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Preface

In the past two decades, many previously unknown texts from Qumran
that rework passages from the Hebrew Bible have been published. Dat-
ed to the second and first centuries BCE, these documents attest to the
methods of biblical exegesis employed during the transitional phase
between the finalizing of the literary and textual shape of the Hebrew
Bible and the commencement of extra-biblical interpretation. At this
early stage, the book of Genesis was the object of multiple reworking
and exegetical elaborations and, therefore, has been selected as the
subject of the present volume, with a particular emphasis on the patri-
archs and the relationship between narrative and law. The volume thus
contributes to the understanding of the early exegesis of the book of
Genesis and the patriarchal tradition, and the prehistory of this tradi-
tion within the Hebrew Bible.

The volume is concerned in particular with the links displayed by
Qumranic biblical interpretation to inner-biblical interpretation and the
final shaping of the Hebrew Scriptures. Moshe Bar-Asher studies cases
of inner-biblical interpretative comments while Emanuel Tov investi-
gates the phenomenon of harmonizations within the textual history of
the patriarchal stories. Moshe Bernstein provides an overview of the
references to the patriarchs in the Qumran scrolls. Three contributions
deal with primeval history as the preamble to the lives of the patri-
archs. Michael Segal treats the garden of Eden story in the scrolls and
other contemporary Jewish sources. Devorah Dimant examines how
the Flood story is viewed in the Qumran scrolls while Reinhard Kratz
analyses this story and its tradition history in the Hebrew Bible. Roman
Vielhauer explores the story of Sodom and Gomorrah both in the He-
brew Bible and in the scrolls. George Brooke and Atar Livneh discuss
aspects of Jacob's career. Harald Samuel reviews the career of Levi
while Liora Goldman examines the Aramaic Visions of Amram. Law-
rence Schiffman and Aharon Shemesh analyse halakhic aspects of sto-
ries about the patriarchs.

The essays assembled in this volume are based on the lectures giv-
en in an international symposium held in Goéttingen, May 2—4, 2011 as
part of the German-Israeli cooperative project "The Interpretation of the
Book of Genesis in the Dead Sea Scrolls,” funded by the Deutsche
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Forschungsgemeinschaft (DFG) and organized under the auspices of the
Centrum Orbis Orientalis et Occidentalis (Centre for Ancient and Oriental
Studies of the University of Gottingen and the Academy of Sciences
and Humanities, Gottingen). We would like to express our gratitude to
the contributors from England, Germany, Israel and the United States
for their participation in the symposium and their valuable articles. Our
thanks are due to the Lichtenberg-Kolleg of the Georg-August Universi-
ty, Gottingen for funding and hosting this conference. Both editors of
this volume as well as Emanuel Tov were fortunate to be elected fel-
lows of the Kolleg during the academic year 2010-2011 and they would
like to thank its former director, Professor Dagmar Coester-Waltjen, for
the generous and unfailing support in all relevant respects. Further, we
thank the editors of the series Beihefte zur Zeitschrift fiir die alttes-
tamentliche Wissenschaft, Prof. Dr. John Barton (Oxford) and Prof. Dr.
Markus Witte (Berlin), in cooperation with the publishing house De
Gruyter (Berlin), for accepting the volume for publication and the
Deutsche Forschungsgemeinschaft (DFG) for their financial support for the
printing of the volume. Last but not least, we owe special thanks to
stud. theol. Laura Victoria Schimmelpfennig and stud. theol. Johannes
Miiller who prepared the manuscript and the indices.

Haifa and Gottingen, November 2012
Devorah Dimant and Reinhard G. Kratz
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The Bible Interpreting Itself
Moshe Bar-Asher

Introduction

1. In this study I would like to comment on the phenomenon which can
be called "The Bible as the interpreter of its own language." Certain
aspects of this phenomenon have been well known for a long time,

1 Various aspects of internal commentary in the Bible have been discussed in studies
conducted in the previous generation; I will mention only a few: Fishbane 1985, and
in some of Yair Zakovitch's studies. Firstly in Zakovitch 1986, and later, and in
greater detail, in Zakovitch 1992. Occasionally, linguistic topics are dealt with in
studies such as these (example 19 on p. 25 in Zakovitch's book is brought below in
§12; I will also mention the examples alluded below n. 40 in Yellin 1983, 280-291).
However, I have not seen anyone who has presented the issues in the way that they
are presented here: a linguistic explanation of words and expressions, primarily in
context, while presenting four different aspects of the phenomenon, with explicit ex-
amples. Beyond the others, there is the comprehensive and instructive study by
Abraham Kariv "The Bible Interpreting Itself."” An updated version of this study ap-
pears in Kariv 1970, 239-263. His exegetical comments on the verses he deals with
come in the course of his commentary, that is the word being explained and its ex-
planation appear in one sequence (in sort of glosses). For example, in the verse "he
called up his retainers, born into his household" (Gen. 14:14) the phrase "born into
his household" explains "his retainers." Many good, sensible examples appear in this
study, but there are also some unconvincing, and even baseless, ones. In any event,
my study differs from his. I almost never deal with the many small details of a run-
ning commentary in this study. Two examples deal with synonyms that appear con-
secutively in the text: "in troughs — the water receptacles” (Gen. 30:38, in Kariv 1970,
240); "then is the prey of a great spoil divided" (Isa. 33:23, in Kariv 1970, 262). In his
study these examples are two of many whereas in my study this type is mentioned
only casually (see below § 15). We disagree about the explanation of the third exam-
ple. In the sentence "and [he] became a young man, an archer" (Gen. 21:20, this ex-
ample appears in Kariv 1970, 239) he believes that the word n¥p (qassat) explains the
word 7137 (robe), implying he understood the word robe is equivalent to "shooting [ar-
rows]." I am of the opinion that the word robe means "young man" and the word w33
(hanna’r) that appears in the first part of the verse comes to clarify the meaning of
robe that appears in the second part (see below §§ 19-21 and n. 37). I wish to say al-
ready now that in the phenomenon dealt with in this study, Biblical style serves lin-
guistic ends, whether intentionally or unintentionally.
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while others less so. The best known aspect is an explanation that be-
comes evident in the language of Biblical poetry from the use of syno-
nyms in parallel hemistiches. Obviously, it is possible to use synonyms
that appear in parallel to each other even outside of the realm of paral-
lelism in order to clarify the exact usage of many words.? On this aspect
I shall offer a few short comments.

2. A more interesting example of this phenomenon is the use of He-
brew words or Aramaic loanwords, or the application of an uncommon
usage to standard Hebrew words, whose exact meaning becomes clear
from their immediate context or from their parallel context. I do not
mean to imply that in every place where the interpretation is evident,
the explanation is the explicit intention of the author. It is very possible
that in most cases the meaning is expressed unintentionally. In order to
express stylistic variations in a specific context, the author employs a
rare word in Biblical Hebrew. The author then uses in proximity to the
rare word a more common and more frequently used word or expres-
sion, parallel to the rare word and the meaning of the rare word thus
becomes evident. I shall deal with a number of examples of different
types where the Bible interprets itself in a given context and I shall
comment thereon when necessary. I shall open with better known ex-
amples and then proceed to the lesser known. I believe that both kinds
of examples will clarify an important phenomenon in Biblical literature
and language.

2 In recent decades a number of scholars have researched Biblical Parallelism. I will
mention only two: The seven chapters of Kugel 1981 are replete with material and
extremely important discussions. I wish to emphasize that the stress is very often on
poetry. I also want to mention the important work by Berlin 1985. This book, in its
six chapters, focuses on linguistic issues (Here are the topics of four chapters — chap.
II: The Linguistic Study of Biblical Parallelism; chap. III: The Grammatical Aspect;
chap. IV: The Lexical and Semantic Aspects; chap. V: The Phonological Aspect:
Sound Pairs). Without a doubt these two books contain important discussions on the
topic of parallelism. Anyone interested in this topic will find in them interesting ma-
terial and thorough discussions. My study in parallelism presented here is extremely
short and is presented primarily as a first chapter in a short study dedicated to a
comprehensive topic — The Bible interpreting its own words.



The Bible Interpreting Itself 3
Words that Explain and Words that are Explained
A. Parallelism and Parallel Verses

3. I shall begin with the well known phenomenon of synonyms and
expressions that appear parallel to each other in a Biblical verse. This is
especially characteristic of the language of Biblical poetry, whether the
parallelism is synonymous or complimentary, or whether it is antithet-
ical or otherwise. For example, A& (‘ap), 112y (‘ebra), w (‘az) and ny'p (gase)
in the verse nn¥p "> any1 7 ° 028 MY "Cursed be their fury so fierce,
And their wrath so relentless!" (Gen. 49:7), or the pairs 7y (‘ayir) and 12
1Ny (ben ‘aton), 1 (yayin) and 0°23y 07 (dam “nabim) in the verse 1937 *19K
7m0 D'y 0721 WY 12 023 L3INR 12 apaw?) 7y "He tethers his ass to a
vine, His purebred to the choicest stem; In wine he washes his gar-
ments, His robes in the blood of grapes." (ibid. 11). In all of these pairs,
each word clarifies the meaning of the other.? Of course, for the reader
of the text, the clarification of the less common word by means of the
more common one is of greater importance.

4. This is also true in the case of the pair of common nouns a¥ (Sém)
and 191 (zéker). These appear in the same verse in antithetical parallel-
ism: 27" vy oYy ,72737 7% 131 "The name of the righteous is invoked
in blessing, but the fame of the wicked rots."” (Prov. 10:7), or in synon-
ymous parallelism: 17 577 131 711,097 "o 77 "This is my name to eterni-
ty, and this is my designation (by) age" (Exod. 3:15).# In fact both of
them — $ém and zeker — have the same meaning ("name"). Sometimes the
two synonymous nouns could come one after the other in one utterance
with the same syntactical function. For example, the two nouns come
one after the other in the verse w51 myn 737317 w7 "To invoke your

3 I did not mention the two words 193 (gepen) and 77w ($0réqa) which are parallel to
each other in the two first hemistiches of this verse. This is because based upon evi-
dence from Ugaritic, Syriac and other sources scholars have explained these words
in ways which differ from the traditional explanation (see Greenfield 2001, 847 n. 2).
Greenfield cites Ginzberg 1933, 83, and also the comment of J. N. Epstein, editor of
Tarbiz. Greenfield added important comments of his own (I wish to thank Steven
Fassberg who brought Greenfield's article to my attention). I would like to add:
Yitshak Avishur studied extensively the subject of word pairs in the Bible in his arti-
cles and books and made important contributions in this matter. He began his re-
search into this subject in his comprehensive doctoral dissertation (Avishur 1974).
He continued researching the subject and published many studies, as can be seen
from the extensive bibliography in Avishur 2004. In the present study I concentrate
on one aspect alone of this topic.

4 It is not superfluous to state that while this verse is in a prose context, it is built in
the structure of Biblical poetry.
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name is the soul's desire" (Isa. 26:8).> From the three aforementioned
verses we can understand parallel uses of the pair oy and 231 (sSém,
zéker) in other portions of the Bible. For example in the verses nfny iimn *2
P20y 121 ny "I will eradicate, eradicate zéker of Amalek" (Exod. 17:14),
P2%y 21 ny fonn "you shall blot out zéker of Amalek" (Deut. 25:19) on the
one hand, compared to ¥ Y ngn X9 "that his sém may not be
obliterated in Israel" (Deut. 25:6), oy > 70X 1372 "From the age to come
their sém erased" (Ps. 109:13). This comparison shows that the obliterat-
ing of zéker is equivalent to the obliterating of sém.

5. The occurrence of a pair of words parallel to each other can assist
in clarifying the exact meaning of the rare word. I would like to men-
tion the example of one word of a pair of words that is explained with
two meanings. It seems to me that the parallel helps favor one meaning
over the other. For example in the verse mx] 77272 NN 1o vIn?
"Like a scarlet fillet your lips, Your mouth comely" (Song. 4:3). The
hapax legomenon 12 (midbar) occurs here which is derived from the
root 1-2-7 I which signifies "the production of speech from the mouth."
This word has no connection with the common noun 91277, derived
from the root 1-2-7 II which signifies "an unsettled area" or "pasture."
(A) Some explain 127» in the above verse as speech ("12°7"), that is, the
verbal noun of the verb 7‘1;13 (similar to 727) in the nominal pattern
Migtal, like vayn from the verb vay. For example, the Aramaic Targum
to Song of Songs translates the pair of words 7127%/7°ningk as *i»n/inoiy.

5  See § 15 below.

6  This is apparent from the verse 12757 0% X% n§ 2331 "He led the flock along the side
of the pasture" (Exod. 3:1) and is reflected in the adjective 127% which appears, for
example, in the Mishnah 17 %X .nPnag ny pogivy e 238 ,NM2720 NY PO TRYR TR
.1982 nir%a 2niMaTed ;Y2 nya ?niniad "They may not give drink to animals of the pas-
ture or slaughter them, but they may give drink to household animals or slaughter
them. Which are deemed household animals? Such as spend the night in a town.
And animals of the pasture? Such that spend the night in [more distant] pasturage.”
(mBets 5.6).

7 Asis known, the verb 127 (in the Qal stem) is attested in the Bible only in the partici-
ple (and once in the verbal noun), for example 127 "[I] speak” (Exod. 6:29), “p¥ 1317
"those telling lies" (Ps. 63:12), and in 37272 "when you sentence" (Ps. 51:6). Forms
such as 127, 727 where switched in an ancient period to their parallel forms in the
Pi'el stem (127, 727)), just as happened to other verbs which shifted from the Qal stem
to the Pi'el stem during the period of the Second Temple and in Mishnaic Hebrew.
When the Pi'el forms replaced the Qal forms, the Qal participle (127) continued to be
used in the Biblical text. This is because the use of the Pi'el participle would not only
require changes in vocalization but also changes to the consonantal text: the addition
of the letter mem — 127 >921[»]; and also the removal of the waw when used as mater
lectionis —22(%)7 > 721[%]. Those who switched the first reading (727, 127) for the se-
cond reading (727, 127)), almost never touched the consonantal text.
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Rashi also explains this way: "1M27 ,7127"; as does Kaddari in his dic-
tionary ("m2°7").8 (B) On the other hand, BDB?, HALOT™ and others
explain it as "mouth.""" It seems to me that from the parallel to 7°ninay
(your lips) in the first hemistich, it would be more logical to assume
that the noun 127» signifies "mouth" — 77277 meaning "your mouth." In
the two hemistiches there appear nouns which signify "speech or-
gans."? As is well known, the nominal pattern Migtal signifies various
objects such as p» "basin” (Num. 7:13), 7 "net" (Isa. 51:20).1

6. There are also synonyms that do not appear in parallel hemi-
stiches of one verse but rather in two parallel verses from different
portions of the Bible while having an identical or very similar structure.

8  However he comments that one of the commentators explained this as "the point of
the tongue" (see Kaddari 2006, 580). I will not deal with the question of the alternate
orthographic form 7127 on which Kaddari bases his comment that this is a plural
form (This orthographic form appears in the Leningrad [St. Petersburg] Ms. as it ap-
pears in Dotan TANAKH, but not in Breuer TANAKH). Even-Shoshan 2006-2009,
887, gives the definition 127.

9  See Brown, Driver, and Briggs 1962, 184. BDB indicates the parallel to 7:ning (your
lips).

10 Kohler and Baumgartner 1994-2000, 2:547 (this dictionary also brings the ortho-
graphic form 72m).

11  Seen.12.

12 Ben-Yehudah 1980, 2795, gives the definition 127 "speech" but comments "most of
the new [scholars] explain this word to have the meaning 'speech organs' i.e. 'the
mouth' but the editor rejects this explanation by means of a strange explanation
"after describing the lips there is no need to describe the mouth." If that is the case,
all parallels present difficulties. The editor ends his comment by saying that "the ear-
ly [scholars] explain this word to have the meaning 'speech’ and this [meaning] has
spread throughout the literature.”

13 Clearly, we need not take from parallelism more than it contains. For example, in the
verse N> 0177 avv) , 021817 19% on "The confident he deprives of speech, takes away
the reason of elders" (Job 12:20). Some explained this verse as referring to the remov-
al of language, i.e. the power of speech from the 2°1y; "confident," the meaning here
is that the ooy (ne'emﬁnim) here are omxu7 (hanné’amim), ie. "the speakers"; 1%
(ne’°man) here is a noun in the nominal pattern pa'lan with the root o-8-1 and not the
participle of the root 3-»-X in the Nifal stem. If that is the case, this would be a new
noun to add to the single noun in Biblical Hebrew in the nominal pattern pa'lan —
N (mhumﬁniyyét) "kindly [women]" (Lam. 4:10). However, this sharp suggestion
is not supported by the parallelism. While the verbs 1°0» and np> in the parallel hemi-
stiches are equivalent in meaning, this is not the case with the nouns 2°¥; (= speak-
ers) and 2%3p1. In fact, this is an example of complimentary parallelism and not syn-
onymous parallelism (See Hakham 1970, 95 n. 20b. He brings the traditional
explanation for o°a»¥; [the participle of the root 1-»-X in the Nifal stem] and mentions

[in n. 20b] the second explanation "masters of the art of [eloquent] speech” but rejects
it. I am not convinced by the reasons given for his rejection but, as I have already
said, we need not take from parallelism more than it contains).
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Such a case is the verb nY with the meaning "remember" in a few Bibli-
cal verses, for example in the fourth commandment in the two parallel
versions of the Decalogue; Ww1p% nawi ov nk 7157 "Remember the Sabbath
day to sanctify it" (Exod. 20:8) as opposed to Ww7p? nawn ov nx 1y
"Observe the Sabbath day to keep it holy" (Deut. 5:12). The Rabbis gave
a beautiful homiletic commentary to this parallel: "Remember" and
"Observe" were both spoken at one utterance (Mekhilta de-Rabbi Ish-
mael, BaHodesh 7).1* However, the Biblical text is to be understood
according to its plain meaning. From this parallelism we learn that
there are verses in the Bible wherein the meaning of 12¥ is "remember"
(namely: WP nawn o n& Tiny "Remember the Sabbath day to keep it
holy"). From this we can understand the verse 7277 n§ ¥ 12¥) "and his
father "% the matter" (Gen. 37:11) which is said of Jacob after he hears
Joseph's dreams, which should be understood as "his father remem-
bered the dreams."'?

7. As is well known, from two parallel verses not in the same con-
text but expressing the same content and having a similar structure we
can understand many words and expressions. For example, by compar-
ing the two clauses 7371 n*2 apn &% "don't covet your fellow's house"
(Exod. 20:14) and 7y1 n°2 mxnn & "you shall not covet your neighbor's
house" (Deut. 5:18), we can understand that from the point of view of
the verse in Deuteronomy, 77 and mxni have the same meaning. From
two verses with a similar structure and content we can understand that
ov¥ X3 and a¥3 vayl have the same meaning. This is clear from the vers-
es: K2 728 ‘1 ov ng Xwn X% "Don't raise God's name for nothing” (Exod.
20:7), w7 "»y2 wagn 8§91 "And you shall not swear falsely by my name"
(Lev. 19:12). Onkelos, for example, translates "7 oy n§ xipn X% as »°n X7
17 &2 ("Do not swear in the Lord's name"). This is similar to the trans-
lation "nwa pwapwn X7) of the words w2 wayn X2 from the aforemen-
tioned verse in Leviticus.

14 See Horovitz and Rabin 1970, 229. Rashi quotes this homily but changes the order of
the words in his commentary to Exod. 20:7; in his commentary to Deut. 5:19 he
quotes from the original and adds: "both [words] were spoken in one utterance and
in one word and were heard together." What did Rashi mean by his addition? Could
he have meant that 71> and Y are two words that are one in respect of their mean-
ing? It is hard to say.

15 Especially appropriate is Rashi's comment on this verse: "He awaited the matter
with anticipation for when it would be fulfilled." Is it possible to understand from
this comment that the verb "% is to be understood "remembered the dream and
awaited with anticipation its fulfillment?" If so, then my explanation has been antici-
pated by Rashi, but I fear that I may be looking in his words for what is missing.
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8. Certainly, the use of different words, one Hebrew and one for-
eign, in parallel verses in contexts far removed from each other in the
Biblical text is also a known phenomenon. For example, when the read-
er encounters the unusual word 172 (paddan), like in the verse w27 WX
0% 7792 "[the property in his possession] that he had acquired in
Paddan-Aram" (Gen. 31:18)', the Bible provides the explanation in an-
other context. The verses state mown [...] 298 7372 721 [...] o7& 379 2 2
IR 1379 R "Go at once to Paddan-Aram ... and he went to Paddan-
aram...he sent him to Paddan-aram" (Gen. 28:2, 5-6). Already at the
beginning of this portion of the narrative, the action of "going" is called
"flight": 73797 1% 127 2% 77 112 037 "flee at once to my brother Laban in
Haran" (Gen. 27:43). The narrative of Jacob's flight is echoed in another
story in the Bible: (2X) 77 27y 111 "Jacob fled to the field of Aram"
(Hos. 12:13). We learn from this that (27X) 172 in Genesis is expressed as
(o7X) 77 in the language of Hosea.'” Hence, 77 ($4de) and 172 are syno-
nyms in Biblical Hebrew.18

B. The Explicit Suggestion of the Explanation

9. In addition to parallelism in the same verse or parallel verses in dif-
ferent contexts as already mentioned, sometimes two words appear in
the same context — one word more common than the other, or a com-
mon word that appears in parallel to a common word with a rare
meaning, or a Hebrew word or expression in parallel to a foreign word
or expression — and from the parallelism in context the meaning be-
comes apparent without need of external commentary. I shall bring two
examples and offer some short comments.

10. A well known example of this phenomenon is the explanation
given for the two Aramaic words in Genesis 17 X7 [...] 23 3y™ 02128 WM™
7993 12 X2 2p¥7 RDITY N2 127 "They got stones and made a mound ... La-

16  This noun occurs eleven times in the Bible — only in the book of Genesis. Ten times it
comes in status constructus in the phrase 07y 173, including with he locale 0% 7372, ex-
cept in the final occurrence in Genesis. In this case without the nomen rectum (Gen.
48:7).

17 In cognate languages the noun 172 has different meanings: "garden," "field," "yoke,"
"span of oxen" (see BDB and HALOT in this entry).

18 In Arabic the meaning of ()2 is "a sown field." I wish to point out that the meaning
"field" for the noun ¢+ is the meaning that I have known since my youth from both
the Jewish and Muslim dialects of Moroccan Arabic. This noun signifies especially "a
field for growing cereal grains." This meaning is brought by Georges Séraphin Colin
in his dictionary (see Sinaceur 1993, 1431).
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ban named it Y¢gar-sah?diita, but Jacob called it Gal'ed." (Gen. 31:46-47).
The Hebrew noun 7¥%3 (which is a compound word based on two other
words) clarifies the parallel Aramaic expression &n173% 7%. The Aramaic
2 (yfgar) is 93 (gal) in Hebrew and xni7ay ($ahediita) is equivalent to 7y
(‘ed).

11. It is important to note that in Biblical Hebrew 7y signifies mostly
"witness, one who gives testimony," for example in the verse 7y o) X?
vR1 T8 "A single witness may not validate against a person”
(Deut. 19:15). It signifies also "testimony" itself, as the early scholars
understood in some Biblical verses. For example, Onkelos translates the
phrase 1Y 7v in the verse Y 7v 7372 Myn X "Don't testify against your
fellow as a false witness" (Exod. 20:13) as Xpw'7 X170 (false testimony).
The Peshitta also translates this way — 83779 Xn237. Other occurrences of
the noun 7y are translated this way in the Peshitta: the expression 1%}
7y "let him bring it, evidence" (Exod. 22:12) is translated into Syriac as
X177 "M Also the verse nixgx 'n% 7w nixy iy "It will serve as a sign
and testimony to the Lord of hosts" (Isa. 19:20), is translated in the
Peshitta as X1n?°n X% 803177921 R0y ¥, Therefore, we should say that
the phrase &7t 73 should be understood as "The Hill of Testimony."?

12. Similarly, there is the case of a Hebrew word which is used in
one chapter in the Bible with an unusual meaning. 1 Sam. 9:9 reads >
N7 0097 XY 0T X232 03 X7 7Y 79931 107 0O NN WiNT? D73 v N
"Formerly in Israel when a man went to inquire of God," he said,
"Come let us go to the seer! For someone who would be called today
the prophet was formerly called the seer." The word a¥"7 (hd-r0’€) ap-
pears a number of times in this story (in vv. 11, 18 and 19 of this chap-
ter) but since it is not used in its usual meaning, it is explained after the
first occurrence in v. 9.

In these two examples the clarification of the word in question is
explicit. The first example involves translation between two languages.
In the second example the Bible gives the reader a diachronic lexical

19 There are other participial forms which function as verbal nouns or as abstract
nouns. For example, the participle nnis (poteah) in the common Mishnaic phrase nniz
noy (for example in mShab 24.5; mOhal 3.7) means "the opening of one square
handbreath." Another example would be the word 1y in the expression 1y °.n» nxiy “n
"Exceeding in rank and exceeding in honor!" (Gen. 49:3); 1y is equivalent to 13, in the
same position as Nt in the first portion of the expression. Similarly the form % (qal)
in the expression 7pim %2, which is equal to 5p like in the expression 7%im 2 which
appears in reliable manuscripts of Mishnaic Hebrew (see Kutscher 1972, and see ad-
ditional material and a short discussion of this phenomenon in Bar-Asher 2009,
169-170.
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definition; a short lesson, as it was, in the history of the Hebrew lan-
guage.

C. The Use of an Explanatory Word or Expression

13. I shall now present examples of a different kind and analyze them. I
have already shown elsewhere that the Bible sometimes employs par-
tially concealed explanatory language (or to be more exact: partially
revealed explanatory language) while explaining itself in context. I am
referring to my study of the meaning of the word 77, (yidid) in the Bi-
ble. In one place the Bible explains this word, without explicitly stating
that it does so. When this noun appears in the context of Solomon's
names, the author of the text shows from context that 770 means
"beloved."? The text explicitly states "1 M12y2 *'m77 1w NX X3P "he was
to be called Yedidyah by the grace of God" (2 Sam. 12:25). In the pre-
ceding verse, while presenting the other name — Solomon — which is the
more common name of 777!, even before the less common name is
mentioned, it states 278 'm "2y Y nx X711 "He called him Solomon
and God loved him" (ibid v. 24). The verse explicitly states that God
loves him, implying that 777°7; is a child "beloved of God." Indeed in my
study I showed that nearly all of the early commentators understood
77> to mean "beloved."?

14. A similar example to what has been said about 77} can be
found in the chapter on sacrifices. The verse states n7v X% 77¥7 N7iA DX
12 790 MM WRY PR 7Y A998 92 mamn By 79w Yy "This is the ritual for the
burnt offering — that is, the burnt offering which stays on the altar
hearth all night until the morning, while the altar fire is kept burning
on it." (Lev. 6:2). There is a difference of opinion as to the etymology of
the noun 7% (‘0ld), which signifies the type of sacrifice. Some derive
171 from the root *-%-y, with the basic meaning of "ascending” (which
would be equivalent to the Aramaic root p-7-0). BDB and HALOT state
this explicitly.?* However, some derive this noun from the root >-%-y

20 See Bar-Asher 2007.

21 The name @77 also appears without the mappig: 177, (see ibid, 456 n. 40).

22 The authorities who explain 7°7; to mean "beloved" appear on pp. 450-464 of the
aforementioned study (It can be clearly seen that the number of authorities not ex-
plaining 77 as "beloved" is negligible). In the discussion on pp. 464-471 I explain
why I prefer to vocalize this word as 7°7; (and not 7)) in status absolutus.

23  Henceforth the noun 1%y will be written with plene spelling (7%71v).

24 See BDB, 750, which mentions explicitly the notion of "ascending." HALOT also
derives 717% from the root >-7-¥ and mentions as a possibility Koehler's opinion that
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with the Hebrew consonant ‘ayin as representing a voiced velar frica-
tive (y) corresponding to the Arabic ¢, with the meaning "cook, boil,"
like in the Arabic root <. This opinion was recently cited by Kaddari
in his dictionary.? It is sufficient to note that in this context the Biblical
text clarifies the meaning of 7% as "a sacrifice burnt on the altar
throughout the night until entirely consumed." This is reflected in the
verse concerning the sacrifice of Aaron and his sons, 269280 X270 2°9
avpn 793, "it shall entirely go up in smoke...shall be a total offering; it
shall not be eaten." (ibid 15-16). Even if the verse 17v7 X7 77v7 n7iA DX
reflects popular etymology?, the explanation offered here for the verse
in question is still valid. Indeed, the following verse states explicitly
napsd 2y 779 NY WRT 2ORA R 17T 0§ 01 (ibid 3).

15. A propos the aforementioned explanation, a study of synonyms
that appear in succession in the same clause while in the same syntactic
position and having the same syntactic function should be undertaken.
This matter requires comprehensive study since the appearance of syn-
onyms in pairs could be the result of various factors. For example,

77 is "probably an abbreviation for 77y nmn 'tribute rising (in the fire)." There is a
similar, interesting remark in a homiletical interpretation of the Sages: "If the Altar
has not acquired the right to the flesh of an offering the priests have not acquired the
right to its hide, for it is written, A man's whole offering (Lev. 7:8) — a Whole-offering
(77) that has been offered up (n2yy, in the printed editions in%yw) for a man ... alt-
hough it does not count (n?y X7y, in the printed editions nn%y X7w) to its owner" [in
fulfillment of his obligation] (mZev 12.2). The Mishnah clearly states that the noun
171y is an inflected form of 7%y ("to ascend"). I would also like to mention the state-
ment in the Babylonian Talmud (bZev 27b) "From the phrase, 'the law of the burnt-
offering,' which intimates one law for all burnt-offerings, [viz.:] that if they ascended,
they do not descend." Rashi there comments "... because this verse comes to teach us
that disqualified offerings, once they have ascended to the altar they do not descend.
We derive this from the verse (Lev. 7:2) the burnt offering that stays on the altar hearth
all night (implying) once it has ascended to the altar let it remain there all night." The
Talmud follows the wording of the verse that the offering called 1% is called thus
since it ascends (771v) to the altar.

25 See Kaddari 2006, 801. He adds the definition "it ascends 'burnt by fire' as the burnt
offering."

26 It is interesting to note that the two nouns 17 and 2°2 come together in the same
syntactical position: 77 993 77y 1oy "offered it whole as a holocaust to God"
(1 Sam. 7:9), 0™ Tnam 2y 190 18,292 771y p7¥ °nar yonn R "Then will you wish legiti-
mate sacrifices, holocaust and whole offering; Then will young bulls mount your al-
tar." (Ps. 51:21). See below in § 15.

27 If we accept Kaddari's opinion that the noun 7%iv;7 and the participle 773 that quali-
fies it (in v. 2) are derived from two different roots, then the explanation seems to re-
flect popular etymology. However, if the noun and the participle are derived from
the same root (>--y with the standard 'ayin having the connotation "ascend"), as
brought in BDB and HALOT, then the verse does not reflect popular etymology.
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when the author of the text chose the pairs of synonyms a¥ and 231, 171y
and 293 in the verses w93 MR 77317 Y7 "To invoke your name is the
soul's desire." (Isa. 26:8)%, 2°521 %y p7¥ °031 v2rA 18 "Then will you wish
legitimate sacrifices, holocaust and whole offering" (Ps. 51:21), and
chose to connect them by means of waw consecutive, he probably in-
tended to stress the meaning of one noun by having it appear together
with its synonym. Perhaps this is also the case in the verse %3 a7y 1m%yn
'n% "offered it whole as a holocaust to God" (1 Sam. 7:9) even though
waw consecutive is absent. On the other hand, in some instances one of
the synonyms is in Aramaic or is a rare word. For example, in the vers-
es o"a NINRY2 o°vi712 "in troughs — the water receptacles” (Gen. 30:38), 1%
a2m P99% 73 pon "then is the prey of a great spoil divided" (Isa. 33:23).
One of the nouns in these pairs is probably an explanatory gloss. The
first word of each pair is either in Aramaic (*0v77 - °hatim) or is a rare
Hebrew word (3'7y — ‘ad) while the second word is a common Hebrew
word (on ninpY — $ig*tot hammayim; 53¢ — alal). Other factors may have
influenced the choice of words, but more study is needed.

D. Explanatory Words in Similar Structures

16. Another example of one word explaining another in the same con-
text is evident in the case of a common word occurring in the same
context with a rare synonym in similar or identical structures. I shall
analyze three interesting examples.

17. The noun 0%y (‘elem) is rare in the Bible, appearing only twice,
and only in the book of Samuel: (A) 0%y7 7 "» 12 \DR PRY 707 MK
"Then inquire whose son the youth is" (1 Sam. 17:56); (B) :0%y7 "k i ox)
nR7 Tan oo 130 "But if I say to the lad, The arrow is on the far side of
you!" (ibid 20:22).32 In both of these instances appear verses parallel to

28 See above § 4.

29 Asis well known, in the Blessings of Jacob the nouns 7¥ and 7% appear in parallel
hemistiches of the same verse: %3¢ p%m 27971 79 22%° 7222 "Mornings he devours the
prey, And evenings he distributes the spoils.” (Gen. 49:27).

30 o'y is a noun derived from the Aramaic root v-7-1 (cognate of the Hebrew y-1-1),
but its form —the plural pattern o*5y9 — is Hebrew.

31 The noun 7y has been shown to have parallel forms in Targumic and Galillean Ara-
maic (see Kaddari 2006, 774, in entry 7 II).

32  Some claim to have recognized a third occurrence of the noun 0%y in the narratives of
David in the book of Samuel. I am referring to the sharp suggested reading of the
word oy in a verse which refers to David as a young man >X2 2i0) 2’y 72; Q¥ *In7X X7
"he was ruddy and attractive, handsome to the eye and of good appearance” (1 Sam.
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the aforementioned examples with nearly identical structures. (A) Be-
fore the verse containing the word oy (1 Sam. 17:56) the text reads nix12)
w3 a7 o 72 :[.] 3% 9% WK [L..] 717 N¥ XY "When Saul saw David...he
said to Abner...Whose son is that lad?" (ibid 55). In a following verse
the text reads w37 7K 7 12 (2RY IR MK "Whose son are you, lad? Saul
asked him." (ibid 58). In these three verses Saul poses the question, in
the first two verses the questions are posed to Abner, in the third to
David. In all three verses the questions are similar or identical in all
respects, excluding the last word in the second question: *» 12,7¥37 711 "2 12
Ty A7 n 12,0797 7K. The use of the word 1y] in v. 55 clarifies the word
0%y in the following verse (56). The text then reverts to 71 (na‘ar). (B)
Similarly in the second example: f§?3] T D80T 727 :07Y7 0K 7 oX) "But
if I say to the lad, The arrow is on the far side of you!" (ibid 20:22). Pre-
ceding this verse is a nearly identical one: Jn °%n3 1737 ,7922 MR MK OX
mm "if I say to him the arrow is on the near side of you!" (ibid 21). Here
too the word wi? in v. 21 comes to clarify the meaning of a%y? in the
following verse. Some may try to read into the thrice mentioned ques-
tion in chap. 17 and into the parallelism of chap. 20 evidence for paral-
lel versions which served as sources for the text's editor and not as
statements pronounced multiple times from the outset. Even were one
to make such a claim, justified or not, this does not take away from the
fact that in the Biblical text, in its present form, common words clarify
rare words.

18. This is also the case concerning the feminine form %y (‘alma) in
the narrative of Rebecca being taken by Abraham's servant to be his
son's bride in Gen. 24. The noun 7%V is not a common word in the Bi-
ble. It occurs only seven times. Its synonym *’7w1 (na”rd), however,
occurs a total of sixty three times. In its first appearance in the singular
form in the Bible, 7731 occurs four times in Gen. 24 (vv. 14, 16, 28, 55). In
his prayer, Abraham's servant asks nn@x) 772 K] 03 37X K WK 780 M
TRYR 37903 03 AW 7Y "let the girl to whom I say 'Please lower your jug

16:12). The suggested reading is °X1 2iv) oy 797 07y Mo X3 (This appears in
HALOT, 2:835, at the end of the entry 0%y). While this reading is sharp, it remains a
conjectural reading and not a linguistic fact.

33 Asis well known, in most of its occurrences in the Pentateuch this word, in its singu-
lar form, is written defectively, without he: 1v37/991. This form reflects the ancient use
of 731 as referring to both masculine and feminine genders. In only one occurrence in
the Pentateuch this word is written plene (7731), in Deut. 22:19. The plene form is used
throughout the rest of the Bible. However, there are distinct plural forms for the
masculine and feminine, even in the Pentateuch; 0™y3 for masculine: o0my37 "the
boys" (Gen. 14:24; 25:27), and niy; for feminine: 7n7y1) "and her maids" (Gen. 24:61;
Exod. 2:5).
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that I may drink' and who answers 'Drink, and I will also give water to
your camels!" (Gen. 24:14). However, when he meets with her family
and speaks with them he says K] *1pwa’ 7728 *R0nR) ARYS NRYT 7w MM
JIRUR TII7 03 AW RN 03 098 A7RK) 7720 000 vy "let the young woman
who comes out to draw water, to whom I say, Please give me a little
water from your jug,' and who answers, 'Not only may you drink, but I
will also water your camels™ (ibid 43-44). Rebecca is referred to as 1317
three times in the narrative (in vv. 14, 15 and 28), but the fourth time as
7Y (in v. 43). Clearly, the meaning of the word f%y; is made plain
from the context by the use of its more common synonym 7717 in par-
allel.

19. The third example that I wish to present is also from the book of
Genesis. The text refers to Ishmael and states 2y ,5737 W37 Ny 2778 "7
nyp 730 *a 12712 "God was with the boy as he grew up. He lived in the
desert and became a young man, an archer." (Gen. 21:20). In the first
part of the verse (as in vv. 12, 17 [twice], 18 and 19) Ishmael is called
7v27 while in the second part he is called 7310 (robe).3* 7310 is a hapax
legomenon and appears only in this instance. In this case, the Biblical
verse explains itself: Ishmael is first called 7y1 and then afterwards 3.
Thus, 71 and 71317 have the same meaning.

20. Indeed, many of the early exegetes also understood 1311 in this
way. For example, Onkelos translated ngp 737 °71 as Xn@p (X227) 27 MO
The Aramaic words X327/°27 mean 7y2. Similarly Saadia Gaon translated
ox1 ox?’3 182 The Vulgate gives the translation "iuvenis Sagittarius.”
This is also implied in the words of the Midrash in Bereshit Rabbah
(53:15) nwpa Ta%nn [®17] (7217=) 721 ... nwp 721 7 "And became an arch-
er... while a lad (robé), he trained himself in the use of the bow"; Ta2nn
meaning the lad who trained himself.

21. The word 7317 is rare not only in the Bible but also in the Mish-
nah. It occurs only once in the Mishnah as the plural form o°217 (robim):
oY oY 02177 "and there the young men kept watch" (mTam. 1.1).
The "young men" (2°2i7) mentioned in the Mishnah are young priests
who have not yet begun to perform the sacrificial service in the Temple.
However, they served in the capacity of watchmen. The meaning of the
word 1317 is clear®; this is the participle of the verb 7137 which means

34 Henceforth I shall bring this word with plene spelling.

35 The feminine form 71217 (also X21M) has been preserved only in reliable manuscripts of
Rabbinic literature. Less reliable manuscripts have the form 7127 which is a result of
the waw having been replaced by yod in error. See Bar-Asher [in print].
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"grow." In other words 137 in Hebrew and °27 in Aramaic mean "a
child who has already grown,"* that is a "youth."?

22. One can not fail to notice the interesting phenomenon apparent
from the three examples mentioned above. In all three narratives, the
Biblical text initially employs a common word — 791 (1 Sam. 17:55), 7731
(Gen. 24:14, 16, 28), 71 (Gen. 21:12, 17-20). In the following verses a less
common word is employed — 0%y (1 Sam 17:56), %y (Gen. 24:43), 7310
(Gen. 21:20). In other words, once the reader knows who is the subject
of the narrative, this character is first introduced in the text by a com-
mon and frequent word — w1 or 7y1, afterwards, this same character is
introduced in the text by a rare word — 0%y, 7%y, 71311, The use of the
rare word entails no difficulty because the subject of the narrative is
known. Another linguistic point worthy of note is that in the first ex-
ample, after the text uses the word %y (1 Sam. 17:56) it reverts to the
word 1 (1 Sam. 17:58). In the second example the text employs the
word %y (Gen. 24:43) but then reverts to 7731 (Gen. 24:55).

Conclusion

23. I shall summarize the main points of this study.

A. Certainly, exegesis of the Bible based on parallelism, whether in
one verse or in verses appearing in different contexts or even in differ-
ent Biblical books, is a well known phenomenon. This study offers
some comments (presented above in sections A-B) that add to our un-
derstanding of this phenomenon and presents varied examples to show
that the Bible interprets itself. These comments also serve as the basis
for the exegetical remarks offered in the latter part of the study (sec-
tions C-D).

36 It should be noted that a 71 is sometimes called 77:. For example, 137 %Y 7932 ¥ 9%
"Do not be distressed about the boy," 773 n¥1 mna¥ ¥ o 7337 2% 197 "and he gave to
Hagar. He placed them on her back...with the child," 72217 n§ 72wm "she left the child,"
7223 nin2 XN 9% "Let me not look on the child as he dies," 23 [...] W17 919 NX 29% ynwm
913 3P 9% o798 vav "God heard the boy's cry ... for God has heard the cry of the boy"
(Gen. 21:12, 14— 17).

37 Incidentally, some have interpreted the word 1311 in the phrase nyp 1311 referring to
Ishmael to mean "an archer shooting arrows." They understand the word 1311 to be
derived from the root °-2-7, an alternate of the form derived from the root 2-2-9, also
meaning "shoot." This meaning is reflected in the verse o1 *2y2 v~ 127 W
"The archers have sorely grieved him, and shot at him, and hated him" (Gen. 49:23).
Based on this understanding of the form 12, the word 17317 has come to mean a type
of firearm in Modern Hebrew (see § 21 n. 35 in the aforementioned article).
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B. Not in all places where I spoke of the act of explanation as an
implicit action need we assume that this was the express intention of
the author. The explanatory comment 7§77 2219% X7p? 0i*3 X°232 °2 is not to
be compared to the comment explaining the name "M ... M7 0y DY R
77 — 1238 in the same book. Neither are the clarified words in these
verses to be compared to the use of the synonyms 31 and a%y which
also appear in the very same book.? In the first example it is clear that
when the text states that the x°2] was formerly referred to as i1, this is
an intentional explanatory remark.* However, in the second example,
the use of the expression 27§ ‘M to clarify the name 77°7; is less direct
yet still clear. In the third example, the positioning of o7y in parallel to
7y in similar or identical syntactical structures can be considered a
stylistic device with the exegetical aspect expressed unintentionally. In
our case, all of the types mentioned herein lead to one conclusion: the
Bible interprets its own words and this phenomenon takes on different
forms in the various books of the biblical canon. That is the main point
that I wished to present in this study.

C. I have amassed additional information on this subject over the
years. However, I have decided to limit the presentation to the exam-
ples brought here. The important point is not the number of examples
but rather the phenomenon itself. My intention in this study was to
present the phenomenon by means of various examples and to provide
a short discussion of those examples. The many additional examples
that I have amassed reflect different aspects of this phenomenon* that

38 It should be noted that many important and interesting linguistic issues lie hidden in
the Book of Samuel.

39 This can also be said of parallel hemistiches in the same verse. Similarly, the use of a
pair of synonyms, with one appearing in the first hemistich and the other in the se-
cond, can be considered an intentional explanatory note.

40 One of the additional aspects of the Bible interpreting its own words is when the
meaning of words in context is expressed implicitly, or nearly explicitly, and the Bib-
lical text uses two or three times a word with two meanings or uses two homonyms.
In this case, the Biblical text will sometimes employ explanatory words to clarify the
uncommon word or meaning. A well known example of this aspect is from the book
of Numbers (15:38-39). The Biblical text employs the word n¥¥ (tsitsit) with two dif-
ferent meanings: (A) tassel: 1327 N ¥ U ... DP°TI2 °232 Py N¥¥ 077 3Wy) "when they
fashion tassels for themselves on the corner of their garments...they must join...to
the tassels, at each corner.", similarly, "¥x7 n¥¥a 1P "seized me by a lock of my
hair" (Ezek. 8:3); (B) something that protrudes and is visible: inix an*x71 n¥¥? 237 MM
"It shall serve you as a visible garment, and when you see it... ." The text in Num. 15
employs n¥’¥ twice with one meaning (tassel), and afterwards employs the word
with its other meaning (something visible). Having done so, the text adds an explan-
atory gloss to the second meaning — inix an°x71. This gloss draws the reader's atten-
tion to the new meaning (see the commentaries of Rashi and Rashbam loc. cit.). This
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are worthy of discussion in their own right. I hope to present these at a
later occasion. In conclusion, I wish to state that not every comment on
a Biblical word is linguistic in nature. Sometimes the clarification of a
word comes to clarify the content of the text.*!
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Textual Harmonization
in the Stories of the Patriarchs

Emanuel Tov

The books of Hebrew-Aramaic Scripture developed in different ways
regarding both their literary and textual content. Each book had its own
story, and thus the quantity and nature of the variant readings in a
particular book or segment resulted from the complexity of its literary
development and textual transmission.! As a result, we cannot draw
analogies between the literary and textual status of one book and that
of another.2

Consequently, our limited knowledge should be taken into consid-
eration when studying the patriarchal stories in the Qumran scrolls,
MT+, SP+, and the LXX. We immediately add that, from a textual point
of view, there is no difference between Gen. 1-11 and the patriarchal
stories (Gen. 12-50), or between Genesis and the other books of the
Torah.

