The book
of Joshua concludes with Joshua's
making a covenant with Israel at
Shechem (Josh. ch 24). Interest-
ingly, there is no account of Israel’s
having taken the city by force of
arms during the conquest of the
land recounted in Joshua and
Judges. It is possible that complex
ethnic and political history lies
behind the powerful tale in Gen.
ch 34. 2: Some scholars suggest
that the final verb refers to im-
proper sexual relations, in this case
nonmarital sex, and not specifi-
cally rape. 3: Without justifying his
crime, the narrative builds up con-
siderable sympathy for Shechem.
8-12: According to biblical law
(and strong Assyrian precedents),
a man who rapes an unattached
woman must pay a fine to her
father, marry her, and forfeit

the right to divorce her (Deut.
22.28-29). On the other hand, bibli-



GENESIS 34.9-34.29

in marriage. ?Intermarry with us: give your daughters to
us, and take our daughters for yourselves: 10You will
dwell among us, and the land will be open before you; set-
tle, move about, and acquire holdings in it.” 11 Then
Shechem said to her father and brothers, “Do me this
favor, and I will pay whatever you tell me. 2 Ask of me a
bride-price ever so high, as well as gifts, and I will pay
what you tell me; only give me the maiden for a wife.”

13Jacob’s sons answered Shechem and his father
Hamor—speaking with guile because he had defiled their
sister Dinah—14and said to them, “We cannot do this
thing, to give our sister to a man who is uncircumcised,
for that is a disgrace among us. 15Only on this condition
will we agree with you; that you will become like us in
that every male among you is circumcised. 16 Then we will
give our daughters to you and take your daughters to
ourselves; and we will dwell among you and become as
one kindred. 17 But if you will not listen to us and become
circumcised, we will take our daughter and go.”

18Their words pleased Hamor and Hamor’s son
Shechem. 19 And the youth lost no time in doing the thing,
for he wanted Jacob’s daughter. Now he was the most re-
spected in his father’s house. 20So Hamor and his son
Shechem went to the >public place? of their town and
spoke to their fellow townsmen, saying, 21 “These people
are our friends; let them settle in the land and move about
in it, for the land is large enough for them; we will take
their daughters to ourselves as wives and give our daugh-
ters to them. 22But only on this condition will the men
agree with us to dwell among us and be as one kindred:
that all our males become circumcised as they are circum-
cised. 23 Their cattle and substance and all their beasts will
be ours, if we only agree to their terms, so that they will
settle among us.” 2¢ All ®*who went out of the gate of his
town® heeded Hamor and his son Shechem, and all
males, all those who went out of the gate of his town,*
were circumcised.

250n the third day, when they were in pain, Simeon and
Levi, two of Jacob’s sons, brothers of Dinah, took each his
sword, came upon the city unmolested, and slew all the
males. 26They put Hamor and his son Shechem to the
sword, took Dinah out of Shechem’s house, and went
away. 27 The other sons of Jacob came upon the slain and
plundered the town, because their sister had been defiled.
28They seized their flocks and herds and asses, all that
was inside the town and outside; 29all their wealth, all

a-a Lit. “gate.”  b-b le., all his fellow townsmen.
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cal law strictly forbids the mar-
riage of an Israelite to a Hivite
(Deut. 7.1-5), and the patriarchs
have gone to great lengths to
avoid intermarriage (Gen. ch 24;
27.46-28.9). From the perspective
of these (later) laws, a happy
resolution to the love-struck
Shechem'’s dilemma is impossible.
13-17: In this ch, the sons of Jacob
have already become adults, and
the perspective is that of a later pe-
riod in the national history (e.g.,
“he had committed an outrage in
Israel,” v. 7). Their devious pro-
posal seems to be that the Israel-
ites and the Hivites enter into a
covenant, an act that is prohibited
in the Torah as inevitably an in-
ducement to break faith with the
Lorp (Exod. 23.27-33). 23: Hamor
and Shechem change the terms of
the offer so as to appeal to their
kinsmen. Now the projected deal
is said to enrich the townsmen at
the expense of Jacob and his fam-
ily. 26: Were the Hivites holding
Dinah as a hostage throughout the
elaborate negotiations? Or had she
stayed in Shechem'’s house volun-
tarily, recognizing that he had
done what the law required (see
vv.8-12 n) and that the marriage
prospects for a raped woman were
not good (cf. 2 Sam. 13.12-16)?
27-29: Other does not appear in
the Heb of v. 27, and it is unclear
whether Simeon and Levi were in-
volved in the plundering. The
Bible commends those who ab-
stain from plunder in situations of
righteous war (e.g., Deut. 13.13-19;
1 Sam. 15.13-26; Esth. g.10, 15, 16).
Given the emphasis Hamor and
Shechem had placed on material
benefits (vv. 34.10-12, 23), how-
ever, and the fact that the whole
episode began with an act of vio-
lence (v. 2), the plundering of

their town exemplifies the wide-
spread biblical principle that the
punishment fit the crime (e.g.,
Deut. 19.16-21). That Simeon

and Levi slew all the males when
the latter were in pain from an
operation on their male organs
manifests the same principle.

31: Appropriately, this tragic

and ambiguous tale ends with a
question, not an assertion. There
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their children, and their wives, all that was in the houses,
they took as captives and booty.

30Jacob said to Simeon and Levi, “You have brought
trouble on me, making me odious among the inhabitants
of the land, the Canaanites and the Perizzites; my men are
few in number, so that if they unite against me and attack
me, I and my house will be destroyed.” 31But they an-
swered, “Should our sister be treated like a whore?”

3 God said to Jacob, “Arise, go up to Bethel and re-

main there; and build an altar there to the God who
appeared to you when you were fleeing from your brother
Esau.” 2So Jacob said to his household and to all who
were with him, “Rid yourselves of the alien gods in your
midst, purify yourselves, and change your clothes.
3Come, let us go up to Bethel, and I will build an altar
there tothe God who answered me when I was in distress
and who has been with me wherever I have gone.” ¢They
gave to Jacob all the alien gods that they had, and the
rings that were in their ears, and Jacob buried them under
the terebinth that was near Shechem. 5 As they set out, a
terror from God fell on the cities round about, so that they
did not pursue the sons of Jacob.

6 Thus Jacob came to Luz—that is, Bethel—in the land of
Canaan, he and all the people who were with him. 7 There
he built an altar and named the site El-bethel,’ for it was
there that God had revealed Himself to him when he was
fleeing from his brother.

8Deborah, Rebekah’s nurse, died, and was buried
under the oak below Bethel;, so it was named Allon-
bacuth.

9God appeared again to Jacob on his arrival from Pad-
dan-aram, and He blessed him. 19God said to him,

“You whose name is Jacob,
You shall be called Jacob no more,
But Israel shall be your name.”
Thus He named him Israel.
11 And God said to him,
“I am El Shaddai.-
Be fertile and increase;

a “The God of Bethel .”
b Understood as “the oak of the weeping.”
¢ Cf 17.1.

their own little brother slain or
sold into slavery in ch 37. Gen.
49.5—7, in which Jacob curses the
anger of Simeon and Levi, explic-
itly condemns these brothers

is room to question the two broth-
ers’ zeal here. The same men who
kill for the sake of the family’s
honor (against their father’s
wishes) in ch 34 consent to have
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for their excessive zeal, and ex-
plains the curious fates of the
tribes of Simeon (which was ab-
sorbed into Judah) and Levi
(which became the clerical tribe,
without land).

35.1-28: Jacob and his household
return to Bethel and travel in the
promised land. Marked by three
deaths (Deborah, Rachel, and
Isaac) and one birth (Jacob’s last
child, Benjamin), this disjointed
chapter provides closure to one
phase of Jacob’s life and prepares
the way for his next set of trials,
the apparent loss of Joseph and

all that it involves (chs 37-50).
1-7: This passage functions as a
kind of fulfillment to Jacob’s vow
in 28.20-22. God’s protection has
indeed been with him, and he is
about to return safely to his
father’s house. 2: The actions
Jacob commands to his entourage
are associated with preparations
for ritual service (e.g., Num.
19.7-8) and with a deepened and
renewed consecration to the one
God (cf. Josh. 24.14). 5: This verse
may be the conclusion to the tale
told in ch 34. 8: Nothing else is
known about this Deborah. The
story of her death serves as an ety-
mology for the name of what must
have been a well-known land-
mark. A different story suggests
that a tree in the same region is
named after the more famous Deb-
orah, a heroine of the book of
Judges (Judg. 4.4-5). A midrash,
ingeniously connecting oak (Heb
"*alon”) with a form of the Greek
word for “other” (“alon”), re-
ports that while still mourning
Rebekah'’s nurse, Jacob received
the news of another death, that of
Rebekah herself (Gen. Rab. 81.5)—
an event strangely unreported in
the Torah. Another midrash gives
a reason: Her funeral was held at
night so that “everybody would
not say, Cursed be the breasts that
suckled a person like this [i.e., her
wicked son Esau]” (Tanlu., ki-tetze
4). 9-13: These verses are charac-
terized by the vocabulary of P.

Vv. 9-10 are the Priestly version
of the change of Jacob’s name
that ] reports in 32.28-29.
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A nation, yea an assembly of nations,
Shall descend from you.
Kings shall issue from your loins.
12 The land that I assigned to Abraham and Isaac
I assign to you;
And to your offspring to come
Will 1 assign the land.”
13God parted from him at the spot where He had spoken
to him; 14and Jacob set up a pillar at the site where He had
spoken to him, a pillar of stone, and he offered a libation
on it and poured oil upon it. 15Jacob gave the site, where
God had spoken to him, the name of Bethel.
16They set out from Bethel; but when they were still
some distance short of Ephrath, Rachel was in childbirth,
and she had hard labor. 17 When her labor was at its hard-
est, the midwife said to her, “Have no fear, for it is another
boy for you.” 18 But as she breathed her last—for she was
dying—she named him Ben-oni;? but his father called him
Benjamin.® 19Thus Rachel died. She was buried on the
road to Ephrath—now Bethlehem. 20Qver her grave Jacob
set up a pillar; it is the pillar at Rachel’s grave to this day.
21]srael journeyed on, and pitched his tent beyond Mig-
dal-eder.
22While Israel stayed in that land, Reuben went and lay
with Bilhah, his father’s concubine; and Israel found out.
Now the sons of Jacob were twelve in number. 23The
sons of Leah: Reuben—Jacob’s first-born—Simeon, Levi,
Judah, Issachar, and Zebulun. 24¢The sons of Rachel: Jo-
seph and Benjamin. 2> The sons of Bilhah, Rachel’s maid:
Dan and Naphtali. 26 And the sons of Zilpah, Leah’s maid:
Gad and Asher. These are thesons of Jacob who were born
to him in Paddan-aram.

27 And Jacob came to his father Isaac at Mamre, at Kiri-
ath-arba—now Hebron—where Abraham and Isaac had
sojourned. 28]saac was a hundred and eighty years old
29when he breathed his last and died. He® was gathered to
his kinin ripe old age; and he was buried by his sons Esau
and Jacob.

3 This is the line of Esau—that is, Edom.

2Esau took his wives from among the Canaanite
women—Adah daughter of Elon the Hittite, and Oholiba-
mah daughter of Anah daughter of Zibeon the Hivite’—
3and also Basemath daughter of Ishmael and sister of Ne-

a Understood as “son of my suffering (or, strength).”
b ILe., “son of the right hand,” or “son of the south.”
¢ Lit. "Isaac.” d Cf.v. 20, “Horite.”
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14-15: This is the third time Jacob
names Bethel. The passage seems
to be a variant of 28.18-19, which
it more closely resembles than
35.7. The source analysis of v. 7
and vv. 14-15 is more uncertain
than usual. 18: According to

1 Sam. 10.2, the tomb of Rachel
was in the territory of Benjamin,
as befits this account of her death,
and not near Bethlehem, which is
in Judah. Similarly, in Jer. 31.15,
Rachel is depicted as weeping for
her children in Ramah, a Benja-
minite city (Josh. 18.21-28).
Ephrathah/Bethlehem and Judah,
however, attained high status be-
cause of their later association with
David (e.g., Ruth 4.11-12, 18-22),
and this may have contributed to
the identification of Rachel’s tomb
with the site mentioned in this
verse. 22a: The details are missing,
and the text breaks off abruptly
mid-verse (49.4 seems to allude to
the same episode), suggesting that
some material has been lost, or
that there is more to say about this
episode. A son’s having inter-
course with his father’s concubine
was a declaration of rebellion

(2 Sam. 16.20-22; 1 Kings 2.13-25).
Eager to protect the good names of
all involved, a midrash denies that
the report of Reuben’s sin is to be
taken literally (e.g., b. Shab. 55b).
28: Abraham’s life span of 175
years (25.7) and Isaac’s of 180 sug-
gest a pattern: 175 =7 X 5%, and
180 = 5 X 6 Following that pro-
gression, Jacob should live 147
years (= 3 X 7%), and so he does

(47.28)

36.1-43: The descendants of
Esau. This chapter consists of sev-
eral overlapping but not altogether
consistent genealogies, most likely
compiled from a variety of
sources. Its placement here is per-
haps owing to the list of Jacob’s
twelve sons in 35.22b-26; it also
serves to divide the Jacob cycle
from the Joseph story. The genera-
tion of Rebekah and Isaac’s twins
is now passing, and the focus for
the rest of Genesis will lie on
Jacob’s troubled descendants
alone. The attention given to
Esau’s family here suggests con-
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baioth. ¢ Adah bore to Esau Eliphaz; Basemath bore Reuel;
5and Oholibamah bore Jeush, Jalam, and Korah. Those
were the sons of Esau, who were born to him in the land
of Canaan.

6 Esau took his wives, his sons and daughters, and all the
members of his household, his cattle and all his livestock,
and all the property that he had acquired in the land of Ca-
naan, and went to another land because of his brother
Jacob. 7For their possessions were too many for them to
dwell together, and the land where they sojourned could
not support them because of their livestock. 8So Esau set-
tled in the hill country of Seir—Esau being Edom.

9This, then, is the line of Esau, the ancestor of the
Edomites, in the hill country of Seir.

10These are the names of Esau’s sons: Eliphaz, the son
of Esau’s wife Adah; Reuel, the son of Esau’s wife Base-
math. 11The sons of Eliphaz were Teman, Omar, Zepho,
Gatam, and Kenaz. 12Timna was a concubine of Esau’s
son Eliphaz; she bore Amalek to Eliphaz. Those were the
descendants of Esau’s wife Adah. 13 And these were the
sons of Reuel: Nahath, Zerah, Shammah, and Mizzah.
Those were the descendants of Esau’s wife Basemath.
14 And these were the sons of Esau’s wife Oholibamah,
daughter of Anah daughter of Zibeon: she bore to Esau
Jeush, Jalam, and Korah.

15These are the clans of the children of Esau. The de-
scendants of Esau’s first-born Eliphaz: the clans Teman,
Omar, Zepho, Kenaz, 16Korah, Gatam, and Amalek; these
are the clans of Eliphaz in the land of Edom. Those are the
descendants of Adah. 17 And these are the descendants of
Esau’s son Reuel: the clans Nahath, Zerah, Shammah, and
Mizzah; these are the clans of Reuel in the land of Edom.
Those are the descendants of Esau’s wife Basemath.
18 And these are the descendants of Esau’s wife Oholiba-
mah: the clans Jeush, Jalam, and Korah; these are the clans
of Esau’s wife Oholibamah, the daughter of Anah.
19Those were the sons of Esau—that is, Edlom—and those
are their clans.

20 These were the sons of Seir the Horite, who were set-
tled in the land: Lotan, Shobal, Zibeon, Anah, 21 Dishon,
Ezer, and Dishan. Those are the clans of the Horites, the
descendants of Seir, in the land of Edom.

22The sons of Lotan were Hori and Hemam; and
Lotan’s sister was Timna. 23 The sons of Shobal were these:
Alvan, Manahath, Ebal, Shepho, and Onam. 2¢ The sons of
Zibeon were these: Aiah? and Anah—that was the Anah

a Heb. “and Aiah.”
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siderable fraternal feeling for him
(cf. Deut. 23.8), which clashes with
later biblical and postbiblical atti-
tudes toward him. See 27.34-35 n.
2-3: See 26.34-35 n; 28.8-9 n.

6-8: The passage is reminiscent of
the separation of Abraham and Lot
in 13.5-13 and serves a similar
purpose. 9-14: This list provides
the names of Esau’s sons and their
sons in turn. Amalek’s conception
by a concubine may be a dispar-
agement related to his identity

as the ruthless enemy of the peo-
ple Israel and their God (Exod.
17.8-16; Deut. 25.17-19). 12: If the
notice about Timna is not an inter-
polation, then Amalek’s being
reckoned a descendant of Adah is
probably related to the institution
of surrogate motherhood attested
in 16.1-2; 29.3-13. 15-19: The indi-
viduals in vv. 9—14 are here listed
as the eponymous heads of the
Edomite clans. 20-30: This is a list
of the individuals and theclans of
Seir the Horite. According to Deut.
2.12, a group called Horites in-
habited the land of Seir before the
descendants of Esau wiped them
out. The exact identity of these
Horites—whether, for example,
they are the same as the “Hurri-
ans” known from cuneiform
sources—is still a matter of debate.
Note that Zibeon (vv. 20, 24) ap-
pears in v. 2 as the name of a
Hivite. 24: Nothing more is
known about Anah'’s enigmatic
discovery. The report reads like

an allusion to a story well

known to the original listeners.



GENESIS 36.25-37.4

who discovered the hot springs® in the wilderness while
pasturing the asses of his father Zibeon. 25 The children of
Anah were these: Dishon and Anah’s daughter Oholiba-
mabh. 26 The sons of Dishon® were these: Hemdan, Eshban,
Ithran, and Cheran. 27 The sons of Ezer were these: Bilhan,
Zaavan, and Akan. 28 And the sons of Dishan were these:
Uz and Aran.

29These are the clans of the Horites: the clans Lotan,
Shobal, Zibeon, Anah, 30 Dishon, Ezer, and Dishan. Those
are the clans of the Horites, clan by clan, in the land of Seir.

31These are the kings who reigned in the land of Edom
before any king reigned over the Israelites. 32Bela son of
Beor reigned in Edom, and the name of his city was Din-
habah. 33When Bela died, Jobab son of Zerah, from Boz-
rah, succeeded him as king. 3 When Jobab died, Husham
of the land of the Temanites succeeded him as king.
3SWhen Husham died, Hadad son of Bedad, who de-
feated the Midianites in the country of Moab, succeeded
him as king; the name of his city was Avith. 36 When
Hadad died, Samlah of Masrekah succeeded him as king,
37When Samlah died, Saul of Rehoboth-on-the-river suc-
ceeded him as king. 33 When Saul died, Baal-hanan son of
Achbor succeeded him as king. 39 And when Baal-hanan
son of Achbor died, Hadar succeeded him as king; the
name of his city was Pau, and his wife’s name was Mehet-
abel daughter of Matred daughter of Me-zahab.

40 These are the names of the clans of Esau, each with its
families and locality, name by name: the clans Timna,
Alvah, Jetheth, 41Oholibamah, Elah, Pinon, 42Kenaz,
Teman, Mibzar, 43 Magdiel, and Iram. Those are the clans
of Edom—that is, of Esau, father of the Edomites—by
their settlements in the land which they hold.

VA-YESHEV "N

3 Now Jacob was settled in the land where his father
had sojourned, the land of Canaan. 2This, then, is
the line of Jacob:

At seventeen years of age, Joseph tended the flocks with
his brothers, as a helper to the sons of his father’s wives
Bilhah and Zilpah. And Joseph brought bad reports of
them to their father. 3Now Israel loved Joseph best of all
his sons, for he was the child of his old age; and he had
made him an ornamented tunic.? ¢ And when his brothers

a Meaning of Heb. yemim uncertain.

b Heb. Dishan; but ¢f. vv. 21, 25, 28, and 30, and 1 Chron. 1.41.
¢ Or "Shaul.”

d Or "“acoat of many colors”; meaning of Heb. uncertain.
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31-39: None of the kings listed
heresucceeded his father, and dif-
ferent capitals are given for differ-
ent rulers. It is likely that the kings
listed here were more like the non-
dynastic leaders known as
“judges” in the biblical book of
thatname. 31: The reference to
kings reigning in Israel is difficult
toreconcile with the traditional at-
tribution of Genesis to Moses, who
died long before the monarchy. Ibn
Ezra, who is elsewhere open to the
idea of post-Mosaic passages, de-
fends the traditional doctrine by
identifying Moses himself as the
first Israelite king (also in Deut.
33.5)—a title he never holds in the
Tanakh, however. 4043: The ch
closes with another list of Edomite
clans, overlapping with vv. 15-19,
but not identical with it.

37.1-36: Joseph's brothers sell
him into slavery. Ch 37 begins the
story of Joseph, a figure who dom-
inates most of the remaining nar-
rative in Genesis. In structure, the
Joseph story is quite different from
the preceding material centering
on Abraham, Isaac, and Jacob.
Whereas the latter takes the form,
predominantly, of small, self-
contained passages, the story of Jo-
seph resembles a coherent novella,
with a subtle and well-crafted plot.
Its theology, too, is different.
Whereas the patriarchal narrative
is replete with appearances of God
or His messengers, and oracles
from them, Joseph never sees or
hears God or His messengers (the
only direct revelation in these chs
comes to Jacob, in 46.1-4). Rather,
God works here in a hidden way,
secretly guiding the course of
human events, even bringing good
out of human evil (50.20). Lastly,
whereas the stories of Abraham,
Isaac, and Jacob take place in Ca-
naan and Mesopotamia, the
novella of Joseph and his brothers
takes place mostly in Egypt. The
events that result in the return to
the promised land will begin only
after Joseph’s death. Many of
these special characteristics of

the Joseph story are found in wis-
dom literature (see pp. 1276-77).
1-3: The order of presentation is
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saw that their father loved him more than any of his
brothers, they hated him so that they could not speak a
friendly word to him.

50nce Joseph had a dream which he told to his broth-
ers; and they hated him even more. ¢He said to them,
“Hear this dream which I have dreamed: 7 There we were
binding sheaves in the field, when suddenly my sheaf
stood up and remained upright; then your sheaves gath-
ered around and bowed low to my sheaf.” 8 His brothers
answered, “Do you mean to reign over us? Do you mean
to rule over us?” And they hated him even more for his
talk about his dreams.

9He dreamed another dream and told it to his brothers,
saying, “Look, I have had another dream: And this time,
the sun, the moon, and eleven stars were bowing down to
me.” 10 And when he told it to his father and brothers, his
father berated him. “What,” he said to him, “is this dream
you have dreamed? Are we to come, I and your mother
and your brothers, and bow low to you to the ground?”
11So his brothers were wrought up at him, and his father
kept the matter in mind.

120One time, when his brothers had gone to pasture their
father’s flock at Shechem, 13Israel said to Joseph, “Your
brothers are pasturing at Shechem. Come, I will send you
to them.” He answered, “I am ready.” ¥ And he said to
him, “Go and see how your brothers are and how the
flocks are faring, and bring me back word.” So he sent him
from the valley of Hebron.

When he reached Shechem, 15a man came upon him
wandering in the fields. The man asked him, “What are
you looking for?” 6 He answered, “I am looking for my
brothers. Could you tell me where they are pasturing?”
17The man said, “They have gone from here, for I heard
them say: Let us go to Dothan.” So Joseph followed his
brothers and found them at Dothan.

18They saw him from afar, and before he came close to
them they conspired to kill him. 19They said to one an-
other, “"Here comes that dreamer! 20Come now, let us kill
him and throw him into one of the pits; and we can say, ‘A
savage beast devoured him.” We shall see what comes of
his dreams!” 21 But when Reuben heard it, he tried to save

revealing—Jacob, Joseph, his
brothers. Joseph is caught between
his doting father and his envious
siblings. Although he is the first-
born son of Jacob’s preferred wife,
Rachel (30.22—24), his older broth-
ers have stationed him with the

sons of the slave women (30.3-13),
the lowest ranking siblings. Like
his dreams (vv. 5-11), this contra-
diction may foreshadow the radi-
cal reversal of Joseph's status.

4: The end of the verse can be
translated more literally as, “they

GENESIS 37.5-37.21

could not say ‘Shalom’ to him.”

5: Like the “bad reports [that] he
brought to his father” (v. 2), his
telling his brothers the dream evi-
dences Joseph’s immaturity and
lack of foresight—both of which
will be dramatically remedied as
his tale unfolds. 8: In each of the
three pairs of dreams in the Joseph
story, one dream focuses on grain
or grain products (40.16-19;
41.5-7). The brothers see only
dominance in Joseph’s own first
dream, missing altogether the
symbolism of the grain imagery.
When they do bow down to him,
it will be in supplication that
he—who has grain when they

do not—will feed them (42.6~7).
9-11: Joseph tells his first dream to
the brothers alone, the second to
his brothers and his father. Simi-
larly, his brothers come to Egypt
alone and bow down to him (42.6);
only afterwards does Jacob come
(46.6) and bow to his son (47.31).
Jacob is doubly incredulous of the
dream, perhaps because it appears
to mention Rachel, who has al-
ready died giving birth to Benja-
min (35.16-20). In the Talmud, a
rabbi observes that this illustrates
the rule that only part of any given
dream comes true, not the whole
(b. Ber. 55a). Rashi, on the other
hand, cites a midrash that identi-
fies Joseph’s mother with Bilhah,
Rachel’s slave and surrogate

(Gen. Rab. 44.11). Some modern
scholars have speculated that the
second dream presupposes an ear-
lier form of the story, in which
Rachel had not yet passed away.
12-13: Joseph'’s response, I am
ready (“hineni”), recalls instances
in which the same Heb word ap-
pears in contexts in which earlier
fathers were about to lose, or
seemed about to lose, their favored
sons (22.1, 7, 11; 27.1). 14: How
your brothers are, lit. “the shalom of
your brothers,” is telling, given the
absence of “shalom” in the family
(see v. 4 n.). Shechem being quite a
distance from Hebron, there is
room to wonder why Jacob did not
foresee danger, even before his be-
loved son reached his angry broth-
ers. Eventually, Joseph does reach
Shechem in peace—after his death
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him from them. He said, “Let us not take his life.” 22 And
Reuben went on, “Shed no blood! Cast him into that pit
out in the wilderness, but do not touch him yourselves”—
intending to save him from them and restore him to his
father. 22When Joseph came up to his brothers, they
stripped Joseph of his tunic, the ornamented tunic that he
was wearing, 2¢and took him and cast him into the pit.
The pit was empty; there was no water in it.

25Then they sat down to a meal. Looking up, they saw a
caravan of Ishmaelites coming from Gilead, their camels
bearing gum, balm, and ladanum to be taken to Egypt.
26 Then Judah said to his brothers, “What do we gain by
killing our brother and covering up his blood? 27 Come, let
us sell him to the Ishmaelites, but let us not do away with
him ourselves. After all, he is our brother, our own flesh.”
His brothers agreed. 28 When Midianite traders passed by,
they pulled Joseph up out of the pit. They sold Joseph for
twenty pieces of silver to the Ishmaelites, who brought Jo-
seph to Egypt.

29When Reuben returned to the pitand saw that Joseph
was not in the pit, he rent his clothes. 30 Returning to his
brothers, he said, “The boy is gone! Now, what am I to
do?” 31Then they took Joseph’s tunic, slaughtered a kid,
and dipped the tunic in the blood. 32They had the orna-
mented tunic taken to their father, and they said, “We
found this. Please examine it; is it your son’s tunic or
not?” 33 He recognized it, and said, “My son’s tunic! A sav-
age beast devoured him! Joseph was torn by a beast!”
34Jacobrent his clothes, put sackcloth on his loins, and ob-
served mourning for his son many days. 35All his sons
and daughters sought to comfort him; but he refused to be
comforted, saying, “No, I will go down mourning to my
son in Sheol.” Thus his father bewailed him.

36 The Midianites,” meanwhile, sold him in Egypt to
Potiphar, a courtier of Pharaoh and his chief steward.

3 About that time Judah left his brothers and

camped near a certain Adullamite whose name
was Hirah. 2There Judah saw the daughter of a certain
Canaanite whose name was Shua, and he married her and
cohabited with her. 3 She conceived and bore a son, and he

a Heb. “Medanites.”

(Josh. 24.32)! 23: The clothing and
unclothing of Joseph mark pivotal
moments in the course of the nar-

rative (cf. 37.3; 39.15-18; 41.14, 42).

25: The brothers’ meal displays

their extraordinary callousness

and insensitivity to human life (cf.

Esth. 3.15). Later, the tables turn,
and Joseph arranges a meal in
which he is the master, and they,
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his nervous dependents (43.29-34).
26-27: It is Judah’s advice that is
ultimately heeded, reflecting the
importance of this brother else-
where in the Joseph story. 28: In its
currentform, the text mentions
both Ishmaelite caravaneers (v. 25)
and Midianite traders, just as it
mentions two different attempts to
save Joseph’s life, one by Reuben
(vv.21-22, 29-30) and one by
Judah (vv. 26-28). Although argu-
ments have been made that Midi-
anites and Ishmaelites are the
same group (cf. Judg. 8.24), many
modern scholars think the expla-
nation lies in source analysis: Reu-
ben and the Midianites derive
from the E version of the story,
and Judah and the Ishmaelites
from the ] version, though it is dif-
ficult to find complete ] and E ver-
sions throughout the narrative. In
thestory in its current form, it is
unclear who is the subject of pulled
in v. 28—thebrothers or the Midi-
anite traders. One could argue that
if it is the latter, Joseph’s brothers
truly do not know what became of
him. But the idea that it was the
Midianites rather than the brothers
who sold him to the Ishmaelites
cannot explain the reports that it is
the Midianites who bring him to
Egypt (v. 36; cf. 39.1). 30: Reuben'’s
cry is strikingly similar to Rachel’s
lament in Jer. 31.15. 31: Thereis a
certain poetic justice to the broth-
ers’ cruel deception of their father,
since Jacob had used kids to de-
ceive his own father (27.5-23).

35: That Jacob refused to be com-
forted recalls what is said of Rachel
inJer. 31.15, in a lament for the
lost members of the nation. See

37.30 n.

38.1-30: Judah and Tamar. This
chapter, which treats the origins
of the Judahite clans (cf. Num.
26.19-22), is, on the one hand, in-
dependent of the novella of Joseph
in which it now appears. Note that
Judah lives apart from his brothers
and already has grown children
when the tale begins. On the other
hand, a number of verbal and
thematic connections to the

Joseph story bespeak the exquisite
fitness of its placement therein.
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named him Er. 4She conceived again and bore a son, and
named him Onan. 5Once again she bore a son, and named
him Shelah; he was at Chezib when she bore him.

6Judah got a wife for Er his first-born; her name was
Tamar. 7But Er, Judah’s first-born, was displeasing to the
Lorp, and the Lorp took his life. 8 Then Judah said to
Onan, “Join with your brother’s wife and do your duty by
her as a brother-in-law,* and provide offspring for your
brother.” 9But Onan, knowing that the seed would not
count as his, let it go to waste® whenever he joined with
his brother’s wife, so as not to provide offspring for his
brother. 19What he did was displeasing to the Lorp, and
He took his life also. 11 Then Judah said to his daughter-in-
law Tamar, “Stay as a widow in your father’s house until
my son Shelah grows up”—for he thought, “He too might
die like his brothers.” So Tamar went to live in her father’s
house.

12 A long time afterward, Shua’s daughter, the wife of
Judah, died. When <his period of moumning was over,*
Judah went up to Timnah to his sheepshearers, together
with his friend Hirah the Adullamite. 13 And Tamar was
told, “Your father-in-law is coming up to Timnah for the
sheepshearing.” 14So she took off her widow’s garb, cov-
ered her face with a veil, and, wrapping herself up, sat
down at the entrance to Enaim,? which is on the road to
Timnah; for she saw that Shelah was grown up, yet she
had not been given to him as wife. 1When Judah saw her,
he took her for a harlot; for she had covered her face. 16So
he turned aside to her by the road and said, “Here, let me
sleep with you”—for he did not know that she was his
daughter-in-law. “What,” she asked, “will you pay for
sleeping with me?” 17He replied, “I will send a kid from
my flock.” But she said, “You must leave a pledge until
you have sent it.” 18 And he said, “What pledge shall I
give you?” She replied, “Your seal and cord, and the staff
which you carry.” So he gave them to her and slept with
her, and she conceived by him. 19Then she went on her
way. She took off her veil and again put on her widow’s

arb.
& 20Judah sent the kid by his friend the Adullamite, to re-
deem the pledge from the woman; but he could not find
her. 21He inquired of the people of that town, “Where is
the cult prostitute, the one at Enaim, by the road?” But
they said, “There has been no prostitute here.” 2250 he re-
turned to Judah and said, “I could not find her; moreover,

a Cf. Deut. 25.5. b Lit. “spoil on the ground.”  c-c Lit. “he was comforted.”
d Cf. Enam, Josh. 15.34. Others “in anopen place” or “at the crossroad.”
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8: The duty in question, known in
English as “levirate marriage,” is
spelled out in Deut. 25.5-10.If a
man dies childless, his brother is
obligated to marry his widow, and
her first son is reckoned as the off-
spring of the deceased. In Deuter-
onomy, the surviving brother can
decline and undergo a procedure
that the Rabbis named “halitzah,”
but Gen. ch 38 presupposes a stage
in the history of the law in which
“halitzah” is still unknown (cf.
Ruth 4.5-6). Today, levirate mar-
riage is discouraged and “hal-
itzah” is substituted among tradi-
tionally observant Ashkenazic
Jews. Some Sephardic groups still
practice levirate marriage. 9: Onan
would have to expend his own re-
sources to support a child that is
legally someone else’s, and the
child, as the heir to a first-born
son, would displace Onan in

the line of inheritance to boot.

11: Judah'’s loss of two sons and
reluctance to surrender the third
foreshadows the tragic situation of
Jacob, who will soon lose Joseph
and Simeon (or so it will appear to
him) and refuse to surrender Ben-
jamin, as he must if the family is to
survive (42.36—38). 14-15: The use
of a disguise in pursuit of a pur-
pose that conforms to the will of
God (and, in this case, religious
law) recalls Jacob’s deceit in ch 27.
17: Note the echo of the preceding
ch, where a kid also played a key
role in deceiving a parent
(37.31-35). 21: Cult prostitute and
prostitute are the same word in
Heb; many scholars doubt that
cultic prostitution as it is usually
understood existed in ancient
Israel. A different term under-

lies “harlot” in wv. 15, 24.
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the townspeople said: There has been no prostitute here.”
23Judah said, “Let her keep them, lest we become a laugh-
ingstock. I did send her this kid, but you did not find her.”

24 About three months later, Judah was told, “Your
daughter-in-law Tamar has played the harlot; in fact, she
is with child by harlotry.” “Bring her out,” said Judah,
“and let her be burned.” 25 As she was being brought out,
she sent this message to her father-in-law, “I am with
child by the man to whom these belong.” And she added,
“Examine these: whose seal and cord and staff are these?”
26 Judah recognized them, and said, “She is more in the
right than I, inasmuch as I did not give her to my son She-
lah.” And he was not intimate with her again.

27When the time came for her to give birth, there were
twins in her womb! 28 While she was in labor, one of them
put out his hand, and the midwife tied a crimson thread
on that hand, to signify: This one came out first. 25 But just

then he drew back his hand, and out came his brother;

and she said, “What a breach® you have made for your-
self'” So he was named Perez. 30 Afterward his brother
came out, on whose hand was the crimson thread; he was
named Zerah.®

3 9 When Joseph was taken down to Egypt, a certain

Egyptian, Potiphar, a courtier of Pharaoh and his
chief steward, bought him from the Ishmaelites who had
brought him there. 2The LorDp was with Joseph, and he
was a successful man; and he stayed in the house of his
Egyptian master. 3 And when his master saw that the LorD
was with him and that the Lorp lent success to everything
he undertook, ¢he took a liking to Joseph. He made him his
personal attendant and put him in charge of his household,
placing in his hands all that he owned. > And from the time
that the Egyptian put him in charge of his household and
of all that he owned, the LorDp blessed his house for
Joseph’s sake, so that the blessing of the Lorp was upon
everything that he owned, in the house and outside. ¢He
left all that he had in Joseph’s hands and, with him there,
he paid attention to nothing save the food that he ate. Now
Joseph was well built and handsome.

7 After a time, his master’s wife cast her eyes upon Jo-

a Heb. peres b Le., "brightness,” perhaps alluding to the crimson thread.

24: Tamar’s ostensible capital of-
fense is not prostitution, but adul-
tery (see Deut. 22.23-24), since she
is still in a state akin to betrothal to
Judah'’s family. Adultery is the

false charge in the next ch as well
(39.7—-18). 25: Examine these is iden-
tical in the Heb to “Please examine
it” in the previous chapter (37.32).
These are, in fact, theonly two in-
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stances of this expression in the
Tanakh. Recognition (the same
word in Heb) is a major theme in
the Joseph story (see also 42.7-8).
26: Tamar'’s actions are justified in
Judah's eyes, and in the eyes of the
author. She ensured that the family
line of Judah was preserved. A
midrash in the Talmud sees
Judah'’s Heb name (which includes
every letter of the four-letter name
of the LoRD) as a reward for his
public confession of wrongdoing
in this episode (b. Sot. 10b). Ac-
cording to 1 Chron. 4.21, Shelah
named his first son Er, suggesting
that Judah did finally release him
to the first Er's widow, Tamar.
27-30: The birth story of Perez
and Zerah is highly reminiscent of
that of Jacob and Esau in 25.21-26.
It is from Perez that King David
was descended, as reported, for
example, in Ruth (Ruth 4.18-22), a
book with striking similarities to
Gen. ch 38 (see also Ruth 4.11-12).

39.1-23: Joseph in Potiphar’s
house. Genesis rejoins the story of
Joseph after the digression of ch
38. The bulk of ch 39 centers on the
hero’s resistance to seduction and
the ensuing false accusation of the
spurned matron. It shows remark-
able similarities to an Egyptian
tale, “TheStory of Two Brothers.”
Although some dependence is
likely, the biblical narrative adapts
its prototype to characteristic Isra-
elite theological and ethical con-
victions. 39.1-6a: As in ch 37,
which speaks of Jacob’s preference
for Joseph (vv. 3—4), so here the lat-
ter is the beneficiary of a mysteri-
ous favor, this time from the LORD.
One senses that, unbeknownst to
all at the time, Jacob’s favoritism
for the son of his old age had been
the medium for a higher purpose.
Like Laban (30.27-30), Potiphar
benefits mightily from association
with this descendant of Abraham.
6-7: Good looks are often a sign

of divine favor in the Tanakh (e.g.,
1 Sam. 9.2; 16.12), but here they set
the one who bears them up for a
potentially catastrophic tempta-
tion. A midrash, finding it difficult
to believe that Joseph was alto-
gether innocent, likens him to one
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seph and said, “Lie with me.” 8 But he refused. He said to
his master’s wife, “Look, with me here, my master gives
no thought to anything in this house, and all that he owns
he has placed in my hands. 9He wields no more authority
in this house than I, and he has withheld nothing from me
except yourself, since you are his wife. How then could I
do this most wicked thing, and sin before God?” 10 And
much as she coaxed Joseph day after day, he did not yield
to her request to lie beside her, to be with her.

110ne such day, he came into the house to do his work.
None of the household being there inside, 12she caught
hold of him by his garment and said, “Lie with me!” But
heleft his garment in her hand and got away and fled out-
side. 13When she saw that he had left it in her hand and
had fled outside, 14 she called out to her servants and said
to them, “Look, he had to bring us a Hebrew to dally with
us! This one came to lie with me; but I screamed loud.
15And when he heard me screaming at the top of my
voice, he left his garment with me and got away and fled
outside.” 16She kept his garment beside her, until his mas-
ter came home. 17 Then she told him the same story, say-
ing, “The Hebrew slave whom you brought into our
house came to me to dally with me; 18but when I
screamed at the top of my voice, he left his garment with
me and fled outside.”

19When his master heard the story that his wife told
him, namely, “Thus and so your slave did to me,” he was
furious. 20So Joseph’s master had him put in prison,
where the king’s prisoners were confined. But even while
he was there in prison, 21the LorD was with Joseph: He
extended kindness to him and disposed the chief jailer fa-
vorably toward him. 22The chief jailer put in Joseph’s
charge all the prisoners who were in that prison, and he
was the one to carry out everything that was done there.
23The chief jailer did not supervise anything that was in
Joseph’s® charge, because the Lorp was with him, and
whatever he did the Lorp made successful.

4 Some time later, the cupbearer and the baker of the
king of Egypt gave offense to their lord the king of
Egypt. 2Pharaoh was angry with his two courtiers, the

a Lit. “lis.”

ment for his narcissism and
machismo (Gen. Rab. 87.3).

8-9: Joseph's pointed deference to
his master stands in striking con-
trast with his dreams of domi-

“who would stand in the market
place, put make-up around his
eyes, straighten up his hair, and
swing his heels.” Mrs. Potiphar’s
proposition was thus a punish-
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nance in 37.5-11. One senses that
thebrash and unreflective
teenager of ch 37 has matured into
amore responsible man, with the
appropriate humility. Joseph’s
mention of God is his first. No one
mentioned the deity in the previ-
ous two chs. 12: The garment left
in her hand (also in v. 13) contrasts
with Potiphar’s placing “in his
hands all that he owned” (v. 4).
The use of a garment as fraudulent
evidence recalls Joseph'’s brothers’
displaying the bloodstained tunic
to their father (37.31-33) and con-
trasts with Tamar’s truthful pre-
sentation to Judah of his “seal and
cord and staff” (38.25-26). Note
the telling contrast between the
woman who attempts to dishonor
her marriage without success
(Mrs. Potiphar) and the woman
who, also acting boldly and seduc-
tively, succeeds in implementing
the law and thus ensures the sur-
vival of her family (Tamar).

14: Her clever phrasing suggests a
hope to profit from her staff’s re-
sentment of a foreigner and per-
haps of their boss as well (he had to
bring us a Hebrew). Here she sides
with her servants (bring us),
whereas in v. 17 she sides with her
husband (“whom you brought
into our house”), although in both
cases she blames him for introduc-
ing Joseph into the household.
17-18: Now she blames Joseph
primarily, and her husband only
indirectly. Note that here (as in

v. 15) she describes the garment
that was left “in her hand”

(v. 12) as with me, instead, subtly
disguising her true involvement.
19-23: The tale ends where it
began (v. 2), with an affirmation of
God'’s presence in Joseph'’s affairs
and the success it brings. Even in
prison, the young man who had
been second in rank in his family
(37.3) and second in rank in the
chief steward’s household (vv. 4-6)
achieves the same status, when the
warden puts him in charge of the
other prisoners.

40.1-23: Joseph the dream inter-
preter. In this chapter, we hear of
the second of the three pairs of
dreams that mark pivotal mo-
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chief cupbearer and the chief baker, 3and put them in cus-
tody, in the house of the chief steward, in the same prison
house where Joseph was confined. ¢ The chief steward as-
signed Joseph to them, and he attended them.

When they had been in custody for some time, 5both of
them—the cupbearer and the baker of the king of Egypt,
who were confined in the prison—dreamed in the same
night, each his own dream and each dream with its own
meaning. 6 When Joseph came to them in the morning, he
saw that they were distraught. “He asked Pharaoh’s
courtiers, who were with him in custody in his master’s
house, saying, “Why do you appear downcast today?”
8 And they said to him, “We had dreams, and there is no
one to interpret them.” So Joseph said to them, “Surely
God can interpret! Tell me [your dreams].”

9Then the chief cupbearer told his dream to Joseph. He
said to him, “In my dream, there was a vine in front of me.
100On the vine were three branches. It had barely budded,
when out came its blossoms and its clusters ripened into
grapes. 11 Pharaoh’s cup was in my hand, and I took the
grapes, pressed them into Pharaoh’s cup, and placed the
cup in Pharaoh’s hand.” 12Joseph said to him, “This is its
interpretation: The three branches are three days. 33In
three days Pharaoh will pardon you?® and restore you to
your post; you will place Pharaoh’s cup in his hand, as
was your custom formerly when you were his cupbearer.
14 But think of me when all is well with you again, and do
me the kindness of mentioning me to Pharaoh, so as to
free me from this place. 15 For in truth, I was kidnapped
from the land of the Hebrews; nor have I done anything
here that they should have put me in the dungeon.”