We limit our remarks to the last stage of the development of the To-
rah as visible in the textual witnesses. As a first step in analyzing the
textual features of the Torah, we turn to its sacred status®. The Torah
has a distinctive, sacred status that could have influenced scribes to
approach it with special care and a lower level of intervention than that
applied to the other Scripture books. However, the evidence does not

1 When faced with differing patterns of textual variation in the biblical books, we do
not know to what extent they should be ascribed to real differences between these
books or segments in their literary development and textual transmission, or to
imaginary differences created by the vicissitudes of the preservation of ancient
sources. The differing data for each book may reflect the different activities of
ancient editors and/or scribes, but often coincidence played a large role in
determining the nature of the textual evidence. See Tov 2010.

2 For example, the extensive differences between MT and LXX in Jeremiah may not
have existed in the other prophetic books because they were not submitted to such
rewriting.

3 See Tov 2011.
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support such an assumption.* Paradoxically, due to its popularity, the
Torah was rewritten and changed more extensively than the other bib-
lical books in the Second Temple period, resulting in increased textual
variation.

When focusing on possible fextual features in the early Torah
scrolls, one rarely recognizes in them textual features such as expan-
sionistic or abbreviating characterizing textual witnesses as a whole.5
On the other hand, quite unexpectedly, the Torah is distinguished from
the other biblical books by the occurrence of a large number of harmo-
nizing changes, especially additions. These additions are found in dif-
fering numbers in the textual witnesses, most frequently in the LXX
and secondly in the SP group. MT also contains some harmonizing
changes, but it reflects a purer text than the other witnesses.

The mentioning of the LXX as the main source for harmonizing
pluses in all Scripture books and not merely in the textual witnesses of
the Torah, causes some surprise when viewed in light of previous dis-
cussions in which that feature was ascribed solely to the SP. However,
the data are quite clear in this regard. By way of clarification, I immedi-
ately add that our analysis excludes the large additions in the SP-group
in Exodus and Numbers because these are not harmonizing pluses.
These large additions, sometimes involving as much as nine verses, are
part of a special editorial reworking of the Torah not known from other
books. This reworking is visible especially in Exod. 7-11 and the chap-
ters in Exodus and Numbers that run parallel to Moses' speech in
Deut. 1-3. These changes involve duplications of other Torah verses
and a few rearrangements based on the inclination of the SP-group to
improve the consistency of the divine message. Editorial changes are
distinct from the small harmonizing alterations in SP. The principle and
substance of the small harmonizing changes is shared with the LXX,

4 (1) The various witnesses of the Torah (MT, SP, Qumran scrolls, the Vorlage of the
LXX) reflect the same degree of editorial intervention as the other books. (2) While
the orthography of the Torah in MT is usually more conservative than that of the rest
of the biblical books, the number of its textual variants is no smaller than that of the
other books. (3) Several Torah scrolls are written carelessly and inconsistently in the
so-called Qumran scribal practice (for example, 4QNum?’, 1QDeut?, 4QDeut*?,
4QDeut™), involving adaptations of unusual forms to the context, frequent errors,
numerous corrections, and sometimes, also, careless handwriting. (4) The LXX and
the SP group are characterized by a large number of small harmonizations.

5 By way of clarification, I do not count the short LXX texts of Jeremiah, Ezekiel, and
the story of David and Goliath as textual features, since they reflect literary activity.
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while the editorial changes described above are characteristic of the SP-
group only®.

Textual harmonization is visible throughout the Torah in the LXX
and SP7, mainly in the non-legal segments but to a lesser extent also in
the phraseology used in the verbalization of the laws. On the other
hand, the substance of the laws is only rarely harmonized within a
specific pericope or between parallel law codes.® Textual harmonization
features also in other sources, though far less prominently.?

From a textual point of view, harmonizing tendencies represent a
secondary development. Harmonizing activity stems from a formalistic
attempt to render all the details identical when the same elements are
described twice or more using different words. The Torah offers several
schematic descriptions that differ slightly, such as the creation account
and the patriarchal stories.!® For example, we hear the story of Joseph's
encounter with Potiphar's wife three times, as told by the narrator
(39:7-13), by Potiphar's wife to the members of her household (39:14-
15), and in her account to Potiphar (39:17-19). The dreams of Pharoah's
cupbearer (40:9-12) and the chief baker (40:16-17) are repeated in Jo-

6  The scribes of this group were especially attentive to what they considered to be

discrepancies within and between stories in Scripture. Particular attention was paid
to the presentation of the spoken word, especially that of God and Moses; it was
duplicated from one context into another when the editor considered it lacking,
differing, or incomplete. Ultimately, the editorial changes derive from theological
concerns reflecting the wish to create narrative structures that present the stories of
the sacred Torah in the most perfect way possible.
In a way, editorial changes perfect the system of small-scale harmonizations at a
higher literary level. The small-scale harmonizations to be analyzed below present
attempts to make the text more congruous. The large-scale editorial intervention
visible in the SP-group reflects the next step on the ladder of perfectioning the Torah.
If my intuition is correct, the smaller harmonizations such as in the Vorlage of the
LXX thus reflect a first step in the development of the free approach towards
Scripture, while the editorial changes of the SP-group reflect a second stage.

7  The presence of harmonization in the LXX of the Torah was recognized long ago in
scholarship, but it was not given the required attention since scholars did not have
the broad textual outlook that characterizes modern scholarship. See Toepler 1830,
12-16; Frankel 1841, 79; Kohn 1865. The influential study of Gesenius 1815, 46-48,
provides references to earlier scholarship on the relation between SP and LXX.

8  For an exceptional example of such an harmonization, see LXX-Deut. 16:7 adapted to
Exod. 12:8.

9  For example, note 4QDeut" as discussed by Eshel 1991, 117-154.

10 Likewise, in the Homeric epos, recurring events such as the beginning of the day,
battle scenes, and descriptions of meals are described with exactly the same words.
The patriarchal stories contain several scenes that are described in almost the same
words, while harmonizing changes are often inserted when two descriptions differ
in some details.
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seph's interpretation (40:12-15, 18-19). The details of Pharaoh's dream
(41:1-7) are repeated in its interpretation (41:25-36) and in the words of
the narrator (41:47-57). Likewise, there is much repetition in the words
of Abraham's senior servant at the well (24:10-14), the account of the
senior servant and Rebekah at the well (24:15-27), and the former's
account to Laban (24:33-49). The small differences between these mul-
tiple versions provide an opportunity for making harmonizing chang-
es, as indeed often occurred in the Vorlage of the LXX. In some stories,
harmonizing changes have been made at almost every possible occa-
sion.

A similar type of harmonization was noticed by Hendel and myself
in the stories and schematic accounts in Gen. 1-11"!, and by myself in
the narrative framework and phraseology of the laws in Deuterono-
my’?, in both cases primarily in the LXX and secondarily also in SP. A
brief account of the LXX's harmonizations in Numbers is provided by
Dorival and Rosel®. The fullest account of the data concerning the LXX
and the SP in all five Torah books is found in Kyung-Rae Kim's disser-
tation'*. A number of examples of harmonizing additions in the LXX
were listed by Prijs and Cook™.

Within the Torah, these harmonizations are found more frequently
in Genesis than in the other books, not only because its literary struc-
ture offers more opportunity for this feature, but also because the Torah
was submitted to more rewriting activity than the other books.

In no other Scripture book does the reconstructed Vorlage of the
LXX present a similar degree/level of harmonization to that in LXX-
Pentateuch.® Opportunities for harmonization present themselves first
and foremost in Samuel-Kings//Chronicles, but also in Joshua//Judges,
within Jeremiah, between Jer. 52 and 2 Kgs. 24:18-25:30 and elsewhere,
and further in Isa. 36:1-38:8//2 Kgs. 18:13-20:11, among the oracles
against the foreign nations in the prophetic books, etc. Massive harmo-
nization in Chronicles towards Samuel-Kings would have been coun-
terproductive, because in that case the two books would have been
identical. While there is always some harmonization in the mentioned
parallel segments, basically they remain dissimilar.

11 Hendel 1998, 81-92; Tov 2014.

12 Tov 2008.

13 Dorival 1994, 42-43; Rosel 2001, 29-39.

14 Kim 1994.

15 Prijs 1948, 84-99; Cook 1985.

16 This pertains also to the harmonization detected in the other translations, but in

those cases the harmonizing process, pertaining to small details only, is inner-
translational. For some data, see Heller 1911, 21-25; Sperber 1968, 44-45.
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Before turning to the evidence itself, we address three central is-
sues: (1) the Greek translator's fidelity to his source; (2) the level at
which the harmonization took place (Hebrew or Greek); and (3) the
frequent agreement of SP with the LXX.

1. The translator’s fidelity. If a translation was literal, by implication
the harmonizations reflected in that translation took place in his Vorla-
ge. In my view, the translation technique of LXX-Genesis was faithful to
its source text from Gen. 1:1 onwards, but insufficient study of that
translation technique has taken place so far. Previous studies by
Hendel'” suggested that this translation was indeed literal. Likewise,
Wevers and Rosel opined that this translation was basically literal, but
both scholars struggled with the harmonizations, ascribing them to the
translator.’s Likewise, Frankel and Skinner ascribed the harmonizing
approach to the translator.”” Cook? and Brown?' were undecided.

2. The level at which the harmonization took place. 1f all instances of
harmonization were created by the same hand, the changes must have
taken place at the Hebrew level?> and were not created by the transla-
tor. This suggestion is based on the fact that in some cases the vocabu-
lary of the two Greek texts — the text from which the harmonizing
change was made and the presumed harmonization differs, making it
highly unlikely that the translator himself was influenced by the Greek

17 Hendel 1998, 16-20; idem 1999.

18 Wevers 1993, xii; Rosel 1994, 248-250. Both scholars believed that the translation was
made from a text close to MT: Wevers 1993, xiii: "These Notes are also based on the
presupposition that the parent text being translated was in the main much like the
consonantal text of MT." Likewise, on p. 289, Wevers ascribed the long addition in
20:2 to the translator: "Once again it illustrates the intelligent approach Gen took in
interpreting his parent text; the text simply had to make sense." On p. 343, Wevers
explained the plus in LXX of 24:4 as follows: "Specifically Abraam wants to ensure
the purity of his genetic stock; the marriage must be endogamic." Since both scholars
believed that the translation was made from a text close to MT, they must have felt
the need to ascribe the harmonizations to the translator, but it seems difficult on the
one hand to maintain the translator's faithfulness to his Vorlage, and on the other to
assume his freedom in creating harmonizing renderings.

19 Frankel 1841, 78-80; Skinner 1930, 345, on Gen. 24.

20 Cook 2001 recognized the Hebrew background of some harmonizations, but also
acknowledged the influence of exegesis. See also idem, 1982; idem, 1985.

21 Brown 1993, 128-132, 250, recognized harmonizing tendencies in the LXX at the
Hebrew level, but in his view they are not consistent enough in order to be
considered secondary. Therefore, in his view, the Hebrew Vorlage of the LXX has to
be taken as more original than MT.

22 In his reconstruction of the Vorlage of the LXX of Gen. 28; 29; 48, Sperber indeed
included these harmonizing pluses: Sperber 1929 referring to 28:15; 29:1, 12; 48:7, 13,
14.
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context. In the discussion below, examples are provided of differences
in vocabulary, construction, and Hebrew Vorlage:?®

different Vorlage: 18:17; 20:2 (1b)

vocabulary: 24:14; 24:43; 24:44; 27:6; 34:15; 41:3 (all: paragraph 1la);

12:19; 31:13; 35:3 (1b)

construction: 39:18 (1a)

The differences between elements in each pair of texts preclude inner-
Greek activity. The same argument was used in a similar case in Gen. 1:
the Greek harmonizing plus in Gen. 1:9b ("and the water that was un-
der the sky was gathered into their gatherings, and the dry land ap-
peared"), differing from the Greek text of v. 9a, must have been based
on a Hebrew harmonizing text like 4QGen**.

While usually no judgment can be passed on the vocabulary of the
two Greek texts because the two Greek renderings use common LXX
vocabulary,? in the aforementioned cases a strong argument against
inner-LXX harmonization may be made. Furthermore, I believe that
Greek translators, certainly literal ones, did not consider it their task to
harmonize scriptural verses, especially when dealing with remote con-
texts.

3. The frequent agreement of SP with the LXX. The fact that the LXX
agrees with SP in so many harmonizations (53 [group 2 below])
strengthens the assumption of a Hebrew background for other
harmonizations as well.

Turning now to the data themselves,? the definition of harmoniza-
tion is as follows. Scribes adapted many elements in the text to other
details appearing either in the same verse or in the immediate or re-
mote context.

23  For similar suggestions in the case of harmonizing pluses, see Tov 1985, 20-21.

24 See my analysis in Tov 1985, 21-22.

25 For example, 31:10 LXX + 228 + (kat ot korot) = 31:38 MT SP LXX Taxx *2°K1 (icorovg
TV TEOPATWY TOV);

32:2(1) LXX + jumna + magepBoAny = 32:3(2) MT SP LXX mnn (IagepBoAn);
42:27 LXX + 1% + (tov deopov) = 42:35 MT SP LXX n11x (Tobg deopovg).

26 Our analysis is based on a fresh examination of the data included in the critical
editions. Earlier lists of agreements between SP and LXX, not limited to
harmonizations, were provided by Walton, Castellus and Lightfoot 1657 on the basis
of now outdated editions. After the 17th century, it was declared that 1900 of the
assumed 6000 differences between MT and SP included in that list involved readings
common to LXX and SP. Against the traditional number of 1900 agreements, Kim
counts merely 493 instances of agreement between LXX and SP, 328 of which are
harmonizations. Altogether, Kim 1994 located 1.441 harmonizations in LXX-Torah.
The agreements between LXX and SP were collected also by Metal 1979 without
reference to their harmonizing nature.
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Below, we record the harmonizations in Gen. 12-50 in MT, LXX,
and SP,?” as recorded in their critical editions.? Harmonizations in in-
dividual manuscripts of these sources that are often prone to harmoniz-
ing, such as in codex A of the LXX, are not recorded.? Harmonization is
recognized in the following clusters in which the change/addition is
found in the witness(es) registered before the "#" sign:

1. LXX # MT SP (145)

2. SP LXX # MT (53)

3.SP = MT LXX (31)

4. MT SP # LXX (36)

The examples listed below provide a subjective and probably exhaustive
list of the harmonizing changes in Gen. 12-50. The first line records the
base text, and the second one lists the assumed harmonizing change,
usually an addition.

The data are listed according to the clustering of the textual wit-
nesses. The largest group (1) includes harmonizations exclusive to LXX,
while group (2) contains similar data taken jointly from LXX and SP.
Far fewer harmonizations are exclusive to SP. MT contains virtually no
harmonizing changes. In other instances, it is possible that all our wit-
nesses contain early harmonizations, but such instances cannot be lo-
cated any more.

We distinguish between harmonizations influenced by (a) the im-
mediate context, (b) the remote context, and (c) the addition or expan-
sion of the subject or object on the basis of the context. In the case of
additions based on remote contexts, one usually recognizes the idea or
phrase that triggered the harmonizing change, for example in the plus
in Gen. 18:5 (§ 1a). We suggest that most harmonizations of groups (a)
and (b) were conscious, while those of group (c) could have been un-
conscious. The harmonizations of groups (a) and (b) reflect a certain
conception, almost ideology, that intertextual links should be added in

27 In addition, the text of the Qumran scrolls is quoted (rarely) when agreeing with one
of these sources in their harmonizing readings. Usually, MT goes together with the
Targumim, Peshitta, and Vulgate but the readings of these versions have not been
recorded.

28 The following editions were used: BHS; Tal and Florentin 2010; Wevers 1974. No
help was provided by the commentaries on the LXX by Brayford 2007 and Harl 1986.
Wevers 1993 is of some help, but see n. 18 above. In the comparison, orthographic
variants are disregarded (for example, 20:2 MT w1 / SP x°7). Likewise, presumed
deviations of LXX due to translation technique are not taken into consideration (for
example, 13:17 MT SP LXX mam? 727%? where LXX leaves out the pronominal
suffixes).

29 For example, Gen. 47:3 A Mmg 29-82 etc. éx mawdoc (A maddbev) €wg ToL VOV,
based on 46:34.
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order to perfect the biblical stories (cf. n. 6). Harmonizations to remote
contexts (for example, 15:13; 34:24 [both § 1b]; 17:14; 50:25 [§ 2b]) show
how well the editor—scribe knew the biblical text.

We have not included other sources of differences between the var-
ious texts, such as non-harmonizing pluses of MT SP to the LXX (for
example, 19:16; 47:24; 48:14; 50:12, 14), of LXX SP to MT (for example,
27:38), of LXX to MT SP (for example, 28:13; 29:1; 35:4; 46:20-21 [differ-
ent redaction]), of SP to MT LXX (30:37; 42:16 [redaction]), and textual
developments (for example, 26:8, 24; 43:14).

By definition, all harmonizing additions are secondary. They were
made in order to adapt one context to another one. However, the full-
ness of the formulation is often somewhat artificial and, in some cases,
the additions are clearly secondary: 21:17a; 32:20(19) in LXX and 20:14
in LXX SP (§ 2a).

1. LXX # MT SP (104 + 22 + 19 = 145)
1a. Repetition of Details Found Elsewhere in the Context (104x)

17:10 MT SP LXX 7anx; LXX + an112 + (elg tag yeveag avt@v). Based
on vv. 7,9 MT SP LXX ana7% nx.

18:5 MT SP LXX yayn; LXX + 033772 + (eic v 6d0ov Vp@v). Based on
19:2 MT SP LXX 035772 ono2m.
After the stay of the two angels with Lot in chap. 19, Lot says "then
you can rise early and go on your way" (19:2). Similarly, after the
stay of the "two men" or "angels" with Abraham in chap. 18, he
suggests to them: "afterwards you will pass on." On the basis of the
similarity between the two chapters, the Vorlage of the LXX added
the words "on their way."

18:9 MT SP LXX qnuix aiw; LXX + 1971 + (6 0¢ amokiBeig [elmev]).
Probably based on v. 27 MT SP LXX K" 07728 .

18:13 MT SP LXX npny; LXX + m27pa + (év éawvtr)). Based on v. 12 MT SP
LXX 72902 mab prxn.

18:16 MT SP LXX a7o; LXX + 7my + (kat 'opoopac). Based on v. 20 and
passim MT SP LXX iy o7o.
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18:23 MT SP LXX ywn (ay p>7x 7oon ara); LXX + ywns po7e0 M + (kal
€otat 0 dikalog wg O aoePrig). Based on v. 25 MT SP LXX 78 noni?
YW prTY0 M (VW) av.

19:10 MT SP n%71; LXX n2i 027 (kait tv O0pav tov oficov). Based on
the context MT SP LXX 1130 0977 DX 707,

19:16 MT SP owiaxs; LXX 0°ox8%ni1. Based on v. 1 MT SP LXX °ox8%n11.

19:33b MT SP LXX max; LXX + 71992 + (v vikta ékeivnv). Based on
v. 33a MT SP LXX i1%°%2.

21:12 MT SP LXX 71va vy 98; LXX + 17277 + . Based on v. 11 MT SP LXX
Q277 Y.

21:17a MT SP LXX w11, LXX + a@ X 9wRa + (€k 10D TOTI0UL 00 1jv).
Based on v. 17b MT SP LXX.
In v. 17b, the angel stresses the omnipotence of God who is able to
hear the boy, Hagar's son, "where he is," but v. 17a records a simple
act of hearing by God.* The phrase has been copied from the end to
the beginning of the verse.

21:29 MT SP (7%x7) nas yvav (SP miraon); LXX + xei + (tov meoPatwv).
Based on v. 28 MT SP LXX ix¥i1 nas yaw (SP ixy).

21:30 MT SP LXX niras yaw nx (SP miras7 vaw); LXX moxa + (mivasn vav)
(tavtac). Based on v. 29 MT SP LXX a%&n nivas yaw (SP mivasn vaw
7987, for LXX see above).

22:3 MT SP LXX (@pnn 2x) 79 op»; LXX + 821 + (kat 1AOev). Based on
v. 9 MT SP LXX o1pni HX w2,

23:6 MT SP LXX 7nn q23pn; LXX + mnw + (é¢xet). Based on v. 13 MT SP LXX
7AW nn DR 72pR).

24:4 MT SP LXX >n72m 5% %8 9% »3 (SP o »3); LXX + *nmown 781 + (kat €ig
™V GLATV pov). Based on v. 38 MT SP LXX %X1 720 »aR n°2 X X7 X
"nnown (SP ox »2).

30 Since the translation of this phrase in v. 17b is not literal, in this case the phrase in v.
17a may have been duplicated by the translator himself.
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24:4 MT SP LXX pnx>h »12%; LXX + own + (éxeiBev). Based on v. 7 MT SP

LXX awn 127 awk nnp» (LXX + loadk +).

24:7 MT SP LXX oonwn o1ox mi; LXX + yaRa 1981 + (kat 0 0e0g ¢ YNG).

Based on v. 3 MT SP LXX yIR7 o981 22w o198 il .

24:8 MT SP LXX 9nx n3%%; LXX + nRim v o8 + (elg v ynv tavtnv).

Based on v. 5 MT SP LXX nxr1 AR 2K >R naoh.

24:14 MT SP LXX apwr; LXX + nnw% 93 oxk v + (wg av madowvtal

ntivovoat). Based on v. 19 MT SP LXX nnw/? 193 ok 7 (2RWK).

The influence took place at the Hebrew level since the two Greek
texts differ: the LXX in v. 19 probably reflects 23 or 0% (éwg av
naoal miwotv) as opposed to v. 14 19>.

24:23 MT SP LXX init. — ; LXX + 7nR 98¢ + (kat émnowtnoev avtv).

Based on v. 47 MT SP LXX 1R 7nR YRUR).

24:43 MT SP LXX nx¥> manbyn om. LXX + nRee va swiR nun + (kal ad

Ouyatégec Twv avBownwv TG oAews éEeAevboovtal). Based on
v. 13 MT SP LXX o1 28w/ nRY® 97957 WK mia.

The influence took place at the Hebrew level since the two Greek
texts differ: for v. 43 twv dvOonwv = Wiy, v. 13 reads oikoUvtwv =
.

24:44 MT SP LXX >17X 122 M 1°07 WK

LXX + ommaR 7R oy om oy 0 3R 021 pixdh 77wt + (@ €autov
Oeodmovtiloadk kat év TovTw Yvwoopat 6t enoinkag €Aeog T¢
KLEIW pov APpday). Based on v. 14 MT SP LXX 121 prix*? 7727 nnon
O7772R 1T QY TON NPy 0 YN,

The influence took place at the Hebrew level since the Greek equiv-
alents differ: In v. 14 72y is rendered with 1@ mawi cov, and for
ntemoinkag v. 14 has énoinoac. Further, only SP has ornax.

24:47 MT SP LXX %xina n3; LXX + 1% + (eipt). Based on v. 24 MT SP

LXX »21x HX102 na.

24:54 MT SP LXX 1n2w; LXX + 7298 + (fva amtiéABw). Based on v. 56 MT

SP LXX 195X "nrow.

24:60 MT SP LXX fpan nx; LXX + onnxk + (v &deAdnv avt@v). Based

on v. 59 MT SP LXX anny fpan nx.
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25:10 MT SP LXX n7iwn; LXX + 7wnm + (kal 10 ormmjAaiov). Based on v. 9
MT SP LXX 13595171 nwvn and 23:20 mwvnm a7,

26:21 MT SP LXX init -- ; LXX + awn pnym + (amdoag d¢ éxelBev). Based
onv. 22 MT SP LXX.

27:6 MT SP LXX 12 2py; LXX + 1upi + (tov éAdoow). Based on v. 15 MT
SP LXX 1upi 12 2py».
The influence took place at the Hebrew level since the Greek equiv-
alents differ: for v. 6 TOv éAdoow, v. 15 reads TOV vewtegov.

27:36 MT SP LXX n372; LXX + 2R + (1tdte). Based on v. 34 MT SP LXX.

27:43 MT SP LXX 1% m12; LXX + o7x 1w + (eig v Mecomnotauiav).
Based on 28:2 MT SP LXX 27 7370 77 op.

28:15 MT SP LXX pnnwh; LXX + 7172 + (év 1) 60@). Based on v. 20 MT
SP LXX 711 7772 »3onuh.

29:1 MT SP LXX a7p "12
LXX + s 2py» ox 71p27 nR *RIRG 9XIN2 12 122 98 + (Meog Aapav tov
viov BaBounA tov Zvgov ddeAdpov 0¢ 'Pefékrac untoog Taxkwf
kot Hoav). Based on 28:5 MT SP LXX o 7227 °nR "nIR7 PRIN2 12 127 X
W apy.

29:9b MT SP LXX &7 iy
LXX + R 8% DR / 79287 WK R¥T DR + (T mEopata ToU matedg
avTg). Based on v. 9a MT SP LXX ;7% @k jxx1 (cf. also 37:12).

30:5 MT SP LXX mii22; LXX + %m nmow + (1] maudiokn PaxnA). Based on
v. 7 MT SP LXX %11 nnow mi7o2.

30:10 MT SP LXX init — . LXX + 2am 2py> 798 X2 + (elonAOev d¢ meog
avtv Takwp kat ovvéAaPev). Based on vv. 4-5 MT SP LXX.

30:12 MT SP LXX init --
LXX + 91m + (kal ovvéAaPev). Based on v. 7 MT SP LXX 7w 2am
7om.

31:10 MT SP LXX o»7nyr; likewise v. 12; LXX + kM + (kat ol kQtot).
Based on v. 38 MT SP LXX 71r¥ *2°x(").
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31:10, 12 MT SP LXX jxxm; LXX + ooivm + (kal tag atyac). Based on v. 38
MT SP LXX 7131 77700,

31:13 MT SP LXX qn72m yax; LXX + 9y 0% + (kal égopat peta oov).
Based on v. 3 MT SP LXX Tay a8 7211,

31:18 MT SP LXX o7 7793; LXX + 12 R 921 + (kal avta ta adtov);
likewise v. 31. Based on v. 21 MT SP LXX 1% qwR 921

31:22 MT SP LXX 129%; LXX + "»7&71 + (1@ X0ow). Based on v. 20 MT SP
LXX >»xm 125.

31:38 MT SP LXX (mw o) m1; LXX + % + (pot). Based on v. 41 MT SP
LXX mw oy > 1.

31:41 MT SP LXX mw; LXX + 018 + (¢yw eipt). Based on v. 38 MT SP
LXX.

32:2(1) MT SP LXX w079, LXX + mm 2onoR mamn R Pry K+ (kad
avapAéPag eidev maepPoANV Beob TapepePAnKviay). Based on
33:1 MT SP LXX & vy 2py & and 32:3(2) MT SP LXX o°2x minn.

32:20(19) MT SP LXX (°v 2w nX 03 *1wi X 03) 13
LXX + R0 nR + (T mewtw). Based on v. 18(17) MT SP LXX nx 1¥1
MR
This verse quotes Jacob's words to the second and third servants,
but the Hebrew parent text of LXX found it necessary to complete
the picture by adding the "first." However, the "first one" was al-
ready mentioned in v. 18(17), making this addition awkward.

32:29(28) MT SP LXX x> ox »3; LXX + 1w 7 + (éotat 10 dvoud oov).
Based on the preceding words in the verse: MT SP LXX anx> 2py° &%
7w T and also on 35:10 MT SP LXX qaw 7°77°.

33:2 MT SP LXX (mmowi) --- . LXX + n + (dv0). Based on v. 1 MT SP
LXX minown snw.

33:8 MT SP LXX (72) n; LXX + 79X + (tatx). Based on v. 5 MT SP LXX
T2 7R 0.

34:10 MT SP (o217 man) yarm; LXX + o7 nam mm + (idov mAatela
évavtiov Duwv). Based on v. 21 MT SP LXX o197 0> nan .
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34:14 MT SP LXX oirox; LXX + K% 121 a7 ik 19 o + (Zvpedv kol
Aevt ol &deAdol Atvag viot ¢ Aelac). Based on v. 25 MT SP LXX
a7 MR D PR,

34:15 MT SP LXX 05%; LXX + 020X 1222 + (kal Katotkrjoopev év DULV).
Based on v. 16 MT SP LXX 220X 112t (Kol oikrjoopey maQ’ ULy).
The condition put forward by Jacob's sons to Schechem in v. 16 is
repeated in v. 15. The influence took place at the Hebrew level since
the two Greek verbs differ slightly.

34:16 MT SP LXX 117 nip3; LXX + 012 + (yuvaikag). Based on v. 21 MT
SP LXX w1 1Y npa.

34:23 MT SP LXX 78; LXX + nxra + (év tovtw). Based on v. 15 MT SP
LXX 2o% mxa nxra 8 and v. 22.

34:29 MT SP LXX w21, LXX + w2 WR nX1 + (6oa te 1)V €v Th) TOAEL).
Based on v. 28 MT SP LXX.

35:1 MT SP LXX (%% nna) a%y; LXX + opn + (eig tov témov BatOnA).
Based on v. 7 MT SP LXX %X n°a %% oipn? 87" and several additional
verses:

35:15 MT SP LXX %X 02 219R aw 10K 927 WK 21927 o DR 2pY° XIp)
28:19 MT SP LXX %X n»a X137 2190 aw IR KIp
Cf. also 12:6 MT SP LXX oow opn 79 vR2 0728 12y and 28:18.

35:7 MT SP opn®? (®7p1); LXX opni o nR (10 dvopa 1o toTov). Based
on v. 15 MT SP LXX 2pni ow nR 2py° RPN,

36:30 MT SP yir; LXX 0178. Based on vv. 16, 17, 21, 31 MT SP LXX.

36:39 MT SP LXX 177; LXX + 772 12 + (AQatd viog Bapdd). Based on v. 35
MT SP (LXX) 77212 7711

39:14 MT SP »ay wx; LXX 2y 12y (naida Efoatiov). Based on v. 17 MT
SP LXX »ayi 72vi.

39:17 MT SP LXX 2 png% LXX + Jay 2009 "o% KM + (Kol elmév pot
Kowm6noopat peta oov). Based on v. 12 MT SP LXX *ny ;7120w x>
and v. 14 >ny 200" "8 Ra.
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39:18 MT SP (*%1p *n>i2) »m1; LXX + 92 1wnws + (g d¢ fikovoev Ott). Based
on v. 15 MT SP LXX *5p *nin1i 22 wnwis »mm (SP: 7).
The influence took place at the Hebrew level since the two Greek
constructions differ (39:15 év d¢ 1@ axovoat avTOHV).

39:18 MT SP LXX (mxw) o11; LXX + R + (kat éENADev); cf. 39:13 (§ 2a).
Based on v. 12 MT SP LXX nximi7 X 017,

39:23 MT SP nx7; LXX v7 (Ywvwokwv). Based on v. 8 MT SP LXX y7> &
22 7 °nK (SP: mmxn).

39:23 MT SP LXX m%gn; LXX T-Neoph + 172 + (v taig xeooiv avtov).
Based on v. 3 MT SP LXX-MSS 1722 7231 mi°.

40:16 MT SP (m12m2) "1k ax; LXX + °n°x1 + (eidov). Based on 41:22 MT SP
LXX %m2 xR,

41:3 MT SP mmym; LXX mrvm (évéuovto). Based on v. 2 MT SP LXX
arym (kat épookovro). Cf. also 41:18 MT SP LXX marvam (kai
EVEHOVTO).

The influence took place at the Hebrew level since the two Greek
texts differ.

41:4 MT SP LXX (mn97) ma2arm; LXX + yaw + (émtk); likewise vv. 20, 23.
Based on v. 3 MT SP LXX mnx nms yaw.

41:6 MT SP LXX o7 yaw LXX + mnx + (&AAou); likewise v. 23. Based
on v.3 MT SP LXX mnx mio vav; cf. also v. 19.

41:7 MT SP LXX (o*2awn) myoany; LXX + yaw + (ot émtd). Based on v. 27
MT SP LXX mpai mnoi yauh.

41:7 MT SP LXX mp7; LXX 4QGene © + 0> maT¥ + (kat dvepodOopot);
likewise v. 23. Based on v. 27 MT SP LXX mo70 mpaa oohawn yauh
7P (SP: mpan).

41:19 MT SP LXX jnx; LXX + %7 12 + (éx o0 motapiov). Based on v.
18 MT SP LXX n1d yaw noy aR>3 1 7am.

41:20 MT SP LXX (nx*n27) nuwkan mom; LXX + mao + (tag kaAde).
Based on v. 5 MT SP LXX nmau mx>a.
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41:21 MT SP LXX yp&y; LXX + 10X + (écourjOnv). Based on v. 5 MT SP
(P am ).
The harmonizing plus added to v. 21 occurs at the end of the first
dream, just before the second dream. It is based on the assumption
that one cannot have a second dream without falling asleep after
the first dream, as in vv. 4-5 (mwW o%mm) W™ av7»d v in M and
4QGen®, while 1™ is lacking in the OG (it is found only in the
Hexapla, with a different verb, xai Omvwoev). The plus was not in-
fluenced by the LXX of 41:5, since the word is lacking in that ver-
sion.

41:24 MT SP LXX mavi o%awn; LXX + nxonm + (kait tobg mAnoeLg). Based
on v. 22 MT SP LXX 2wy nX%n 1K 71p2 0oy 0072w yaw.

41:39 MT SP LXX (2om na1) px; LXX + wR + (ovk €otv) dvBowmog
(PpoovinTEQOS Kal oLVETWTEQOS OO0L). Based on v. 33 MT SP LXX
0O 21 UK.

42:2 MT SP LXX awn 1% 1mawh; LXX + %58 vyn + (uikoa Bowpata). Based
on 43:2 MT SP LXX %K tyn 117 172w,

42:27 MT SP LXX (103) n& (X1M); LXX + 17 + (tov deopdv). Based on
v. 35 MT SP LXX oi1°502 n1NI8 DR R

42:30 MT SP LXX unx 107; LXX + nwn 9% + (év dvAak). Based on v. 17
MT SP LXX "nawn 9% anx nox.

42:32 MT SP war nx ara jopim; LXX ari 12 nR jopm (6 0¢ pikeoTeog
HLETA TOV MATEOC U@V orjuegov). Based on v. 13 MT SP LXX nim
0177 AR DR TP
Different sequence. The influence took place at the Hebrew level
since the two Greek texts differ (for pucpdtegog in v. 32, v. 13 has 0
VEWTEQOG).

42:33 MT SP LXX (0>°na nayn) nxy; LXX + 22w + (tov 8¢ dyopaouov).
Based on v. 19 MT SP LXX a3°n2 nayn 1av.

43:3 MT SP LXX a>nx; LXX + jopin + (6 vewtepog); likewise v. 5. Based
on 42:15, 20, 34 MT SP LXX jvupi1 03nR.

43:5 MT SP LXX mown K or); LXX + unk 10K DR + (Tov adeAdov nuav
ped’ Nuav). Based on v. 4 MT SP LXX 10X 1w°nix nR nown w0 ox.
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43:7 MT SP (oo°nx ng) 170, LXX w2 (dyayete). Based on 42:34 MT SP
LXX 10pi 02°nk R w*2m and 42:20.

43:16 MT SP LXX 13, LXX + mR 12 iR + (Tov adeAdov avtod tov
ouountotov [most MSS]). Based on v. 29 MT SP LXX 12 vnx n1a
MR,

43:26 MT SP (7xax) 12 (mnnw™); LXX + 299K + (éml medowmov €Ml v
yNv). Based on 42:6 MT SP LXX 789X 2°5X 12 nnnw.

44:5 MT SP LXX init; LXX + qo57 ¥°23 *v»2x nR opan a1 aa? + (tva Tl
EAEPaTé pov TO KOVOL TO &EyvEovLV). Partially based on v. 2 MT
SP LXX 79277 ¥°23 °3°2) DR,

44:32 MT SP LXX 7o%; LXX + 719% 1nagm + (kat 00w avtov Evavtiov
oov). Based on 43:9 MT SP LXX 72197 »nagm oK 1PNR 2T R? OX.

47:9 MT SP (*man) »w >y LXX + > + (g Cwig pov). Based on v. 8 MT
SP LXX 771 "3 o».

47:14 MT SP LXX omav on wx 1awa; LXX + 99901 + (kai éoitopétoet
avtoic). Based on v. 12 MT SP LXX foy 5390,

47:19a MT SP LXX (kat 1) yn) umaRy; LXX + own + (éonuwo)). Based on
v. 19b MT SP LXX awn X% an7Rm.

47:19 MT SP LXX y1 1m; LXX + yam + (tva omeipwuev). Based on v. 23
MT SP LXX anyan yr 03» Xi.

47:20b MT SP LXX w7i; LXX + 75197 + (1@ Pagaw). Based on v. 20a MT
SP LXX.

48:14 MT SP LXX (1) nx; SP LXX 1 + 7> + nX (v xetoa v defaxv).
Based on v. 17 MT SP wn» 7.
1b. Remote Context (22x)
12:6 MT SP LXX (po¢ opn 7v) paxa onak "avm; LXX + 037K? + (eig o

pnrog avtng). Based on 13:17 MT SP LXX #29K% yaxa Tonnn ow
7.
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In 13:17, the phrase denotes the extensive wandering of Abraham in
all directions in Canaan in accord with the divine promise made to
him, while in 12:6 the text refers to Abraham's travel from point a to
point b, until he reached Shechem. Since Abraham probably trav-
eled from north to south, the addition makes appropriate use of
12:6.

12:19 MT SP LXX (71 nip) 7nwr m1; LXX + 1% + (évavtiov cov). Based

on 24:51 MT SP LXX 791 np 77197 721 man.

The situations are different, while the phrases are similar. In 12:19,
Pharaoh utters these words to Abraham regarding Sarai, and in
24:51 they are Laban's words to Abraham's senior servant. The in-
fluence took place at the Hebrew level since the two Greek texts dif-
fer (24:51 évwmiov oov).

15:13 MT SP LXX (ang 1) o7ayy; LXX + 0K wam + (kal kakwoovoty

avtovg). Based on Deut. 26:6 MT SP LXX 11y 22%5i 130K . Both
texts speak about the slavery in Egypt.

18:17 MT SP LXX ai1arn (R 70317 R mim); LXX + 272y + (tov matddg

pov). Based on 26:24b MT SP »72v oinar (Mava).

Elsewhere this phrase occurs only in Ps. 105:6, 42 (172v), making it
likely that the wording of 18:17 was influenced by 26:24b. The in-
fluence took place at the Hebrew level since the Greek words reflect
slightly different Hebrew texts (LXX 26:24b Afoadap tov matéoa
OOV = T2X 077IK).3!

20:2 MT SP LXX &1 °nnx (WK 79t 9% 0r12R mxe)

31

LXX + %9 U7 WIR 7 19 X1 NWR D MKR? XY 0D + (EPoPnrion yao
etmety 6t I'vvr) pov €otv unjmote AMOKTEIVWOLY avTOV oL AvOeg
¢ méAews dU avtrjv). Based on 26:7 MT SP LXX 19 *nwk K> 87 3
X7 IR N2 °D AP 7Y PR VIR I

The situations are similar: in 20:2, Abraham is afraid of Abimelech,
while in 26:7 Isaac is afraid of the same king, both with regard to
their wives. The influence took place at the Hebrew level since the
Greek texts reflect slightly different Hebrew texts (26:7 tov témov =
o as opposed to 20:2 g TOAewg = ).

The phrase in LXX 26:24b is probably influenced by v. 24a 7°2R D772K - ABoadu
TOV TATQOG TOV.
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21:19 MT SP LXX o 2; LXX + o7 + ([poéap Bdatog] Cwvtoc). Based
on 26:19 MT SP LXX a*n o 2xa.

21:22 MT SP LXX Tomax; LXX + wwvwm nmx + (kai 'Oxold® 6
voudaywyog avtov); likewise 33:8. Based on 26:26 MT SP LXX
NI T H3797 17V IR W VIR 705 RN

27:46 MT SP LXX (nn) nua (°19% »m2 °nxp); LXX + °12 + (tv viwv). Based
on 25:10 MT SP LXX nn °11 and passim.
If this plus is not a doublet, it represents a rather unthoughtful ad-
dition (nn °12 n12), not matched by similar phrases in Hebrew or
Greek Scripture.

29:12 MT SP LXX max? wany; LXX + 7987 021 + (Kata e orjpata
tavta). Based on 24:28 MT SP LXX 9% 07275 fnk n22% 7an.

31:13 MT SP LXX (2% n°3) o8 01%; LXX + 9% ax1n + (0 090O¢eic oou).
Based on 35:1 MT SP LXX 7998 8737 ... 9% moa.
The influence took place at the Hebrew level since the Greek texts
differ (31:13 év toTw Oeov as opposed to 35:15 BatOnA).

32:6(5) MT SP LXX (7rya jn) R¥n?; LXX + 7729 + (0 maig oov); likewise
33:8. Based on 19:19 MT SP LXX 71va 117 772V R¥A.

34:24 MT SP LXX "om; LXX + n2w a2 nR + (v oagka Tng
dxgopvotiag avtwv). Based on 17:14 MT SP LXX.

35:3 MT SP LXX (77172) »1av »; LXX + 11 + (kat dtéowoév pe). Based
on 28:20 MT SP LXX 7772 >37auh 72y 0°778 71°77° OX.
The influence took place at the Hebrew level since the two Greek
texts differ (28:20: xai diapvA&ET) pe).

35:4 MT SP LXX oow oy wix; LXX + 73117 i 1 0728 + (Kal anwAeoev
avta éwg NG onjpegov Nuéoac). Based on Deut. 11:4 MT SP LXX
7T QPR 7Y M 07NN,

35:27 MT SP LXX 17an &v1; LXX + w10 vaR2 + (év y1) Xavdav). Based on
23:2 MT SP LXX 1v15 yR2 11720 K17,

35:28 MT SP LXX pnx> »»*; LXX + 0 WX + (&g €Cnoev); likewise 5:27.
Based on 5:5 MT SP LXX °n1 qwR o8 "»° 93 11 and 25:7 MT SP LXX.
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40:17 MT SP LXX mwn(1); LXX + 0w + (tov ovgavov); likewise 40:19.
Based on 1:26, 28, 30 oonwi w2y MT SP LXX.

44:29 MT SP LXX nox wpy; LXX + 7972 + (év 1) 00@). Based on 42:38
MT SP LXX 7772 PoR 1R

50:22 MT SP LXX (1ax n»a1) xi1; LXX + 921 vy + (kai ot adeAdot avto
Kal maoa ...). Based on 47:12 MT SP LXX 128 n*2 93 nRY 1R DR,
1c. Addition/Expansion of Subject/Object, etc. (19x)
14:14 MT SP LXX (vnx) maw1; LXX + 15 + . Based on v. 16 »ix m°.

16:8 MT SP LXX amx»; LXX + mi 81 712 + (avtn 6 dyyeAog kvoiov).
Based on vv. 7, 9 MT SP LXX.

19:35b MT SP wy; LXX 2R nX (peta tov matQog avthc). Based on
v. 35a MT SP LXX.

24:3 MT SP LXX °12%; LXX + prnx*% + . Based on 24:4 MT SP LXX prxb »135.

21:26 MT SP LXX nx»; likewise 24:31; 43:23 MT SP LXX
LXX + 198 + (a0t@). Based on the context.

24:67b MT SP LXX (nR) nx; LXX + 77w + . Based on the context. For the
reverse phenomenon, see v. 67a.

26:7 MT nwx? SP nwr %y; LXX wnwr apan v (mept 'PeBéxkac g
Yuvauog avtov). Based on 25:21 MT SP LXX 1wk 1pan .

26:19 MT SP LXX %m13; LXX + 773 + . Based on v. 17 MT SP LXX 773 5.

27:36 MT SP LXX amx»; LXX + rax? wy + (Hoav 1@ matol avtoD).
Based on 27:34 MT SP x> anx.

30:23 MT SP LXX 7om; LXX + 2p3°% + . Based on v. 5 MT SP LXX 2py°2 7om
2.

32:30(29) MT SP LXX x1 m7am; LXX + % + (pou) = 4Q158. Based on the
context.
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34:5 MT SP LXX xnu; LXX + 7%m 12 + (6 viog Eppcg). Based on v. 2 MT
SP LXX qvan 32 ow.

39:4 MT SP LXX 112 (1n1); LXX + o1 12 + (0w xe1p0g Iworjd). Based on
v. 6 MT SP LXX fov 2.

41:26 MT SP LXX avm; LXX + nyo + . Based on v. 25 MT SP LXX an
ayIs.

44:9 MT SP LXX inx x¥m R, LXX + 32237 + (10 1ovov). Partially based
onv. 12 MT SP LXX y>237.

44:13 MT SP LXX wx onym; LXX + nannk + (tov pdootnmov adto).
Based on the context.

48:13 MT SP LXX w»); LXX + ank + (avtovg). Partially based on v. 10
MT SP LXX % onx wan.

2.SP LXX# MT (34 + 6 + 13 =53)
2a. Repetition of Details Found Elsewhere in the Context (34x)

12:20 MT SP LXX 12 9@k %5 nXY 1wk niky; SP LXX + 1y 091 + (kat Adt pet’
avtov). Based on 13:1 MT SP LXX 11y 079117 qwR 921 WK X177

14:10 MT SP LXX (7mny)1 70 721; SP LXX + 91 + (Baoidetc). Based on
the context.

15:10 MT =oxi niy; SP LXX o927 Ny (tax d¢ dpvea). Based on v. 9 MT
SP LXX %ra 2.

17:19 MT SP LXX (77t) 9ax; SP LXX + 137 + (1dov). Based on 18:10 MT SP
LXX 9nwx 77t% 12 mam.

18:29, 30 MT nwyx &2; SP LXX nmwik X2 (00 pr) anoAéow). Based on v. 28
MT SP LXX.

19:12 MT SP LXX opni ya &x1; SP LXX + 711 + (tovtov). Based on v. 13
MT SP LXX 1 o nx.

19:30b MT SP LXX vnia »nwh ®1; SP LXX + my + (net’ avtov). Based on
v. 30a MT SP LXX %y 1°n1a "nuA.
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20:14 MT SP LXX (nnow 27231 P21 RY) T22°2R [

SP LXX + 703 7% + (x (At didoaxpar). Based on v. 16 MT SP LXX.
The harmonization in this verse reveals its secondary nature. Ac-
cording to v. 14 MT, Abimelech gave Abraham "sheep and oxen,
and male and female slaves," but according to v. 16 MT SP LXX he
told Sarah that he had given him "a thousand pieces of silver." That
monetary unit may have been the value of the items he had given
Abraham according to v. 14. However, the SP LXX version of v. 14
added this detail from v. 16, and thus according to that version
Abraham received twice as much in reparation.

21:8 MT SP LXX pnx; SP LXX + 112 + (0 viog avtoD); likewise 25:5 based
onv. 6 MT SP LXX. Based on vv. 4, 5 MT SP 112 pnx.

21:13 MT SP LXX i 12; SP LXX (most MSS) + nxri1 + (tavtng). Based
on v. 10 MT SP LXX nxri .

22:16 MT SP LXX 77 nx; SP LXX + *1m + (O €ué). Based on v. 12 MT
SP LXX >3 971 R 712 nX non &9,

23:17 MT (xn) "1d% (WX f990m1a); SP LXX "1 % (katdt mEoOcwmov).
Based on v. 19 X7nn °10 Sy 799000 770 nawn.

24:15 MT SP LXX 127%; SP LXX +12% 9% + (év ) diavolar). Based on v. 45
MT SP LXX »2% 5 7277 792K.

26:5 MT SP LXX oi7ax; SP LXX + 7R + (6 matrjo oov); likewise 28:4.
Based on v. 3 MT SP LXX 7°ax ornaxb.

26:7 MT SP LXX nwx; SP LXX + &1 + (¢0twv). Based on the context and
12:19, 20:2 MT SP LXX Ry °nnix.

31:33 MT SP LXX 127 x2; SP LXX + wanm + (joevvnoev). Based on v. 35
MT SP LXX.

32:24(23) MT SP LXX ("2 "wR) --- ; SP LXX + 93 + (Tt&vta [t avtov]).
Based on 31:21 MT SP LXX 1% 2wx 9o1.

35:9b MT SP LXX 1nx 7727; SP LXX + 2°719x + (0 0¢dc). Based on v. 9a MT
SP LXX 2719 X7,
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38:13 MT SP LXX =mn%; SP LXX + 1% + (1) vOpdn avtov). Based on
v. 11 MT SP LXX 10?5 2nn>.

38:21 MT npn “wi; SP LXX opni Wik (tovg &vdpag Ttovg €k Tov
témov). Based on v. 22 MT SP LXX.

38:25 MT o nom; SP LXX 2°nam (kat 6 oguiokoc). Based on v. 18 MT SP
LXX 7% no.

39:8 MT n; SP LXX mimxn (o0dév). Based on v. 23 MT SP 1722 mmRn 92 nX.

39:13 MT SP LXX or; SP LXX + ®¥1 + (kat €éENABev); cf. 39:18 (§ 1a).
Based on v. 12 MT SP LXX 3%11777 81 017,

41:35 MT SP LXX (o) 7ax(7); SP LXX + yaw + (émtc). Based on v. 29
MT SP LXX o vav.

41:43 MT (r19%) wpm; SP LXX ®p7 (kat ékrjovéev). Based on the pre-
ceding singular verbs in vv. 42—43.

41:48 MT »n (WR oo vaw); SP LXX + vawn + 70 (v 1) e0Onvia). Based
on v. 53 MT SP LXX vawn 1w yaw.

42:28 MT SP LXX nim; SP LXX + X1 + (tovto). Based on v. 27 MT SP nim
NMNAR 292 K.

43:18 MT 2w (noa); SP LXX 2w (to dnootoadév). Based on v. 12 MT
SP LXX 2w noon.

44:24 MT -ax; SP LXX 1R (matépa d& uwv). Based on v. 25 MT SP
LXX.

44:31 MT SP LXX 79171 1R *3; SP LXX + 10X + (pe®’ 1uv). Based on v. 30
MT LXX 10X 120K qvam.

47:16 MT 037 minxy; SP LXX + an? + (&ptovug). Based on v. 15 MT SP LXX
an 1 nan.

50:25 MT SP LXX im; SP LXX + 0onX + (ue@’ duwv). Based on the con-
text.
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2b. Remote Context (6x)

15:21 MT SP LXX »widn nxy; SP LXX + »mi nRy + (kai toug Evaioug).
Based on Exod. 23:23 MT *012°m "1 21w19m 119 "N nkia 9 (cf. SP
LXX) and similar passages.

17:14 MT SP LXX 1?7 22 nx 5 &%; SP LXX + »rawn ova + () nuéoq
1 6ydon). Based on Lev. 12:3 MT SP LXX.

21:13 MT (umiR) *1% 7k 12 nx az; SP LXX + 9173 + (uéya). Based on v.
18 MT SP LXX 1mirR 2172 "%,

24:60 MT vy (qww); SP LXX rax (t@v vmevavtiov). Based on 22:17
MT SP LXX 2R 2w

25:8 MT SP LXX van (1p1); SP LXX + o» + ([tArjong] peo@v). Based on
35:29 MT SP LXX o yain jps.

50:25 MT SP LXX (7ra) *naxy nx (anoym); SP LXX + 0onk + (e’ vuav).
Based on Exod. 13:19 MT SP LXX nan& i *nnxy nR on2oym.
This example shows how well the harmonizing scribe of Genesis
knew the Scripture text. Joseph's words in Gen. 50:25 are quoted

with a slight expansion in Exod. 13:19, and this text was in turn in-
serted in SP LXX in Genesis.

2c. Addition/Expansion of Subject/Object, etc. (13x)

12:7 MT SP LXX qnx»; SP LXX +19 + (avt®). Based on the context.

14:19a MT 1>727; SP LXX 2738 nR 7127 (kad eAdynoev tov 'ABodp).
Based on v. 19b MT SP LXX.

21:30 MT nxn; SP LXX + o77aR + ; likewise v. 33; 24:14. Based on the
context.

29:23 MT 7°9% ®2°1; SP LXX + 2py° + . Based on the context.
37:36 MT 1nx (11om 2°31nm); SP LXX 7o nk. Based on the context.

39:4 MT vrrya (jn qor R¥mm); SP LXX 117X °rya (évavtiov Tov kveiov
avtov). Based on v. 2.
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39:11 MT SP LXX x2»; SP LXX + nor + . Based on the context.

43:22 MT ui (nx qo21); SP LXX unp? (véykapev). Based on 43:12 MT
SP LXX 2572 wp mawn noo.

47:3 MT vnx (2% Ay mxn); SP LXX qov nX (1ol ddeAdoic Iwond).
Based on the context.

48:7 MT SP LXX %n; SP LXX + JaX + (1] urjtne oov). Based on the con-
text.

3.SP#MTLXX (21 +4+6=231)
3a. Repetition of Details Found Elsewhere in the Context (21x)

12:16 MT SP LXX 923 3Xk%; SP + 781 720 mapn +
Based on 13:2 MT SP LXX 277121 052 173pn2 782 72 072K.

16:14 MT rap; SP nxp; likewise 29:34, 38:3, 29, 30. Based on v. 13 MT SP
LXX mm ow xapn.

17:24 MT SP (3027w 1ra) ¥omaa ; SP + nx + . Based on v. 14 MT SP nx 71 X7
N7y il

18:20 MT a7o npysy; SP 070 npyx. Based on v. 21 MT (SP) nnpyxon.

19:6 MT LXX 730 (n?7m) (moooéwéev); SP 130. Based on v. 10 n%77 niy
1M30.

19:12 MT LXX ow1xi (ot &vdeg); SP 0ox7i. Based on v. 1 MT SP LXX
0°X7n17 1w of. also v. 15.

19:13b MT nnnw%; likewise 19:29; SP nnnwn. Based on v. 13a oonnwin.

23:8 MT SP LXX 1n¥ 12 1oya; SP + °nni + . Based on v. 10 MT SP LXX
UalsnRiRENA

24:20 MT LXX (772) wm (é€exévewoev); SP 7mim. Based on 24:18 MT SP
LXX 772 77m.
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24:22 MT SP LXX ¥pwn; SP + 198 v o + . Based on 24:47 MT SP awwx
79K DY ara.

24:45 MT SP LXX &1 »pwn; SP + 7>70n o°n wyn + . Based on 24:43 MT SP
LXX.

26:22 MT LXX 29r; SP 119m. Based on v. 19 MT SP LXX.

30:16 MT SP LXX x1an; SP + 7997 + . Based on v. 15 MT SP LXX 20w 199
79790 Jav.

31:33 MT LXX nmnaRi ("n¥) (tawv dvo adiokwv); SP mmown
SP is based on the usual description of Zilpah and Bilha as mnaws.
The LXX does not differentiate between the two Hebrew words.

31:53b MT amar >avx; SP 012 o7X . Based on v. 53a MT SP LXX.

39:23 MT SP LXX (m2xn mi nvy x7) wny; SP 1wk 901, Based on v. 3 MT
SP LXX 1772 mohxn mim awy Rt Wik 9o,

3b. Remote Context (4x)

20:11 MT SP LXX amar anx»; SP +°nx° 3 + . Based on 26:7 MT SP LXX
MR R 22 X7 o00R R0, The situations are similar, cf. § 1b.

20:13 MT SP LXX »ax nan; SP + °n72m vawa + . Based on 24:7 MT SP LXX
ST PARDY 2R nvan and 12:1 MT SP LXX.

45:23 MT SP LXX (o°7¥n) 21wm; SP + yax + . Based on 45:18 MT SP yax 2w
o™un; of. also v. 20.

50:5 MT SP LXX °1y°aw;1 »ax; SP + 10 2197 + . Based on 50:16 MT SP LXX
NI 21/Y MY TR,
3c. Addition/Expansion of Subject/Object, etc. (6x)

18:19 MT SP LXX myx; likewise 24:27; SP + oi1aR + . Based on the con-
text.
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18:29 MT SP LXX 2nx»; likewise 29:7; 47:1; SP + %X + . Based on the
context.

47:2 MT SP LXX np%; SP + my + . Based on the context.

4. MT SP # LXX (17 +3 + 16 = 36)
4a. Repetition of Details Found Elsewhere in the Context (17x)

19:3 MT SP LXX o2 1xp; MT SP + 781 + . Based on v. 9 1192 vPR2 11¥9m
R,

21:4 MT SP LXX pnx> nx; MT SP + 12 + . Based on 21:5 MT SP LXX pnx
112.

24:67a MT SP LXX 1287 (eig tOVv olicov [tNg unteog avtov]); MT SP +
7 + . Based on the context. Reverse phenomenon in v. 67b (§ 1c).

30:28 MT SP LXX init --- ; MT SP + 7" + . Based on MT SP LXX 30:27.

30:38 MT SP LXX (j%22) ---. MT SP + myanm + . Based on 30:39 (38) MT SP
LXX .

30:40a MT SP LXX ix¥3; MT SP + 12% + . Based on v. 40b MT SP LXX 1xx
125,

31:24, 29 MT SP LXX 2py>; MT SP + (¥1) 7v 2wn + . Based on 31:29 MT SP
¥ 7Y 200,

31:52a MT SP LXX 798 72vk ®2; MT SP + 11 937 X + . Based on v. 52b
MT SP LXX 7173 937 DX "X 72vn ®5.

34:15 MT SP LXX init (m&1 nxra) --- ; MT SP + % + . Based on v. 22 MT SP
LXX 1nR> nRT2 X,

36:31 LXX o1x; MT SP o1R yoxa. Based on 35:16 MT SP LXX o17R X2
and passim.

41:27 MT SP LXX mpan o7 vavhy; MT SP + nyam + . Based on v. 20 MT
SP LXX myam mpain non.
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42:2 MT SP LXX (1) --- ; MT SP + 2n&» + . Based on v. 1b MT SP LXX.
42:2 MT SP LXX 1% 1awy; MT SP + avin + . Based on the context.

42:13 MT SP LXX 1mx; MT SP + 7nr vhx °12 + . Based on v. 11 MT SP LXX
1MI(R) TR YUK "1,

45:18 MT SP LXX (a»mxn) --- (2w nx); MT SP + yo& + . Based on v. 20 MT
SP o°73n 7R 9o 2.

50:12 MT SP LXX 12 17 132 1wy, MT SP + 018 "wRd + . Based on v. 16 MT
SP LXX 1 »19% Mz Pax.
4b. Remote Context (3x)

18:4 MT SP LXX (o) --- . MT SP + vyn + . Based on 24:17 MT SP LXX
0% byn R1°1PRMAT and 24:43 oo vyn 81 1PpYn.

25:12 MT SP LXX 2a7; MT SP + nxnn + . Based on Gen. 16:3, 21:9 MT SP
LXX.

50:5 MT SP LXX nKk%; MT SP + nn *218 117 + . Based on 48:21 MT SP LXX.

4c. Addition/Expansion of Subject/Object, etc. (16x)

20:3 MT SP LXX mr» (kai eirtev); likewise 28:1; 34:11; 40:9; 42:10
MT SP + 1% + . Based on the context.

26:15 MT SP LXX (1R) --- ("n»2); MT SP + o77ax + . Based on the context.
27:34 MT SP LXX 7n&™; MT SP +1ax? + . Based on the context.

29:12 MT SP LXX 7a; likewise 42:1b, 4. MT SP + 2py° + . Based on the
context.

35:29 MT SP LXX »; MT SP + pnxe + . Based on the context.
40:11b LXX 01977, MT SP 57v79 0101, Based on v. 11a.

42:18 MT SP LXX arox anx»; MT SP + 701 + . Based on the context.
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43:14 MT SP LXX n>vh; MT SP + 0o% + . Based on the context.

46:5 MT SP LXX 9x1t> 13; MT SP + 2py° nk + . Based on the context.

5. Some Conclusions

1. Statistics. LXX contains by far the greatest number of unique
harmonizations (145) in Gen. 12-50, with SP (31) and MT (1) trailing far
behind. Since all three sources also share harmonizations with the other
two, these instances have to be added to each source's unique features,
in which case the numbers for the three sources are

LXX 198

SP 120

MT 36.

These numbers do not constitute the combined number of
harmonizations in these chapters, since many instances are shared by
two sources.

The following features are recognized:

a. When comparing the LXX of Gen. 12-50 with the other textual
witnesses, by far the largest number of harmonizations is found in the
LXX.

b. A similar picture was noticed for the first eleven chapters of
Genesis, for Numbers, Deuteronomy, and for the Torah as a whole32.

c. In absolute terms, Genesis (especially LXX-Genesis) contains
more harmonizations than the other books of the Torah, but it should
be remembered that the book is longer®. The frequent occurrence of
harmonizations in Genesis was also noticed, without examples, by
Frankel3.

d. When including books beyond the Torah, LXX-Genesis still con-
tains the largest number of harmonizations in any one Scripture book.

32 See notes 12-15 above. See Tov 2014: SP LXX # MT 7; SP MT # LXX 11; SP # MT LXX
4; LXX # MT SP 46. The combined figures for the individual witnesses in Genesis 1-
11 are LXX 53, SP 22, MT 11. For Deuteronomy, Tov 2008 provides the following
figures: MT SP # LXX 44; LXX # MT SP 99; SP LXX # MT 27; SP # MT LXX 22; MT #
SP LXX 2; MT LXX # SP 8. The combined figures for the individual witnesses in
Deuteronomy are LXX 134, SP 93, MT 54.

33 The five books in BHS contain respectively 85, 71, 50, 73, and 70 pages.

34 Frankel 1841 gives the figure of 270-280 instances for Genesis, 100 for Exodus, 70-80
for Leviticus, 50-60 for Numbers, and 60-70 for Deuteronomy, without precise
references. Our figures are relatively close to those of Frankel.
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This supposition cannot be proven in absolute terms, and is therefore
based on a general impression of the textual evidence.

e. Insufficient material is available regarding harmonizations in
pre-Samaritan sources in Genesis. On the other hand, in the other
books of the Torah, these sources contain more harmonizations than
the LXX and SP.%

f. The LXX stands out not only regarding its number of
harmonizations, but also in relation to their nature. The harmonizations
in that source are more extensive than those in the SP and the MT. For
example, most of the common harmonizations of the SP and MT consist
of single words supplying a subject or object (§ 4c).

g. By definition, all harmonizing additions are secondary. Further-
more, the fullness of the formulation is slightly artificial and, in some
cases, the additions are clearly secondary.

h. In my view, the harmonizing additions represent the most char-
acteristic textual feature of LXX in the Torah.

i. The preponderance of harmonizations in the LXX of Genesis, es-
pecially in the patriarchal stories, provides food for thought on the
general character of the LXX in the Torah. This type of analysis is be-
yond the topic of this study, and I will therefore be brief. The textual
features discussed show that often within the Torah the LXX is far from
being a good textual source. It shares its bad genes with the SP, as F.M.
Cross would say. However, we should not forget that the LXX-Torah
may reflect evidence of early literary features in the Tabernacle chap-
ters. The discussion of the nature of the evidence for the Torah is open
for further analysis.

The shared harmonizations of the LXX and SP display secondary
features of these sources as compared with MT. These features are also
reflected in the biblical quotations in 11QTx.
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Where Are the Patriarchs
in the Literature of Qumran?!

Moshe J. Bernstein

The narratives of Genesis, from the end of chap. 11 through the end of
the book, focus on the stories of Abraham, Isaac, and Jacob and their
families. They are subsequently mentioned together as a triad as the
forefathers or patriarchs of Israel in a narrow compass (within a range
of ten words or so) a bit more than two dozen times in the Hebrew
Bible. Those two phenomena, however, can only begin to define their
significance in the Bible, and in Jewish thought in the post-biblical era
as well. And just as they have an identity as individuals as well as a
group of three in the Bible, their post-biblical Nachleben involve their
appearances individually and together in later Jewish literature. This
paper will attempt to survey all the appearances of the three classical
patriarchs, Abraham, Isaac and Jacob/Israel, together and separately, in
the Dead Sea Scrolls and endeavor to respond to the following ques-
tions:

In which texts, and in what sort of texts, are they to be found most
frequently?

Which narratives about the patriarchs are most prominent?

In what contexts are allusions to the patriarchs and their stories to
be found most often?

Where do they appear together as a group of three, and where do
they appear individually?

1 My thanks to Ms. Judith C. Bernstein, Dr. Ari Mermelstein, Dr. Michael Segal, and
Dr. Shani Tzoref for their critical comments on a late draft of this essay. At the final
stage of revision, I had a number of conversations with Dr. Segal that I believe con-
siderably enhanced the quality of the final product. In an earlier article (Bernstein
2001) I approached the subjects of its title rather more schematically. The multidimen-
sional progress of Qumran studies in the last decade that has generated more nuanced
approaches to the way that we think about biblical interpretation at Qumran allows me
to believe that some of the issues in that article are worthy of reconsideration from a
somewhat different perspective in a paper with the more limited scope of this one.
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What is the relative importance of the three patriarchs in the
thought of the authors of the Dead Sea Scrolls?

We shall consider all references to the patriarchs which appear in suffi-
cient context in the fragments of the Scrolls to be interpreted meaning-
fully, beginning with their appearances as individuals and then moving
to passages that treat them as a group. We make the following obvious
exceptions: First, we shall discuss the so-called Reworked Pentateuch
texts only briefly, because their additions to the Pentateuch are relative-
ly minimal, and second, we shall exclude the book of Jubilees from our
treatment completely both because it is built completely on a
pentateuchal model and because its sheer size demands analysis unto
itself.2 We shall also, of course, omit consideration of the terms "Jacob"
and "Israel" when they do not refer to the historical personage, but to
the people often called "the children of Israel."

We begin our remarks with a significant negative observation: once
we have excluded Jubilees from consideration, there are no substantial
surviving narratives found at Qumran that involve all three patriarchs.
This must remind us that any discussion of the ensuing type must con-
stantly bear in mind the extremely fragmentary nature of the Qumran
corpus. On the other hand, to cite the rabbinic idiom, fn X?% 177 (12) 1'X
MR w2 we can only judge on the basis of the evidence that we can
see, and patterns that emerge in the surviving texts may compensate, to
a limited degree, for the paucity of data and of context.

The most logical place to look for descriptions of and references to
the patriarchs would, of course, be in narratives that re-present the
story of Genesis. Unfortunately, the only substantial surviving narra-
tive involving one of the patriarchs at Qumran is the Genesis
Apocryphon, col. 19-22, which retell the story of Gen. 12:7-15:3, more
or less. This detailed version of the biblical story furnishes the most
thorough portrayal of any of the three patriarchs that we find at Qum-

2 At the oral presentation of this paper, this omission was criticized by some members
of the audience, but I still maintain that inclusion of Jubilees in this survey would
skew the data more than a little because it would dominate the analysis due to its
disproportionate relative size (and we should also recall that only fragments of Jubi-
lees, and not the whole work, survive at Qumran). On the other hand, because so
many works in the "Qumran" corpus are related to or connected with Jubilees in a
variety of ways, it is necessary to make reference to that larger work in a number of
places in this essay, albeit unsystematically. Ideally, the results of my discussion
would need to be integrated with a comprehensive study of this issue in Jubilees in
order to attain a broader overall picture. For the moment, see the brief survey of
Hopkins 2009.

3 E.g. b.BavaBatra 13a; b. Sanh 6b.
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ran, despite the fact that it covers only a fraction of the biblical narra-
tive about Abram/Abraham, which itself extends from Gen. 11:26 to
259, birth to burial (from here on, I shall refer to the first patriarch as
Abraham, regardless of the form of the name employed in the text un-
der consideration). The scope of the Apocryphon allowed its author to
develop the portrait of Abraham's character well beyond what is found
in the Bible, and that, coupled with my own ongoing interest in that
text, could easily skew my ensuing discussion. In order to avoid that as
much as possible, I shall, perhaps counterintuitively, not begin with a
treatment of this lengthy selection, but shall withhold my remarks on
the Apocryphon until the end of my discussion of Abraham as he is
portrayed in some other Qumran texts.

Beyond narratives retelling the biblical story, we can expect to find
the patriarchs in commentaries or other works that focus on Genesis
without telling its whole story, and it is to those works that we now
turn. Abraham, needless to say, makes substantial appearances in sev-
eral of them.* In 4Q252, now known by the prosaic, but efficient, name
"Commentary on Genesis A" (hereafter, CGA), several of the com-
ments touch upon events in the life of the first patriarch. We must re-
member that a work like 4QQ252, because it is selective and does not
attempt to summarize or even touch upon all the events in the Genesis
narrative, does give us insight into the interests of its author/compiler,
but I am of the view, which is far from undebated in scholarly circles,
that 4Q252 is not anthologized with specific ideological goals in mind.¢
All attempts to ascertain a unifying factor for the units in 4Q252 have,
in my opinion, failed.” Since its principle of selectivity is not obvious, it

4  Earlier investigations of Abraham's presence in the Qumran scrolls include Evans
2001; Holst 2005 (for a copy of which article I thank Professor Holst); Kratz 2009b;
idem 2009a. Whereas Kratz is concerned with the development of these portraits of
Abraham from the Bible to the Dead Sea Scrolls, I am focused almost completely on
the diverse Qumran texts and how their treatment of the patriarchs may vary. Focus-
ing on the absence of a particular Abrahamic motif is Popovi¢ 2010.

5 That was not always its official designation; cf. Alexander et al. 1999, 77, which
identifies this text as "Commentary on Genesis A, formerly Patriarchal Blessings or
Pesher Genesis."

6  George ]. Brooke and I engaged in a vigorous debate on the nature of this text more
than a decade and a half ago: for example, Brooke 1994a; idem 1994b; idem 1996;
Bernstein 1994a; idem 1994b. More recently, Saukkonen 2009; Tzoref 2011; and
eadem 2012 have made contributions to the discussion.

7 There is unfortunately no place here for further discussion of this important issue,
but I hope to return to it in the very near future in an article tentatively titled "The
Genre of 4Q252 Revisited."
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may be difficult to decide why certain specific events in Abraham's life
are noted in this commentary, while others are not.

In 24 lines of CGA (seven of them missing at the bottom of col. 2),
we find comments on or allusions to the following events or phenome-
na in fairly rapid succession, sometimes even without any breaks in the
line where we might expect them to be: the grant of the land to Abra-
ham, who is referred to in this context as God's "friend" (27k); a delinea-
tion of the chronology of Abraham's early life, leaving Ur Kasdim at 70
and living in Haran for five years before traveling to Canaan; a very
fragmentary and puzzling reference to the covenant of Gen. 15; a men-
tion of Sodom and Gomorrah, apparently comparing those destroyed
cities to the condemned city of Deut. 13; and, finally, an allusion to the
culminating moment of the Agqgedah, combining Abraham's near-
sacrifice of his son and God's acknowledgment that Abraham is a loyal
God-fearer. The reference to Sodom and Gomorrah preserves nothing
of Abraham's intercession on the behalf of the two sinful cities, and the
mention of the Agedah is almost nothing but a quote or paraphrase of a
couple of lines of the Bible.

Whether or not we accept my hypothesis that the interests of the
compiler of 4Q252 (and there is little doubt that he is a compiler rather
than a composer) are diverse and not focused, the one passage in the
Abraham material that stands out is the chronological calculation that
as I demonstrated in 1994 is an attempt to resolve the contradiction
between Gen. 15:13 (400 years) and Exod. 12:40 (430 years) regarding
the length of the Israelites' stay in Egypt. By having Abraham leave Ur
Kasdim at age seventy and reside in Haran for five years, the four hun-
dred thirty years of Exodus are counted from Abraham's leaving home,
and the four hundred of Genesis from the birth of Isaac.® The fact that
the resolution concerns itself with the chronology of Abraham’s life is
probably insignificant from the standpoint of the composer. Even in
this important contribution to scriptural interpretation in antiquity,
which demonstrates to us that at least this one reader at Qumran had
thought about the contradiction and sought a solution to it, there is no
interest in the biblical story or narrative of Abraham, just as there is not
in any of the other comments, to the degree that we can analyze their
fragmentary remains.

It is perhaps only the comment 127X 772K N1 PR oW oW *20RD
(4Q252 II: 7-8), "and may He (God) dwell in the tents of Shem, the land
that he gave to Abraham his friend," blending Gen. 9:27 and
2 Chron. 20:7, that allows us to sense, even remotely, how the creator of

8  Bernstein 1994a, 12-14.
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4Q252 (or his source) is conceiving of Abraham. And we should keep in
mind that those words are actually found in a portion of 4Q252 that is
still dealing with the story of Noah, with the opening words being a
paraphrase of the biblical aw *?mxa 15w (Gen. 9:27).° The use of the term
278 to describe Abraham in 4Q252 is found earlier in the biblical texts of
both Isa. 41:8 and 2 Chron. 20:7. It then recurs in Jub. 19:9. on the one
hand. and in two other Oumran references: CD 3:2-3 % 712 797 X? 0772R
5RY QTN 12097 1AW 2P Pw? 0N 1M NEN2 N2 K2 HR NIXn 1AYA 73R
a%w5 na v and 4Q176 (Tanhumim) 1-2 1 9-10, which is merely an
excerpt from the text of Isa. 41:8. Michael Segal has suggested that the
term anx in Jubilees and CD is to be understood as a covenantal term
"with the 'meaning lovalty to the covenant," and I believe that the same
interpretation is appropriate in CGA as well.1® Although the reason for
4Q252's employment of this particular title for Abraham here seems to
be the verse in Chronicles, as George Brooke has pointed out, where the
reference to the gift of the land (note the use of the root in1 in both pas-
sages) is coupled with the title, the semantic usage in 4Q252 is likely to
be the same as that in Jubilees and CD.1!

In every other detail in the composition, Abraham is even less of a
character than he would be in a terse biblical narrative. And if we re-
flect on the "depiction” of the Agedah in particular, an event that over-
flows with drama in almost every one of its ancient portrayals, we are
particularly struck by the complete flattening of the story into a bare
allusion with no detail or emotion depicted. Compared with other Se-
cond Temple era versions — Jubilees, pseudo-Philo, Josephus, or even

9  Despite Kratz's assertion, 2009b, 80 (repeated 97-98), there is no combination of
"Genesis 15, the 'faith' of Abraham, with the Aqeda in Genesis 22" here, nor is "the ti-
tle itself ...related to the observance of the law" in 4Q252 since it is introduced only
in relationship to exegesis of a verse dealing with Noah. The "faith" of Abraham, if
the root 1uX is intended, appears nowhere in 4Q252, and the Aqedah itself, as we
shall see shortly, is barely mentioned in the text. It is only in CD and Jubilees that we
find observance of the law highlighted in an Abraham context. Before we can estab-
lish overall patterns on any theme in Qumran literature, we must first establish the
positions of each document individually. Likewise, we need not extrapolate, as do
Brooke 1994b, 42; Falk 2007, 132; and Popovi¢ 2010, 84-85, that the author of 4Q252
chose to read the subject of Gen. 9:27 as God, rather than Japheth, out of exclusivist,
anti-foreigner, motivations. Simple sense exegetical choices are not always made for
ideological reasons, even in antiquity.

10 Segal 2007, 293, bases himself on the meaning of 27X in earlier Near Eastern treaty
terminology demonstrated in the classic article by Moran 1963. Kratz might have
done well, in support of his claim of Abraham's "faithfulness" in 4Q252, to consider
Segal's suggestion regarding the meaning of 27X. On the significance of this term, see
further below on 4Q225.

11 Brooke 1994b, 43.
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Qumran's pseudo-Jubilees — this narrative has been reduced almost
beyond imagination. There is no story of the Aqedah, no drama of the
Agedah, no characterization of Abraham (or, for that matter, Isaac) as
an actor at the Aqedah. CGA is a series of comments or remarks that is
not really interested in the Genesis narrative or its characters.

4Q225, which still goes by the nomenclature pseudo-Jubilees* be-
cause no better title has been suggested for it, is not a commentary in
the way that 4Q252 is, although it is equally difficult to characterize it,
based on its limited remains, as a narrative retelling of Genesis.!? It
does, however, allude to several events in Abraham's life, with only
one of them, the Agedah, being treated at any length. From the stand-
point of the biblical text, after a reference to someone living in Haran
for 20 years,'® 4Q225 2 i 3ff. reflects the dialogue between Abraham and
God in Gen. 15:2-6, when Abraham points out that he has no heir and
that Eliezer stands to inherit him, and, after a vacat in the manuscript,
God responds with the promise of descendants as numerous as the
stars and the sand.* There is no explicit mention of the covenant be-
tween the pieces, or of the prediction of 400 years of servitude. From
there the text skips immediately (with no vacat) from the statement
about Abraham's belief in God being reckoned as righteousness (paral-
lel to Gen. 15:6)'5 to the birth of Isaac, which is found in Gen. 21, and

12 This text has generated a bit less discussion than 4Q252. The treatments relevant to
our discussion are Vermes 1996; VanderKam 1997; Kugler and VanderKam 2001;
Fitzmyer 2002; Garcia Martinez 2002; Kugler 2003; Kugel 2006. Atar Livneh's valua-
ble article (Livneh 2010) came to my attention only in the final stages of the re-
writing of this essay.

13 Livneh interprets 2 i 2 as referring to a twenty-year stay in Haran by Abram that she
believes is part of an attempt to resolve the 400/430 year conundrum of Egyptian ex-
ile that we saw above in the context of 4Q252. She suggests, following a tentative
suggestion made by Fidler 2007, 209-210, that the twenty years in Haran constitutes
two-thirds of the 30 year difference between 430 years and 400 years. According to
Livneh 2010, 202, the covenant between the pieces took place ten years after Abram
left Haran, based on its juxtaposition to Gen. 16:3, "Sarai the wife of Abraham took
Hagar her Egyptian maidservant, after ten years of Abram's living in the land of Ca-
naan." The count of 430 then begins from when Abram arrives at Haran, while 400
reckons from the covenant itself.

14 TIaccept Kugler and VanderKam's re-reading of frg. 1 that makes it a reference to the
Abrahamic covenant, but not in the context of the patriarchal narrative. It therefore
probably follows frg. 2 in order. It should, however, be added to the various refer-
ences to Abraham and covenant that we shall list below.

15 The treatment in 4Q225 of this verse, which is of great significance in Pauline theol-
ogy (e.g., Rom. 4:9; Gal. 3:6), has engendered a number of discussions: Oeming 1998;
Mosis 1999; Fitzmyer 2003; Ego and Lange 2003.
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then to Mastemah's inciting God, as he does in Jubilees, to impose the
test of the Aqedah on Abraham (Gen. 22).)” We should note what is
omitted between the events of Gen. 15 and 21 that are alluded to in
such a framework: Hagar and Ishmael, the covenant of circumcision,
the visit of the three men to Abraham, the destruction of Sodom and
Gomorrah, and the adventures of Sarah and Abraham among the Phil-
istines. The larger story of Abraham, as a story, is once again clearly not
important.’®

But in this section of 4QQ225, unlike most of the "bare-bones" sum-
maries of biblical events that will characterize our discussion, the story
of the Agedah is expanded in a way that we are familiar with from
works that are often classified as "rewritten Bible," such as the Genesis
Apocryphon and Jubilees. In fact, this retelling of the Agedah seems to
owe both something of its overall stance as well as specific details to
the narrative in Jubilees. The focus of the story is on whether Abraham
will remain faithful to God by carrying out the command to sacrifice
his son. This is seen as a machination of Mastemah, who looks to tri-
umph regardless of the result: either by the extirpation of the Abraham-
ic line if Abraham follows God's command to sacrifice his son, or by
Abraham's showing a lack of faith if he fails to adhere to God's com-
mand.?

Pseudo-Jubilees also adds to the biblical narrative two groups of
angels who watch the trial from heaven, one weeping in fear for Abra-
ham's failure, and the other gloating at its possibility (ax1 wnd xx»> [oX]
[Dmma]x x1 R¥n» X9). This emphasis on Abraham's faithfulness (1n]x™
[0772K) and its potential loss in the context of the Aqedah together point
up even more strongly the relationship of 4Q225 with the book of Jubi-
lees, especially in light of the language that is employed in 4Q225. We

16 The absence of a break between the sentence beginning [2772X 12X and the one
reading o[712X7] i3 [*7]7X 12 727 might indicate that, for the author of 4Q225, the birth
of Isaac was seen as a reward for Abraham's righteousness (so, too, already, Fidler
2007, 206). In fact, the absence of any break (in the surviving text, I should empha-
size) from the beginning of God's response to Abraham's complaint through the
Agedah story may indicate that the author saw the promise, the birth of Isaac, and
the test of the Aqedah as being a single unit.

17  For a discussion of one aspect of the Aqedah narratives, including 4Q225, in antiqui-
ty see Bernstein 2000.

18 The chronology of the Abraham story, on the other hand, is of interest to the author
of 4Q225, especially if we accept Livneh's analysis of the text, as it is to the authors of
4Q252 and, of course, the book of Jubilees. For the purposes of this essay, that is a
significant distinction.

19  4Q226, ps-Jubb, adds nothing textual of substance to the story or depiction of Abra-
ham that we see in 4Q225.
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read in Jubilees that Abraham is described as "faithful in all that He told
him, and that he loved the Lord, and that in every affliction he was faith-
ful.... And in everything wherein He had tried him, he was found faith-
ful, and his soul was not impatient, and he was not slow to act; for he
was faithful and a lover of the Lord." (17:15-16, 18). It appears to me that
R "to be faithful" and the Ethiopic equivalent of 27x, "to be loyal" (as
Segal has suggested) are employed in juxtaposition in that passage
because they verge on synonymity.?? And this makes the contextually
difficult phrase in 4Q225 2 ii 10 2ax 7 X%, after the Agedah has been
stopped, stand out further; since it clearly must refer to Abraham and
be part of a statement by God denying the truth of Mastemah's asser-
tion, "he will not be loyal" is the equivalent of "he will not be found
faithful."? Pseudo-Jubilees thus employs separately the same two terms
that Jubilees has juxtaposed.

What is quite striking according to the "official" edition of the text,
which is followed by most subsequent scholars, is that Abraham does
not speak a word that is not already found in Genesis.?? One bit of dia-
logue, beyond what is found in Genesis, is added to the narrative, al-
though there is some dispute as to just what it contains; this will be
discussed below when we look at the role of Isaac. But we should recall
that this "expanded" story is surrounded by highly compressed narra-
tive, perhaps making its "expansion" stand out even more. It is the
Agedah and its celestial and terrestrial tensions that attract the atten-
tion of the author, two groups of angels confronting each other on high,
and Abraham confronting his dilemma on earth. If the author is inter-
ested in Abraham, it is only in the question of his faithfulness, not any-

20 Dr. Segal was kind enough to confirm that the Ethiopic employed for "love" is the
regular equivalent of 27 in Hebrew.

21 The reconstruction in the official edition 27% 77 X7 [ 3 NYT ANy MR is
very difficult since it begins with God apparently speaking along the lines of Gen.
22:12, but continues with words that more suitably belong in the mouth of
Mastemah. Kugel has pointed out the difficulty of that reading, but his restoration of
the lacuna and emended reading of the final phrase, "He said, 'N[ow I have made
known to everyone that] the one who loves <Me>' cannot be false" (2006, 95-96), is
unlikely in my view. I propose for the required sense, exempli gratia only, something
like "N[ow Mastemah will be ashamed, he who said] he will not be loyal," basing my
suggestion on Jub. 18:11-12 "I have shown that you fear the Lord, and have not
withheld your son, your first-born son, from me." And the prince Mastemah was put to
shame." Vermes 1996, 142 n. 19, likewise presumed that God is the speaker and sug-
gested, "Now I know that you [Mastemah] have lied that he is not a lover (of God)."

22 According to the restoration by Kugel 2006, 89 and n. 33, Abraham tells Isaac explic-
itly that he is destined to be the lamb of sacrifice, anticipating, as it were, the reading
of °12 79¥% nwn 12 AR o°A9X that is found in the Palestinian targumim to Gen. 22:8.
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thing else in his character or persona. We are certainly struck by the
difference between this treatment, which evinces interest in certain
aspects of the Agedah, and the even sketchier treatment that we saw in
CGA. On the other hand, these two texts have in common, but not in
the context of the Agedah, the designation of Abraham as 27 that they
also share with CD and Jubilees.

A work whose title puts it straight into our discussion is 4Q464,
"Exposition on the Patriarchs," although I am not certain what
"exposition” means or to what literary genre it might belong.?* The re-
mains of the text do not even allow us to determine whether it has a
narrative frame or whether its piecemeal fragments point in the direc-
tion of a commentary, but, as in the case of all these texts, even a tabu-
lation of the passages that are included is valuable in determining what
about the patriarchs attracted the attention of the Qumran authors.
Abraham, once again, is featured in several fragments, with the cove-
nant of Gen. 15 being alluded to in one, and there is a clear reference to
the Agedah in frg. 6. The reference to Abraham in Haran in frg. 1 has
no context, but frg. 3 i, associating Abraham with the "holy tongue"
citing Zeph. 3:9, shows that 4Q464 is not merely a summary of biblical
material. Here we see an extra-biblical expansion, albeit fragmentary,
that connects Abraham, in some unknown way, with the Hebrew lan-
guage. And those disparate factoids are all that we can note about
Abraham in the "Exposition on the Patriarchs."

4Q180 ("Pesher on the Periods" or "Ages of Creation") and 4Q181
are Genesis-oriented works whose fragmentary nature has not allowed
scholars to come to agreement regarding their interpretation.* Abra-
ham is referred to as the parent of Isaac (although the position of this
reference appears to be out of chronological order in one case) (4Q180 1

23 See the comments in Bernstein 2001, 72-74. I remarked there, 73, that this text "writes
about its biblical figures narratively, with the dialogue omitted virtually complete-
ly." The latter point is certainly true, but calling 4Q464 a narrative may be an exag-
geration. Furthermore, the fact that 4Q464 employs the citation formula & wx2 in 3
ii 3 points toward a work whose generic stance is not within the biblical story but
outside it, like a commentary.

24 There is even still disagreement among scholars as to whether the two are copies of
the same document or not. Allegro 1968 published them as separate texts, but Milik
1972, 110-124, asserted that they are two copies of the same work. Devorah Dimant,
on the other hand, has continued to argue that they are distinct compositions, first in
Dimant 1979, esp. 89-91, and, more recently, in Dimant 2009, esp. 83-84. In the re-
edition of DJD 5 being prepared under the editorship of George J. Brooke and my-
self, they are identified as Pesher on the Periods A and B, indicating that they are
taken to be related works, but not copies of the same work. For the purposes of this
paper, their identity or non-identity is not significant.
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5 and 4Q181 2 1), and the visit of the three men of Gen. 18, whom this
text identifies as "angels," is followed by an allusion to the story of Sod-
om and Gomorrah (4Q180 2—4 ii 3-7). There is not much more that we
can say about the references. The latter two (or three) documents,
40464 and 4Q180-181, are good examples of our ability to point to
where Abraham is mentioned, without being able to expand very much
on that simple observation.

The most extensive treatment of any of the patriarchs in any work
at Qumran (excluding, of course, the book of Jubilees) is to be found, of
course, in the final surviving four columns of the Genesis Apocryphon.
In this work, the biblical narrative from approximately Gen. 12:7
through Gen. 15:4 is expanded in a variety of ways.> Many "non-
biblical" details, large and small, are added to the story, and the charac-
ters of Abraham, Sarah, and Lot are all developed beyond what we see
in the Bible. Abraham, in particular, is given a more three-dimensional
persona than he has in Genesis, as the enhancement and expansion of
the biblical narrative allows the author of the Apocryphon space and
flexibility to exercise creativity in characterization as well as narrative.
The very fact that the narrative of the Apocryphon is expanded beyond
its biblical model gives us the sense that Abraham is a more substantial
persona than he is in the Bible, even when he is doing nothing more
than building another altar, giving thanks to God at greater length than
the biblical idiom ' aw2 x7p" "he called out in the name of the Lord,"?
or circumambulating the Land of Israel. The continued employment of
first-person narration in this section of the Apocryphon brings Abra-
ham to life for the reader/listener.

The Abraham of the Genesis Apocryphon is a full-fledged charac-
ter, whom we see in a variety of contexts, in grief and in victory. He
exhibits fear when he has a symbolic dream in col. 19 warning him of
the imminent danger facing him and his wife in Egypt. He displays his
wisdom and knowledge of the book of Enoch before the courtiers of
Pharaoh. Abraham weeps and prays when Sarai is taken from him, and

25 For an introduction to the method of the Genesis Apocryphon, see, most recently,
Bernstein 2012.

26 Holst 2005, 181-182, observes that, whereas Abram in Genesis builds altars, he does
not explicitly offer sacrifices upon them. In the surviving portion of the Apocryphon,
on the other hand, he sacrifices at least twice (21:2, 20). Does the author simply as-
sume that building an altar is automatically associated with sacrifice, or is he inno-
vating vis-a-vis the story in Genesis? Holst further points out a number of other pos-
sible connections of Abraham with sacrifice in the Qumran references to him, but
goes a bit too far, I believe, in suggesting that the Qumran authors have a particular
interest in the connection between Abraham and the sacrificial cult.
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the prayer indicates the same affection for his wife that his fear did
when he dreamt the dream, "May he not be empowered this night to
defile my wife from me!" He heals Pharaoh when he is asked to, as a
condition for his being allowed to leave Egypt, but the author allows
him to refer to the king with a derogatory comment, "I prayed for him,
that blasphemer!" assuming that we can accept the somewhat debatable
reading xo7m at the end of 20:28.” Similarly, Abraham in the
Apocryphon parts from Lot amicably, adding substantially to his neph-
ew's wealth (21:6), and gets to editorialize about Lot's departure from
him (21:7), indicating that he was unhappy about it. He shows concern
for his household, noting that they were all well when he returned
from his circumambulation of the land, and invites his treaty-partners
Arnem, Eshkol and Mamre to eat and drink with him. The combination
of these additions to the narrative and, very significantly, the employ-
ment of first-person narration, aids in the drawing of Abraham as a
much fuller personality than he is in the biblical narrative.