16 When the chief baker saw how favorably he had in-
terpreted, he said to Joseph, “In my dream, similarly, there
were three openwork baskets® on my head. 17In the up-
permost basket were all kinds of food for Pharaoh that a
baker prepares; and the birds were eating it out of the bas-
ket above my head.” 18Joseph answered, “This is its inter-
pretation: The three baskets are three days. 1°In three days
Pharaoh will lift off your head and impale you upon a
pole; and the birds will pick off your flesh.”

200n the third day—his birthday—Pharaoh made a
banquet for all his officials, and he singled outc his chief
cupbearer and his chief baker from among his officials.
21He restored the chief cupbearer to his cupbearing, and

a Lit. “lift up your head.”
b Others “baskets with white bread” or “white baskets”; meaning of Heb. hori uncertain.
c Lit. "lifted the head of.”

—80—

TORAH

ments in Joseph's life. The first

pair (37.5-11) were Joseph's own,
and their interpretation came not
from him, but from his outraged
brothers and incredulous father.
Taken for dreams of kingship, they
nearly result in the dreamer’s
death and leave him in slavery
(37.18-28). Joseph decodes the sec-
ond set of dreams himself, through
a hitherto unmentioned God-given
talent. They treat of the same po-
larity, favor from the king (v. 13),
reminiscent of the nearly lethal
favor Joseph received from his fa-
ther (37.3), on the one hand, and
death, on the other (v. 19). 8: Surely
God can interpret! may imply a cri-
tique of divination practices
prominent in the ancient world.
The contrast between Joseph, with
his God-given talent for dream in-
terpretation, and the bankruptcy
of the Egyptian magicians is more
pronounced in the next chapter,
which deals with Pharaoh’s
dreams (41.8). The theme fore-
shadows Moses and Aaron’s deci-
sive confrontation with Pharaoh’s
magicians in Exod. chs 7-11 (see
esp. Exod. 8.15). 16-19: The chief
baker altogether misses the key
point that Joseph'’s gift for inter-
pretation depends on the grace of
God. Instead, he imagines that it is
all a matter of technique: Similar
dreams must lead to similar inter-
pretations (not an unreasonable
expectation in light of the other
pairs in 37.5 and 41.1-32). But Jo-
seph notices a crucial detail that
the chief baker has missed: Not
Pharaoh but birds eat from the
basket on his head. Having missed
God'’s grace, the chief baker will be
denied Pharaoh’s as well.
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he placed the cup in Pharaoh’s hand; 22but the chief baker
he impaled—just as Joseph had interpreted to them.

23Yet the chief cupbearer did not think of Joseph; he for-
got him.

MIKKETS ¢

4 After two years’ time, Pharaoh dreamed that he

was standing by the Nile, 2when out of the Nile
there came up seven cows, handsome and sturdy, and
they grazed in the reed grass. 3 But presently, seven other
cows came up from the Nile close behind them, ugly and
gaunt, and stood beside the cows on the bank of the Nile;
4and the ugly gaunt cows ate up the seven handsome
sturdy cows. And Pharaoh awoke.

5He fell asleep and dreamed a second time: Seven ears
of grain, solid and healthy, grew on a single stalk. 6 But
close behind them sprouted seven ears, thin and scorched
by the east wind. 7And the thin ears swallowed up the
seven solid and full ears. Then Pharaoh awoke: it was a
dream!

8Next morning, his spirit was agitated, and he sent for
all the magicians of Egypt, and all its wise men; and Phar-
aoh told them his dreams, but none could interpret them
for Pharaoh.

9The chief cupbearer then spoke up and said to Phar-
aoh, “I must make mention today of my offenses. 1Once
Pharaoh was angry with his servants, and placed me in
custody in the house of the chief steward, together with
the chief baker. 11 We had dreams the same night, he and I,
each of us a dream with a meaning of its own. 12 A Hebrew
youth was there with us, a servant of the chief steward;
and when we told him our dreams, he interpreted them
for us, telling each of the meaning of his dream. 13 And as
he interpreted for us, so it came to pass: I was restored to
my post, and the other was impaled.”

14Thereupon Pharaoh sent for Joseph, and he was
rushed from the dungeon. He had his hair cut and
changed his clothes, and he appeared before Pharaoh.
15 And Pharaoh said to Joseph, “I have had a dream, but
no one can interpret it. Now I have heard it said of you
that for you to hear a dream is to tell its meaning.” 6 Jo-
seph answered Pharaoh, saying, “Not I' God' will see to
Pharaoh’s welfare.”

17Then Pharaoh said to Joseph, “In my dream, I was
standing on the bank of the Nile, 18when out of the Nile
came up seven sturdy and well-formed cows and grazed
in the reed grass. 19Presently there followed them seven
other cows, scrawny, ill-formed, and emaciated—never
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41.1-57: Joseph interprets
Pharaoh’s dreams and becomes
vizier. Vv. 1-32 deal with the last
of the three pairs of dreams in the
Joseph story, the dreams of Phar-
aoh. Vv. 33-57 detail Joseph's un-
solicited recommendation of a
course to enable Egypt to survive
the crisis, and then report the
king’s enthusiastic appointment
of the young Hebrew man to
implement his own policy.

1-7: Pharaoh’s dreams revert to
the pattern of the first pair,
Joseph’s own (37.5-11), in that
they both mean the same thing (v.
32) and deal with the triumph of
the weak over the strong. And like
the intervening pair, those of the
chief cupbearer and chief baker
(40.9-22), each of the two dreams
deals with themes of good fortune
and ill, in that order. 8: See 40.8 n.
The inability of the pagan magi-
cians to interpret dreams and ac-
curately predict the future is de-
veloped at greater length in Dan.
ch 2, a narrative influenced by the
Joseph story. Cf. Isa. 41.21-24.

14: The Heb word for dungeon
(also in 40.15) is the same as that
for the “pit” into which Joseph's
brothers threw him in 37.20, 22,
24, 28. The chief cupbearer’s be-
lated act of remembrance has
suddenly reversed Joseph's re-
peated descents—into the pit, into
Egypt, into prison. The pattern is
familiar from prayers of thanks-
giving (e.g., Ps. 30, esp. vv. 4, 10).
For the fourth time, Joseph's
clothes are changed (the previous
instances are in 37.3, 23; 39.12),
this time (like the first) as a sign
of elevation. 16: See 39.8—9 n.
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had I seen their likes for ugliness in all the land of Egypt!
20 And the seven lean and ugly cows ate up the first seven
cows, the sturdy ones; 21but when they had consumed
them, one could not tell that they had consumed them, for
they looked just as bad as before. And I awoke. 22In my
other dream, I saw seven ears of grain, full and healthy,
growing on a single stalk; Zbut right behind them
sprouted seven ears, shriveled, thin, and scorched by the
east wind. 2¢And the thin ears swallowed the seven
healthy ears. I have told my magicians, but none has an
explanation for me.”

25And Joseph said to Pharaoh, “Pharaoh’s dreams are
one and the same: God has told Pharaoh what He is about
to do. 26 The seven healthy cows are seven years, and the
seven healthy ears are seven years; it is the same dream.
27The seven lean and ugly cows that followed are seven
years, as are also the seven empty ears scorched by the
east wind; they are seven years of famine. 281t is just as I
have told Pharaoh: God has revealed to Pharaoh what He
is about to do. 22Immediately ahead are seven years of
great abundance in all the land of Egypt. 30 After them will
come seven years of famine, and all the abundance in the
land of Egypt will be forgotten. As the land is ravaged by
famine, 31 no trace of the abundance will be left in the land
because of the famine thereafter, for it will be very severe.
32As for Pharaoh having had the same dream twice, it
means that the matter has been determined by God, and
that God will soon carry it out.

33 Accordingly, let Pharaoh find a man of discernment
and wisdom, and set him over the land of Egypt. 3¢ And
let Pharaoh take steps to appoint overseers over the land,
and organize’ the land of Egypt in the seven years of
plenty. 35Let all the food of these good years that are com-
ing be gathered, and let the grain be collected under
Pharaoh'’s authority as food to be stored in the cities. 36 Let
that food be a reserve for the land for the seven years of
famine which will come upon the land of Egypt, so that
the land may not perish in the famine.”

37The plan pleased Pharaoh and all his courtiers. 38 And
Pharaoh said to his courtiers, “Could we find another like
him, a man in whom is the spirit of God?” 39So Pharaoh
said to Joseph, “Since God has made all this known to
you, there is none so discerning and wise as you. 40 You
shall be in charge of my court, and by your command
shall all my people be directed;® only with respect to the

a Others “take a fifth part of “; meaning of Heb. uncertain.
b Othiers “order themselves” or “pay homage”; meaning of Heb. yishshaq uncertain.
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33-36: Unlike the implication of
Joseph’s own two dreams
(37.5-11), the domination of the
weak over the strong is not the last
word. Foresight and prudence, Jo-
seph tells Pharaoh, can enable the
land to survive catastrophe. As
things turn out, the survival of
Egypt will have a more particular
meaning as well: It foreshadows
and enables the healing of the rift
between Joseph and his brothers.
40: Joseph is once again second in
rank. See 39.19-23 n. Joseph will
indeed rule, just as his brothers
feared (37.8, 10-11), but with this
crucial qualification: His rule will
be rooted not in sheer power, but
in the benefit he provides to the
less fortunate. This corresponds to
an ideal of kingship widespread in
the ancient Near East, in which the
king is the rescuer and servant

of the people (cf. Judg. 11.4-11).
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throne shall I be superior to you.” 41 Pharaoh further said
to Joseph, “See, I put you in charge of all the land of
Egypt.” 2 And removing his signet ring from his hand,
Pharaoh put it on Joseph’s hand; and he had him dressed
in robes of fine linen, and put a gold chain about his neck.
43He had him ride in the chariot of his second-in-
command, and they cried before him, “Abrek!” Thus he
placed him over all the land of Egypt.

44 Pharaoh said to Joseph, “I am Pharaoh; yet without
you, no one shall lift up hand or foot in all the land of
Egypt.” 4¢5Pharaoh then gave Joseph the name Zaphenath-
paneah;® and he gave him for a wife Asenath daughter of
Poti-phera, priest of On. Thus Joseph emerged in charge
of the land of Egypt.—46Joseph was thirty years old when
he entered the service of Pharaoh king of Egypt.—Leaving
Pharaoh’s presence, Joseph traveled through all the land
of Egypt.

47During the seven years of plenty, the land produced
in abundance. 48 And he gathered all the grain of <the
seven years that the land of Egypt was enjoying,* and
stored the grain in the cities; he put in each city the grain
of the fields around it. 49So Joseph collected produce in
very large quantity, like the sands of the sea, until he
ceased to measure it, for it could not be measured.

50Before the years of famine came, Joseph became the
father of two sons, whom Asenath daughter of Poti-phera,
priest of On, bore to him. 51Joseph named the first-born
Manasseh, meaning, “God has made me forget’ com-
pletely my hardship and my parental home.” 52And the
second he named Ephraim, meaning, “God has made me
fertile® in the land of my affliction.”

53The seven years of abundance that the land of Egypt
enjoyed came to an end, >¢and the seven years of famine
set in, just as Joseph had foretold. There was famine in all
lands, but throughout the land of Egypt there was bread.
55 And when all the land of Egypt felt the hunger, the peo-
ple cried out to Pharaoh for bread; and Pharaoh said to all
the Egyptians, “Go to Joseph; whatever he tells you, you
shall do.”—56 Accordingly, when the famine became se-
vere in the land of Egypt, Joseph laid open all that was
within, and rationed out grain to the Egyptians. The
famine, however, spread over the whole world. 57 So all

a Others "Bow the knee,” as though from Heb. barakh “to kneel”; perhaps from an Egyp-
tian word of unknown meaning.

b Egyptian for “God speaks; he lives,” or “creator of life.”

c-c Lit. “the seven years that were in the land of Egypt.”

d Heb. nashshani, connected with “Manasseli” (Menashsheh).

¢ Heb. hiphrani, connected with "Ephraim.”
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42: This is Joseph'’s fifth and final
change of clothes. Seev. 41.14 n.
45: In Egyptian, Asenatli means
“the one who belongs to (the god-
dess) Neith.” Since Jewish law
does not recognize any marriage
between a Jew and a Gentile (see
26.34-35 n.), Jewish tradition came
to interpret Asenath as the proto-
typical convert to Judaism. Her
powerful story is told at length in
an important Hellenistic novella,
“Joseph and Asenath.” Rabbinic
tradition identifies her father, Poti-
phera, with the Potiphar of ch 39
(b. Sot. 13b), but this is unlikely.
51: Saved by the cupbearer’s act of
remembrance (vv. g-13), Joseph
nonetheless gives his first-born
son a name that celebrates forget-
fulness. The family history that he
has repressed will, however, re-
turn to confront himn with great
force in the next chapter (42.8-9).
52: Fertility in the land of affliction
will eventually prove a mixed
blessing. “When the Israelites were
fertile and prolific, . . . a new king
arose over Egypt who did not
know Joseph” (Exod. 1.7-8) and
sought to inflict upon them the
fate decided for Joseph in Gen.

ch 37: enslavement and death
(Exod. 1.9-12, 15-22).



GENESIS 42.1—42.20

the world came to Joseph in Egypt to procure rations, for
the famine had become severe throughout the world.

4 2 When Jacob saw that there were food rations to be

had in Egypt, he® said to his sons, “Why do you
keep looking at one another? 2Now I hear,” he went on,
“that there are rations to be had in Egypt. Go down and
procure rations for us there, that we may live and not die.”
3So ten of Joseph’s brothers went down to get grain ra-
tions in Egypt; 4for Jacob did not send Joseph'’s brother
Benjamin with his brothers, since he feared that he might
meet with disaster. 5 Thus the sons of Israel were among
those who came to procure rations, for the famine ex-
tended to the land of Canaan.

6Now Joseph was the vizier of the land; it was he who
dispensed rations to all the people of the land. And
Joseph'’s brothers came and bowed low to him, with their
faces to the ground. ?When Joseph saw his brothers, he
recognized them; but he acted like a stranger toward them
and spoke harshly to them. He asked them, “Where do
you come from?” And they said, “From the land of Ca-
naan, to procure food.” 8 For though Joseph recognized his
brothers, they did not recognize him. °Recalling the
dreams that he had dreamed about them, Joseph said to
them, “You are spies, you have come to see the land in its
nakedness.” 10But they said to him, “No, my lord! Truly,
your servants have come to procure food. 11 We are all of
us sons of the same man; we are honest men; your ser-
vants have never been spies!” 12 And he said to them, “No,
you have come to see the land in its nakedness!” 13 And
they replied, “We your servants were twelve brothers,
sons of a certain man in the land of Canaan; the youngest,
however, is now with our father, and one is no more.”
14But Joseph said to them, “It is just as I have told you:
You are spies! 15 By this you shall be put to the test: unless
your youngest brother comes here, by Pharaoh, you shall
not depart from this place! ¢ Let one of you go and bring
your brother, while the rest of you remain confined, that
your words may be put to the test whetherthere is truth in
you. Else, by Pharaoh, you are nothing but spies!” 17 And
he confined them in the guardhouse for three days.

180n the third day Joseph said to them, “Do this and
you shall live, for I am a God-fearing man. 19If you are
honest men, let one of you brothers be held in your place
of detention, while the rest of you go and take home ra-
tions for your starving households; 20but you must bring

a Lit. “Jacob.”
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42.1-38: The first reunion of Jo-
seph and his brothers. In this
chapter, Joseph and his brothers
meet again, though in radically
different and, in fact, reversed
roles from the ones in which we
last saw them (ch 37). Now, just
as he has dreamt, it is they who
are the subordinates, and, more-
over, he is the only one who
recognizes the situation. Joseph
reenacts his brothers’ mistreatment
of him, only with them now as
the victims—and with a dose of
mercy altogether missing in ch 37
(with the exception of Reuben’s
botched attempt to rescue him).
3-4: Once again, Jacob shows
preference for a son of Rachel

(cf. 37.3). As the events unfold,
Benjamin, Joseph’s only full
brother and the youngest of the
brood, serves as Joseph's alter ego.
6: Their prostration fulfills the
dreams of 37.5-11. Little did any-
one suspect at the time, however,
that their prostration would be in
supplication for their very lives
or that Joseph would keep them
from death. 9: To see the land in its
nakednessrecalls the episode in
ch 39, in whichJoseph is unfairly
accused (and convicted) of a
sexual crime (see 9.22-24 n.).

11: The first clause is truer than
the brothers recognize; the second
remains to be established; only the
third is straightforward fact.
13-14: Having lied to their father
about Joseph's fate (37.31-33),
the brothers now find themselves
unable to convince Pharaoh’s
vizier of the truth. The Heb of the
clause and one is no more echoes
Reuben’s cry of desperation in
37.30 (cf. 42.36). 15-17: By reaf-
firming the specialness of the fa-
vored son, Joseph'’s test requires
the brothers to confront anew the
factor that led them to commit
their infamous crime. Having
taken one “child of [Jacob’s] old
age” (37.3) away from his father
on the basest motivation, they
must now persuade the old man to
give up his stand-in (cf. 44.20) in
the interest of life itself. Similarly,
their imprisonment reenacts
Joseph’s own fate after they sold
or abandoned him (39.1, 20).
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me your youngest brother, that your words may be veri-
fied and that you may not die.” And they did accordingly.
21They said to one another, “Alas, we are being punished

on account of our brother, because we looked on at his an- -

guish, yet paid no heed as he pleaded with us. Thatis why
this distress has come upon us.” 22Then Reuben spoke up
and said to them, “Did I not tell you, ‘Do no wrong to the
boy’? But you paid no heed. Now comes the reckoning for
his blood.” 22 They did not know that Joseph understood,
for there was an interpreter between him and them. 2¢He
turned away from them and wept. But he came back to
them and spoke to them; and he took Simeon from among
them and had him bound before their eyes. 22Then Joseph
gave orders to fill their bags with grain, return each one’s
money to his sack, and give them provisions for the jour-
ney; and this was done for them. 26So they loaded their
asses with the rations and departed from there.

27 As one of them was opening his sack to give feed to
his ass at the night encampment, he saw his money right
there at the mouth of his bag. 286 And he said to his broth-
ers, “My money has been returned! It is here in my bag!”
Their hearts sank; and, trembling, they turned to one an-
other, saying, “What is this that God has done to us?”

29When they came to their father Jacob in the land of
Canaan, they told him all that had befallen them, saying,
30“The man who is lord of the land spoke harshly to us
and accused us of spying on the land. 31 We said to him,
‘We are honest men; we have never been spies! 32There
were twelve of us brothers, sons by the same father; but
one is nomore, and the youngest is now with our father in
the land of Canaan.’ 33But the man whoislord of the land
said to us, ‘By this I shall know that you are honest men:
leave one of your brothers with me, and take something
for your starving households and be off. 3¢ And bring your
youngest brother to me, that I may know that you are not
spies but honest men. I will then restore your brother to
you, and you shall be free to move about in the land.” ”

35As they were emptying their sacks, there, in each
one’s sack, was his money-bag! When they and their fa-
ther saw their money-bags, they were dismayed. 36 Their
father Jacob said to them, “It is always me that you be-
reave: Joseph is no more and Simeon is no more, and now
you would take away Benjamin. These things always hap-
pen to me!” 37Then Reuben said to his father, “You may
kill my two sons if I do not bring him back to you. Put him
in my care, and I will return him to you.” 38 But he said,
“My son must not go down with you, for his brother is
dead and he alone is left. If he meets with disaster on the
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21-22: Just as his brothers saw
only domination (and not deliver-
ance) in his dreams (37.5-11), so
here they see only punishment,
never suspecting the larger design
that will lead to survival and rec-
onciliation (45.5; 50.20). 24: As
Leah’s second son (29.31-33),
Simeon is the appropriate hostage
for Benjamin, Rachel’s second son
(35-18). His name echoes the Heb
of “paid no heed” in 42.21, 22.

25: Joseph's returning their silver
(which was weighed out and used
as money for much of the biblical
period) deftly symbolizes the
movement of the whole chapter:
The brothers are getting what they
gave! 34: [ will then restore your
brother to you (not reported in vv.
18-20) refers most immediately to
Simeon, but unbeknownst to the
brothers (and perhaps even to Jo-
seph himself at this point), the re-
lease of Benjamin will result in

the restoration of Joseph as well.
35: Practitioners of source criti-
cism tend to see this verse as a
variant of vv. 27-28, with the latter
as the secondary passage (note
that the brothers say nothing
about any returned money in

vv. 29-34). The supplementation
(if such it was) was aided by the
difference between the two vari-
ants: vv. 27—28 speak literally of
only one brother, whereas v. 35
speaks of all of them. 36-38: Reu-
ben once again proves ineffectual
(cf. 37.18-30; 42.22). A midrash
paraphrases Jacob’s decline of
Reuben’s offer this way: “This is

a foolish first-born son! Are your
sons not my sons?” (Gen. Rab. 91.9).
The theme of theloss of two
sons—]Jacob’s and Reuben’s—
recalls ch 38, in which Judah loses
two sons and withholds the third.
Reuben’s foolish offer thus sets the
stage for Judah’s successful inter-
ventions in 43.8-14 and 44.18-34.
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journey you are taking, you will send my white head
down to Sheol in grief.”

4 But the famine in the land was severe. ZAnd when

they had eaten up the rations which they had
brought from Egypt, their father said to them, “Go again
and procure some food for us.” 3But Judah said to him,
“The man warned us, *’Do not let me see your faces un-
less your brother is with you.” ¢If you will let our brother
go with us, we will go down and procure food for you;
5but if you will not let him go, we will not go down, for
the man said to us, *’Do not let me see your faces unless
your brother is with you.” ” ¢ And Israel said, “Why did
you serve me so ill as to tell the man that you had another
brother?” 7 They replied, “But the man kept asking about
us and our family, saying, ‘Is your father still living? Have
you another brother?” And we answered him accordingly.
How were we to know that he would say, ‘Bring your
brother here’?”

8Then Judah said to his father Israel, “Send the boy in
my care, and let us be on our way, that we may live and
not die—you and we and our children. °I myself will be
surety for him; you may hold me responsible: if I do not
bring him back to you and set him before you, I shall
stand guilty before you forever. 10For we could have been
there and back twice if we had not dawdled.”

11 Then their father Israel said to them, “If it must be so,
do this: take some of the choice products of the land in
your baggage, and carry them down as a gift for the
man—some balm and some honey, gum, ladanum, pista-
chio nuts, and almonds. 12 And take with you double the
money, carrying back with you the money that was re-
placed in the mouths of your bags; perhaps it was a mis-
take. 13Take your brother too; and go back at once to the
man. 14 And may El Shaddai dispose the man to mercy to-
ward you, that he may release to you your other brother,
as well as Benjamin. As for me, if I am to be bereaved, I
shall be bereaved.”

15So the men took that gift, and they took with them
double the money, as well as Benjamin. They made their
way down to Egypt, where they presented themselves to
Joseph. 16When Joseph saw Benjamin with them, he said
to his house steward, “Take the men into the house;
slaughter and prepare an animal, for the men will dine
with me at noon.” 17 The man did as Joseph said, and he
brought the men into Joseph’s house. 18 But the men were

a-a Lit. “Do not sce my face.”

TORAH

43.1-34: The brothers’ second trip
to Egypt. Chs 43-45 repeat the pat-
tern of ch 42, only with variations,
greater detail, and much greater
emotional tension. Once again, the
brothers depart for Egypt, ap-
proach Joseph fearfully, find them-
selves subjected to a frightening
test of their honesty as well as ac-
cusations of deceit, and once again
they return to their father. Ch 43
records, first, Judah’s persuasion
of a reluctant Jacob to release his
beloved Benjamin and, second, the
ensuing encounter of Joseph and
his brothers—this time all eleven
of them. 6-8: Jacob, to whom the
brothers once lied about Joseph
(37.31-35), now accuses them of
telling too much of the truth. The
brothers are, in fact, still lying,
though with a more benign inten-
tion. For, according to 42.9-13,
they volunteered the information
about their youngest brother.

9: Surety (Heb “‘arav”) recalls the
“pledge” (“‘eravon”) that Judah
offered Tamar in 38.17. In this
speech, Judah persuades his father,
who believes he has lost two sons,
to surrender the third—exactly the
act that he had dangerously
sought to avoid in ch 38. The com-
mercial terminology is especially
apt on the lips of the son that sug-
gested his brother be sold
(37.26-27). 11: As in 37.21-30,
Judah’s plan succeeds where
Reuben’s had failed (42.37-38).
This is another indication that one
function of the Joseph story is to
explain why Joseph (the dominant
tribe of the North) and Judah (the
royal tribe of the South) became
more important than Reuben (the
first-born). See 1 Chron. 5.1-2. The
balm and ladanum (a fragrant resin)
recall the commodities conveyed
by the Ishmaelite caravan in 37.25.
Once again, Jacob’s beloved son

is being brought to Egypt—only
this time with his father’s knowl-
edge and consent and as a sign
(unknown to all but Joseph) of
healing rather than estrangement.
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frightened at being brought into Joseph’s house. “It must
be,” they thought, “because of the money replaced in our
bags the first time that we have been brought inside, as a
pretext to attack us and seize us as slaves, with our pack
animals.” 19S50 they went up to Joseph’s house steward
and spoke to him at the entrance of the house. 20”If you
please, my lord,” they said, “we came down once before
to procure food. 2! But when we arrived at the night en-
campment and opened our bags, there was each one’s
money in the mouth of his bag, our money in full.? So we
have brought it back with us. 2 And we have brought
down with us other money to procure food. We do not
know who put the money in our bags.” 23He replied, “All
is well with you; do not be afraid. Your God, the God of
your father, must have put treasure in yourbags for you. I
got your payment.” And he brought out Simeon to them.

24Then the man brought the men into Joseph’s house;
he gave them water to bathe their feet, and he provided
feed for their asses. 25They laid out their gifts to await
Joseph’s arrival at noon, for they had heard that they were
to dine there.

26When Joseph came home, they presented to him the
gifts that they had brought with them into the house,
bowing low before him to the ground. 27 He greeted them,
and he said, “How is your aged father of whom you
spoke? Is he still in good health?” 28They replied, “It is
well with your servant our father; he is still in good
health.” And they bowed and made obeisance.

29Looking about, he saw his brother Benjamin, his
mother’s son, and asked, “Is this your youngest brother of
whom you spoke to me?” And he went on, “May God be
gracious to you, my boy.” 30 With that, Joseph hurried out,
for he was overcome with feeling toward his brother and
was on the verge of tears; he went into a room and wept
there. 31Then he washed his face, reappeared, and—now
in control of himself—gave the order, “Serve the meal.”
32They served him by himself, and them by themselves,
and the Egyptians who ate with him by themselves; for
the Egyptians could not dine with the Hebrews, since that
would be abhorrent to the Egyptians. 33 As they were
seated by his direction, from the oldest in the order of his
seniority to the youngest in the order of his youth, the
men looked at one another in astonishment. 3¢Portions
were served them from his table; but Benjamin’s portion
was several® times that of anyone else. And they drank
their fill with him.

a Lit. "byitsweight.” b Lit. “five.”
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23: Joseph's steward senses the
hand of a beneficent providence in
these strange events. Much to their
surprise, the brothers’ honesty
works to their advantage. It even
restores one lost brother, the
hostage Simeon. 30-31: Joseph's
emotion is described as more in-
tense here than in 42.24. The harsh
self-presentation of Pharaoh’s
vizier is rapidly yielding to the
Hebrew man'’s love of father and
brothers. 32: It is unclear why
Egyptians would find it abhorrent
to dine with Hebrews. The phe-
nomenon is probably connected to
the reports that Egyptians found
shepherds to be “abhorrent”
(46.34; cf. Exod. 8.22), a tradition
lacking historical corroboration.
33-34: Joseph no sooner reaffirms
the principle of seniority—the
brothers are amazed that the
Egyptian vizier knows their order
of birth—than he reenacts the fa-
voritism for the youngest that once
proved so problematic to the fam-
ily. This time, however, the broth-
ers show no resentment. This meal
contrasts poignantly with the meal
to which the brothers sat down
after throwing Joseph into the pit
(37.25; see also 42.21).
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4 Then he instructed his house steward as follows,
“Fill the men’s bags with food, as much as they can

carry, and put each one’s money in the mouth of his bag.
2Put my silver goblet in the mouth of the bag of the
youngest one, together with his money for the rations.”
And he did as Joseph told him.

3With the first light of morning, the men were sent off
with their pack animals. 4 They had just left the city and
had not gone far, when Joseph said to his steward, “Up,
go after the men! And when you overtake them, say to
them, ‘Why did you repay good with evil? 31t is the very
one from which my master drinks and which he uses for
divination. It was a wicked thing for you to do!” ”

6He overtook them and spoke those words to them.
7And they said to him, “Why does my lord say such
things? Far be it from your servants to do anything of the
kind! 8 Here we brought back to you from the land of Ca-
naan the money that we found in the mouths of our bags.
How then could we have stolen any silver or gold from
your master’s house! YWhichever of your servants it is
found with shall die; the rest of us, moreover, shall be-
come slaves to my lord.” 10He replied, “Although what
you are proposing is right, only the one with whom it is
found shall be my slave; but the rest of you shall go free.”

11So each one hastened to lower his bag to the ground,
and each one opened his bag. 12He searched, beginning
with the oldest and ending with the youngest; and the
goblet turned up in Benjamin’s bag. 13 At this they rent
their clothes. Each reloaded his pack animal, and they re-
turned to the city.

14When Judah and his brothers reentered the house of
Joseph, who was still there, they threw themselves on the
ground before him. 15Joseph said to them, “What is this
deed that you have done? Do you not know that a man
like me practices divination?” 16Judah replied, “What can
we say to my lord? How can we plead, how can we prove
our innocence? God has uncovered the crime of your ser-
vants. Here we are, then, slaves of my lord, the rest of us
as much as he in whose possession the goblet was found.”
17But hereplied, “Far be it from metoact thus! Only hein
whose possession the goblet was found shall be my slave;
the rest of you go back in peace to your father.”

VA-YIGGASH wa

18 Then Judah went up to him and said, “Please, my lord,
let your servant appeal to my lord, and do not be impa-
tient with your servant, you who are the equal of Pharaoh.
19My lord asked his servants, ‘Have you a father or an-

TORAH

44.1-17: The incident of the sil-
ver goblet. This passage recalls
Joseph’s clandestine return of his
brothers’ money to their sacks
(42.25-38), except this time Joseph
specifically targets Jacob’s favored
son (and Joseph’s stand-in), Benja-
min (absent in the prior episode).
This seems to be a test: Will the
older ten brothers jettison Benja-
minwhen his presence becomes
inconvenient, as they once did Jo-
seph, or have they finally learned
the painfullesson about family
solidarity and filial obedience?

S: It is the very one from which my
master drinks seems abrupt. An an-
cient Jewish translation (the Septu-
agint) gives evidence that a second
question, “Why have you stolen
my silver goblet?” once followed
the one at the end of v. 4. In con-
trast to other passages in the Torah
(Lev. 19.26; Num. 23.23; Deut.
18.10-11), divination (fortune-
telling) is not here condemned (cf.
30.27). The practice suggests
Joseph’s ominous dreams, the im-
mediate cause of his brothers’ sell-
ing him into slavery, and the silver
of the goblet recalls the “twenty
pieces of silver” they received for
selling him (37.18-28). 7-9: The ac-
cusation strikingly recalls Laban’s
charge thatJacob had stolen his
household icons (31.25-37). The
latter’s defense, “anyone with
whom you find your gods shall
not remain alive!” (31.32) is proba-
bly connected to Rachel’s prema-
ture death giving birth to Benja-
min (35.16-20). Here, too, the curse
involves death for the malefactor,
but it also entails slavery for the
rest of the brothers (44.9). Not co-
incidentally, death and slavery
were the two punishments that the
brothers plotted to inflict on Jo-
sephin 37.18-28. 14-17: Judah
again assumes the leading position
(see 43.11 n.). Having devised the
plan to sell Joseph into slavery
(37.26-27), he now offers to accept
slavery upon himself and his
brothers rather than abandon Ben-
jamin, as he (and they, with the ex-
ception of the ineffectual Reuben)
had once callously and criminally
abandoned Joseph. 17: Joseph
forces his older brothers to face
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other brother?’ 20We told my lord, ‘We have an old father,
and there is a child of his old age, the youngest; his full
brother is dead, so that he alone is left of his mother, and
his father dotes on him.” 21 Then you said to your servants,
‘Bring him down to me, that I may set eyes on him.” 22We
said to my lord, ‘The boy cannot leave his father; if he
were to leave him, his father would die.” 22But you said
to your servants, ‘Unless your youngest brother comes
down with you, do not let me see your faces.” 2¢When we
came back to your servant my father, we reported my
lord’s words to him.

25”Later our father said, ‘Go back and procure some
food for us.” 26 We answered, ‘We cannot go down; only if
our youngest brother is with us can we go down, for we
may not “show our faces to the man* unless our youngest
brother is with us.” 27 Your servant my father said to us,
‘As you know, my wife bore me two sons. 28 But one is
gone from me, and I said: Alas, he was torn by a beast!
AndIhave not seen him since. 2°If you take this one from
me, too, and he meets with disaster, you will send my
white head down to Sheol in sorrow.’

30”Now, if I come to your servant my father and the boy
is not with us—since his own life is so bound up with
his—31when he sees that the boy is not with us, he will
die, and your servants will send the white head of your
servant our father down to Sheol in grief. 3ZNow your ser-
vant has pledged himself for the boy to my father, saying,
‘If I do not bring him back to you, I shall stand guilty be-
fore my father forever.” 33 Therefore, please let your ser-
vant remain as a slave to my lord instead of the boy, and
let the boy go back with his brothers. 3¢ For how can I go
back to my father unless the boy is with me? Let me not be
witness to the woe that would overtake my father!”
4 Joseph could no longer control himself before all

his attendants, and he cried out, “Have everyone

withdraw from me!” So there was no one else about when
Joseph made himself known to his brothers. ZHis sobs
were so loud that the Egyptians could hear, and so the
news reached Pharaoh’s palace.

3Joseph said to his brothers, "I am Joseph. Is my father
still well?” But his brothers could not answer him, so
dumfounded were they on account of him.

4Then Joseph said to his brothers, “Come forward to
me.” And when they came forward, he said, “I am your
brother Joseph, he whom you sold into Egypt. 5Now, do

a-a Lit. “see the man’s face.”
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and, moreover, to accept the spe-
cial place that Benjamin (Joseph's
alter ego) has in his father’s
heart.

44.18-45.28: The turning point.
With all apparently lost and Benja-
min about to enter into slavery
(and Jacob about to die as a result),
Judah again assumes the lead role,
with results that amaze all con-
cerned. 18: “Va-Yiggash,” trans-
lated here as went up, appears also
in the introduction to Abraham’s
bold intercession for Sodomin
18.23 (where it is rendered “came
forward”). Both Judah'’s speech
and Abraham'’s exhibit a delicate
balance of deference and assertion,
and both succeed in moving the
addressee from judgment to
mercy. Abraham’s argument, how-
ever, rests on the possibility that
there is an innocent minority in the
evil city (18.23-32), whereas Judah
makes no argument for Benjamin'’s
innocence (even if he believed in
it, he could hardly make the case
without incriminating Joseph or
his staff). Instead, he appeals to
the vizier’s compassion for the for-
eigners’ father and courageously
offers himself in Benjamin's stead.
30-31: Judah is unwittingly accus-
ing Pharaoh’s vizier of killing his
own father, catching Joseph in his
own stratagem. 32-33: See 43.9 n.,
where the same verb ("“‘arav,”
“pledged himself”) appears.

33: Judah offers to take the place
of Benjamin, who takes the place
of Joseph (vv. 27-28). The brother
responsible for selling Joseph into
slavery (37.26-27) now freely of-
fers himself as a slave to Joseph in
order to save Jacob’s life. Things
have come full circle, and the long-
standing and nearly fatal rift in the
family is about to be healed.
45.4-8: Joseph no sooner reminds
his brothers of their great sin (v. 4)
than he renounces retribution, in-
terpreting the events that have
overtaken the House of Israel as he
had interpreted Pharaoh’s dreams
(41.25-36): God has arranged
things so that the disaster (though
very real and very painful) is not
the last word. The last word is a
word of life, not death (vv. 5-8;
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not be distressed or reproach yourselves because you sold
me hither; it was to save life that God sent me ahead of
you. éIt is now two years that there has been famine in the
land, and there are still five years to come in which there
shall be no yield from tilling. 7God has sent me ahead of
you to ensure your survival on earth, and to save your
lives in an extraordinary deliverance. 8So, it was not you
who sent me here, but God; and He has made me a father
to Pharaoh, lord of all his household, and ruler over the
whole land of Egypt.

9”Now, hurry back to my father and say to him: Thus
says your son Joseph, ‘God has made me lord of all Egypt;
come down to me without delay. 10You will dwell in the
region of Goshen, where you will be near me—you and
your children and your grandchildren, your flocks and
herds, and all that is yours. 11 There I will provide for
you—for there are yet five years of famine to come—that
you and your household and all that is yours may not suf-
fer want.” 12You can see for yourselves, and my brother
Benjamin for himself, that it is indeed I who am speaking
to you. 3 And you must tell my father everything about
my high station in Egypt and all that you have seen; and
bring my father here with all speed.”

14With that he embraced® his brother Benjamin around
the neck and wept, and Benjamin wept on his neck. 1>He
kissed all his brothers and wept upon them; only then
were his brothers able to talk to him.

16The news reached Pharaoh’s palace: “Joseph’s broth-
ers have come.” Pharaoh and his courtiers were pleased.
17 And Pharaoh said to Joseph, “Say to your brothers, ‘Do
as follows: load up your beasts and go at once to theland
of Canaan. 18Take your father and your households and
come to me; I will give you the best of the land of Egypt
and you shall live off the fat of the land.” 1 And you are
bidden [to add], ‘Do as follows: take from the land of
Egypt wagons for your children and your wives, and
bring your father here. 20 And never mind your belong-
ings, for the best of all the land of Egypt shall be yours.” ”

21The sons of Israel did so; Joseph gave them wagons as
Pharaoh had commanded, and he supplied them with
provisions for the journey. 22To each of them, moreover,
he gave a change of clothing; but to Benjamin he gave
three hundred pieces of silver and several® changes of
clothing. 22 And to his father he sent the following: ten
he-asses laden with the best things of Egypt, and ten she-
asses laden with grain, bread, and provisions for his fa-

a Lit. “fellon.” b Lit."five”; cf 43.34.
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cf. 50.19-21). Father to Pharaoh (v. 8)
has some parallels in Egyptian,
and seems to denote Joseph'’s of-
fice of vizier and head counselor.
Ruler over the whole land of Egypt
echoes the brothers’ angry and
incredulous question in 37.8

("Do you mean to rule over us?”).
9: Come down to me recalls Jacob’s
plaintive words in 37.35, “I will go
down mourning to my son in
Sheol.” Now he goes down to Jo-
seph not in Sheol, but in Egypt,
over which the once rejected son
now rules by the grace of God.

14: The scene is highly reminiscent
of the reconciliation of Esau and
Jacob in 33.4. 22: Joseph'’s giving
extra clothing to Benjamin recalls
Jacob’s giving him an “ornamental
tunic” in 37.3. The fraternal recon-
ciliation does not mean that the
old favoritism has come to an end
and all the brothers are equal. It
means, rather, thatall concerned
are now at last able to live with
and accept the favoritism with
grace and good will. 24: Rashi
thinks the plain sense is that the
brothers should refrain from blam-
ing each other for the sale of Jo-
seph and for defaming him so as
to make him hateful to them—not
bad advice in light of past experi-
ence (42.22).
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ther on the journey. 24 As he sent his brothers off on their
way, he told them, “Do not be quarrelsome on the way.”

25They went up from Egypt and came to their father
Jacob in the land of Canaan. 26 And they told him, “Joseph
is still alive; yes, he is ruler over the whole land of Egypt.”
His heart went numb, for he did not believe them. 27 But
whenthey recounted all that Joseph had said to them, and
when he saw the wagons that Joseph had sent to transport
him, the spirit of their father Jacob revived. 28 “Enough!”
said Israel. “My son Joseph is still alive! I must go and see
him beforel die.”

4 So Israel set out with all that was his, and he came

to Beer-sheba, where he offered sacrifices to the
God of his father Isaac. 2God called to Israel in a vision by
night: “Jacob! Jacob!” He answered, “Here.” 3And He
said, “I am God, the God of your father. Fear not to go
down to Egypt, for I will make you there into a great na-
tion. ¢I Myself will go down with you to Egypt, and I My-
self will also bring you back; and Joseph’s hand shall close
your eyes.”

550 Jacob set out from Beer-sheba. The sons of Israel put
their father Jacob and their children and their wives in the
wagons that Pharaoh had sent to transport him; éand they
took along their livestock and the wealth that they had
amassed in the land of Canaan. Thus Jacob and all his off-
spring with him came to Egypt: 7he brought with him to
Egypt his sons and grandsons, his daughters and grand-
daughters—all his offspring.

8 These are the names of the Israelites, Jacob and his de-
scendants, who came to Egypt.

Jacob’s first-born Reuben; 9Reuben’s sons: Enoch,
Pallu, Hezron, and Carmi. 19Simeon’s sons: Jemuel,
Jamin, Ohad, Jachin, Zohar, and Saul® the son of a Ca-
naanite woman. 11Levi’s sons: Gershon, Kohath, and Me-
rari. 12 Judah’s sons: Er, Onan, Shelah, Perez, and Zerah—
but Er and Onan had died in the land of Canaan; and
Perez’s sons were Hezron and Hamul. 13Issachar’s sons:
Tola, Puvah, Iob, and Shimron. 14Zebulun'’s sons: Sered,
Elon, and Jahleel. 15 Those were the sons whom Leah bore
to Jacob in Paddan-aram, in addition to his daughter
Dinah. Persons in all, male and female: 33.¢

16Gad’s sons: Ziphion, Haggi, Shuni, Ezbon, Eri, Arodi,
and Areli. 17 Asher’s sons: Imnah, Ishvah, Ishvi, and Be-
riah, and their sister Serah. Beriah’s sons: Heber and Mal-
chiel. 18These were the descendants of Zilpah, whom
a Or "Hanoch.”

b Or “Shaul.” ¢ lucluding Jacob.
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46.1-7: Jacob sets out for Egypt.
With Jacob’s departure for Egypt,
the tale of Joseph rejoins the patri-
archal story from which it sepa-
rated when Joseph was sold into
slavery in ch 37. At the same time,
these verses look forward to the
next seemingly inseparable chal-
lenge to the House of Israel, the af-
fliction in Egypt. 2-4: God’s only
speech in chs 37-50 reiterates the
promise to Abraham and Isaac (cf.
12.2-3; 26.2~5), assuring Jacob that
his departure from the promised
land will not void God’s commit-
ment to his forebears. I Myself will
also bring you back (v. 4) looks for-
ward to the exodus and under-
scores the fact that, as the Passover
Haggadah puts it, “Our father Jacob
did not come down to strike roots
in Egypt but only to sojourn
there.” Joseph’s hand shall close your
eyes (v. 4) means that Joseph will
lovingly attend to his father’s
needs at the moment of the latter’s
death.

46.8-27: Joseph'’s household. A
list of Jacob’s children and grand-
children interrupts the account of
his journey to Egypt. 12: The men-
tion of Er and Onan who died in the
land of Canaan indicates that the
list was once independent of its
current role as a census of the
Israelites who came to Egypt (v. 8).
15: The figure 33 requires that Er
and Onan be counted but Dinah
be excluded, despite the unam-
biguous expression male and female.
If we replace Judah's two deceased
sons with Dinah, we arrive at a fig-
ure of 32 descendants of Leah—
exactly twice the number of her
handmaiden Zilpah (v. 18). The
symmetry with Rachel, who has
twice as many descendants as her
handmaiden Bilhah (vv. 22, 25),
commends this interpretation. In
order to reach 33, we must then
count Jacob himself in the census.
A midrash solves the problem by
postulating that Moses’ mother,
Jochebed (Exod. 6.20), was born
between the city walls as her
parents entered Egypt (i.e., she
was counted before she was
named)—hence the plural
“daughters” in v. 7 (b. B. Bat. 123b).
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Laban had given to his daughter Leah. These she bore to
Jacob—16 persons.