But even after the Apocryphon shifts to third-person narration at
21:23, where the story of the war of the four kings vs. the five kings
begins, the author continues to flesh out Abraham's character. When he
hears that Lot has been taken captive, Abraham first weeps, and then
pulls himself together (an idiomatic rendering of o%nnxy). It is these little
details that are added to the spare biblical narrative that makes no at-
tempt to portray any sort of emotions in Abraham. At the end of the
Apocryphon parallel to the war of the kings in Gen. 14, Abraham sets
free all of the captives who were from his land.?

So there is one work whose Abraham is "bigger" than his biblical
counterpart, and considering the way that Noah is treated in the
Apocryphon, we would expect that Isaac and Jacob would have been
treated the same way if the Apocryphon included their stories as well.
But whoever wielded the sharp edge in antiquity and cut off every-
thing in the scroll after col. 22 has prevented us from finding out. Else-
where, other than the Agedah in pseudo-Jubilees, we have only allu-
sions to events in Abraham's life, not descriptions of them, and even if
we were to put them all on a single list, we would still not have even an
outline of all the Abraham stories told in Genesis.

27 The reading, suggested originally by Fitzmyer 1960, 289, is found in the CD-Rom
edition by Abegg and Wise 2006, and is accepted by Machiela 2009. If the reading is
accurate, it is the only occurrence of the verbal root 773 in Qumran Aramaic.
Fitzmyer himself now prefers X577, "persecutor,” while others read a word from the
root xo1.

28 The biblical text never says what Abraham did with the captives.
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When we turn from Abraham to Isaac, we observe that there is far
more attention paid to the father than to the son, but must temper that
point with the further observation that the pattern in the Qumran
scrolls does not differ much from that in the Pentateuch.? In Genesis,
Abraham is the central figure from chap. 12 through half of chap. 25,
while Isaac may be said to dominate from that point only through the
beginning of chap. 28, where Jacob takes center stage.® But when Isaac
does appear in the Qumran texts, of whatever sort, it is almost always
in the context of his father or as part of the triad of the patriarchs.?!
Thus there is a mere allusion to his birth in 4Q180-181, and the surviv-
ing Aqedah references in both 4Q252 (CGA) col. iii 6-9 and 4Q464 (Ex-
position on the Patriarchs) frg. 6 do not even mention him by name.?

In the slightly more expanded Aqedah treatment in 4Q225 (ps-
Jub.?) 211 8-14 and ii 1-10, Isaac plays a larger role.?* Not only is he men-
tioned by name, but he apparently speaks words that are not found in
the biblical text. After an exchange between Abraham and Isaac, reflect-
ing the question and answer regarding the sacrificial lamb found in
Gen. 22:7-8, which, as far as we can tell, basically reflected the language
of the biblical text, Isaac speaks again, but, as so often happens with our
fragmentary corpus, only the tantalizing opening letter of his speech is
preserved. The lonely letter kaph is expanded in two different ways by
recent students of the text. VanderKam in the DJD edition, followed by

29 Florentino Garcia Martinez puts it quite bluntly, "We do not often encounter the
name of the Patriarch Isaac in the non-Biblical manuscripts from Qumran...The
name of Isaac is usually part of the classical list of Patriarchs" (2002, 131). A survey
of the material referring to Isaac in the Scrolls can be found in Fabry 2006. He makes
the astute observation, 88, that, while Abraham and Jacob receive entries of 3.5 and 2
columns, respectively, in EDSS, Isaac is not deemed worthy of an entry at all. Fur-
thermore, his name appears in the DSS Concordance barely half as much as Abra-
ham's and less than one-third as frequently as Jacob's.

30 It is quite significant, but slightly outside the purview of our survey, that Jubilees
gives Isaac a somewhat greater role than does Genesis as well as the rest of the
Qumran literature.

31 An exception to this might be the difficult to read passage in 4Q185 1-2 ii 4, where
Isaac's name appears subsequent to Jacob's, but is not followed by Abraham. The
text has not yet been satisfactorily interpreted.

32 Fabry 2006, 88, writes that "4Q252 must have commented on the offering of Isaac in
frg. 1iii," based on the surviving material in lines 6-7, but the Aqedah reference does
not seem to have enough space for any commentary.

33 Betsy Halpern-Amaru 2006, 132, has suggested, that the omission of the story of
Ishmael from the version of the story in 4Q225 is significant and is meant to under-
line Isaac's status as 7, "only son." But since that is the term employed in the Gene-
sis narrative, and since there are other significant incidents omitted from 4Q225, this
strikes me as an overreading.
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many others, reads 71> *mx mo]3, "tie me down well," retrojecting to
Qumran a request by Isaac, which is found in later targumic and
midrashic literature, that Abraham take extra care in the binding so
that Isaac cannot move about and perhaps disqualify the sacrifice. The
very word that is employed in the restoration, na]>, is the one found in
the Palestinian targum tradition and in Genesis Rabbah.3* Despite the
apparent attractiveness of this reading, and the commonality that it
would establish between Qumran and rabbinic readings of the Aqedah,
I have always found this reconstruction unacceptable. Since the He-
brew root no3 is not attested anywhere before this text, and does not
appear after it before the mishnah, I believe that from a methodological
standpoint the suggested restoration of this word is far too aggressive,
and is based, in effect, on a sort of circular reasoning.

A somewhat more attractive, although equally far from certain, re-
construction was suggested by James Kugel.* Rejecting the restoration
of Abraham's answer to Isaac's query in 4Q225 2 ii 3 along the lines of
the biblical text and having it refer to the sacrificial lamb, Kugel recon-
structs the line with Abraham telling Isaac that he is going to be the
sacrifice.’ Isaac's words in response to being informed of that destiny,
according to Kugel, are [7wy omox 7137 R qwr 7], "do whatever God
says to you."? In the case of either reconstruction, the author of 4Q225
allots to Isaac a few key words in the story of the Aqgedah, with both
versions indicating the commitment of Isaac to his father's following
God's command, which, apparently appearing here for the first time,

34 The word appears in Isaac's speech in the targumic expansion across the Palestinian
targumic tradition (Neofiti; Fragment Targum MSS V and P; pseudo-Jonathan) to
Gen. 22:10. Pseudo-Jonathan, although not Neofiti, employs it for 7py in Gen. 22:9.
It is also used in the parallel material in Gen. Rab. 56. Fitzmyer's (2002, 218-219 n. 16)
strong language, "In either case, the restoration must be right," in accepting this
reading or the similar restoration, >7> nX M]3, proposed by Vermes 1996, 142 n. 12, is
a bit surprising in light of his well-known view that it is not methodologically sound
to restore a word whose existence is only known from later texts, especially since he
presents that very argument in the next few words "even if no> is a rare word, not
appearing in Biblical Hebrew or, otherwise, it seems, in Qumran Hebrew texts; it oc-
curs often in later Talmudic texts and rabbinic writings" (italics mine, MJB). Fabry 2006,
99 and n. 32, notes in defense of the reading that the identical Aramaic verb occurs
three times in Dan. 3:21-23 in the story of the young men thrown into the fire.

35 Kugel 2006, 86-91. On p. 88, he notes a series of scholars who have endorsed
VanderKam's reading with more or less enthusiasm. He presents several other ar-
guments, beyond the one that I have made, for rejection of that reading.

36 I cannot accept the text of Kugel's specific restoration 7nX *> IR 2'M]7X 0772R KN
12 [ Awn an, but the overall sense of the restoration is quite plausible.

37 If this is the correct approach, I should prefer reading [ 7wy 72°5% 2R MR WK N>,
with the same meaning, but following the model of Gen. 31:16.
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becomes a fairly common theme in Second Temple and later Jewish
literature. It is interesting that, although the Aqedah is mentioned,
summarized, or alluded to in several other Qumran texts, pseudo-
Jubilees is the only one to give Isaac any role at all in its surviving
fragments, a feature that has been noticed by most scholars who have
commented on this text.

The one other striking, and perhaps unexpected, reference to Isaac
in the Qumran scrolls is the one in 4Q364 3 ii 1-6, in a hitherto unattest-
ed passage inserted into the biblical narrative before Gen. 28:6. The DJD
editors, Emanuel Tov and Sidnie White Crawford, reconstructed the
passage on the basis of its being partially related to Rebecca's farewell
to Jacob and partially words of Isaac consoling her when they send
Jacob to Paddan Aram.’® I prefer, however, a reading that interprets
these words in the text to be the content of a divine or angelic revela-
tion to Isaac, which he then relates to Rebecca in the surviving material
in 4Q364.% In response to Isaac's worry about Jacob going off to Aram,
God (or an angel) has told him not to be concerned because Jacob will
return in good health and will be able to be present with Isaac when he
dies. Isaac then relates this prediction to Rebecca.®’ If my reading is
correct, then the significance of this expansion is less in its specific as-
signment to Isaac as speaker to magnify his role in the narrative, than
in its mere presence in the text for the purpose of enhancing that narra-
tive.

It would appear then that, from the standpoint of the Qumran au-
thors, Isaac is simply a link, on the whole, between the more significant
patriarchs, Abraham and Jacob. He is born; he is almost sacrificed, and
he has a son Jacob. The same could almost, but not quite, be said of his
adventures in the Pentateuch. And indeed, in both 4Q225 and 4Q226,
after the description of Abraham's being found faithful at the Aqedah,
we read a compression of the next two generations, "the Lord blessed

38 Tov and White 1994, 206-207.

39 Having arrived at this interpretation, I discussed it by email with Michael Segal, and
he informed me that he, too, had adopted this reading in a soon to be published pa-
per, and that it had first been suggested by Falk 2007, 116. Part of my suggested tex-
tual reconstruction of the passage, Segal informs me, has been anticipated in un-
published work by Elisha Qimron, and the remainder of his reconstruction is
considerably superior to what I had had in mind. I have not seen Tervanotko 2012,
which, I have been informed, deals with this issue but comes to different conclusions
from mine.

40 This reading of 4Q364 would make the scene resemble those in Jub. 27:13-18 and
Tob. 5:18-21, where husbands reassure wives that sons who are leaving on a journey
will return safely. The question of the possible relationship between either of those
passages and the Reworked Pentateuch passage is, of course, an open one.
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Isaac all the days of his life and he begat Jacob, and Jacob begat Levi, a
third generation." And in this passage, even Jacob appears to be merely
a step on the way to Levi, who, in the world of Qumran, could very
well be adjudged as a patriarch for this priestly community.

Jacob does, however, receive a bit more allusive attention than
Isaac, although certainly not as much as Abraham. Very few events in
his life are deemed worthy of mention or expansion in the surviving
fragments of the Qumran scrolls. The struggle of Jacob and the "man" at
Jabbok is inserted into 4Q158, which is fundamentally a text of Exodus,
apparently as a parallel to the attack on Moses at the inn. The version in
4Q158 is expanded from the story in the Masoretic Text, particularly
with the specification of the blessing Jacob receives, which in Genesis is
expressed only with the words aw 1nX 7727 (Gen. 32:30).4! This is a not
atypical gap-filling device in a "reworked" biblical text of the sort that
4Q158 appears to be, but the content of the blessing is particularly in-
teresting. In addition to the characteristically patriarchal blessing lan-
guage of "fruitfulness and increase," it contains some typically
Qumranic terminology, m™M7 1 Am ara T [ ] ... 0Rn 2100 739780 02 nyT
[@°]n%, "knowledge and understanding, and may he save you from all
violence...until this day and until generations of eternity" (4Q158 1-2
8-9).2

The difficult-to-categorize "Exposition on the Patriarchs" (4Q464)
frg. 7 appears to allude in a very sketchy fashion to several incidents in
Jacob's life: something which occurs when he and Esau were both fif-
teen years old (1. 1), his travel to Haran and God's promising the Land
to him (IL. 2-3), something having to do with Esau (. 5), his purchase of
land near Shechem for one hundred sheep (ll. 6-7) and a reference to
the "daughters of Shechem," perhaps the "daughters of the land" of
Gen. 34:1.% But note that all of those allusions, even if we accept my
unpacking them as I have done, occur in seven lines; there seems to be
no story at all, perhaps at best an incomplete outline of events.

41 There is also an expansion in the halakha of the prohibition of the sciatic nerve in
this section. The reference to Jacob in frg. 3 1 of 4Q158 does not furnish sufficient
context to interpret.

42 Michael Segal (1998, 59-60) de-emphasizes any Qumranic connections of the lan-
guage, claiming that the idioms are to be found already in the Hebrew Bible, but I
believe that these roots are all particularly at home in a Qumran milieu.

43 I have interpreted parts of this section based on the analysis in Bernstein 1995. The
reference to Esau and Jacob at fifteen may have some association with the death of
Abraham, which happens when his twin grandchildren are that age. Rabbinic tradi-
tion builds a number of midrashim around that date and event.
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Jacob is also more fortunate than his father and grandfather at
Qumran because he is the father of twelve children, and especially Le-
vi. In the Apocryphon of Joshua, Jacob is described as the father of the
twelve tribes through whom God gladdened him (4Q379 1 1-6). The
story of Levi in the Aramaic Levi Document, which is preserved in
several copies at Qumran, quite naturally contains allusions to his fa-
ther Jacob.** A significant addition to the Jacob story (found also in Jub.
32:1-8) is the text in which Levi indicates that Jacob tithed his offspring
and that Levi himself was the tithe (4Q213b 4-5).%> The so-called Testa-
ment of Joseph (4Q539) probably alludes to his weeping and mourning
over Joseph when he disappeared into slavery (2-3 1-3), although its
text is extremely fragmentary.4

The final three columns of CGA (4Q252) contain a section headed
2Py mo73, the "blessings of Jacob" (iv 3). The surviving material is pri-
marily interpretation of the blessings of Reuben (iv 3-7) and Judah
(v 1-7). The former section renders explicit the relationship between
Jacob's "blessing" of Reuben and the earlier event between Reuben and
Bilhah, but it does not add anything to the story. The surviving portion
of the blessing of Judah does not touch on Jacob's own life at all.

Thus it appears that the events of Jacob's life, which are more ex-
tensively described in Genesis than are Isaac's, are not of much more
interest to the authors whose works were preserved at Qumran (out-
side of Jubilees, once again) than Isaac's were. Despite the few refer-
ences that I've gathered in the last four paragraphs, the narrative of
Jacob's life remains untold. We hear virtually nothing of his struggle
with his brother, his receiving Isaac's blessing, his life with Laban — his
four wives and twelve children, and his distress at the selling of Joseph
(beyond the passing allusion in 4Q539). Interest in Jacob, as in Isaac,
falls short of that in Abraham in Qumran narratives and commentaries.

Until this point, we have examined texts that relate directly to the
Pentateuch, either by relating or summarizing its stories or by com-
menting on it, and we have been somewhat disappointed at not finding
much in the way of extra-biblical treatment of the patriarchs. Let us
now turn to non-narrative works where the three patriarchs appear,
either side-by-side or separately, in Qumran texts. In these texts, we

44 Levi also mentions his following Abraham's practice in 4Q214 5-6 i 2-3.

45 For fuller discussion of this theme, see Kugel 1993, 2-17, and VanderKam 1996, 366—
369.

46 Edited by Puech 2001, 204-208. 4Q537, published by Puech 2001, 171-190, with the
name "4QTJacob? ar" does not have any explicit reference to Jacob. Cf. Devorah
Dimant's (2003, 298-300) critical remarks on these identifications in her review of
Puech's edition.
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cannot expect to find the retelling of stories about the patriarchs, but it
may nevertheless be enlightening to analyze the nature and location of
other sorts of allusions to them.

Most of the references to the patriarchs outside works that focus on
Genesis in some way are found in the context of covenant, sometimes
grouping the three of them together, and sometimes pointing to one or
two of them; the fragmentary nature of many of our texts often does
not allow us to determine whether the omission of a name is original or
due to a torn manuscript. The famous passage in CD 3:2—4 (whose He-
brew text was cited above, p. 55) links the three patriarchs in adherence
to God's covenant, with Abraham, of course, being most prominent
because the initial covenant was with him:

Abraham did not live by it [i.e., his own willfulness] and was considered

God's friend, because he observed the commandments of God and he did

not choose to follow the will of his own spirit; and he passed them on to

Isaac and to Jacob and they too observed them. They too were recorded as

friends of God and eternal partners in the covenant.#”

God's oath to Abraham, but not to the other patriarchs, is introduced
into a description of the goodness of the land (Deut. 8) in 4Q378 11 3-7
(Apocryphon of Joshua?), and similar allusions to covenant are found
in 4QQ378 2214, "...which you cut with Abraham," and in pseudo-Jub.2 1
4 "which was cut with Abraham." The prohibition to sell to Gentiles
slaves 0r12KR n™22 My X2 WX, "who have entered with him into the cov-
enant of Abraham" (CD 12:11), indicates that circumcision was unsur-
prisingly referred to with that nomenclature (as it is to this day in many
Jewish circles).* In the prayer text 4Q393 3 7 (Communal Confession),

47 Cf. our earlier discussion of this passage with regard to Abraham, above. 55, espe-
cially regarding the covenantal overtones of 2%, which I continue to render "friend,"
for convenience's sake. The particular significance of this passage, if any, may lie in
the fact that Isaac and Jacob are granted the title "friend of God," which in the He-
brew Bible is associated only with Abraham. It is perhaps significant, as Kratz 2009b,
80, points out, that in Jub. 30:20 Levi, a quasi-patriarch at Qumran, is also written
down in the heavenly tablets as "a friend."

48 I wonder whether the singling out of Abraham in the context of the oath to give the
land to his descendants might be linked to the divine commandment to him to view
the land in all directions and then to "walk through the land by its length and its
breadth,"” which accompanies the assertion that God will give it to them (Gen. 13:14—
17).

49 Cf. the mishnaic use of the term n™32 "1 to refer to Jews (m. Bava Qamma 1:2-3),
which becomes common in rabbinic literature, and, for comparison of Qumran and
rabbinic treatment, see Schiffman 2004, 260-261. It is interesting that a reference to
Abraham's circumcision is associated with repentance to return to the law in CD
16:6.
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God is said to have established (a covenant term, but with no surviving
grammatical object) with Abraham on behalf of Israel to give them the
Land. The prominence given to Abraham in covenant passages is not
surprising in light of his association with covenant in Genesis more
frequently than his son and his grandson.

In Dibre Hame'orot (4Q505 124 4-7 [and parallel in 4Q504 frgs. 3
and 5]), a reference to a covenant is followed by an allusion to (Abra-
ham,) Isaac and Jacob,” and in the Festival Prayers (4Q508 3 2) a clear
reference to a covenant with Noah is followed by a treaty with Isaac
and Jacob, most likely preceded in a lacuna by Abraham. The making
of the covenant at Sinai in 4Q158 4 6, parallel to Exod. 24, should be
restored, I believe, along the lines of "just as I revealed to Abraham and
to [Isaac and to Jacob...to make my covenant | with them, to b[e] for
them and for their descendants as God." In its violation, too, the cove-
nant is also referred to as one made with the three patriarchs in two
manuscripts of 4Qapocrfer C (4Q388a 7 ii:1-3 and 4Q389 8 ii:6-9), "they
shall violate the covenant that I made with Abraham, with Isaac and
with Jacob."

There is one reference to Jacob alone in this area that is worthy of
individual attention, and that is the famous passage in the Temple
Scroll, col. 29 (11QT 29:9-10), where God declares that in the future He
will create an eternal Temple, according to the covenant that he made with
Jacob at Bethel. If the sentence ends at this point, what we have here is
not the typical reference to the generic "covenant with the patriarchs,
Abraham, Isaac and Jacob," but a much narrower and specific one. For
our purpose, and without getting involved in the broader debates re-
garding the interpretation of this passage and the Qumran or non-
Qumran origin of the Temple Scroll, it is sufficient to note that the
events that happened to Jacob at Bethel, in Gen. 28 and 35, played a
particularly significant role in the thought of the Qumran group.? It is
striking that in 5Q13, a text summarizing "sacred history," and listing
sequentially Noah, Abraham, Isaac, Jacob, Levi, and probably Aaron,
the reference to Jacob (5Q13 2 6) reads "to Jacob You made Yourself

50 I believe that in line 4 n]n%, "with Noah" is to be read, parallel to his presence in
4Q508, rather than 1%, "with us." The presence of Noah in this passage (and, in my
view, in 4Q 508 as well) points to something of which I think that everyone partici-
pating in the Gottingen symposium was well aware, namely that the Qumran group
did not think of itself as having only three patriarchs.

51 For discussion of this passage, see, in addition to Yadin's remarks ad loc., Swanson
1994, esp. 279-280; and Wise 1989.
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known at Bethel."®2 The singling out of this covenant and its location in
the context of what is likely to be an eschatological Temple would then
point to an area where Jacob is not merely one of a set of three ances-
tors for the sect, but an individual whose actions in the past are linked
to a significant event for them in the future.® On the other hand, if this
sentence (which falls at the very end of col. 29) did not end with the
words "at Bethel," but continued on to the next column with references
to Isaac and Abraham, as is suggested by Wise and followed by Swan-
son, then the seemingly isolated reference to Jacob is a misleading re-
sult of the damage to the text of the Temple Scroll.>*

When considering the treatment of the patriarchs in covenant con-
texts in Qumran literature, we should probably note one other possible
set of allusions to them, i.e., references to "forefathers" or "our forefa-
thers" (Max or WwMaR), in similar contexts. Although we cannot always
know to whom such passages are referring, it is very likely that many
of them were intended to bring to mind Abraham, Isaac and Jacob as a
group.® Thus on%w *[7]¥1n2 Qyar2 72°PM WwMaxR? ana[>] N (1QM XIIL7-
8) and wnax? n2 mwn (1QM XIV:8) may refer to the patriarchs, as
may DMaRd n™M3 an% 2 ok oxa nx R (CD VIIL:17-18).>° In a very
broken context [11% ]nn% 1w [Nax Jex1 (4Q393 6-9 3) certainly recalls the
biblical references to the patriarchs in idioms such as "7 yaw1 W yRA
12 nn% rmax? (Deut. 26:3) and wmaR? yawl WX pIRg DRONY nno
(Deut. 6:23). These and similar passages, if our suggestion is correct,

52 This text has been explicated wonderfully by Kister 2001. I interpret according to
Qimron's reading niny7[1] cited by Kister.

53 The focus on a covenant with Jacob alone may perhaps also be found in 4Q372
(4QNarr and Poetic CompP) 3:8-9 "For[ ] their [so]ns, which he cut with Jacob to be
with him forever." According to Swanson 1994, 279 n. 13, my co-editor of 4Q372,
Professor Eileen Schuller, already pointed out the similarity between the Temple
Scroll passage and this one in response to his presentation of that paper orally in
Paris in 1992.

54 Wise 1989, 57, suggests, exempli gratia, that the text might have continued with am
7732 Py oy 12 a2k (although I seriously doubt the likelihood of 171 as the locus of
an Abrahamic covenant and 77 of one with Isaac); Swanson 1994, 280, writes that
Wise's "conjecture that the parallel is carried on in the missing lines of col. 30 is sure-
ly correct." Schiffman 2004, 278, rejects Wise's suggestion strongly, claiming that the
covenant of this passage in the Temple Scroll is "to build the Temple," and not "a
broad covenant with the Patriarchs."

55 References to omwk1 n2 (CD 1:4 and 6:2, and copies), on the other hand, even
though they might have been intended to allude to the patriarchs, cannot be claimed
to do so without some evidence, since the biblical usage of that term, Lev. 26:45, is
modified by o7%n yaxn onX *nx¥IT WK, which refers to the generation of the Exodus.

56 The version of the latter text in CD 19:31 lacks the definite article.
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indicate further the importance of the patriarchs in the covenant theol-
ogy of Qumran.

In a non-covenant context, we read in the Testament of Qohath 1 i
7-8, addressed to his son Amram, "So hold firm to the command of
Jacob your ancestor, grasp tightly the judgments of Abraham and the
good deeds of Levi and myself." Note that Isaac has disappeared from
the list, and not because of a lacuna. The "important" patriarchs are
Jacob and Abraham, and, perhaps not surprisingly, Levi, especially in a
speech uttered by Levi's son. The specific reference to the "judgments of
Abraham" may be an echo of his tendency, "to perform righteousness
and judgment" (Gen. 18:19) or of Jub. 41:28, "judgment of Abraham."
But a few lines later, Qohath continues,

And you will give me a good name among yourselves to Levi, joy to Jacob,

celebration to Isaac, and praise to Abraham, because you have kept and

passed on the inheritance that your ancestors left you.

In this formulaic sort of passage, Isaac reappears, but note, once again,
that Levi is still there.

So, what, if anything, can we conclude from this somewhat unusual
survey of the Qumran texts? I believe that the first thing that is clear is
that the biblical adventures of Abraham, Isaac and Jacob and the inter-
pretation of them were of very limited interest to the authors of the
Scrolls. They were not interested in the patriarchs as historical figures.
The major exception to this conclusion, as we expected, is the Genesis
Apocryphon. Note how the Apocryphon (and the book of Jubilees)
diverges from the rest of the literary treatments that we have reviewed.
Now this particular observation may simply be another way of telling
us that, despite what we often say and hear said, rewriting biblical nar-
ratives was not a prime concern of the Qumran authors, or at least the
rewriting of patriarchal narratives was not. This may not exhibit the
interest or lack thereof of the Qumran writers in the patriarchal stories,
but rather their generic preferences. The same may be said of the patri-
archs as characters beyond their biblical description. Abraham may be
called God's "friend" (27%), and we may find texts that call him jnx,
"faithful," but other than the Genesis Apocryphon, once again, we are
hard-pressed to find any characterization of a patriarch beyond the
biblical one. We know that chronology is an interest of the Qumran
group, but in the surviving fragments, outside of Jubilees once again, it
is only aspects of the chronology of Abraham's life that are detailed in
the Genesis Apocryphon, Commentary on Genesis A and pseudo-

57 The latter possibility was pointed out to me by Dr. Michael Segal. He also reminded
me of the discussion of the importance of Gen. 18:19 in "testaments" in Lambert 2004.
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Jubilees?, and some of those in an attempt to solve a chronological co-
nundrum whose roots are partly in Exodus.

There is another aspect of the generic problem that is unfortunately
also significant, but perhaps impenetrable, and that is simply the gener-
ic classification of the many very fragmentary works in which we have
seen references to the patriarchs. We asked in what sorts of texts do
they appear most frequently, and many of their appearances are in
texts that are generically puzzling, but are related in some way to the
Pentateuch. If they are not narratives and not commentaries, to take
two obvious categories, then our ignorance of what they are is an ob-
stacle to our learning what it is about the patriarchs that may have en-
gendered their appearance in some of these texts. We have seen that the
Agedah is represented more than any other patriarchal event in the
Scrolls, but we cannot easily explain the different ways in which it is
handled in different documents. Concomitantly, we cannot understand
why the other stories juxtaposed with the Aqedah are handled the way
they are in the various texts. I keep coming back to the conclusion that
neither the broad narratives about the patriarchs nor most of the specif-
ic events in their lives are important in the ideological world of Qum-
ran. It may be that further reflection on the way that the patriarchs
were dealt with will help us understand better the genre of some of
these perplexing fragmentary works.

On the other hand, it would appear that the undetailed genealogy
or tradition of the patriarchs is important to these authors, as we see it
reflected in texts as different from one another as CD and pseudo-
Jubilees and 5Q13 and the Testament of Qohath. In 5Q13, Qohath and
the pseudo-Jubilees texts, Levi seems to be attached to the genealogical
tradition quite naturally, as Noah may be, non-genealogically, in a cou-
ple of the prayer texts. Reference to the patriarchs in prayers is some-
thing that does not surprise us at all, and the references do not differ
markedly from what we find in biblical or post-biblical Jewish prayer.
The covenant with the three patriarchs, or with individual patriarchs is
a datum which is also significant to these authors, not as part of any
story or historical narrative, but as an important component of the way
that the Jewish past and the Jewish relationship with God were con-
ceived of. But, once again, it is not the personae or stories that are im-
portant.

So this study that started out with a variety of optimistic goals has
turned out to be very disappointing in its final results: the patriarchs
are not significant at Qumran in any notable fashion; their stories are
not told; allusions to events in their lives tend to be almost trivial; there
is almost no attempt to characterize them or develop their personalities
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beyond the biblical descriptions. To the contrary, they are flattened,
with the result that they are no longer seen as people, but have become
virtual stereotypes to be introduced as needed in outlines of history or
allusions to covenant. They are significant for what they represent, but
their rich biblical stories play almost no role in the literature of Qum-
ran.
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The First Patriarchs:
Law and Narrative in the Garden of Eden Story

Michael Segal

The title of this volume refers to the Patriarchal traditions, and it there-
fore might seem out of place to present a study of Adam and Eve.
However, this study will suggest that the nature of this story, the first
in the Hebrew Bible, and its subsequent literary developments in the
Dead Sea Scrolls and related literature, make it highly relevant for this
theme. I will begin by discussing the story in Gen. 2-3 as the first ex-
ample of law and narrative within the Hebrew Bible, after which I will
discuss the further development of law (or perhaps more properly
halakhah) integrated within narrative in subsequent interpretation of
this story. It is precisely this combination of law and narrative, and
more specifically, the observance of law by Adam and Eve, that leads to
the conclusion that they can be conceived of as patriarchs of the Jewish
people, at least according to the worldview of some Jewish authors in
Antiquity. Furthermore, it will be suggested that according to the con-
ception of works such as Jubilees, Adam (and perhaps Eve) stood at the
head of a longer patriarchal line, which began from the dawn of crea-
tion, twenty generations before the arrival of Abraham onto the biblical
stage.!

Law and Narrative in the Garden of Eden Story

The well-known story of the Garden of Eden in Gen. 2-3 follows on the
heels of the Creation account in chap. 1 (until 2:4a), and has been the
source of intensive interpretation and analysis for over two thousand
years. The question of the meaning and purpose of this story has been

1 It can perhaps be further proposed that these are two broader competing theologi-
cal-historical paradigms: according to the first Israel was chosen at the dawn of time,
while according to the other this election took place at some subsequent point in his-
tory. For the discussion of the first approach, see Segal 2007, 238-240, 273-282.
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discussed extensively by scholars.? The story can stand completely on
its own, although like any biblical narrative, it has localized interpre-
tive questions that need to be, and were, addressed by Jewish and
Christian exegetes in Antiquity.> One can and should distinguish be-
tween the story as an independent literary unit, which can be analyzed
as having its own discrete meaning and purpose, and the relationship
of this story both to its immediate context, and to the larger work in
which it is found, namely the Torah. In this broader context, the story
allows for additional layers of meaning and interpretation. Among the
many aspects worthy of consideration in this story, it is our purpose
here to investigate the fundamental emphasis within this narrative on
God as the giver of law, on man's ability to choose to obey or not to
obey the divine command, and the consequences for the lack of obedi-
ence. This story hinges on the first divine commandment or prohibition
in history, and thus serves as the most ancient of antecedents for the
observance of all the laws and commands. Fealty to the divine directive
leads to reward, while infidelity brings punishment. The story of the
Garden therefore functions as a fitting narrative introduction to the
Torah as a law book, and serves as a constant literary reminder of the
potential benefits and costs of one's behavior.

The realization of this function for the Garden of Eden story in the
canonical form of the Pentateuch can also be found in the context of a
wisdom composition from the Second Temple period. Ben Sira 15:14-17
reads:*

2 An analysis of the pre-history of this story is beyond the scope of the current volume
in general, and this contribution in particular, as they address the interpretative tra-
ditions related to the patriarchs in the Second Temple period. For a discussion and
summary of some of these themes, see e.g. the critical commentaries on Genesis, es-
pecially Westermann 1984, 178-278; Sarna 1966, 23-28; Wallace 1985, and the sum-
mary of scholarly research that preceded him; Ska 2008.

3 See Levison 1988; Morris and Sawyer 1992; Kugel 1998, 94-144; Luttikhuizen 1999;
Anderson 2001; Schmid and Riedweg 2008; Bockmuehl and Stroumsa 2010; Elior
2010.

4  The Hebrew text of the passage here is according to ms A. The text is also preserved
in ms B with some differences. In particular, the allusion to Gen. 1:1 is less pro-
nounced in v. 14a, where ms B reads: 07X X712 WX X1, with a marginal gloss a[*7]7[X]
nwX12n identical to ms A (the readings here are based upon the edition of the Acad-
emy of the Hebrew Language 1973, 21. However, as noted by Aitken 2002, 289-290,
the allusion to the creation story is present in ms B as well, through the reference to
the ¥, which combines the Hebrew verb 1"%> (Gen. 2.7, 8, 19) with the nominal form
(first found in Gen. 6:5). The choice of ms A here does not intend to imply certainty
regarding the originality of its text, and it is possible that it in fact reflects harmoni-
zation with Gen. 1:1 in this detail; cf. Aitken 2002, ibid.; Marbock 2010, 199. The
translation is my own.
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aPwn yorn ox (15) %0 12 3N (/M0 T2 \INWwN) OTR K12 wRIAD 070K (14)
POMN WK 21 WR 7197 pxn (16) ;P10 ANR 03 12 PRRN OX XY MwYh anam mEn
N7 1P YOI IWR MM 01 TR 2197 (17) 177 now

(14) God from the beginning created humankind [or: Adam], (and he
placed him in the hand of his adversary,)5 and he gave him into the hand
of his inclination. (15) If you choose you can keep the commandment(s),
and wisdom® (is) to do his will. If you are faithful, you too will live.” (16)
Fire and water are presented before you; stretch out your hand for which-
ever you choose. (17) Before each person (Q7X) are life and death, and
whichever one chooses will be given to him.

This passage appears in the context of a longer polemic against those
who posit a deterministic worldview. According to the opposing ap-
proach, man cannot be blamed for sin, for this inappropriate behavior
was predetermined by God. One does not have to work very hard to
identify some potential interlocutors in the second century B.C.E, such
as the authors of the sectarian texts from Qumran. In contrast to this
worldview, Ben Sira posits that human beings are endowed with free
will and therefore cannot be absolved of responsibility for actions that
they themselves chose to perform. His argument is not limited in time
or context — he refers to the fundamental nature of man and his role in
the world from the time of creation. The formulation of this argument
is based upon two biblical passages, Gen. 1-3 and Deut. 30. In v. 17, we
can identify the explicit use of the latter, as part of the call to observe
the commandments:?

o¥3 033 *11va (19) ... pg-n st Bieakny) eonang ot a9t vang ax7 (15)
AN MR R D02 BVIN A7) D13 TR AN MR} DU PINGNN) DmyInY
-+ J27IRRTP 17P3 Y7 I M I 13N7 (20) A9 M

5  This colon is not present in either the Greek or Syriac translations, and it has been
plausibly suggested that it is a gloss or doublet of the following colon. As noted by
scholars, this secondary reading presents man's predilection for sin as "his adver-
sary" (19mn), as opposed to the more neutral "inclination” (17%°) in the parallel colon,
which is more appropriate to the context of this passage; cf. Segal 1958, 97; Skehan
and di Lella 1987, 269.

6  Ms B reads mmy(1), which is equivalent to the LXX reading: miotiv. This reading is
adopted by Skehan and di Lella 1987; and Marbéck 2010.

7 This colon is absent from LXX, and both Segal 1958, 97; Skehen and di Lella 1987,
269, suggest that it has been added in the Hebrew manuscripts based upon the influ-
ence of Hab. 2:4. While this is plausible, it does not seem like a necessary conclusion.

8  Segal 1958, 98; Skehan and di Lella 1987, 272; Aitken 2002, 289-290; Marb&ck 2010,
201-202.
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(15) See, I set before you this day and [prosperity], [death| and [adversid
ltyl... (19) I call heaven and earth to witness against you this day: I have put
before you life and death, blessing and curse. Choose life — if you and your
offspring would live — (20) by loving the Lord your God, heeding His
commands, and holding fast to Him ...

These verses explicitly refer to the choice of life (a2 nn11) through
observance, implying that man has the free will to accomplish this
(vv.19-20). V. 14 in Ben Sira refers to the creation of man at the begin-
ning of time. The word a7 in Ben Sira can be interpreted in one of two
ways. First, it can be understood as a reference to all humanity; thus,
for example, the Septuagint translates it here using the common noun
avOpwmov. However, the formulation of this expression, clearly using
the language of the opening of the creation story from Gen. 1, is sugges-
tive of an association specifically with the first man created, which in
the combined reading of Gen. 1-3 is undoubtedly Adam as a proper
noun. Ben Sira alludes to the story of Adam's creation, since that peric-
ope reflects a paradigm for the receiving of a divine commandment, its
subsequent violation and consequent punishment. There was no room
for Adam to transfer the blame for his misbehavior to God since the
latter had explicitly prohibited these actions, placing the choice of ob-
servance or non-observance in Adam's hands. If he had been divinely
forced to behave in this manner, then any resultant punishment would
have been unjust. Ben Sira draws a connection between the Garden
story and the Deuteronomistic call to observance, and thereby offers a
lens through which to read the entire Torah as framed by an inclusio of
these two passages. While this is plausibly the intent of Ben Sira in in-
tegrating these two biblical pericopes into one central theme, we can
perhaps identify this idea already embedded in the language of
Deut. 30 — note the constellation of terms 21 and v, o>°n and m» — all of
which also appear in the Garden of Eden story, in the expressions vy
Y 2w nyTa vy, o»nn, and the threat of death if Adam ate from the tree:
mnn N A 2R a1 v (Gen. 2:17).° Perhaps then Ben Sira's identifica-
tion of this connection allows us to reconstruct the literary intent ex-
pressed in the Pentateuch itself. The Bible's earliest interpreters are the
direct descendants of the biblical authors, and it is therefore not sur-
prising to be able to trace a trajectory from the latest stages of the com-
position of the Bible to these early exegetes.

9  This intertextual relationship was mentioned briefly by David Cohen-Zemach in
Weinfeld 1994, 224-225, in the introductory remarks to his commentary on Deut.
30:15-20.
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The Garden of Eden in the Book of Jubilees

Subsequent to Gen. 2-3, the story of the Garden of Eden continued to
be developed by Jewish authors, at times further expanding motifs
which are already present in the biblical source, while in other instanc-
es, new traditions and ideas were incorporated therein.’® With regard to
the combination of law and narrative, no Jewish composition from An-
tiquity better demonstrates this than the book of Jubilees. One of the
primary characteristics of Jubilees is the addition of legal material into
narratives of the patriarchal period." The case of the story of Adam and
Eve in the Garden of Eden is no exception, as there are some significant
new legal passages that have been inserted into the narrative. The first
addition relates to Adam's entry into the Garden (3:8-14), and the se-
cond (and third) to his departure from the same Garden at the end of
this story (3:26-31). The first is found in 3:8-14 (with a parallel [albeit
not identical] passage in 4Q265, frg. 7):

(3:8) In the first week Adam and his wife — the rib — were created, and in
the second week he showed her to him. Therefore, a commandment was
given to keep (women) in their defilement seven days for a male (child)
and for a female two (units) of seven days. (3:9) After 40 days had come to
an end for Adam in the land where he had been created, we brought him
into the Garden of Eden to work and keep it. His wife was brought (there)
on the eightieth day. After this she entered the Garden of Eden. (3:10) For
this reason a commandment was written in the heavenly tablets for the one
who gives birth to a child: if she gives birth to a male, she is to remain in
her impurity for seven days like the first seven days; then for 33 days she is
to remain in the blood of purification. She is not to touch any sacred thing
nor to enter the sanctuary until she completes these days for a male. (3:11)
As for a female she is to remain in her impurity for two weeks of days like
the first two weeks and 66 days in the blood of her purification. Their total
is 80 days. (3:12) After she had completed these 80 days, we brought her in-
to the Garden of Eden because it is the holiest in the entire earth, and every
tree which is planted in it is holy. (3:13) For this reason the law of these
days has been ordained for the one who gives birth to a male or a female.
She is not to touch any sacred thing nor to enter the sanctuary until the
time when those days for a male or a female are completed. (3:14) These are
the law and testimony that were written for Israel to keep for all times.

10 Seen. 3 above.
11 Cf. Segal 2007, 6-7, 45-82, 273-282.
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I have analyzed this addition extensively elsewhere,'? so I will only
discuss it briefly here. According to this passage, the law of the parturi-
ent mother from Lev. 12, and specifically the different time periods of
impurity for the births of male and female offspring, originates in the
story of the entrance to the Garden. This is the earliest known attempt
to explain this distinction between the sexes, a distinction which has yet
to be explained satisfactorily. The exegetical connection between the
Eden story and this law is twofold: First, the link to this specific cultic
law is due to the view of the creation of the first male and female as a
paradigm for the creation of each and every infant. While they were
created and not "born" in the regular sense of the word, the analogy
between this original pair and subsequent births is readily apparent.
Second, the derivation of the law from the narrative is based upon the
thematic identification of the Garden of Eden with the Temple. This
equivalence is found explicitly in Jubilees itself:

(8:19) He knew that the Garden of Eden is the holy of holies and is the resi-

dence of the Lord...

(4:26)3 For there are four places on earth that belong to the Lord: the Gar-

den of Eden, the mountain of the east, this mountain on which you are to-

day — Mt. Sinai — and Mt. Zion (which) will be sanctified in the new crea-

tion for the sanctification of the whole earth.

This is the implication of 3:12 ("the Garden of Eden, because it is the
holiest in the entire earth, and every tree which is planted in it is holy"),
which appears within the context of the narrative background of the
legal derivation in this instance. However, the notion of the Garden as a
reflection of the Temple (and vice versa) has much earlier roots and is
reflected already in biblical (cf. especially Ezek. 28; 47) and postbiblical
literature.' This identification is the missing link between the Garden
of Eden narrative and the law of Lev. 12, according to which the post-
partum mother was prohibited to touch sancta or enter the Temple
precinct for the 40 or 80 day periods.

12 First in Segal 2003; subsequently in revised form in Segal 2007, 47-58. These analyses
include a comparison of this legal section in Jub. 3 to the parallel passage in 4Q265,
frg. 7.

13 Jub. 4:17-26 is probably part of an earlier source that has been incorporated into
Jubilees; Dimant 1983, 21 esp. n. 17; Segal 2007, 16-17. However, the widespread cir-
culation of the motif of Eden as Temple in Antiquity, plus its presence in Jub. 8 make
it likely that this was the position of the author of Jub. 3.

14 Levenson 1976, 7-36; idem 1985, 128-134; Anderson 1989, 129-130; Himmelfarb
1991; Baumgarten 1994; Ego 1997, 211-215; van Ruiten 1999a, 75-79; idem 1999b;
idem 2000, 86-89; Brooke 1999; Anderson 2001, 46—47; Mazor 2002; VanderKam
2007; Stordalen 2008; Elior 2010.
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In this article I would like to investigate more extensively the se-
cond and third additions to the narrative, which appear at the end of
the Garden of Eden story, after the sin and God's announcement of the
punishments for man, woman and the snake. Jub. 3:26 parallels
Gen. 3:21 in describing how God prepared clothes made from skins, a
more permanent material than the fig leaves described earlier in the
story. Following this, one finds in Jubilees a number of verses that
seemingly have no parallel in Genesis:'>

(3:26) He made clothing out of skins for them, clothed them, and dismissed
them from the Garden of Eden.
(3:27) On that day, as he was leaving the Garden of Eden, he burned in-
cense as a pleasing fragrance — frankincense, galbanum, stacte, and aro-
matic spices — in the early morning when the sun rose at the time when he
covered his shame.
(3:28) On that day the mouths of all the animals, the cattle, the birds, every-
thing that walks and everything that moves about were made incapable of
speaking because all of them used to converse with one another in one lan-
guage and one tongue. (3:29) He dismissed from the Garden of Eden all the
animate beings that were in the Garden of Eden. All animate beings were
dispersed — each by its kind and each by its nature — into the place(s) which
had been created for them.

(3:30) But of all the animals and cattle he permitted Adam alone to cover

his shame. (3:31) For this reason it has been commanded in the tablets re-

garding all those who know the judgment of the law that they cover their
shame and not uncover themselves as the nations uncover themselves.

V. 27 describes Adam as offering incense on the day that he departed
from the Garden. Here too, scholars have identified some components
of this addition's exegetical background. In particular, the basis for the
connection between the Garden of Eden narrative and the burning of
incense is similar to that of the previous passage, namely the identifica-
tion of the Garden with the Temple. An exegetical source for this tradi-
tion is perhaps already embedded in the biblical story, according to
which Adam was placed in the Garden a7mw? A72y% "to till it and to
keep it" (Gen. 2:15). The verb 7"1y is the standard one used for priestly
service in the Temple, and perhaps this was a trigger for interpreters to
understand that Adam was placed in the Garden/Temple to perform
the priestly duties.6

15 Vv.28-29 address a purely narrative issue, and are therefore beyond the scope of the
discussion here. They have therefore been printed in a smaller font.