19The sons of Jacob’s wife Rachel were Joseph and Ben-
jamin. 20 To Joseph were born in the land of Egypt Manas-
seh and Ephraim, whom Asenath daughter of Poti-phera
priest of On bore to him. 21 Benjamin'’s sons: Bela, Becher,
Ashbel, Gera, Naaman, Ehi, Rosh, Muppim, Huppim, and
Ard. 22These were the descendants of Rachel who were
born to Jacob—14 persons in all.

23Dan’s son:* Hushim. 24 Naphtali’s sons: Jahzeel, Guni,
Jezer, and Shillem. 25 These were the descendants of Bil-
hah, whom Laban had given to his daughter Rachel
These she bore to Jacob—7 persons in all.

26 All the persons belonging to Jacob who came to
Egypt®—his own issue, aside from the wives of Jacob’s
sons—all these persons numbered 66. 27 And Joseph's
sons who were born to him in Egypt were two in number.
Thus the total of Jacob’s household who came to Egypt
was seventy persons.

28He had sent Judah ahead of him to Joseph, to point
the way before him to Goshen. So when they came to the
region of Goshen, 2%Joseph ordered¢ his chariot and went
to Goshen to meet his father Israel; he presented himself
to him and, embracing him around the neck, he wept on
his neck a good while. 30Then Israel said to Joseph, “"Now
I can die, having seen for myself that you are still alive.”

31Then Joseph said to his brothers and to his father’s
household, “Iwill go up and tell the news to Pharaoh, and
say to him, ‘"My brothers and my father’s household, who
were in the land of Canaan, have come to me. 32 The men
are shepherds; they have always been breeders of live-
stock, and they have brought with them their flocks and
herds and all that is theirs.” 33So when Pharaoh summons
you and asks, ‘What is your occupation?’ 3¢you shall an-
swer, “Your servants have been breeders of livestock from
the start until now, both we and our fathers'—so that you
may stay in the region of Goshen. For all shepherds are
abhorrent to Egyptians.”

4 Then Joseph came and reported to Pharaoh, saying,

“My father and my brothers, with their flocks and
herds and all that is theirs, have come from the land of Ca-
naan and are now in the region of Goshen.” 2And selecting

a Heb. “sons.”

b Not including Joseplt and Joseph's two sons.
¢ Including Jacoband Joseph.

d Lit. “hitched.”
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27: Seventy persons, seventy was
considered a perfect number. The
quest for progeny—the fulfillment
of the promise to Abraham—is
now complete. The opening verses
of Exodus will recapitulate the
numbering of Jacob’s family and
continue the narrative with the
quest for the land promised to
Abraham. ‘

46.28-30: The reunion of father
and son. The narrative of Jacob’s
journey to Egypt resumes after the
census of vv. 8-27. Having seen for
himself that his beloved son lives
and that his own life has been ful-

filled beyond his wildest dreams,

the elderly Jacob is at last prepared
to accept his death (contrast 37.35;

42.38).

46.31-47.12: Audience with Phar-
aoh. Joseph carefully prepares his
family for an audience in the royal
court. He presents his brothers
and then his father to the king of
Egypt (the family members make
their appearances in the same
order as in his dreams in 37.5-11).
46.34: Goshen is a fertile region in
the eastern delta of theNile. It is
unclear why all shepherds are abhor-
rent to Egyptians. Pharaoh has
herds of his own (47.6). Some
scholars connect this with a late
folk etymology of “Hyksos” asso-
ciated with the Egyptian word for
“shepherd.” The Hyksos were a
Syro-Palestinian group who ruled
Lower Egypt about 1680-1540 BCE.
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a few* of his brothers, he presented them to Pharaoh.
3Pharaoh said to his brothers, “What is your occupation?”
Theyanswered Pharaoh, “We your servantsare shepherds,
as were also our fathers. 4We have come,” they told Phar-
aoh, “to sojourn in thisland, for there is no pasture for your
servants’ flocks, the famine being severe in the land of Ca-
naan. Pray, then, let your servants stay in the region of Go-
shen.” 5 Then Pharaoh said to Joseph, ”As regards your fa-
ther and your brothers whohave come to you, ¢theland of
Egypt is open before you: settle your father and your
brothers in the best part of the land; let them stay in the re-
gion of Goshen. And if you know any capable men among
them, put them in charge of my livestock.”

7Joseph then brought his father Jacob and presented
him to Pharaoh; and Jacob greeted Pharaoh. 8 Pharach
asked Jacob, “How many are the years of your life?” 9 And
Jacob answered Pharaoh, “The years of my sojourn [on
earth] are one hundred and thirty. Few and hard have
been the years of my life, nor do they come up to the life
spans of my fathers during their sojourns.” 19Then Jacob
bade Pharaoh farewell, and left Pharaoh’s presence.

11So Joseph settled his father and his brothers, giving
them holdings in the choicest part of the land of Egypt, in
the region of Rameses, as Pharaoh had commanded. 12]o-
seph sustained his father, and his brothers, and all his
father’s household with bread, down to the little ones.

13Now there was no bread in all the world, for the
famine was very severe; both the land of Egypt and the
land of Canaan languished because of the famine. 14Jo-
seph gathered in all the money that was to be found in the
land of Egypt and in the land of Canaan, as payment for
the rations that were being procured, and Joseph brought
the money into Pharaoh’s palace. 15 And when the money
gave out in the land of Egypt and in the land of Canaan,
all the Egyptians came to Joseph and said, “Give us bread,
lest we die before your very eyes; for the money is gone!”
16 And Joseph said, “Bring your livestock, and I will sell to
you against your livestock, if the money is gone.” 17So
they brought their livestock to Joseph, and Joseph gave
them bread in exchange for the horses, for the stocks of
sheep and cattle, and the asses; thus he provided them
with bread that year in exchange for all their livestock.
18 And when that year was ended, they came to him the
next year and said to him, “We cannot hide from my lord
that, with all the money and animal stocks consigned to

a Lit. “five.”

GENESIS 47.3—-47.18

47.9: Since Jacob dies at 147
(47.28), he has two periods of sev-
enteen years with Joseph, the first
seventeen of the latter’s life (37.2)
and the last seventeen of his own.
See 25.7 n.; 35.28 n. 10: Bade . . .
farewell can also be translated
“blessed.” The theme that contact
with the family of Abraham results
in blessing for Gentiles (or at least
for those Gentiles who treat them
well) is widespread in Genesis
(12.3; 22.18; 26.4; 28.14; 30.27-30;
39.5, 23).

47.13-27: Joseph saves and en-
slaves the Egyptians. This passage
describes the progressive impover-
ishment of the Egyptian popula-
tion, Joseph's rescue of them
through skillful administration,
and, finally and most troublingly,
his enslavement of them to Phar-
aoh. The tables have indeed
turned: The man who was brought
to Egypt as a slave now reduces
the Egyptians to slavery, all the
while, however, saving their lives,
just as he saved the lives of his
own family. The cruelty of
Joseph’s enslavement of Egypt
does not seem to bother the
narrator. When Joseph died,
however, and “a new king arose
over Egypt who did not know
Joseph” (Exod. 1.8), the House

of Israel found themselves

once again on the wrong end

of the enslavement process.
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my lord, nothing is left at my lord’s disposal save our per-
sons and our farmland. 1°Let us not perish before your
eyes, both we and our land. Take us and our land in ex-
change for bread, and we with our land will be serfs to
Pharaoh; provide the seed, that we may live and not die,
and that the land may not become a waste.”

20So Joseph gained possession of all the farm land of
Egypt for Pharaoh, every Egyptian having sold his field
because the famine was too much for them; thus the land
passed over to Pharaoh. 21 And he removed the popula-
tion town by town,” from one end of Egypt’s border to the
other. 220nly the land of the priests he did not take over,
for the priests had an allotment from Pharaoh, and they
lived off the allotment which Pharaoh had made to them;
therefore they did not sell their land.

23Then Joseph said to the people, “Whereas I have this
day acquired you and your land for Pharaoh, here is seed
for you to sow the land. 2¢ And when harvest comes, you
shall give one-fifth to Pharaoh, and four-fifths shall be
yours as seed for the fields and as food for you and those
in your households, and as nourishment for your chil-
dren.” 25 And they said, “You have saved our lives! We are
grateful to my lord, and we shall be serfs to Pharaoh.”
26 And Joseph made it into a land law in Egypt, which is
still valid, that a fifth should be Pharaoh’s; only the land
of the priests did not become Pharaoh'’s.

27Thus Israel settled in the country of Egypt, in the re-
gion of Goshen; they acquired holdings in it, and were fer-
tile and increased greatly.

VA-YEHI ™

28Jacob lived seventeen years in the land of Egypt, so that
the span of Jacob’s life came to one hundred and forty-
seven years. 29 And when the time approached for Israel
to die, he summoned his son Joseph and said to him, “Do
me this favor, place your hand under my thigh as a pledge
of your steadfast loyalty: please do not bury me in Egypt.
30When I lie down with my fathers, take me up from
Egypt and bury me in their burial-place.” He replied, “I
will do as you have spoken.” 31 And he said, “Swear to

me.” And he swore to him. Then Israel bowed at the head
of the bed.

4 Some time afterward, Joseph was told, “Your fa-
ther is ill.” So he took with him his two sons, Ma-
nasseh and Ephraim. 2When Jacob was told, “Your son Jo-

a Meaning of Heb. uncertain.
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21: The Masoretic Text seems to
refer to a forced transfer of the
rural population as part of the pro-
gram of nationalization of the
farmland. Other versions evidence
a slightly variant wording with

a very different meaning: “He
made the population into slaves.”
27: Whereas the Egyptians lose
their land to Pharaoh because of
Joseph’s administrative policy, the
Israelites acquire holdings through
the generosity of Pharaoh, grateful
for Joseph’s managerial skills. Sim-
ilarly, the fertility and increase of
Israel contrasts with the devasta-
tion and impoverishment of the
Egyptians, once again underscor-
ing the special role of the former in
God’s designs.

47.28-48.22: Jacob’s deathbed
adoption of Joseph's sons. As be-
fits a deathbed scene, this passage
looks both to the past and to the
future. Jacob gives a retrospective
of his experience of the patriarchal
promise and his loss of his favored
wife, Rachel (48.3-7), but he also
makes Joseph promise to bury him
in the promised land (47.29-30),
thus reiterating and deepening fa-
milial devotion to the patrimony
of which they have yet to take pos-
session. Similarly, Jacob’s blessing
of Joseph’s two sons, in the reverse
of the birth order (48.8-20), looks
back to his own supplanting of his
older brother early in life
(25.22-33; 27.1—45), but it also au-
thorizes the establishment of
Ephraim and Manasseh in the
twelve-tribe league that was to be
biblical Israel 47.28: See 35.28 n.
29-30: The scene recalls that of
24.2-9. Once again the patriarchal
promise is at risk, and once again
an ailing and aged patriarch
solemnly undertakes to reconnect
with the family tradition. 31: The
meaning of Jacob/Israel’s bowing
is unclear (cf. 1 Kings 1.47). If he
bows to Joseph, he fulfills the sec-
ond of the latter’s two predictive
dreams (37.9-10). 48.3: On El
Shaddai, see 17.1 n. 5-7: Jacob
adopts his two grandsons born in
Egypt, explaining this by reference
to his affection for their departed
grandmother, Rachel. This pro-
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seph has come to see you,” Israel summoned his strength
and sat up in bed.

3 And Jacob said to Joseph, “El Shaddai appeared to me
at Luz in the land of Canaan, and He blessed me, ¢and
said to me, ‘I will make you fertile and numerous, making
of you a community of peoples; and I will assign this land
to your offspring to come for an everlasting possession.’
5 Now, your two sons, who were born to you in the land of
Egypt before I came to you in Egypt, shall be mine;
Ephraim and Manasseh shall be mine no less than Reuben
and Simeon. 6 But progeny born to you after them shall be
yours; they shall be recorded instead? of their brothers in
their inheritance. 71 [do this because], when I was return-
ing from Paddan, Rachel died, to my sorrow, while I was
journeying in the land of Canaan, when still some dis-
tance short of Ephrath; and I buried her there on the road
to Ephrath”—now Bethlehem.

8 Noticing Joseph’s sons, Israel asked, “Who are these?”
9 And Joseph said to his father, “They are my sons, whom
God has given me here.” “Bring them up to me,” he said,
“that I may bless them.” 1Now Israel’s eyes were dim
with age; he could not see. So [Joseph] brought them close
to him, and he kissed them and embraced them. 11 And Is-
rael said to Joseph, “I never expected to see you again,
and here God has let me see your children as well.”

12Joseph then removed them from his knees, and
bowed low with his face to the ground. 13Joseph took the
two of them, Ephraim with his right hand—to Israel’s
left—and Manasseh with his left hand—to Israel’s right—
and brought them close to him. ¥ But Israel stretched out
his right hand and laid it on Ephraim’s head, though he
was the younger, and his left hand on Manasseh’s head—
thus crossing his hands—although Manasseh was the
first-born. 5 And he blessed Joseph, saying,

“The God in whose ways my fathers Abraham and
Isaac walked,

The God who has been my shepherd from my
birth to this day—

16 The Angel who has redeemed me from all harm—

Bless the lads.

In them may my name be recalled,

And the names of my fathers Abraham and Isaac,

And may they be teeming multitudes upon the
earth.”

17When Joseph saw that his father was placing his right
hand on Ephraim’s head, he thought it wrong; so he took

a Lit. “underthe name.”

GENESIS 48.3-48.17

motes them to the status of tribal
founders and makes his favored
wife their mother in place of the
Egyptian priest’s daughter Ase-
nath (41.50-52). Moreover, the end
of v. 5 seems to mean that Ephraim
and Manasseh will become the se-
nior tribes, replacing Reuben and
Simeon, both of whom earn their
father’s censure (34.30; 35.22;
49.3-7; cf. 1 Chron. 5.1). V. 6 stipu-
lates that any other children that
Joseph has or will have (the
Tanakh lists no others) shall be
classified under Ephraim and
Manasseh and not hold the status
of the sons of Jacob. Note that
whereas some lists of the twelve
include Joseph and the clerical
tribe Levi (e.g., Deut. 27.12-13),
others omit Levi and divide Joseph
into Ephraim and Manasseh (e.g.,
Num. 1.5-15). 8: Israel’s question
is odd, since he has just spoken
about Ephraim and Manasseh in
considerable detail and with no
deficit of clarity. The problem dis-
appears if v. 8 is seen as the contin-
uation of v. 2, and vv. 3-7 (which
employ classic P language) are un-
derstood as an interpretation. In
the text as it comes to us, however,
the effect of v. 8 is to suggest that
the aged Israel is confused and for-
getful, somewhat like his own fa-
ther in ch 27. If so, this time the
suggestion proves wrong (vv.
17-20)! 10: Cf. 27.1. 17-20: Both
tribes became important, though it
is from Ephraim that Moses’ suc-
cessor Joshua, the prophet Samuel,
and Jeroboam |, the founder of

the Northern Kingdom (Israel)

all hailed (Num. 13.8; 1 Sam. 1.1;

1 Kings 11.26). In fact, “Ephraim”
eventually became another

name for the Northern Kingdom
itself (e.g., Hos. 5.3; Isa. 7.1-17).
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hold of his father’s hand to move it from Ephraim’s head
to Manasseh’s. 18“Not so, Father,” Joseph said to his fa-
ther, “for the other is the first-born; place your right hand
on his head.” 19But his father objected, saying, “I know,
my son, I know. He too shall become a people, and he too
shall be great. Yet his younger brother shall be greater
than he, and his offspring shall be plentiful enough for na-
tions.” 2050 he blessed them that day, saying, “By you
shall Israel invoke blessings, saying: God make you like
Ephraim and Manasseh.” Thus he put Ephraim before
Manasseh.

21Then Israel said to Joseph, “I am about to die; but God
will be with you and bring you back to the land of your fa-
thers. 22 And now, I assign to you one portion® more than
to your brothers, which I wrested from the Amorites with
my sword and bow.”

4 And Jacob called his sons and said, “Come to-
gether that I may tell you what is to befall you in
days to come.
2 Assemble and hearken, O sons of Jacob;
Hearken to Israel your father:

3 Reuben, you are my first-born,
My might and first fruit of my vigor,
Exceeding in rank
And exceeding in honor.

4 Unstable as water, you shall excel no longer;
For when you mounted your father’s bed,
You brought disgrace—my couch he mounted!

5 Simeon and Levi are a pair;
Their weapons are tools of lawlessness.
6 Let not my person be included in their council,

Let not my being be counted in their assembly.

a Meaningof Heb. shekhem uncertain; others “mountain slope.”

20:Jacob’s words are used in the
blessing that a Jewish father tradi-

refers to the “double portion” that
the first-born son inherits (Deut.

tionally bestows upon his sons just
before the first Sabbath meal (Fri-
day night). In the case of daugh-
ters, the tradition devised a func-
tional equivalent that does not
actually appear in the Tanakh:
“God make you like Sarah, Re-
bekah, Rachel, and Leah.” In both
cases, the Aaronic blessing follows
(Num. 6.24—26). 22: One portion
more than to your brothers probably

21.17). The word for portion
(“shekhem”) in this difficult verse
puns on the name of (the city)
Shechem. Note that Shechem ap-
pears as a Manassite clan in Josh.
17.2 but as an Ephraimite city in
Josh. 20.7.

49.1-28: Jacob's tribal sayings.
Although the prose superscription
has Jacob speaking to his sons
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themselves (v. 1), the content of the
poetry that follows applies to the
tribes descended from these
twelve men. The closest parallel to
this collection of tribal sayings is
thus Deut. ch 33, in which Moses
blesses most of the tribes just be-
fore he dies. A more distant paral-
lel is Judg. 5.14-18, in which the
judge, Deborah, and her general,
Barak, sing of the courage of some
of the tribes and the failure of oth-
ers in a time of military crisis. Like
Judg. 5.14-18, and unlike the
Blessing of Moses, however,
49.1-28 interlaces commendation
and condemnation. Rich in word-
plays impossible to capture in En-
glish as well as cryptic phrasings
and rare expressions (including
unusual, and probably very an-
cient, divine names), Jacob’s tribal
sayings have long provoked dis-
agreements among interpreters.
There are also considerable varia-
tions in wording among the an-
cient versions. The collection of
sayings is organized according to
the tribal mothers, in the order of
Leah, Zilpah (her handmaiden),
Bilhah (Rachel’s handmaiden), and
Rachel (29.31-30.24; 35.16-19). The
first four Leah tribes—Reuben,
Simeon, Levi, and Judah—appear
in the order of their births, as do
those descended from Rachel—
Joseph and Benjamin. But whereas
in the narrative the sons of the
handmaidens appear in the order
of Dan, Naphtali, Gad, Asher, and
are followed by Leah’s last two
sons, Issachar and Zebulun, in the
tribal sayings of ch 49 the order is
Zebulun, Issachar, Dan, Gad,
Asher, Naphtali. 4: The allusion is
probably to theevent cryptically
reported in 35.22. Although Reu-
ben, as the first-born tribe, may
once have been important, it has
left little mark in biblical history.
The Blessing of Moses regards it
as small and in danger of extinc-
tion (Deut. 33.6), and the Song of
Deborah chastises it for its indeci-
sion (Judg. 5.15b-16; see Gen.
42.36—38 n.). 5-7: Simeon and Levi
are a pair only in Gen. ch 34, where
they also suffer their father’s re-
buke (v. 30). The dividing and scat-
tering predicted here probably
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10

11

12

13

14

15

16

For when angry they slay men,
And when pleased they maim oxen.
Cursed be their anger so fierce,
And their wrath so relentless.

I will divide them in Jacob,

Scatter them in Israel.

You, O Judah, your brothers shall praise;
Your hand shall be on the nape of your foes;
Your father’s sons shall bow low to you.
Judah is a lion’s whelp;

On prey, my son, have you grown.

He crouches, lies down like a lion,

Like “the king of beasts*—who dare rouse him?
The scepter shall not depart from Judah,
Nor the ruler’s staff from between his feet;
So that tribute shall come to him®

And the homage of peoples be his.

He tethers his ass to a vine,

His ass’s foal to a choice vine;
He washes his garment in wine,
His robe in blood of grapes.
“His eyes are darker than wine;
His teeth are whiter than milk.«

Zebulun shall dwell by the seashore;
He shall be a haven for ships,
And his flank shall rest on Sidon.

Issachar is a strong-boned ass,
Crouching among the sheepfolds.
When he saw how good was security,
And how pleasant was the country,
He bent his shoulder to the burden,
And became a toiling serf.

Dan shall govern his people,
As one of the tribes of Israel.

a-a Heb. labi, another word for “lion.”

b Shiloh, understood as shailoh “tribute to him,” following Midrash; cf. Isa. 18.7. Mean-

ing of Heb. uncertain; lit. “Until he comes to Shilol.”
c-c Or "His eyesaredark from wine,

refers to Simeon'’s absorption into
Judah and Levi’s redefinition as a
priestly tribe, without land of its
own (Deut. 18.1-2). 8-10: The pre-
eminence of Judah (v. 8; cf. 27.29)

And his teeth are white from milk.”

is doubtless associated with King
David’s derivation from that tribe
(see 38.27-30 n.). Scepter and ruler’s
staff may thus be royal symbols, al-
though they can also designate the
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stick or club of any military com-
mander or tribal leader (cf. Num.
21.18, where the word rendered
here as ruler’s staff is translated as
the “maces” of “the nobles of the
people”). V. 10 has traditionally
been viewed as a messianic proph-
ecy in both the Jewish and Chris-
tian traditions. Some commenta-
tors, beginning as early as the
Aramaic translation known as
Targum Onkelos, read the word
rendered here as tribute . . . to him
as “his due” (Heb “shelo”): God
shall uphold His promise to Judah
even till the royal figure comes to
claim the dominion that is his due.
Ibn Ezra, on the other hand, con-
siders it possible to retain the tra-
ditional wording, “Shiloh,” in
place of “shai loh” (tribute . . . to
him). Reading shall come in the
sense of “shall come down,” like
the setting sun (in Lev. 22.7, the
verb is translated “sets”), he con-
nects this verse to Ps. 78, which re-
ports that God “forsook the taber-
nacle of Shiloh,” “did choose the
tribe of Judah” and “David, His
servant” (vv. 60, 68, 70; see 1 Sam.
3.19—4.22; Jer. 7.12-15). 11-12: The
images suggest preternatural fer-
tility, prosperity, and vigor. Ac-
cording to Rabbi Ovadiah Sforno,
an Italian commentator of the 16th
century, the messianic king rides
an ass rather than a horse because
it is God who wages the wars by
which he comes to rule, “and he
will become king in peace” (cf.
Zech. 4.6b; 9.9). 13: The bound-
aries of Zebulun in Josh. 19.10-15
suggest that it was an inland tribe,
but perhaps this was not always
the case. 15: The pronouncement
on Issachar seems to be a criticism.
Itis a strong, but lazy, tribe that
became a toiling serf, presumably
for Canaanites in the northern
regions that were its home (cf.
Judg. 1.33). There is probably a
play here on the tribe’s name (as if
it were “’ish sakhar,” “hired
man”). Influenced by 1 Chron.
12.33, the midrash reconceives Is-
sachar’s service as the teaching of
Torah and the rendering of ha-
lakhic (i.e., legal) rulings (Gen. Rab.
99.10). 16: Govern (“yadin”) puns
on the tribe’s name (“dan”).
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17

18

19

20

21

22

23

24

25

26

27

28 All these were the tribes of Israel, twelve in number, and
this is what their father said to them as he bade them

Dan shall be a serpent by the road,

A viper by the path,

That bites the horse’s heels

So that his rider is thrown backward.

I wait for Your deliverance, O Lorpb!

Gad shall be raided by raiders,
But he shall raid at their heels.

Asher’s bread shall be rich,
And he shall yield royal dainties.

Naphtali is a hind let loose,
Which yields lovely fawns.

>Joseph is a wild ass,
A wild ass by a spring
—Wild colts on a hillside.

Archers bitterly assailed him;

They shot at him and harried him.

Yet his bow stayed taut,

And his arms® were made firm

By the hands of the Mighty One of Jacob—
There, the Shepherd, the Rock of Israel—
The God of your father who helps you,
And Shaddai who blesses you

With blessings of heaven above,
Blessings of the deep that couches below,
Blessings of the breast and womb.

“The blessings of your father

Surpass the blessings of my ancestors,

To the utmost bounds of the eternal hills.*
May they rest on the head of Joseph,

On the brow of the elect of his brothers.

Benjamin is a ravenous wolf;
In the morning he consumes the foe,*
And in the evening he divides the spoil.”

a-a Others “Joseph is a fruitful bough,

A fruitful bough by a spring,
Its branches run over a wall.”

b Heb. “the arms of his hands.”
c-c Meaning of Heb. uncertain.
d Meaning of Heb. uncertain; others “booty.”
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18: This verse seems to be a de-
vout interpolation unrelated to
the context (cf. Ps. 119.166). It con-
tains the only mention of the four-
letter name of God (Lorp) in ch 49.
19: The Heb plays repeatedly on
Gad’s name. 20: The royal dainties
may have been served to Canaan-
ite kings (cf. Judg. 1.32, on Naph-
tali; and vv. 14-15 n., above).

22: Like Judah (v. g), Issachar

(v. 14), Naphtali (v. 21), and Benja-
min (v.27),Josephis described as
an animal. (Even if the alternative
suggested in the translation note is
accepted, the image is still one of
fertility and vigor.) 23-24: Like the
rest of the tribal sayings, the image
of Joseph under assault relates to
the subsequent history of the tribe.
It also recalls, however, Joseph’s
brothers’ early hostility in the pre-
ceding narrative (ch 37). 24: The
unusual titles of the deity, The
Mighty One of Jacob (or “Bull of
Jacob”), the Shepherd, and the Rock
of Israel, may attest to an early date
and Canaanite affinities. 25: Shad-
dai is presumably a variant of El
Shaddai (see 17.1 n.). 26: The term
my ancestors (“horay”) is otherwise
unattested. The Septuagint and the
parallels in Deut. 33.15 and Hab.
3.6 suggest that the word is actu-
ally “mountains” (“harerei”) and
that the word after it (“‘ad”)
means not “to,” but “ancient.”
Utmost bounds (“ta’avat”), another
unique term, is then more plausi-
bly derived from a root associated
with “desire” (“’vh”). If this recon-
struction were to be accepted,

the first sentence would read:
“The blessings of your father /
Surpass the blessings of the an-
cient mountains / That which is
most desired in the eternal hills.”
28: And so, just before he leaves
this world, Jacob has bidden
farewell to the twelve tribes of
Israel—the people promised to his
grandfather long ago (12.2), the
people that against all odds and in
the face of multipleand formida-
ble challenges, external and inter-
nal, has now, by the grace of God,
come into existence, the people
that at long last stands united as it
faces the new challenges that lie
ahead.
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farewell, addressing to each a parting word appropriate
to him.

29Then he instructed them, saying to them, “I am about
to be gathered to my kin. Bury me with my fathers in the
cave which is in the field of Ephron the Hittite, 30the cave
which is in the field of Machpelah, facing Mamre, in the
land of Canaan, the field that Abraham bought from
Ephron the Hittite for a burial site—31there Abraham and
his wife Sarah were buried; there Isaac and his wife Re-
bekah were buried; and there I buried Leah—32the field
and the cave in it, bought from the Hittites.” 33When
Jacob finished his instructions to his sons, he drew his feet
into the bed and, breathing his last, he was gathered to his
people.

5 Joseph flung himself upon his father’s face and

wept over him and kissed him. 2Then Joseph or-
dered the physicians in his service to embalm his father,
and the physicians embalmed Israel. 3It required forty
days, for such is the full period of embalming. The Egyp-
tians bewailed him seventy days; 4and when the wailing
period was over, Joseph spoke to Pharaoh’s court, saying,
“Do me this favor, and lay this appeal before Pharaoh:
5'My father made me swear, saying, “I am about to die. Be
sure to bury me in the grave which I made ready for my-
self in the land of Canaan.” Now, therefore, let me go up
and bury my father; then I shall return.” ” ¢ And Pharaoh
said, “Go up and bury your father, as he made you prom-
ise on oath.”

7So Joseph went up to bury his father; and with him
went up all the officials of Pharaoh, the senior members of
his court, and all of Egypt’s dignitaries, 8together with all
of Joseph’s household, his brothers, and his father’s
household; only their children, their flocks, and their
herds were left in the region of Goshen. ?Chariots, too,
and horsemen went up with him; it was a very large
troop.

10When they came to Goren? ha-Atad, which is beyond
the Jordan, they held there a very great and solemn lam-
entation; and he observed a mourning period of seven
days for his father. 11 And when the Canaanite inhabitants
of the land saw the mourning at Goren ha-Atad, they said,
“This is a solemn mourning on the part of the Egyptians.”
That is why it was named Abel-mizraim,® which is be-
yond the Jordan. 12Thus his sons did for him as he had in-

a Or “the threshing floor of.”
b Interpreted as “the monrning of the Egyptians.”
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49.29-50.26: The deaths of Jacob
and Joseph. The book of Genesis
draws to a rapid close with ac-
counts of the deaths of Jacob and
Joseph. The overall mood is
marked by reverence for these
larger-than-life figures and aware-
ness that the promise that started
their ancestor Abraham on his
fateful journey (12.1-3) has now,
amazingly, been largely fulfilled.
Only two discordant notes are
sounded: the anxiety of Joseph'’s
brothers that their erstwhile victim
will seek revenge now that he is
no longer accountable to his father
(50.15-21), and Joseph's last
words, which draw attention to
the fact that the Israelites in Egypt,
for all their material comfort, do
not yet possess the land of Israel,
and the solemn promise of God to
grant Abraham, Isaac, and Jacob
the land thus remains unfulfilled
(50.24-25). Joseph allays his broth-
ers’ anxiety by affirming God’s
mysterious providential design,
which can bring good out of
human evil (50.20-21). Similarly,
by affirming the reliability of
God’s sworn promise to the patri-
archs, he expresses his firm faith
that their exile will end (50.24-25).
49.33: He drew his feet into the bed
closes the action begun at 48.2,
when he “sat up in bed.” The in-
tervening material is thus pre-
sented as Jacob's last will and tes-
tament. 50.2-3: The embalming
and the periods of mourning fol-
low Egyptian rather than Israelite
custom. Jewish law forbids em-
balming (and cremating). The
body must, instead, be interred in
such a way that it will “return to
the ground from which [it was]
taken” (Gen. 3.19). 10: It is un-
clear why the state procession ap-
proached Hebron by way of Trans-
jordan. Perhaps vv. 10-11 derive
from a lost tradition that did not
locate Jacob’s grave in thecave of
Machpelah, as vv. 12-13 do, but
spoke of an interment at the other-
wise unattested site of Goren
ha-Atad. Whether this is the case
or not, the itinerary foreshadows
the route Israel takes after their
miraculous escape from Egypt,
when they entered Canaan from
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structed them. 13His sons carried him to the land of Ca-
naan, and buried him in the cave of the field of Machpe-
lah, the field near Mamre, which Abraham had bought for
a burial site from Ephron the Hittite. 14 After burying his
father, Joseph returned to Egypt, he and his brothers and
all who had gone up with him to bury his father.

15When Joseph’s brothers saw that their father was
dead, they said, “What if Joseph still bears a grudge
against us and pays us back for all the wrong that we did
him!” 16So they sent this message to Joseph, “Before his
death your father left this instruction: 17So shall you say
to Joseph, ‘Forgive, I urge you, the offense and guilt of
your brothers who treated you so harshly.” Therefore,
please forgive the offense of the servants of the God of
your father”” And Joseph was in tears as they spoke to
him.

18His brothers went to him themselves, flung them-
selves before him, and said, “We are prepared to be your
slaves.” 19But Joseph said to them, “Have no fear! AmIa
substitute for God? 20Besides, although you intended me
harm, God intended it for good, so as to bring about the
present result—the survival of many people. 2! And so,
fear not. I will sustain you and your children.” Thus he re-
assured them, speaking kindly to them.

2250 Joseph and his father’s household remained in
Egypt. Joseph lived one hundred and ten years. 23 Joseph

Transjordan (Num. 33.1—49; Josh.
ch 3). As God had promised (46.4),
Jacob, in short, is givenhis own
personal exodus. The Talmud de-
rives from this verse the institution
of “shiv‘ah,” the seven days of
most intense mourning incumbent
upon Jews who have lost close kin
(y. Mo‘ed Kat. 3.5). Unlike the situa-
tionhere, however, “shiv‘ah” be-
gins after burial. 15: Cf. 27.41.
16-17: No such words appear on
the lips of Jacob himself. On the
basis of this, a rabbi in the Talmud
ruled that “it is permissible for a
person to modify a statement in
the interest of peace.” Another
rabbi maintained that one was re-
quired to do so (b. Yebam. 65b).
The brothers’ lie is defensible be-
cause of the good relations it en-
sured—a result that Jacob, on a
plain-sense reading, surely de-
sired. 18-21: From Joseph's

dreams in 37.5-11, one might have
suspected that the enslavement of
Joseph’sbrothers to him would in-
deed occur and be, in fact, the last
word in this complex and sus-
penseful novella. As they sold him
into slavery (37.25-28), so would
he (who had already enslaved the
Egyptians, 47.13~26) enslave them.
In fact, Joseph adheres to the ethic
that forbids an Israelite to “take
vengeance or bear a grudge” (Lev.
19.18). His rationale rests on the
idea that the malignant intentions
of human beings can realize the
benign intentions of God. The peo-
ple Israel, ironically, survives the
worldwide famine because
Joseph’s brothers sold him into
slavery (50.19-20; cf. 30.2 n.).

22: One hundred and ten years ap-
pears in Egyptian sources as the
ideal life span (cf. 6.3; Ps. 9o.10).
23: Born upon Joseph's knees implies
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adoption (cf. 30.3; 48.12). Not sur-
prisingly, therefore, in Judg. 5.14
Machir appears as a tribe of Israel.
24-25: Will surely take notice/has
taken notice (both are “pakod
yifkod” inHeb) came to fulfill-
ment in Exod. 3.16, when the Lorp
instructs Moses to declare to the
“elders of Israel” that “I have
taken note” (“pakod pakadti”) of
“you and what is being done to
you in Egypt.” In fact, it is none
other than Moses himself who car-
ries out Joseph'’s charge. The Mish-
nah finds in this an illustration of
the important rabbinic principle,
“By the measure by which a per-
son metes out, it shall be meted
out to him.” Because “Joseph went
up to bury his father” (50.7),
Moses, generations later (as re-
ported in Exod. 13.19) “took with
him the bones of Joseph” (m. Sot.
1.7, 9). Ultimately, those bones
were buried in Shechem (Josh.
24.32), the very city to which Jacob
had sent Joseph, then a brash
teenager, at the beginning of this
astonishing tale of discord and rec-
onciliation in the family that bears
God's promise (37.13).
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lived to see children of the third generation of Ephraim;
the children of Machir son of Manasseh were likewise
born upon Joseph'’s knees. 24 At length, Joseph said to his
brothers, “I am about to die. God will surely take notice of
you and bring you up from this land to the land that He
promised on oath to Abraham, to Isaac, and to Jacob.”
2550 Joseph made the sons of Israel swear, saying, “When
God has taken notice of you, you shall carry up my bones
from here.”

26Joseph died at the age of one hundred and ten years;
and he was embalmed and placed in a coffin in Egypt.
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Exodus

THE ENGLISH NAME OF EXODUS derives from the Greek title Exodos, short for Exodos
Aigyptou, “Departure from Egypt,” used in the Septuagint. The Hebrew title, Sefer ve’eleh
shemot, “the book of “And these are the names’ ” (usually abbreviated to Shemot,
“Names”), is based on the opening words of the book.

Exodus, in its present form, is not an independent book, but part of the Torah which
narrates the story of Israel from the creation of the world through the death of Moses. The
Torah in its final form is divided into five separate books simply because ancient scrolls
could not contain a work of that length. Nevertheless, the books were not divided arbi-
trarily but at natural transition points. Exodus begins where the Hebrews grow from a
family into a nation (1.1—7; cf. v. 9), and it ends on the first day of the new year following
the exodus from Egypt as the sanctuary is erected and the divine Presence takes up Its
abode in the Israelites’ midst. The opening section (1.1-6, which recapitulates Gen.
46.8—27) and the closing section (40.36-38, which anticipates Num. 9.15-23) look as if they
were composed after the subdivision to serve as prologue and epilogue, marking the book
as a distinct subunit within the Torah. Thematically, the book marks the transition from
God’s promises of progeny, land, and a permanent relationship with Israel (e.g., Gen.
chs 12-15; 17.1-8) to the fulfillment of these promises, beginning with the Israelites’ phe-
nomenal growth, the exodus, and the covenant at Sinai (Exod. 1.1—7; 12.1-36; chs 19—-24).

Exodus is arguably the most important book in the Bible since it presents the seminal
events in Israel’s history and the definitive institutions of its religion, themes that have re-
verberated through all subsequent Jewish and Western history. These include Pharaoh’s
enslavement of the Israelites, the leadership of Moses, the beginnings of prophecy, the rev-
elation of God’s name YHVH to Moses, the ten plagues, the Pesah (“Passover”) festival, the
splitting and crossing of the sea, the manna, the revelation of the Decalogue at Mount
Sinai, the covenant formally constituting Israel as God’s people, the first of the Torah’s law
collections and rules about the Sabbath and sacrificial worship, the sin of the golden calf,
and the construction of the sanctuary.
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Structure and Focus

THE BOOK FALLS ROUGHLY INTO FOUR MAIN SECTIONS: (1) enslavement and liberation
(1.1-15.21), during which Israel and Egypt come to “know” the Lorp and His name; (2)
the journey to Sinai (15.22-17.16), marked by a series of dangers, Israelite complaints, and
deliverance by God; (3) covenant and lawgiving at Sinai (18.1-24.18), featuring the public
revelation of God; and (4) the sanctuary and the golden calf (chs 25-40), dealing with the
authorized and unauthorized ways of securing God'’s presence and worshipping Him.
The beginning point of (2) is not certain, and all or part of (2) could be seen as belonging
to (1).

The narrative in Exodus focuses on the paradigmatic significance of the events and on
celebrating them rather than on historical details. The names of the pharaohs—so impor-
tant for historians—are nowhere mentioned, although those of the midwives who demon-
strated “fear of God” are (1.15). Emphasized instead is the contest of wills between
Pharaoh, who does not know YHVH (5.2), and YHvH Himself, who is determined to show
Egypt, Israel, and the world that He is YHvH and what that means (7.5; 9.16; 14.4; etc.):
that He is incomparable (8.6); that He is present in the world (8.18); that the earth is His
(9.29). The book points out the lessons of the events, to be repeated to subsequent genera-
tions, and ordains commemorative rites to celebrate them (10.2; chs 12-13). The narrative
is full of the miraculous, such as the plagues against Egypt and the atmospherics at Sinai.
Later, Deuteronomy would declare that the exodus and the revelation at Sinai “clearly
demonstrate . . . that the LoRrD alone is God in heaven above and on earth below; there is
no other” (Deut. 4.32-39).

Historicity

THE BOOK’S INATTENTION to historical details has left historians grasping at bits of inci-
dental information, and at indirect evidence from ancient Egypt, that might permit dating
of the exodus or assessment of its historicity. None of the biblical narratives in their
current form is contemporary with the events they describe, though they have roots in
earlier oral tradition. Nor is there reference to an exodus in contemporary Egyptian
sources. Such a reference is not really to be expected, however: Egyptian royal inscriptions
avoided mentioning setbacks unless they were followed by victories, and administrative
records from the time and place of the exodus have mostly perished. Still, some data
suggest that there is a plausible historical kernel to the story. Northwestern Semites of the
same ethno-linguistic stock as the Hebrews, from Canaan, Transjordan, and Syria, had for
centuries migrated to Egypt, especially the eastern Nile delta, for food and water during
times of famine, as the Bible reports of Abraham and later of Jacob and his family, who
settled in the eastern delta (1.8 n,; 8.18 n.). Others were brought there as slaves captured
by the Egyptian army during raids. Egyptian documents refer to all of them as “ Asiatics,”
rather than the specific ethnic groups to which they belong (e.g., Hebrew /Israelite,
Moabite, Phoenician; some mention people called Hapiru, but they are probably not
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Hebrews; see 1.15 n.). Some Asiatics served as domestic or state slaves, the latter in royal
building projects, like the Hebrews. According to the biblical account, the Hebrew slaves
worked on the construction of the city of Rameses (1.11). If there is a historical kernel to
the story, the Pharaoh who enslaved them was Rameses II (1279-1213 BCE), the greatest
builder in ancient Egypt, who built the city named after himself as his new capital, in the
eastern delta. Rameses also built a series of forts in the delta to secure Egypt’s borders; this
is perhaps reflected in the biblical Pharaoh’s concern about foreign invasion (1.10). While
we have no extrabiblical record of the ten plagues or of a mass escape of slaves from
Egypt, natural disasters did take place periodically (though so many in rapid succession is
implausible), and mass escapes of slaves are known from elsewhere in the ancient world,
such as the revolt of 100,000 slaves in Italy led by Spartacus. The fact that “Moses” is an
Egyptian name (a common element in such Egyptian names as Thutmosis and Rameses) is
consistent with the Israelites having spent time in Egypt. If the Pharaoh of the enslave-
ment was Rameses II, the Pharaoh under whom the Israelites left Egypt may have been
his son, Merneptah (1213-1203 BCE), one of whose inscriptions claims a victory over
“Israel,” described as a nonsedentary people somewhere in the vicinity of Canaan, an en-
counter that would have taken place after the exodus. This makes sense chronologically
since archeological evidence probably suggests that the Israelites appeared in Canaan
around the beginning of the Iron Age (ca. 1200 BCE). None of this proves that the exodus
happened, but it does indicate that the outline of the story, of Hebrews migrating to Egypt
during a famine and being enslaved there under Rameses II, and later leaving under
Moses, during or by the time of Merneptah, is not inherently implausible. Moreover, if the
Israelites had invented their history, it seems more likely that they would have portrayed
themselves as the original inhabitants of their land rather than as interlopers with a humil-
iating background as slaves.

Composition and Date

MODERN CRITICAL SCHOLARSHIP has shown that Exodus, like the Torah as a whole and
some other ancient literature as well, was composed by one or more redactors weaving to-
gether several earlier written versions of the same events (see “Torah,” pp. 1—7). These
versions often disagreed with each other about ideology or the course of events. Their
preservation side by side has led modern scholars to conclude that the redactor(s)
was/were fundamentally conservative. Perhaps they believed all the traditions valid,
perhaps even inspired, and therefore preserved them with minimal revision even if that
left inconsistencies, non sequiturs, and redundancies. For example, in Exodus 6.3 God tells
Moses that He did not make Himself known to the patriarchs by the name Ynvs, but ac-
cording to Genesis 15.7 He did. Within Exodus itself, Moses’ father-in-law has different
names in 2.18; 3.1; 4.18, and the description of the Tent of Meeting in 33.7-11 is inconsis-
tent with, and oblivious to, both the immediately surrounding narrative and the descrip-
tion of the differently described Tent in chs 25-31 and 35-40. Inconsistencies such as these
have alerted scholars to the presence of different sources, and characteristic variations in
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vocabulary and ideas have guided them in identifying the sources from which various
components stem. Most easily identified is the Priestly document (P), the source of sec-
tions of chs 1-24 and most of chs 25-31 and 35-40, although recently scholars have found
signs of the Holiness Document (H) there as well. P is also found in some of the narratives
of the book, but there it shares space with material from the Yahwist (J) and Elohist (E)
sources. ] and E can sometimes, but not always, be distinguished. They were likely com-
bined into a single narrative before being joined with P, so scholars often speak simply of
the JE (or early narrative) source. Some also believe that there are some sections that are
Deuteronomic, that is, related to ideas found in Deuteronomy. In numerous cases it is clear
that we are dealing with an amalgam of two or three sources, though we cannot fully dis-
entangle them (see introductory comments to chs 1924 and 31.18-34.35).