16 This interpretation is found explicitly in Gen. Rab. 16:5 (cf. the explanatory notes in
Theodor and Albeck 1996, 149) and the Syriac Cave of Treasures (according to
Bezold 1888, 20, 22 [Syriac], 5* [German]). See the discussions of Anderson 1988,
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In the context of incense in the Garden of Eden, the description
found in the Book of Watchers in 1 En. 24-25; 29-32 is particularly
noteworthy.”” During Enoch's tour of heaven and earth, he sees a gar-
den or orchard filled with aromatic trees. Both the Trees of Life and
Knowledge and the rest of the trees throughout this heavenly garden,
are described as fragrant, including the pleasant odors that combined
to make the Temple incense. The angel Michael explains to Enoch that
the high mountain that he sees, on which the Tree of Life is found, is
none other than the throne of God:®

(24:3) And the seventh mountain (was) in the midst of these, and it rose
above them in height, like the seat of a throne. And fragrant trees encircled
it. (24:4) Among them was a tree such as I had never smelled, and among
them was no other like it. It had a fragrance sweeter smelling than all spic-
es. And its leaves and its blossom and the tree never wither. Its fruit is
beautiful, like dates of the palm trees. (24:5) Then I said: 'How beautiful is
this tree and fragrant, and its leaves are lovely, and its blossoms are lovely
to behold." (24:6) Then Michael answered me, one of the holy angels who
was with me, and was their leader, (25:1) and he said to me, 'Enoch, why
do you inquire and why do you marvel about the fragrance of this tree,
and why do you wish to learn the truth?' (25:2) Then I answered him - I,
Enoch - and said, 'Concerning all things I wish to know, but especially
concerning this tree." (25:3) And he answered me and said, 'This high
mountain that you saw, whose peak is like the throne of God, is the seat
where the Great Holy One, the Lord of glory, the King of eternity, will sit,
when he descends to visit the earth in goodness. (25:4) And (as for) this
fragrant tree, no flesh has the right to touch it until the great judgment, in
which there will be vengeance on all and a consummation forever. Then it
will be given to the righteous and the pious, (25:5) and its fruit will be as
food for the chosen. And it will be transplanted to the holy place, by the
house of God, the King of eternity.'

He subsequently is shown another tree-lined area to the East, contain-
ing the Tree of Wisdom:

(29:1) From there I went to another place in the desert, and I departed to
the east of this mountain range. (29:2) I saw trees <of the field> breathing
fragrances of frankincense and myrrh, and their trees were like nut trees.
(30:1) Beyond these I departed far to the east. And I saw another vast place,
valleys of water, (30:2) in which were aromatic cane like reeds. (30:3) On

205-208; Levison 1988, 92-95; Kugel 1998, 110 (also pp. 120-121 with reference to
general study and observance of the Torah); VanderKam 2007, *148; Kister 2010.

17  For an analysis of the motif of Edenesqe groves of aromatic incense trees in 1 Enoch,
see Grelot 1958; Milik 1958; Tigchelaar 1999, 38—49; Elior 2010, 118-123.

18 The translation of these two passages from 1 Enoch is taken from the base text and
translation provided by Nickelsburg 2001, 312, 320.



The First Patriarchs 85

the banks of these valleys I saw the fragrant cinnamon. (31:1) Beyond these
valleys, I departed to the east. And I saw other mountains, and also on
them I saw trees, from which flowed the nectar called storax and galba-
num. (31:2) Beyond these mountains I was shown another mountain, and
on it were aloe-trees. All the trees were full of ..., and it was like the bark of
the almond tree. (31:3) When they grind this bark, it is sweeter than any
perfume. (32:1) Beyond these mountains, approximately to the north on
their east side I saw other mountains, filled with choice nard and spr and
cardamom and pepper. (32:2) From there I proceeded to the east of all these
mountains, far from them to the east of the earth. And I passed over the
Red Sea and departed far from it. And I crossed over the darkness, far from
it. (32:3) I passed by the paradise of righteousness, and I saw from afar
trees more plentiful and larger than these trees, differing from those — very
large <and> beautiful and glorious and magnificent — and the tree of wis-
dom, whose fruit the holy ones eat and learn great wisdom. (32:4) That tree
is in height like the fir, and its leaves, like (those of) the carob, and its fruit
like the clusters of the vine —, very cheerful; and its fragrance penetrates far
beyond the tree. (32:5) Then I said, 'How beautiful is the tree and how
pleasing in appearance.' (32:6) Then <Gabriel>, the holy angel who was
with me, answered, 'This is the tree of wisdom from which your father of
old and your mother (of old), who were before you, ate and learned wis-
dom. And their eyes were opened, and they knew that they were naked
and they were driven from the garden.'

The foliage in this description, which is explicitly connected to the Gar-
den of Eden, provides the ingredients for the Temple incense offering.
The tradition connecting the Garden and the incense is therefore well-
developed at least a century before Jubilees.

The incense altar was among the Tabernacle and Temple furnish-
ings in the Bible (Exod. 30; 31:8; 35:15; 37:25; 40:5; 1 Chron. 6:34; 28:18;
2 Chron. 26:16, 19); and Exod. 30:7 specifically describes that Aaron the
High Priest offered the incense each morning (and afternoon):

Aaron shall burn on it aromatic incense: he shall burn it every morning

when he tends the lamps.

While in 3:8-14 Adam and Eve served as a legal precedent for all future
Israelites, Adam's offering of incense is a different type of legal trans-
formation of the narrative. By attributing this act to Adam, it succeeds
in transforming him into the first priest in history, a forerunner of Aa-
ron the High Priest. The priestly lineage is thus retrojected back to the
dawn of time. In this sense, Adam is the first of the line of priestly Pa-
triarchs in Jubilees, which can be traced from the dawn of time until



86 Michael Segal

Levi himself.”” The attribution of observance of the commandments to
this early period in Jubilees extends the patriarchal period of Israel all
the way back to creation.

The transformation of Adam into a priest is delayed until the end of
his stay in the Garden, since it is only then, following his transgression
but prior to his expulsion, that he is clothed by 7w nun> ("garments of
skins") and covers his nakedness.? The njny ("tunic") was one of the
priestly garments (Exod. 28:4, 40; Lev. 8:13), although this is admittedly
a general term for a common article of clothing, and not unique to
priests. The concern for covering nakedness, mentioned in Jub. 3:27,
relates in Pentateuchal legislation specifically to the priestly, cultic
functions within the sacred precinct or at the altar:

Exod. 28:42-43:

You shall also make for them linen breeches to cover their nakedness; they
shall extend from the hips to the thighs. They shall be worn by Aaron and
his sons when they enter the Tent of Meeting or when they approach the
altar to officiate in the sanctuary, so that they do not incur punishment and
die. It shall be a law for all time for him and for his offspring to come.

Exod. 20:23:

Do not ascend My altar by steps, that your nakedness may not be exposed

upon it.
It is therefore only after Adam covers his nakedness that he can act as a
priest in the Garden. In my understanding of the passage in Jubilees,
the incense offering of v. 27 must have taken place prior to his expul-
sion, which is described at the end of v. 26. This is emphasized by the
chronological detail that it took place at sunrise on the day of his exit
from the Garden, at the time when he covered his nakedness.2! Moreo-

19 See Kugel 1993, 17-19. The same historical pattern has been identified in the con-
vincing reconstruction of 5Q13 proposed by Kister 2001. Kister demonstrated that
the same historical pattern continued in later *Avodah poems, a conclusion which
would significantly weaken the claim put forth by Elior 2010, 125-130, that this re-
flects a competing model of priestly origins somehow associated with the solar cal-
endar. For the general priestly outlook of Jubilees, see Charles 1902, 73; Testuz 1960,
29-30; Berger 1981, 298; Schwarz 1982, 108-111, 127-129; Wintermute 1985, 45;
Endres 1987, 238-249; VanderKam 1997, 19; Halpern-Amaru 1999, 149-159;
VanderKam 2001, 141-142; Segal 2007, 10-11.

20 The motif of divinely prepared garments for Adam and Eve, and specifically priestly
garments for Adam, continued to develop and play a prominent role in postbiblical
literature; cf. Lambden 1992 (with a discussion of Jub. 3 on pp. 82-83); Ego 1997,
215-216; van Ruiten 2000, 88; Anderson 2001, 117-134; VanderKam 2007, *146-*148.

21 The apparent contradiction regarding the date of the departure from the Garden of
Eden, between Jub. 3:27 (which implies that the expulsion from the Garden took
place on the seventeenth of the second month when combined with 3:17) and 3:32
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ver, the ascribing of the incense offering to Adam only makes sense in

the Garden itself, since as already noted, it is identified with the Tem-

ple, the location of Aaron's twice-daily incense offering. Elsewhere in

Jubilees, one finds similar activity ascribed to Enoch in the Garden:?
(4:23) He was taken from human society, and we led him into the Garden
of Eden... (4:25) He burned the evening incense of the sanctuary which is
acceptable before the Lord on the mountain of incense.

Enoch also functioned in Eden as a priest offering incense, doing so in
the evening, complementing Adam's offering of incense in the morn-
ing.? This behavior is in line with the continuation of the description of
Aaron's responsibilities in Exod. 30:8:

And Aaron shall burn it at twilight when he lights the lamps — a regular in-
cense offering before the Lord throughout the ages.

These motifs have been noted previously; I would like to suggest how-
ever that the full significance of this verse in Jubilees has not been ap-
preciated by interpreters, and in fact, there is a further exegetical moti-
vation for ascribing the offering of incense in the Garden to Adam.
Returning now to a synoptic reading of Jubilees and Genesis, it is
noteworthy that Jub. 3:26 appears parallel to Gen. 3:22:

And the Lord God said, 'Now that the man has become like one of us,

knowing good and bad, what if he should stretch out his hand and take al-

so from the tree of life and eat, and live forever!'

In its original context, this verse essentially confirms the words of the
serpent (Gen. 3:5; Jub. 3:19), that eating from the ¥y 210 ny71 vy would
somehow make Adam and his wife similar to divine beings. This verse
has troubled interpreters throughout history. In what way did they
become "like one of us?" What aspect of humanity changed to make
them divine-like??* When reading Jub. 3 in the past, I assumed that the
rewriter intentionally skipped this verse — perhaps to avoid the mythic
notion that humanity could become divine-like by eating from the Tree
of Knowledge, or perhaps to avoid the even more troubling notion that

(which dates the departure to the beginning of 4th month) is beyond the scope of
this discussion; see Kister 2003.

22 The translation of Jubilees here, as elsewhere throughout this study, is taken from
VanderKam 1989, 28-29. For a discussion of the textual crux and the minor emenda-
tion behind the translation "mountain of incense" (and a summary of scholarship on
this issue), see the textual note in VanderKam's translation. This solution seems the
most likely, although it is not necessary for the general argument proposed here.

23 Levison 1988, 93-94 (related to the acts of the Patriarchs as a group); van Ruiten
1999a, 78-79; idem 2000, 88-89, 106-107; VanderKam 2007, *155.

24  See most recently Kister 2010, 153-155.
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had Adam and Eve succeeded in eating from the Tree of Life, they
would have achieved this transformation completely.? This exegetical
technique is a tried and true method to avoid troubling passages. How-
ever, I would like to suggest a new interpretation of Jub. 3:27, which
also points to a "new" interpretation of Gen. 3:22. Note that according
to the order in both passages, Adam's incense offering is located at the
same point in the story as the God's statement that man (or "the Ad-
am") has become "like one of us" — immediately prior to the expulsion.
Both take place subsequent to Adam and Eve's sin and covering of na-
kedness, but prior to their departure. With this parallel in mind, I
would like to suggest that in Jubilees, God's statement X2 "7 o7R7 17
1nn in Genesis is interpreted with specific reference to Adam's offering
of incense (taking 07X as a reference to Adam and not humanity as a
whole). How does the incense offering in the Garden make him "like
one of us?" A number of texts from the Second Temple period describe
angelic, heavenly incense offerings.?® Thus for example, we find in Tes-
tament of Levi 3:5-6:%7

25 Kahana 1986, 504-515, reconstructed the complex textual transmission and devel-
opment of a tannaitic dispute regarding the interpretation of Gen. 3:22, as preserved
in Mek. R. Ism., Vayehi, 6, demonstrating the importance of a Genizah fragment for
understanding this process. Kahana posits that in the putative original text of this
midrash, Rabbi Pappias's interpretation of the verse was purposely omitted because
it was considered overly bold, engendering R. Agiva's sharp rebuke (see Kahana
1986, 508-510; note also Kister's [2010, 153 n. 70] important correction to the printing
error in Kahana 1986, 508).

26 Elior 2010, 123-125, draws a connection between the incense in Eden and its use by
angels, but does not relate this to the interpretation of Gen. 3:22. She further suggests
(125) that the 13th (and final) song of the Songs of the Sabbath Sacrifice also contains
a reference to angelic incense offerings in the Heavenly Temple. However, there is
insufficient evidence for this conclusion in the extant fragments. The most that can
be concluded based upon the extant material is that the angels present some sort of
offering in the Temple; see the recent discussion of Mizrahi 2011, 42—-48.

27 The translation is taken from Hollander and de Jonge 1985, 136. De Jonge 1953, 48—
49, originally posited that v. 6 reflects the view of the Christian author of the Testa-
ment of Levi, since the Greek expression behind "a pleasant odour, a reasonable and
bloodless offering" avaipaitog mpoodoea, is a terminus technicus used by Chris-
tian authors. He (de Jonge 1975, 259 n. 42) subsequently modified this position, in
light of the studies of Becker 1970, 267-268 n. 6, and Haupt 1969, 34 (this reference is
taken from de Jonge), who demonstrated the Jewish background of this notion, now
positing that T.Levi 3:4-8 in its current form is Christian but incorporates Hellenistic
Jewish elements regarding sacrifice. See the nuanced discussion regarding this verse
in Himmelfarb 1993, 33-35. The broader questions of the relationship between Tes-
tament of Levi and the Aramaic Levi Document and the origins of each one are be-
yond the scope of this discussion.
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(3:5) In the (heaven) next to it there are the angels of the presence of the
Lord, those who minister and make propitiation to the Lord for all the sins
of ignorance of the righteous, (3:6) and they offer to the Lord a pleasant
odour, a reasonable and bloodless offering.

The Greek version of the Life of Adam and Eve (mistakenly labeled
Apocalypse of Moses) 33:2-5 reads (cf. also 38:2):28

(33:2) And she (Eve) gazed into heaven, and saw a chariot of light com-
ing... and angels went before the chariot. (33:3) When they came to the
place where your father Adam was lying, the chariot stood, and the sera-
phim (were) between (your) father and the chariot. (33:4) I myself saw
golden censers and three bowls, and behold, all the angels with frankin-
cense and the censers and the bowls came to the altar and breathed on
them, and the fumes of the incense hid the sky. (33:5) And the angels fell
down and worshipped God, crying out and saying, 'Holy Jael, forgive, for
he is your image and the work of your (holy) hands.'

Similarly in Revelation 8:2-5 (NRSV):

(8:2) And I saw the seven angels who stand before God, and seven trum-
pets were given to them. (8:3) Another angel with a golden censer came
and stood at the altar; he was given a great quantity of incense to offer with
the prayers of all the saints on the golden altar that is before the throne.
(8:4) And the smoke of the incense, with the prayers of the saints, rose be-
fore God from the hand of the angel. (8:5) Then the angel took the censer
and filled it with fire from the altar and threw it on the earth; and there
were peals of thunder, rumblings, flashes of lightning, and an earthquake.

These independent sources confirm the broad diffusion of this tradition
in Antiquity. The notion of angels offering incense is based upon the
assumption that the heavenly and earthly realities mirror one another,
a common notion in texts of the Second Temple period (particularly in
apocalyptic literature). Both the heavenly and earthly priests serve God
through offerings, although the heavenly offerings are limited to in-
cense. The angels thus function as heavenly priests, and the earthly
priests become like angels.

This idea of parallel earthly and heavenly priesthoods is a much

broader notion in Second Temple literature, and is well-attested in

28

The translation here is taken from Johnson 1985, 2:287-289. There is no direct parallel
in the Latin Vita. Dochhorn 2005, 476, posits that the use of incense here (and in
Apoc. Mos. 29) is the result of the limitation on animal slaughter and sacrifice in the
antediluvian period. However, since this is one example of a broader motif, it is
more likely that this is due to the heavenly location of the angelic service, which only
allowed for the use of this more ethereal medium; cf. Himmelfarb 1993, 35.



90 Michael Segal

Qumran compositions, especially the Songs of the Sabbath Sacrifice.?’

The parallel of these two realms is also prominent in Jubilees:
(30:18) Levi's descendants were chosen for the priesthood and as levites to
serve before the Lord as we (do) for all time. Levi and his sons will be
blessed forever because he was eager to carry out justice, punishment, and
revenge on all who rise against Israel.
(31:13) He turned to Levi first and began to bless him first. He said to him:
'May the Lord of everything — he is the Lord of all ages — bless you and
your sons throughout all ages. (31:14) May the Lord give you and your de-
scendants extremely great honor; may he make you and your descendants
(alone) out of all humanity approach him to serve in his temple like the an-
gels of the presence and like the holy ones. The descendants of your sons
will be like them in honor, greatness, and holiness. May he make them
great throughout all the ages.’

Returning now to the original context of Jub. 3, I suggest that the offer-
ing of incense by Adam in v. 27 is actually an interpretation of
Gen. 3:22: 1nan 780 71 0787 77 — Adam has become like one of us, like
one of the angels, by acting as a priest, offering incense within the con-
fines of the Temple on Earth, the Garden of Eden. A similar situation
obtains regarding Enoch, as already noted above — he was taken from
human society and brought to the Garden, where he offers incense.?
There too, I suggest that Enoch does not offer incense merely because
he is a priest, but rather because he functions like an angel. It is a sim-
ple task to demonstrate that Enoch was angel-like - it is already hinted
in Gen. 5:24, "Enoch walked with God; then he was no more, for God
took him,” and developed extensively and explicitly in subsequent
Enochic literature.?! The difference between Enoch and Adam is that
Enoch lived forever — Gen. 5 does not mention his death, but rather
simply that God took him. According to Jub. 4:24, he remains in the
Garden of Eden recording the behavior of humanity until the Great
Day of Judgment, the eschatological turning point at which time the
righteous are rewarded and the wicked punished. In contrast, Adam
does not get to live forever, perhaps because he sinned and ate from the
Tree of Knowledge despite God's warning that he would be punished
by death. He is also therefore not allowed to eat from the Tree of Life,
which would have transformed him into an eternal priest like his de-
scendant Enoch. This would therefore reflect an alternative interpreta-

29 This motif has been discussed by many scholars; see most recently Angel 2010.

30 For a discussion of the portrayal of Enoch in Jub. 4:17-26, see Dimant 1983;
VanderKam 1984, 179-188 (cf. pp. 185-186 regarding his offering of incense in Eden);
van Ruiten 2000, 160-166.

31 Cf. the extensive treatments in VanderKam 1984; idem 1995.
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tion of God's warning in Gen. 2:17: "for on the day that you eat from it"
mnn ma ("you shall surely die"). This verse was the subject of intense
interpretive activity in Antiquity, by those who wished to justify God's
words as true, especially in light of the description of Gen. 2-3 accord-
ing to which the serpent's reassurances to the woman that she will not
die if she eats from the tree (3:4-5) are in fact more accurate than God's
threat.3? According to this interpretation, on the day that Adam ate
from the tree he became mortal. If this interpretation of Jubilees inter-
preting Genesis is correct, then we have succeeded in identifying the
textual trigger which led to the addition of the offering of incense into
the rewritten Garden of Eden story.

Excursus: The Relationship between Jubilees
and the Greek Life of Adam and Eve

I suggest that it can be demonstrated that the Greek Life of Adam and
Eve (= Apocalypse of Moses) is literarily dependent upon Jubilees at
this point.>* In chap. 29 of the Greek version of that composition, it is
recorded that Adam offered incense after his departure from the Gar-
den:35

(29:3) Your father answered and said to the angels, 'See, you are casting me
out; I beg you, let me take fragrances from Paradise, so that after I have
gone out, I might bring an offering to God so that God will hear me.' (29:4)
And they came to God and said 'Jael, eternal king, command that fragrant
incenses from Paradise be given to Adam.' (29:5) And God ordered Adam

32 For a summary of different approaches to this question among ancient Jewish inter-
preters, see Kugel 1998, 94-97.

33 See Kugel 1998, 96-97. If this verse reflects an interpretation of Gen. 2:17, then it
offers a different approach than the one put forth in Jub. 4:29-30. For a discussion of
Jub. 4:29-30, see Segal 2007, 310-311.

34 Dochhorn 2005, 429-432, suggests the same literary relationship based upon other
instances in Apoc. Mos. 15-30 which are dependent upon Jubilees, but without the
argument presented here.

35 Johnson 1985, 285; cf. Latin Vita 43:5 (Johnson 1985, 274). This example has been
discussed by de Jonge and Tromp 1997, 69-70, within the context of a discussion of
the provenance of The Life of Adam and Eve, since chap. 29 is one of a number of in-
stances in this composition in which incense accompanies the liturgy (cf. also 33:4;
38:2 above) as is characteristic of the Christian Church, while no other offerings are
mentioned. They reject this possibility and instead suggest that the use of incense by
Adam and the angels reflects an ancient Jewish tradition, as posited here: "The tradi-
tion that Adam was the first to offer incense probably originated in priestly circles,
as may be concluded from its presence in Jub. 3.27."
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to come that he might take aromatic fragrances out of Paradise for his sus-
tenance. (29:6) When the angels allowed him, he gathered both kinds: cro-
cus, nard, reed, cinnamon; and other seeds for his food. And he took these
and went out of Paradise...

The order of events is similar to Jubilees, but with one fundamental
difference. Instead of offering the incense within the Garden, which
was based upon the notion that the Garden is a reflection of the Tem-
ple, and that Adam functions as a priest therein, this composition de-
scribes that he received the fragrances before being expelled, but only
offered them later on.% The tradition in this form perhaps explains the
origins of the incense in the Temple in Jerusalem, positing that its reci-
pe and ingredients go all the way back to the Garden of Eden, and only
departed from there when Adam was expelled. However, it misses the
exegetical underpinnings of the tradition in its earliest form (Garden as
Temple; Adam as Priest). The origins of the transformation can be ex-
plained rather simply as a misreading of the order of events in Jubilees.
Returning to Jub. 3:26-27, I noted above that v. 27 should be under-
stood as chronologically prior to the expulsion at the end of v. 26.
However, if one reads these two verses as a chronological progression,
then Adam first was expelled and then subsequently offered incense.
This misinterpretation of Jubilees, however, betrays the literary de-
pendence of the Life of Adam and Eve upon it.

Finally, I turn to briefly discuss the third addition to this chapter,
which is also based upon the covering of nakedness:

(3:30) But of all the animals and cattle he permitted Adam alone to cover

his shame. (3:31) For this reason it has been commanded in the tablets re-

garding all those who know the judgment of the law that they cover their

shame and not uncover themselves as the nations uncover themselves.

V. 31 has been the focus of scholars of Jubilees, since it is often cited to
offer historical background for the composition of the book, specifically
as a polemic against nudity in the Hellenistic gymnasium.?” For this
discussion, I will limit myself to the observation that vv. 30-31, which
are marked by the terminology of the legal passages throughout Jubi-
lees, offer a completely different meaning for the significance of the
covering of nakedness. In contrast to the rewritten narrative where it

36 VanderKam 2007, *154, correctly understands that according to Jubilees, Adam
offered the incense before he departed from the Garden, "because, once he leaves
Eden, Adam will not repeat the incense offering." In contrast, Garcia Martinez 1999,
112, posits a sequential reading from v. 26 to v. 27: "Although Jubilees 3:27... explic-
itly locates the first sacrifice of Adam after his expulsion from Eden, there is no
doubt the Garden is presented as a prototype of the temple."

37 Cf. Charles 1902, 29, and many subsequent scholars.
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transformed Adam into an angelic priest, here it is used as a warning
against adopting the behaviors of non-Jews. I have previously investi-
gated many of the legal passages in Jubilees, and their relationship with
the surrounding rewritten narratives, and due to contradictions and
tensions between them, arrived at the conclusion that the passages
marked by specific legal terminology belong to a layer of the book
which I referred to as the "halakhic redaction” of Jubilees.3® I did not
previously address this specific case, but it was analyzed by James
Kugel in his article on the "interpolations” in Jubilees, in which he con-
cluded that vv. 29-31 were added to Jubilees at a secondary stage, since
they offer a different explanation for the covering of Adam's naked-
ness.* While I agree with him that there is tension here between the
two interpretations of the covering of the nakedness, I am not sure if
they contradict each other to such an extent that is methodologically
necessary to pronounce them the work of two separate authors.* I cer-
tainly have no issue with identifying multiple hands within Jubilees,
specifically between the rewritten narratives and the passages marked
with legal terminology (vv. 30-31 here), and would be happy to add
this as another example. However, I do not feel comfortable claiming
that it is a necessary conclusion of this analysis. Nevertheless, since it
fits into the pattern previously identified, I would suggest that this case
can be added as another potential instance of this same literary-
redactional phenomenon.

Fx

The legal implications of the Garden of Eden story can be traced back to
the Hebrew Bible, both within the story itself, and in its canonical
Pentateuchal context. Ben Sira's subsequent identification of this broad-
er contextual connection further uncovers the contours of this concep-
tion. This interplay between law and narrative continued to develop
within the retelling of this story in Jubilees, through a series of halakhic
additions to the rewritten narrative. Careful analysis of one of these
additions, Adam's offering of incense on the morning of his departure
from the Garden, has revealed traces of a lost exegetical motif. The sto-

38 Segal 2007, 45-82.

39 Kugel 2009, 228-230.

40 A number of scholars discuss the multiple aims of this narrative in Jubilees, without
assuming any contradiction between them; cf. e.g. Levison 1988, 106-107 ("Some Fi-
nal Statements").
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ry of the Garden of Eden thus demonstrates the dynamics of composi-
tion and interpretation in biblical and postbiblical literature, and the
identification of these processes offers a window onto the literary crea-
tivity and worldview of Jewish authors in Antiquity.
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The Flood as a Preamble
to the Lives of the Patriarchs:
The Perspective of Qumran Hebrew Texts!

Devorah Dimant

Two Genesis themes have drawn a remarkable number of comments
and even entire compositions from the pens of authors whose works
have been preserved in the Qumran library: the Flood and the lives of
the patriarchs. The story of the Flood and its protagonists, Enoch and
Noah, is reworked in a number of Aramaic compositions,> and is re-
ferred to by several Hebrew texts found among the Scrolls.? No less
popular have been the biographies of the biblical patriarchs, chiefly
Abraham, Jacob, and Levi and his descendants. Several surveys that
review this material from Genesis have been published,* but they are
general descriptions and most were published before the conclusion of
the Dead Sea Scrolls publication process and therefore not all the mate-
rial was available to their authors. In addition, previous surveys do not

1  Some of the research for the present article has been supported by the DFG in the
framework of the Lichtenberg-Kolleg of the Georg-August-Universitit Gottingen,
during my 2010-2011 tenure there. I thank the Lichtenberg-Kolleg and its staff for
providing exceptional conditions for scientific work.

2 For Aramaic works concerning the Flood, see the compilation of Enochic writings in
1 Enoch, the Book of Giants and cols. I-X of the Genesis Apocryphon. On the Gene-
sis Apocryphon, see Bernstein 1999, 206-210; idem 2005.

3 Most of the short Hebrew texts are reviewed here, in as much as they are relevant to
the transition from the Flood to the Patriarchs. Unless otherwise indicated, the tex-
tual editions and translations in the present article are taken from Parry and Tov
2004-2005, with occasional modifications of my own. Not included are Jubilees (see
n. 4) and 1Q19, the surviving fragments of which treat only the Flood and birth of
Noah but do not mention the patriarchs. A few isolated references that do not con-
tribute to the present discussion are also excluded, as well as the work entitled
Pseudo-Jubilees (4Q225-4Q227), the surviving fragments of which produce only sec-
tions about the patriarchs. See the surveys of Bernstein 2001; idem 1999. In addition,
Jubilees is not systematically treated here because it requires a separate study. See
the recent discussion of the Flood in Jubilees by Segal 2007, 103-137.

4  Cf. Bernstein 1999; idem 2001; Eshel 1997; Garcia Martinez 2007. See also Chazon
1997.
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make distinction between Hebrew and Aramaic texts, nor between
sectarian and non-sectarian works, in spite of the notable differences in
language, style and purpose among these groups. So the subject has by
no means been exhausted and specific aspects of it still await further
research. The present article aims at analyzing the relationship of the
Flood to the lives of the patriarchs, as reflected in the various Qumran
texts, in order to better understand the context and meaning of these
episodes and the purpose of the repeated reworking of their details. A
thorough analysis of the subject should cover both Hebrew and Arama-
ic Qumran texts. However, to do so would far exceed the constraints of
the present modest paper. It therefore focuses solely on Hebrew Qum-
ran texts, keeping in mind the distinction between those sectarian and
non-sectarian.® It is hoped that the present discussion will contribute
towards filling the void in the study of these subjects, and will encour-
age similar investigation of the Qumran Aramaic literature, thereby
enabling an accurate comparison of the two.

A survey of the references to the Flood and the patriarchs in explic-
itly sectarian texts reveals very similar treatments related to generic
choices. Thus, the references to the themes under discussion in the Da-
mascus Document II, 14-21 are close to those in 5Q13. Both texts relate
chiefly to sectarian rules for the life of their community and the refer-
ences to episodes from Genesis are brought up as historical precedents
for the purpose of admonition or the teaching of moral lessons.

The pericope from the Damascus Document is best known and
most commented upon.

Damascus Document (Geniza Manuscript A)

1II
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5  For defining Qumran texts as sectarian, see the list of sectarian markers in Dimant
2011.

6  The formulation makes use of the biblical description of the giants as the primordial
inhabitants of Canaan. Such a usage may allude to the tradition recorded in the
Targumim and the rabbinic midrashim that Og king of Bashan, defeated by Moses
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(14) And now, O sons, hearken to me and I will uncover your eyes so you
may see and understand the works of (15) God and choose that which he
wants and despise that which he hates: to walk perfectly (16) in all his
ways and not to stray in the thoughts of a guilty inclination and licentious
eyes. For many (17) have failed due to them; mighty warriors have stum-
bled due to them, from the earliest times until today. Walking after the
wantonness of (18) their heart(s), the Watchers of Heaven fell. They were
ensnared by it, for they did not keep God's ordinances; (19) and their sons,
who were as tall as the lofty cedars and whose corpses were as mountains
as they fell. (20) All flesh on dry land expired and became as if they never
existed, for they had done (21) their (own) will, and had not kept the ordi-
nances of their Maker, until his wrath was kindled against them.®

III

(1) Through it strayed the sons of Noah and their families; through it they
are cut off. (2) Abraham did not walk in it and he was accepted as a lover,
for he kept God's ordinances and did not choose (3) (that which) his (own)
spirit desired. And he transmitted (them) to Isaac and to Jacob; and they
observed (them) and were registered as lovers (4) of God and parties to
(his) covenant forever.

The Flood episode opens with a roster of sinful historical antecedents,
arranged in biblical historical sequence. It identifies the sinners, de-
scribes their offenses and details their punishment. In producing this
list, the author of the Damascus Document follows the model estab-
lished in the Bible's poetic expositions, as seen in Ps. 78, thus adapting
an existing form to its own ideological framework. The sectarian adap-
tation is discernable in the terminology of the admonitory introduction
and the offences. The preface (CD II, 14-17) speaks of "straying in the
thoughts of a guilty inclination and licentious eyes." This is a reference
to the biblical exhortation of Num. 15:29, which is the Qumranite
catchphrase for non-compliance with the Torah commandments as

and the Israelites (Deut. 1:4; 3:1-4, 13; Josh. 13:12), was one of the giants of old who
survived the Flood. Cf. e.g. Tg. Ps.-]. to Gen. 14:13; Deut. 3:11; b. Nid. 61b.

7  The wording follows that of Gen. 7:21-22.

8  The translation, with slight alterations, is that of Baumgarten and Schwartz 1993, 15,
17.
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practiced by the community.® Yielding to one's own thoughts and de-
sires is tantamount to going against the divine will as crystallized in the
Torah precepts. Thus, the Watchers and their giant offspring were
guilty of a comparable crime, for they acted according to "their own
will,"10 disobeying "the ordinances of their Maker." Embedded here is
the idea that God had established certain laws for the antediluvian
world, but that they were disregarded by those sinful generations, an
idea spelled out in 1 En. 106:13-14. Because of this, God in his anger
annihilated them. The Damascus Document applies this definition of
sin and punishment to all the figures named on its list. All sinned by
following their own will in defiance of divine injunctions and were
therefore condemned to annihilation: the Watchers and their giant off-
spring, the sons of Noah, the sons of Jacob in Egypt, the Israelites who
grumbled in the desert, and the inhabitants of Judaea, and probably
also those of the Israelite kingdom (CD III, 1-12).

The first group of sinners, the Watchers and their giant sons, pre-
sents a unique case. For the Damascus Document makes careful distinc-
tion between the sinful "Watchers of Heaven" (anwi »1v1) and their
gargantuan offspring. The Watchers, namely the sinful sons of God of
Gen. 6:2, who mated unlawfully with the women and fathered mon-
strous children, "fell," whereas with the giants it was their corpses that
"fell." The subtle distinction betrays the knowledge of the more elabo-
rate legend detailed in 1 En. 6-11, according to which the Watchers
were punished by being barred from the heavenly abode and impris-
oned in the depths of the earth until the final judgment (1 En. 10:12-13;
14:5), whereas all the giants died. Thus, the sinners involved in the
Flood episode are identified here only with the Watchers and their
giant children, not with mankind. The Damascus Document therefore
reflects the tradition, also attested by 1 En. 6-11, that it was not humans
who sinned before the Flood but the Watchers and the giants. Different
Enochic units present two versions of the manner in which the giants
perished. In the Book of Watchers (1 En. 10:9, 12; 14:6), they died due to
internal strife, whereas in the Animal Apocalypse (1 En. 89:6), as well
as other sources they met their death in the Flood.”? The view of the
Flood as being the giants' punishment seems to be based on applying

9  Compare e.g. CDIII, 19; XIX, 33; 1QS I, 6; 11, 26; V, 4; 1QH? XII, 15-16.

10 Cf.e.g.1QpHab V, 7; 1QS 1, 6-7 (and the comments ad loc. in Licht 1965, 60).

11 The reading >y (a construct plural of the singular v ["angel"; see Dan. 4:10, 20 in
Aramaic]) is the correct one, attested by the corresponding Qumran copy, 4Q266
(4QD?) 2 ii 18, and is probably also the correct reading of the Geniza manuscript A
inll, 17.

12 See Sir 16:7; Wisd. 14:6-7; 3 Macc. 2:4. See the discussion in Dimant 1974, 69-71.
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the word "flesh” ("22) in Gen. 6:3, 13 to these huge beings and associat-
ing it with the demise of "all flesh" ("2 %) in the Flood in Gen. 7:21-22.
The passage in the Damascus Document advances the same interpreta-
tion, since immediately after the "fall of the giants" it quotes Gen. 7:21-
22 (CD II, 19-20). 4Q252 1 1-3 and 4Q370 i 6 adopt the same interpreta-
tion (see below). It seems that the emphasis placed on the wicked in the
Damascus Document list affected the description of Noah. He is not
mentioned in his own right but only as the father of sinful sons. But
when it comes to a list of righteous figures, he has a place of honor, as
seen in 5Q13 1 (cf. below).

But the three patriarchs are patently the exception in the list of sin-
ners compiled by the Damascus Document. In contrast to the destruc-
tion of the sinners, the patriarchs stand out as being righteous and
partners in an eternal covenant with God. The wicked are punished for
their stubbornness with eradication, whereas the patriarchs are re-
warded for their faithfulness and love with an eternal close relationship
with the Divine (CD III, 1-43). So the list presents both the destruction
of the wicked and the survival of the righteous. The real thrust of the
roster emerges in its final component, which refers to the righteous,
who are survivors of the elimination of the sinful generations of the
two Israelite and Judean kingdoms. The wicked generation of the Flood
and the just patriarchs thereby become prototypes of all subsequent
sinners and righteous people.’* Another feature of this typology is the
transition from the sons of Noah to the patriarchs. It conveys the nar-
rowing down of the whole of humanity, which became sinful with No-
ah's descendents, into a single faithful family. However, the Damascus
Document illustrates how this analogy is adduced to emphasize the
dichotomy between the righteous Qumranites and their wicked con-
temporary rivals, both living, according to the sectaries' belief, at the
dawn of the apocalyptic era.

A series of references to historical events is also found in frgs. 1-2
of 5Q13, a badly preserved sectarian text, first edited by Jozef Milik.!5

13 The author assigns the term "lover of" (27X) to the three patriarchs whereas the bibli-
cal tradition applies it only to Abraham (Isa 51:2).

14 The analogy of the righteous Noah who was saved from the punishment of the
wicked in the Flood to the righteous in the final eschatological age is well known
and occurs in non-sectarian texts. Cf. e.g. Apocalypse of Weeks (1 En. 93:4, 9-10);
Matt. 24:38-39; Luke 17:26-27.

15 Milik 1962 (It is re-edited by Schiffman 1994). Frgs. 1-2, analyzed here, have been re-
edited by Kister 2001. As noted by Kister, the two fragments were assembled by
Milik from more than twenty tiny fragments and Milik himself admits to some un-
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As noted by Milik, these two fragments contain a prayer addressed to
God that features a historical survey mentioning Noah, Abraham, Jacob
and Levi;'¢ they differ in content and genre from the other fragments,
which include references to community affairs, such as the annual cov-
enant ceremony in frg. 4, or Belial, mentioned in frg. 5.7 As in the Da-
mascus Document, 5Q13 also sets the historical events in the context of
sectarian ideology. But in 5Q13 they are inserted into a prayer, while
the Damascus Document reworks them into a wisdom admonition.

5Q13 (5QRule)

Frg. 1
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certainty in the combination. It is nevertheless the one used by all previous discus-
sions.

16 Cf. Milik 1962, 182. Schiffman 1994, 132-133, defines this part as a confessional pray-
er.

17 Kister 2001 proposes taking the fragments as two parts of a single column. Frg. 2
does indeed preserve the left end of a column at the end of the sheet, since remains
of the sewing thread that attached the sheet to the following one are still visible.
Frg. 1 has not preserved a margin and therefore comes from the middle of a column.
However, Qumran fragments rarely come from two parts of the same column. The
similar shape of frgs. 1 and 2 and their identical liturgical style suggest that they
originated in two adjoining columns, or perhaps from those in close proximity, de-
pending upon the length of the original scroll and the way in which it was rolled.
The hypothesis that frg. 2 should be fitted into the column of frg. 1 biased Kister's
presentation in several points. Thus, in frg. 1 line 8, Kister reconstructs imnn;i p[rx> nX
and translates it as "Isa]ac you have selected out." However, the restoration of Isaac's
name is hypothetical and rests on the questionable assumption that it follows the
mentioning of Abraham in the attached frg. 2. Because of this problematic restora-
tion, resting on a questionable join, Kister had difficulty in connecting the following
verb nmni to Isaac. While correctly proposing the hif‘il of the root ann (7pinni), he
was compelled to advance the unusual meaning "to select out,” which is inappropri-
ate in the context. See Kister 2001, 139. However, by removing the restoration "Isaac"
and keeping frg. 1 and 2 separate, the more usual translation of the verb nn¥an3 "you
brought to end" is appropriate (cf. Isa. 33:1). It is a sense suitable also for 1QS IV, 20
(7w mn 21 anav), cited by Kister. See Kohler and Baumgartner, 1754. This meaning
fits very well with the context of the previous line 7, referring as it does to the sur-
vival of Noah. Accordingly, the verb must allude to the demise of the living in the
Flood.



18

19

20

21
22

The Flood as a Preamble: The Perspective of Qumran Hebrew Texts 107

¥y wxo 872%[ 5
1 o1 o[7]% *212A anana 6
Jem ninoxa M [ 7
Jem nana pe[ 8
*J&yna Pan o[ 9
1nmay na[ 10
m]no1 17 | oo 11
172 ymxh mawa[ 12
Jo R wR 75%[ 13
9w Y[ 14

Frg. 2
e[ 1
[ 2
[ 3
o[ 4
0i712R3[ 5
YR N°22 Iy 7] 2Py X[ 6
Tx% 19 1m Bane[ 179 nx[ 7
nxes > 2paa) Panama | 8
v lanrind 9
paivanisih| 10
5y Zayiaw| 11
nx[ 12

Frg.3
11 1
17 [ 2
Il 3

Kister restores in[%72]7 ("you separated"”).

This is Milik's original reading. Perhaps he was still able to read the entire word.
However, Schiffman and Kister read :1n9[n3, probably on the basis of the fragmen-
tary and perhaps deteriorated state of the fragment.

Milik restored [*12], Schiffman [*122], Kister [i»], related to his preceding restoration
IR

Kister reads mn [ ("in their covenant").

Kister reads 1Jnya[w ("his oath").
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Frg. 1
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4. Jforever

5. ]with Abraham

6. ]you made k[nJown to Jacob at Bethel

7. Jand Leviyou[ ] and you appointed him to bind
8. ] you chose [the sons of] Levi to go out

9. by their spirit before you

10. ] and after two

11. Joath concerning
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As noted, frgs. 1-2 contain a prayer addressed to God, explicitly men-
tioned in frgs. 1 2. The surviving words mention God's great works in
the past. After recalling the act of creation (1 3—4), Noah is named as the
person selected to be preserved in the Flood (1 7). Perhaps also Enoch
was named in this context.® Line 8 states that the addressee, namely

23 Kister 2001, 139 n. 7, attached the name of Enoch, which appears in the separate frg.
3, to line 5 of frg. 1. However, this combination does not take into account the traces
of characters in the lines preceding and following the mention of Enoch. The frag-
ment should therefore be kept apart. Perhaps it comes from another part of this col-
umn, as suggested by the context.



The Flood as a Preamble: The Perspective of Qumran Hebrew Texts 109

God, wiped out an object whose name has not been preserved but,
given the preceding mention of Noah, the verb seems to allude to the
eradication of humanity and/or the giants in the Flood.?* Frg. 2 names
the patriarchs Abraham, Jacob and Levi.?® In frg. 1, the mention of No-
ah is followed by a reference to the people of Israel (5Q13 1 7, 12). So, in
spite of the fragmentary character of the text, we recognize the same
pattern known from other Qumran texts, namely Noah and the patri-
archs as the chosen genealogy, continued by the people of Israel. As a
prayer, this section brings up historical precedents as a reminder of the
great divine works of the past, as is the custom both in biblical texts
and in other Qumran works. However, the sequence of generations
seems to be construed as a narrowing down selection process. The fam-
ily of Abraham is chosen from among the sons of the righteous Noabh,
whereas Levi is the preferred son of Jacob, Abraham's grandson (2 6-7).
Perhaps a similar context is implied in another small Hebrew frag-
ment:?

4Q577 4

1 20an[
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PP mom wR 1
IR 9197 DX
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1flood [

the Lor]d who rescued them [
al]l that was engr[aved

] all wh[ich

] and he commanded [

S S i e

Jaccording to all [

24 Seen.17 above.

25 The name of Aharon is restored by Kister in 5Q13 2 9; yet the restoration is superflu-
ous since the passage refers only to the patriarchs and to Levi as Jacob's offspring,
but not to the following generations.

26 See Puech 1998, 199.
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It seems that also frg. 7 concerns the Flood since it mentions the "sons
of man" (o7x7 "2 — 4Q577 7 4) and in two places the hif'il of the verb
nnmw (enwal; nwln in 4Q577 7 2, 5).7 But the other small fragments
yield no further details regarding this theme.

A Hebrew sectarian work, which has not been examined in this
context, appears to present another reworking of this series of historical
events. It is a passage from the Prayers for the Festivals, extant in two
fragmentary copies, 1Q34bis and 4Q509 97-98 ii.?¢ This pericope pro-
vides a liturgical adaptation of the historical precedents, and in this
respect is akin to their reworking in the prayer of 5Q13. The passage is
preserved in a fuller form in the cave 1 copy, which is cited here (partly
overlapping 4Q509 97 + 98):

1Q34bis 3 ii 1-8
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[ ]agrea[t] luminary for the appointed time of [
2. [ ] and one must not transgress their laws, and all of them [
[

W

] and their dominion is over all of the world. But the seed of
maln] did not perceive all that you caused him to inherit, and they did
not know you

4. [in a]ll your words, but they acted more wickedly than all (others) and
they did not perceive your great might. Therefore you rejected them
for you do not wish

5.  iniq[uit]y, and wickedness vac? will not be established before you. And
you chose a people for yourself in a period of your favor, because you
remembered your covenant

27  Similarly Puech 1998, 196.
28 See Milik 1955, 154; Baillet 1982, 198-199, reconstructed the fragmentary cave 4 copy
with the help of 1Q34bis.
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6. and You [granted] them that they should be set apart for yourself as
holy from all the peoples, and you renewed your covenant for them by
a vision of gl[o]ry and words of

7. your [spirit] of holiness, by the works of your hands and the writing of
your right hand, to make them know the glorious instructions and the
eternal works.