Once the components of the text have been assigned as best they can be to their original
sources, the differing views of those sources emerge. For example, ] represents the oppres-
sion of the Israelites as corvée (forced) labor (1.11), P as full enslavement (1.13-14); arrang-
ing them in sequence, the redactor indicates that these were two successive stages of op-
pression. According to J the Israelites lived in Goshen, apart from the Egyptians (9.26);
according to E they lived side by side with them (3.22). P (6.2) and E (3.13-15) hold that
the name YHVH was first revealed to Moses, while ] believes that it was known earlier
(Gen. 15.7). The patterned sequence of ten plagues noted at 7.14-10.29 was shaped by the
redactor, who wove together material from J, P, and possibly E, which each had fewer,
partly overlapping, partly different, plagues. The sources all represent the events at Mount
Sinai very differently. For example, P reports neither a public revelation, the conclusion of
a covenant, nor a golden calf episode. All that happened on the mountain was that God's
Presence rested there in a cloud and Moses entered the cloud and privately received the
instructions for the sanctuary (19.1-2a; 24.15-31.18a); all other lawgiving took place later
in the Tabernacle, starting in Leviticus ch 1. It was ] and E that reported the covenant, the
visual (J) and auditory (E) manifestations of God, the proclamation of the Decalogue and
the other covenant laws, and the breach of the covenant in the golden calf episode (chs
19-24; 32—34). It was the redactor(s) who wove all of these varying and conflicting details
together in their present order, making them represent different stages of the events.

The care and literary skill of the redactor(s) is nicely illustrated by the patterning of the
plagues (7.14-10.29) and the location of the golden calf episode between the instructions
for the sanctuary and their execution (31.18-32.35 n.). Whether or not the redactors be-
lieved that the inconsistencies could be harmonized is unclear. The contradictions and re-
dundancies, however, had an important effect on later Judaism because they encour-
aged—in fact, forced—readers to create fine distinctions and nonliteral interpretations to
enable them to coexist (Thirteen Hermeneutic Rules of Rabbi Ishmael, no. 13; Thirty-two
Hermeneutic Rules of Rabbi Eliezer ben Rabbi Jose the Galilean, no. 15; Saadia, Book of Beliefs
and Opinions, ch 7), thus paving the way in Judaism for innovations in theology and law.
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Exodus and the Jewish Tradition

MANY OF THE FUNDAMENTAL BELIEFs and practices of Judaism are rooted in Exodus. The
first of the book’s two central events, the exodus itself, is recounted daily in Jewish
prayers. It and the other central event, the proclamation of the Decalogue at Mount Sinai,
are celebrated and retold on Jewish festivals every year, the exodus on the festival of
Pesah), whose rituals, including the Seder, are based on the rules prescribed in chs 12-13,
and the proclamation of the Decalogue (ch 20) on the festival of Shavuot. The two festivals
are known, respectively, as zeman herutenu, “the time of our freedom,” and zeman matan
toratenu, “the time when our Torah was given.” The inextricable link between them, ex-
pressed in the fact that Pesah begins a fifty-day countdown to Shavuot (see Lev. 23.15-21),
proclaims that the freedom attained on the former only reaches fulfillment with the laws
received on the latter. These two festivals plus Sukkot, the Feast of Booths, constitute the
three “Pilgrimage Festivals” (shalosh regalim) of the Jewish religious calendar. Two other
rituals that began as commemorations of the exodus are daily wearing of tefillin (13.9-10
n.) and the redemption of first-born sons (pidyon haben, 13.13 n.).

The exodus also served to orient Jewish festivals increasingly toward God’s actions in
history, in contrast to polytheistic festivals which focused on the gods’ actions in nature.
The role of Pesah and the Feast of Unleavened Bread as commemorations of the exodus
completely eclipsed their presumed earlier significance as spring festivals (12.6-14 n.,
14-20 n.). Sukkot, although essentially an agricultural festival, also comes to commemo-
rate the Israelites’ dwelling in booths following the exodus (Lev. 23.43). At least since
Second Temple times Shavuot—in the Torah an entirely agricultural festival—has been
recognized as commemorating the giving of the Torah at Mount Sinai. Theologically,
God’s manifestation as Israel’s redeemer at the exodus has fortified Jewish belief in re-
demption even in the throes of oppression.

Fundamental principles of Judaism based on Exodus are the belief that the relationship
between God and the Jewish people is defined by the covenant (berit) established between
them at Mount Sinai (chs 19; 24) and the belief that God gave the Torah there, ordaining
the Jewish way of life (chs 19—24). The momentous encounter with God at Sinai is, for
Judaism, the defining moment in Jewish history, the moment when God came down on
earth and spoke to all Jews, present and future, giving them His rules for life, which they
accepted enthusiastically (20.16; 24.3, 7 n.). These laws (according to rabbinic belief both
the Written Torah and its oral interpretation were communicated simultaneously) became
the basis of all of Judaism: “Moses received Torah—written and oral—at Sinai and passed
it on” down through the generations (Pirkei ‘Avot 1.1). Because these laws were presented
to the entire people (21.1 n.), it became the duty of every Jew, not just an intellectual elite,
to study them. Finally, the Thirteen Attributes of God, recited on various occasions in
Jewish liturgy, are based on the attributes that God reveals to Moses in 34.6—7.

The first laws that God proclaimed to the Israelites were the Decalogue (20.2-14), or-
daining laws both “between humankind and God” and “between one human being and
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another.” Three of the laws in the first group became defining characteristics of Judaism
which Jews have defended, often with their lives: the requirement to worship only the
Lorp (YHvH) and have no other gods, the requirement to have no idols, and the require-
ment to observe the Sabbath. Of the latter it has been said that “Even more than the Jews
kept the Sabbath, the Sabbath preserved the Jews,” as the Zionist philosopher Ahad

Ha-‘Am (Asher Ginzberg, 1856—1927) observed.

The exodus has reverberated down through world history. Many early American set-
tlers understood their flight from Europe and settlement in America as a new exodus, and
later, Benjamin Franklin and Thomas Jefferson recommended that the great seal of the
United States depict Moses leading the Israelites across the parted sea as a symbol of the
American experience. African-Americans in the United States, hoping for freedom in the
19th century and fighting for civil rights in the 20th century, likewise saw themselves as
reliving the Israelite experience. In the 1970s and 1980s, the mass departure of hundreds of
thousands of Jews from the Soviet Union was known as “Operation Exodus.” The exodus

has clearly resonated strongly in Western history.

SHEMOT mnw

These are the names of the sons of Israel who came to

Egypt with Jacob, each coming with his household:
2Reuben, Simeon, Levi, and Judah; 3Issachar, Zebulun,
and Benjamin; ¢ Dan and Naphtali, Gad and Asher. 5The
total number of persons that were of Jacob’s issue came to
seventy, Joseph being already in Egypt. ¢ Joseph died, and
all his brothers, and all that generation. 7 But the Israelites
were fertile and prolific; they multiplied and increased
very greatly, so that the land was filled with them.

8 A new king arose over Egypt who did not know Jo-
seph. ? And he said to his people, “Look, the Israelite peo-
ple are much too numerous for us. 19Let us deal shrewdly
with them, so that they may not increase; otherwise in the
event of war they may join our enemies in fighting against
us and *rise from the ground.”-* 11 So they set taskmasters

a-a Meaning perhaps from their wretched condition, ¢f. Hos. 2.2; or “gain ascendancy over
the country.” Others “ get them up out of the land.”

1.1-2.22: Prologue. These chs set
the stage for the exodus by telling
how the family of Jacob grew into
a people in Egypt and fell into
bondage (as God foretold in Gen.
15.13), and how Moses, the human
agent of their deliverance, arose. It
is composed of a combination of
early narrative sources (JE) and P
material.

1.1-7: Transition from Genesis. A
recapitulation of Gen. 46.8—27 (cf.
Gen. 35.23-26) leads to the account
of how Jacob's family grew in
Egypt from seventy individuals (a
number signifying perfect comple-
tion) to a huge population—in-
deed, from a family to a nation.
7:Many termsin this v. (and in
vv. 12 and 20) are also used in
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God'’s blessings and promises in
Genesis, especially to the patri-
archs (Gen. 1.20, 28; 9.1, 7; 17.2;
18.18; 28.14; 48.4), implying that
these ancestral promises were now
being fulfilled by God, who was
causing the Israelites’ proliferation
and thwarting Pharaoh’s attempts
to check it.

1.8-22: The oppression. 8: This
may refer to the rise of the 19th
Dynasty, particularly Rameses II
(ca. 1279—1213 BCE). This dynasty,
founded by military officers,
sought to protect Egypt’s vulnera-
ble coast and northeastern and
northwestern borders from the Sea
Peoples, the Libyans, and infiltra-
tors from the Sinai, and to protect
access to Egypt’s empire in west-
ern Asia. Given the Israelites’
background in Canaan and current
residence in Goshen (8.18 n.), adja-
cent to the Sinai, Pharaoh may
have feared that they would ally
with invaders from that direction.
11-22: Pharaoh’s attempts to
check the Israelite proliferation un-
fold in four stages, increasingly
more oppressive: subjection to
corvée (forced or draft) labor

(vv. 11-12), slavery (vv. 13-14), a
secret attempt to murder newborn
boys (vv. 15-21), and a public at-
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over them to oppress them with forced labor; and they
built garrison cities® for Pharaoh: Pithom and Rameses.
12But the more they were oppressed, the more they in-
creased and spread out, so that the [Egyptians] came to
dread the Israelites.

13The Egyptians ruthlessly imposed upon the Israelites
14bthe various labors that they made them perform. Ruth-
lessly® they made life bitter for them with harsh labor at
mortar and bricks and with all sorts of tasks in the field.

15The king of Egypt spoke to the Hebrew midwives,
one of whom was named Shiphrah and the other Puah,
16saying, “When you deliver the Hebrew women, look at
the birthstool: if it is a boy, kill him; if it is a girl, let her
live.” 17 The midwives, fearing God, did not do as the king
of Egypt had told them; they let the boys live. 18So the
king of Egypt summoned the midwives and said to them,
“Why have you done this thing, letting the boys live?”
19The midwives said to Pharaoh, “Because the Hebrew
women are not like the Egyptian women: they are vigor-
ous. Before the midwife can come to them, they have
given birth.” 20And God dealt well with the midwives;
and the people multiplied and increased greatly. 21 And
because the midwives feared God, He established house-
holds® for them. 22Then Pharaoh charged all his people,
saying, “Every boy that is born you shall throw into the
Nile, but let every girl live.”

A certain man of thehouse of Levi went and married a
Levite woman. 2 The woman conceived and bore a son;
and when she saw how beautiful he was, she hid him for

a Others “store cities.”

b-b Brought up from the end of the verse for clarity.

¢ More exactly, the brick or stone supports used by Egyptian women during childbirth.
d Meaning of Heb. batim uncertain.

tempt to do the same (v. 22). The
presentation of these as four suc-
cessive, intensifying stages is the
work of the redactor who drew
them from the earlier sources ]
(corvée), P (slavery), and perhaps
E (one or both attempts at infanti-
cide). 11: Pharaoh hopes to check
the Israelites’ proliferation by
exhausting them. Taskmasters,
foremen of corvée contingents

(1 Kings 5.27-28). Garrison cities,
rather “store cities” of a type that
usually served military purposes

Rameses stood at strategic points
guarding the entry to Egypt from
the north and northeast. Pithom,
Egyptian Pir-Atum, “House of (the
god) Atum,” was probably Tel
e-Retabeh or Tel el-Maskhutah in
the Wadi Tumilat, the entrance to
Egypt from the Sinai Peninsula;
both sites have archeological re-
mains from the time of Rameses
II. The city of Rameses was Pir-
Rameses-Meri-Amon, “House of
Rameses, beloved of [the god]
Amon,” capital of the delta region

(1 Kings 9.19; 2 Chron. 8.4-6;
17.12-13; 32.27-28). Pithom and

under the 19th and part of the 2oth
dynasties (1292-1137 BCE). It occu-
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pied a very large area that ex-
tended over Kantir and Khataana
and other nearby sites. Seti I
(1294-1279) built a summer palace
there, and it was considerably
expanded by Rameses II.

13-14: Ruthlessly imposed . . . labors,
reduced them to full slavery (Lev.
25.39—46). 15: Hebrew, an old term
for Israelites, usually used when
contrasting Israelites with other
peoples (Gen. 14.13; 39.14, 17;
40.15; Exod. 21.2; Deut. 15.12); it is
not normally used after the time of
David. A relationship with the
groups known as ‘Apiru (some-
times spelled Hapiru) in ancient
Near Eastern sources has been
suggested, but the connection is
problematic since the latter refers
to a social class of outcasts,
whereas “Hebrew” refers to an
ethnic group. Hebrew midwives, the
phrase could mean “midwives to
the Hebrews” or midwives who
were Hebrew. The former interpre-
tation, found in LXX, Josephus,
Abravanel, and Judah he-Hasid,
understands them as righteous
Gentiles; hence their motive is said
to be fear of God (v. 17) rather than
loyalty to their people. 16: Killing
the males and leaving only fe-
males would eliminate potential
Israelite military power. Pharaoh’s
efforts are of no avail, as women
thwart him (v. 17) and rescue
Israel’s future deliverer (2.1-10).
Birthstool, parturient women sat or
crouched on a seat of stone or
bricks. 17: Fearing God, restrained
by an awareness that murder
would bring divine retribution.
22: Throw into the Nile, rather “ex-
pose in the Nile,” that is, to be
floated in baskets down the Nile
where the babies would sink and
drown. This attemnpt also fails.
Ironically, the Nile will become the
means by which Moses is saved
and raised by Pharaoh’s own
daughter (2.1-10), and drowning
will become the means of Phar-
aoh’s ultimate defeat (Exod. 14.28).

2.1-22: The origins of Moses.
2.1-10: Moses’ infancy. The story

of Moses’ birth and Pharaoh’s at-
tempted infanticide may be a rela-
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three months. 3 When she could hide him no longer, she
got a wicker basket for him and caulked it with bitumen
and pitch. She put the child into it and placed it among
the reeds by the bank of the Nile. ¢ And his sister stationed
herself at a distance, to learn what would befall him.

5The daughter of Pharaoh came down to bathe in the
Nile, while her maidens walked along the Nile. She spied
the basket among the reeds and sent her slave girl to fetch
it. ®When she opened it, she saw that it was a child, a boy
crying. She took pity on it and said, “This must be a He-
brew child.” 7 Then his sister said to Pharaoh’s daughter,
“Shall I go and get you a Hebrew nurse to suckle the child
for you?” 8 And Pharaoh’s daughter answered, “Yes.” So
the girl went and called the child’s mother. °And
Pharaoh’s daughter said to her, “Take this child and nurse
it for me, and I will pay your wages.” So the woman took
the child and nursed it. 10When the child grew up, she
brought him to Pharaoh’s daughter, who made him her
son. She named him Moses,’ explaining, “I drew him out
of the water.”

11Some time after that, when Moses had grown up, he
went out to his kinsfolk and witnessed their labors. He saw
an Egyptian beating a Hebrew, one of his kinsmen. 12He
turned this way and that and, seeing no one about, he
struck down the Egyptian and hid him in the sand. 13 When
he went out the next day, he found two Hebrews fighting;
so he said to the offender, "Why do you strike your fel-
low?” 14 He retorted, “Who made you chief and ruler over
us? Do you mean to kill me as you killed the Egyptian?”
Moses was frightened, and thought: Then the matter is
known! 15> When Pharaoh learned of the matter, he sought
to kill Moses; but Moses fled from Pharaoh. He arrived® in
the land of Midian, and sat down beside a well.

16Now the priest of Midian had seven daughters. They
came to draw water, and filled the troughs to water their
father’s flock; 17but shepherds came and drove them off.
Moses rose to their defense, and he watered their flock.
18 When they returned to their father Reuel, he said, “How

a Heb. Mosheh from Egyptian for “born of”; here associated with mashah “draw out.”
b Lit. “sat” or “settled.”

tively late addition to the tradition;
the following narratives about the
exodus show no awareness.of
them (e.g., 2.23 and 6.6 are aware
only of bondage), and they are
never mentioned elsewhere in the

Bible. This story has parallels in
birth legends of other heroes, some
of which pre-date the Bible, such
as Sargon of Akkad who in infancy
was born in secret and exposed in
a river in a reed basket sealed with
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pitch, but was found and later be-
came king. In an Egyptian story,
the god Horus was endangered as
an infant by the god Seth and was
hidden (but not abandoned) in a
papyrus thicket of the Nile delta
by his mother Isis to save him. In
the biblical story, Moses is exposed
as a ruse. 1: Moses’ parents, name-
less here, are identified in a differ-
ent source (6.16-20; P) as Amram
and his aunt Jochebed. 2—4: Tle
woman conceived and bore a son: As
the subsequent narrative indicates,
this was not the couple’s first
child. This episode knows of an
older sister, (v. 4ff.), and other pas-
sages recognize an older brother,
Aaron (e.g., 4.14; 6.20; 7.7). All the
actions to thwart Pharaoh’s decree
are taken by women—Moses’
mother and sister, the midwives
(1.17), and Pharaoh’s daughter
(2.5-10); the Hebrew men have
been reduced to inactivity. 4: His
sister, elsewhere named Miriam
(15.20; Num. 26.59). 7-9: This sis-
ter contrives to return Moses temn-
porarily to his mother’s care by
means of a wetnursing agreement
(such agreements are known from
ancient Near Eastern documents).
10: Moses is an Egyptian name
meaning “gave birth”; it is a short-
ened form of names compounded
with names of deities, such as
Thut-mose and Rameses, mean-
ing “Thut/Ra gave birth (to this
child).” Here, in a popular etymol-
ogy typical of biblical and other
ancient Near Eastern literature, it
is interpreted as if it were derived
from Heb “m-sh-h,” “draw out”
(cf. Isa. 63.11).

2.11-22: Moses’ young adult-
hood. In the first two episodes
(vv. 11-12, 13-14) Moses plays the
royal role of defending his people
and adjudicating among them (cf.
1 Sam. 8.5, 20), and in the third he
defends foreigners and strangers
(vv. 16-17), showing that his pas-
sion for justice makes no distinc-
tions between nations. 11: An
Egyptian, presumably one of the
taskmasters (1.11). 15: Midian,

a region in northwest Arabia.

18: Their father Reuel, Moses’ fa-
ther-in-law is called Jethro in 3.1
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is it that you have come back so soon today?” 19They an-
swered, “An Egyptian rescued us from the shepherds; he
even drew water for us and watered the flock.” 20He said
to his daughters, “Where is he then? Why did you leave
the man? Ask him in to break bread.” 21 Moses consented
to stay with the man, and he gave Moses his daughter
Zipporah as wife. 22She bore a son whom he named Ger-
shom,” for he said, "I have been a stranger in a foreign
land.”

23 A long time after that, the king of Egypt died. The Is-
raelites were groaning under the bondage and cried out;
and their cry for help from the bondage rose up to God.
24God heard their moaning, and God remembered His
covenant with Abraham and Isaac and Jacob. 25God
looked upon the Israelites, and God took notice of them.

Now Moses, tending the flock of his father-in-law

Jethro, the priest of Midian, drove the flock into the
wilderness, and came to Horeb, the mountain of God. 2An
angel of the LORD appeared to him in a blazing fire out of
a bush. He gazed, and there was a bush all aflame, yet the
bush was not consumed. 3Moses said, “I must turn aside
to look at this marvelous sight; why doesn’t the bush burn
up?” 4When the Lorp saw that he had turned aside to
look, God called to him out of the bush: “Moses! Moses!”
He answered, “Here I am.” 5And He said, “Do not come
closer. Remove your sandals from your feet, for the place
on which you stand is holy ground. ¢I am,” He said, “the

a Associated with ger sham, “astranger there.”

(Jether in 4.18) and elsewhere, and
Hobab son of Reuel in Num. 10.29
and Judg. 4.11. These different
names reflect different ancient tra-
ditions. 19: An Egyptian, so Moses
must have seemed because of his
clothing and speech. 22: Since
Moses was raised as an Egyptian,
itis only in Midian that he begins
to feel the sense of alienness that
his kinsfolk have experienced in

Egypt.

2.23-25: Prelude to redemption.
Pharaoh’s death clears the way for
Moses’ return to Egypt (4.19). The
Israelites’ outcry rises up to God,
who takes note of it and remem-
bers His commitments to their an-
cestors. His covenant refers both to

God’s promise of nationhood and
territory in Canaan and the prom-
ise to free Israel after a long period
of servitude (12.1-3; 15.13—20;
17.1-14; Gen. 26.2-5; 46.3—4).
God's resolve to carry out these
commitments is put into effect im-
mediately, starting with His ap-
pearance to Moses in the burning
bush (3.7-10).

3.1-22: Moses’ call and departure
for Egypt. The current narrative is
the result of an artful combination
of the two early sources, ] and E.
This is intimated by the different
names used for God in 3.4a and b,
but the clearest indication is the
fact that 3.9-15 seem intrusive: vv.
9, 10, and 15a are redundant with,
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respectively, vv. 7, 18b, and 16a;
the people never ask for God's
name as Moses expectsinv. 13;
and vv. 10and 18 describe the goal
of Moses’ mission to Pharaoh dif-
ferently and use different terms for
the Egyptian king. Vv. 16-18 in
fact read like a direct continuation
of v. 8. The consistent use of the
name “God” (’elohim) in 3.9-15
identifies its source as E; the re-
mainder of this section is mostly
from ] with a few other passages
fromE (such as vv. 1, 4b, 6b, and
20b). By incorporating material
from both sources the redactor
preserved important themes, such
as the explanation of God’s name
inv. 14 (E) and the fact that God
both “appeared” to Moses (3.2,

16; 4.1, 5, from J) and “sent” him
(vv. 10, 12-15, from E).

3.1-10: God appears to Moses
and gives him his charge. The
burning bush is both a means of
attracting Moses’ attention and a
manifestation of God’s presence.
1: Horeb, alternate name for Mount
Sinai (in E and in Deuteronomy). It
is generally thought to be located
in the Sinai Peninsula, though
some believe it is in northwest
Arabia, near Midian. Its designa-
tion mountain of God may indicate
that it was already considered a
sacred place, or it may be anticipa-
tory. The first possibility may gain
support from Egyptian inscrip-
tions of the 14th century BcE that
refer to an area, apparently in this
region, as “land of the nomads,
Yahwe”; this might also be under-
stood as “land of the nomads who
worship Yahwe.” 2: An angel of the
Lorp, a manifestation of God. An-
gels (lit. “messengers”) usually
take human form, but this one
takes the form of fire, a substance
evocative of the divine because it
is insubstantial y et powerful, dan-
gerous, illuminating, and purify-
ing. (For God’s manifestation in,
and comparison to, fire, see also
Gen. 15.17; Exod. 19.18; Deut. 4.24;
Ps. 104.4; Ezek. 1.27.) 6: The God
of Abraham, the God of Isaac, and the
God of Jacob: This phrase later be-
came the way that God is ad-
dressed in the ‘Amidah prayer.
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God of your father, the God of Abraham, the God of Isaac,
and the God of Jacob.” And Moses hid his face, for he was
afraid to look at God.

7And the Lorp continued, “I have marked well the
plight of My people in Egypt and have heeded their out-
cry because of their taskmasters; yes, I am mindful of their
sufferings. 8] have come down to rescue them from the
Egyptians and to bring them out of that land to a good
and spacious land, a land flowing with milk and honey,
the region of the Canaanites, the Hittites, the Amorites,
the Perizzites, the Hivites, and the Jebusites. °Now the cry
of the Israelites has reached Me; moreover, I have seen
how the Egyptians oppress them. 10Come, therefore, I will
send you to Pharaoh, and you shall free My people, the Is-
raelites, from Egypt.”

11But Moses said to God, “Who am I that I should go to
Pharaoh and free the Israelites from Egypt?” 12And He
said, “I will be with you; that shall be your sign that it was
Iwho sent you. And when you have freed the people from
Egypt, you shall worship God at this mountain.”

13Moses said to God, “When I come to the Israelites and
say to them, ‘The God of your fathers has sent me to you,’
and they ask me, ‘What is His name?’ what shall I say to
them?” 14 And God said to Moses, “Ehyeh-Asher-Ehyeh.”*
He continued, “Thus shall you say to the Israelites,
‘Ehyeh® sent me to you.”” 15And God said further to
Moses, “Thus shall you speak to the Israelites: The LoRD,
the God of your fathers, the God of Abraham, the God of
Isaac, and the God of Jacob, has sent me to you:

a Meaning of Heb. uncertain; variously translated: “I Am That I Am”; “l AmWhol Am”;
“I Will Be What 1 Will Be”; etc.

b Otlers “I Am” or “1 Will Be.”

¢ The name YHwH (traditionally read Adonai “the LorD") is liere associated with the root
hayah “to be.”

The repetition of “God” before
each patriarch is explained in ‘Etz

Num. 12.8; Deut. 34.10; Ezek.
1.26-28). Later Jewish philoso-

Yosef, a commentary on the Jewish
prayerbook, as meaning that, like
the patriarchs, each person should
believe in God on the basis of per-
sonal investigation, not merely tra-
dition. He was afraid to look at God:
Although the Bible assumes that
God has a physical (usually hu-
manlike) form, many passages
suggest that seeing Him would be
too awesome for humans to sur-
vive (Gen. 32.31; Exod. 19.21;
33.20-23; Judg. 13.22; Isa. 6.5; ex-
ceptions include Exod. 24.10-11;

phers, most notably Maimonides,
held that God does not in fact have
a physical form and that the bibli-
cal passages in question are meant
as metaphors. 8: A land flowing
with milk and honey, a proverbial
expression of the fertility of the
land of Israel, representing the
products of animals and the earth,
of herders and farmers (“honey”
refers primarily to the nectar of
fruit, especially of dates, figs, and
grapes). The Canaanites . . . : The
Bible offers several slightly differ-
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ent lists of peoples who lived in
the promised land prior to the Is-
raelites. (Cf,, e.g., Gen. 10.15-20;
Num. 13.29; Deut. 7.1.) 10: [ will
send you: As a prophet, Moses’ pri-
mary role is to serve as God’s
emissary. Phrases with “send”
("sh-1-h”) typify the selection of
prophets (e.g., Isa. 6.8; Jer. 1.7).

3.11-4.17: Moses raises five ob-
jections to his assignment (3.11,
13; 4.1, 10, 13), but God overcomes
each. Prophets are often reluctant
to accept their commission; cf.

Jer. 1. 12: I will be with you: The
verb be ("’ehyeh”) anticipates the
etymology of the divine name in
v. 14. That shall be your sign, or,
“this shall be your sign.” It is un-
clear whether the sign is God's
presence with Moses, the fact that
He sent him, or the future return
to Horeb and worship there.

13: Not having been raised among
his own people, Moses (like Phar-
aoh in 5.2) is ignorant of their
God’s name and fears he will lack
credibility with them. He is told
God’s name, which the people evi-
dently knew already, though 6.3
implies otherwise. (Source critics
assign 6.3 to the Priestly source,
while 3.9-15 are said to be from E.)
14: God'’s proper name, disclosed
in the next verse, is YHVH (spelled
“yod-heh-vav-heh” in Heb; in an-
cient times the “vav” was pro-
nounced “w”). But here God first
tells Moses its meaning: Ehyeh-
Asher-Ehyeh, probably best trans-
lated as “I Will Be What I Will Be,”
meaning “My nature will become
evident from My actions.” (Com-
pare God’s frequent declarations
below, that from His future acts Is-
rael and Egypt “shall know that I
am the Lorp [YHVH],” as in 7.5;
10.2; etc.) Then He answers
Moses’ question about what to say
to the people: “Tell them: ‘Ehyeh’
(“I Will Be,” a shorter form of the
explanation) sent me.” This expla-
nation derives God’s name from
the verb “h-v-h,” a variant form of
“h-y-h,” "to be.” Because God is
the speaker, He uses the first-
person form of the verb. 15: The
Lorp: The Heb states God’s name,
YHVH, meaning (according to v.



EXODUS 3.16-4.9

This shall be My name forever,
This My appellation for all eternity.

16 “Go and assemble the elders of Israel and say to them:
the Lorp, the God of your fathers, the God of Abraham,
Isaac, and Jacob, has appeared to me and said, ‘Thave taken
note of you and of what is being done to you in Egypt,
17 and I have declared: I will take you out of the misery of
Egypt to the land of the Canaanites, the Hittites, the Amo-
rites, the Perizzites, the Hivites, and the Jebusites, to a land
flowing with milk and honey.” 18 They will listen to you;
then you shall go with the elders of Israel to the king of
Egypt and you shall say to him, “The Lorp, the God of the
Hebrews, manifested Himself to us. Now therefore, let us
go a distance of three days into the wilderness to sacrifice
to the LorDp our God.’ 19 Yet I know that the king of Egypt
will let you go only because of a greater might. 20So I will
stretch out My hand and smite Egypt with various won-
ders which I will work upon them; after that he shall let
you go. 21 And I will dispose the Egyptians favorably to-
ward this people, so that when you go, you will not go
away empty-handed. 22 Each woman shall borrow from
her neighbor and the lodger in her house objects of silver
and gold, and clothing, and you shall put these on your
sons and daughters, thus stripping the Egyptians.”

But Moses spoke up and said, “What if they do not be-
lieve me and do not listen to me, but say: The Lorp
did not appear to you?” 2The Lorp said to him, “What is
that in your hand?” And he replied, “A rod.” 3He said,
“Cast it on the ground.” He cast it on the ground and it be-
came a snake; and Moses recoiled from it. ¢Then the LorD
said to Moses, “Put out your hand and grasp it by the
tail“—he put out his hand and seized it, and it became a
rod in his hand—S3 “that they may believe that the Lorp,
the God of their fathers, the God of Abraham, the God of
Isaac, and the God of Jacob, did appear to you.”
6The Lorp said to him further, “Put your hand into
your bosom.” He put his hand into his bosom; and when
he took it out, his hand was encrusted with snowy scales!®
7 And He said, “Put your hand back into your bosom.”—
He put his hand back into his bosom; and when he took it
out of his bosom, there it was again like the rest of his
body—8“And if they do not believe you or pay heed to
the first sign, they will believe the second. 9 And if they are
not convinced by both these signs and still do not heed
you, take some water from the Nile and pour it on the dry

a Cf Lev. 13.2-3.
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14): "He Will Be.” The Lorp is actu-
ally a translation of “’adonai” (lit.
“my Lord”) because that is what
Jews now pronounce whenever
the consonants YHVH appear.
YnvH was probably originally pro-
nounced “Yahweh,” but in Second
Temple times, as an expression of
reverence, Jews began to avoid ut-
tering it, substituting “’adonai”
and other surrogates. (As a re-
minder to do so, in printed He-
brew Bibles the consonants are ac-
companied by the vowels of the
surrogate words, leading to such
hybrid English forms as Jehovah
[i.e., “Yehovah” or the consonants
Y-H-V-H with the vowels from
’adonai”].) 18: The Egyptians are
known to have granted to their
workers time off for worship. The
request may be simply to test
Pharaoh’s disposition, or to de-
ceive the tyrant (cf. the deception
commanded by God in 1 Sam.
16.1-3). 22: Borrow, better, “re-
quest.” The text need not imply
deception, but a favor God will
cause the Egyptians to bestow
upon the departing Israelites

(see v. 21). Cf. God’s promise in
Gen. 15.14. Some commentators
see this as Egyptian compensation
for the Israelites’ slave labor, or
treatment in accord with Deut.
15.13—-14 (Jub. 48.18; Philo,

Mos. 141; b. Sanh. 91a; Bahya).
4.1-9: Three supernatural signs
will confirm that Moses was in-
deed sent by God. All are omi-
nous, portending harm for Egypt
if it resists. 6: The snowy encrusta-
tion looks like the skin disease
that renders a person impure.

(On “leprosy,” see Lev. 13.2ff. n.)
9: Blood here is a sign for the Isra-
elites, in contrast to the plague in
ch 7. 10: Slow of speechand . . .
tongue, encumbered with a speech
impediment. 13-17: Moses’ con-
tinued resistance, after God has
answered all his concerns, causes
God to lose patience, but even
then He further modifies His plan
to accommodate Moses: Aaron
will go as Moses’ spokesman.

No matter what, success will de-
pend on God being “with” the
spokesman (v. 15). 16: Aaron shall
speak Moses’ words, just as the
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ground, and it—the water that you take from the Nile—
will turn to blood on the dry ground.”

10But Moses said to the Lorp, “Please, O Lord, I have
never been a man of words, either in times past or now
that Youhave spoken to Your servant; I am slow of speech
and slow of tongue.” 11 And the Lorp said to him, “Who
gives man speech? Who makes him dumb or deaf, seeing
or blind? Is it not I, the LorD? 12Now go, and I will be
with you as you speak and will instruct you what to say.”
13 But he said, “Please, O Lord, make someone else Your
agent.”? 14The LorDp became angry with Moses, and He
said, “There is your brother Aaron the Levite. He, I know,
speaks readily. Even now he is setting out to meet you,
and he will be happy to see you. 15 You shall speak to him
and put the words in his mouth—I will be with you and
with him as you speak, and tell both of you what to do—
16and he shall speak for you to the people. Thus he shall
serve as your spokesman, with you playing the role of
God® to him, 17and take with you this rod, with which
you shall perform the signs.”

18Moses went back to his father-in-law Jether< and said
to him, “Let me go back to my kinsmen in Egypt and see
how they are faring.”¢ And Jethro said to Moses, “Go in
peace.”

19The Lorp said to Moses in Midian, “Go back to
Egypt, for all the men who sought to kill you are dead.”
2050 Moses took his wife and sons, mounted them on an
ass, and went back to the land of Egypt; and Moses took
the rod of God with him.

21And the Lorp said to Moses, “When you return to
Egypt, see that you perform before Pharaoh all the mar-
vels that I have put within your power. I, however, will
stiffen his heart so that he will not let the people go.
22Then you shall say to Pharaoh, ‘Thus says the Lorbp: Is-
rael is My first-born son. 22T have said to you, “Let My son
go, that he may worship Me,” yet you refuse to let him go.
Now I will slay your first-born son.” ”

24 At a night encampment on the way, the LORD encoun-
tered him and sought to kill him. 25¢ So Zipporah took a
flint and cut off her son’s foreskin, and touched his legs
with it, saying, “You are truly a bridegroom of blood to
me!” 26 And when He let him alone, she added, A bride-
groom of blood because of the circumcision.”

a Lit. “send through whomever You will send.”
b Cf. 7.1 c lLe., Jethro.

d Lit. “whether they are still alive.” e Meaning of vu. 25-26 uncertain.
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prophet speaks God’s words (cf.
7.1).

4.18-31: Moses returns to Egypt.
20: The rod of God with which
Moses will perform some of

the signs and plagues (v. 17; cf.

VV. 2-4; 7.20; 9.23; 10.13; 17.5, 9)-
This designation suggests that it
was given him by God. Sons, Ger-
shom and Eliezer (2.22; 18.3-5).
21: 1. .. will stiffen his heart, make
him unyielding, impermeable to
reason. As in v. 23 and 7.3, God
here speaks of the final stage of the
confrontation with Pharaoh (see
9.12; 10.1, 20, 27; 11.10; 14.4, 8, 17).
He does not stiffen Pharaoh’s
heart initially, but only after Phar-
aoh has done so himself many
times (7.13, 14, 22; 8.11, 15, 28; 9.7,
34, 35). Then God punishes Phar-
aoh in kind, depriving him of the
freedom to change his mind and
escape further punishment.The
process is drawn out so that God’s
power can be made abundantly
clear (7.3-5; 10.1-2). 22: Thus says
the Lorp: This is the formula with
which a messenger introduces the
words of the One who sent him
(Gen. 32.5; 45.9; Exod. 5.10; etc.). It
is commonly used by prophets, re-
flecting the prophet’s role as God's
messenger. The designation of Is-
rael as YHVH's first-born son reflects
God'’s special attachment to Israel.
23: [ will slay your first-born son: In
the Torah God punishes or re-
wards offspring for their parents’
actions. This is part of the ancient
view of families as organic units.
(See 20.5-6 n.) 24-26: This
episode, possibly abridged from a
fuller, clearer version, is extraordi-
narily puzzling because the motive
for God'’s attack is unclear, the pro-
nouns are equivocal, and Zippo-
rah’s remarks are enigmatic.

25: Here circumcision seems to
have apotropaic (magically protec-
tive) power, and by touching her
son’s foreskin to Moses’ “legs”
(genitals?), Zipporah saved him.
The saving power of the bloody
foreskin may foreshadow the pro-
tective role of the blood on the Is-
raelites” doorposts on the eve of
the exodus (12.7, 13, 22-23). Bride-
groom of blood, cognates of Heb



EXODUS 4.27-5.13

27The Lorp said to Aaron, “Go to meet Moses in the
wilderness.” He went and met him at the mountain of
God, and he kissed him. 26 Moses told Aaron about all the
things that the Lorp had committed to him and all the
signs about which He had instructed him. 29 Then Moses
and Aaron went and assembled all the elders of the Israel-
ites. 30 Aaron repeated all the words that the Lorp had
spoken to Moses, and he performed the signs in the sight
of the people, 31and the people were convinced. When
they heard that the Lorp had taken note of the Israelites
and that He had seen their plight, they bowed low in
homage.

Afterward Moses and Aaron went and said to Phar-
aoh, “Thus says the Lorp, the God of Israel: Let My
people go that they may celebrate a festival for Me in the
wilderness.” 2But Pharaoh said, “Who is the Lorp that I
should heed Him and let Israel go? I do not know the
Lorp, nor will I let Israel go.” 3They answered, “The God
of the Hebrews has manifested Himself to us. Let us go,
we pray, a distance of three days into the wilderness to
sacrifice to the LorD our God, lest He strike us with pesti-
lence or sword.” 4But the king of Egypt said to them,
“Moses and Aaron, why do you distract the people from
their tasks? Get to your labors!” 5 And Pharaoh continued,
*“The people of the land are already so numerous,* and
you would have them cease from their labors!"®
6 That same day Pharaoh charged the taskmasters and
foremen of the people, saying, 7*You shall no longer pro-
vide the people with straw for making bricks as heretofore;
let them go and gather straw for themselves. 8 But impose
upon them the same quota of bricks as they have been
making heretofore; do not reduce it, for they are shirkers;
that is why they cry, ‘Let us go and sacrifice to our God!
9Let heavier work be laid upon the men; let them keep at it
and not pay attention to deceitful promises.”
10So the taskmasters and foremen of the people went
out and said to the people, “Thus says Pharaoh: I will not
give you any straw. 11 You must go and get the straw your-
selves wherever you can find it; but there shall be no de-
crease whatever in your work.” 12Then the people scat-
tered throughout the land of Egypt to gather stubble for
straw. 13 And the taskmasters pressed them, saying, “You
must complete the same work assignment each day as

a-a Samaritan “Even now they are more numerous than the people of the land,” i.c., than
the native population (cf. Gen. 23.7).
b See 1.5-11.
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“hatan,” bridegroom, mean “pro-
tect” in Akkadian and Arabic, and
“circumcise” in Arabic. 31: The
theme that God has taken note of
Israel’s plight ends the episode,
just as it opened it in 2.23-25

and 3.7.

5.1-6.1. Thefirstencounter with
Pharaoh. The ensuing narrative of
the plagues and the defeat of the
Egyptians in chs 6-15 may be
viewed as God’s answer to
Pharaoh’s contemptuous question,
Who is the LOrD? (v. 2). 5.1: Here
and in v. 3 Moses and Aaron re-
quest only a leave for worship, as
instructed by God in 3.18. 3: Lest
He strike us, a reason Pharaoh
should understand; failure to wor-
ship the deity would lead to pun-
ishment. 5: This v. is best under-
stood on the assumption that the
Samaritan reading (“m‘m” instead
of MT ““m”) is correct: Pharaoh
claims that the Israelites already
outnumber the Egyptians, and if
they cease their labors they will in-
crease even more—the very thing
he sought to prevent by enslaving
them (1.9-14). 7-8: Bricks were
made of Nile mud mixed with
sand and straw gathered from har-
vested fields and chopped. Egyp-
tian documents refer to daily
brickmaking quotas and, in one
case, to a lack of straw. Pharaoh’s
new requirement was a severe ad-
ditional hardship. 9: Deceitful
promises, of liberation, by Moses
and Aaron. 10: The foremen of

the people, Israelites whom the
Egyptian taskmasters placed in
charge of the Israelite laborers.
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when you had straw.” 14 And the foremen of the Israelites,
whom Pharaoh’s taskmasters had set over them, were
beaten. “Why,” they were asked, “did you not complete
the prescribed amount of bricks, either yesterday or today,
as you did before?”

15Then the foremen of the Israelites came to Pharaoh
and cried: “Why do you deal thus with your servants?
16No straw is issued to your servants, yet they demand of
us: Make bricks! Thus your servants are being beaten,
when the fault is with your own people.” 17He replied,
“You are shirkers, shirkers! That is why you say, ‘Let us go
and sacrifice to the Lorp.” 18 Be off now to your work! No
straw shall be issued to you, but you must produce your
quota of bricks!”

19Now the foremen of the Israelites found themselves
in trouble because of the order, “You must not reduce your
daily quantity of bricks.” 20 As they left Pharaoh’s pres-
ence, they came upon Moses and Aaron standing in their
path, 21and they said to them, “May the Lorp look upon
you and punish you for making us loathsome to Pharaoh
and his courtiers—putting a sword in their hands to slay
us.” 22Then Moses returned to the Lorp and said, “O
Lord, why did You bring harm upon this people? Why did
You send me? 23Ever since I came to Pharaoh to speak in
Your name, he has dealt worse with this people; and still
You have not delivered Your people.”

Then the LorDp said to Moses, “You shall soon see what

I will do to Pharaoh: he shall let them go because of a
greater might; indeed, because of a greater might he shall
drive them from his land.”

VA-’ERA’ XX

2God spoke to Moses and said to him, “I am the LoRrp.
3] appeared to Abraham, Isaac, and Jacob as El Shaddai,
but I did not make Myself known to them by My name
mm.? 4] also established My covenant with them, to give
them the land of Canaan, the land in which they lived as
sojourners. 5] have now heard the moaning of the Israel-
ites because the Egyptians are holding them in bondage,
and I have remembered My covenant. éSay, therefore, to
the Israelite people: I am the Lorp. I will free you from the
labors of the Egyptians and deliver you from their bond-
age. I will redeem you with an outstretched arm and
through extraordinary chastisements. 7And I will take

a This divine name is traditionally not pronounced, instead, Adonai, “(tle) Lorp,” is reg-
ularly substituted for it.
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6.1: Drive them: Ultimately Phar-
aoh will be forced to expel the Is-
raelites as quickly as possible
(12.31-33).

6.2-7.13: God’s promises and
Moses’ mission reaffirmed. The
vindication of God'’s name is the
main theme of the plagues. This
section, from the P source, is a
variant of 3.1-6.1 (from JE), partly
inconsistent and redundant with
it. For example, the introduction of
God’s name and the promise of
liberation (6.2-8) duplicate 3.7-15;
Moses is to demand unconditional
release (6.11, 13; 7.2), not merely
three days’ religious leave (3.18;
5.1); and Moses uses a different
idiom to describe his speech im-
pediment (6.12, 30; contrast 4.10).
In its present context, however,
this section reads as a response to
the challenges of ch 5. 6.2: God be-
gins His reply to Moses (and to the
people in v. 6) and concludes it in
v. 8, by identifying Himself with
the name that conveys His full
power (“to know that He is YHvH"
[6.7; 7.5] means to experience or
witness His power [1 Kings 20.13,
28; Isa. 52.6; Jer. 9.2]). The peo-

ple are thus reassured of the
power and authority that guaran-
tee His promises. 3: YHVH is the
same God who, under the name of
El Shaddai, made a covenant with
Israel’s ancestors (see v. 4 and cf.
Gen. 17.1-8; 28.3—¢; 35.11-12;
48.3-4), and He now intends to
fulfill that covenant. But I did not
make Myself known to them by My
nane YHvH: They did not experi-
ence the full power that is ex-
pressed by the name Ynvh, as Is-
rael now will. From a critical point
of view, this statement is inconsis-
tent with such vv. as Gen. 15.7;
28.13; it is another indication that
different sources underlie the pres-
ent narrative. One source (J) holds
that the name YHVH was first
known in the days of Enosh (Gen.
4.26), while others (E and P) hold
that it was first revealed in the
days of Moses. 7: [ will take you to
be My people, and I will be your God:
This refers to the covenant that
will be established at Mount Sinai
(cf. El Shaddai’s covenant promise



EXODUS 6.8-6.27

you to be My people, and I will be your God. And you
shall know that I, the Lorp, am your God who freed you
from the labors of the Egyptians. 81 will bring you into the
land which I swore* to give to Abraham, Isaac, and Jacob,
and I will give it to you for a possession, I the Lorp.” 9 But
when Moses told this to the Israelites, they would not lis-
ten to Moses, their spirits crushed by cruel bondage.