8. [ []for [th]em a faithful shepherd [ ] poorand[ ¥

This section forms part of the Qumranic collection of prayers for the
festivals.® The historical allusions constitute element of the basic struc-
ture of these prayers.3! The passage probably belongs to the prayer for
Shavuot, the Festival of Weeks, as suggested by the allusions to the
Sinai covenant and to Moses in lines 6-8.2 In fact, two antipodes are
outlined in the passage: there are allusions, on the one hand, to the
primordial creative acts and the sin of mankind and, on the other, to
the election of the people of Israel and the covenant made with them
through the giving of the Torah. Here, too, dual manifestations are
recorded: the sin of primeval generations and the election of Israel.
Although the Flood is not mentioned explicitly, the entire depiction
conjures it up. The first two broken lines obviously refer to one of the
well-known acts of creation, namely the creation of the luminaries
(Gen. 1:14-18). Perhaps the end of line 2, now missing, referred to the
creation of man, whose mastery over the whole world may be alluded
to at the beginning of line 3. That this dominance is attributed to man
rather than to the luminaries is suggested by the following reference to
mankind in the second part of line 3. The use of the general term "man-
kind" (o7& ¥77) in this context shows that it designates a period preced-
ing the existence of the people of Israel, who are first mentioned in line
5. Lines 2—4 speak of a time when mankind lacked an understanding of
God's gifts and words, and acted wickedly thus causing God to reject
them. The combination of motifs clearly points to the generation of the
Flood. As in 4Q370 i 1-3, the prayer evokes perhaps the abundance
granted to the generations before the Flood, who did not appreciate it

29 The translation, with a few changes, is that of Falk 1998, 179.

30 A general description of this collection is provided by Falk 1998, 155-199. For the
place of these prayers in the liturgical literature of the Qumran community, see
Nitzan 1994, 12-13, 23, 71.

31 Cf. the structural analysis of Nitzan 1994, 71.

32 Baillet 1982, 175-215, considered this pericope to be part of the prayer for the Day of
Atonement. Nitzan 1994, 98 n. 33, follows this identification. However, based on
both content and the sequence of fragments, Falk 1998, 162, 178-180, has shown con-
vincingly that the passage belongs to the prayer for the Festival of Weeks.
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(see below). Even though the patriarchs are not mentioned in this text,
the juxtaposition of the wicked humans who preceded the Flood with
the people of Israel conveys the same polarity as that evoked between
the generation of the Flood and the patriarchs.

A more explicit sectarian perspective on the Flood and the patri-
archs is presented by the so-called Pesher on the Periods (4Q180).3 The
pesher survived in a few fragments but frg. 1 preserves most of what is
probably the opening column, since it gives the title of the work
"pesher on the periods" and an introductory section that is appropriate
at the beginning of a work. In addition, the upper right section of this
piece displays a relatively large blank area that is suggestive of the
wide right margin usually left at the beginning of a work. The text is
unique in that it is a pesher on a theme rather than on a particular bibli-
cal passage. However, it seems to follow the generic style of a pesher by
introducing various biblical quotations with the formula "the interpre-
tation of" ("w9) as in frg. 1 7 and perhaps 2—4 ii 7, or with the phrase
"and as for what is written" (2102 W) in frg. 5-6 2, 5.

4Q180

Frg. 1

top margin
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33 The Pesher was first published by Allegro 1968, 77-79, and later re-edited by Milik
1972, 109-126. Milik considered 4Q180 and 4Q181 to be copies of the same work and
published them as a single text. This erroneous view has unfortunately been accept-
ed by many without taking into account the distinct character of each manuscript
and of my criticism of the combination put forward by Milik. Cf. my re-edition and
arguments in Dimant 1979. The text and translation cited below follow this edition. I
subsequently re-edited 4Q181 separately and once again showed its distinct charac-
ter. See Dimant 2009. 4Q180 is therefore treated here as a separate work.
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Frg. 1

Interpretation concerning the Periods made by God, (each) Period in
order to terminate [all that is]

and all that will be. Before he created them, he set up [their] activities
[according to the exact meaning of the Periods]

one Period after another. And it is engraved on the Tablets [ of heaven
according to the sons of man, ]

[according to] @I the Periods of their dominions. This (is) the order of
the so[ns of Noah from Shem to Abraham ]

[unt]il he begat Isaac, the ten [ generations ]
vacat

[And] interpretation concerning ‘Azaz’el and the angels wh[o went
unto the daughters of men]

[and] they [b]ore unto them mighty giants. And concerning ‘Azaz’el
[who led them astray to deceit ]

[to love] iniquity and to cause to inherit wickedness, all [their] Pe[riod
for destruction |

[with zealous] judgments and the judgment of the assembly of [ ]

Frgs. 241
And Abra]m fell on his face
yJour name Abram he

]your name Abraha[m

]said habitation
Frgs. 2-4ii
[ mount ZiJon which is [where] Go[d] of Et[ernity] abides ]
what [ ] beautiful to Lot to possess [ ]
land [ ] vacat? the three men [who]

appear[ed to [Abraha]m at the Oaks of Mamre were angels, [and as
for what]

[he said, 'The out]cry of Sodom and Gomorrah is gr[eat] and their
crime is

very grave; I will go down and see whether (according to) their outcry
which has come

[to me I will inf]lict destruction or not, that I may know.' The interpre-
tation] of this (is) [of all]

flesh which [ and] of every [mouth ]
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9. speaking [disgrace J'And I will see,’ for everything [is engraved ac-
cording to the Period of]

10. [their] desi[gnation for] before he created them he knew [their]
plan[s ]

eter[nity] vacat |

and as for what is wrlitten concerning the land [

it i]s mount Zion, Jerusal[em
and (as for whal]t is written concerning Pharaoh [

]
]
] ajourney of two days [ ]
]
|
] which [ ]

SR i e

From the perspective of the present theme, the particular episodes
commented upon in this pesher are significant: after a general introduc-
tion stating the character of the periods preordained by the Divine be-
fore creation (1 1-4), the text goes on to list specific periods. That it
began with the Flood is evident from the fact that frg. 1, containing the
pericope about the deluge, opens the work. In placing this primordial
cataclysm at the beginning, the Pesher on the Periods resembles the
roster of the Damascus Document and other ancient lists.3* However,
since all the surviving fragments produce episodes from the life of
Abraham, this may have been the major concern of this pesher, as is
also suggested by 1 4-5. However, unlike the lists in the Damascus
Document and the Shavuot liturgy discussed above, these historical
events are not catalogued in a concise series but in a sequence of prede-
termined periods. It appears that each period was introduced by the
term "pesher concerning," as are the first period (1 7) and probably that
of Sodom and Gomorrah (24 ii 7). Yet, essentially the historical
events are displayed in the same sequence in this list, with the Flood in
the first period, and with the emphasis on events related to Abraham.
The original work may have contained other episodes about Abraham's
forefathers or earlier details of his life, such as the journey from Haran,
referred to by the Commentary on Genesis A (4Q252 1-2 ii 8-10; cf.
below) and Pseudo-Jubilees (4Q225 2 i 2). It is, however, worthwhile
noting that the Flood is represented here in an unusual way. It does not

34 See the sources cited in n. 12 above.
35 See the formulation 213 J[wx1 ("and as for whalt (is) written" in 4Q180 5-6 5 and
probably in 4Q180 5-6 2.
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mention the deluge itself, but the evil wrought by the angels and the
giants they fathered with the daughters of men. In fact, this is the only
Qumran text that mentions ‘Azaz'el together with these rebellious an-
gels.? By introducing this name, the Pesher on the Periods evidences
familiarity with the legend that interprets Gen. 6:1-4, according to
which the angels who fathered giants were led by their chief, ‘Azaz'el.
The story is documented in 1 En. 6-11% and referred to in other Enochic
works.® Interestingly, the present pesher chose the version of the leg-
end that names ‘Azaz'el as the leader of the angels rather than
Shemihazah, who is attributed this function in 1 En. 6:3, 7.3 In the
composite sequence of 1 En. 6-11, “Azaz'el, named Asael in the Arama-
ic version of Qumran, is one of the angels' chieftains (1 En. 8:1-2).%
However, in this pesher, the sins of the angels are mentioned whereas
their punishment is only hinted at (4Q180 1 9-10). It may consist of the
punishments specified by the various Enochic sources: the giants perish
by the sword or in the Flood, while the angels are to be imprisoned in
the depths of the earth until their final judgment.*!

The emphasis on the wickedness of the angels may be intended to
enhance the parallelism with the sins of Sodom and Gomorrah, listed in
frgs. 2—4 ii 5-9. For the angels of old as well as the inhabitants of these
cities are guilty of sexual misconduct and both groups are condemned

36 ‘Azaz'el may have been mentioned also in 4Q181 2 1-2. This pericope is probably a
reworked quotation from 4Q180 1 7-8, but the lines are fragmentary. See Dimant
1979, 99-100; eadem 2009, 65-66.

37 The name Asael (7Xov) occurs in one Aramaic copy of 1 Enoch (4Q201 [4QEn? ar] 1 iii
9) and in another with the orthography 7xwy (4Q204 [4QEn€ ar] 1 ii 25, doubtful). But
later versions identify this angel by the name “Azaz'el. On the various traditions re-
garding the angels and the women embedded in 1 En. 6-11, see Dimant 1974, 21-72;
Nickelsburg 2001, 165-181; Bhayro 2005; idem 2006, 163-164; Segal 2007, 109-115.

38 The latest Enochic work, the Book of Parables (= 1 En. 37-71), produces various
references to the two angels. In a list of the angels (69:2), which may represent a dif-
ferent source, Shemihazah opens the list, whereas “Azaz'el closes it. But 54:5 and 55:4
depict the final judgment and punishment of the angels with “Azaz'el as their leader.
2[1]%1v is mentioned in a copy of the Qumran Aramaic Book of Giants (4Q203 7a 6).

39 These references are taken from the oldest sources underlying 1 En. 6-11, chapters
which in themselves form a distinct unit in the Book of Watchers (= 1 En. 1-36). Cf.
the analysis of Dimant 2002.

40 See my detailed analysis of the two versions of the legend in Dimant 1974, 24-72. See
also Segal 2007, 109-115.

41 For the giants dying as the result of internal strife, see 1 En. 10:9, 12. Their death in
the Flood is suggested in 1 En. 89:6. The angels' imprisonment in the depths of the
earth until their final judgment is mentioned in 1 En. 10:12-14; 21:10; 55:4; 88:3.
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to total annihilation.*? In sharp contrast to these iniquitous ones stand
the members of the righteous line, Noah's offspring (reconstructed in
frg. 1 4). But it is chiefly Abraham who is portrayed as being perfect by
way of events in his life: the change of his name (2—4 i), the partition of
the land with Lot (24 ii 2-3) and perhaps the Aqedah (5-6 2—4). The
uniqueness of 4Q180 lies in its stress on the predetermined and dualis-
tic character of these events in the framework of the periods (4Q180 1
1-4; 2—4 ii 9-10). Thus dualism is projected here onto the early history
of humanity and the patriarchs.

It is worthwhile noting that another text, 4Q464, which lacks sec-
tarian markers, nevertheless shares several elements with the Pesher on
the Periods.*® Despite being quite fragmentary, which renders it diffi-
cult to establish the full sequence of the events, the references to the
Flood (4Q464 5 ii**), and to three events from the life of Abraham,
Haran (4Q464 1 1-2), the Covenant of the Pieces (4Q464 3 ii) and the
Agedah (4Q464 6) are recognizable. Frgs. 7-9 deal with various scenes
from the life of Jacob and frg. 10 probably referred to Joseph. The men-
tion of the Flood in a text dealing with the patriarchs is relevant to the
present discussion. Also of interest is the appearance in several Qum-
ran texts of Haran, the Covenant of the Pieces and the Aqgedah, all im-
portant events in Abraham's life. 4Q464 shares references to the Flood
and the Agedah with 4Q180, to Haran, the Covenant of the Pieces and
the Agedah with Pseudo-Jubilees (4Q225 2 i-ii), and to the Flood,
Haran, and the Covenant of the Pieces with 4Q252.45

A unique version of the relationship between the Flood and the
lives of the patriarchs is presented by another Hebrew text, the Com-
mentary on Genesis. It reworks and comments on various incidents
from Gen. 649, thus covering the Flood and significant events in the
lives of the three patriarchs, Abraham, Isaac and Jacob. The work has
survived in four fragmentary copies, 4Q252, 4Q253, 4Q254 and

42 The parallelism between the generation of the Flood and the inhabitants of Sodom
and Gomorrah is an old theme elaborated upon by numerous Jewish sources. Cf. e.g.
Sir 16:7-8; Wisd. 10:4-5; Tosefta, Ta‘an. 2:13; Mekhilta de Rabbi Shimon Bar Yohai
14. 1; Gen. Rab. 39. 6.

43 Published by Eshel and Stone 1995.

44  If the order of the events followed the biblical sequence, this fragment should have
been the first in the series, since it contains the earliest episode.

45 Esther Eshel 1997, 8, also noticed the similar themes treated by these texts. She noted
that 4Q464 and 4Q252 share expansions of topics from Genesis, such as the Flood,
are both interested in chronology and use introductory formulae such as 9nx X2 in
4Q464a or 2103 XD in 4Q252. She also observed some similarity between them and
4Q180.
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4Q)254a.% The largest sections is contained in frg. 1 of 4Q252, which
preserves three consecutive columns, the first two of which are almost
complete. They constitute the beginning of the text as the large margin
preceding the first column is not inscribed.#” The first two columns
introduce the prelude to the Flood, the details of the Flood itself and its
conclusion. The other copies, which survived in a few pieces, also yield
small sections from the Flood story (4Q253 1, 4Q254 1 and 4Q254a 1-3).

4Q252 (4QCommGen A)

Col. I (Frgs. 1, 2)
top margin
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46 Cf. Brooke 1996b, 185-212, 217-236.
47  See the description of Brooke 1994a, 162-163.
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Col. I

[In] the four hundred and eightieth year of Noah's life their end came
to Noah and God

said, 'My spirit will not dwell among humanity forever'; and their days
were determined at one hundred and twenty

years until the time of (the) waters of (the) flood. And (the) waters of
(the) flood were upon the earth wvacat in the year of the six hundredth
year

of Noah's life, in the second month, on the first day of the week, on its
seventeenth day, on that day

all (the) fountains of (the) great deep burst forth and the windows of
the heavens were opened and there was rain upon

the earth for forty days and forty nights until the twenty-sixth day in
the

third month, the fifth day of the week. And the waters swelled upon
the earth for one hundred and fifty days,

until the fourteenth day in the seventh month on the third day of the
week. And at the end of
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one hundred and fifty days the waters decreased for two days, the
fourth day and the fifth day, and on the

sixth day the ark came to rest on the mountains of Hurarat; i[t was the]
seventeenth [da]y in the seventh month.

And the waters continued to decrease until the [te]Jnth month. On its
first day, the fourth day

of the week, the tops of the mountains were seen. And it was at the
end of forty days when the tops of the mountain[s] were visible

[that] Noah [op]ened the window of the ark, on the first day of the
week, that is, the tenth day

in the elev[enth] month. And he sent the dove to see whether the wa-
ters had abated but it did not

find a resting place and came back to him [to] the ark. And he again
waited a[nother] seven days,

and he sent it out again and it came back to him and fresh leaves of an
olive tree were in its beak. [This was the twenty-fourth]

day of the eleventh month, on the first day of the wee[k. And Noah
knew that the waters had abated]

from upon the earth. vacat And at the end of seven fur[ther] days [he
sent forth th]e [dove and it did not]

return again; it was the fi[rst] day [of the twelfth] month, [on the first
day]

of the week. And at the end of thir[ty-one days from sending forth the
dov]e when it did not

return again, the wat[ers] dried up [from upon the earth and] Noah
removed the covering of the ark

and looked and behold[ the surface of the ground had dried up, on the
fou]rth day [of the week] on the first day of the firs[t] month

Col. II (Frgs. 1, 3)

In the six hundred and first year of Noah's life, and on the seventeenth
day of the second month

the earth dried up, on the first day of the week. On that day Noah
went forth from the ark at the end of a

complete year of three hundred and sixty-four days, on the first day of
the week, in the seven(th)

vacat one and six vacat Noah from the ark at the appointed time, a

complete year. wvacat And Noah awoke from his wine and knew
what
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6. his youngest son had done to him. And he said, 'Cursed be Canaan! A
slave of slaves will he be to his brothers.' But he did not

7. curse Ham, but his son, because God blessed the sons of Noah, and in
the tents of Shem will he dwell, ;

8. aland He gave to Abraham his friend. vacat Terah was one hundred
and fo[r]ty years old when he went forth

9. from Ur of the Chaldees and entered Haran. And Ab[ram was
se]venty years old. And for five years

10. Abram stayed in Haran. And afterwards he left [ ] the land of Ca-
naan, sixty[ ]

11. the heifer and the ram and the go[at ] Abram [ ]
12. the fire when it pass[ed) ] hetook [ ]
13. at Ab[ram]'s departure [ ]Canaan [ ]
14. vac[at ]

4Q252 is very different from the texts surveyed above. Compared to the
concise references to past events that are inserted into admonitions,
prayers or pesharim, the present text concerns the biblical text itself,
which it quotes in relatively great detail. The genre of the text has been
debated, with the main issue being how to define the compendium of
seemingly disparate comments on various Genesis pericopae. George
Brooke saw in the compilation a commentary with theological thrust,
whereas Moshe Bernstein has defined it as purely exegetical commen-
tary, aiming at clarifying difficult biblical passages.#® However, close
analysis shows that Brooke is essentially right in arguing that the over-
all idea of the commentary is the gift of the land to the patriarchs and, I
may add, the assurance and protection of their progeny, namely the
people of Israel. This is conveyed by the selection and reworking of the
biblical sources commented upon, as shown below.

As noted by students of this compilation, the comments follow the
biblical order. However in contrast, for instance, to 4Q422 (cf. below),
nothing is said of creation, the Garden of Eden or Adam's genealogy.
The text starts immediately with the prelude to the Flood, in itself an
indication of its specific theological aim. This event is introduced by

48 Brooke has characterized the text as a commentary on Genesis "with paraenetic
historical exegesis," and later as "excerpted commentary." See Brooke 1994a, 178-179;
idem 1996a, 395. Bernstein claims that the comments are theologically neutral except
for the pericopae concerning the Flood (4Q252 1 i-ii) and the pesher on Gen. 49:10
(4Q252 V 1-5). See Bernstein 1994a, 25-26; idem 1994b, 74-78. Garcia Martinez 2007
also favors the view that the text has an overall agenda.
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reworking Gen. 6:3 (4Q252 1 i 1-3). This verse is a traditional crux
interpretum and commentators have debated whether the shortening
of human life to 120 years stated therein is intended for humanity in
general® or only for humans living before the Flood. Most ancient
sources opt for the second option, as does 4Q252.%° For it applies the
number 120 to the years left for mankind until the Flood, as is clear
from the information inserted regarding Noah's age: Noah is said to
have been 480 years old when the divine decision to curtail human life
was taken, precisely 120 years before the Flood (4Q252 1 i 1).5! That the
Flood took place when Noah was 600 years of age is stated by Gen. 7:6.
4Q252 follows this by relating that Noah was 601 years old when he
emerged from the ark following the Flood that lasted one year (4Q252 1
ii 1-5).%2 The fact that the Flood eradicated all of humanity apart from
Noah and his family is also clear in 4Q252 from its statement 1% oxp X2
("their end came to Noah" — 4Q252 I 1), which reworks Gen. 6:13 %3 yp
195 &1 w2 ("the end of all flesh came before me").?* This association is
based on the word ~wa ("flesh"), occurring in both Gen. 6:3 and Gen.
6:13. In other words, 4Q252, as in other ancient sources, linked Gen. 6:3
with Gen. 6:13 and saw in them a reference to the annihilation of these
early generations in the deluge. Here, 4Q252 clearly opts for the version
of the legend that views the Flood as the punishment for human iniqui-
ty, rather than that of the Watchers and the giants. Thus, the juxtaposi-

49  Thus Philo, Quaestiones et Solutiones in Genesim I, 91.

50 Thus the Septuagint to Gen. 6:3 (see the comments of Harl 1986, 125-126); Jub. 5:8
(applying the number to the remaining years of the giants; see Segal 2007, 119-125),
Bib. Ant. 3:2 (see the comments of Jacobson 1996, 1:309), and Josephus, Ant. I, 75.
The same interpretation is advanced by the Targumim (Ongelos, Neofiti, Pseudo-
Jonathan on Gen. 6:3) and rabbinic midrashim (e.g. Mekhilta, Beshalah on Exod. 15:5
[cf. the edition of Horovitz-Rabin 1970, 133]; Gen. Rab. 26.3), which saw in the num-
ber 120 an extension of the time given to mankind before the Flood to repent of their
sins.

51 This is observed by Lim 1992, 291; Bernstein 1994a, 6; Garcia Martinez 2007, 50-51.
However, they did not elucidate the implications of this observation for the meaning
of the entire 4Q252 passage and its effect on the postdiluvian era. Brooke merely re-
marks that the information given regarding Noah's age reflects a concern for "dating
by years." See Brooke 1994a, 166. In a separate article, Bernstein discusses the fact
that 4Q252 replaces the Masoretic Text's N7 ("judge") of Gen. 6:3 with M7 ("abide"),
and concludes that the change reflects a widely disseminated exegetical tradition ra-
ther than a textual variant. Cf. Bernstein 1994c. For other ancient witnesses that
adopted this exegetical option, see the list and discussion in Dimant 1974, 96 n. 273.

52 Here, 4Q252 follows the textual tradition underlying the Septuagint to Gen. 8:13,
which gives the number 601 as Noah's age when the land dried up. The parallel pas-
sage in the Masoretic Text (Gen. 6:13) has no mention of Noah's age.

53 Asobserved by Lim 1992, 291.
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tion of the comments on Gen. 6:3 and the story of the Flood is intended
not only to comment on a difficult biblical passage, but also to desig-
nate the Flood as the punishment on the human sinners of that genera-
tion.

The description of the Flood itself (4Q252 1 i 1-ii 5) follows the bib-
lical account but retains only the portions relating to the timing of its
various stages, supplying their precise dates and days according to the
364-day calendar.>* The author's interest in chronology is further em-
phasized by the omission of all the details unrelated to dates, as ob-
served by George Brooke. He also points out that none of the major
stages of the Flood fall on Sabbaths or festivals.’> Thus, the presentation
of the chronology of the Flood in 4Q252 follows the course of time as
measured in the postdiluvian world, regulated by the 364-day calendar.
Just as a new and permanent natural order is established following the
Flood (Gen. 8:21-22; 9:14-16), represented in 4Q252 by the 364-day
calendar, so also is there a new human race, to be fathered by the right-
eous survivor, Noah. The biblical account records how this original
divine plan is gradually reduced to the choice of a single genealogy,
that of Shem, and to a single family, that of Abraham. According to this
sequence, Noah's drunkenness, Ham's improper act and Canaan's curse
signal the first signs of the deterioration of postdiluvian humanity,
which resulted in the choice of Abraham's righteous genealogy. Al-
though 40252 does not explicate all these biblical ideas, it clearly as-
sumed them since it refers to Canaan's curse, which is incomprehensi-
ble without the biblical context.’ However, by juxtaposing the conclu-
sion of the Flood with the curse on Canaan, and leaving out the
covenant with Noah and the planting of the vineyard (Gen. 8:20-9:24),
the author of 4Q252 indicates that his main interest lies with the Ca-
naan story. This particular concern is articulated by non-biblical addi-
tions and by exegetical traditions also known from non-Qumranic
sources. Citing Gen. 9:24-25, the first part of the Qumranic comment
(4Q252 II 6-7) explains why Ham's son Canaan is cursed for his father's
misdeed. The explanation refers to the divine blessing of Noah's sons
(Gen. 8:17), which cannot be undone.’” But the second part of the peric-
ope (4Q252 II 7) quotes only three words from the blessing that is at-

54 The author's efforts to resolve the difficulties created by imposing the 364-day calen-
dar on the chronology of the Flood are surveyed by Garcia Martinez 2007, 51-54.

55 See Brooke 1994b, 40; idem 1994a, 166-167.

56 Brooke notes correctly that the truncated biblical references suggest that the readers
were familiar with the full biblical context. See Brooke 1994a, 165. Cf. n. 67 below.

57 The same explanation is offered, for instance, by Gen. Rab. 36.7, cited by Bernstein
1994a, 10.
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tached to the curse: aw *2x2 12w ("and He will dwell in the tents of
Shem" — Gen. 9:27a). As noted by others, abbreviating the quotation by
omitting the reference to Japhet renders God the subject of the verb 1ow»
("will dwell") as well as of the two preceding verbs (?%p, 7712).5 That
God is the subject of this verb is also clear from the following phrase, of
which God is the subject, 127% 077287 11 ¥R ("a land he gave to Abra-
ham his friend" — 4Q252 1II 8, based on 2 Chron. 20:7%°). The syntactical
connection of this phrase to the previous 15w aw *%nx21 ("and in the
tents of Shem he will abide") is rightly defined by Bernstein as standing
in apposition and explain(s) the poetic idiom aw *%7x ("tents of Shem").5
Thus the "tents of Shem" as a poetical reference to the abode of Abra-
ham's forefather is equated with the "land given to Abraham," namely
Canaan. In addition, the phrase 112> ow *%7x21 ("and in the tents of Shem
He will dwell") takes up Gen. 9:27 with a significant change. By placing
the "tents of Shem" before the verb, the reverse order of the Masoretic
Text, and by omitting the biblical reference to Japhet, the "tents of
Shem" acquires a unique significance. Additionally, as noted, the verb
1ow "will dwell” is applied to God and not to Japhet. Thus, God himself
is said to abide in Shem's tents, equated here with the land given to
Abraham.

Applying Gen. 9:27 152> to God is not unique to 4Q252. It is found
in other ancient witnesses, such as Jub. 7:12 as well as Tg. Ong. and Tg.
Neof. to this verse.*! Perhaps 4Q252 saw in the verb 12w a specific allu-
sion to the future Tent of Meeting or temple, since the verb 12w is used
in this context by various biblical passages.®? Of special interest in this
connection is the blessing given to Benjamin in Deut. 33:12: 1pv° 1 77
nva? ("the friend of God dwells in security").®® The similarity of several
elements in Deut. 33:12 to the formulation of 4Q252 II 7-8 is notable:
' TT/MaaR; Pw/1owe. So, in addition to 2 Chron. 20:7, 4Q252 may also

58 Cf. Brooke 1994b, 41; Bernstein 1994a, 12.

59 7anx onnax yr2 manm ("and You gave it [i.e. the land] to the progeny of Abraham your
friend").

60 Cf. Bernstein 1994a, 11. Garcia Martinez 2007, 54-55, argues that the only concern of
the pericope is to equate the Tents of Shem with the land given to Abraham. But this
equation has wider implications for the specific pericope and the text as a whole.

61 Asnoted by Bernstein 1994a, 12 n. 39.

62 Num. 35:34; Joel 4:17, 21; Ps. 135:21.

63 Later rabbinic commentaries understood this verse as an allusion to the fact that the
Jerusalem temple was built within Benjamin's territory. Cf. e.g. Sifre Deut. § 352; b.
Menah. 53b; Abot R. Nat. B, 43. This is probably the context also in 4Q522 9ii 8, a
fragment from the Apocryphon of Joshua citing Deut. 33:12. The fragment raises the
question why Joshua did not install the Tent of Meeting in the proper place, namely
Mount Zion in Jerusalem. Cf. Dimant 2003, 191-192.
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allude to Deut. 33:12. If so, the syntactical equation of the "tents of
Shem" with the land given to Abraham, connected as it is to the curse
of Canaan, is intended to explain and justify the transference of this
land from the wicked descendants of Noah to the righteous offspring of
Shem, a land destined to become the sacred dwelling of God. Subse-
quent episodes mentioned in 4Q252 are also selected around the theme
of the gift of the land and the promise of progeny to the patriarchs: the
departure of Abraham from Ur to Canaan (4Q252 II 8-10), the Cove-
nant of the Pieces (4Q252 II 11-12), the annihilation of the wicked Sod-
om (4Q252 III 1-6), the Agedah (4Q252 III 6-9), Isaac's blessing to Jacob
(4Q252 1II 12-14), and the Jacob's final blessing to his sons (4Q252 IV-
VI).

As noted above, some of the episodes match those selected by
4Q180. In both texts the wickedness preceding the Flood and the Flood
itself are mentioned, together with a covenant with Abraham (4Q180 2-
3 i), the sins of Sodom and Gomorrah (4Q180 2-3 ii) and probably the
Agedah (4Q180 5-6 1-4). So, as stated by Brooke for 4Q252 1-2, "while
not overtly a moral exhortation, it provides the justification for those
that use Noah and the flood typologically to exhort and admonish."s

The foregoing survey reveals an interesting generic variety within
sectarian texts that rework the theme under consideration. Admoni-
tions and prayers formulate the biblical material in concise lists of his-
torical events. The aim of such rosters is to introduce a sequence of
sinners or righteous figures. All the lists discussed here record the cir-
cumstances of the Flood as the first instance, and most of them also
include the events of the patriarchs' lives. This is the case in Damascus
Document II, the Rule (5Q13), the Festival of Weeks liturgy (1Q34bis 3
ii), and the Pesher on the Periods (4Q180). While each text reworks the
theme from its own particular perspective, all of them introduce man-
kind on the eve of the Flood as models of wickedness and the patri-
archs as models of righteousness. It appears that, with slight variations,
the same list underlies all the Qumranic texts, as well as other sources
outside Qumran.®® However, the unique aspect of the texts authored by
the members of the Qumran community lies in their view that the
wicked and righteous of ancient times prefigure the dichotomy be-
tween the evil and the just of their own era. In this way, the model of
the primordial sinners and righteous forms part of the dualistic system
that constitutes a major component of the sectarian ideology. This may
account for the fact that all the lists begin with the Flood, rather than,

64 Thus Brooke 1994b, 40.
65 Cf. the list of sources in n. 12 above.
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for instance, the sins of Adam or Cain. It may be due to the special in-
terest evidenced by the Qumranites for this episode and its circum-
stances. However, an additional motive may be connected to the fact
that the Flood was a cosmic catastrophe that affected a large group of
humans. As such, it fitted the analogy to the wicked in later history, in
particular to the final cataclysmic period at the end of history.

A different perspective is apparent in the Commentary on Genesis.
As a compendium of biblical citations and comments, it reworks the
biblical material through detailed quotations and notations, selected
from a particular theological angle. On the whole, the Commentary on
Genesis presents a neutral text, in which the notations on the 364-day
calendar (4Q252 I) and the sectarian pesher of Gen. 49:10 (4Q252 V 1-5)
are isolated sectarian features. It appears that this neutral stance is re-
lated to the commentary genre adopted by this work, in contradistinc-
tion to the paraenetic sectarian lists. Hence, the relationship between
the Flood and the patriarchs as presented through the specific perspec-
tive of this work, namely that Abraham and his family are the right-
eous heirs of Noah in the renewed world.

It is therefore of interest to note the biblical reworking in another
text that interprets biblical passages from Genesis but lacks sectarian
markers. An example of this kind is offered by the Admonition Based
on the Flood (4Q370).

4Q370 is a single fragment preserving parts of two consecutive col-
umns that is dated to around the middle of the first century B.C.E.%¢ Of
the first column, only the section concerning the Flood has survived.
The second column contains an admonitory homily, which suggests
that the Flood is inserted into a paraenetic context. The text freely re-
works the biblical story, and occasionally weaves specific biblical locu-
tions into its fabric.5”

4Q37011-9

Wwawn 171
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AP R onxn

66 Cf. Newsom 1995, 85-97. The edition below is that of Newsom with several readings
from the edition of Feldman 2007, 58.

67 Feldman 2007, 72, proposes the following list of allusions: Gen. 6:5, 12; 7:11, 22-23;
9:12-15; Exod. 15:10; Deut. 8:10; Isa. 24:18-20; Jer. 48:6; Amos 2:14; Pss. 104:13, 28;
145:16; Ecclus. 11:3. Garcia Martinez 2007, 43, remarks that the text is written for
readers who are familiar with the biblical story. Note Brooke's similar comment in
regards to 4Q252 (see n. 56 above).
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[And] he crowned the mountains with pro[duce and] poured out food
upon them. And

'shall eat and be satisfied

(with) good fruit he satisfied everyone: whoever performs my will,’
said G[o]d,

'and let them bless my [holy] name. But look! they have done what is
evil in my eyes,' said God. And they rebelled against God in their
d[ee]ds.

And God judged them according to [al]l their ways and according to
the thoughts of the [evil] inclination of their heart. And he thundered
against them with [his] might. [And] all the

foundations of the ea[rth trlembled, [and wa]ters broke forth from the
depths. All the windows of the heavens were opened, and all the
de[pths] overflowed [with] mighty waters.

And the windows of the heavens p[our]ed forth rain. [And] he made
them perish in the flood [ ]all of them for it crossed over[ .

Therefore everything whi[ch was on] dry ground was [wiped out,]
and mankind, and [beast and all] birds, every winged thing, d[ie]d.
And the gi[an]ts, too, did not escape.

And [ ] his [s]ons in the ar[k ] and God made [ and ] his bow
he set [in the cloud so] that he would remember the covenant

[ And never again would] the waters of the deluge
[come (upon the earth)] for [destruction; and] the tumult of the waters
[would not be lo]osed.

Jthey made

[ ] and skies [ ] for waters [ ]
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The second half of this fragment, lines 4-10, offers a description of the
Flood itself. But the first three lines deal with the type of sin that
brought such a calamity upon humanity. The antediluvian age is char-
acterized as having special natural bounty and affluence. This appears
to be an interpretation of the biblical tradition that a close tie existed
between man and the earth, which was severed by the sins of Adam
and Cain. The same relationship is suggested by the Qumran passage,
albeit developed in a different way. According to the present text, the
earth before the Flood was blessed with special fertility, an idea that
may be inferred from the story of Gen. 2.

Interestingly, the Qumran passage states that originally the over-
flowing natural bounty was given to w91 %5, an expression that, taken
from the Biblical description of the creation, must designate all living
beings. In contrast, the following phrase can refer only to mankind,
since it avers that "whoever performs my will, will eat and be satisfied
and let them bless my [holy] name." Since the phrase is a quotation of
the divine directive, it presents a precept laid down by God for the
entire creation. In other words, the bounty of the earth was given to
every living being, but to mankind it was granted on condition of their
compliance with God's will and the blessing of his name. The Flood
generation did what was evil and spurned God's directive, revealing
their rebellious nature and contempt for the divine precept.®

Taking up the formulation of Gen. 7:22-23, line 6 depicts the Flood
as the punishment on mankind for this sin, namely complete annihila-
tion. Interestingly, in a non-biblical addition the same line specifies that
the gibborim (o’[M2]x7), the heroes of Gen. 6:4, also died in the cata-
clysm. The heroes are undoubtedly the giants, fathered by the angels,
the Watchers who went to the daughters of men, the interpretation of
Gen. 6:1-4 adopted by most of the ancient traditions, both Jewish and
Christian. Although the text here does not mention the Watchers, the
reference to the heroes is a clear allusion to the episode.®” Here, the

68 A similar understanding of the sins committed by the Flood generation, with an
emphasis on the fruitfulness of the earth at the time, is recorded in later rabbinic tra-
ditions. Cf. e.g. Mekhilta Beshalah, § 2, interpreting Job 21:10; Sifre Deut., § 43 on
Deut. 11:15. Perhaps there is an allusion in 4Q370 to the later Jewish practice of recit-
ing the blessing after meals in the superlinear words "they will eat and be satisfied,"
as well as the following line 2. For the wording evokes Deut. 8:10: "when you have
eaten and been satisfied you must bless the Lord" (71%% 1 nX n>1 nyawy n7oK), a
verse that was taken to mandate blessing God after a meal (cf. e.g. Tosefta, Ber. 7:1;
Mekhilta Bo, § 16), and Ps. 145:16, which was later incorporated into the formal
blessing after the meal. See the comments of Feldman 2007, 74-79 esp. n. 258, with
additional references.

69 Contra Bernstein 1999, 211, who claims that the Watchers are not referred to.



The Flood as a Preamble: The Perspective of Qumran Hebrew Texts 129

giants meet their end in the Flood, a tradition also shared by 4Q252 I 1-
3 (see the discussion above). Of special interest is the fact that the de-
scription of the Flood in lines 3-5 uses terms taken from the future de-
mise of the earth in Isa. 24:18-20. In fact, the Isaianic text itself borrows
elements from the depiction of the Flood, suggesting that the nexus
between the Flood and a final cataclysm is already established in this
prophecy. If so, the reuse of these elements in 4Q370 attests an ac-
quaintance with the parallelism between the Flood and the eschatologi-
cal end, a recurring motif in Qumranic and other contemporary sources
(cf. the discussion above).

Col. II of the fragment consists of an exhortation regarding the cor-
rect direction to take. Inserted into such a context, the story of the Flood
in the first column seems to provide a negative example to be avoided.
That an exhortation is indeed the main purpose of the text is also sug-
gested by the great similarity between several lines of the second col-
umn (4Q370 II 5-9) and another text with admonitory overtones, 4Q185
1-2 i 13-ii 3.7 Thus, 4Q370 introduces the Flood generation as the pro-
totype of the wicked in the first column, and indicates the way of the
righteous in the second column. Even though the Flood is not connect-
ed here with the patriarchs, the sharp contrast between the sinful and
the righteous is apparent here.

The reworking of Gen. 6-9 in another Hebrew text, Paraphrase of
Genesis and Exodus (4Q422 1-7 i-ii), closely follows the biblical text
albeit with considerable omissions.” This text summarizes the biblical
account of the creation, the Garden of Eden and the Flood. Since these
events occupy the first three columns and, according to the first editors,
there is only one column following, the selection is limited. In Esther
Chazon's opinion, it is intended to stress the sin-punishment cycle. She
observes a similarity between this selection with its theological thrust,
to the first prayer in the work Dibre Hamme'orot (4Q504 8-9). In her
judgement, the attribution of the evil inclination in the present text
(40422 1 1 10-12) to the sin of Adam and Eve, juxtaposed as it is to the
Flood, suggests that the antediluvian sins were also triggered by the
same cause.” But here, also, admonitory tones are clear.”? However, the

70 See the comparison of Newsom 1995, 90; Feldman 2007, 89-90. Feldman suggests
that the similar lines in 4Q370 and 4Q185 are best explained by assuming that the
two reworked the same source, now lost. For a new edition of 4Q185, cf. Lichten-
berger 2002.

71 Cf. Elgvin and Tov 1994. See also the analysis and comments of Feldman 2007, 96—
146.

72 Cf. Chazon 1997, 15-17.
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patriarchs are not included in the historical antecedents, probably be-
cause only sinful acts serve as examples.

In conclusion, the picture emerging from the above survey illumi-
nates the close link between the Flood and the lives of the patriarchs.
The patriarchs are presented as the righteous replacement for the wick-
ed antediluvian humans and the sinful postdiluvian offspring of Noah.
They also signal the narrowing down of righteousness and law to that
abiding in a single family, and later to a single group of people, the
Qumranites themselves.

Finally, it should be noted that the texts discussed above are decid-
edly different from the narrative depictions of the Flood in two other
Hebrew texts, namely the Book of Jubilees and the so-called Book of
Noah fragment (1Q19, 1Q19bis). Perhaps not by chance, both display a
close connection to the narrative elaborations found in the Qumran
Aramaic literature, namely the Genesis Apocryphon, 1 Enoch and the
Book of Giants. These Aramaic texts elaborate on the biblical materials
in great detail, in a manner known only in Jubilees and not in other
Hebrew texts from Qumran. Clearly, the Aramaic texts draw on differ-
ent literary traditions and genres, and therefore both Jubilees and the
Book of Noah should be discussed together with the Aramaic narrative
accounts. However, a detailed analysis of the themes of the Flood and
the patriarchs in the Aramaic texts is beyond the scope of the present
article; they merit examination independent of the Hebrew presenta-
tions of the same subject. Still, we may note that concerning the Flood
the sectarian texts appear to have been influenced by the elaborate nar-
rative reworking of the Aramaic texts, chiefly 1 Enoch and probably
also the Book of Giants. The Genesis Apocryphon, Aramaic Levi Doc-
ument, Visions of Amram and the Testament of Qohat all relate to the
patriarchs, and such wide treatment necessitates a special analysis.

Another aspect that merits attention is the fact that the emphasis on
both the Flood and the patriarchs has significant parallels in historical
apocalypses such as the Apocalypse of Weeks (1 En. 93:1-10; 91:11-17)
and the Animal Apocalypse (1 En. 85-90), both written in Aramaic and
forming part of the Enochic compendium, known from both Qumran
and non-Qumranic evidence. These two works share many motifs with
the sectarian literature, and thus should be added to the many links
that connect these Aramaic works to the writings of the Qumran com-
munity.

73 Bernstein 2001, 75, stresses the clear "'wisdom' or didactic aspect." He sees a similari-
ty between 4Q370 and 4Q422 I, for in both "man manifests ingratitude to divine
blessing." Ibid, 76; Chazon 1997, 15-16.
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This short survey is able to outline only a selection of the themes re-
lated to the Flood as a preamble to the lives of the patriarchs. Short as it
is, it points to both the differences and the similarities between the var-
ious groups of works present in the Qumran library, and may thus
teach us more about the genesis of the sectarian literature as well as
that of non-Qumranic works, and their intimate relationship to the
biblical corpus.
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The Flood as a Preamble
to the Lives of the Patriarchs:
The Biblical Perspective!

Reinhard G. Kratz

In the preceding paper Devorah Dimant presented the reception of the
flood story in the Dead Sea Scrolls. One of the ideas behind our of our
DFEG-project 'The interpretation of the Book of Genesis in the Dead Sea
Scrolls," is to search for possible connections between the various text
corpora (Bible and Dead Sea Scrolls) that go beyond the pure citation
and can be discerned in the flow of the tradition and perhaps also with-
in the biblical material itself. In this paper I will address two questions:
1) Are there similar interpretation processes in the biblical material
itself?
2) Is there any relationships between the interpretation of the bibli-
cal material in the Dead Sea Scrolls and the interpretation within
the biblical material itself to which the Scrolls refer?
The paper comprises two sections: In the first part, I will deal with the
story of the flood itself; in the second part, I will consider its reception
in the books of the Prophets. There is actually nothing new for me to
present concerning the biblical texts themselves or the many problems
they raise. Rather, I will attempt to look for features, expressions and
concepts and ask whether there are perhaps certain tendencies and
dynamics of interpretation within the biblical material that indicate
how the biblical texts were received and interpreted in the Scrolls.

1. The Story of the Flood

It is well known that the story of the flood can be traced back to Meso-
potamia. The Sumerian flood, Atra-Hasis and the eleventh tablet of the

1 I would like to thank Anselm C. Hagedorn (Berlin) for the translation and Janice
Karnis (Haifa) for the final editing of this article.
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Gilgamesh epic testify to the precursors of the story.? Already here we
can observe the first step in the interpretation or rewriting of the bibli-
cal material.> What is particularly striking — apart from the different
names of the heroes, number of gods and many other details - is the
fact that the Mesopotamian versions provide only superficial reasons
for the flood or no reasons at all. The noise of human beings irritated
the gods, in particular the god Enlil, and led to the decision to destroy
mankind. Accordingly, the Atra-Hasis epic provides certain measures
for birth control following the flood: demons that increase infant mor-
tality. In this way, the boundaries between humans and gods are rede-
fined. Humans are created to serve the gods and should reproduce in
order to do so, but they should not become so numerous that the rest of
the gods is disturbed and the balance between the gods and humans is
upset.

In some ways, the biblical version of the flood is a continuation, if
not a "rewriting," of the Mesopotamian precursors since the themes in
the Mesopotamian versions have undergone a certain transformation:
God's "rest" (Gen. 1), the work of man, which here serves to provide
sustenance for himself and not for the gods (Gen. 2-3), and the increase
in population, which here is highly desirable (ya%7-nx w22 127 1M9).
However, the reasons for the flood are also mentioned: the "wicked-
ness" of mankind, the evil heart (2723 ¥1 P71 127 nawnn ¥°-521) and the
"violence" or bloodshed (onn). Thus, the responsibility for the flood is
transferred from the gods to man. While in the Mesopotamian tradition
the gods disagree regarding mankind's fate, the biblical tradition intro-
duces an ethical distinction between the righteous man and the sinner,
confronted by the one God. The biblical tradition thus highlights an
aspect that is mentioned only briefly in the Mesopotamian parallels.
Here, the god Enki raises the objection that the flood is affecting the
sinners and the righteous alike (the problem of Gen. 18 is already here),
and brings about its end. In the biblical story of the flood, it is the dis-
tinction between a righteous man and the rest of mankind that triggers
the flood and presents the crucial factor that determines not only the
biblical tradition, but also the postbiblical reception of the flood story.

The absorption and transformation of the Mesopotamian material
in the biblical tradition is thus in itself part of the process of reception
and interpretation. However, such a process can also be observed in the
biblical material itself. Critical scholarship made a distinction between
two literary layers in the biblical account, the so-called priestly and

2 Noort 1999.
3 Kratz [in print].
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non-priestly versions. Depending upon which analytical model one
takes, either we are dealing here with two originally separate sources
(or documents), or with two literary layers, one of which is dependent
upon or reacting to the other. I personally incline towards the second
model and consider the priestly version of the flood to be the older text,
which was supplemented by the non-priestly text.* Whatever the case,
the literary differentiation comes from the fact that we find various
reasons for the flood and various ways in which the connection be-
tween primeval and patriarchal history is described. I would like to
point out three main features that are important here.