10The LorD spoke to Moses, saying, 11 “Go and tell
Pharaoh king of Egypt to let the Israelites depart from his
land.” 12 But Moses appealed to the Lorp, saying, “The Is-
raelites would not listen to me; how then should Pharaoh
heed me, a man of impeded speech!” 13So the LorD spoke
to both Moses and Aaron in regard to the Israelites and
Pharaoh king of Egypt, instructing them to deliver the Is-
raelites from the land of Egypt.

14The following are the heads of their respective clans.

The sons of Reuben, Israel’s first-born: Enoch® and
Pallu, Hezron and Carmi; those are the families of Reu-
ben. 15The sons of Simeon: Jemuel, Jamin, Ohad, Jachin,
Zohar, and Saul- the son of a Canaanite woman; those are
the families of Simeon. 16These are the names of Levi’s
sons by their lineage: Gershon, Kohath, and Merari; and
the span of Levi’s life was 137 years. 17 The sons of Ger-
shon: Libni and Shimei, by their families. 8The sons of
Kohath: Amram, Izhar, Hebron, and Uzziel; and the span
of Kohath'’s life was 133 years. 19 The sons of Merari: Mahli
and Mushi. These are the families of the Levites by their
lineage.

20 Amram took to wife his father’s sister Jochebed, and
she bore him Aaron and Moses; and the span of Amram’s
life was 137 years. 21The sons of Izhar: Korah, Nepheg,
and Zichri. 22The sons of Uzziel: Mishael, Elzaphan, and
Sithri. 23 Aaron took to wife Elisheba, daughter of Ammin-
adab and sister of Nahshon, and she bore him Nadab and
Abihu, Eleazar and Ithamar. 24The sons of Korah: Assir,
Elkanah, and Abiasaph. Those are the families of the Ko-
rahites. 25 And Aaron’s son Eleazar took to wife one of
Putiel’s daughters, and she bore him Phinehas. Those are
the heads of the fathers’ houses of the Levites by their
families.

261t is the same Aaron and Moses to whom the Lorp
said, “Bring forth the Israelites from the land of Egypt,
troop by troop.” 271t was they who spoke to Pharaoh king

a Lit. “raised My hand.”
b Or “Hanoch”; cf. on Gen. 46.9.
¢ Or”Shaul”; cf. on Gen. 46.10.
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in Gen. 17.7, 8 and those in Lev.
26.12; Jer. 31.33; Hos. 2.25). The ex-
pression of this relationship
(“take” and “be someone’s x”) is
modeled on idioms for marrying
and adopting (Gen. 4.19; Exod.
2.10; Deut. 24.1-2; 2 Sam. 7.14), im-
plying the intimate nature of the
intended relationship between
God and Israel. (Marriage and the
parent-child relationship are used
as metaphors for the relationship
between God and Israel in many
biblical passages, e.g., Exod. 4.22;
Deut. 14.2; Isa. 54.5-7; 62.5; Jer.
2.2;. 3.19, 22; Hos. ch 2)) And you
shall know that I, the LorD, am your
God:Seev.2n.

6.14-27: The pedigree of Moses
and Aaron. This is apparently an
extract from a larger genealogy (cf.
Gen. 46.8-11; Num. 3.17-39;
26.5-14, 57-60), beginning with the
descendants of Jacob's first two
sons (see Exod 1.2; Gen. 29.32-34),
but only for the sake of showing
the place of his third son, Levi, the
ancestor of Moses and Aaron.
Levi’s descendants are listed in de-
tail, particularly Aaron and his im-
mediate successors as high priest
(v. 25). Therest of the tribes are
omitted here as they are not perti-
nent to identifying Moses and
Aaron. 20: His father’s sister: Mar-
riage with an aunt, apparently le-
gitimate in Amram’s time, is for-
bidden in Lev. 18.12-13. Jochebed
must have been a much younger
sister of Kohath. Aaron and Moses:
Miriam (Num. 26.59) is omitted as
the list names only men, apart
from the mothers of the most
prominent individuals. 21: Korah,
see Num. ch 16. 22: Mishael, Elza-
phan, see Lev. 10.4. 23: Nadab and
Abihu, see Lev. 10.1-5. 25: Eleazar,
Aaron’s successor, Num. 20.26-28.
Phinehas, Eleazar’s successor

and ancestor of the subsequent
high priests; see Num. 25.1-13.

26: Troop by troop: The Israelites
would not leave Egypt as fleeing
slaves but as an army marching to
the promised land in military for-
mation (7.4; 12.17; 18.21b; Num.
1.52; etc.). In order to pick up the
narrative following the genealogi-
cal digression, 6.28-30 and 7.1-2
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of Egypt to free the Israelites from the Egyptians; these are
the same Moses and Aaron. 28 For when the LORD spoke to
Moses in the land of Egypt 2? and the LorD said to Moses,
“1 am the Lorp; speak to Pharaoh king of Egypt all that I
will tell you,” 30Moses appealed to the LorD, saying,
“See, I am of impeded speech; how then should Pharaoh
heed me!”

The Lorp replied to Moses, “See, I place youin the role
of God to Pharaoh, with your brother Aaron as your
prophet.? 2You shall repeat all that I command you, and
your brother Aaron shall speak to Pharaoh to let the Isra-
elites depart from his land. 3But I will harden Pharaoh’s
heart, that I may multiply My signs and marvels in the
land of Egypt. ¢ When Pharaoh does not heed you, I will
lay My hand upon Egypt and deliver My ranks, My peo-
ple the Israelites, from the land of Egypt with extraordi-
nary chastisements. 5 And the Egyptians shall know that I
am the Lorp, when I stretch out My hand over Egypt and
bring out the Israelites from their midst.” ¢ This Moses and
Aaron did; as the Lorp commanded them, so they did.
7Moses was eighty years old and Aaron eighty-three,
when they made their demand on Pharaoh.
8The Lorp said to Moses and Aaron, 2“When Pharaoh
speaks to you and says, ‘Produce your marvel,” you shall
say to Aaron, ‘Take your rod and cast it down before Phar-
aoh.’ It shall turn into a serpent.” 19S50 Moses and Aaron
came before Pharaoh and did just as the Lorp had com-
manded: Aaron cast down his rod in the presence of Phar-
aoh and his courtiers, and it turned into a serpent. 11 Then
Pharaoh, for his part, summoned the wise men and the
sorcerers; and the Egyptian magicians, in turn, did the
same with their spells; 12 each cast down his rod, and they
turned into serpents. But Aaron’s rod swallowed their
rods. 13 Yet Pharaoh’s heart stiffened and he did not heed
them, as the Lorp had said.
14 And the Lorp said to Moses, “Pharaoh is stubborn; he

a Cf. 4.16.

recapitulate 6.9-13. 7.3-5: See 4.21.
The Egyptians shall know that I am
the Lorp: God’s “signs and mar-
vels” will answer Pharaoh’s con-
temptuous declaration that he
does “not know the Lorp” (5.2). 9:
Produce your marvel, produce evi-
dence corroborating that you were
sent by a god. The marvel is one of
those Moses used to convince the

people of his divine mission
(4.1-5). 11-13: Since Pharaoh'’s
magicians are able to duplicate
this marvel (vv. 7-12a), he is unim-
pressed. Nonetheless, this early
confrontation foreshadows the
eventual outcome of the contest
between Moses and Aaron and the
Egyptian magicians. The magi-
cians use “their spells” (v. 11; 7.22),
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EXODUS 6.28-7.14

conventional magic; while Aaron
works silently, relying not on his
own power or on magical tech-
nique, but on an unknown power
that he identifies as the Lorp,
whose superiority is shown when
Aaron’s serpent overcomes those
of the magicians.

7.14-10.29: The first nine
plagues. There are ten plagues in
all, though the Bible nowhere
states the number. Source analysis
indicates that the narrative is
drawn from the J, E, and P sources,
which differed in the number of
plagues and their details. Indica-
tions of this are, for example, in-
consistencies regarding whether
Aaron or Moses is to bring about
the first plague and the nature of
the gesture that will initiate it
(717, 19), whether the first two
plagues will involve the Nile only
or all the waters of Egypt (7.17,

19, 21, 28; 8.1), and the different
terms used for Pharaoh’s obsti-
nacy, “stiffening his heart” (7.22;
8.15; 9.12, 35; 10.20, 27; 11.10) and
“stubbornness [lit. heaviness] of
heart” (8.11, 28; 9.7, 34; rendered
“harden” in 10.1). The redactor has
skillfully woven the sources into
three triads, each with a consistent
pattern, followed by a capstone
tenth plague. In introducing the
first plague of each triad, God tells
Moses the main lesson that triad
will teach (7.17; 8.18; 9.14). The
first two plagues of each triad are
preceded by warnings to Pharaoh,
while the third is not. Before the
first plague in each group God
sends Moses to Pharaohin the
morning, saying “station yourself
before [Pharaoh],” and before the
second he says “Go to Pharaoh”
without specifying the time of day.
All the plagues in the first triad are
brought on by an action of Aaron;
in the second triad, the first two
are brought about directly by God
and the third by Moses; in the
third triad, all are brought on by
an action of Moses. These nine
plagues resemble calamities
known within nature (many are at-
tested in ancient Near Eastern lit-
erature), but their patterns, their
timing and rapid succession, and



EXODUS 7.15-8.3

refuses to let the people go. 1°Go to Pharaoh in the morn-
ing, as he is coming out to the water, and station yourself
before him at the edge of the Nile, taking with you the rod
that turned into a snake. 16 And say to him, ‘The LoRrp, the
God of the Hebrews, sent me to you to say, “Let My people
go that they may worship Me in the wilderness.” But you
have paid no heed until now. 17 Thus says the Lorp, “By
this you shall know that I am the Lorp.” See, I shall strike
the water in the Nile with the rod that is in my hand, and it
will be turned into blood; 18 and the fish in the Nile will die.
The Nile will stink so that the Egyptians will find it impos-
sible to drink the water of the Nile." ”

19 And the Lorp said to Moses, “Say to Aaron: Take
your rod and hold out your arm over the waters of
Egypt—its rivers, its canals, its ponds, all its bodies of
water—that they may turn to blood; there shall be blood
throughout the land of Egypt, even in vessels of wood and
stone.” 20Moses and Aaron did just as the LorD com-
manded: he lifted up the rod and struck the water in the
Nile in the sight of Pharaoh and his courtiers, and all the
water in the Nile was turned into blood 2!and the fish in
the Nile died. The Nile stank so that the Egyptians could
not drink water from the Nile; and there was blood
throughout the land of Egypt. 2But when the Egyptian
magicians did the same with their spells, Pharaoh’s heart
stiffened and he did not heed them—as the Lorp had spo-
ken. 23 Pharaoh turned and went into his palace, paying
no regard even to this. 2¢ And all the Egyptians had to dig
round about the Nile for drinking water, because they
could not drink the water of the Nile.

25When seven days had passed after the LoRD struck
the Nile, 26 the Lorp said to Moses, “Go to Pharaoh and
say to him, ‘Thus says the Lorp: Let My people go that
they may worship Me. 27If you refuse to let them go, then
I will plague your whole country with frogs. 26The Nile
shall swarm with frogs, and they shall come up and enter
your palace, your bedchamber and your bed, the houses
of your courtiers and your people, and your ovens and
your kneading bowls. 29The frogs shall come up on you
and on your people and on all your courtiers.” ”

And the Lorp said to Moses, “Say to Aaron: Hold out

your arm with the rod over the rivers, the canals, and
the ponds, and bring up the frogs on the land of Egypt.”
2 Aaron held out his arm over the waters of Egypt, and the
frogs came up and covered the land of Egypt. 3But the
magicians did the same with their spells, and brought
frogs upon the land of Egypt.
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their announcement and removal
by Moses show that they are not a
random succession of natural
events but the purposeful work-
ings of divine power. The tenth
plague stands by itself: Moses, still
in Pharaoh’s presence following
the ninth plague, receives word
from God and warns Pharaoh im-
mediately of the final plague, one
that will be manifestly supernatu-
ral, unlike anything known in
human experience.

7.14-8.15: The first three plagues.
In this triad, the Egyptians will
begin to experience the LORD’s
power. 7.14-24: The first plague:
blood. 17: Like Israel in 6.7 and
Moses in 7.5, Pharaoh is now

told what the coming events will
show, though he will grasp the
lesson by fits and starts and

more slowly than his courtiers
will. 17-18: This plague is far
more ominous than the sign in

4.9 because here the river itself—
the deified source of Egypt’s life—
is affected. 22: The magicians’ abil-
ity to duplicate the plague can
only make matters worse for the
Egyptians, but it again (see
7.11-13) convinces Pharaoh that
nothing but magic is involved, so
he remains unmoved. 7.25-8.11:
The second plague: frogs.
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4Then Pharaoh summoned Moses and Aaron and said,
“Plead with the LorD to remove the frogs from me and
my people, and I will let the people go to sacrifice to the
Lorp.” 3 And Moses said to Pharaoh, “You may have this
triumph over me: for what time shall I plead in behalf of
you and your courtiers and your people, that the frogs be
cut off from you and your houses, to remain only in the
Nile?” 6”“For tomorrow,” he replied. And [Moses] said,
“As you say—that you may know that there is none like
the Lorp our God; 7 the frogs shall retreat from you and
your courtiers and your people; they shall remain only in
the Nile.” 8Then Moses and Aaron left Pharaoh’s pres-
ence, and Moses cried out to the LOoRD in the matter of the
frogs which He had inflicted upon Pharaoh. ® And the
Lorp did as Moses asked; the frogs died out in the houses,
the courtyards, and the fields. 1 And they piled them up
in heaps, till the land stank. 11 But when Pharaoh saw that
there was relief, he became stubborn and would not heed
them, as the Lorp had spoken.

12Then the Lorp said to Moses, “Say to Aaron: Hold out
your rod and strike the dust of the earth, and it shall turn
to lice throughout the land of Egypt.” 13 And they did so.
Aaron held out his arm with the rod and struck the dust of
the earth, and vermin came upon man and beast; all the
dust of the earth turned to lice throughout the land of
Egypt. 14The magicians did the like with their spells to
produce lice, but they could not. The vermin remained
upon man and beast; 15and the magicians said to Phar-
aoh, “This is the finger of God!” But Pharaoh’s heart stiff-
ened and he would not heed them, as the Lorp had spo-
ken.

16 And the LoRp said to Moses, “Early in the morning
present yourself to Pharaoh, as he is coming out to the
water, and say to him, “Thus says the Lorp: Let My people
go that they may worship Me. 17 For if you do not let My
people go, I will let loose “swarms of insects? against you
and your courtiers and your people and your houses; the
houses of the Egyptians, and the very ground they stand
on, shall be filled with swarms of insects. 18But on that
day I will set apart the region of Goshen, where My peo-
ple dwell, so that no swarms of insects shall be there, that
you may know that I the LorRD am in the midst of the land.
1Y And I will make a distinction® between My people and
your people. Tomorrow this sign shall come to pass.””
20 And the Lorp did so. Heavy swarms of insects invaded
Pharaoh’s palace and the houses of his courtiers; through-

a-a Others “wild beasts.” b Meaning of peduth uncertain.
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EXODUS 8.4-8.20

8.4: Despite the magicians’ dupli-
cation of the plague (which, again,
makes matters worse), this time
Pharaoh apparently realizes that
his magicians cannotend the
plague, and therefore that the
Lorp is behind it. This is the first
of several partial or temporary
concessions by Pharaoh, each of
which is soon withdrawn (see also
VV. 21, 24; 9.27-28; 10.8-11, 16-17,
24-28). 6: Allowing Pharaoh to
specify the time for removing the
frogs should reinforce the lesson of
the Lorp’s unique power: He can
end a plague at the very moment
specified. 8.12-15: The third
plague: vermin. The Heb term
refers to some small insect, such as
mosquitoes or lice. 14-15: The ma-
gicians’ inability to duplicate this
plague with their spells leads them
to explicitly recognize that this is
not magic but divine power.

8.16-9.12: The second three
plagues. In this triad God applies
the punishments only to the Egyp-
tians and not to the Israelites
(8.18-19; 9.4, 6-7; cf. 9.11), show-
ing that He is “in the midst of the
land,” directing events closely and
discriminatingly. 8.16-28: The
fourth plague. 17: Swarms of in-
sects, the meaning of Heb “‘arov”
is uncertain. 18: The region of Go-
shen, the area in the eastern part of
the Nile delta (near the Sinai
peninsula), where Joseph had set-
tled his family (Gen. 46.29, 34;
47.6; 50.8; see map, p. 130.



EXODUS 8.21-9.10

out the country of Egypt the land was ruined because of
the swarms of insects.

21Then Pharaoh summoned Moses and Aaron and said,
“Go and sacrifice to your God within the land.” 22But
Moses replied, “It would not be right to do this, for what
we sacrifice to the Lorp our God is untouchable to the
Egyptians. If we sacrifice that which is untouchable to the
Egyptians before their very eyes, will they not stone us!
2350 we must go a distance of three days into the wilder-
ness and sacrifice to the Lorp our God as He may com-
mand us.” 2¢Pharaoh said, “I will let you go to sacrifice to
the LorD your God in the wilderness; but do not go very
far. Plead, then, for me.” 25 And Moses said, “When I leave
your presence, I will plead with the Lorp that the swarms
of insects depart tomorrow from Pharaoh and his
courtiers and his people; but let not Pharaoh again act de-
ceitfully, not letting the people go to sacrifice to the
Lorp.”

2650 Moses left Pharaoh’s presence and pleaded with
the Lorp. 27 And the Lorp did as Moses asked: He re-
moved the swarms of insects from Pharaoh, from his
courtiers, and from his people; not one remained. 28 But
Pharaoh became stubborn this time also, and would not
let the people go.

The Lorp said to Moses, “Go to Pharaoh and say to

him, ‘Thus says the Lorp, the God of the Hebrews: Let
My people go to worship Me. 2For if you refuse to let
them go, and continue to hold them, 3then the hand of the
Lorp will strike your livestock in the fields—the horses,
the asses, the camels, the cattle, and the sheep—with a
very severe pestilence. 4But the LorD will make a distinc-
tion between the livestock of Israel and the livestock of the
Egyptians, so that nothing shall die of all that belongs to
the Israelites. > The LoRp has fixed the time: tomorrow the
Lorp will do this thing in the land.” ” ¢ And the Lorp did
so the next day: all the livestock of the Egyptians died, but
of the livestock of the Israelites not a beast died. 7?When
Pharaoh inquired, he found that not a head of the live-
stock of Israel had died; yet Pharaoh remained stubborn,
and he would not let the people go.

8 Then the Lorp said to Moses and Aaron, “Each of you
take handfuls of soot from the kiln, and let Moses throw it
toward the sky in the sight of Pharaoh. ?It shall become a
fine dust all over the land of Egypt, and cause an inflam-
mation breaking out in boils on man and beast throughout
the land of Egypt.” 10So they took soot of the kiln and ap-
peared before Pharaoh; Moses threw it toward the sky,
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21-24: Pharaoh weakens further
and begins to recognize God,
saying Plead, then, for me. He
makes partial concessions but

will not grant all that is asked.

22: Untouchable to the Egyptians:
This may be related to the Egyp-
tian aversion mentioned in Gen.
43.32, but whether Moses means
what he says or is being evasive is
unclear. 24: Do not go very far, less
than a distance of three days (v. 23).
9.1-7: The fifth plague: pesti-
lence. Some type of deadly epi-
demic affecting livestock, perhaps
anthrax. 9.8-12: The sixth plague:
boils. A severe skin inflammation
(cf. Deut. 28.27).
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and it caused an inflammation breaking out in boils on
man and beast. 1! The magicians were unable to confront
Moses because of the inflammation, for the inflammation
afflicted the magicians as well as all the other Egyptians.
12But the LorD stiffened the heart of Pharaoh, and he
would not heed them, just as the Lorp had told Moses.

13The Lorp said to Moses, “Early in the morning pre-
sent yourself to Pharaoh and say to him, ‘Thus says the
Lorp, the God of the Hebrews: Let My people go to wor-
ship Me. 14For this time I will send all My plagues upon
your person, and your courtiers, and your people, in
order that you may know that there is none like Me in all
the world. 151 could have stretched forth My hand and
stricken you and your people with pestilence, and you
would have been effaced from the earth. 1 Nevertheless I
have spared you for this purpose: in order to show you
My power, and in order that My fame may resound
throughout the world. 17 Yet you continue to thwart* My
people, and do not let them go! 18This time tomorrow I
will rain down a very heavy hail, such as has not been in
Egypt from the day it was founded until now. 19 Therefore,
order your livestock and everything you have in the open
brought under shelter; every man and beast that is found
outside, not having been brought indoors, shall perish
when the hail comes down upon them!” ” 20Those among
Pharaoh’s courtiers who feared the Lorp’s word brought
their slaves and livestock indoors to safety; 21but those
who paid no regard to the word of the Lorp left their
slaves and livestock in the open.

22The Lorp said to Moses, “Hold out your arm toward
the sky that hail may fall on all the land of Egypt, upon
man and beast and all the grasses of the field in theland of
Egypt.” 22So Moses held out his rod toward the sky, and
the LorD sent thunder and hail, and fire streamed down
to the ground, as the Lorp rained down hail upon the
land of Egypt. 2¢The hail was very heavy—fire flashing in
the midst of the hail—such as had not fallen on the land of
Egypt since it had become a nation. 2°Throughout the
land of Egypt the hail struck down all that were in the
open, both man and beast; the hail also struck down all
the grasses of the field and shattered all the trees of the
field. 26 Only in the region of Goshen, where the Israelites
were, there was no hail.

27Thereupon Pharaoh sent for Moses and Aaron and
said to them, “I stand guilty this time. The Lorp is in the
right, and I and my people are in the wrong. 28 Plead with

a Others “exalt yourself over.”
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EXODUS 9.11-9.28

9.13-10.29: The third triad of
plagues. The unprecedented char-
acter of the plagues in this triad
shows the incomparability of the
Lorp who causes them (9.14, 18;
10.6, 14). 9.13-35: The seventh
plague: hail. 16: One of God’s
aims in prolonging the confronta-
tion is to show the Egyptians the
consequences of resisting His au-
thority and to make Himself
known to the world. See also
10.1-2. 20: Some Egyptians have
come to understand God’s power,
but others still resist, along with
Pharaoh (vv. 21, 30, 34; 10.1).

25: The first plague that takes
human life (cf. vv. 1g-21); it
represents an escalation of the
plagues. 27-28: Now Pharaoh ca-



EXODUS 9.29-10.9

the LoRrp that there may be an end of God’s thunder and
of hail. I will let you go; you need stay no longer.”
29Moses said to him, “As I go out of the city, I shall spread
out my hands to the Lorp; the thunder will cease and the
hail will fall no more, so that you may know that the earth
is the LorD’s. 30 But I know that you and your courtiers do
not yet fear the LorRD God.”—31Now the flax and barley
were ruined, for the barley was in the ear and the flax was
in bud; 32but the wheat and the emmer? were not hurt, for
they ripen late.—33 Leaving Pharaoh, Moses went outside
the city and spread out his hands to the Lorp: the thunder
and the hail ceased, and no rain came pouring down upon
the earth. 3¢ But when Pharaoh saw that the rain and the
hail and the thunder had ceased, he became stubborn and
reverted to his guilty ways, as did his courtiers. 35S0
Pharaoh’s heart stiffened and he would not let the Israel-
ites go, just as the Lorp had foretold through Moses.

N2

BO’
1 O Then the Lorp said to Moses, “Go to Pharaoh. For I
have hardened his heart and the hearts of his
courtiers, in order that I may display these My signs
among them, 2and that you may recount in the hearing of
your sons and of your sons’ sons how I made a mockery
of the Egyptians and how I displayed My signs among
them—in order that you may know that I am the Lorp.”
35S0 Moses and Aaron went to Pharaoh and said to him,
“Thus says the Lorp, the God of the Hebrews, ‘How long
will you refuse to humble yourself before Me? Let My
people go that they may worship Me. 4For if you refuse to

let My people go, tomorrow I will bring locusts on your

territory. 5 They shall cover the surface of the land, so that
no one will be able to see the land. They shall devour the
surviving remnant that was left to you after the hail; and
they shall eat away all your trees that grow in the field.
6Moreover, they shall fill your palaces and the houses of
all your courtiers and of all the Egyptians—something
that neither your fathers nor fathers’ fathers have seen
from the day they appeared on earth to this day.” ” With
that he turned and left Pharaoh’s presence.

7Pharaoh’s courtiers said to him, “How long shall this
one be a snare to us? Let the men go to worship the Lorp
their God! Are you not yet aware that Egypt is lost?” 8So
Moses and Aaron were brought back to Pharaoh and he
said to them, “Go, worship the Lorp your God! Who are
the ones to go?” 9Moses replied, “We will all go, young

a A kind of wheat.
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pitulates completely. 29: The earth
is the LorD’s: He controls nature.
10.1-20: The eighth plague:
locusts, one of the most devastat-
ing natural disasters (see Joel chs
1-2). 1-2: An extension of the idea
of 9.16, but noting explicitly that
the real point of the plaguesis so
that the Israelites, not only the
Egyptians, will appreciate the
Lorp’s power. 5: The surviving
remnant, particularly the wheat
and emmer of 9.32. 7-11: Now all
of Pharaoh’s courtiers are con-
vinced and urge him to submit.
When he hears Moses’ terms, he
offers only a partial concession.
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and old: we will go with our sons and daughters, our
flocks and herds; for we must observe the LORD’s festi-
val.” 10But he said to them, “The Lorp be with you the
same as I mean to let your children go with you! Clearly,
you are bent on mischief. 11No! You menfolk go and wor-
ship the Lorp, since that is what you want.” And they
were expelled from Pharaoh’s presence.

12Then the Lorp said to Moses, “Hold out your arm
over the land of Egypt for the locusts, that they may come
upon the land of Egypt and eat up all the grasses in the
land, whatever the hail has left.” 13So Moses held out his
rod over the land of Egypt, and the Lorp drove an east
wind over the land all that day and all night; and when
morning came, the east wind had brought the locusts.
14T ocusts invaded all the land of Egypt and settled within
all the territory of Egypt in a thick mass; never before had
there been so many, nor will there ever be so many again.
15They hid all the land from view, and the land was dark-
ened; and they ate up all the grasses of the field and all the
fruit of the trees which the hail had left, so that nothing
green was left, of tree or grass of the field, in all the land of
Egypt.

16 Pharaoh hurriedly summoned Moses and Aaron and
said, “I stand guilty before the LorD your God and before
you. 17 Forgive my offense just this once, and plead with
the Lorp your God that He but remove this death from
me.” 1850 he left Pharaoh’s presence and pleaded with the
Lorp. 1°The LorD caused a shift to a very strong west
wind, which lifted the locusts and hurled them into the
Sea of Reeds;’ not a single locust remained in all the terri-
tory of Egypt. 20But the Lorbp stiffened Pharaoh’s heart,
and he would not let the Israelites go.

21Then the Lorp said to Moses, “Hold out your arm to-
ward the sky that there may be darkness upon the land of
Egypt, a darkness that can be touched.” 22Moses held out
his arm toward the sky and thick darkness descended
upon all the land of Egypt for three days. 22People could
not see one another, and for three days no one could get
up from where he was; but all the Israelites enjoyed light
in their dwellings.

24Pharaoh then summoned Moses and said, “Go, wor-
ship the Lorp! Only your flocks and your herds shall be
left behind; even your children may go with you.” 25But
Moses said, “You yourself must provide us with sacrifices
and burnt offerings to offer up to the Lorp our God; 26 our
own livestock, too, shall go along with us—not a hoof

a Traditionally, but incorrectly, “Red Sea.”
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EXODUS 10.10-10.26

10.21-29: The ninth plague: dark-
ness. Since the darkness “can be
touched” (v. 21), it may reflecta
“hamsin,” the hot southerly wind
from the Sahara desert, carrying
unusually dense concentrations of
sand and dust thatblock out sun-
light. 24-26: Pharoah will permit
the people to go but not their
flocks, as if to undermine the
purpose for which the Israelites
are leaving—to sacrifice, which
requires animals from the flocks.
Moses counters by demanding
that Pharaoh provide the sacri-
ficial animals from his own live-
stock, and also insists that the
Israelite livestock also go with
them. Moses seeks Pharaoh’s
total capitulation to God.



EXODUS 10.27-11.7

shall remain behind: for we must select from it for the
worship of the Lorp our God; and we shall not know with
what we are to worship the LorD until we arrive there.”
27But the Lorbp stiffened Pharaoh’s heart and he would
not agree to let them go. 26 Pharaoh said to him, “Be gone
from me! Take care not to see me again, for the moment
you look upon my face you shall die” 22 And Moses
replied, “You have spoken rightly. I shall not see your face
again!”

1 And the Lorp said to Moses, “I will bring but one
more plague upon Pharaoh and upon Egypt; after
that he shall let you go from here; indeed, when he lets
you go, he will drive you out of here one and all. 2Tell
the people to borrow, each man from his neighbor and
each woman from hers, objects of silver and gold.” 3The
Lorp disposed the Egyptians favorably toward the peo-
ple. Moreover, Moses himself was much esteemed in the
land of Egypt, among Pharaoh’s courtiers and among the
people.
4Moses said, “Thus says the Lorp: Toward midnight I
will go forth among the Egyptians, >and every first-born
in the land of Egypt shall die, from the first-born of Phar-
aoh who sits on his throne to the first-born of the slave girl
who is behind the millstones; and all the first-born of the
cattle. 6 And there shall be a loud cry in all the land of
Egypt, such as has never been or will ever be again; 7but
not a dog shall snarl® at any of the Israelites, at man or

a Others “move (or whet) his tongue.”

28-29: Moses only partially quotes
Pharaoh, acknowledging that they
will never again meet, but under-
mining Pharaoh’s claim that it is
Moses who will die.

11.1-13.16: The tenth plague, the
exodus, and commemorative fes-
tivals. The composite nature of
this section is indicated by differ-
ences in the ritual instructions
(e.g., 13.3-10 n.), discontinuities
in the narrative, and verbal and
other links to the various sources
in the Torah. Source critics agree
that one component of this
section is from the Priestly
source (11.9-12.20; 12.28, 40-41;
12.43-13.2); they disagree over
which parts of the remainder be-
long to], E, and (in some views)
D. The most puzzling issue is the

premature location of 12.14-20:
God refers to the exodus in the
past tense (v. 17a), though the
event does not occur until vv.
37—41, and He commands that the
day be commemorated by eating
unleavened bread for a week,
though the reason for doing so
does not occur until vv. 34 and 39.
Vv. 21-27 (]) are unaware of this
command: When Moses conveys
God'’s instructions about the pesah
sacrifice, he tells the people in-
stead to commemorate the event
in the future by reenacting the sac-
rifice. He informs them of the
seven-day festival of unleavened
bread only later in 13.3-10, after
the text explains why the people
ate unleavened bread on the day
of the exodus. The redactor’s rea-
son for placing vv. 14—20right
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after vv. 1-13 (both units are from
P), despite the resultant distur-
bance of the continuity, was evi-
dently his desire to fuse the festi-
val of unleavened bread and the
pesah offering—originally sepa-
rate rites (see 12.14-20 n.)—into a
single holiday with the same date
(vv. 6, 18). He may have believed
that the fact that the meal accom-
panying the pesah offering in-
cluded unleavened bread implied
that they are part of the same festi-
val, as if the Feast of Unleavened
Bread commemorated the fact that
the people ate matzah with the
pesah offering (v. 8).

11.1-10: The announcement of
the tenth plague. The final and de-
cisive plague would be a virulent
epidemic (Ps. 78.50) of preternatu-
ral specificity, causing the sudden
death of all first-born Egyptians.
This plague corresponds to the
Egyptians’ murder of the Hebrew
baby boys (1.22; the Egyptian
people’s cooperation with
Pharaoh’s decree is implied by
2.2-3). Exod. 4.22-23 explains it as
measure-for-measure punishment
for Pharaoh’s refusal to free Israel,
God'’s “first-born.” 11.1: He will
drive you out, see 6.1. 2-3: See 3.22.
Much esteemed, held in awe be-
cause of the power he has dis-
played. 4-8: Although God does
not tell Moses the nature of the
final plague in vv. 1-3, according
to the present form of the narrative
Moses already knew it from God's
words in 4.22-23. To make the nar-
rative read more clearly, the Sa-
maritan Pentateuch has Moses
quote those words to Pharaoh
here, and it also copies vv. 4—7 into
God’s words invv. 1-3. According
to that reading, then, invv. 4-7
Moses is telling Pharaoh what God
previously told him.Such addi-
tions to smooth out the narrative
are typical of the Samaritan Penta-
teuch, and are also found in some
Dead Sea Scrolls. 6-7: This plague
manifests the probative qualities
of the second and third triads of
plagues: It will be unprecedented
(9.18; 106, 14), and God will make
adistinction between Egypt and Israel
(see 8.18-19; 9.4, 6—7)—signs of the
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beast—in order that you may know that the LorRD makes a
distinction between Egypt and Israel.

8“Then all these courtiers of yours shall come down to
me and bow low to me, saying, ‘Depart, you and all the
people who follow you!” After that I will depart.” And he
left Pharaoh’s presence in hot anger.

9Now the LorD had said to Moses, “Pharaoh will not
heed you, in order that My marvels may be multiplied in
the land of Egypt.” 1Moses and Aaron had performed all
these marvels before Pharaoh, but the LorD had stiffened
the heart of Pharaoh so that he would not let the Israelites
go from his land.

1 The Lorp said to Moses and Aaron in the land of

Egypt: 2This month shall mark for you the begin-
ning of the months; it shall be the first of the months of the
year for you. 3 Speak to the whole community of Israel and
say that on the tenth of this month each of them shall take
a lamb? to a family, a lamb to a household. 4But if the
household is too small for a lamb, let him share one with a
neighbor who dwells nearby, in proportion to the number
of persons: you shall contribute for the lamb according to
what each household will eat. 5 Your lamb shall be without
blemish, a yearling male; you may take it from the sheep or
from the goats. ¢ You shall keep watch over it until the four-
teenth day of this month; and all the assembled congrega-

a Or "kid.” Heb. seh means either “sheep” or “goat”; cf. v. 5.

unique divine power beyond the
event. 6: Loud cry, measure-for-
measure punishment for causing
the outcry of the Israelites (2.23).

7: Not a dog shall snarl: In contrast
to the loud cry among the Egyp-
tians, peace and quiet will prevail
among the Israelites. 10: The LorD
had stiffened the heart of Pharaoh: See
421 N

the holiday of Pesah (Passover), as
explained below. 2: Since the exo-
dus will be commemorated on its
anniversary every year (vv. 6,
17-18), the preparatory instruc-
tions begin with the calendar.
Henceforth the year will com-
mence with the month of the exo-
dus, and months will be referred
to by ordinal numbers rather than
names (see v. 18; 16.1; 19.1; Lev.
23.24; etc.). Since the numbers will
mean essentially “in the Xth
month since we gained freedom,”
every reference to a month will
commemorate the redemption.
The first month (later called Nisan
[Esth. 3.7; Neh. 2.1]—these later
month names were borrowed from
the Babylonian calendar during
the exile) corresponds to March or
April. In Jewish practice, this is the
beginning of the liturgical year; it
was also the beginning of the Bab-

12.1-28: Preparations for the exo-
dus. Israel is to prepare for the
coming redemption with a sacrifi-
cial banquet while the final plague
is occurring and is to commemo-
rate the event in the future on its
anniversary by eating unleavened
bread for a week and reenacting
the banquet. This banquet became
the prototype of the postbiblical
Seder, the festive meal at which
the exodus story is retold and ex-
pounded each year to this day on
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ylonian year. The calendar year,
starting with Rosh Ha-Shanah (the
New Year holiday, in the seventh
month!), begins in Tishri (Septem-
ber or October). (The older, nature-
based, names of a few months are
mentioned in 13.4; Deut. 16.1;

1 Kings 6.1, 37, 38;8.2.) Because vv.
1-20 deal with the month in which
Pesah falls and with preparations
for the holiday, they are read as an
additional Torah portion on the
Sabbath preceding the month of
Nisan, or on the first of Nisan if it
is a Sabbath, and that Sabbath is
called Shabbat ha-Hodesh, “the
Sabbath of the passage beginning
‘This month.” “ The rest of the ch,
which includes the observance of
the first Pesah and the exodus, is
read on the first day of Pesah.

5: Without blemish, a standard re-
quirement of sacrificial animals
(Lev. 22.17-25; Deut. 15.21; 17.1; cf.
Mal. 1.6-8). 6~14: Some of the vv.
about the sacrifice reflect a differ-
ent view of the tenth plague from
that in the rest of the narrative. In
the rest of the narrative, God Him-
self slays the Egyptian first-born;
no special measures are necessary
to protect the Israelites (11.4-7;
12.29; 13.15). Butin some of the vv.
about the sacrifice God is accom-
panied by “the Destroyer,” an
angel of death who presumably
kills the Egyptians on God’s com-
mand (v. 23; cf. Gen. 19.13-14;

2 Sam. 24.16; 2 Kings 18.35;

1 Chron. 21.15); the Israelites must
apply the blood of the sacrifice to
their doorways to prevent the
plague from harming them (vv. 7,
13, 22 and 23), although no such
measures were needed to protect
them from the earlier plagues (8.18;
9.4, 6, 26—all from J; 10.23, E); in

v. 22 God warmns all Israelites (not
just the first-born) to remain in-
doors; in v. 23 He “protects” their
houses from the Destroyer; and
again in v. 27 He “protects” and
“saves” them, presumably from
the Destroyer. From these details
scholars have conjectured that the
sacrifice was not an original part of
the narrative about the plagues but
was based on an older shepherds’
rite observed on a spring night
(perhaps the night before they set
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tion of the Israelites shall slaughter it at twilight. 7?They
shall take some of the blood and put it on the two door-
posts and the lintel of the houses in which they are to eat it.
8 They shall eat the flesh that same night; they shall eat it
roasted over the fire, with unleavened bread and with bit-
ter herbs. 9Do not eat any of it raw, or cooked in any way
with water, but roasted—head, legs, and entrails—over the
fire. 10You shall not leave any of it over until morning; if
any of it is left until morning, youshallburnit.

11This is how you shall eat it: your loins girded, your
sandals on your feet, and your staff in your hand; and you
shall eat it hurriedly: it is a passover offering® to the LoRrp.
12For that night I will go through the land of Egypt and
strike down every first-born in the land of Egypt, both
man and beast; and I will mete out punishments to all the
gods of Egypt, I the Lorp. 13 And the blood on the houses
where you are staying shall be a sign for you: when I see
the blood I will pass over® you, so that no plague will de-
stroy you when I strike the land of Egypt.

14This day shall be to you one of remembrance: you
shall celebrate it as a festival to the LorDp throughout the

a Or “protective offering”; Heb. pesaly.

out for summer pasture) when
shepherds believed they were en-
dangered by demons who could
be warded off by remaining in-
doors and applying blood to their
entrances. This view of the sacri-
fice and its blood as apotropaic
(magically protective) is consistent
with its Heb name, “pesah,” “pro-
tection”; see v. 11. According to
this theory, the Israelites inherited
this rite from their pastoral ances-
tors (see Gen. 46.32) but, because
of its proximity in the calendar to
the time of the exodus, they rein-
terpreted it as a memorial of the
exodus and introduced it into

the narrative of the tenth plague.
Gradually they abandoned its de-
monological-apotropaic aspects in
favor of its meaning as a com-
memoration of the exodus. Traces
of this process are visible here: Of
the vv. attributed to a source other
than P, only v. 23 implies that the
Destroyer does the killing; vv. 27
and 29 say that God did the
killing, but v. 27, in stating that
God “protected” and “saved” the
Israelites” houses, preserves a trace

b Or “protect” (Heb. pasah); ¢f. v. 11, note a.

of the older tradition that it was
the Destroyer. In vv. attributed to P
(12-13), only God does the killing;
the Destroyer becomes merely a
destructive plague, and the blood
is merely a sign to identify Israelite
houses (like the red cord in Josh.
2.12, 18, 19), not an apotropaic
substance. 6: Keep watch, to pre-
vent it from becoming blemished
or escaping during the interval.

8: Bitter herbs are pungent condi-
ments (popular among pastoral
nomads) and unleavened bread (Heb
“matzah,” bread that has not
risen) frequently accompanied sac-
rifices (29.2; Lev. 2.4-5; 6.9; 7.12;
Judg. 6.19-21; etc.; leavened bread
was forbidden with most sacri-
fices: Exod. 23.18; 34.25; Lev. 2.11;
6.10). Following the prescription of
vv. 24-27, this banquet is reenacted
annually at the Seder, the liturgical
banquet which includes the eating
of unleavened bread, bitter herbs
(“maror,” interpreted as recalling
the bitterness of slavery; romaine
lettuce or horseradish are com-
monly used), and other symbolic
foods. A roasted shankbone is dis-
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played as a token of the roasted
meat, and the story of the exodus,
accompanied by rabbinic interpre-
tations, is expounded, based on
vv. 26-27 and 13.8. (The provisions
of vv. 10 and 11 are not reenacted.)
10: The sacrifice must be used only
for its sacred purpose; hence no
leftovers may be saved for eating
later. 11: The Israelites are to eat
while prepared to leave on a
moment’s notice. Passover offering,
Heb “pesah,” which originally re-
ferred only to the sacrifice. Later it
became the name of the entire fes-
tival, including the seven days of
the Festival of Unleavened Bread
("Hag ha-Matzot”), originally a
separate holiday. In most Euro-
pean languages it is also the name
of Easter (as in French “Paques”).
The translation “passover” (and
hence the English name of the hol-
iday) is probablyincorrect. The al-
ternative translation “protective
offering” is more likely; see v. 13.
12: Mete out punishments to all the
gods of Egypt: This probably means
that the Egyptians’ idols would be
destroyed in the course of the
plague (Tg. Ps.-].; Mek.), just as the
Philistine idol Dagon is smashed,
and other plagues inflicted on the
Philistines, in 1 Sam. ch 5 (Ibn
Ezra), and just as Assyrian armies
sometimes smashed the idols of
conquered cities (2 Kings 19.18).
13: Pass over (Heb “pasah”): The
use of this verb inIsa. 31.5, “Like
the birds that fly, even so will the
Lorp of Hosts shield Jerusalem,
shielding and saving, protecting
(“p-s-h”) and rescuing,” favors the
translation “protect.” So does con-
text in v. 23 of the present ch.
14-20: The Feast of Unleavened
Bread. The haste of the Israelites’
departure from Egypt would leave
them no time to bake leavened
bread (see vv. 34, 39). In the future,
their annual week-long self-
deprivation of leavened bread will
serve as a reminder that God so
overwhelmed the Egyptians that
the latter ultimately hastened the
departure of the slaves they had
earlier refused to free. As it does
here, the Torah usually speaks of
this festival as something distinct
and separate from the pesah sac-
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ages; you shall celebrate it as an institution for all time.
15Seven days you shall eat unleavened bread; on the very
first day you shall remove leaven from your houses, for
whoever eats leavened bread from the first day to the sev-
enth day, that person shall be cut off from Israel.

16You shall celebrate a sacred occasion on the first day,
and a sacred occasion on the seventh day; no work at all
shall be done on them; only what every person is to eat,
that alone may be prepared for you. 17 You shall observe
the [Feast of] Unleavened Bread, for on this very day I
brought your ranks out of the land of Egypt; you shall ob-
serve this day throughout the ages as an institution for all
time. 18In the first month, from the fourteenth day of the
month at evening, you shall eat unleavened bread until
the twenty-first day of the month at evening. 19No leaven
shall be found in your houses for seven days. For whoever
eats what is leavened, that person shall be cut off from the
community of Israel, whether he is a stranger or a citizen
of the country. 20You shall eat nothing leavened; in all
your settlements you shall eat unleavened bread.

21Moses then summoned all the elders of Israel and
said to them, “Go, pick out lambs for your families, and
slaughter the passover offering. 22 Take a bunch of hyssop,
dip it in the blood that is in the basin, and apply some of

rifice rather than part of the same
holiday (see vv. 24-27, 43-49;
13.3-9; 23.15; 34.18; Lev. 23.5-6;
Num. g.1-14; 28.16-17; see also
Ezra 6.19-22; 2 Chron. 35.17; only
Deut. 16.1-8, 16; Ezek. 45.21; and
2 Chron. 30.2, 5, 13, 15 describe
them as a single festival). This has
led to the theory that the pesah
sacrifice and the Feast of Unleav-
ened Bread have separate origins,
the former pastoral (see vv. 6-14 n.)
and the latter agrarian. The avoid-
ance of leaven in favor of unleav-
ened bread—"bread of distress”
(Deut. 16.3)—suggests that the lat-
ter may have begun as a rite of ab-
stinence, perhaps expressing anxi-
ety over the success of the coming
grain harvest. The two rites were
eventually brought together be-
cause of their proximity in the cal-
endar and because unleavened
bread was also eaten with the
pesal sacrifice (v. 8). In this view,
then, the Festival of Unleavened
Bread became a commemoration
of the exodus because, like the
pesah sacrifice, it was observed

at the time of year when the exo-
dus took place. In the Bible, any
agrarian significance the festival
once had has been set aside in
favor of its meaning as a com-
memoration of the exodus. 15: Un-
leavened bread: The “matzah” was
probably similar to the flat unleav-
ened bread like pita that Bedouin
still bake on embers. In earlier
times it was disk-shaped and less
thin than now. Leaven refers to
leavening agents, such as sour-
dough or yeast, while leavened
bread is any food prepared from
dough to which a leavening agent
was added to make it rise faster.
According to rabbinic halakhic ex-
egesis the prohibition covers any
leavened product of wheat, barley,
spelt, rye, or oats; in traditional
Ashkenazic practice, rice, millet,
corn, and legumes are also forbid-
den. Remove leaven from your
houses: In traditional Jewish prac-
tice, the home is cleansed of leav-
ened products in preparation for
Pesah and, on the night before the
Seder, a few pieces of bread or
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other leavened products are hid-
den and “found” in a ceremonial
search; the next morning the
pieces are burmed. Halakhic exege-
sis construes Deut. 16.4 to mean
“no leaven of yours shall be seen,”
meaning that only leaven belong-
ing to Jews must be eliminated.
Leavened goods sold to non-Jews
for the duration of the festival may
be kept and stored out of sight in
one’s home. This avoids the eco-
nomic hardship that would result
from the destruction of large quan-
tities of leavened goods. Cut off:
The probable meaning is that God
will cut him off (see Lev. 17.10;
20.1-6; 23.29-30), that is, cause him
to die early and childless. This is
the punishment for noncircumci-
sion and cultic and sexual sins

(v. 19; 30.33, 38; 31.14; Gen. 17.14;
Lev. 7.20, 21, 25,27;17.4,9, 14;
18.29; 19.8; 20.1-6, 17, 18; 22.3, 29;
Num. 9.13; 19.13, 20) that are
committed “defiantly” (Num.
15.30-31). 16: The sacredness of
these days is to be expressed by
ceasing from work, as on the Sab-
bath (20.8-11; cf. Gen. 2.2-3), ex-
cept that, on the festival, food
may be cooked (contrast 16.23).
17: Since the text reads lit. “You
shall observe the unleavened
bread,” an especially stringent
interpretation holds that the

grain should be carefully guarded
from the time it is harvested, or
at least from the time it is ground
into flour, to ensure that there is
no fermentation. Matzah made

in this way is called “matzah
shemurah,” “guarded matzah.”
18: Since holy days begin and
end in the evening (Lev. 23.32), the
festival lasts from the evening at
the end of the fourteenth day
through the evening at the end of
the twenty-first day. 19: Stranger,
a foreigner residing among the
Israelites. Although strangers are
not obligated to offer a pesah
sacrifice (v. 48), they may not eat
leavened food during the festival.
This is perhaps to prevent them
from accidentally contaminating
Israelites’ food with leaven, since
bread was sometimes baked

in shared or communal ovens
(Lev. 26.26; Jer. 37.21; Neh. 3.11;
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the blood that is in the basin to the lintel and to the two
doorposts. None of you shall go outside the door of his
house until morning. 23 For when the LoRD goes through
to smite the Egyptians, He will see the blood on the lintel
and the two doorposts, and the Lorp will pass over? the
door and not let the Destroyer enter and smite your home.

24"You shall observe this as an institution for all time,
for you and for your descendants. 25 And when you enter
the land that the Lorp will give you, as He has promised,
you shall observe this rite. 26 And when your children ask
you, ‘What do you mean by this rite?” 27 you shall say, ‘It is
the passover sacrifice® to the LorD, because He passed
over® the houses of the Israelites in Egypt when He smote
the Egyptians, but saved our houses.” ”

The people then bowed low in homage. 28 And the Isra-
elites went and did so; just as the Lorp had commanded
Moses and Aaron, so they did.

29Inthemiddle of the night the LorD struckdownall the
first-born in the land of Egypt, from the first-born of Phar-
aoh who sat on the throne to the first-born of the captive
who was in the dungeon, and all the first-born of the cattle.
30 And Pharaoh arose in the night, with all hiscourtiersand
all the Egyptians—because there was a loud cry in Egypt;
for there was no house where there was not someone dead.
31He summoned Moses and Aaron in the night and said,
“Up, depart from among my people, you and the Israelites
with you! Go, worship the Lorp as you said! 32 Take also
your flocks and your herds, as you said, and begone! And
may you bring a blessing upon me also!”

33The Egyptians urged the people on, impatient to have
them leave the country, for they said, “We shall all be
dead.” 34¢So the people took their dough before it was
leavened, their kneading bowls wrapped in their cloaks
upon their shoulders. 35The Israelites had done Moses’
bidding and borrowed from the Egyptians objects of sil-

a Seev. 13, note b. b See v. 11, note a.

12.38). 23: Pass over, rather, “pro- passages which hold that God

tect” (see above, v. 13 n.). Destroyer,
see introductory comment to vv.
6-14. The tradition that an angelic
figure served as God’s agent in the
exodus and subsequent events is
also reflected in 14.19; 23.20-23
(see also the plan announced by
God in 32.34 and 33.2 but with-
drawn in 33.14; Num. 20.16; Josh.
5.13-15; Judg. 2.1-5; and Ps. 78.49).
This tradition is rejected in other

was the only actor, using no inter-
mediary (Exod. 33.14-15; Deut.
4.37; 71 [based on but modifying
Exod. 23.20]; 32.12; see also the
probably original text of Isa. 63.9
reflected in the readings of the
ancient versions). This disagree-
ment was still alive in talmudic
times and led to the well-known
midrashic passage quoted in the
Haggadah which declares that Is-
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rael was taken out of Egypt by
God personally, “not by means of
an angel.” This declaration indi-
cates that the Rabbis, like the au-
thors of the biblical verses denying
a role to angels, considered the
tradition of angelic involvement
incompatible with absolute
monotheism. 24: Observe this:
According to talmudic tradition
(m. Pes. 9.5) only the sacrifice
itself is to be repeated annually,
not the rites accompanying it in
vv. 3,7, 10-11, 23. Ibn Ezra accepts
this tradition on authority but
observes that one would not

infer this from the text itself.
26-27:Here and in 13.8, 14-15
and Deut. 6.20—25, the Torah antic-
ipates that children will ask what
the various commemorative rites
and other laws mean (see also
Josh. 4.21-24). The Israelites are to
use these questions as opportuni-
ties to teach loyalty to God by ex-
plaining what He did for them.
The religious value of such lessons
about the past accounts for why
much of the Bible is devoted to
past events and for the theological
viewpoint of biblical historiogra-
phy. A midrashic elaboration of
these passages about children fig-
ures prominently in the Haggadah
as part of the answer to the chil-
dren’s Four Questions about the
unique procedures at the Seder
banquet. It explains that the word-
ing of the question in each passage
reflects a different type of person-

ality.

12.29-42: The tenth plague and
the exodus. 31-33: Pharoah and
his people press the Israelites to
leave (see also v. 39). Cf. 6.1; 11.1.
31: As you said, 3.18; 5.3; 7.16.
Pharaoh is granting no more than
Moses asked, three days’ leave for
worship (only in 14.5 does he real-
ize they mean to leave for good,
though he suspected that earlier
[8.24; 10.10]). 32: May you bring a
blessing upon me also, i.e., leave
with your cattle to worship the
Lorb (v. 31) with sacrifice, as you
said (3.18; 5.3, 8, 17; 8.4, 21-25;
10.25-26), and when you sacrifice
and ask for His blessing (see 20.21
end; Lev. 9.22), ask Him to bless
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ver and gold, and clothing. 3¢ And the Lorp had disposed
the Egyptians favorably toward the people, and they let
them have their request; thus they stripped the Egyptians.

37The Israelites journeyed from Rameses to Succoth,
about six hundred thousand men on foot, aside from chil-
dren. 3Moreover, a mixed multitude went up with them,
and very much livestock, both flocks and herds. 39 And
they baked unleavened cakes of the dough that they had
taken out of Egypt, for it was not leavened, since they had
been driven out of Egypt and could not delay; nor had
they prepared any provisions for themselves.

40The length of time that the Israelites lived in Egypt
was four hundred and thirty years; 41at the end of the four
hundred and thirtieth year, to the very day, all the ranks of
the Lorp departed from the land of Egypt. 42 That was for

me as well. Pharoah may have a
specific blessing—cessation of

the tenth plague—in mind (cf. 8.4,
24; 9.28; 10.17), but in any case

his plea indicates that his capitula-
tion to the LoRp is complete.
35-36: See 3.22. 37: From Rameses
to Succoth: On Rameses, the capital,
see 1.11. Succoth was the name of
both a place and a region in the
eastern Nile delta, in or near the
land of Goshen where the Israel-
ites lived (see 8.18 and map,

P- 130). An Egyptian letter from
the period of Pharaoh Seti II
(1204-1198 BCE) indicates that the
place Succoth was one day’s jour-
ney from the palace, which was
presumably in Rameses. On the
reasons for the Israelites following
this route, see 13.17 n. Six hundred
thousand men, a round number; see
also Num. 11.21; Num. 1.46 and
2.32 give the number more pre-
cisely as 603,550 (Num. 3.39 adds
22,000 Levites). According to
Exod. 38.26 and Num. 1.46—47,
these figures refer to men of mili-
tary age, twenty and older. Adding
women and children yields a pop-
ulation of at least two and a half
million. Some scholars believe that
in census contexts the word trans-
lated thousand ("’elef”) does not
have numerical significance but
means “clan” or “squad” (as in
Num. 1.16; Judg. 6.15; 1 Sam.
10.19; and elsewhere), in which
case the number of people need

not be that high, but it is clear
from 38.24—26 and other passages
that individuals, not groups, are
being counted. This number cer-
tainly accords with Exodus’ asser-
tions that the Israelites in Egypt
were extraordinarily prolific
(1.7-12), though the land of Go-
shen and later the Sinai peninsula
could not have sustained such a
population. The number probably
originated in hyperbole, perhaps
as an expansion of the common
60o-man military unit (14.7; Judg.
18.11; 1 Sam. 13.15; 23.13; etc.).
Comparably, the Haggadah in-
flates the number of plagues from
ten to fifty, and Arabian Bedouin
often magnify numbers by factors
of ten. Note also the thousand-fold
population growth wished for by
Moses (Deut. 1.11) and the 3-mil-
lion-person army attributed to
Kirta, the king of the city-state of
Ugarit. 38: Mixed multitude, non-
Israelites, most likely members of
other enslaved groups in Egypt.
Egyptian texts and art show the
presence of such groups, including
Semites and Nubians. 39: In their
haste, the Israelites made unleav-
ened bread because it can be made
quickly (for that reason, it is made
for unexpected guests [Gen. 19.3;
Judg. 6.19; 1 Sam. 28.24], as Arab
peasants still do). 40-41: The fig-
ure of 430 years of Israelite resi-
dence in Egypt (P) is compatible
with the 400 years of slavery and
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oppression predicted in Gen. 15.13
(JE or E), assuming that the op-
pression began thirty years after
Israel arrived in Egypt. Gen.15.16
(also JE or E), however, states that
the Israelites would return in the
fourth generation (of living there),
a statement compatible with the
fact that Moses is the great-
grandson of Levi, who went down
to Egypt (Exod. 6.16-20). If a gen-
eration is the period between a
man’s birth and the birth of his
first child, these two passages are
hard to reconcile: Even assuming a
generation of forty years (although
twenty to twenty-five is more
likely), four generations would be
no more than 160 years. The Sep-
tuagint, the Samaritan Pentateuch,
and midrashic traditions (Seder
Olam 1 and 3; Mek. R. Shimon bar
Yohai, p. 34 at 12.40; Mek. Pishi 14
[Horovitz p. 50]; Pirge R. El. 48, p.
114a) minimize the problem by in-
cluding in these figures the time
the patriarchs lived in Canaan,
starting with the covenant of Gen.
ch 15 or the birth of Isaac, though
that is not what our v. or Gen. ch
15 says. 41: The ranks of the LorD:
The Israelites are organized as an
army, their goal beingthe conquest
of Canaan; cf. v. 51 and 13.18 and
their designation as “men on
foot,” that is, infantry, in v. 37.

42: Vigil, Heb “shimurim.” Al-
though derivatives of the root “sh-
m-1,” “watch, guard, observe” are
common (they occur five other
times in this ch, vv. 6, 17 twice,

24, 25), this form is unparalleled in
the Bible. In rabbinic Heb it means
“guarding, care.” If that is the
meaning here, this v. may repre-
sent an interpretation of the term
“pesalY” (see vv. 11, 13 n.). The
sense would be that God guarded
the Israelites from the Destroyer
on the night of the exodus and
will guard them against malevo-
lent forces on the anniversaries of
this night (thus Tg. Ps.-J. and b.
Pes. 109b; in that case the v.is a
vestige of a magical notion that
this date is particularly dangerous,
as in the presumed shepherds’ be-
lief mentioned in vv. 6-14 n.). Pos-
sibly, the term has different nu-
ances and different subjects in



EXODUS 12.43-12.48

the LoRrD a night of vigil to bring them out of the land of
Egypt; that same night is the LORD’Ss, one of vigil for all the
children of Israel throughout the ages.

43The Lorp said to Moses and Aaron: This is the law of
the passover offering: No foreigner shall eat of it. 44But
any slave a man has bought may eat of it once he has been
circumcised. 43No bound or hired laborer shall eat of it.
46]t shall be eaten in one house: you shall not take any of
the flesh outside the house; nor shall you break a bone of
it. 4 The whole community of Israel shall offer it. 48If a
stranger who dwells with you would offer the passover to
the Lorp, all his males must be circumcised; then he shall

TORAH

each clause; e.g., it was a night of
God’s protection of Israel at the ex-
odus, so in the future it willbe a
night of Israel’s observance of the
pesah sacrifice. The translation
“vigil” implies that it was a night
of God'’s vigilance, protecting Is-
rael (or of Israel’s vigilance wait-
ing for God to deliver them [tak-
ing “for the Lorp a night of vigil”
as “a night of waiting for the
Lorp”]), and in the future it will
be a night of wakefulness for Israel
to offer the pesah sacrifice (“a
night of vigil in honor of the
Lorp”).
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be admitted to offer it; he shall then be as a citizen of the
country. But no uncircumcised person may eat of it.
49There shall be one law for the citizen and for the
stranger who dwells among you.

50 And all the Israelites did so; as the Lorp had com-
manded Moses and Aaron, so they did.

51That very day the Lorp freed the Israelites from the

land of Egypt, troop by troop.

1 The Lorp spoke further to Moses, saying, 2“Conse-
crate to Me every first-born; man and beast, the
firstissue of every womb among the Israelites is Mine.”

12.43-51: Seven supplementary
rules about the pesah offering
(vv. 43b, 44, 45, 463, 46b, 47,
48-49). V. 50, which recapitulates v.
28, implies that these instructions
were given before the Israelites de-
parted. They define who is eligible
to take part in the pesah offering
and other details concerning it.
Those instructions pertaining to
foreigners, “strangers” (resident
aliens), and slaves and employees
of Israelites seem, like those in vv.
24-27, to apply primarily to the fu-
ture, after Israel settles in the
promised land, rather than to their
circumstances in Egypt; note par-
ticularly that once circumcised the
stranger becomes “as a citizen of
the country” (of Israel). 43: For-
eigner, Heb “ben nekhar,” a non-
Israelite; normally used of foreign-
ers living or visiting in the land

of Israel temporarily, usually for
business. It is contrasted with
“stranger” (“ger”), which refers to
a long-term foreign resident. Here
it could also refer to Egyptians or
other foreigners in Egypt on
friendly terms with the Israelites
(cf. Isa. 56.3). Because the pesah
sacrifice is integrally connected
with Israel’s national experience of
the exodus, those who do not
identify with Israelites and their
experience are ineligible to partake
of it. Likewise, according to Lev.
23.42, only native Israelites are ob-
ligated to dwell in booths, another
rite that commemorates Israel’s
national experience. 44—45: The
implications of the pesah sacrifice
being a family-household cere-

mony (Vv. 3, 4, 7, 27, 46). 44: Pri-
vately owned foreign slaves, as
members of the household, may
partake if they are circumcised in
accordance with Gen. 17.12-13.
45: Bound or hired laborer: This
phrase (lit. “resident and
hireling”) is better taken as a
hendiadys meaning “resident
hireling” (as in Lev. 22.10; 25.6, 40),
a long-term hired hand who lives
on his employer’s property. He is
not integrated into his employer’s
household. If a foreigner, he is in-
eligible for the pesaly; if an Israel-
ite, the verse seems to imply that
he should partake of his own
family’s pesah sacrifice, not that of
his employer. 46: All those sharing
the same lamb were to eat it to-
gether and to remain indoors. See
VV. 4, 7, 22—23. Break a bone of it, to
eat the marrow. 47: Offering the
pesah sacrifice is incumbent on

all Israelites, like the obligation to
eat nothing leavened during the
festival (vv. 15, 19; cf. Num. 9.11).
48-49: Resident aliens, though
they must abstain from leaven

(v. 19), are not obligated to offer a
pesah sacrifice but may do so
voluntarily. They must first un-
dergo circumcision. Then they
may make the offering and be-
come “as a citizen of the country,”
at least for purposes of this offer-
ing. This is not a full religious con-
version—the stranger’s motivation
is to make a pesah offering, not to
become an Israelite—but since cir-
cumcision is a sign of the cove-
nant, and the sacrifice celebrates
the exodus, he must first become a
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quasi-Israelite in order to identify
with Israel’s defining national ex-
perience. If so, this ceremony is
unique in the Bible; there is no
other reference to a formal proce-
dure for converting foreigners to
Israelites, even quasi-Israelites.
Foreigners normally became Isra-
elites only by marriage or the in-
formal, generations-long process
of ethnic assimilation that resulted
from living in the land. By the rab-
binic period, a procedure for reli-
gious conversion, including cir-
cumcision of males, was created
and the Heb word for stranger,
“ger,” acquired the meaning
“proselyte.” Since the idea of
strangers joining Israel is explicitly
mentioned in exilic or postexilic
passages (Isa. 14.1; 56.3-8; Ezek.
47.22-23), it is possible that the
present passage is also from that
period. 49: One law for the citizen
and for the stranger, see also Lev.
24.22; Num. 9.14; 15.14-16, 29. In
each of these instances strangers
and Israelites follow the same spe-
cific procedure (cf. Lev. 7.7); it is
not a general rule covering all
cases. In later halakhic exegesis,
when “ger” (“stranger”) is under-
stood as “proselyte,” this v. is un-
derstood as prescribing equality
between proselytes and born Jews
with respect to all the laws of the
Torah (Mek. Pisha 14, end). 51: This
v. recapitulates v. 40, indicating
that the digression in vv. 43-49

is concluded and the narrative
resumes.

13.1-16: Further commemorative
rituals. 2: The first issue of hu-
mans and domestic animals is holy
and reserved for the LoRrp; they
must be given to Him or re-
deemed. According to Gen. 4.4, the
sacrifice of firstling cattle goes
back to the beginning of the
human race when Abel brought
“the choicest of the firstlings of his
flock” as a gift to the Lord. In vv.
12-15 this practice is given a new
raison d’etre as a commemoration
of God's slaying the first-born of
Egypt and sparing those of Israel
at the time of the exodus. The first
issue of every womb defines first-
born as the first-born of the mother,



EXODUS 13.3-13.11

3 And Moses said to the people,

“Remember this day, on which you went free from
Egypt, the house of bondage, how the Lorp freed you
from it with a mighty hand: no leavened bread shall be
eaten. 4You go free on this day, in the month? of Abib. 5So,
when the Lorp has brought you into the land of the
Canaanites, the Hittites, the Amorites, the Hivites, and the
Jebusites, which He swore to your fathers to give you, a
land flowing with milk and honey, you shall observe in
this month the following practice:

6”Seven days you shall eat unleavened bread, and on
the seventh day there shall be a festival of the Lorb.
7Throughout the seven days unleavened bread shall be
eaten; no leavened bread shall be found with you, and no
leaven shall be found in all your territory. 8 And you shall
explain to your son on that day, ‘It is because of what the
Lorp did for me when I went free from Egypt.’

9” And this shall serve you as a sign on your hand and
as a reminder on your forehead®—in order that the Teach-
ing of the Lorp may be in your mouth—that with a
mighty hand the Lorp freed you from Egypt. 19You shall
keep this institution at its set time from year to year.

11” And when the Lorp has brought you into the land of

a Or “on the new moon.” b Lit. “between your eyes.”

not the father. 3-10: The festival of
Unleavened Bread, repeating
12.14-20. Because of this duplica-
tion and some conflicting details
(such as the use here of a name in-
stead of a number for the first
month, and the emphasis only on
the seventh day and not on the
first as well), scholars assign this
paragraph to the ] source and
12.14-20 to the P source. 4: The
month of Abib: The old name of the
first month (12.2), now called
Nisan. “’Aviv” means “new ears of
grain”; this month begins when
immature ears of grain have begun
to grow on the stalks. The alterna-
tive translation “on the new moon
of Abib” is based on the preceding
phrase “on this day,” which seems
to refer to a specific date (see also
Deut. 16.1). If that is the meaning,
this may be a variant tradition that
the exodus occurred, and was cele-
brated, on the first day of the
month rather than the fourteenth
and fifteenth. 5: See 3.8. 8: See
12.26-27. Explain, Heb “vehi-

gadta,” lit. “tell, relate.” The Rab-
bis derived the injunction to relate
the story of the exodus at the
Seder from this v., and the name of
the text recited at the Seder, “Hag-
gadah shel Pesah” (“The Pesah
narrative”; Haggadah for short)
from this verb. What the Lorp did
for me: Because every future Israel-
ite is to speak thus, the Rabbis in-
ferred that “In every generation
one should look upon himself as if
he personally had gone out of
Egypt. . .. It was not only our an-
cestors whom the Holy One,
Blessed is He, redeemed, but also
us along with them” (Haggadah).
The effect is that every individual
Jew will identify personally with
the exodus experience. 9-10: This
shall serve you as a sign: It is not
clear what shall serve as a sign: ei-
ther something mentioned in the
preceding vv. or in the second half
of the present v. One or several of
these things must be remembered
well so that the Lorp’s teaching
will be remembered well. The
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same interpretation applies to v.
16: The sacrifice or redemption of
the first-born (vv. 12-15) is to be
“as asign...and as a frontlet”
(see translators’ note b). As noted
by Rashbam, “sign,” “memorial,”
and “frontlet” are here used
metaphorically to indicate that
these things are to be remembered
well (cf. the metaphoric use of
other ornaments and items of ap-
parel in Isa. 62.3; Jer. 13.11; Prov.
6.21; 7.3; and elsewhere). In neither
case does “it shall be a sign,” rep-
resent an additional observance
beyond those mentioned in vv. 2-8
and 12-15. In Deut. 6.8 and 11.18,
however, the same phrases are
used literally to indicate that
God’s words are to be “bound” as
a sign on the arm and as a frontlet
on the forehead, and this is accom-
panied by the injunction to write
those words on the doorposts and
city gates. In that context, the com-
mand is meant literally. Jewish tra-
ditionreinterpreted Exod. 13.9 and
16 in line with Deuteronomy, and
took all four passages as referring
to tefillin or phylacteries, small
leather capsules fastened to the
forehead and the upper arm by
leather straps, and containing the
paragraphs in which these vv. ap-
pear (Exod. 13.1-10, 11-16; Deut.
6.5-9; 11.13—21). In talmudic
times they were worn throughout
the day on weekdays (that is,

not on the Sabbath or festivals);
today they are usually worn only
during weekday mormming prayers.
10: This institution, the eating of
unleavened bread. At its set time:
According to Nahmanides, this v.
is the basis of the practice of creat-
ing leap years by periodically
adding an extra month at the end
of a lunar year to adjust it to the
longer solar year so that the festi-
val falls “at its set time,” that is, in
the spring. This is done in order to
delay the festival in years when it
would otherwise occur before
spring arrives (Hayim Dov Shevel,
"“Sefer ha-mitsvot leha-Rambam
... 'im hasagot ha-Ramban” [Jeru-
salem: Mosad Harav Kook, 1981],
Pp- 26—27). 11-16: The sacrifice
and redemption of first-borns.
12-13: See also 22.28-29; 34.19—20;
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the Canaanites, as He swore to you and to your fathers,
and has given it to you, 12you shall set apart for the LorD
every first issue of the womb: every male firstling that
your cattle drop shall be the Lorp’s. 13But every firstling
ass you shall redeem with a sheep; if you do not redeem it,
you must break its neck. And you must redeem every
first-born male among your children. 1¥And when, in
time to come, your son asks you, saying, "What does this
mean?’ you shall say to him, ‘It was with a mighty hand
that the Lorp brought us out from Egypt, the house of
bondage. 1> When Pharaoh stubbornly refused to let us go,
the LoRrD slew every first-born in the land of Egypt, the
first-born of both man and beast. Therefore I sacrifice to
the Lorp every first male issue of the womb, but redeem
every first-born among my sons.’

16”And so it shall be as a sign upon your hand and as a
symbol® on your forehead that with a mighty hand the
Lorp freed us from Egypt.”

BE-SHALLAH nYwa

17”Now when Pharaoh let the people go, God did not
lead them by way of the land of the Philistines, although it
was nearer; for God said, “The people may have a change
of heart when they see war, and return to Egypt.” 18So
God led the people roundabout, by way of the wilderness
at the Sea of Reeds.

Now the Israelites went up armed® out of the land of

a Others “frontlet.”
b Meaning of Heb. hamushim uncertain.

Lev. 27.27; Num. 18.15-18; Deut.
15.19-23 for further, and in some
cases conflicting, details. 12: Set
apart, for sacrifice (v. 15). Shall

be the LorD’s, that is, sacrificed.

13: Every firstling ass: Asses are do-
mestic animals, but are impure
and may not be sacrificed (cf. Lev.
27.26; Num. 18.15); hence the
owner must redeem an ass by sac-
rificing asheep in its place or
breaking its neck (a nonsacrificial
method of slaughter). Among your
children: Since humans may not be
sacrificed, they must be redeemed
from the priests. Based on Num.
18.16, the ceremony, called
“Pidyon ha-ben” (“Redemption of
the Son”), takes place on the
thirty-first day after birth (or the
next day if that is a Sabbath or
major holiday). The son is “re-

deemed” by giving a “kohen” (a
descendant of the priestly family)
five units of the local currency
(e.g., five dollars). The money is
generally returned to the father or
donated to charity. Sons whose
parents are the offspring of a
kohen or a Levite, and sons born
by Caesarian section or after the
birth of a daughter or a miscar-
riage are not redeemed. 16: Sym-
bol, the translation “frontlet”

(i.e., headband), is preferable.

The headband was the characteris-
tic headdress in Canaan and
nearby lands in biblical times,

as illustrated in Egyptian and
Assyrian art.

13.17-15.21. The crossing of the
sea. The final episode of God’s de-
feat of the Egyptians. God lures
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Egypt to a crushing blow so as to
“gain glory through Pharaoh and
all his host” and show them that “I
am the Lorp” (14.4, 18). The Sab-
bath on which this pericope is read
in the annual Torah reading cycle
is known as Shabbat Shirah, the
“Sabbath of the Song,” referring

to the poem of 15.1-18. It is also
read on the seventh day of Pesah,
when, according to tradition, the
crossing of the sea took place. See
also v. 18 n. 13.17: By way of the
land of the Philistines, or “by The
Way to the Land of the Philistines”
(the name of the road)—in either
case, the route leading from Egypt
to Philistia in southern Canaan
(see map, p. 130). This is presum-
ably the route, called “The Ways
of Horus” by the Egyptians, that
ran parallel to the Mediterranean
coast, from Zilu (Sile) to Gaza, and
was the shortest route to Canaan
(along it an army could reach
Gaza in nine or ten days). If the
exodus took place in the 13th cen-
tury BCE, the reference to the Phil-
istines is anachronistic, since the
Philistines were among the “Sea
Peoples” who migrated to the
Levant from the Aegean region
and did not settle in southern
Canaan until the early 12th cen-
tury. Have a change of heart, as they
do in 14.11-12. When they see war,
either with the Canaanites in the
promised land or the Egyptian
forces stationed in Zilu (Sile) and
the other fortresses Egypt main-
tained all along the Ways of Horus
in the 13th century BCE to protect
its access to Canaan. To avoid
demoralization, God leads the Is-
raelites via the difficult southerly
route through the marshy lake-
land of the eastern delta to Sukkot
and thence to the wilderness.

18: By way of the wilderness, or,

“by The Way to the Wilderness”—
toward the Sinai wilderness. At
the Sea of Reeds, Heb “yam suf,”

an unidentified body of water,
probably in the Isthmus of Suez,
the strip of land, lakes, and
marshes between the Gulf of Suez
and the Mediterranean (the strip
traversed by the Suez Canal
today). See map, p. 130. The same
name is used for the Gulf of Eilat



EXODUS 13.19-14.9

Egypt. 1° And Moses took with him the bones of Joseph,
who had exacted an oath from the children of Israel, say-
ing, “God will be sure to take notice of you: then you shall
carry up my bones from here with you.”

20They set out from Succoth, and encamped at Etham,
at the edge of the wilderness. 21The LorD went before
them in a pillar of cloud by day, to guide them along the
way, and in a pillar of fire by night, to give them light, that
they might travel day and night. 22The pillar of cloud by
day and the pillar of fire by night did not depart from be-
fore the people.

1 The Lorp said to Moses: 2 Tell the Israelites to turn
back and encamp before Pi-hahiroth, between Mig-
dol and the sea, before Baal-zephon; you shall encamp
facing it, by the sea. 3 Pharaoh will say of the Israelites,
“They are astray in the land; the wilderness has closed in
on them.” 4 Then I will stiffen Pharaoh’s heart and he will
pursue them, that I may gain glory through Pharaoh and
all his host; and the Egyptians shall know that I am the
Lorb.
And they did so.
5When the king of Egypt was told that the people had
fled, Pharaoh and his courtiers had a change of heart
about the people and said, “What is this we have done, re-
leasing Israel from our service?” ¢ He ordered- his chariot
and took his men with him; 7he took six hundred of his
picked chariots, and the rest of the chariots of Egypt, with
officers® in all of them. 8The LoRp stiffened the heart of
Pharaoh king of Egypt, and he gave chase to the Israelites.
As the Israelites were departing defiantly,c °the Egyptians
gave chase to them, and all the chariot horses of Pharaoh,

a See on Gen. 46.29.
b Heb. shalish; originally “third man on royal chariot”; hence “adjutant,” “officer.”
¢ Lit. “withupraised hand.”

[23.31; Deut. 1.40; etc.], a branch
of the Red Sea. 19: See Gen.
50.24—25. According to Josh. 24.32,
Joshua buried Joseph in Shechem
(modemmn Nablus; see Color

Map 1). 20: Etham, an unidentified
place, perhaps at the eastern end
of the Wadi Tumilat, where the
wadi meets the wilderness, near
Lake Timsah (see map, p. 130).
(Cf. Num. 33.8, “the wilderness of
Etham.”) 21: The Lorp went before
them in a pillarofcloud .. .and ina
pillar of fire: The two pillars were
probably one, a columnar cloud

enveloping a fire that was visible
through it only in the dark. Hence
14.24 refers to a single “pillar

of fire and cloud” at daybreak,
when the fire was still partly visi-
ble as the cloud gradually became
opaque. Their role here may reflect
the ancient practice of carrying a
burning, smoking brazier at the
head of an army or caravan to in-
dicate the line of march by day
and night. See further at 14.19.
22:For an exception to this state-
ment, see 14.19. According to P,
once the Tabernacle was erected,
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the pillar or cloud and fire re-
mained above it even when direct-
ing the Israelites’ march (Exod.
40.33-38; Num. 9.15-23; 10.11-12,
34). (For a reflection of this image
in United States history, see the
intro. to Exodus.)

14.1-31: The crossing of the Sea
of Reeds. The compositeness of
this narrative is indicated by in-
consistencies and redundancies.
For example, God’s stiffening
Pharaoh’s heart to chase the Israel-
ites (vv. 8—9) is redundant after
Pharaoh has already decided to
give chase (vv. 5-7). V. 19a says
that the angelleading the Israelites
moves to their rear, while 19b says
that it was the cloud. V. 21b
(through “dry ground”) presents a
relatively naturalistic picture of
God causing a strong wind to
blow back the waters of the sea,
while the remainder of the v. and
v. 22 present a more miraculous
picture of the sea splitting, with
the waters forming walls on either
side of the Israelites. Source critics
assign the components of the nar-
rative to ], E, and P. By skillfully
combining the sources, the redac-
tor has harmonized the differences
so as to show, for example, that
Pharaoh’s independent decision
to pursue the Israelites is, in a
mysterious way, carrying out
God’s plan (cf. v. 4), that the cloud
is indeed the angel, and that God
used thenatural means of the
wind to carry out His miraculous
splitting of the sea. 2: Pi-hahiroth
cannot be clearly identified with
any known Egyptian toponym.
Migdol ("watchtower”) figures

in several toponyms in and near
the eastern delta. An Egyptian
letter (see 12.37 n.) mentions

one apparently in or near the Sinai
desert not far from Wadi Tumilat.
Baal-zephon mustrefer to a site

at which the Canaanite deity of
that name was worshipped in
Egypt. Several in the eastern

delta region are known. 4: Gain
glory, more lit. “weightiness,”
honor, authority, by punishing
those who disobey Him. The Egyp-
tians shall know that I am the Loro,
see 6.2 n. 5: Only now do the
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his horsemen, and his warriors overtook them encamped
by the sea, near Pi-hahiroth, before Baal-zephon.

10 As Pharaoh drew near, the Israelites caught sight of
the Egyptians advancing upon them. Greatly frightened,
the Israelites cried out to the LORD. 11 And they said to
Moses, “Was it for want of graves in Egypt that you
brought us to die in the wilderness? What have you done
to us, taking us out of Egypt? 121s this not the very thing
we told you in Egypt, saying, ‘Let us be, and we will serve
the Egyptians, for it is better for us to serve the Egyptians
than to die in the wilderness’?” 13But Moses said to the
people, “Have no fear! Stand by, and witness the deliver-
ance which the Lorp will work for you today; for the
Egyptians whom you see today you will never see again.
14The Lorp will battle for you; you hold your peace!”

15Then the LorD said to Moses, “Why do you cry out to
Me? Tell the Israelites to go forward. 1 And you lift up
your rod and hold out your arm over the sea and split it,
so that the Israelites may march into the sea on dry
ground. 17 And I will stiffen the hearts of the Egyptians so
that they go in after them; and I will gain glory through
Pharaoh and all his warriors, his chariots and his horse-
men. 18Let the Egyptians know that I am Lorp, when I
gain glory through Pharaoh, his chariots, and his horse-
men.”

19The angel of God, who had been going ahead of the
Israelite army, now moved and followed behind them;
and the pillar of cloud shifted from in front of them and
took up a place behind them, 20and it came between the
army of the Egyptians and the army of Israel. Thus there
was the cloud with the darkness, and it cast a spell* upon
the night, so that the one could not come near the other all
through the night.

21Then Moses held out his arm over the sea and the
Lorp drove back the sea with a strong east wind all that
night, and turned the sea into dry ground. The waters
were split, 22and the Israelites went into the sea on dry
ground, the waters forming a wall for them on their right
and on their left. 22The Egyptians came in pursuit after
them into the sea, all of Pharaoh’s horses, chariots, and
horsemen. 24 At the morning watch, the Lorp looked
down upon the Egyptian army from a pillar of fire and
cloud, and threw the Egyptian army into panic. 2°He
locked® the wheels of their chariots so that they moved
forward with difficulty. And the Egyptians said, “Let us

a Fromi root ’rr, “cast a spell” or “curse.” Others “and it lit up.”
b From root *sr, with several ancient versions. Others “took off.”
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Egyptians realize that the Israelites
have left for good (see 12.31).
11-12: The Israelites’ continual
complaining in the wilderness, a
dominant theme of the Torah, is
introduced here. (See 15.24; 16.2-3;
17.2-3; Num. 11.4-6; 14.2-3;
16.13-14; 20.2—5, 13; 21.4-5; Deut.
1.27-28.) 12: We told you in Egypt:
No such comment is recorded ear-
lier, but the Samaritan Pentateuch
adds it after 6.9. (See 11.4-8 n.)
15-31: Some believe thatthe ac-
tion of the sea corresponds to the
rising and falling tides or shallow
waters being blown back by wind
in the southern part of the isth-
mus, or a combination of both. A
document from Mari, in Syria, re-
ports that an army escaped across
a river one night at low tide and
the pursuing army was prevented
from overtaking them when the
tide later rose again. In the present
case the heavy Egyptian chariots
becamne mired in the mud and
were engulfed by the returning
waters. The text, however, claims
that miraculously the waters

were split and stood up like walls
(vv. 16, 22, 29). 19: The first clause
of the v. (from the E source) says
that the angel of God was at the
head of the Israelites; the next
clause (from ]) indicates that the
pillar of cloud led them, while
13.21 (also J) says that it was the
Lorp in the cloud. These three
statements picture the divine
manifestation in different ways

(cf. 3.2 n.). 20: Cast a spell, turned it
totally dark so that the Egyptians
could not approach the Israelites
(cf. 10.22-23a; Josh. 24.7). The one
could not come near the other all
through the night: According to a
midrashic interpretation, this
refers to the angels, who sought to
sing a hymn to God as the Egyp-
tians were drowning; God rebuked
them, saying: “While my creatures
are drowning in the sea you would
sing a hymn?!” showing that He
does not rejoice in the death of the
wicked (b. Sanh. 39b, prompted ei-
ther by the similar phraseology

in Isa. 6.3 or by an interpretation
of “k-r-v” [“come near”] as a

term for prayer). 25: Locked:

They became stuck in the mud.
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flee from the Israelites, for the Lorp is fighting for them
against Egypt.”

26Then the Lorp said to Moses, “Hold out your arm
over the sea, that the waters may come back upon the
Egyptians and upon their chariots and upon their horse-
men.” 27 Moses held out his arm over the sea, and at day-
break the sea returned to its normal state, and the Egyp-
tians fled at its approach. But the Lorp hurled the
Egyptians into the sea. 286 The waters turned back and cov-
ered the chariots and the horsemen—Pharaoh’s entire
army that followed them into the sea; not one of them re-
mained. 2% But the Israelites had marched through the sea
on dry ground, the waters forming a wall for them on
their right and on their left.

30Thus the Lorp delivered Israel that day from the
Egyptians. Israel saw the Egyptians dead on the shore of
the sea. 31And when Israel saw the wondrous power
which the Lorp had wielded against the Egyptians, the
people feared the Lorp; they had faith in the Lorp and
His servant Moses.

1 5 Then Moses and the Israelites sang this song to the
Lorp. They said:
I will sing to the LoRrD, for He has triumphed
gloriously;
Horse and driver He has hurled into the sea.
2 The Lorp? is my strength and might;®
He is become my deliverance.
This is my God and I will enshrine Him;
The God of my father, and I will exalt Him.
3 The Lorp, the Warrior—
Lorp is His name!

a Heb. Yah. b Others “song.”
¢ Others “glorify.”

31: Feared: No longer frightened of
the Egyptians (v. 10), they were
awe-struck at God’s power. Had
faith, i.e., trusted, now that their
fears were proven groundless.
“Faith” in the Bible regularly
means trust, rather than belief in
the existence of God or assent to a
doctrine. His servant Moses: The
people now realize that Moses is
truly God'’s servant. Cf. Num.
12.7-8; Deut. 34.10.

15.1-21: The Song at the Sea, a
lyric poem, sung as a hymn, cele-

brating God's defeat of Egypt at
the sea. Richin imagery, hyper-
bole, and poetic license, it ex-
presses the unrestrained enthusi-
asm of the Israelites over their
miraculous rescue from disaster.
Formally it is divided into three
sections, each ending with a simile
followed by a bicolon addressed to
God in which the opening phrase
is repeated in the second colon
(vv. sb—6, 10b-11, 16a-b), and a
conclusion (vv. 17-18). In terms of
content, however, the sections are
an introduction (vv. 1-3), the de-
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feat of Pharaoh’s forces (vv. 4-12),
God'’s guidance of Israel to the
promised land and the Temple
Mount and the terrified reaction
of its inhabitants and neighbors
(vv. 13-17), and a coda acclaiming
His eternal rule (v. 18). The general
plot of the poem—God's control of
the sea followed by the building of
His sanctuary and the acclamation
of His kingship—and some of its
vocabulary allude to passages in
other biblical poems that tell of
His primordial defeat of the sea
and assumption of kingship (e.g.,
Pss. 74.12-16; 89.10-14; 93), which
themselves hark back to ancient
Near Eastern myths about the
storm god’s defeat of the sea god
followed by the building of his
palace/temple. The language and
style of the poem are archaic and
share many features with Ugaritic
poetry of the Late Bronze Age,
suggesting that it is one of the
oldest poems in the Bible. On the
other hand, the mention of Philis-
tia (v. 14; see 13.22 n.) and the Tem-
ple imply a date later than the pu-
tative date of the exodus, probably
in the early monarchic period. In
Jewish prayer, the entire poem is
recited every morning in the pre-
liminary prayers, and vv. 11 and
18 are recited following the Shema
prayer morning and evening, as
part of the daily acceptance of
God's kingship, the Jewish decla-
ration of allegiance to God. 2: The
first half of this v. also appears in
Isa. 12.2 and Ps. 118.14, suggesting
that it was a liturgical saying. I will
enshrine Him, another interpreta-
tion of the enigmatic Heb verb is
“glorify” or “beautify Him,” from
which a midrash derived the duty
of beautifying religious objects
used in His worship, such as the
sukkabh, tallit, shofar, and Torah
scroll; another midrash takes the
verb as meaning “show His
beauty” by imitating His compas-
sion (Mek. Shirta, 3; b. Shab. 133b;
Torah Temimah). T he God of my fa-
ther, see 3.6. 3: The Lorp, the War-
rior, see 14.14, 25. One of the vari-
ous metaphors applied to God.
The warrior metaphor was fre-
quently applied to deities in the
ancient world, reflecting the con-
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4

10

11

12

13

14

15

16

Pharaoh’s chariots and his army

He has cast into the sea;

And the pick of his officers

Are drowned in the Sea of Reeds.

The deeps covered them;

They went down into the depths like a stone.

Your right hand, O Lorp, glorious in power,

Your right hand, O Lorbp, shatters the foe!

In Your great triumph You break Your opponents;

You send forth Your fury, it consumes them like
straw.

At the blast of Your nostrils the waters piled up,

The floods stood straight like a wall;

The deeps froze in the heart of the sea.

The foe said,

“I will pursue, I will overtake,

I will divide the spoil;

My desire shall have its fill of them.

I will bare my sword—

My hand shall subdue them.”

You made Your wind blow, the sea covered
them;

They sank like lead in the majestic waters.

Who is like You, O LorD, among the celestials;*

Who is like You, majestic in holiness,

Awesome in splendor, working wonders!

You put out Your right hand,

The earth swallowed them.

In Your love You lead the people You redeemed;

In Your strength You guide them to Your holy
abode.