The first aspect is contained in the stories of Adam and Eve (Gen.
2-3), Cain and Abel (Gen. 4) and the Tower of Babel (Gen. 10-11). In all
of these stories, mankind's existence is presented in its ambivalence: the
field work, reproduction, the tense relationship between two brothers
and lifestyles and the division of mankind into various peoples with
different languages. All this describes the world as it is, with all its cul-
tural achievements and the hardships that these achievements bring
with them. In Gen. 24, hardships are traced back to a curse of God
(3:14, 17; 4:11: 71R) in response to man's transgressions. The various
curses contrast with the blessing of Abraham (7712) with which the pa-
triarchal history is initiated in Gen. 12 (vv. 1-3). The primeval history is
here the preamble to the patriarchal history and expresses that life, as it
is, is cursed and dependent upon the blessing of the God of Abraham,
Isaac and Jacob. This is probably the oldest concept and is, as far as I
can see, rarely seen in postbiblical reception.

A second feature is found in the so-called priestly text. Here, God's
blessing runs through the whole story from primeval history (in Gen. 1,
5 and 9) to Abraham's calling in the patriarchal history (in Gen. 17). The
blessing applies equally to all mankind as well as to Abraham and his
descendants. It seems that the priestly text is closely connected to the
concept of cursing and blessing and adds a new category: God's cove-
nant (n"12). Postbiblical reception has heavily orientated itself on this
concept (cf. 4Q370, 4Q252).

In the priestly text, however, the flood interrupts the story of the
blessing; the reason for this is the phenomenon of onr "violence, blood-
shed" that occurs suddenly and triggers the decision for a flood (Gen.
6:9-12). Instead of life's ambivalence under God's curse there is a con-
trast between the state of 781 210~ in Gen. 1 and the emergence or
existence of onn in Gen. 6. Between these two opposing states, the
population increase of Gen. 5 occurs, which is a consequence of the

4  Kratz 2005, 250-259. See also Bosshard-Nepustil 2005.
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blessing in Gen. 1 (repeated in Gen. 5:2 anX 7127) but which has appar-
ently led to massive bloodshed. After the flood, creation (Gen. 1) is
confirmed in Gen. 9:1 with the blessing (12°nX) m1"nX 277X 7127) as well
as with the command to increase (yIR7-nX 211 1271 119). But in addition
to this, the Noahide laws are issued, which seem to be in reaction to the
onn phenomenon and also alter the vegetarian rules listed in Gen. 1.
The covenant with Noah, with the rainbow as its sign, seals this ar-
rangement as everlasting. Of importance for postbiblical reception is
the fact that a law existed for all mankind even before Mosaic times and
the revelation of the law at Mount Sinai.

In the priestly writing, the covenant also forms the bridge between
primeval and patriarchal history (Gen. 9 and 17), but the content dif-
fers. In addition to the promise of land and progeny, the covenant in
Gen. 17 contains God's promise to be the God of Abraham and his de-
scendants: TR W 29K 12 Nt (Gen. 17:7). The sign of the cove-
nant is the circumcision, another law. At this point, it is again clear that
the priestly text contrasts with the (older) non-priestly concept and
reinterprets it. The relationship between primeval and patriarchal his-
tory is not characterised by the contrast between curse and blessing, but
by continuity. Like Noah in Gen. 6:9, Gen. 17:1 states that Abraham
should be "perfect" (o»n m) and walk "with" or "before" God
(m~72ana oonoxanR Gen. 6:9; °19% 790073 Gen. 17:1), which was later inter-
preted as the observance of the law. In both cases (Gen. 9 and 17), bless-
ing (7712) and the promise of increase (127 179) appear, and in both cases
a covenant is set up. Ishmael is also granted the blessing and the prom-
ise of increase in Gen. 17 (v. 20); even the promise of Gen. 12:2 (Twyx
273 "19) should be fulfilled in him (773 3% 1nnn). However, the cove-
nant applies solely to Isaac, Abraham's descendant from Sara.

The third feature is found in the non-priestly text of the flood story
and, again, introduces a new category: the evil heart (7 12% nawnn 2%>=50
o2 ¥7). The difference is seen most clearly in the prologue and epi-
logue to the flood in Gen. 6 and 8-9. While the priestly text reports on
cause and outcome, the non-priestly framework allows an insight into
the innermost reflections of God's heart, which lead to the flood. Here,
man's evil heart is the cause of the flood (Gen. 6:5-8) as well as the rea-
son for God's decision to never again stage a flood (Gen. 8:21-22). The
flood story thus gains an anthropological dimension, which also
changes the relationship to God: man is and remains incapable of being
"perfect and righteous" and of "walking with God" as did Noah and
Abraham. The evil heart in Gen. 6:5 is certainly a reflection of the
knowledge of good and evil in Gen. 2-3 (¥ 210 n¥7?) and was probably
understood as the anthropological precondition for the transgressions
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in Gen. 2-6, including the angel marriages in Gen. 6:1-4 and the blood-
shed (onm) in Gen. 6:11. It is this feature that almost regularly appears in
the postbiblical interpretations presented in the preceding article by
Devorah Dimant (CD II:16; 4Q370 I:4; 4Q422 1 I:12).

In summary: The story of the flood has gone through a long inter-
pretation history. During the course of this history, various aspects
were grafted onto the material; major influences on the interpretation
of the story and the construction of the transition from primeval to
patriarchal history were the curse and blessing, God's covenant and the
evil heart. In particular, man's evil heart, which causes the sin, has oc-
cupied later traditions. It is, however, the drive and dynamics of inter-
pretation within the biblical text itself that lead to the extrabiblical tra-
dition.

2. The Reception of the Flood Story in the Prophets

In the Prophets, we encounter the name of Noah in two places: Ezek. 14
(vv. 14, 16, 18, 20) and Isa. 54 (v. 9). In Ezek. 14, Noah is mentioned as
an example of a righteous man, along with Daniel and Job; only they
escape judgement. However one explains this grouping together with
Daniel and Job, with Noah there is a clear allusion to his being the hero
of the flood, in which he was saved by his righteousness. Implicitly,
therefore, the judgement mentioned in Ezek. 14 is paralleled with the
flood.

This correspondence is made explicit in Isa. 54 (vv. 9-10): the turn-
ing from judgement to the salvation of Zion is compared to the days of
Noah. The point of comparison is God's "oath" not to allow another
flood (Gen. 8:21-22 and 9:8-17). The formulation recalls the making of
the covenant in Gen. 9 (vv. 8-17): instead of the "waters of the flood" (*»
Pam7) in Gen. 9 (vv. 11, 15), Isa. 54 speaks of the "waters of Noah"
(m™n); instead of the "everlasting covenant” in Gen. 9:16 (2w n»3),
there is reference to a "covenant of my peace" ("m?% n73). In changing
the "everlasting covenant" to the "covenant of peace," it seems that
Ezek. 37:26, in which the two designations appear side by side, was
influential (see also Ezek. 34:25 and Num. 25:12).

Isa. 54:9-10 is an addition to the promise of salvation in vv. 7-8,
which is connected by several keywords (ann ,70m ,q%¥p). The addition
affirms the promise of the previous verses but changes the perspective
slightly. Vv. 7-8 are stating that for Zion the (brief) period of anger is
now over and the time of compassion and "everlasting grace" has be-
gun. Recalling the days of Noah, however, is an assurance that God
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will not be angry and withdraw his grace even if the "mountains may
depart and the hills be removed." In this way, a future event is an-
nounced that is comparable to the flood and the wrath of God. The
flood and wrath are thus paralleled.

Noah's name, therefore, stands on the one hand for righteousness
and on the other for preservation in an upcoming judgement, which is
more or less directly equated with the flood. Both these meanings are
also frequently encountered in the Apocrypha (Tob. 4:12; Sir 44:17;
Wisd. 10:4) and in the Dead Sea Scrolls.

In other places, the relationship between the flood and judgement is
not connected to Noah's name but implied by a literary quotation. As
my first example, I will refer to Amos 8:2 and Ezek. 7:2, 6. In both plac-
es, we encounter the phrase "the end has come" (v X2), which reminds
us of Gen. 6:13: "And God said to Noah: I have determined to make an
end of all flesh" *19% X2 72795 yp n12 o°n2x MR (other occurrences are
Jer. 51:13 and Lam. 4:8 with a suffix).

Rudolf Smend has already surmised that in Gen. 6 the fourth vision
of Amos is cited and the "end" of Israel announced by the prophet is
transferred to "all flesh," i.e. the entire living world, and relocated in the
past of the primeval history.® If such a dependency exists, then there is
much to be said for the direction proposed by Smend. In Amos 8, the
"end" (yp) results from a play on the words "summer harvest” (y°p 219)
in the vision; here, we can observe the genesis of reference to the "end,"
while Gen. 6:13 uses the expression (X2 ... Y?) as a matter of course.

Whether the visions of Amos in Amos 7-9 are authentic and dated
to the 8th century BCE is a controversial issue in research. Some see this
as a later supplement in which the earlier oracles in Amos 36 are radi-
calised.® Whatever the case may be, the visions clearly present the
prophecy of doom in its strongest form. Images of a catastrophe of
cosmic proportions — locusts devouring the "primeval ocean" D¥n~nx
727 (Amos 7:4) — are deployed in order to make clear that the time of
forgiveness and God's regret concerning his decision to destroy every-
thing is over and the time of the "end" for the people of Israel has come.
For anyone with both Amos 8 and Gen. 6 in front of him, it was easy to
conclude that the announcement of the "end" in Amos 8 had something
to do with the "end" in the flood story, and thus flood and judgement
correspond to one another.

That this was indeed the case and that someone reading both pas-
sages did relate them to each other can be seen in Ezek. 7. Here, the

5  Smend 2002.
6  Kratz 2011; different Hadjiev 2009.
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expression "the end has come, it has come the end" (ypn X2) is taken up
and repeated in various ways. The text is very difficult and confusing
and is probably not a literary unit. It starts with the introduction to an
oracle "to the land of Israel" in v. 2a (yp 2x7t» nnx®) followed by an
oracle on "the end of the four corners of the earth" in vv. 2b—4 (yp7 X2
TR N1I3 [¥29R] NyaR-9Y) and an oracle on "the end of the inhabitants of
the earth/the land" in vv. 5-9 (y7&7 2w 9% ... X2 vp). The two sections
are full of repetitions; the second section apparently should clarify to
whom the first section in vv. 2—4 is addressed (both are addressed to a
2nd pers. fem. sg.). However, the use of the word 77X in conjunction
with the expression 7P X2 or X2 yp is common to both sections. As with
the "violence" (onn) in Ezek. 7:11, 23, this seems to reflect the flood and
Gen. 6:13, regardless of whether it refers only to the land and inhabit-
ants of Israel or, as in the case of the flood, to the whole earth.

After all, one can conclude that already in the Bible the announce-
ment of judgement is set in a relationship with the flood. If one asks
how later readers interpreted this relationship and understood the jux-
taposition of the "end" in the flood and in the Last Judgement, then
there are two possible options: as an analogy between the primeval and
the end times, or as successive epochs. Both options appear in postbib-
lical literature. The second option plays with the notion of the term
"end" (yP) and interprets it as a concept for "time, epoch." This under-
standing is already implied in Ezek. 7 and is found later in Daniel in its
completed form. The first option, the analogy between the primeval
and end times, necessitates similar details concerning the two disasters,
which have not yet been observed in the examples discussed so far.

However, there are examples for this option that provide a connec-
tion between the two events. The best known is the adaption of the
motives for the flood in Isa. 24-27.7 Here, the connection to the flood
story is also made by literary allusion. The three most obvious allu-
sions, mentioned in all commentaries, are:

1) the "everlasting covenant" (271¥ n*12) in Isa. 24:5 from Gen. 9:8-17:
09 N°72 1997 PR 1991 NN 172V AW AN 0T PIRM

For the earth was defiled under its inhabitants; because they transgressed
teachings, violated laws, broke the ancient covenant.

7  Hibbard 2006, 56-69.
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2) the "windows of heaven" (211m1 m27R) in Isa. 24:18 from Gen. 7:11:
TR 701 WY NI DN MAIRD

For sluices are opened on high, and earth's foundations tremble.

3) the "shutting of the door" (772 n?7 M0) in Isa. 26:20 from Gen. 7:16:
QUT™NAYTY YAT0YA3 "3 T2 PN9T 301 TN X2 My T

Go, my people, enter your chambers, and lock your doors behind you.
Hide but a little moment, until the indignation passes.

The abundance of more or less direct allusions suggests that the scenar-
io of the eschatological judgement in Isa. 24-27 is patterned on the
model of the flood story, or at least should be read in relationship to it.
It begins with the rain (Isa. 24:18) and ends with the salvation of the
righteous ones (Isa. 26:1-4) who have hidden themselves behind closed
doors (Isa. 26:20). Even though the course of judgement differs in de-
tail, the model of the flood story forms the framework.

So obviously here a correspondence or equivalence of primeval and
end times is in mind. But the question arises of how, after the promise
of the "never again” (7w &%) in Gen. 8:21-22 and 9:11, 15, a repeat of the
disaster can be at all possible? In Jer. 33:19-22, this "never again" of the
primeval history is used in order to confirm the covenant with David
and the Levites. Here, however, the catastrophe that occurred at the
beginning of the world seems to be repeated at the end of days. Erich
Bosshard, who investigated the reasons for the flood in Isa. 24-27, has
set up an attractive hypothesis that suggests that this question is an-
swered in Isa. 24 by a particular interpretation of Gen. 8:22.8

N2 XY 72991 2V 9 7R O Y VR YT PORT 0000 TV

So long as the earth endures, seedtime and harvest, cold and heat, summer

and winter, day and night shall not cease.
Bosshard believes that in Isa. 24 a seasonal cycle of a year, one which
orientates itself on the seasonal data given in Gen. 8:22, will run from
winter to winter. In the withering of the earth in Isa. 24:4(-6), he finds
summer, in the grieving wine and the absent celebrations in v. 7-12,
autumn, in the harvest of olives and the gleaning in v. 13, late autumn,
and in the opened windows, the rain in v. 18, winter. From this,
Bosshard concludes that in vv. 1-3 (scattering of the inhabitants, emp-
tying of the earth) there is an allusion to the seeds in winter and the
first harvest in spring. If Bosshard is correct, then the authors of Isa. 24

8  Bosshard-Nepustil 2005, 248-259.



The Flood as a Preamble: The Biblical Perspective 143

have interpreted the promise in Gen. 8:22 in this way: although the
yearly cycle, as promised and confirmed by Jer. 33:19-22, will not be
suspended, it now has the purpose of bringing a cosmic disaster to
mankind again, corresponding to the one-year flood in Gen. 6-9. Even
the alternation between day and night, the last measurement of time in
Gen. 8:22, is, in Isa. 24:23, considered with the polarity of that which is
"white" (moon) and that which is "hot" (sun), and will be a witness of
judgement.

In this way, the flood, as it were, recurs in the eschatological
judgement, yet without nullifying the promise in Gen. 8:21-22. The
reason for this is given in Isa. 24:5, again with a reference to the story of
the flood: mankind has broken the "everlasting covenant" of Gen. 9 and
violated the laws associated with it. By doing so, the basis for the prom-
ise of "never again" (1w X?) in Gen. 9 (vv. 11-15) no longer exists. In Isa.
24:23, besides the breaking of Noah's covenant, there are allusions to
the covenant of Moses in Exod. 24, which is conveyed as the prevailing
standard for the period following the judgement on Mount Zion. In this
way, the subject of the law plays a role in the reception of the flood
story, and in the later traditions it features more and more prominently
in the story of the flood itself (for instance in 4Q370, where Isa. 24 is
cited in the context of the flood, like Amos 8:2 in Gen. 6:13).

3. Conclusion

I began by posing two questions. The first question can be answered
clearly in the affirmative: even in the Bible itself we encounter the phe-
nomenon of reception and interpretation, and in fact right from the
beginning. Both the absorption and transformation of Mesopotamian
traditions regarding the flood and the creation of the biblical version in
Gen. 6-9, in which at least two literary layers and concepts can be dis-
cerned, are due to inner-biblical reception and interpretation. In addi-
tion, examples of this reception were also found in the books of the
Prophets. The opposite case, in which the prophets act on the flood
story, such as in the reference to Amos 8:2 in Gen. 6:13, can also be ob-
served. In most cases, we encounter these inner-biblical references in
literary supplements that align the traditions with one another or ex-
plain one tradition by using the other.

The second question posed at the beginning can also be answered
in the affirmative, albeit with qualification. The process of the emer-
gence and reception of the flood story in the Bible does not display
uniform development, a fact that is evidenced in the Dead Sea Scrolls,
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which display great diversity in their reception and interpretation of
the biblical account. Rather, we encounter different starting points in
the literary-historical development within the Bible, which influenced
the Dead Sea Scrolls: the various reasons for the flood, which already
assumes an inner-biblical discussion, the many attempts to pinpoint
evil, the role of the law in antediluvian times, the relationship between
primeval and patriarchal history and, not least, the relationship be-
tween the primeval flood and eschatological judgement. It is precisely
these points that are absorbed into the Dead Sea Scrolls and considered
further.

Of course, the authors of the Dead Sea Scrolls certainly did not con-
cern themselves with the literary-historical development of the Bible.
They received the statements exactly as they had been handed down,
and they had to make sense of them themselves. Nevertheless — and
this is what concerns me here — the literary history shows the text-
critical scholar that the Dead Sea Scrolls did not arrive at their interpre-
tations by chance. Rather, the reception and interpretation of the bibli-
cal material in the Dead Sea Scrolls is from our perspective a further
step along the path of interpretation that was already being followed in
the Hebrew Bible itself. And this path was, in many cases, already lead-
ing in the same direction as that pursued by the Dead Sea Scrolls.
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Sodom and Gomorrah:
From the Bible to Qumran!

Roman Vielhauer

The biblical narrative of Sodom and Gomorrah in Gen. 18-19 has left
but little trace in the Qumran manuscripts.? Of the twenty-three or
twenty-four biblical manuscripts that, according to the Revised Lists
provided by Emanuel Tov, offer passages from the book of Genesis,?
only two contain remnants of Gen. 18-19: 2QGen (2Q1) frg. 1 attests to
several words and word fragments from Gen. 19:27-28, and 8QGen
(8Q1) frgs. 2-3 present parts of Gen. 18:20-25.# Both manuscripts are
penned in accordance with the masoretic textual tradition,’ as far as
might be deduced from the very fragmentary extant text.

1 I would like to thank Franziska Ede (Gottingen) for preparing the English version
and Janice Karnis (Haifa) for the final editing of this article.

2 Cf. the overview in Tigchelaar 2004.

3 Tov 2010, 113-114; cf. idem 2002, 167-168; Lange 2009, 37-54; Ulrich 2010, 779. The
difficulties with regard to determining the exact number of Genesis manuscripts at-
tested at Qumran stem primarily from the uncertain evaluation of 4QGenh
(4QGen 8). In the initial edition by Davila 1994, 61, the four fragments combined un-
der 4QGenM were attributed to four different manuscripts: 4QGent!, 4QGen"?,
4QGen"r2, and 4QGenMtite, The first two are still today considered discrete Genesis
manuscripts. However, no consensus has been reached regarding 4QGenhraa and
4QGenttite: Ulrich 2010, 779, considers 4QGenhraa to be a Genesis manuscript, Tov
2010, 113, views 4QGenMtitle as such, while attributing 4QGentrar to a different work.
Indeed (and probably more aptly), 4QGent-rara has been republished in the DJD se-
ries (Eshel and Stone 1995, 217) as frg. 1 of 4Q464 (4QExposition on the Patriarchs).
In his Revised Lists, Tov 2010, 113-114, — differing from the earlier version in DJD
XXXIX (2002, 167-168) — also subsumes three of the so-called Reworked Pentateuch
texts (4Q158, 4Q364, and 4Q365) under the Genesis manuscripts. Tov's evaluation,
however, will most likely not represent the final statement on the issue; for this dis-
cussion, cf. Lange 2009, 37-43, and the literature indicated therein.

4  First edition by Baillet 1962, 4849, 147-148. The text is now readily available in the
edition of Ulrich 2010, 9.

5  The only deviation from the Masoretic Text is the supralinear addition of 2277 n]x
following mwyn (Gen. 18:25) in 8Q1 frgs. 2-3, 5.
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In addition, references to the Sodom and Gomorrah tradition are
encountered in 4Q172 (4QCommentaries on Unidentified Texts), 4Q177
(4QCatena A, 4QMidrash on Eschatology® or 4QEschatological Com-
mentary B), 4Q180 (4QAges of Creation A or 4QPesher on the Periods),
and 4Q252 (4QCommentary on Genesis A).® As a first step, these will
be examined with regard to their understanding of the Sodom and
Gomorrah tradition (§§ 1-4). Thereafter, the aspects included in the
biblical tradition that might have fostered the understanding provided
in the above manuscripts will be verified (§ 5). We will commence with
4Q172.

1. Sodom and Gomorrah in 4Q172

John Allegro combined fourteen fragments under one siglum, 4Q172,
the handwriting of which, according to him, showed similarities to
4Qplsa A, 4QpHos A and B, and 4QpPs A. However, as he was unable
to directly identify these manuscripts with any of these pesharim, he
chose to designate them as "Commentaries on Unidentified Texts."” As
this particular type of handwriting is not restricted only to the above
texts in cave 4, the fragments combined under 4Q172 do not necessarily
have to be ascribed to one of these pesharim, but could be part of a
different work or of a different genre entirely.

A reference to the tradition of Sodom and Gomorrah is encountered
in 4Q172 frg. 4°

6  The names of Sodom and Gomorrah are further attested in 1QIsa? (Isa. 1:9, 10; 3:9;
13:19 with minor textual variations), 3Q14 (3QUnclassified Frgs. ar) 8, 2 (only
o007 is preserved), and 1QapGen ar. Within the Genesis Apocryphon, the re-
working of Gen. 18-19 is missing. As the paraphrasing of the manuscript breaks off
with Gen. 15:4, it is only speculative whether the narration represented in Gen. 18-19
was included in the missing sections or whether it was left out deliberately (as fa-
vored by Loader 1990, 124-125, with reference to the lack of anticipatory remarks on
the wickedness and destruction of Sodom within the reworking of Gen. 13); for the
discussion, cf. Tigchelaar 2004, 48-50.

7 Allegro 1968, 50-51, pl. XVIIL, in the first edition of the fragments. Corrections and
additions: Strugnell 1970, 218-219; cf., further, the editions by Horgan 1979, 263-266
(textbook, 59-60); Charlesworth and Elledge 2002.

8  Cf. already Strugnell 1970, 218.

9  Text and translation follow Tigchelaar 2004, 51, with slight modifications.
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4Q172 (4QpUnid) 4, 1-6

T 135 33[
(M)ahnma 2wl
|miavRnubl

Jes @3 nw[

] vacat 0239[
152 more[

AN G = W N =

] thus, and they fornicated against him [
] of deceit in the squ[are(s)

] iniquity of Gomorrah [

] burning. And also [

] their heart. vacat [
1. yty bl

SR T i e

The fragment consists of six lines, each with only one or, at best, two
legible words. In line 1, 2 can be detected with relative certainty, fol-
lowed by either Juny or, more likely, Junn "and they fornicated against
him."° 5y with the article (line 2) is attested solely within the S tradi-
tion, appearing in phrases such as 7wm nnx71 mmn "the spirits of truth
and of deceit," 2wn m77n "the generations of deceit" (both 1QS III, 19),
or 2w *wiR "the men of deceit" (1QS 'V, 2, 10; VIII, 13; XI, 17). The fol-
lowing word could be either derived from the verbal root of n12 "they
fled," or be part of a construction with the preposition -2. In the latter
sense, Eibert Tigchelaar suggests reading maJini2 "on the squares."!
The same preposition and noun combination, yet in the singular, is
found in Gen. 19:2 in the context of the Sodom narrative. In line 3, the
words 7y Mo can clearly be identified. Whether mb represents the
feminine verbal form meaning "Gomorrah was insolent" or, more like-
ly, the noun "iniquity" remains uncertain. Since Gomorrah is never
encountered by itself, a parallel phrase including its counterpart Sodom

10 The last word can neither be Jany (Allegro 1968, 50; Strugnell 1970, 218) nor ]Jov>
(Hasselbalch 2011, 112). PAM 40.579 clearly shows the last three letters to be Jun or
]1n, preceded maybe by ¥ or n (cf. Tigchelaar 2004, 51). The reading Jmn is furthered
by the observation that 71 is never construed in connection with the preposition oy,
and only once (Ps. 73:27) with the preposition 1.

11 Tigchelaar 2004, 51.
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might have complemented the line.’? The term n 12 "burning" in line 4
is reminiscent of the calamitous fate of Sodom and Gomorrah. Line 5
seems rather general and line 6 is just as difficult to identify.!?

The only comprehensive interpretation of 4Q172 frg. 4 to be at-
tempted so far is by Trine Hasselbalch. In her view, "frg. 4 could be
some sort of paraphrasing interpretation of Hosea ..., utilizing a refer-
ence to Zephaniah for its own interpretative purposes."!* John Strugnell
had already contemplated an interrelation of frg. 4 with the book of
Hosea, if tagged with a question mark.?> In this regard, he referred to
the accusation of harlotry, characteristic of Hosea, in line 1 and the
"burning” in line 4, which evokes the image of the fiery oven in Hos. 7.
Trine Hasselbalch further adduces the form 023% "their heart," also en-
countered in Hos. 7.1¢ In addition, it might be pointed out that even the
tradition of Sodom and Gomorrah is of some importance in the book of
Hosea: In chapter 11, Ephraim and Israel are compared to Admah and
Zeboim, the two cities located at the Dead Sea, which according to
Deut. 29:22 share the fate of Sodom and Gomorrah. The Hosean pas-
sage draws terminologically on the verb 7577 (nip‘al) "overthrow," which
is encountered frequently within the tradition of Sodom and Gomor-
rah.'”” However, it is now used in a positive sense and related to God's
change of heart, his renunciation of wrath.

What causes me to refrain from considering 4Q172 frg. 4 "some sort
of paraphrasing interpretation of Hosea" is the fact that the book of
Hosea is not necessarily the source of all the above references. It is true
that the accusation of harlotry is a characteristic feature of Hosean the-
ology, but it is also used in the book of Jeremiah and in
Deuteronomistic theology in general. The lion's share of attestations is
found in the book of Ezekiel, primarily in chapters 16 and 23.® The
form 0127 "their heart” is encountered only once in the book of Hosea,
yet another twenty-four times within the Hebrew Bible and another
twenty times within the Dead Sea Scrolls. Finally, the term nay12
"burning” in line 4 naturally could refer to the fiery oven in Hos. 7:4.
However, it seems more likely to assume an affiliation of the term with

12 As an example, Tigchelaar 2004, 51, mentions a70 nxur based on Lam. 4:6.

13  Tigchelaar 2004, 51, reads *n°x7[ as the first word in line 6. The first letter, however, is
very uncertain. The reading 2°n°x°[ by Hasselbalch 2011, 112, is likely a misprint.

14 Hasselbalch 2011, 112-117, quotation p. 114.

15 Strugnell 1970, 218.

16 Hasselbalch 2011, 112.

17 Cf.e.g. Gen. 19:21, 25, 29; Deut. 29:22; Am. 4:11; further, Seybold 1977, 458.

18 Cf. Kithlewein 1971, 519-520.
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the Sodom and Gomorrah tradition provided in the preceding line.
Possible antecedents might then be wx "fire" or n9x "brimstone" as a
punishment for Gomorrah's iniquity."

Similar arguments might be used against Trine Hasselbalch's sug-
gestion that there is a reference within 4Q172 frg. 4 to the book of
Zephaniah. According to Hasselbalch, the phrase iy m» "the iniquity
of Gomorrah" draws on Zeph. 3:4, a reproach against the prophets in
Jerusalem, as only there within the Hebrew Bible is the uncommon root
mo* encountered in the — albeit broader — context of a statement on
Gomorrah, which comes in the wake of the oracles on Moab and Am-
mon in Zeph. 2:8-11. With regard to content, Hasselbalch assesses the
combination of allusions to the books of Hosea and Zephaniah as fol-
lows: "the negative qualities of Ephraim and the fate of Gomorrah were
transferred to a particular group of people within contemporary Jewish
society in Jerusalem."?! However, in my view, following this line of
argument would lead to a different reference than Zeph. 3: in Jer. 23,
the false prophets are — in a literal adoption of Hos. 6:10 — first com-
pared to Sodom and Gomorrah in v. 14 and then, in v. 32, accused of
nno "iniquity”. However, it might be worth considering whether the
scanty data provided by the fragment allow for such far-reaching in-
terpretive conclusions; in light of the extremely fragmentary character
of the text, a more modest approach might be in order.

The only definite reference to Scripture within 4Q172 frg. 4 is the
mentioning of Gomorrah in line 3. The "burning" in line 4 might also be
understood within the context of the Sodom and Gomorrah tradition as
a reference to the destruction of both cities. Gomorrah's misconduct is
described by the word 11, the meaning of which cannot be determined
unequivocally.?? Due to the massive loss of text, the iniquity being re-
ferred to cannot be ascertained. 9w "deceit" (line 2) and 131 "to fornicate"
(line 1) are mentioned explicitly. The latter might indicate a sexual mis-
conduct. Yet, the word also occurs in the figurative sense of "fornicating
against God," which seems to be implied in 4Q172. However, an inter-
relation with the statement on Gomorrah in line 4 cannot be postulated

19 Cf. Tigchelaar 2004, 51. Regarding wX and n»si in the context of the destruction of
Sodom and Gomorrah, cf. Gen. 19:24; Deut. 29:22. The verb 72 referring to Sodom
and Gomorrah is, however, not attested biblically. Yet it might be represented in
Jub. 36:10, following the reconstruction of 4Q223-224 2 ii, 52-53, by VanderKam and
Milik 1994, 107.

20 The root 1Mo is only attested in Gen. 49:4; Judg. 9:4; Zeph. 3:4, and Jer. 23:32 within
the Hebrew Bible.

21 Hasselbalch 2011, 116-117.

22 Cf. the different suggestions by Greenfield 1978; Hoop 1997; Lange 2001.
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with certainty. Thus, with regard to 4Q172 it can only be construed that
the tradition of Sodom and Gomorrah was indeed adopted. Exactly
how it was understood remains obfuscated by the fragmentary nature
of the text.

2. Sodom and Gomorrah in 4QCommentary on Genesis A

Six fragments have been preserved of 4QCommentary on Genesis A,
4Q252, which can be attributed to six consecutive columns. There is a
high probability that this constitutes the overall number of columns
included in the original scroll, which can be dated paleographically to
the second half of the first century BCE.?> The commentary deals with
selected passages from the book of Genesis; it has been disputed among
scholars whether the compilation consists of statements on a common
theme, say the possession of land,** or simply a list of unconnected
comments®. Given the poor preservation of the scroll, a definite con-
clusion is unlikely ever to be reached.

A reworking of the Sodom and Gomorrah tradition is encountered
in 4Q252 I1I, lines 2—6:26

40252 (4QCommGen A) III (1, 3, 4, 5), 2-6

axn an[my 1awaR wy 2
ooy [ AR YA 3
"I 0737 DR[VAN 182 ]33 4
hikriah R saenl el Jaw x¥» K17 oKX 5
mown o[ Jo xw1 o0y 6

[ Gomo]rrah and also

3.  this city[ ] righteous ones

I [will] not [(Gen. 18:317?) the sinn]ers, they alone shall be ut-

terly destroyed (Deut. 13:16)

23 Cf. Brooke 1996 in the first edition of the entire text provided by him; cf., further, the
edition by Trafton 2002.

24 Favored by Brooke 1994b; idem 1994c; cf. also Kister 1993, 287-289; Frohlich 1994;
Tzoref 2011.

25 Favored by Bernstein 1994a; idem 1994b.

26 Text and translation follow Brooke 1996, 201-202, with slight modifications.
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5. and unless there is found there (Gen. 18:32)[ and all] which is found in it
(Deut. 20:11) and its booty (Deut. 13:17)

6. and its little children (Deut. 20:14), and the rest .| [forever
(Deut. 13:17).

Of the two chapters that constitute the narrative in Genesis, God's dia-
logue with Abraham discussing the fate of Sodom in Gen. 18:16-33 was
singled out. In this regard, the phrase x? »>ux "I [will] not" in line 4,
which follows the mentioning of the °p>7x "righteous ones" at the end
of line 3, likely assumes God's intention — repeatedly encountered in
Gen. 18 — to spare Sodom, should there be found a certain number of
righteous people. The conditional sentence "and unless there is found
there" in line 5 serves as an introduction to the alternative intent to
destroy the city should the minimum required number not be met. In
contrast to the biblical depiction, which in multiple repetitions aims to
gradually reduce the minimum number of righteous people, the author
of 40252 seems to be interested solely in the outcome of the conversa-
tion: Should a minimum number of righteous people be found in the
city, Sodom will survive (lines 3-4); if not, she will be destroyed
(lines 5-6).

As Menahem Kister, Moshe Bernstein, and George Brooke have
shown compellingly in a series of articles, the phrasing of the an-
nouncement of annihilation is based on Deut. 13:13-19, the law of the
sacrificial ban for the idolatrous city.”” The terms o1 "utterly destroy”
at the end of line 4, 55w "booty" with a third person feminine singular
suffix at the end of line 5, and 07w "forever" in line 6 are encountered
tellingly in the same order in Deut. 13:16-17. In this regard, the refer-
ence to Deut. 13 is appropriate in the tradition of Sodom and Gomor-
rah. In both texts, a differentiation among the town's population is ad-
dressed and in both texts a thorough examination serves to prove the
entire population guilty. Accordingly, the annihilation has to be total.
In both cases, it is expressed through the term wx "fire." Besides
Deut. 13, Deut. 20:10-18, encountered within the context of the
Deuteronomic laws of warfare, may have influenced 4Q252 (cf. the
phrase 72 Xgn37 [721 "and all] which is found in it" in line 5 as well as the
combination of %%¥ "booty" and v "little children" in lines 5 and 6).% In
both texts from Deuteronomy, the ban is considered only for those cit-
ies chosen as part of Israel's inheritance by the Deity. This might imply

27 Kister 1993, 288; Bernstein 1994a, 15; Brooke 1994a, 122-125; idem 1994c, 46-47.
28 Cf. Brooke 1994a, 123-124; idem 1994c, 46—47. The reception of Deut. 13 in 11QT= LV
might also show some influence from Deut. 20.



154 Roman Vielhauer

that the author of 4Q252 — in contrast to Gen. 10:19, but in line with
Ezek. 47:15-20 — considered the cities of Sodom and Gomorrah to be a
part of the territorial inheritance.?® It is further remarkable that both
Deut. 13 and 20 hold idolatry responsible for the imposition of destruc-
tion on the cities of the land. Did the author of 4Q252 consider Sodom
and Gomorrah guilty of the same crime?® Did he apply the
Deuteronomic laws regarding the ban on cities to Sodom and Gomor-
rah in order for their destruction to be understood as an act of purifica-
tion of the land?¥" Although no longer verifiable due to the poor
preservation of 4Q252, this assumption seems quite plausible.

The one remaining word to be discussed, 072% "they alone" in line 4,
cannot be derived from any of the above biblical Vorlage(n). The line
itself is cryptic, as it cannot be easily understood how God's renuncia-
tion of wrath at the beginning of the line might be reconciled with the
announced ban at its end. A compelling solution has, at least in my
view, been introduced by Gabriel Barzilai.?> According to him, the use
of 0727 indicates that the ban refers solely to the sinners in Sodom and
Gomorrah. The word preceding 0727 might thence be construed as
oR[vn® "sinners” (cf. Gen. 13:13), the following verbal form of the root
o7n "utterly destroy” be pointed as hipil: "the sinn]ers, them alone one
shall utterly destroy," or as hop‘al "the sinn]ers, they alone shall be utter-
ly destroyed." What is concerning the author of 4Q252 is the fate of the
sinners. If ten righteous persons were to be found thereby causing the
city to be spared, would the sinners also be delivered? It seems that the
author of 40252 reached a negative conclusion: The city might have
been saved on account of her righteous inhabitants; the sinners, how-
ever, will enter into judgment: "they alone shall be utterly destroyed!"
In a way, the commentary is thus in line with the biblical text since,
according to Gen. 18:26, God promised Abraham to spare the place,
opni, should it contain a minimum number of righteous people. The
sinners remain unaddressed. And still, the change of emphasis from
that of the biblical Vorlage is quite evident: In Gen. 18, God's concern is
on not abandoning the righteous on account of the transgression of the
sinners, while the emphasis in 4Q252 is on whether the sinners should

29 Cf. Brooke 1994a, 124-125; idem 1994b, 170.

30 Brooke 1994c, 47, thinks instead of a reference to "sexual misbehaviour."

31 Cf. Brooke 1994c, 46—47, and the issues raised by Bernstein 1994b, 69, which call for
more caution regarding the matter.

32 Barzilai 1998.

33 With regard to the first only partially preserved letter, cf. Brooke 1996, 201: "Traces
of two legs are visible, compatible with he or several other letters." Aleph, which is
supported by Barzilai 1998, 325, is, hence, a possibility.
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remain unpunished on account of the righteousness of the righteous
inhabitants.

3. Sodom and Gomorrah in 4QEschatological Commentary B

One further reference to the Sodom and Gomorrah tradition is encoun-
tered in 4Q177, a work originally designated as "Catena A" and re-
named "4QEschatological Commentary B" in the forthcoming new DJD
V edition.3* Following the reconstruction by Annette Steudel,® this
"Eschatological Commentary" or "Midrash on Eschatology," as Steudel
calls it, is preserved in two copies.? 4Q174 ("Eschatological Commen-
tary A" olim '"Florilegium") offers the beginning of the work
(cols. I-VI), while 4Q177 ("Eschatological Commentary B") contains its
central section (cols. VIII-XII).*” According to paleographic evidence,
4Q)174 needs to be dated to the last third of the first century BCE, while
4Q177 is somewhat later. The work itself was most likely composed
between 71 and 63 BCE, probably during the reign of Salome Alexan-
dra (76-67 BCE).®® The work is concerned with a7 n*ng, the final
calamitous period in history before the commencement of salvation. It
can be divided into a twofold introduction (I, 1-1III, 13), drawing on
both the blessing of the tribes in Deut. 33 and Nathan's prophecy in
2 Sam. 7, and a main section (starting from III, 14), which grapples with
eschatological issues while alluding to Psalms. The allusion to the Sod-
om and Gomorrah tradition is found within the context of an interpre-
tation of Ps. 6 in col. XI:¥

34 For the renaming of this manuscript, cf. Brooke 2011.

35 Steudel 1994. First edition of the entire text: Allegro 1968, 53-57, pls. XIX-XX
(4Q174), and 67-74, pls. XXIV-XXV (4Q177); corrections and additions: Strugnell
1970, 220-225, 236-248; cf. further the edition by Milgrom and Novakovic 2002.

36 Further copies might be represented in 4Q178 (Eschatological Commentary D),
4Q182 (Eschatological Commentary C) and 4Q183 (Eschatological Commentary E);
cf. Steudel 1994, 152-157.

37  One column is missing between both textual blocks (col. VII); the same is true for the
end of the work (cols. XIII-XVIII).

38 Cf. Steudel 1994, 202-210.

39 Text according to Steudel 1994, 74.
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4Q177 (4QEschatological Commentary B) XI (19, 12, 13 i, 15), 7-10

ARDONR K[ M o230 2an°0]in 72982 DR AN T MR wR onla Ry ] 7

oy M9 W51 79N I A TY I AN TR e cwali ] 8
27927 B[ X 12 0P RI? WR MR ART°ART? 93O0[2 200 19
TR X[ 1o AR M7 R Y2 D°POTX 7Y 7Y o[ ] 10

7. [ Ifor the last [d]ays, as David said, 'YH[W]H, do not re[buke me] in
your anger. [Have mercy on me YHWH, fo]r I am languishing' (Ps.

6:2a, 3a).

8. [ ]'and my soul is very troubled; and now, YHWH, how long? Have
mercy on me, save [my] li[fe' (Ps. 6:4-5a). Jlmym
over

9. [ the children (?) of Be]lial, to destroy them in his wrath, whom he
will notleave I[ ] he will [not] give rest to Belial

10. [ Ab]raham, at least ten righteous men in the city, for the spirit of
truth [ ]

This interpretation relates the psalm to the end of days (line 7) and
depicts the ultimate destruction of Belial and his supporters, the 12
73291 (line 9),% the salvation of the sons of light (line 12), and the return
of the righteous ones to Zion/Jerusalem (line 15). In line 10, the frag-
mentarily preserved name of Abraham before the mentioning of "at
least ten righteous men in the city" is reminiscent of his discussion of
the fate of Sodom with the Deity. However, it is quite possible that the
Sodom and Gomorrah tradition was already the basis for the descrip-
tion of the destruction of Belial and his supporters in line 9. At least, the
hip‘il root 70> "to leave" is also encountered in Isa. 1:9, within the context
of the destruction of Sodom and Gomorrah.

As Eibert Tigchelaar has shown,* the interrelation between 4Q177
and Gen. 18-19 is created through the term %72 °13, "children of Belial."
This exact term is not encountered within the Sodom and Gomorrah
episode itself, but it occurs within the context of the cognate narrative
in Judg. 19, which, in many instances, offers a literal parallel to the text

40 The plural suffix in an7axa? allows for the conclusion that 7¥°721 is part of a genitive
construction in the plural. The proposed reading of %»%1 °11 was suggested by
Steudel 1994, 114.

41 Tigchelaar 2004, 60-61.
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found in Gen. 19.2 For the context at hand, it shall suffice to point out
the virtually identical phrases in Gen. 19:4 and Judg. 19:22, which help
identify the inhabitants of Sodom as the %91 °13, as intended by the
author of 4Q177: in Gen. 19:4, the text says: n°27 %¥ 1201 070 *WIR ¥ WK
"the men of the city, the men of Sodom, surrounded the house." In
Judg. 19:22, the assailants are referred to as ¥°%2 °12: *11 "W V5 VIR
N7 NX 1201 %3792 "the men of the city, children of Belial, surrounded the
house." In addition to Judg. 19, the law of the sacrificial ban for the
idolatrous city in Deut. 13 might have some bearing on the identifica-
tion of the inhabitants of Sodom as %1 °13,%3 since that text, which, as
previously mentioned, was already related to Sodom and Gomorrah in
4Q252, holds the %¥°22 *12 responsible for leading the inhabitants of the
city astray, thus provoking the execution of the judgment (Deut. 13:14)
in the first place.

However, it cannot be assumed that by alluding to "at least ten
righteous men in the city" the author intended an exemption of the
wicked %¥°%2 °12 from divine judgment. Rather: °nr X% "he (God) will
not leave" (line 9); there will be no escape for Belial and his supporters,
that is the sinners in Sodom, even if ten righteous inhabitants might be
found in the city. Hence, this is an interpretation of the Sodom and
Gomorrah tradition or, more precisely, an interpretation of Abraham's
discussion of the fate of Sodom with the Deity, which displays certain
similarities to 4Q252 in content. However, beyond 4Q252, 4Q177 at-
tempts to update and place an eschatological emphasis on the Sodom
material, thus presenting an interpretation "for the latter days" (line 7).
By identifying the sinners of Sodom as %¥>22 °12 "children of Belial," they
are portrayed as examples for contemporary opponents.* The mention-
ing of Jerusalem in the immediate context (XI, 15) as the future home of
those who fear God might suggest that the author of 4Q177 wanted
Sodom to be understood as a sobriquet for Jerusalem, an identification
that is already attested in the Hebrew Bible (cf., for example, Isa. 1:9,
10). Hence, we might agree with Eibert Tigchelaar's assumption that by
drawing on the tradition of Sodom and Gomorrah 4Q177 is attempting
to "express the idea that when the children of Belial will be annihilated,
the city of Jerusalem will be saved on account of ten or more righteous

42  For a detailed list of the parallels between Gen. 19 and Judg. 19, cf. e.g. Burney 1920,
444; O'Connell 1996, 250-252; Hoop 2004, 21-22. For the interrelation of these texts,
cf. Pfeiffer 2009.

43 Cf. Tigchelaar 2004, 60-61.

44  For %7112 as a designation for the adversaries of the Qumran community, cf. Steu-
del 1994, 167-168.
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ones in the city."* However, it is debatable whether the same intent, as
suggested by Tigchelaar,* underlies the Sodom interpretation encoun-
tered in 4Q252 since there, unlike in 4Q177, it does not show any par-
ticular signs of understanding the biblical text as alluding to the end of
days. Yet, it is remarkable that in both 4Q177 and 4QQ252, the interpreta-
tion of the Sodom and Gomorrah tradition draws on Abraham's inter-
locution with the Deity in Gen. 18:16-33.