The peoples hear, they tremble;

Agony grips the dwellers in Philistia.

Now are the clans of Edom dismayed;

The tribes of Moab—trembling grips them;

All the dwellers in Canaan are aghast.

Terror and dread descend upon them;

Through the might of Your arm they are still as
stone—

a Otlers "mighty.”

viction that victory is in reality an
achievement of God, not of human
warriors. Cf. Deut. 20.4; 1 Sam.
17.47; Zech. 4.6. Loro is His name:
That is, YHVH (“’adonai”) is His
name (see 3.15). This declaration
reflects the further fulfillment of
God’s promises that all would

come toknow that “I am the
right hand: In this poem Moses’

arm, so prominent in the prose
narrative of ch 14 (vv. 16, 21, 26,
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Lorp” (see 5.1-6 n., 6.2 n.). 6: Your

27), is not mentioned. Only God's
role—the ultimate reality behind
the event—is celebrated. In this re-

EXODUS 15.4—-15.16

spect the poem is a forerunner of
the Haggadah, which mentions
only God, never Moses. 7: It con-
sumes them like straw: Although the
Egyptians drowned, the image
here is of fire burning them. In

vv. 6b and 7a God “shatters” and
“breaks” the enemy. 8: The blast of
Your nostrils, a metaphor for the
wind of 14.21. 9: Desire, i.e., appe-
tite. 10: After all the enemy’s
boasts, God sinks them in an in-
stant. 11: Celestials, lit. “gods.” Ex-
clamations of God’s uniqueness
among the “gods” (2 Sam. 7.22;

1 Kings 8.23; Ps. 86.8) proclaim
Him the greatest power in the uni-
verse. They go back to ancient
Near Eastern polytheistic proto-
types (cf. Jethro in 18.11). Later
texts and interpretations retain the
term “gods” vestigially to refer to
the celestial or supernatural beings
that surround God in the manner
of a royal court—that is, the “host
of heaven,” including the sun,
moon, stars, spirits, winds, flames,
seraphs, and angels (Deut. 4.35-39;
Pss. 86.10; 96.4-5; 135.5, 15-17).
The translation “celestials” in-
vokes the latter concept so that

the verse conforms more closely

to the modern sense of monothe-
ism, but whether this ancient
poem is referring to angelic beings
or actual gods is debated. 13: Love,
Heb “hesed,” better rendered
“faithfulness.” It refers to acts of
kindness that are expected be-
tween parties in a relationship—
husband and wife, parents and
children, relatives, and allies—
and to reciprocation of kindness
(Gen. 40.14; Deut. 7.9; 1 Sam. 20.8;
2 Sam. 9.1; 10.2). Here, as fre-
quently, it refers to God’s covenan-
tal faithfulness to Israel (2.24;
6.4-8; cf. 20.6; 346, 7). To Your holy
abode, to the destination mentioned
in v. 17, the land of Israel (cf. the
sequence of events in Ps. 78.53-55)
and/or the Temple Mount in Jeru-
salem (2 Sam. 15.25; Isa. 33.20); cf.
Jer. 25.30; 31.23. 14-16: Terrified by
the power God exercised against
Egypt on Israel’s behalf, the
Canaanites and neighboring na-
tions are petrified at Israel’s ap-
proach (cf. Josh. 2.9-11). 16: Still as
stone, like the Egyptians, who sank



EXODUS 15.17-15.23

Till Your people cross over, O LoRp,
Till Your people cross whom You have ransomed.

17 You will bring them and plant them in Your own

mountain,

The place You made to dwell in, O Lorbp,
The sanctuary, O Lorp, which Your hands

established.

18 The Lorp will reign forever and ever!

19For the horses of Pharaoh, with his chariots and horse-
men, went into the sea; and the Lorp turned back on them
the waters of the sea; but the Israelites marched on dry

ground in the midst of the sea.

20Then Miriam the prophetess, Aaron’s sister, took a
timbrel in her hand, and all the women went out after her
in dance with timbrels. 21 And Miriam chanted for them:

Sing to the Lorp, for He has triumphed gloriously;
Horse and driver He has hurled into the sea.

22Then Moses caused Israel to set out from the Sea of
Reeds. They went on into the wilderness of Shur; they
traveled three days in the wilderness and found no water.
23They came to Marah, but they could not drink the water

“like a stone” (v. 5). Cross over: This
refers either to Israel’s passing
these nations (excepting the
Canaanites) on its way to Canaan
(Deut. 2.8, 18) or crossing the Jor-
dan into the land (Josh. 1.11; 4.1).
Ransomed, i.e., redeemed. 17: Plant
them, permanently settle them
(Amos 9.15; Pss. 44.3; 80.9). In Your
own mountain: “Mountain” refers to
the promised land, which is moun-
tainous (Deut. 3.25; Isa. 11.9; 57.13;
Ps.78.54), but “God’s mountain”
often refers to the Temple Mount
as well (Isa. 2.3; Ezek. 20.40; Zech.
8.3; Ps. 24.3), and the following
phrases the place You made to dwell
in and the sanctuary . . . clearly
refer to that. The v. blends the con-
cepts of the promised land and the
Temple Mount: The Israelites, set-
tled throughout the land with the
Temple in the center, are pictured
as dwelling around the Temple in
which God dwells in their midst
(cf. Exod. 25.8; 29.45-46; 1 Kings

6.13; Ezek. 37.25-28). This climac-
tic verse indicates that the con-
quest of the promised land will
not be anend in itself. The re-
demption will culminate when the
Temple is built and Israel dwells
there in the presence of God. You
made . . . Your hands established: As
in the victory over Egypt and the
conquest of the promised land
(vv. 6, 16b-17a), human agency in
building the Temple (1 Kings chs
6-8, esp. 8.13) is ignored. In a theo-
logical sense it is God who will
build the Temple (cf. Ps. 78.69).
18: God's kingship is acclaimed
here because the Temple, as His
palace (“heikhal,” 1 Kings 6.3, 5,
and elsewhere), symbolizes His
kingship. This is the first explicit
mention of the common biblical
metaphor “God is king.” 20-21:
In keeping with the custom of.
women celebrating the victor after
a battle (Judg. 11.34; 1 Sam. 18.6),
the women dance and play music,

—138—

TORAH

led by Miriam who summons
them, or all the Israelites, to sing
God's praises (either the hymn of
vv. 1-18 or a refrain). Miriam the
prophetess: This title could refer to
Miriam’s recitation of the hymn, or
part of it (cf. 1 Chron. 25.1-3) or to
her prophetic status mentioned in
Num. 12.2. The activities of Debo-
rah the prophetess also include
singing a hymn praising God for
a victory (Judg. 4.4; 5), while Hul-
dah delivers a prophetic oracle

(2 Kings 22.14; cf. Ezek. 13.17; Joel
3.1; Neh. 6.14).

15.22-17.16: Challenges in the
wilderness. Four episodes in
which the Israelites face typical
dangers of the wilderness: short-
ages of food and water and attack
by marauders. In the face of the
shortages the people grumble
against Moses and Aaron. God re-
sponds to their complaints with-
out anger or punishment, perhaps
because they have not previously
seen His ability to meet their mate-
rial needs, or because these inci-
dents occur before the covenant at
Sinai at which God promised to
meet such needs (23.25). Having
seen God'’s ability to defeat armies
(14.30-31), they do not complain
(as in 14.10-12) when the Amalek-
ites attack.

15.22-27: Complaints (14.11—

12 n.) about food and waterrecur
throughout the wilderness wan-
derings. See 16.2-3; 17.2-3; Num.
11.4-6; 16.13-14; 20.2-5; 21.4-5.

22: The wilderness of Shur, east of
the Isthmus of Suez, apparently
named for the defensive wall
(“shur”) that the Egyptians erected
to prevent incursions from the
east. Three days . . . no water: The
midrash, which interprets “water”
as Torah (since Torah is as essential
for well-being as water), infers that
it was three days without Torah
that made the people rebellious,
and holds that the practice of read-
ing the Torah in the synagogue
every Sabbath, Monday, and
Thursday was instituted so that
three days would not pass without
Torah (Mek. Beshallah, Vayassa', 1;
b. B. K. 82a). 23: Marah, lit. “bitter.”
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of Marah because it was bitter; that is why it was named
Marah.* 2¢ And the people grumbled against Moses, say-
ing, “What shall we drink?” 25So he cried out to the LoRp,
and the Lorp showed him a piece of wood; he threw it
into the water and the water became sweet.

There He made for them a fixed rule, and there He put
them to the test. 26 He said, “If you will heed the LoRrD your
God diligently, doing what is upright in His sight, giving
ear to His commandments and keeping all His laws, then1
will not bring upon you any of the diseases that I brought
upon the Egyptians, for I the LorD am your healer.”

27 And they came to Elim, where there were twelve
springs of water and seventy palm trees; and they en-
camped there beside the water.

1 Setting out from Elim, the whole Israelite commu-

nity came to the wilderness of Sin, which is be-
tween Elim and Sinai, on the fifteenth day of the second
month after their departure from the land of Egypt. 2In
the wilderness, the whole Israelite community grumbled
against Moses and Aaron. 3The Israelites said to them, “If
only we had died by the hand of the Lorp in the land of
Egypt, when we sat by the fleshpots, when we ate our fill
of bread! For you have brought us out into this wilderness
to starve this whole congregation to death.”

4 And the Lorp said to Moses, “I will rain down bread
for you from the sky, and the people shall go out and
gather each day that day’s portion—that I may thus test
them, to see whether they will follow My instructions or
not. 5But on the sixth day, when they apportion what they
have brought in, it shall prove to be double the amount
they gather each day.” 6So Moses and Aaron said to all the
Israelites, “By evening you shall know it was the LorD

a le., "bitter.”

Brackish pools and wells are com-
mon in deserts (cf. the “Bitter
Lakes” in the Isthmus of Suez). As-
suming that the Israelites are now
heading south, the site could be
Bir el-Murrah, Arabic for “Bitter
Well,” nine miles east of Suez, or
the oasis Ein Hawarah, 75 km

(47 mi) southeast of Suez, near
Wadi Amarah which has a similar
sounding name. 25: A piece of
wood, or a branch with its foliage.
Even today, Bedouin sweeten
brackish water with shrubs that
cause the salt to sink to the bot-

tom. There He made for them a fixed
rule, and there He put them to the
test: The context suggests that this
enigmatic sentence refers to the
next v. and means that God told Is-
rael the conditions of their future
relationship, against which they
will be tested (see 16.4; Deut. 8.2,
16). The promise in v. 26, which
also implies a warning, is
prompted by Israel’s grumbling
against Moses, God's servant
(14.31), which contained the seeds
of rebellion against God Himself
(cf. 16.8). 26: Thediseases that |
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brought upon the Egyptians, such as
the sixth plague, skin inflarruna-
tion (9.8—11). Healer: This quality
of God, with its implicit warning
of punishment by disease, is
prompted by His purifying the
water of its bitterness, which was
regarded as “healing” the water
(the same verb is translated “make
wholesome” in 2 Kings 2.22; Ezek.
47.8, 9, 11). 27: Elim, possibly Wadi
Gharandel, the best-watered site in
western Sinai, about 15 km (9 mi)
south of Ein Hawarah, or Uyun
Musa, 12 km (7.5 mi) southwest of
Bir el-Murrah, which has a palm
grove and twelve springs even
today.

16.1-36: Provision of food in the
wilderness. This narrative is gen-
erally assigned to the Priestly
source, but redundancies (such as
God'’s two responses to the
people’s complaint [vv. 4-5 and
11-12]) and difficulties in the order
(vv. 6-8 presuppose vv.9-12) sug-
gest the presence of a second
source (JE) as well. Another
episode in which God provides
quail, which also refers to the
manna, appears in Num. ch 11; it
is in part a doublet of this episode.
1-3: A month after the exodus
(Num. 33.3), having left the oasis
of Elim and run low on food, the
Israelites turn on Moses and Aaron
and begin to idealize life in Egypt
(cf. 14.11-12; Num. 11.5). 4: The
people’s need for food is real, but
their accusatory complaint por-
tends rebellion, so God determines
to provide food subject to rules
that test their obedience and trust
(vv. 1920, 25-29). 5: When it is ap-
portioned, the manna collected on
the sixth day will miraculously
double and suffice for the next day
as well. Cf. Lev. 25.20-22. Appor-
tion: Halakhic exegesis assigns the
Heb word its more common mean-
ing, “prepare,” and infers a gen-
eral rule that cooked food for the
Sabbath must be prepared before
the Sabbath (b. Shab. 117b; b. Pes.
47b; b. Betzah 2b; see also v. 23).
6-7: Divinely provided food and
the appearance of God’s Presence
will remind the people that, con-
trary to their charge inv. 3, it was



EXODUS 16.7-16.21

who brought you out from the land of Egypt; 7and in the
morning you shall behold the Presence* of the Lorp, be-
cause He has heard your grumblings against the Lorp.
For who are we that you should grumble against us?
8Since it is the LorD,” Moses continued, “who will give
you flesh to eat in the evening and bread in the morning to
the full, because the LorD has heard the grumblings you
utter against Him, what is our part? Your grumbling is not
against us, but against the Lorp!”

9Then Moses said to Aaron, “Say to the whole Israelite
community: Advance toward the Lorp, for He has heard
your grumbling.” 19And as Aaron spoke to the whole Is-
raelite community, they turned toward the wilderness,
and there, in a cloud, appeared the Presence of the Lorp.

11The LoRrD spoke to Moses: 12“] have heard the grum-
bling of the Israelites. Speak to them and say: By evening
you shall eat flesh, and in the morning you shall have
your fill of bread; and you shall know that I the Lorp am

your God.”

13]In the evening quail appeared and covered the camp;
in the morning there was a fall of dew about the camp.
14 When the fall of dew lifted, there, over the surface of the
wilderness, lay a fine and flaky substance, as fine as frost
on the ground. > When the Israelites saw it, they said to
one another, “"What is it?”*—for they did not know what it
was. And Moses said to them, “That is the bread which
the LorD has given you to eat. 16 This is what the LorD has
commanded: Gather as much of it as each of you requires
to eat, an omer to a person for as many of you as there are;
each of you shall fetch for those in his tent.”

17The Israelites did so, some gathering much, some lit-
tle. 18 But when they measured it by the omer, he who had
gathered much had no excess, and he who had gathered
little had no deficiency: they had gathered as much as
they needed to eat. 19 And Moses said to them, “Let no one
leave any of it over until morning.” 20But they paid no at-
tention to Moses; some of them left of it until morning,
and it became infested with maggots and stank. And

Moses was angry with them.

2150 they gathered it every morning, each as much as
he needed to eat; for when the sun grew hot, it would

a Others “glory.”

God, not Moses and Aaron, who
took them from Egypt (cf. 15.6 n,,
17.17 n.) and that their complaints
are really against Him. The Pres-
ence of the Lorp, the visual form in

b Heb. man hu;others “It is mamna.”

which God appears to humans,
usually described as fiery or as en-
veloped in cloud or fire (v. 10;
24.17; 40.34-38), though some-
times as a human form (33.18, 22;
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Ezek. 1.26-28). But since this is to
happen in the morning, Rashi holds
that this v. does not refer to the
theophany of vv. g—10 but to the
manna, which appeared in the
morning (vv. 8, 12-13). In that case
the Presence of the Lorp refers to an
act of providence or miracle that
manifests His power, as in Num.
14.22; Ps. 96.3. 8: Flesh . . . bread, in
the form of quail and manna (v.
13). 9-10: Advance toward the Lorp,
perhaps toward the pillar of
cloud/fire (13.21-22). If so, there, in
a [or “the”] cloud, appeared the Pres-
ence of the Lorp would seem to
mean that His fiery Presence be-
came more visible within the
cloud. 12: You shall know that I

the Lorp am your God: See 7.5 n.

13: Quail: Quail migrating, often in
great numbers, between Africa
and Europe in the spring and fall
often drop exhausted in the Sinai
and are caught by hunters. This
experience was repeated in Num.
11.31-32 but did not become a reg-
ular occurrence as did the manna.
The quail were not a supernatural
phenomenon, but their timely ap-
pearance at God’s promise was an
act of divine providence. 14: A fine
and flaky substance, named manna
inv. 31. If this has a natural expla-
nation, it is probably the sweet,
edible honeydew (still called
“manna” in Arabic) found in parts
of the Sinai in June and July. Scale
insects and plant lice ingest the
sap of tamarisk trees and excrete it
onto the branches, from which it
crystallizes and falls to the ground
as sticky solids. Bedouin use it as a
sweetener. If this was the manna,
the miracle was that it arrived just
when the Israelites needed it, that
enough was produced to feed the
entire people but never more than
an ‘omer (about 2.3 liters, 2.1 quarts
[dry measure]) per person daily,
that it doubled on the sixth day
and did notappear on the Sab-
bath, and that contrary to its natu-
ral pattern it appeared year-round.
16: Omer:Seev. 36. 19: Using up
the manna before morning shows
trust that God will provide more
the next day (hence Moses’ anger
inv. 20). 21-30: The Sabbath. Since
God observes the Sabbath, He will
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melt. 220n the sixth day they gathered double the amount
of food, two omers for each; and when all the chieftains of
the community came and told Moses, 23he said to them,
“This is what the LorD meant: Tomorrow is a day of rest,
a holy sabbath of the Lorp. Bake what you would bake
and boil what you would boil; and all that is left put aside
to be kept until morning.” 24So they put it aside until
morning, as Moses had ordered; and it did not turn foul,
and there were no maggots in it. 25 Then Moses said, “Eat
it today, for today is a sabbath of the Lorp; you will not
find it today on the plain. 26Six days you shall gatherit; on
the seventh day, the sabbath, there will be none.”

27Yet some of the people went out on the seventh day to
gather, but they found nothing. 26 And the LoRp said to
Moses, “How long will you men refuse to obey My com-
mandments and My teachings? 2°Mark that the LoRrp has
given you the sabbath; therefore He gives you two days’
food on the sixth day. Let everyone remain where he is: let
no one leave his place on the seventh day.” 30So the peo-
ple remained inactive on the seventh day.

31The house of Israel named it manna;® it was like co-
riander seed, white, and it tasted like wafers® in honey.
32 Moses said, “This is what the LorD has commanded: Let
one omer of it be kept throughout the ages, in order that
they may see the bread that I fed you in the wilderness
when I brought you out from the land of Egypt.” 33 And
Moses said to Aaron, “Take a jar, put one omer of manna in
it, and place it before the Lorp, to be kept throughout the
ages.” 34 As the Lorp had commanded Moses, Aaron
placed it before the Pact,c to be kept. 35 And the Israelites
ate manna forty years, until they came to a settled land;
they ate the manna until they came to the border of the land
of Canaan. 3¢ The omer is a tenth of an ephah.

a Heb. man.

b Meaning of Heb. sappihith uncertain. ¢ Others “Testimony.”

not provide manna on the seventh
day but will provide a double por-
tion on the sixth day and Israel
will observe the Sabbath as well.
The Sabbath, having been “cre-
ated” in Gen. ch 2, is first revealed
to Israel here. 22: See v. 5 n. Told
Moses, of the mysterious fact that
the day’s yield turned out to be
double the amount of food (Heb
“lehem mishneh,” lit. “double the
bread”). This v. is the source of the
Jewish custom of placing two
loaves of bread (called “lelhem

mishneh”) on the table at the

main Sabbath and festival meals.
23: Day of rest . . . sabbath, Heb
“shabbaton . . . shabbat.” Both Heb
terms literally refer to “cessation”
of activity. The seventh day is a
day of cessation from normal labor
(20.10), such as gathering and
cooking food, because it is a holy
day of cessation to God: He does
not provide manna on it because
He ceased creative activity on it,
blessed it and declared it holy
(Gen. 2.1-3). Bake . . . and boil . . . :
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cf. Num. 11.8. And all that is left put
aside . . . : This means either “cook
today for two days, and save what
you don’t eat today for tomorrow”
(Rashi) or “cook what you will eat
today and eat the rest raw tomor-
row” (Ibn Ezra). 28: Refuse to obey
My commandments . .. : Unless this
means simply that they refused to
believe that there would be no
manna on the Sabbath, it must
mean that they violated the im-
plicit command not to go out for
manna on the Sabbath (vv. 25b-26)
or the explicit command to eat the
manna that was kept overnight
(v. 252). 29: Given you the sabbath:
God has given the Sabbath, previ-
ously holy only to Him (Gen.
2.1-3), as a gift to Israel. Let no one
leave his place, to gather manna.
Rabbinic exegesis saw here a
broader prohibition on all Sabbath
travel and inferred that one may
not walk more than 2,000 cubits
(roughly 1,000 meters, 3,000 feet)
beyond the city limits on the Sab-
bath. This distance (based on
Num. 35.5) is called the “Sabbath
boundary” (“tehium shabbat”).
31: Named it manna (Heb “man”),
playfully reinterpreting their origi-
nal question, “what (Heb ‘man’) is
it?” (v. 15), as a declaration, “it is
‘man.” ” In essence, then, the term
means “whatchamacallit” and ex-
presses the manna’s unprece-
dented character in Israelite expe-
rience. Tasted: Num. 11.8, a
different tradition, says “it tasted
like rich cream” and notes various
ways to prepare it. This gave rise
to the rabbinic tradition that the
manna had many different tastes,
suiting the palate of each person.
32-34: One day’s portion of
manna is to be preserved as a
future reminder of God'’s care

for the Israelites in the wilderness.
Cf. Lev. 23.42—43. 34: Before the
Pact, before the Ark of the Pact
(25.10-22), P’s term for the Ark of
the Covenant (Num. 10.33; Josh.
3.6); the suggestion is that the jar
of manna stored in front of the Ark
could be taken out to show to fu-
ture generations. 35: Until they
cante to the border of the land of Ca-
naan, see Josh. 5.10-12. 36: Ephah,
about 23 liters (21 quarts).



EXODUS 17.1-17.12

1 From the wilderness of Sin the whole Israelite com-

munity continued by stages as the Lorp would
command. They encamped at Rephidim, and there was
no water for the people to drink. 2The people quarreled
with Moses. “Give us water to drink,” they said; and
Moses replied to them, “Why do you quarrel with me?
Why do you try the LorD?” 3 But the people thirsted there
for water; and the people grumbled against Moses and
said, “Why did you bring us up from Egypt, to kill us and
our children and livestock with thirst?”” 4Moses cried out
to the Lorbp, saying, “What shall I do with this people? Be-
fore long they will be stoning me!” >Then the Lorp said to
Moses, “Pass before the people; take with you some of the
elders of Israel, and take along the rod with which you
struck the Nile, and set out. ¢I will be standing there be-
fore you on the rock at Horeb. Strike the rock and water
will issue from it, and the people will drink.” And Moses
did so in the sight of the elders of Israel. ?The place was
named Massah?® and Meribah,* because the Israelites quar-
reled and because they tried the Lorp, saying, “Is the
Lorp present among us or not?”

8 Amalek came and fought with Israel at Rephidim.
9 Moses said to Joshua, “Pick some men for us, and go out
and do battle with Amalek. Tomorrow I will station my-
self on the top of the hill, with the rod of God in my
hand.” 1Joshua did as Moses told him and fought with
Amalek, while Moses, Aaron, and Hur went up to the top
of the hill. 1 Then, whenever Moses held up his hand, Is-
rael prevailed; but whenever he let down his hand, Ama-
lek prevailed. 12But Moses’ hands grew heavy; so they
took a stone and put it under him and he sat on it, while

a lLe., "Trial.” b Le., “Quarrel.”

17.1-7: The incident at Massah
and Meribah. 1: Rephidim, the last
station before Sinai (19.2; Num.
33.14-15) and, to judge from v. 6,
near Sinai. 2: Why do you quarrel
with me? Why do you try the LOrRD?
Cf. 16.8. Try, i.e,, test, demanding
proof that God was present among
themn and controlling the events
(see v.7; cf. 8.18; Deut. 7.21; 31.17;
Josh. 3.10). 3: Cf. 16.3b. 5-6: Moses
is to take some of the elders, per-
haps as witnesses, and set out for
Horeb (Sinai), “the mountain of
God” (3.1), to obtain water. Appar-
ently the water would flow from
Horeb back to Rephidim via a

wadi (cf. 32.20; Deut. 9.21). Strike
the rock: In the Sinai there are lime-
stone rocks from which small
amounts of water drip, and a blow
to their soft surface can expose a
porous inner layer containing
water. A similar but enigmatic
episode, with differences suggest-
ing that it was an oral variant of
this one, appears in Num. 20.2-13

(mostly from P in its present form).

According to talmudic legend, the
water came from the “Well of Mir-
iam” which henceforth accompa-
nied the Israelites on their jour-
neys through the wilderness; it
was given to them because of
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Miriam'’s merits and named after
her (Seder Olam s; t. Sot. 11.1, 8;

b. Ta‘an. ga). 7: The place, Rephi-
dim, not Horeb. Massah and Meri-
bah, meaning “The Place of Testing
and Quarreling.” These names,
playing on the verbs “quarrel” and
“try” used in v. 2, became bywords
for Israel’s lack of trust in God
(Deut. 6.16; 9.22; Ps. 95.8).

17.8-16: The attack of the Ama-
lekites. The Amalekites are de-
picted as marauding nomads liv-
ing in the Negev and Sinai. In later
times they periodically raided and
pillaged Israel and joined other en-
emies in threatening to wipe Israel
out (Judg. 3.13; 6.3-5; 30.1; 1 Sam.
30.1-2; Ps. 83.4-9). This passage is
read in the synagogue on Purim
because Haman, the arch anti-
Semite who sought to exterminate
all the Jews in the Persian empire,
was an Agagite, a descendant

of the Amalekite king Agag (cf.
Esth. 3.1; 1 Sam. 15.32). In later
Jewish tradition Amalek came to
symbolize anti-Semites in general.
8: Fought with Israel: According to
Deut. 25.18 this was a sneak attack
on the defenseless weak lagging at
the rear, which showed that Ama-
lekites had no fear of God or con-
science (see 1.17 n.). 9: Joshua,
Moses’ attendant and eventual
successor who led the Israelites in
conquering the promised land. See
24.13; 33.11; Num. 11.28; 27.15-23;
Deut. 1.38; ch 31. 10: Hur, a public
figure, associated again with
Aaronin 24.14; possibly the Hur
who was Bezalel’s grandfather
(31.2). 11: Whenever Moses held up
his hand [or “hands,” v. 12]: a ges-
ture of uncertain meaning, per-
haps to raise his staff and focus
God’s power against the enemy
(7.20; 14.16; cf. Josh. 8.18-26) or a
sign of triumph (see 14.8, transla-
tors’ note; Deut. 32.27; Mic. 5.8).
Inany case, the victory is not won
by military efforts alone. The
Mekhilta, sensitive to the impres-
sion that Moses is (magically?)
controlling the battle (he acts
without divine command), states
that his hands directed the Israel-
ites’ thoughts to God in heaven
who gave them victory (Mek.,
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Aaron and Hur, one on each side, supported his hands;
thus his hands remained steady until the sun set. 13 And
Joshua overwhelmed the people of Amalek® with the
sword.

14Then the LoRrD said to Moses, “Inscribe this in a docu-
ment as a reminder, and read it aloud to Joshua: I will ut-
terly blot out the memory of Amalek from under heaven!”
15 And Moses built an altar and named it Adonai-nissi.t
16He said, “It means, ‘Hand upon the throne: of the
Lorp! The Lorp will be at war with Amalek throughout
the ages.”

YITRO
1 Jethro priest of Midian, Moses’ father-in-law, heard
all that God had done for Moses and for Israel His
people, how the LorD had brought Israel out from Egypt.
250 Jethro, Moses’ father-in-law, took Zipporah, Moses’
wife, after she had been sent home, 3 and her two sons-—of
whom one was named Gershom, that is to say, “I have
been a stranger? in a foreign land”; 4and the other was
named Eliezer,* meaning, “The God of my father was my
help, and He delivered me from the sword of Pharaoh.”
5Jethro, Moses’ father-in-law, brought Moses’ sons and
wife to him in the wilderness, where he was encamped at
the mountain of God. 6 He sent word to Moses, “I, your fa-
ther-in-law Jethro, am coming to you, with your wife and
her two sons.” 7Moses went out to meet his father-in-law;
he bowed low and kissed him; each asked after the other’s
welfare, and they wentinto the tent.

8 Moses then recounted to his father-in-law everything
that the LorD had done to Pharaoh and to the Egyptians
for Israel’s sake, all the hardships that had befallen them
on the way, and how the Lorp had delivered them. * And
Jethro rejoiced over all the kindness that the Lorp had
shown Israel when He delivered them from the Egyp-
tians. 10“Blessed be the Lorbp,” Jethro said, “who deliv-
ered you from the Egyptians and from Pharaoh, and who
delivered the people from under the hand of the Egyp-
tians. 11 Now I know that the LoRrb is greater than all gods,

ek

a Lit. “Amalek and his people.”
¢ Meaning of Heb. kes uncertain.

b le., “The Lorp is my banner.”
d Heb.ger. ¢ Lit. "(My) God is lelp.”

Amalek 1). 14: This event, too, is
to be memorialized (cf. 12.14,
26-27; 13.3, 8—9, 14-16; 16.32-34),
both in writing and orally (cf.
Deut. 25.17). This is the first time
writing is mentioned among the
Israelites. Document, a scroll or an

inscription. J will utterly blot out, cf.
Num. 24.20. In Deut. 25.19 Israel is
commanded to wipe out the Ama-
lekites, apparently acting as God’s
agents. 15: The event is also com-
memorated with a monument, in
the shape of an altar. Named me-
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morial altars are also mentioned in
Gen. 33.20; 35.7; Josh. 22.26-27;
Judg. 6.24. 16: Hand upon the throne
of the Lorp: The anomalous Heb
word rendered “throne” may be
an error for “banner” (that is, bat-
tle standard), which would make
the connection to v. 15 clearer. This
difficult phrase is possibly an oath
formula meaning “I swear by the
Lorp’s throne/banner.”

18.1-27: The visit of Jethro. The
fact that v. 3 seems unaware of
2.22, and that Moses’ father-in-law
was called Reuel in that episode
(2.16-22, from J), suggests that this
episode is drawn from a different
source; the predominance of the
name “God” (“’elohim”) here and
other details indicate that it is E.

18.1-12: Jethro'’s arrival. 1: Jethro,
see 2.18 n. 2: This source assumes
that Zipporah and the children
(2.21-22; 4.20) had been sent back
from Egypt to Midian. 4: This is
the first we hear of Eliezer’s name.
Delivered me from the sword of Phar-
aoh, see 2.15. 5: At the mountain of
God, Sinai/Horeb (3.1). Since Israel
does not reach Sinai until 19.2, this
episode evidently took place after-
wards. This is also implied by the
context in Deut. 1.6-17 and by the
presumption in Exod. 24.14b that
the pre-Jethro judicial system is
still in place, with Aaron and Hur
substituting for Moses. Thus, this
passage is not where it belongs
chronologically. Talmudic sages
recognized that the Torah some-
times narrates events out of their
chronological sequence for literary
or rhetorical purposes (“there is no
earlier or later in the Torah”).
Radak suggested that the Torah’s
aim was to juxtapose Jethro's visit
with the attack of the Amalekites
(17.8-16) so as to contrast the Mid-
ianites’ friendliness with the Ama-
lekites’ enmity as a guide for fu-
ture dealings with these two
nations (Radak at Judg. 1.16; see

1 Sam. 15.5-7). 11: Now I know: In a
further fulfillment of the LorD’s
aim that all come to know His
name and acknowledge Him (see
5.1-6.1 n.; 6.2 n.; 14.4; 15.3), Jethro
recognizes His superiority, though



ExOoDUS 18.12-18.22

*yes, by the result of their very schemes against [the peo-
ple]l.”? 12And Jethro, Moses’ father-in-law, brought a
burnt offering and sacrifices for God; and Aaron came
with all the elders of Israel to partake of the meal before
God with Moses’ father-in-law.

13 Next day, Moses sat as magistrate among the people,
while the people stood about Moses from morning until
evening. 1 But when Moses’ father-in-law saw how much
he had to do for the people, he said, “What is this thing
that you are doing to the people? Why do you act® alone,
while all the people stand about you from morning until
evening?” 15Moses replied to his father-in-law, “It is be-
cause the people come to me to inquire of God. 16 When
they have a dispute, it comes before me, and I decide be-
tween one person and another, and I make known the
laws and teachings of God.”

17But Moses’ father-in-law said to him, “The thing you
are doing is not right; 18 you will surely wear yourself out,
and these people as well. For the task is too heavy for you;
you cannot do it alone. 1 Now listen to me. I will give you
counsel, and God be with you! You represent the people
before God: you bring the disputes before God, 2%and en-
join upon them the laws and the teachings, and make
known to them the way they are to go and the practices
they are to follow. 21 You shall also seek out from among
all the people capable men who fear God, trustworthy
men who spurn ill-gotten gain. Set these over them as
chiefs of thousands, hundreds, fifties, and tens, and 22]et
them judge the people at all times. Have thembring every
major dispute to you, but let them decide every minor dis-
pute themselves. Make it easier for yourself by letting

a-a Meaning of Heb. uncertain. b Lit. “sit” as magistrate; cf. v. 13.

ets—believed that Jethro did aban-
don idolatry (Exod. Rab. 1.32)

he does not renounce other gods
(contrast Naaman in 2 Kings 5.15,

17). The Torah does not expect
Gentiles to become monotheists
(see Deut. 4.19), only to recognize
the Lorp’s superiority and author-
ity when He asserts it, as in the
case of Egypt. The ideal of univer-
sal monotheism first appears in
the classical prophets ( Jer.
16.19-20; Zech. 14.9). Neither the
prophets nor Jewish tradition call
for conversion to Judaism of Gen-
tiles, even monotheistic Gentiles,
though later Jewish tradition—
characteristically reading the Bible
through the prism of the proph-

and, going even further, became
aJew (Tg. Ps-]. Exod. 186, 27;
Tanli. Buber Yitro, 5). Yes, by the
resultof ..., ie., "Yes, they per-
ished as the resultof....” 12: A
burnt offering and sacrifices: A burnt
offering was entirely burnt as a
tribute to God on the altar (Lev.
ch 1). The sacrifice (short for
“sacrifice of well-being,” Lev.
3.1) was partly burnt, but most
of it was eaten by the donor
and guests at a sacrificial meal
(v. 12; cf. 24.5, 9-11; 32.6; Deut.
12.27; 27.7).
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18.13-27: The organization of a
judiciary, also related (with varia-
tions) in Deut. 1.9-18. Remarkably,
the judicial institution was as-
cribed to a priest of the Midianites,
a nation with whom the Israelites
later had hostile relations. 13: As
magistrate, better, “to judge” the
people’s disputes. 15: To inquire of
God: Moses would either consult
God for a verdict (cf. 22.8) or de-
cide based on prior rulings by God
(cf. the laws generated by Moses’
continued consultation with God
inLev. 24.10-23; Num. 9.1-14;
15.32—36; chs 27, 36). The judicial
role of the prophets Deborah and
Samuel (Judg. 4.4-5; 1 Sam.
7.15-17) may also have involved
oracular consultation of God.

19: And God be with you: Jethro
may be either praying or promis-
ing that if Moses follows his ad-
vice, God will grant him success
(= "you will be able to bear up,”

v. 23), or he may mean “and if God
agrees” (= “and God so commands
you,” v. 23). 19-22: Jethro advises
Moses to continue consulting God
in cases without legal precedent,
but to make the resulting laws and
... teachings (v. 20) public, to re-
duce the need for adjudication and
enable him to delegate authority to
officials who could judge most re-
maining cases, leaving only the
difficult ones for him (cf. Deut.
17.8-13). 21: Jethro defines the
ideal qualities of character re-
quired of judges. Fear God, men of
conscience (1.17 n.). Trustworthy
men, or “men of truth.” Spurn ill-
gotten gain, unsusceptible to bribes
(23.8). In recounting this event in
Deut. 1.13, 15, Moses lists intellec-
tual qualifications. Maimonides, in
defining the qualifications for
judges, holds that the qualities of
both lists, character as well as in-
tellect, are required (Hilkhot Sanh.
2.7). Chiefs of thousands, hundreds,
fifties, and tens: These are military
ranks, consistent with the fact that
the Israelites are organized as an
army (12.41 n.) and have just
fought a battle (17.8-16). Military
officers sometimes held judicial re-
sponsibilities in the ancient Near
East. 22: Major, according to v. 26,
“difficult.” 23: And God so com-
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them share the burden with you. 23If you do this—and
God so commands you—you will be able to bear up; and
all these people too will go home unwearied.”

24Moses heeded his father-in-law and did just as he had
said. 2>Moses chose capable men out of all Israel, and ap-
pointed them heads over the people—chiefs of thousands,
hundreds, fifties, and tens; 26and they judged the people
at all times: the difficult matters they would bring to
Moses, and all the minor matters they would decide
themselves. 27 Then Moses bade his father-in-law farewell,
and he went his way to his own land.

1 On the third new moon after the Israelites had

gone forth from the land of Egypt, on thatvery day,
they entered the wilderness of Sinai. 2Having journeyed
from Rephidim, they entered the wilderness of Sinai and
encamped in the wilderness. Israel encamped there in
front of the mountain, 3and Moses went up to God. The
Lorp called to him from the mountain, saying, “Thus
shall you say to the house of Jacob and declare to the chil-
dren of Israel: 4°You have seen what I did to the Egyp-

mands you, i.e., authorizes you to
follow this suggestion. 27: Accord-
ing to Num. 10.29-32, from a dif-
ferent source, Moses sought to per-
suade Jethro to remain with the
Israelites and share God's bounty
with them in the promised land,
but he declined.

Chs 19-24: The theophany, cove-
nant, and laws at Sinai. The mo-
mentous encounter with God at
Sinai s, for the Torah, the defining
and seminal moment in Israel’s re-
lationship with God. Nevertheless,
it is extraordinarily difficult to fol-
low. It was transmitted in multiple
versions that differed about the
nature of the event and what God
communicated to the people. The
text clearly combines material
from], E, and P, but the relative
paucity of identifying characteris-
tics in several vv. has made it more
difficult than usual to reach a con-
sensus about which source they
belong to. The combination of
these sources, based on the redac-
tor’s perception that they are all
true, resulted in significant ten-
sions within the narrative. For ex-
ample, according to 19.9, the theo-
phany was to be auditory: The

people would hear God speaking
to Moses, although it is not clear
what they would hear. According
to v. 19 it was a dialogue (possibly
consisting of vv. 20-25), but 20.1
saysthat it was the Decalogue. In
contrast, in 19.11 God speaks of a
visual rather than auditory theo-
phany, although in v. 21 He warns
against the people trying “to
gaze.” The account of Moses’ writ-
ing and communicating the laws
during the covenant ceremony in
24.3 and 7 apparently refers to the
laws of 20.19-23.33 and seems un-
aware of the Decalogue; only in
24.12 does God summon him to re-
ceive the stone tablets, which
played no role in the covenant just
concluded (24.3-8). Moses’ reports
in 19.8b and gb are redundant, as
are God'’s two descents to the
mountain (19.18a, 20a), while
“Come up to the LORD” (24.1) isa
non sequitur since Moses has al-
ready done so (20.18). Despite, or
perhaps because of, these tensions,
the narrative has great power, ex-
pressing the multifaceted, ambigu-
ous nature of revelation.

19.1-25: The theophany. 1-2: The
anomalous order (contrast 16.1)
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seems designed to foreground the
date because of the historic signifi-
cance of what will happen at Sinai.
The third new moon, the new moon
of Sivan, counting the new moon
of Nisan as the first (12.2 n.). The
Israelites will remain at Sinai for
just short of a year (Num. 10.11).
The wilderness of Sinai, the wilder-
ness surrounding Mount Sinai,
where Moses’ mission had begun
(see 3.1 and n.). The arrival there
heralds the fulfillment of God’s
promise to Moses (3.12). 3-6: God
announces the purpose, first re-
vealed in 6.6-7, toward which
everything has led: Having re-
deemed Israel, as promised, He
proposes a covenant relationship,
as promised in 6.7. This relation-
ship is modeled on ancient royal
covenants, in which a citizenry ac-
cepted a king, and on suzerainty
treaties, in which a weaker king
accepted a more powerful one as
his suzerain. The covenant pro-
posed here goes beyond the one
established with Israel’s ancestors
(Gen. chs 15, 17). Here, God im-
poses specific, detailed obligations
and, in return, promises Israel an
especially close relationship with
Him. This covenant, along with
the earlier one, became the basis
on which Judaism defined its rela-
tionship with God. As befits the
solemnity of the proposal, much of
God'’s statement is in a quasi-
poetic style, marked by parallelism
and metaphors. According to the
final form of the text, the terms of
the covenant—which is formally
established in 24.7-8—are the
Decalogue (20.2-14) and the “Book
of the Covenant” (20.19-23.33).

3: House of Jacob, the Israelites,
Jacob’s descendants (1.1-5). Ac-
cording to Mek. Balodesh 2, this
phrase refers specifically to the
women, while the children of Israel
refers to the men. 4: God reminds
Israel of what He has already
done, since in the ancient Near
East a suzerain’s prior benefac-
tions to a vassal, such as deliver-
ing him from enemies, are the
vassal’s motivation to accept a
treaty with him (cf. 20.2-3). You
have seen: The premise of the cove-
nant is Israel’s national experience.



EXODUS 19.5-19.12

tians, how I bore you on eagles’ wings and brought you to
Me. 5Now then, if you will obey Me faithfully and keep
My covenant, you shall be My treasured possession
among all the peoples. Indeed, all the earth is Mine, ¢ but
you shall be to Me a kingdom of priests and a holy na-
tion.” These are the words that you shall speak to the chil-
dren of Israel.”

7Moses came and summoned the elders of the people
and put before them all that the Lorp had commanded
him. 8 All the people answered as one, saying, “All that
the Lorp has spoken we will do!” And Moses brought
back the people’s words to the LorD. 2 And the Lorp said
to Moses, “I will come to you in a thickcloud, in order that
the people may hear when I speak with you and so trust
you ever after.” Then Moses reported the people’s words
to the Lorp, 1%and the Lorp said to Moses, “Go to the
people and warn them to stay pure® today and tomorrow.
Let them wash their clothes. 11Let them be ready for the
third day; for on the third day the Lorp will come down,
in the sight of all the people, on Mount Sinai. 12 You shall
set bounds for the people round about, saying, ‘Beware of
going up the mountain or touching the border of it. Who-

a Cf v.15.

From biblical times on, Jewish be-
lief has been based primarily on
Jewish historical experience rather
than speculative thought. On ea-
gles’wings: God led Israel swiftly
and safely through the wilderness,
like an eagle training its young to
fly, catching them on its back when
they tire or fall. Cf. Deut. 32.11-12.
To Me, to Mount Sinai/Horeb, “the
mountain of God.” 5: Treasured
possession, Heb “segulah” is per-
sonal property: the private prop-
erty of a king, as distinct from that
used for public purposes (1 Chron.
29.3; Eccl. 2.8), or of economic de-
pendents, such as a wife’s nest egg
or the “peculium” of a son or
slave. One’s personal stake in his
private property gives it the con-
notation of something “treasured.”
Although God owns all things, if
Israel accepts His covenant He will
cherish Israel because of His per-
sonal relationship with it. A Hittite
kingdescribed one of his vassals
by this term, and an ancient Syrian
royal seal describes the king as the
servant, beloved, and treasure of

the gods. Sb-6a: Although all the
(peoples of the) world are mine, if
you obey My covenant it is you
who shall be My kingdom of priests
and a holy nation: enjoying the sta-
tus of priests, close to God and
sacrosanct (Deut. 26.19; 28.9; and
esp. Isa. 61.6; 62.12; for “holy
meaning sacrosanct and invio-
lable,” see Jer. 2.3). Deuteronomy
(Deut. 7.1-6; 14.2, 21) and later
Jewish tradition converted this
from a promise to a responsibility
(noblesse oblige) requiring the en-
tire Jewish people, not just the
priests, to live by a code of holi-
ness——God'’s commandments—
and to serve as priests, bringing
knowledge of Him to the world.

7: All that the Lorp had commanded
him, in vv. 3-6. 8: Although they
have not yet heard the terms of the
covenant, the people willingly and
unanimously accept God's pro-
posal and promise to obey Him, as
they reconfirm twice in 24.3, 7.
8b-13: Vv. 8b—ga and gb-13 seem
to be alternative versions of
Moses’ report to God and God's
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reply. According to 8b—ga, God
replied by telling Moses, privately,
that He would come and speak to
Moses in the people’s hearing in
order to confirm Moses’ credibility.
According to vv. gb-13 He told
Moses to prepare the people for
His coming appearance, but did
not divulge its purpose (cf. 20.17).
9a: In order that the people may hear
when I speak with you and so trust
you ever after: Once the people per-
sonally overhear God and Moses
conversing (v. 19b), they will be
convinced once and for all that
Moses really is God's prophet.
This conviction, first instilled in
4.1—9 and 14.31, is essential for
their acceptance of all the rest of
the Torah, which God communi-
cates through Moses after the peo-
ple decline to hear Him directly
following the Decalogue (20.16). In
classical Jewish thought, the fact
that the entire nation witnessed
God speaking to Moses is the de-
finitive evidence that the Torah is
from God (Judah Halevi, Kuzari
1:87-88; Maimonides, Hilkhot
Yesodei Hatorah 8:1), though ac-
cording to Saadia Gaon, this
demonstration of the truth of Juda-
ism was only a stopgap until the
Jewish people could derive the
same lesson by the slower process
of reasoning (Beliefs and Opinions,
Introductory Treatise, sec. 6).
9b-13: God’s descent to the moun-
tainwill turn itinto a holy place
and it will accordingly have to be
safeguarded from impurity and
encroachment by zones of increas-
ingly restricted access, like the
Tabernacle. 10: Warn them to stay
pure, lit. “purify them,” possibly
meaning “have them purify them-
selves”—by laundering (cf. Lev.
11.25, 28, 40, etc.), abstaining from
sexual relations (v. 15), and possi-
bly by bathing as well (2 Sam. 11.2,
4). 11: Purification the day before
witnessing a manifestation of
God’s power is also prescribed in
Num. 11.18; Josh. 3.5; cf. Josh. 7.13.
Here an extra day is prescribed be-
cause of the momentousness of the
event. Come down, from His dwell-
ing-place in heaven. 12: Set bounds,
temporarily (see v. 13b). Cf. 3.5;
Josh. 5.15. Whoever touches the
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ever touches the mountain shall be put to death: 13no
hand shall touch him, but he shall be either stoned or shot;
beast or man, he shall not live.” When the ram’s horn
>sounds a long blast, they may go up on the mountain.”

14Moses came down from the mountain to the people
and warned the people to stay pure, and they washed
their clothes. 1> And he said to the people, “Be ready for
the third day: do not go near a woman.”

160n the third day, as morning dawned, there was
thunder, and lightning, and a dense cloud upon the
mountain, and a very loud blast of the horn; and all the
people who were in the camp trembled. 17 Moses led the
people out of the camp toward God, and they took their
places at the foot of the mountain.

18 Now Mount Sinai was all in smoke, for the LorD had
come down upon it in fire; the smoke rose like the smoke
of a kiln, and the whole mountain® trembled violently.
19The blare of the horn grew louder and louder. As Moses
spoke, God answered him in thunder. 20The LorD came
down upon Mount Sinai, on the top of the mountain, and
the Lorp called Moses to the top of the mountain and
Moses went up. 21The Lorp said to Moses, “Go down,
warn the people not to break through to the LORD to gaze,
lest many of them perish. 22 The priests also, who come
near the LORD, must stay pure, lest the LorD break out
against them.” 23But Moses said to the LorD, “The people
cannot come up to Mount Sinai, for You warned us say-
ing, ‘Set bounds about the mountain and sanctify it."”
2450 the LorD said to him, “Go down, and come back to-
gether with Aaron; but let not the priests or the people

a-a Meaning of Heb. uncertain.
b Some Hebrew manuscripts and the Greekread “all the people”; cf. v. 16.

mountain shall be put to death, like
unauthorized persons who en-
croach upon the sanctuary (Num.
3.10, 38). 13: Since violators be-
come subject to death for touching
the holy mountain (cf. Num. 4.15;
1 Chron. 13.10), they must be exe-
cuted by methods that do not re-
quire touching them, lest they in-
fect theirexecutioners with its fatal
holiness. Shot, by arrow. When the
ram’s horn sounds a long blast, they
may go up on the mountain: It is
never reported that this happened.
The v. could mean that a final,

long blast of the trumpet will later
indicate when God has left the
mountain and it is safe for people
to go up; alternately, it reflects a
different tradition that did not be-
lieve that contact with the moun-
tain was deadly. 15: Do not go near
a woman: Sexual relations produce
ritual impurity, which disqualifies
one from entering the sanctuary
(Lev. 15.18; 1 Sam. 21.5-6). Some
modern Jewish feminist exegesis,
noting that this clause is clearly
addressed to the men only and
that it was not part of God’s in-
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structions in vv. 10-13, infers that
not regarding women as part of
the active community reflects
Moses’ own, male-centered, view-
point, not God’s. For a more inclu-
sive view of women, see Deut.
29.10; 31.12. 16: Thunder . . . light-
ning . .. dense cloud . . . : The arrival
of God (v. 18) is heralded by these
awesome forces of nature serving
like a king’s outrunners (2 Sam.
15.1; 1 Kings 1.5) and by a loud
blast of the horn. See also 1 Kings
19.11—13; Hab. 3.3-5; Pss. 18.8-16;
68.9-10. Outside the Bible these
phenomena also appear in theo-
phanies, particularly of storm
gods. In Israelite tradition, al-
though the LoRD is no mere storm
god, these motifs were taken over
to describe the overwhelming
power and majesty of the direct
experience of the divine. 18: The
Lorp had come down upon it in fire,
see 3.2 n. Like the smoke of a kiln, cf.
Gen. 19.28. 19: As Moses spoke, God
answered him: The Heb verbs are it-
erative, indicating that Moses kept
speaking and God kept answering
him; what the people overheard
was a dialogue. Its contents are not
specified (it cannot be the dialogue
of vv. 2024 since Moses conveyed
its contents to the people [v. 25],
and it cannot be the Decalogue
since that is a monologue; in the
present context, however, the
redactor may have believed it was
one of those). In thunder, in a thun-
derous voice; cf. Pss. 18.14; 29.3-9;
Job 40.9. 21-24: Further instruc-
tions to prevent the people from
encroaching and dying. 21: Lest
many of them perish, see 3.6 n.;
33.20; cf. Num. 4.20; 1 Sam. 6.19.
22: Even the priests who come near
the Lorp when performing their
sacrificial duties (28.43; Ezek.
44.13) must stay pure, or “purify
themselves,” like the rest of the
people. Although priests will later
have access to the sanctuary, at the
theophany they are restricted like
the rest of the people. Break out,
strike them down; cf. 2 Sam. 6.8.
23: Sanctify it, treat it like a sanctu-
ary, by the restrictions specified
above. 24: Come back together with
Aaron: The summit of the moun-
tain, like the Holy of Holies, is ac-
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break through to come up to the Lorp, lest He break out
against them.” 25 And Moses went down to the people

and spoke to them.

2

God spoke all these words,* saying:
2] the LorD am your God who brought you out of

the land of Egypt, the house of bondage: 3 You shall have

no other gods besides Me.

4You shall not make for yourself a sculptured image, or

a Tradition varies as to the division of the Commandments in vv. 2-14, and as to the num-

bering of the verses from 13 on.

cessible only to Moses (25.22;
26.33; Lev. 16.3). 25: Spoke to them:
He told them what God had said
in vv. 21-24.

20.1-14: The Decalogue. The
Decalogue, Heb “‘aseret hade-
varim,” lit. “ten words,” i.e.,
“statements” (see 34.28; Deut. 4.13;
10.4) is the initial stipulation of the
covenant. (“Decalogue,” from the
Latin for “ten words,” or “ten
statements,” is a more literal rendi-
tion of Heb than “Ten Command-
ments.”) They are addressed
directly to the people. No punish-
ments are stated; obedience is mo-
tivated not by fear of punishment
but by God’s absolute authority
and the people’s desire to live in
accordance with His will. The be-
lief that God is the author of the
laws is a distinctive feature of bib-
lical law. Elsewhere in the ancient
Near East the laws were believed
to be the product of human minds,
particularly the king. While Meso-
potamian kings claimed to have
learned the principles of truth and
justice from the gods, they them-
selves turned those principles into
specific laws. Implicit in this bibli-
cal view is that God is Israel’s
king, hence its legislator. This ele-
vated the status of law beyond
matters of practicality and en-
dowed it with sanctity. Obedience
to law—civil no less than moral
and ritual law—became a religious
duty; obedience made one holy
and crimes were sins, a flouting of
God'’s authority. The items in the
Decalogue are arranged in two
groups. Duties to God come first.
Each commandment in this group

contains the phrase, “the LOrRD
your God.” The second group con-
tains duties toward fellow hu-
mans, which are depicted as being
of equal concern to God. The first
five are accompanied by explana-
tory comments or exhortations.
The remaining five, as widely rec-
ognized ethical requirements, need
no such support. Exod. 34.28 and
Deut. 4.13 and 104 all refer to “Ten
Commandments,” but do not clar-
ify how these should be divided to
reach that number, and this issue
was debated in antiquity, and con-
tinues to be disputed. The trans-
lation follows the view of Philo,
Josephus, and some talmudic
sources. The Decalogue is repeated
in Deut. 5.6-17 with a few varia-
tions, especially in the Sabbath
commandment. 1: The addressee
is not specified. The present se-
quence of the narrative suggests
that it was the people, as stated in
Deut. 5.4 and 19, but according to
Deut. 5.5 and, possibly, Exod.
20.15-18, God spoke only to
Moses, who later communicated
His words to the people. Talmudic
exegesis resolves the inconsistency
by explaining that the people
heard the first two command-
ments, in which God speaks in the
first person, directly from God and
the remainder, in which God is
spoken of in the third person, via
Moses (b. Mak. 24a). 2-3: The first
commandment. 2: | the LorD am
your God: This v. lacks an impera-
tive verb and is not itself a com-
mandment but an introduction to
the entire Decalogue. The Lorp
identifies Himself by name to
solemnly indicate that His author-
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ity stands behind the following
stipulations. His authority derives
from His freeing Israel from bond-
age (cf. 19.4 n.). This v. also serves
as the motive clause for the first
commandment (v. 3), explaining
that since the Lorp alone freedls-
rael from Egypt, He alone is
Israel’s God, and the worship of
other gods is prohibited (cf. Judg.
6.8-10; Ps. 81.9-11). This is a cen-
tral doctrine of biblical religion,
which is based on the historical
experience of the Israelites (see
19.4 n.). The logic is that of cove-
nants, which establish an exclusive
relationship: A subject population
or king may have only one sover-
eign or suzerain, and ancient oaths
of allegiance and treaties explicitly
prohibit subjects and vassals
fromaccepting another. As noted
(19.4 n.), subjects entered into such
relationships because of the past
benefactions of the king or
suzerain, such as delivering them
from enemies. The covenant was
thus an apt metaphor for Israel’s
exclusive relationship with YHVH
because of the exodus. Although
thisv. lacks an imperative verb,
and thus cannot be called a com-
mandment, later Jewish tradition
interpreted it as a command in it-
self requiring belief in God (Mai-
monides, Hilkhot Yesodei Hatoral:
1:6; Sefer Hamitsvot, positive

no. 1; Ramban) or belief that the
Lorp alone is God (Ibn Ezra).

3: You shall have no other gods: This
is not a theological statement
denying the existence of other
gods (such as Deut. 4.35-39) but

a behavioral injunction ruling

out worship of the other beings
and objects known as gods (see
15.11 n.). This prohibition, banning
the worship of all but one deity,
was unique. Polytheism was in-
herently tolerant of the worship of
many gods since no single god
was believed to control all the phe-
nomena of nature that are vital to
human life. Besides Me, in addition
to Me. Israelites tempted to wor-
ship other gods would not aban-
don the Lorp but would worship
others in addition to Him 4-6: The
second commandment. 4: A sculp-
tured image: Only images made for
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any likeness of what is in the heavens above, or on the
earth below, or in the waters under the earth. > You shall
not bow down to them or serve them. For I the LorD your
God am an impassioned God, visiting the guilt of the par-
ents upon the children, upon the third and upon the
fourth generations of those who reject Me, ébut showing
kindness to the thousandth generation of those who love
Me and keep My commandments.

7You shall not *swear falsely by the name of the LorD
your God; for the LorD will not clear one who swears

falsely by His name.

8Remember the sabbath day and keep it holy. 9Six days

a-a Others “take in vain.”

worship (v. 5) are prohibited. Non-
idolatrous statues of certain crea-
tures were permitted, such as the
cherubs (Exod. 25.18-20) and the
oxen supporting the water tank in
Solomon’s Temple (1 Kings 7.25);
see also Num. 21.8-9. What is in the
heavens above, such as birds (Deut.
4.17), the sun, moon, and stars, or
other members of God’s heavenly
retinue (see 15.11 n.). Not even an
idol of the Lorp is permitted. On
the earth below, such as animals
(Deut. 4.17-18a) or sacred trees
(Exod. 34.13). In the waters under
theearth,i.e., in oceans, lakes, and
rivers. The surface of the earth is
conceived as standing or floating
on a huge body of water which
surrounds itin the form of oceans
and breaks through to the earth’s
surfacein the form of lakes,
springs, and rivers. For the reasons
for this commandment, see

vv. 19-20; Deut. 4.9-18. 5: An im-
passioned God: This is a warning
against provoking God'’s jealous
indignation—the rage felt by one
whose prerogatives are given to
another (cf. Isa. 42.8; 48.11). God’s
reaction reflects His emotional tie
with Israel, described metaphori-
cally by the prophets as a marital
bond (see 6.7 n.). Hence, worship
of other gods is as repugnant as
adultery (34.15-16; Ezek. ch 16)
and God's response, like that of an
aggrieved husband, is jealousy
(see the use of this term [“k-n-""]
in Prov. 6.34). In the biblical view,
this is an aspect of His passionate
involvement with human beings

and no more a character flaw than
is human jealousy over marital in-
fidelity. But postbiblical commen-
tators found the implications of di-
vine jealousy troubling, and
Maimonides interpreted the term
as merely an anthropomorphism
based on the necessity of borrow-
ing terms from human experience
to describe God based on His ac-
tions: “[In reality, His punitive ac-
tions] are in accordance with the
guilt of those who are to be pun-
ished, and not the result of any
emotion; for He is above all de-
fect!” (Guide of the Perplexed, 1.54).
Visiting the guilt of the parents upon
the children: God does not punish
the idolater alone, but his descen-
dants as well, just as He rewards
descendants for their ancestors’
loyalty and obedience. This view
of divine retribution as extending
to descendants corresponds to the
concept of family solidarity in an-
cient societies, especially those
with a tribal background, like Is-
rael. It is stated most starkly in
34.7 and Num. 14.18. Here, the
phrases of those who reject Me and
of those who love Me (v. 6) modify it
to indicate that God punishes or
rewards descendants for ancestral
sins and virtues only if they act as
their ancestors did. For further,
outright rejection of transgenera-
tional retribution, see Deut. 24.16;
Jer.31.29-30; Ezek. 18.1~20. Upon
the third and . . . fourth generations:
That is, upon grandchildren and
great-grandchildren—the descen-
dants the guilty are likely to see in
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their own lifetimes. This indicates
that the punishment of descen-
dants is intended as a deterrent to,
and punishment of, their ances-
tors, not a transfer of guilt to the
descendants in their own right.
Those who reject Me: A polytheistic
Israelite would not literally reject
the Lorp but would worship Him
together with other gods or, at
worst, ignore Him, but since He
demands total fidelity, worship-
ping another god alongside Him is
tantamount to rejection. 6: Showing
kindness, better, “keeping faith” or
“dealing faithfully.” On Heb
“hesed” see 15.13 n. This v. assures
Israel, which is covenanted to
God, that He will faithfully recip-
rocate its devotion and obedience.
To the thousandth generation, infi-
nitely. God's favor far exceeds His
wrath, which extends only to the
third and fourth generation. Those
who love Me, those who are loyal to
Me. In biblical Heb, “love” in-
cludes the loyalty of allies and

of a vassal toward his suzerain

(1 Sam. 18.1, 3; 20.17; 1 Kings 5.15).
7: The third commandment. Swear
falsely by the name of the LORD: As-
sertions in court, in public affairs,
and even in ordinary conversation
were often backed up with condi-
tional self-curses that would take
effect if the swearer’s assertion
were false or his promise unful-
filled. Typical formulations were:
“By the life of the Lorp, I will (or
will not) . ..,” or, “May the Lorp
do such and such to me if I did
(orif I didn't) . ..” The swearer
proved his sincerity by invoking
punishment from God, who can-
not be deceived or evaded. A false
oath would show contempt for
God by implying that the swearer
does not fear His punishment. Cf.
Lev. 19.12. Will not clear, will not
leave unpunished. 8-11: The
fourth commandment. The first
three prohibit acts of disrespect for
God; this requires a positive act of
honoring Him. This is the longest
commandment in the Decalogue,
indicating the sabbath’s impor-
tance as one of the quintessential
expressions of loyalty to God.

8: Sabbath, See 16.23 n. Keep it holy,
withdraw it from common use (by
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you shall labor and do all your work, 10but the seventh
day is a sabbath of the LorD your God: you shall not do
any work—you, your son or daughter, your male or fe-
male slave, or your cattle, or the stranger who is within
your settlements. 11 For in six days the LorD made heaven
and earth and sea, and all that is in them, and He rested
on the seventh day; therefore the LorD blessed the sab-

bath day and hallowed it.

12Honor your father and your mother, that you may
long endure on the land that the Lorp your God is assign-

ing to you.
13 You shall not murder.

You shall not commit adultery.

You shall not steal.

You shall not bear false witness against your neighbor.

14You shall not covet your neighbor’s house: you shall
not covet your neighbor’s wife, or his male or female
slave, or his ox or his ass, or anything that is your neigh-

bor’s.

desisting from labor [v. 10]) and re-
serve it for a special purpose asso-
ciated with God. Dedication to
God was expressed by visits to
sanctuaries and prophets (2 Kings
4.23; Isa. 1.13; 66.23), by special
sacrifices and other activities in the
Temple (Num. 28.9-10; Lev. 24.8),
by the recitation of a special psalm
for theday (Ps. 92), and by ajoy-
ous atmosphere (Hos. 2.13; Isa.
58.13; Lam. 2.6). 10: A sabbath of the
Lorp your God: Since He observes
the Sabbath (Gen. 2.2; Exod.
16.21-30) it must be used for His
purposes, not one’s own (cf. Isa.
58.13). You shall not do any work, de-
fined by various biblical passages
to include gathering food and fuel,
kindling fire, agriculture, and busi-
ness activities (16.23-30; 34.21;
35.3; Num. 15.32-36; Amos 8.5;

Jer. 17.21-22; Neh. 13.15-21). The
Rabbis defined more precisely
what kinds of work fell under this
prohibition, identifying thirty-nine
categories (e.g., weaving, hammer-
ing, writing) based on the infer-
ence that the activities performed
in constructing the Tabernacle—
forbidden on the Sabbath—exem-
plified the definition of “work”
(Exod. 31.13-17; 35.2; m. Shab. 7.2;
b. Shab. 49b). Your male or female
slave: This one day a week the ser-

vant is treated as the master’s
equal. The stranger, the resident
alien (12.19 n,, 43 n.). Cf. 23.12. The
text reads lit. “your stranger,”
which implies that the resident
alien was, at least in some cases,
dependent on a specific individ-
ual. 11: Keeping the Sabbath holy
honors God by emulating His
actions at the time of creation
(Gen. 2.1-3; cf. Exod. 21.17). In
place of this explanation of the ori-
gin of the Sabbath, the Decalogue
in Deuteronomy states its purpose
of providing rest to servants and
cites the exodus as the reason

for observing it (Deut. 5.14—15).
12: The fifth commandment. Hon-
oring one’s parents is a counter-
part to the honor due God; it
forms a bridge between duties to-
ward God and toward humans.
Honor: One aspect of this duty is
respect, which includes obedience
and forbids hitting, insulting and
behaving disrespectfully toward
them, and misappropriating their
property (21.15, 17; Lev. 20.9; Deut.
27.16; Prov. 30.17). Another is car-
ing for them when they are infirm,
as recognized in the Talmud:
“What is honoring? Providing
them food and drink, clothing and
covers, and taking them in and
out” (b. Kid. 31b). That you may long
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endure on the land: This does not
refer to personal longevity. An-
cient Near Eastern legal docu-
ments make children’s right to in-
herit their parents’ property
contingent on honoring them by
providing and caring for them.
Here God applies this condition on
a national scale: The right of future
generations of Israelites to inherit
the land of Israel from their par-
ents is contingent upon honoring
them. 13: The sixth through tenth
commandments. You shall not mur-
der: This refers to illicit killing. The
King James Version’s “thou shalt
not kill” is too broad; it implies
that even capital punishment and
war are prohibited, whereas the
Torah sometimes mandates these.
You shall not commit adultery: In the
Bible this refers to voluntary sex-
ual relations between a married or
engaged woman and a man other
than her husband. It did not refer
to the extramarital relations of a
married man (in polygamous soci-
eties a wife might share her hus-
band with other wives and did not
have an exclusive right to him).
The Torah views adultery as a

sin against God (Gen. 20.6; 39.9;
cf. Ps. 51.6; Prov. 2.7) and a

capital crime (Lev. 20.10; Deut.
22.22-27). You shall not steal: Al-
though b. Sanh. 86a, followed by
some modern scholars, holds that
this refers to stealing of persons,
i.e. kidnapping (21.16), the plain
sense is, as Ibn Ezra recognized,
that the commandment refers to
theft. You shall not bear false witness:
This covers both false accusation
and false testimony in court. False
accusation is a means of depriving
one’s fellow of what belongs to
him, as when the accuser falsely
claims ownership of something in
another’s possession and the ac-
cused cannot disprove it (cf. 22.8).
The penalty for false testimony

is described in Deut. 19.16—21.

14: You shall not covet: Some view
this as an ethical exhortation to
master the kinds of impulses that
would lead to violation of the pre-
ceding commandments, but the
Heb verb sometimes refers to hav-
ing designs on a desired object,
perhaps even to scheming or ma-
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15 All the people witnessed the thunder and lightning,
the blare of the horn and the mountain smoking; and
when the people saw it, they fell back and stood at a dis-
tance. 16”You speak to us,” they said to Moses, “and we
will obey; but let not God speak to us, lest we die.”
17Moses answered the people, “Be not afraid; for God has
come only inorder to test you, and in order that the fear of
Him may be ever with you, so that you do not go astray.”
18S0 the people remained at a distance, while Moses ap-
proached the thick cloud where God was.

19 The LoRrbD said to Moses:

Thus shall you say to the Israelites: You yourselves saw

neuvering to acquire it (see espe-
cially 34.24). Hence, the sense
could be “do not scheme to ac-
quire. . . ." Your neighbor’s house:
that is, “household,” which the
second clause explicates as consist-
ing of wife, servants, and live-
stock. In Deut. 5.18, which places
the wife in the first clause and
house, field, servants, and cattle in
the second, “house” means dwell-
ing. Thewording in Exodus re-
flects conditions when the Israel-
ites lived as nomadic herders
without real estate (Gen. 12.5, 16;
26.14; Num. 16.30, 32; Deut. 11.6);
Deut. refers to the kinds of prop-
erty people will own after settle-
ment in Canaan.

20.15-18: The people’s response
to the theophany. 15: Since the
people do not refer to God’s words
but only to the thunder and light-
ning, etc. (cf. 19.16-19), Ramban in-
fers that this scene took place be-
fore God spoke the Decalogue.

16: Moses’ office and authority as
prophet are now made permanent
at the people’s request (cf. Deut.
5.19-28; 18.15-19). The circum-
stances explain why God contin-
ued to communicate to Israel
through prophets rather than di-
rectly. You speak to us, anything fur-
ther that God says. If this scene
preceded the Decalogue, the peo-
ple (who already know that God
will proclaim laws [19.5]) mean
that Moses should hear the Deca-
logue by himself and convey it to
them. Lest we die: They fear that

auditory contact with God may be
as lethal as visual contact (3.6 n.;
19.21 n.). 17: In order to test you: It
isnot clear what s tested. Another
possible translation is “to give
you an experience (of Him)"” (M.
Greenberg), meaning that the theo-
phany would give the people a
vivid, sensory experience of God.
This interpretation fits the rest

of the v., That the fear of Him may
be ever with you, so that you do not
go astray, namely the experience
would instill “fear of God,”

a deterrent to sin (1.17 n.; cf.

Deut. 5.26). 18: Moses approached
the thick cloud where God was: to
hear either the Decalogue or fur-
ther instructions (20.19-23.33),
depending on when this scene
took place.

20.19-23.33: The Book of the
Covenant (or Covenant Code or
Collection) lays out the terms of
the covenant in detail, beginning
with a law about idolatry and
proper worship (20.19-23), fol-
lowed by a series of civil and crim-
inal laws (21.1-22.16) and then a
collection of ethical and religious
exhortations concluding with
further laws about worship
(22.17-23.19), and an epilogue con-
taining promises of reward for fi-
delity and warnings about idolatry
(23.20-33). These laws may reflect
a settled society of farmers and
herders in premonarchic times
(since the highest official of whom
they are aware is the chieftain, not
the king; 22.27 n.). Like the laws of
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the Torah as a whole, they are not
a complete, systematic code. Prac-
tical details of how to apply the
law are rarely spelled out, and
areas such as commerce, real es-
tate, marriage, inheritance, and
government are mentioned barely
or not at all. Apparently only part
of the existing laws havebeense-
lected, perhaps to illustrate certain
ideal principles of justice and reli-
gion. Other areas and details of en-
forcement must have been gov-
ermed by the oral law, courts, and
administrative agencies. These de-
tails becamne the subject of the Oral
Torah in rabbinic times, embodied
in the Mishnah, Talmud, and ha-
lakhic midrashim. The Book of the
Covenant (for this term, see Exod.
24.7, translated “the record of the
covenant”) constitutes the first of
four major collections of law in the
Torah. The others (in addition to
the brief variant of the Book of the
Covenant in 34.11-26) are the
Priestly laws (primarily Exod.

chs 25-40, most of Leviticus, and
the laws in Numbers), the Holi-
ness Collection (Lev. chs 17~26),
and the Deuteronomic laws

(Deut. 11.31~28.69). Unlike most
narratives, the law collections were
not blended by a redactor into a
single, integrated whole but were
left separate. The resolution of
their discrepancies is a fundamen-
tal feature of rabbinic exegesis.

20.19-23: The altar. All of the
Torah'’s law collections begin with
laws contrasting forbidden, pagan
means of worship with permitted
ones at a proper place of worship
(see also chs 25-31 in contrast to
Exod. 32 [see introductory com-
ment to 31.18-32.35]; Lev.ch 17;
Deut. ch 12). 19-21: Since Israel
has seen that God communicates
with them directly from heaven
without the use of idols (which
idolaters use to draw the gods
close), they should not make idols
to secure His presence and bless-
ing but instead build Him an altar,
offer sacrifices, and invoke His
name. Cf. the similar argument in
Deut. 4.9-18. 19: I spoke to you from
the very heavens: This v. (probably
from E, which distances God from
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that I spoke to you from the very heavens: 20 With Me,
therefore, you shall not make any gods of silver, nor shall
you make for yourselves any gods of gold. 21 Make for Me
an altar of earth and sacrifice on it your burnt offerings
and your sacrifices of well-being,” your sheep and your
oxen; in every place where I cause My name to be men-
tioned I will come to you and bless you. 22 And if you
make for Me an altar of stones, do not build it of hewn
stones; for by wielding your tool upon them you have
profaned them. 22Do not ascend My altar by steps, that

your nakedness may not be exposed upon it.

MISHPATIM

2

DVDWH

These are the rules that you shall set before them:
2When you acquire a Hebrew slave, he shall serve

six years; in the seventh year he shall go free, without pay-
ment. 3If he came single, he shall leave single; if he had a
wife, his wife shall leave with him. 4If his master gave

a Others "“peace-offering.” Meaning of shelamin uncertain.

human beings and avoids anthro-
pomorphism) contradicts ch 19,
according to which God came
down onto Mount Sinai (19.3, 9,
11, 18, 20, 21, from ]). The midrash
reconciled the contradiction by in-
ferring from Deut. 4.36 that God
spoke from heaven and only the
fire and His power were on earth;
another view is that He lowered
the heavens to the top of Mount
Sinai (Mek. Baliodesh 9; Rashi).

20: With Me, therefore, you shall not
make any gods of silver, nor shall you
make for yourselves any gods of gold,
to draw God close and secure His
blessings (v. 21b). Idolatry assumes
that the deity is somehow present
in (though not limited to) its image
and available to bless its worship-
pers. Israel is to eschew such
means and instead follow the in-
structions in the next v. 21: In every
place: This law permits numerous
places of sacrifice (Maimonides,
Sefer Hamitzvot, positive com-
mandment no. 20); contrast the
later restriction of sacrifice to a sin-
gle site in Deut. ch 12. Where 1
cause My name to be mentioned: The
Heb is problematic; the original
reading was probably “In every
place where you invoke My
name,” as implied by the Peshitta,

Targum Neofiti, and the Fragmen-
tary Targum. Invoking God’s name
refers to calling upon Him in wor-
ship. I will come to you and bless you:
Altars, instead of idols, will serve
as the locus and symbol of God’s
presence, as does the altar in
24.4-8. 22: And if you make for Me
an altar of stones: An exception to
the requirement that the altar be
made of earth (v. 21); perhaps the
clause has in mind locations where
the soil is sandy and cannot be
packed firmly, but stones are avail-
able. Do not build it of hewn stones;
for by wielding your tool upon them
you have profaned them: The stones
must be in their natural state,
uncut. Cf. Deut. 27.5-6. The reason
for the prohibition is uncertain.
The Mishnah explains that “iron
was created to shorten man’s

days [through its use in weapons],
while the altar was created to
lengthen man'’s days [by means of
sacrifice]: what shortens may not
rightly be lifted up against what
lengthens” (m. Mid. 3:4). Rash-
bam suggests that the prohibition
on cutting the stones is to preclude
the temptation to carve images on
themn. 23: Do not ascend My altar by
steps, that your nakedness may not be
exposed upon it: The altar must ei-
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ther be low or, if built on a plat-
form, have a ramp rather than
stairs to climb onto it, lest one’s
private parts be exposed beneath
the skirtlike garments that were
worn. According to later Priestly
legislation, when the Tabernacle
was built, the priests were re-
quired to wear undergarments for
this reason (28.42).

21.1-22.16: Civil and criminal
laws to establish a just society, the
purpose for which, according to
Gen. 18.19, God chose Abraham
and his descendants. The Torah’s
strong emphasis on law led to the
important place that law and its
study have in Judaism. The casuis-
tic formulation of these laws (“if
/when x happens, [then] y shall
happen”) is typical of all the an-
cient Near Eastern legal collec-
tions, and several laws are notably
similar to their counterparts in
those collections and later Arabic
law, but they also display uniquely
Israelite values, as in the treatment
of murder and crimes against
property and the concern for
slaves and strangers. 21.1: Teach-
ing the laws to the entire people is
practically unparalleled in the an-
cient world. See further, “Exodus
and the Jewish Tradition” in intro.
to Exodus. 2-6: Manumission of
indentured servants. Biblical law
deals with two types of bondsmen:
Israelite (“Hebrew”; see 1.15 n.)
slaves, who are really indentured
servants, and full slaves. Hebrew
slaves (v. 2) must be freed after six
years; full, lifelong slavery is in
principle limited to foreigners
(Deut. 15.12-18; Lev. 25.39-55).
Both types were domestic slaves
living in their owners’ homes (see
12.44 n.), not members of slave
gangs working on plantations.
Biblical law and ethical teachings
require humane treatment of
slaves, based on the shared hu-
manity of master and servant

(Job 31.13-15) and the Israelites’
own experience as slaves (Deut.
5.15; 15.15; 16.12; 24.18, 22). When
you acquire a Hebrew slave: An
indigent Israelite might indenture
himself or a member of his
household to obtain support
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him a wife, and she has borne him children, the wife and
her children shall belong to the master, and he shall leave
alone. >But if the slave declares, “I love my master, and
my wife and children: I do not wish to go free,” 6 his mas-
ter shall take him before God.? He shall be brought to the
door or the doorpost, and his master shall pierce his ear
with an awl; and he shall then remain his slave for life.
7When a man sells his daughter as a slave, she shall not
be freed as male slaves are. 8If she proves to be displeas-
ing to her master, who designated her for himself, he must
let her be redeemed; he shall not have the right to sell her
to outsiders, since he broke faith with her. 9 And if he des-
ignated her for his son, he shall deal with her as is the
practice with free maidens. 10If he marries another, he
must not withhold from this one her food, her clothing, or
her conjugal rights.® 11If he fails her in these three ways,

she shall go free, without payment.
12He who fatally strikes a man shall be put to death. 13If
he did not do it by design, but it came about by an act of
God, I will assign you a place to which he can flee.
14When a man schemes against another and kills him
treacherously, you shall take him from My very altar to be

put to death.

15He who strikes his father or his mother shall be put to

death.
a Others “to the judges.”

(see Lev. 25.39, 47),and a con-
victed thief who could not make
restitution would be sold to raise
the money to pay it (Exod. 22.2).
Debtors and members of their
households might also be seized to
work off defaulted loans (2 Kings
4.1; Neh. 5.1-6); it is questionable
whether the Torah permits this,
but in any case the present law
would have the effect of limiting
debt servitude. In the seventh year
he shall go free, so, too, Deut. 15.12.
According to the Babylonian laws
of Hammurabi (par. 117; in M.
Roth, Law Collections from Mesopo-
tamia and Asia Minor, p. 103 = Con-
text of Scripture 2, p. 343), debt ser-
vants went free after three years.
Lev. 25.10, 40—41 prescribe an en-
tirely different system: All Hebrew
slaves go free simultaneously in
the jubilee year no matter how
long they have served. 5: The ser-
vant might become attached to his
master or the family he has estab-

b Or “ointments.”

lished in the master’s house-
hold, or consider security in
subservience preferable to the fi-
nancial risks of independence.

6: Before God . . . to the door or the
doorpost, either at a sanctuary

near the master’s home or before
some symbol of God kept at the
master’s door. Pierce his ear: This
may symbolize the servant’s obli-
gation to have his ear permanently
open to hear his master’s orders or
(see Deut. 15.17) permanent at-
tachment to the master’s house.
The midrash saw the ceremony as
symbolic: The ear, which heard
God say that Israelites are His ser-
vants and may not be sold into
permanent servitude (Lev. 25.42),
is punished for electing to remain
a servant to a human master (b.
Kid. 22b). For life: According to
halakhic interpretation, for the
rest of the master’s life, unless a
jubilee year (Lev. ch 25) comes
first; even if the servant chooses to
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remain with the master, he does
not remain beyond the jubilee
(Mekhilta, Nezikin 2). This recon-
ciles Exod. ch 21 with Lev. ch 25.
7-11: According to Deut. 15.12-18,
females sold into slavery go free,
like males, after six years. The
present law deals with a special
case, that of a father selling his
minor daughter for the purpose of
marriage or concubinage in the
purchaser’s family. (Similar
arrangements are known from the
ancient Near East, where a poor
father might arrange for his
daughter’s adoption by a well-to-
do family in order to ensure a mar-
riage for her.) Since the sale is for
marriage, it is not terminated after
six years, but the purchaser must
meet certain conditions. If he re-
neges on these conditions (either
those of v. 10 or those of vv. 8-10),
she goes free. Conjugal rights,

or “ointments,” or “lodging.”
12-32: Crimes against persons.
12-14: Capital punishment for
murder. Unlike ancient Near East-
ern and Arabic law, the Bible does
not permit compensation of the
victim’s family for economic loss
instead of capital punishment
(Num. 35.31). Human life is sacred
and beyond economic value, ac-
cording to Gen. 1.26; 9.6 because of
man'’s creation in the divine image.
13-14: n tribal societies lacking
strong central authority the kin-
ship group is the primary de-
fender of its members. When a
person is killed a kinsman is
obliged to “redeem” the blood by
slaying the killer (2 Sam. 3.27-30).
Such “blood-vengeance” was orig-
inally exacted even if the killing
was accidental. This v. limits it to
deliberate murder and allows the
accidental killer to seek refuge
from the victim’s kin at an altar or
perhaps other places of sanctuary
until a court can determine
whether he acted intentionally
(see the development of this idea
in Num. 35.9-34; Deut. 19.1-13;
Josh. ch 20). Originally in the an-
cient world the innocent and
guilty alike could claim sanctuary;
this v. subjects the institution to a
moral criterion. 15: Obedience to-
ward parents is considered the



EXODUS 21.16-21.28

16He who kidnaps a man—whether he has sold him or
is still holding him—shall be put to death.

17He who insults® his father or his mother shall be put
to death.

18When men quarrel and one strikes the other with
stone or fist, and he does not die but has to take to his
bed—19if he then gets up and walks outdoors upon his
staff, the assailant shall go unpunished, except that he
must pay for his idleness and his cure.

20When a man strikes his slave, male or female, with a
rod, and he dies there and then,” he must be avenged.
21But if he survives a day or two, he is not to be avenged,
since he is the other’s property.

22When men fight, and one of them pushes a pregnant
woman and a miscarriage results, but no other damage
ensues, the one responsiblec shall be fined according as
the woman'’s husband may exact from him, the payment
to be based on reckoning.? 23 But if other damage ensues,
the penalty shall be life for life, 2eye for eye, tooth for
tooth, hand for hand, foot for foot, 25burn for burn,
wound for wound, bruise for bruise.

26When a man strikes the eye of his slave, male or fe-
male, and destroys it, he shall let him go free on account of
his eye. 27If he knocks out the tooth of his slave, male or

female, he shall let him go free on account of his tooth.
28When an ox gores a man or a woman to death, the ox

a Or "reviles.”
¢ Heb."he.”

cornerstone of all order and au-
thority, especially in a tribal, patri-
archal society like ancient Israel. In
the Laws of Hammurabi (par. 195;
in Roth, Law Collections, p. 120 =
Context, p. 348) a son who strikes
his father is punished by cutting
off his hand. The biblical law ap-
plies to both parents. The death
penalty suggests that the Bible re-
gards this crime as posing a severe
danger to society. 16: The primary
purpose of kidnapping was to
enslave the victim. See also

Deut. 24.7, where some details dif-
fer. 17: Insults: The Heb verb (lit.
“treat lightly”) has a wide range of
meanings from “disrespect” to “re-
vile, treat contemptuously, curse.”
The death penalty may be meant
only rhetorically as a deterrent (cf.
Deut. 21.18-21), though if the verb
means “curse” it may be meant lit-

b Lit.“underhis hand.”
d Others “as the judges determine.”

erally because of the potentially
serious consequences that cursing
was thought to entail. 18-19: This
law and the next provide a rule of
thumb for assessing the killer’s
motive: immediate death from a
fight or disciplinary beating is pre-
sumptive evidence of murderous
intent and calls for capital punish-
ment, but death following tempo-
rary recovery, and a lingering
death, are not. Idleness, income lost
during convalescence. Cure: From
this clause the Rabbis determined
that the Bible permits medical care
and people should not refuse it on
the grounds that their injury or ill-
ness is the will of God and that the
cure must come from Him alone
(b. B. K. 85a, Rashi and tosafot).
20-21: This law and vv. 26-27 pro-
tect slaves fromextreme corporal
punishment. They do not distin-
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guish between Hebrew slaves and
others. 21: Since lie is the other’s
property: That is, the slave is the
master’s property. This means ei-
ther that the master was within his
rights to punish the slave corpo-
rally, or that (in addition to the
slave’s lingering death) his invest-
ment in the slave makes it unlikely
that he would have intentionally
killed him. 22: Other damage to the
woman. Based on reckoning: per-
haps reckoning the age of the
fetus, but both this translation

and the alternative “as the judges
determine” are questionable.
Halakhic exegesis infers that, since
the punishment is monetary rather
than execution, the unborn fetus is
not considered a living person and
feticide is not murder (cf. 12-14
n.); hence, abortionis permitted
when necessary to save the mother
(Rashi and Yad Ramah to b. Sanh.
72b; see also Gen. 9.5-6 n.).

23-25: Life for life, eye for eye: This
is the “lex talionis,” measure-for-
measure punishment by which the
law strives to make punishment
for death or injury fit the crime
perfectly. See Deut. 19.21 and esp.
Lev. 24.17-21. It may not be an
obligatory requirement (Num.
35.31 implies that for injuries
other than death an indemnity
could be accepted instead; Jose-
phus, Ant. 4.280) but a limitation
of vengeance: It may not exceed
the original injury (contrast Gen.
4.23). Talmudic loose construction
of the law considered the equitable
application of talion impossible
and inferred that it requires the as-
sailant to pay damages correspon-
ding to the severity of the injury
(m. B. K.8.1; b. B. K. 83b-84a). In
Mesopotamia, perpetrators were
originally required to pay mone-
tary indemnities; later, talion was
imposed when the victim was a
member of the upper class.

Biblical law is the same for all
classes. 28-32: These laws have
especially close parallels in Bab-
ylonian law (Laws of Eshnunna,
pars. 53-55; Laws of Hammurabi
pars. 250-252; in Roth, Law Collec-
tions, pp. 67, 128 = Context of Scrip-

ture 2, pp. 335, 350), suggesting
that the Bible might have bor-
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shall be stoned and its flesh shall not be eaten, but the
owner of the ox is not to be punished. 2°If, however, that
ox has been in the habit of goring, and its owner, though
warned, has failed to guard it, and it kills a man or a
woman—the ox shall be stoned and its owner, too, shall
be put to death. 30If ransom is laid upon him, he must pay
whatever is laid upon him to redeem hislife. 31So, too, if it
gores a minor, male or female, [the owner] shall be dealt
with according to the same rule. 32But if the ox gores a
slave, male or female, he shall pay thirty shekels of silver
to the master, and the ox shall be stoned.

33When a man opens a pit, or digs a pit and does not
cover it, and an ox or an ass falls into it, 3the one respon-
sible for the pit must make restitution; he shall pay the
price to the owner, but shall keep the dead animal.

35When a man'’s ox injures his neighbor’s ox and it dies,
they shall sell the live ox and divide its price; they shall
also divide the dead animal. 36If, however, it is known
that the ox was in the habit of goring, and its owner has
failed to guard it, he must restore ox for ox, but shall keep
the dead animal.

37*When a man steals an ox or a sheep, and slaughters it
or sells it, he shall pay five oxen for the ox, and four sheep
2 for the sheep.—1If the thief is seized while tunnel-

ing,” and he is beaten to death, there is no blood-

guilt in his case. 2If the sun has risen on him, there is
bloodguilt in that case.—He* must make restitution; if he
lacks the means, he shall be sold for his theft. 3But if what
he stole—whether ox or ass or sheep—isfound alive in his
possession, he shall pay double.

a This constitutes chap. 22.1 irt some editions.
b Le., under a wall for housebreaking. ¢ Le, the thicf of 21.37.

rowed and revised them. 28: The
ox shall be stoned: Stoning, other-
wise used only for humans, treats
the ox as a criminal because it has
killed a human (see Gen. 9.5). This
and the avoidance of the ox’s flesh
express abhorrence at its taking of
a human life. The owner is not
punished because the accident was
unpredictable. 29: If the owner ig-
nored warnings that the ox had
previously gored, he is executed
for criminal negligence. The penal-
ties in these vv. are not paralleled
in Babylonian law, where nothing
is done to the ox and the owner is
only required to pay damages.

V. 30 permits this if the victim’s

family agrees because his responsi-
bility was only indirect and unin-
tentional (contrast Num. 35.31).
31: According to the same rule ap-
parently means that if the ox kills
somebody’s child, it is still the
owner who is executed and not his
child (cf. Deut. 24.16), as would
apparently have been done as a
form of talion under Babylonian
law (cf. Laws of Hammurabi pars.
209-210, 229-230; in Roth, Law Col-
lections, pp. 122, 125 = Context 2,
PP- 348, 349). 32: The anomalous
prescription of monetary compen-
sation for killing a human being is
puzzling since v. 20 prescribes cap-
ital punishment for killing a slave
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and the stoning of the ox treats the
slave’s death like that of