4. Sodom and Gomorrah in 4QPesher on the Periods

Lastly, a reference to the tradition of Sodom and Gomorrah is encoun-
tered in 4Q180, a work named "Ages of Creation" by the original editor,
John Allegro, but now also known as "Pesher on the Periods," which
might be considered a more appropriate designation.#”

4Q180 consists of twelve mostly poorly preserved fragments,* only
eight of which offer legible passages.* Based on paleographic evidence,
the manuscript can be dated to the late Herodian period.’ In agreement
with the most comprehensive analysis of the text to date, carried out by
Devorah Dimant, the title of the work is preserved in frg. 1, line 1: %y 7w»
o°x¥pi "Pesher on the Periods."** What follows (lines 1-5) is a brief intro-
duction to the nature of the work that emphasizes the preordained
character of the periods and likely concluding with a reference to the
ten generations from Shem to Abraham (cf. Gen. 11:10-26; 1 Chron.
1:24-26). The main body of the work draws on narratives from the book
of Genesis, which are all thought to fall within the period of those ten
generations, beginning with the fall of the angels and closing with the

45 Tigchelaar 2004, 62.

46 Tigchelaar 2004, 61-62.

47 Initial partial editions of the text were undertaken by Allegro 1964, 34 (frg. 1); idem
1968, 77-79, pl. XXVII (frgs. 1-6). Corrections and additions: Strugnell 1970, 252-254,
pl. VI (frgs. 7-8). Cf., further, the editions by Milik 1972, 109-124; idem 1976, 248—
252; Dimant 1979; Roberts 1995. For arguments against Milik's theory that 4Q181
represents a second copy of the work, cf. especially Dimant 1979, 99-101; eadem
2000, 12-13; eadem 2009, whose edition forms the basis of the following assump-
tions.

48 Cf. Dimant 2000, 11.

49 These include, in addition to the six fragments presented by Allegro 1968, 77-79, in
DJD 'V, frgs. 7-8, which Strugnell 1970, 253-254, pl. VI, attributed to 4Q180.

50 Cf. Strugnell 1970, 252.

51 Dimant 1979; cf. eadem 2000. The assumption that frg. 1 represents the beginning of
the work has already been expressed by Strugnell 1970, 252, and Milik 1976, 251.
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punishment of Sodom and Gomorrah.?> However, the question remains
as to why the pesher commences with the period of the second group
of ten generations and not with the initial ten generations counting
from Adam to Noah. Dimant assumes that

it too is interested in the Just and the Wicked. Thus the author begins the
exposition with the first significant sin in human history, a sin which
brought about the end of the first prediluvian era and the inauguration of a
new era.»

Should the above assumption be proved correct and should the pesher,
as Dimant suggested, show interest in the fate of the righteous and the
wicked, the interpretation of the Sodom and Gomorrah tradition by the
author of 4Q180 would have to be understood against that very back-
drop. The only passage within Gen. 18-19 that reflects upon the destiny
of the righteous and the wicked in Sodom is Abraham's interlocution
with the Deity in Gen. 18:16-33. Hence, it might best be assumed that
the author of 4Q180 perceived the tradition of Sodom and Gomorrah
from this angle, rendering Abraham's interlocution with the Deity as
the hermeneutic key to an understanding of the entire episode on Sod-
om and Gomorrah. It is thus not surprising that two verses from that
dialogue between Abraham and the Deity, namely Gen. 18:20-21, are
quoted with only minor textual variation in 4Q180 frgs. 2—4 + 8, col. ii:*

52 The following references to episodes from Genesis might be identified with relative
certainty: the fall of the angels (frg. 1, 7-8; cf. Gen. 6:1-4); the change of Abraham's
name (frgs. 2—4 + 8 i, 3-5; cf. Gen. 17); Abraham's encounter with the three men at the
Oaks of Mamre (frgs. 2—4 + 8 ii, 3-4; cf. Gen. 18:1-2); and the punishment of Sodom
and Gomorrah (frgs. 2—4 + 8 ii, 5-7; cf. Gen. 18-19). Due to the poor preservation of
the fragments, it can no longer be verified if there are any references in frgs. 5-6 and
to what they might possibly refer. With regard to the mentioning of Pharaoh (frgs.
5-6, 5), the suggestion of a reference to Gen. 22, which has been repeatedly sug-
gested since Milik 1972, 121-122, is not without problems (cf. Dimant 1979, 85;
eadem 2000, 12).

53 Dimant 1979, 97.

54 Text and translation according to Dimant 1979, 82-83. The identification of the quo-
tation was reached independently by Weiss 1969 and Strugnell 1970, 254. Apart from
orthographic differences (a70/D170; MRY/AMMY; aNROMY/AANRLM; TRA/ATRD), two devia-
tions from v. 21 are of special significance: 1) mnpyr (1. 6) for MT nnpyxon; and 2) nw[
(I. 7) for MT wy. With regard to 1): Synonymous 7ipy7 as in v. 20, plural suffix in har-
monization with mnxon in 1. 5. The missing preposition -> might be considered a
scribal error, as it would render the syntax incomprehensible (cf. Strugnell 1970, 254;
Dimant 1979, 84). With regard to 2): Strugnell 1970, 254, considers this variant to be
another scribal mistake and conjectures 792 mw[¥ *2x] at the beginning of 1. 7 in ac-
cordance with MT. Milik 1972, 120, suggests that 7wy be considered a gal infinitive
construct. The suggestion made by Dimant 1979, 84, who reads nw[vx based on Tg.
Ongq., seems less complicated. This would fill the gap more aptly. We might further
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4Q180 (4QPesher on the Periods) 2—4 + 8 ii, 5-10
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[ 'The out]cry of Sodom and Gomorrah is gr[eat] and their crime is

very grave; I will go down and see whether (according to) their outcry
which has come

[to me I will infllict destruction or not, that I may kno[w' (Gen. 18:20-21).
The explanation] of this (is) [of all]

flesh which [ and] of
every [mouth]

speaking [disgrace ] ‘and I will see," for everything [is
engraved according to the Periods of]

[their] desi[gnation for] before he created them he
knew [their] desig[ns.]

Due to the fragmentary preservation of this column, it is hard to dis-
cern exactly why the author of 4Q180 decided to adopt Gen. 18:16-33.
In this context, text loss within the interpretation of the Genesis quota-
tion is especially problematic. Have the verses been chosen because
they are consistent with the "writer's interest in sin and punishment," as
Dimant suggests?>> Alternatively, have they been chosen because they
seem to contradict the author's belief in predestination to some degree
and might thus call for an explanation, as suggested by Eibert

55

want to mention the suggestion made by Lange 1993: 7795 for MT 793 (1. 7), which he

understands as a defective reading of "2 "whole offering" with a third person femi-
nine singular suffix and which he interprets as an allusion to Deut. 13:13-19, the law

of the sacrificial ban for the idolatrous city (cf. %3 in Deut. 13:17). Indeed, this
would make for an appropriate and coherent context, especially when considering
that this very law, as previously shown, is applied in 4Q252 and 4Q177 to interpret
the destruction of Sodom and Gomorrah. However, the reading of two lameds is

highly uncertain and has, consequently, not reached consensus among scholars; cf.

the discussion in Tigchelaar 2004, 54.
Dimant 1979, 97.
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Tigchelaar?>® The text preserved in lines 9-10 might favor the latter
assumption: nxX1 "and I will see" might be interpreted as referring to
the biblical quote, whereas the subsequent interpretation stresses:
"before he created them he knew their designs." Given that the passage at
hand is represented by a fragment, the exact position of which within
the column is very uncertain,” no definite decision can be reached.
However, as in the case of 4Q252 and 4Q177, it seems evident, that the
interpretation of the Sodom and Gomorrah tradition presented in
4Q180 draws on Abraham's interlocution with the Deity in Gen.
18:16-33.

5. Sodom and Gomorrah: From the Bible to Qumran

When considering the above analyses, it might be reasoned that Abra-
ham's interlocution with the Deity in Gen. 18:16-33 is, apart from the
obscure interpretation in 4Q172, of major importance with regard to the
respective interpretations of the Sodom and Gomorrah tradition pro-
vided by the manuscripts at hand. In order to clarify the reason for this
conspicuous unanimity among the Dead Sea Scrolls, a look at the bibli-
cal narrative in Gen. 18-19 might be of help.

As is well known, the biblical tradition on Sodom and Gomorrah
was subject to extensive traditional-historical development. Ideal-
typically, three stages of development can be distinguished:

1) The first stage is represented by an originally independent narra-
tive concerning Lot and Sodom in Gen. 19. It might be classified as an
etiology of the desolation of the area surrounding the Dead Sea com-
prising the destruction of the city due to the lack of hospitality, Lot's
miraculous deliverance, and his wife being turned into a pillar of salt.

2) In a second stage, the above discrete narrative was integrated in-
to the stories of the patriarchs. In this context, the visit of the three men
at Mamre, Gen. 18:1-15, and the etymological etiology on Moab and
Ammon in Gen. 19:30-38 were added to frame the original story.
Hence, the narrative on Sodom is rendered into the nativity story of
these Transjordan neighbors, the incestuous conception of whom

56 Tigchelaar 2004, 57.

57 Cf. already Allegro 1968, 79 ("f. 4 placed only very tentatively here"), and more
recently Dimant 2000, 12.

58 Cf. especially Gunkel 1910, 159-161, 193-220; Levin 1993, 159-170; Kratz 2000, 276~
277.
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serves as a contrast to the miraculous birth of Isaac-Israel. Traditionally,
this context is attributed to the Yahwist.>

3) Only in a third and final stage was Abraham's interlocution with
the Deity in Gen. 18:16-33 added to the tradition.® The dialogue repre-
sents a theological reflection on how God's righteousness would be at
stake should the judgment on the city of Sodom affect the righteous
and wicked alike. The problem is made explicit in v. 25:

Far be it from You to do such a thing as this, to slay the righteous with the
wicked, so that the righteous should be as the wicked; far be it from You!
Shall not the Judge of all the earth do right?

Hence, the narrative in Gen. 19 becomes a demonstration of both the
iniquity of all of Sodom and God's righteousness expressed through his
judgment on the city.

Relating this briefly described traditional-historical development of
the Sodom and Gomorrah narrative to the results of our analyses on the
Qumranic texts, it is remarkable that the Qumranic interpretation of the
tradition draws unanimously on the latest stage of the aforementioned
development, that is the issue of God's righteousness addressed in
Abraham's interlocution with the Deity. Indeed, it is unlikely that the
authors of the Qumran scrolls were as conscious of the genesis of the
biblical texts, which we attempt to reconstruct hypothetically today by
means of modern exegetical methodology. Undoubtedly, they consid-

59 It is disputed whether we have to reckon with older traditions in Gen. 18:1-15 and
19:30-38 (as suggested e.g. by Gunkel 1910, 159-160, 193-201, 217-220; Kilian 1966,
96-160; Loader 1990, 17-26, 44-48; Levin 1993, 159-170). In my opinion, however,
Blum 1984, 273-282, has shown compellingly that the peculiar change between sin-
gular and plural forms, i.e. between YHWH and the three men, in Gen. 18:1-15 can-
not be explained by means of literary criticism. Furthermore, a full understanding of
Gen. 19:30-38 is entirely dependent on the preceding context and therefore neither
Gen. 18:1-15 nor Gen. 19:30-38 is based on older traditions. The same is not true for
Gen. 19:1-28, where a probably very old literary layer composed in the plural can be
distinguished from a later textual layer composed in the singular (cf. Kilian 1966,
112-131; Levin 1993, 159-167; Kratz 2000, 276-277). Gen. 19:29, traditionally attrib-
uted to P, might be considered an addition (see Rendtorff 1977, 125-126; Blum 1984,
283; Kratz 2000, 240, and cf. already Vater 1802, 213).

60 The assumption that Abraham's dialogue with the Deity was composed by a later
author goes back to Wellhausen 1963, 25-26. Upon Noth's (1948, 258-259) attribution
of the passage to the Yahwist, Wellhausen's theory temporarily sank into oblivion
before the detailed analysis of Schmidt 1976, 131-164, helped revive it among con-
temporary scholarship; cf., among the more recent publications, Rendtorff 1977, 104—
107; Westermann 1981, 344-357; Blenkinsopp 1982; Blum 1984, 400-405; Ben Zvi
1992; Levin 1993, 168-170; idem 2001, 347-351; Soggin 1994; Carr 1996, 171; Seebass
1997, 114-135; Kratz 2000, 276; Ruppert 2002, 372-377; Noort 2004, 4-5; Kockert 2006,
126; Brueggemann 2010, 162-176; Miihling 2011, 59-61.
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ered the biblical text to be a single unit. Nevertheless, it has to be taken
into consideration that by complementing the biblical texts the editors
influenced the overall meaning of the narrative, thereby providing a
new reading perspective. With regard to the text at hand, this new per-
spective is determined by the issue of God's righteousness, which is
addressed in Gen. 18:16-33, and defines the understanding of the entire
episode on Sodom and Gomorrah in its final shape.t! Therefore, if the
authors of the Qumran texts consider the Sodom and Gomorrah tradi-
tion from that particular angle, they do not only follow the reading
perspective provided by the internal logic of the biblical text itself. In
addition, they display a certain consistency with the interpretation his-
tory of inner-biblical reception processes, which are responsible for the
final character of the Sodom and Gomorrah tradition.
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Jacob and His House in the Scrolls from Qumran
George J. Brooke

1. Introduction

The purpose of this short essay is to describe some of the principal oc-
currences of Jacob traditions in the non-scriptural scrolls found in the
eleven caves at and near Qumran and to suggest some explanation for
their significance. Of the three great patriarchal figures it is Jacob
whose name dominates the statistics. Word counts for non-scriptural
compositions from the Qumran caves are notoriously problematic; in
the first instance it is not clear whether one should include such author-
itative compositions as the so-called Reworked Pentateuch, the Book of
Jubilees, and other scriptural paraphrases and rewritings, and in se-
cond place it is difficult to know how to weigh the same or similar ref-
erences in multiple copies, redactions or recensions of the same work.
Nevertheless the raw data runs somewhat as follows across both the
Hebrew and Aramaic compositions. For Abraham there are approxi-
mately 47 references (43 in Hebrew contexts; 4 in Aramaic), for Isaac 30
(26 in Hebrew contexts; 4 in Aramaic), but for Jacob 92 (82 in Hebrew
contexts; 10 in Aramaic). In addition there are 31 occurrences of Abram
(5 in Hebrew contexts and 26 in the Genesis Apocryphon).

No doubt part of the reason for Jacob's predominance in the non-
scriptural scrolls is that such is also the case with scripture itself, not
least inasmuch as Jacob and Israel occur in parallel not infrequently.
However, as with the non-scriptural scrolls the distribution of Jacob is
not even in all the scriptural compositions. For example the name Jacob
is used in Deuteronomy not only seldom, but also almost exclusively in
the distinctively Deuteronomic phrase "Abraham, Isaac, and Jacob.™

1 The only exceptions in Deuteronomy are in Deut. 32:9, 15 (the Song of Moses; the
reference "Jacob ate his fill" in Deut. 32:15 is absent from MT) and in 33:4 and 10 (the
Blessing of Moses). The standard Deuteronomic "Abraham, Isaac and Jacob" is pre-
sent in the quasi-authoritative Apocryphon of Joshuab (4Q379) 17 4, and probably in
the general allusions to the patriarchal covenant in 4Q388a 7 II, 2 and 4QQ389 8 II, 8-9
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This is intriguing for the purposes of this essay since Deuteronomy is
regularly considered to be the touchstone for much of the sectarian
reading of the other scriptural traditions, especially those with halakhic
significance. This implies that something other than a straightforward
rehearsal of Deuteronomic theology might be going on in the places
where there is a preference for Jacob traditions in the non-scriptural
scrolls found in the Qumran caves.?

A few other matters are worth noting at the outset. Within those
compositions that are sometimes considered to be the basis of the sec-
tarian self-understanding, even determinative of their self-identi-
fication, the patriarchs do not feature greatly, although it might be ar-
gued that where they do occur the lack of frequent mention might be
especially indicative of their significance. For example, there is no men-
tion of any of the patriarchs in any of the versions of the relatively well-
preserved Rule of the Community or the Rule of the Congregation; nor
is there any mention of them in Migsat Ma'ase Ha-Torah.

Some use of the patriarchs is found in the Damascus Document. In
the Damascus Document III, 2-4, Abraham, Isaac and Jacob are all re-
ferred to in turn as good examples of forefathers who have not fol-
lowed the "guilty inclination" and "eyes of lust"; all three are described
as friends of God and "party to the Covenant for ever (b'ly bryt ['wim)."
In a fragmentary passage of 4Q185 Jacob and Isaac, in that order, are
mentioned as suitably commanded to walk on a particular path, as if by
following their examples the wise reader will be able to discern "a path
towards life" (4Q185 1-2 II, 1-2). Perhaps the kind of exhortatory use of
the patriarchs evident in the Damascus Document is developed from
traditions of wisdom instruction, such as that now found in 4Q185,
which made appeal to patriarchal forefathers as positive examples for
those under instruction.

Another important matter, which is largely an argument from si-
lence, concerns the lack of certain Jacob traditions from the Qumran
literature. It is quite clear that although Jacob is more widely men-

(see Dimant 2001, 137), in 4QQ505 124 6 (cf. 4Q504 5 11, 1-2) which could even mention
Horeb (see Baillet 1982, 169), and in 4Q508 3 3 (only Isaac and Jacob are extant;
Baillet 1982, 179-180).

2 The predominance of references to Jacob over against references to Abraham and
Isaac in the non-scriptural scrolls is brought into focus also by comparison with the
New Testament, where the clear preference, especially in the letters of Paul, is for
mention and discussion of Abraham.

3 Trans. Vermes 2004, 131.

4 On the possible development of the Jacob cycle within the text of Genesis itself in the
post-exilic period, see Galvagno 2009; he argues that the final form of the text reflects
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tioned than his father or grandfather, his representation is actually
somewhat selective. Amongst the matters that do not seem to have
survived in any extensive way in the use and re-use of Jacob traditions
in the scrolls are matters to do with his deceits (Jacob as trickster5) and
his wives. Furthermore, Jacob's relationship with Esau is barely appar-
ent in the clearly sectarian compositions, though it naturally occurs in
part at the appropriate places in the rewritings of Jubilees (notably
1Q18, 4Q215, 4Q222, and 4Q223-224), the Reworked Pentateuch (4Q364
31, 7), and the very fragmentary Exposition on the Patriarchs (4Q464 7
5); this means that there is little or no development of the figure of Ja-
cob in terms of how he might represent good over against the bad that
might be associated with his twin,% or how he might be depicted as a
figure of reconciliation. In all this, then, there is much that distinguishes
the treatment of Jacob in the scrolls, especially the sectarian ones, from
the presentation of him, for example, by Josephus; Josephus implicitly
identified Esau with Rome and so spent many words expanding on the
reconciliation between Jacob and Esau.”

Yet another matter of interest concerns the scholarly study of the
Jacob traditions in the scrolls found in the caves at and near Qumran.
While there is some extensive study of the figures of Abraham and
Isaac,® there is surprisingly little academic comment on Jacob, as is im-
mediately apparent from a glance at the brief article on him in the En-
cyclopedia of the Dead Sea Scrolls.? Interest in Abram/Abraham might
have been provoked from relatively early in the history of scholarship
on the Dead Sea Scrolls by the extensive treatment of him in the Gene-
sis Apocryphon. That has now been supplemented by several explicit
matters as discussed in the Commentary on Genesis A: the dating of
events concerning his life and migration, his covenantal role, his place
in the narrative concerning Sodom and Gomorrah, and the obedience

hostilities between the returnees from the exile and those already in the land (the
province of Yehud), although it also retains features of the earlier "priestly" editing
of the text, such as the positive evaluation of the sanctuary at Bethel.

5  See, e.g., Niditch 1987, 93-125; Patterson 1999, 385-394; Anderson 2011.

6  Narrative developments concerning twin brothers are common from Plautus's
Menaechmi through Shakespeare's Comedy of Errors to Lewis Carroll's
Tweedledum and Tweedledee in Alice in Wonderland.

7  For detail on Josephus's treatment of Jacob, especially his stress on Jacob's virtues
and his concern to avoid any indication that the Jews seek to convert others, see
Feldman 1988-1989.

8  See, e.g., on Abraham: Evans 2001; Fitzmyer 2003; Kratz 2009; on Isaac: Fitzmyer
2002; Garcia Martinez 2002; Halpern-Amaru 2006; Fabry 2006.

9  Good 2000, citing only two items of bibliography.
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tested in the binding of Isaac. The presentation of Isaac's binding in
40225 has provoked a number of short studies too. Study of Jacob in
the scrolls from Qumran is largely lacking.!® It is hoped that this short
study can make up for that deficit in some small way.

2. Aramaic Jacob

As scholars have become increasingly sensitive to the similarities and
differences between the Aramaic and Hebrew compositions found in
the Qumran caves, it is appropriate to outline briefly the contents of the
ten references to Jacob in the Aramaic compositions before cataloguing
the references to him in the Hebrew sources. In the Aramaic Levi
Document® Levi offers an extensive prayer asking for wisdom and pro-
tection for himself and true judgement for himself and his children.
After the prayer Levi embarks on a first person narrative describing a
journey at the end of which he received visions. Apparently near the
start of the narration of the journey "my father Jacob" is mentioned;
however, it is also necessary to mention that in the prayer he has re-
called before God how God had "blessed Abraham my father and Sarah
my mother." Thus in this context Jacob is clearly named as Levi's father,
whose genealogy is important for the narrator, but his great-
grandparents are also named to provide a wider genealogical frame-
work.

In the sole small six-line fragment assigned to Aramaic Levi
Documentc (4Q213b), Jacob is mentioned in line 4: "wh]en Jacob my
father tithed." There is some overlap here with Testament de Lévi 4
(1Q21), though with a variant.!’ Testament de Lévi (1Q21) does not
read by as is preserved in 4Q213b.12 The issue of tithing is undoubtedly
of significance for the priestly line and is traced back to Jacob.'® In
4Q213a 3—4 8 tithing is also mentioned as part of a positive prophecy
about the Levitical line.

In the so-called Testament of Joseph (4Q539), Joseph speaks in the
first person in frg. 2 of Jacob "my father" lamenting. Emile Puech com-

10 There is also only limited study of Jacob in other Second Temple period Jewish
literature; for example, there is no chapter on Jacob in the collection of studies edited
by Stone and Bergren 1998.

11 Jacob is mentioned in two other places in 1Q21, in frgs. 19 and 29. Frg. 19 has only
the name and no other context; for a comment on frg. 29 see the following note.

12 However, 1Q21 29 1 seems to read: y’q]b ‘by[, so the designation was indeed known
also in that copy of the composition.

13 See Kugel 1993, 2-11.
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pares the passage with the Testament of Joseph 15:1-2 in the Testa-
ments of the Twelve Patriarchs where Joseph recalls how Jacob
mourned in sackcloth and ashes his loss of Joseph.' In Jub. 34:18 the
similar incident of mourning gives rise to the observance of the Day of
Atonement:
Therefore it is decreed for the children of Israel that they mourn on the
tenth (day) of the seventh month — on the day when that which caused him
to weep for Joseph came to Jacob, his father — so that they might atone for
them(selves).1

This is the key use of what Mary Douglas has described as Jacob's fre-
quent tendency to weep.!® This juxtaposition of Jacob's mourning with
the initiation of the Day of Atonement could be very significant for
appreciating the specific ideology of priesthood that seems to be en-
shrined in certain Jacob traditions. With Jacob were associated certain
major aspects of priestly prerogative and practice.

Something similar can be observed in the Aramaic Testament of
Qahat (4Q542). In frg. 1, col. I, there are two references to Jacob, both in
association with other patriarchs. However, in the first instance (4Q542
11, 7-9) Jacob is given pre-eminent priority:

Hold on to the word of Jacob, your father, and hold fast to the judgements

of Abraham and to the righteous deeds of Levi and of me, and be holy and

pure from all [min]gling, holding on to the truth.1”

In the second instance (4Q542 1 I, 10-11) the patriarchs are named in
reverse order:

And you will give me among you a good name, and joy to Levi and glad-
ness to J[a]cob and rejoicing to Isaac and honour to Abraham.!®

The matter of priestly lineage is also dominant in the papyrus frag-
ments assigned to the Aramaic Chronologie biblique (4Q559). The
name Jacob is preserved once and can probably be restored in several
places. In frgs. 2 and 3 the priestly line is given: Nahor, Terah, Abram,
Isaac, Jacob, Levi (to whom Jacob gave the books of Enoch), Qahat,
Amram, Aaron.!®

14 Puech 2001, 205. Puech also attempts to restore 4Q539 2 1 with bk]h, "wept," in the
light of Gen. 37:35 and Jub. 34:13-17.

15 Trans. Wintermute 1985, 121. See also the discussion of this passage in Douglas 2004,
39-40.

16 Douglas 2004, 4 and 38-60.

17 Trans. Garcia Martinez and Tigchelaar 2000, 2:1083.
18 Ibid.

19 Puech 2009b, 271-274.
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Thus in the Aramaic traditions where Jacob is mentioned there is a
dominant place for the role of Jacob as father of Levi and as the an-
chorman of the priesthood which that particular act of parenting en-
shrines. Jacob seems to have developed or possessed particular priestly
genes and those genes are most certainly Levi's.?0 This concern with the
priestly aspects of Jacob are, however, not confined just to Aramaic
sources; they are a dominant feature also of the Hebrew traditions that
have survived in the Qumran caves, not least the traditions of the book
of Jubilees.?! It must also be admitted, however, that part of Levi's sta-
tus in Jubilees is represented and reinforced by the way it is not his
father Jacob who blesses him, but his grandfather Isaac who blesses
him in Jacob's presence (Jub. 31:15-17).2

3. The Covenant with Jacob: Temple Scroll XXIX

The association of Jacob with the Temple (and its priesthood) is a strik-
ing feature of the Temple Scroll. Of the three patriarchs, Abraham,
Isaac and Jacob, Jacob is the only one to be named in the extant parts of
the extensively preserved Temple Scroll. He features twice, once for-
mulaically as the father of the twelve sons (11Q19 XXIII 7), and once in
the editorial section at the end of the so-called "Sacrificial Festival Cal-
endar" (11Q19 XIII-XXIX) that is an extensive reworking of material
from Num. 28-29 and Lev. 23.

The redactional section at the end of the "Sacrificial Festival Calen-
dar" concludes with the striking phrasing:

They shall be for me a people and I will be for them for ever; and I shall
dwell with them for ever and always. I shall sanctify my [te]mple with my
glory, for I shall make my glory reside over it until the day of creation

20 Levi is explicitly "son of Jacob" in CD IV, 15. 5Q13 also contains a review of sacred
history with a particular concern for priesthood: the text has in sequence Enoch, No-
ah, Abraham, Isaac, Jacob ("at Bethel"), Levi and probably Aaron. On the significance
of this sacred history as reflected in the 'Avodah see Kister 2001.

21 None of the passages of Jubilees that confirm Levi's priesthood are preserved in
fragmentary manuscripts of Jubilees from the Qumran caves, but sufficient material
remains from the immediate contexts of Jub. 30-32, especially in 4Q221 and 4Q223-
224, to suggest strongly that they were indeed extant, at least in some of the manu-
scripts. For further detailed comment on the priestly investiture of Levi at Bethel ac-
cording to Jubilees see Eshel 2004, 32-36.

22 I am grateful to Harald Samuel for commenting on this essay and making the obser-
vation that perhaps Levi depends on Isaac's blessing to confirm his priesthood, ra-
ther than on Jacob, because the tradition might reflect some concern that Jacob's
blemished thigh somehow limited his priestly competence.
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(ywm hbryh), when I shall create my temple, establishing it for myself for all

days, according to the covenant which I made with Jacob at Bethel (kbryt 'sr

krty ‘m y'quwb bbyt T).3
Although it is possible that there was more text on the same topic at the
top of the following column, it is not clear what such text might have
contained. While Yigael Yadin suggested that there could have been
some specific comments about the building of the temple,? Michael
Wise argued that the following column most likely began with some
such formula as "and Isaac at Gerar and with Abraham at Haran," thus
making for a broad allusion to the patriarchal covenant tradition.?
Since the specific context of the last lines of col. XXIX concerns the
eventual divine building of the eschatological temple, it seems prefera-
ble to understand that the reference to the covenant made with Jacob is
not a general reference to the patriarchal covenant passed with renewal
from father to son, as in Ben Sira 44:19-23,% or a more particular refer-
ence to that same covenant described in Abraham's blessing of Jacob in
Jub. 22:15,% but rather that it is intended as a specific temple-building
covenant made with Jacob alone.

As Lawrence Schiffman has pointed out, the author or redactor of
the Temple Scroll seems to have understood Jacob's experiences at
Bethel as concerned with the Jerusalem temple.?® The starting point is
Jacob's vision of the ladder (Gen. 28:10-22) that leads to the recognition
that he has been in the house of God (bt Thym), and so the place is
named Bethel.? As is well known, the word covenant is not used in the

23 Trans. Garcia Martinez and Tigchelaar 2000, 2:1251.

24 Yadin 1983, 2:130.

25 Wise 1989, 52.

26 Sir. 24:23 combines mention of the "covenant of the Most High God" with the
"inheritance for the congregations of Jacob." The combination of Isa. 59:20-21 with
27:9 in Rom. 11:26-27 juxtaposes the one who will "banish ungodliness from Jacob"
with explicit mention of the covenant. Thus Jacob and covenant do indeed belong
together explicitly in some traditions.

27 Several features of Jub. 22:15 can be compared with Temple Scroll XXIX: the refer-
ence to the people in both contexts is striking.

28  Schiffman 2004, 263-264.

29  On the significance of Bethel for the cult, especially in Jubilees, see Eshel 2004. On
Bethel and the sacred geography of the Jacob cycle in later Jewish and Christian tra-
ditions see Salvesen 2009, 216-217. That Gen. 28 should be kept in mind as the start-
ing point in Genesis for the analysis of the Temple Scroll's covenant with Jacob is al-
so confirmed indirectly by the Gospel of John. Before Jesus is portrayed in the
Gospel as replacing the Jewish festivals, confirming him to be even a new Temple
himself, there is deliberate mention of Jacob's dream (Gen. 28:10-22), "a cipher for
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narrative, but the various covenantal promises of land and progeny
associated with Abraham and Isaac are present. The same motifs occur
again in Gen. 35 where the narrative seems to provide an aetiology of
the name Bethel through an alternative description of God's interaction
with Jacob.® Through comparison of the details of the language used in
several differing contexts Hans Rapp has proposed that it is principally
Gen. 35:1-15 that lies behind the covenant with Jacob that is mentioned
in the Temple Scroll and is apparent in some parts of the Aramaic Levi
Document.®® Whatever the case, it is clear from the Temple Scroll that
Lev. 26:42 must be in mind as the scriptural base text that explicitly
refers to the covenant with Jacob.3?

Three or four other compositions seem to confirm that Temple
Scroll XXIX is referring to a particular aspect of covenant that involves
the Temple. First, there is the distinct association of Levi with Jacob in
Jub. 32 which is the counterpart to Gen. 35, when Jacob returns to Beth-
el: Levi has a dream that he is appointed to the eternal priesthood and
with Jacob desires to sacrifice. In Jacob's subsequent dream he is told
not to build a sanctuary where he had his dream, but to leave such
activity for the future. This fits, but not precisely so, with the way in
which the Temple Scroll itself does not contain the regulations for the
eschatological sanctuary which God himself will build, but the rules for
the sanctuary that should have been built but never was. Second, it is
possible that the Apocryphon of Jeremiah C? (4Q385a) 3a—c, line 4 ("as I
told Jacob") refers to this specific covenant with Jacob since in the fol-
lowing lines the chief matter seems to be the breach of "the festivals of
my covenant," the very subject matter that precedes the mention of the
covenant with Jacob in the Temple Scroll. Although Devorah Dimant
comments cautiously that this fragmentary section of the composition
could be referring in general to the covenant with the three patriarchs,
it is possible that in this place alone in the composition there is a refer-

the Temple (being the one place through which one may ascend to heaven)"; see Per-
rin 2010, esp. 51.

30 Rapp 2001, 69-90, 120-127.

31 The same might be said for the mention of Jacob in what could well be a commen-
tary on Ps. 118 and other texts in 4Q173a: see Holst 2011. Hamidovi¢ 2009, and
Puech 2009a agree in seeing some aspects of the fragment of 4Q173a as part of a set
of reproaches against the Levitical priesthood; Holst 2011 prefers to align the vocab-
ulary and concerns of the fragment with similar motifs in 4Q174.

32 The same also seems to be the case in 4Q372 3 9 ("which he cut with Jacob to be with
him for ever") where phraseology very similar to that of 11Q19 XXIX is found with
explicit mention of Jacob.
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ence only to the covenant with Jacob.?® Third, it seems as if the very
fragmentary 5Q13, a Sectarian Rule, refers to what was made known to
Jacob at Bethel, a matter specified only with the brief mention of the
appointment of Levi to the priesthood as in Jub. 32. Thus the indication
is that the experience of Jacob at Bethel concerns priesthood and the
cult rather than matters to do with covenantal progeny or the gift of the
land. And fourth, 4Q174, Eschatological Commentary A, contains no
mention of Jacob but a complex set of references to various temples,
including the one that God himself will establish, as in the Temple
Scroll.* The point is that when voicing such interests, it is the construc-
tion of the Temple and the ordering of its sacrificial system that is
foremost in mind, not land or multiple descendants.®

Another matter seems to confirm this close association of Jacob
with the Temple. In 4Q372, a complicated narrative and poetic compo-
sition, of the sons of Jacob it is not Levi but Joseph who plays a leading
role. Eileen Schuller and Moshe Bernstein have proposed that the in-
terpretative premise for appreciating the most extensive fragment is
that Joseph symbolizes the exiled northern tribes and their descend-
ants. More importantly for our purposes,

there seems to be an anti-Samaritan polemic in the text, that is, a polemic

directed against the Jewish community around Shechem with its cultic cen-

tre at Mount Gerizim. The designation of the group as nblym (line 11; cf.

4Q371 1 10) and the charge of building a cultic place (line 12) are key fac-

tors in this identification.3

At least part of what the text is about is the right place of worship.?

All this seems to indicate that the covenant with Jacob is more than
merely a confirmation of that with Abraham and Isaac; it has specifical-
ly to do with the building of the Temple, with right sacrifice, and with
the establishment of the priesthood. These matters occur in pre-

33 Dimant 2001, 137, bases her more general suggestion on the allusions to the patriar-
chal covenant in 4Q388a 7 II, 2 and 4Q389 8 11, 8-9.

34 In Brooke 1985, 169-174, I suggested that 4Q174 might be based on scriptural pas-
sages that were in some way associated with Sukkot. The fact that Temple Scroll
XXIX, 8-10, with some motifs shared later with 4Q174, comes at the end of the regu-
lations for the sacrifices associated with Sukkot might seem to confirm such a pro-
posal. Precise arguments for linking Sukkot with Bethel are adduced by Eshel 2004,
28-30.

35 1In 4Q174 the priesthood may have become identified in some way with the whole
sectarian community which is now portrayed as the "human sanctuary" or
"sanctuary of Adam."

36 Schuller and Bernstein 2001, 171.

37 Similar issues might be at play in the story of the Samaritan woman in John 4; see
Brooke 1989, 190-191.
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sectarian compositions as well as more explicitly sectarian ones and
they are topics that are found in both second and first century B.C.E.
compositions; they seem to have been subjects of ongoing significance
to the sectarian community and its forebears, although presented with
varying nuances in each composition, depending upon its purposes,
genre and date.

4. Blessing and Jacob

Jacob is one who is blessed and who also utters blessing. For the for-
mer, the blessing of Jacob by another, 4Q158 is especially interesting.
4Q)158 is considered by some to be a version of the Reworked Penta-
teuch, known also in other manuscript copies from Cave 4 but by oth-
ers as a separate paraphrase of at least part of the Torah. Whatever the
case concerning the identification of the composition, in its representa-
tion of the struggle between the angel and Jacob there are some distinc-
tive elements. Chief amongst them is an explicit description of the
blessing that the angel gives Jacob:
[And he bless]ed him right there. And he said to him: May YH[WH] make
you fertile and [make] you [numerous ... May he fill you with]
[know]ledge and intelligence; may he free you from all violence and [...]
until this day and for everlasting generations [...] and he walked on his
way after having blessed him there.®

Robert Hayward has commented that

[D]espite the brevity of the preserved text, it is not exceeding the evidence
to suggest that the blessing granted to Jacob was seen by the compiler of
4Q158 as in some way central to the whole proceedings, since line 10 un-
derlines the departure of Jacob's companion 'when he had blessed him
there,' words not found in the Bible.?®

Although some elements of this blessing seem to reiterate the elements
of covenantal continuity,® the interest in knowledge and understand-

38 Trans. Garcia Martinez and Tigchelaar 2000, 1:305. With regard to the petition for
freedom from violence for Jacob see in general the study on Jacob the warrior in Ju-
bilees by Atar Livneh in this volume.

39 Hayward 2005, 34. Hayward (35) notes in addition that 4Q158 also reflects halakhic
debates about whether one or two "hollows of the thigh" were prohibited, with Gen.
32:32 mentioning just one, whereas 4Q158 clearly refers to two.

40 As also in Ben Sira 44:22-23.



Jacob and His House in the Scrolls from Qumran 181

ing and freedom from violence are distinctive.#! Further research might
reveal what they might signify about Jacob and in which tradition they
might seek to locate him.

As for the blessings uttered by Jacob in Gen. 49, at least some of
these are extant in the Commentary on Genesis A (4Q252) and are seen,
in part at least, to require prophetic interpretation (pesher), perhaps
because they are understood as still unfulfilled in some respect at least.
The blessings of Jacob are also referred to in the so-called Messianic
Apocalypse (4Q521) 8 7. In the light of the rest of the composition ex-
tant in that scroll Emile Puech has considered that there is an allusion
particularly to the blessings for Judah and Levi as king messiah and
high priest respectively.®> Both when blessed and as an agent of divine
blessing Jacob seems to be associated with particular traditions, not just
those concerning land and offspring as given to Abraham and Isaac.

5."A Star Shall Come out of Jacob":
The Use of Num. 24:17-18

In three sectarian compositions Num. 24:17, "a star shall come out of
Jacob, and a sceptre shall rise out of Israel," features as a mark of the
anticipation of the eschatological era. In the War Rule XI, 6-8, the text is
cited as proof that any military victory belongs to God himself. Intri-
guingly, the text is not given a singular messianic interpretation. It is
well known that the individual messianism of the War Rule in all its
recensions is extremely muted with only a single reference to the Prince
of the Congregation. The star that will depart from Jacob and come
down from Jacob is not given an individual messianic interpretation in
the text that follows. Rather the text seems to prompt the compiler of
the War Rule to reflect on the character of the seers of long ago, "your
anointed ones" (msyhykh): "By the hand of your anointed ones, seers of
decrees, you taught us the times of the wars of your hands."* Balaam's
oracle with its mention of Jacob and Israel in parallel is a point of escha-
tological reference.

Num. 24:15-17 is also cited in Testimonia (4Q175). The passage is
difficult to interpret. On one reading the whole collection of four ex-

41 For further comments on how the deliverance from violence in the blessing in 4Q158
might reflect the situation between Edom and Yehud in the Second Temple period
see Nitzan 2009, 294-297.

42 Puech 1998, 29.

43 Trans. Garcia Martinez and Tigchelaar 2000, 1:131.
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cerpts in the single-columned list seems to indicate that there will be
three positive eschatological figures (prophet and two messiahs) to
match three negative ones (a man of Belial and his two sons). On such a
view the citation of Num. 24:15-17 would serve as a prediction of the
messiah of Israel, with the star from Jacob and the sceptre from Israel as
a neat parallelism, both referring to the messiah of Israel. However, the
same text of Numbers is also cited in the Damascus Document VII,
18-21, where the star is identified with the "Interpreter of the Law who
will come to Damascus" and the sceptre is "the prince of the whole con-
gregation." If that understanding is transferred to the citation of Num.
24:17 in Testimonia, then it becomes a passage that seems to look
backwards to the figure of the prophet like Moses of Exod. 20 (Sam.)
who might be considered to be the same as the Interpreter of the Law,
as well as making its own possible identification of the sceptre as the
messiah of Israel. Nevertheless, once again as in the War Rule,
Num. 24:17 is one of several key eschatological reference points.

6. Other Scriptural Echoes of Jacob

The relatively widespread use of parts of Isaiah, especially so-called
Deutero-Isaiah, in the non-scriptural scrolls* corresponds with the
appearance of several of the uses of Jacob which is a favourite designa-
tion in this part of Isaiah for the community of exiles that the text ad-
dresses.® In this way it seems as if Jacob becomes a particularly appo-
site description for the community of returning exiles that the
audiences of many sectarian compositions envisaged themselves to be.
For example, Isaianic material is used extensively in the consolations
that make up 4Q176. In the passages used, such as Isa. 48:1 there is
reference to "Israel, my servant, Jacob whom I chose" (4Q176 1-2 I,
9-11).

Several passages from Isaiah together with other scriptural echoes
lie behind the fragmentary lines of Narrative C (4Q462) in which Jacob
features three times. Mark Smith has summarized the text's viewpoint
as follows:

The text announces the imminent restoration of the people of God. While
under servitude for a long time, the people, under the figure of Jerusalem,
will be restored by YHWH.46

44  See most recently Kratz 2011, 243-271.
45 See McKenzie 2001, 355.
46 Smith 1995, 205.
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Israel, Jacob, and Jerusalem all feature in the text and seem to elide into
one another as designations for what is restored: "The text culminates
in the restoration of Israel/Jacob/Jerusalem."¥ Indeed the interwoven
overlap between the designations is so tightly assembled that in 4Q462
1 19 the scribe seems to have begun to write "Israel" and then corrected
it to "Jerusalem." There seems to be a similar corporate use of Jacob in
Eschatological Commentary B (4Q177) 1-4 X, 15: the collective use of
Jacob occurs in an interpretation which is given to a citation of Hos. 5:8.
Jacob, perhaps the community addressed by the commentator, is de-
scribed as standing at the winepress and rejoicing,* not because of
drinking, but at the defeat of his enemies.

The collective or communal referent of Jacob is apparent also in the
phrase "house of Jacob."® Although in the Temple Scroll in some way
the covenant with Jacob is tied to the temple in Jerusalem, "house of
Jacob" has another significance as it is preserved in a citation of Isa.
10:20-22 in Pesher Isaiah C (4Q163) 4-6 II, 8-11.% The brief and frag-
mentarily preserved interpretation of the passage offers little, but men-
tions the final days and captivity. Frgs. 18-19 of the same Pesher pre-
serve a long citation of Isa. 29:18-235' with its references to the "house
of Jacob," "Jacob," and the "Holy One of Jacob." Even though there is no
preserved interpretation, the selection of this Jacobite section of Isaiah
might be suggestive of the interpreter's preferences for some reason.

Collective understandings of Jacob are extant elsewhere too. The
prayers of the Words of the Luminaries are full of scriptural allusions,
put together in a kind of pastiche or anthology. In 4Q504 1-2 V, 7 the
prayer for Friday, the phrase "seed of Jacob" occurs, perhaps echoing
Isa. 45:19. The passage is one that combines such idioms around the use
of Lev. 26:32-33 and 4445 as a base text.*

47  Smith 1995, 207.

48 Steudel 1994, 110, has proposed several possible scriptural sources for the language
used in the passage of interpretation: Num. 24:19; Joel 3:13; Isa. 63:1; Lam. 1:15. The
context of Num. 24:15-19 seems particularly relevant, given its explicit mention of
Jacob.

49 T am grateful to Devorah Dimant for the observation that it is striking, that the sec-
tarian compositions from the Qumran caves do not use Abraham, Isaac or Jacob as
sectarian sobriquets. Perhaps that observation explains why the phrase "house of Ja-
cob" is used when it is important to designate a group.

50 Isa. 10:21 states that "the remnant will return, the remnant of Jacob," making Jacob
particularly suitable as a designation for the community that believes itself to be
coming out of exile.

51 Isa.29:22 also mentions Abraham in a collective sense.

52 As noted for 4Q504 1-2 V, 3—4 (Lev. 26:32-33), 6-8 (Lev. 26:44) and 9-10 (Lev. 26:45)
by Baillet 1982, 147.
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But in spite of all of this you did not reject the descendants of Jacob, nor
despise Israel to destruction, annulling the covenant with them. For you
are a living God, you alone, and there is no other apart from you. You re-
membered your covenant, for you redeemed us in the sight of the nations
and did not desert us amongst the nations.>

In some ways indeed with this Friday prayer we have come full circle,
since it seems that in a cultic context once again the recollection of Ja-
cob/Israel has to do with the need to keep the covenant as it is de-
scribed and endorsed in Lev. 26 so that the right place of sacrificial
prayer for the right practice of prayer becomes an ongoing reality.

7. Conclusion

In this brief tour of the explicit occurrences of Jacob in the non-
scriptural scrolls from Qumran, it seems that we have uncovered a
particular frame of reference. Although Jacob is indeed sometimes as-
sociated with Abraham and Isaac in the Deuteronomic trio as the heir
of the gift of the land and blessed offspring, nevertheless he is also es-
pecially associated with matters to do with the cult, with the temple
and its sacrificial practices, and particularly with its priesthood that
comes through his fatherhood of Levi. Such cultic particularity is found
in both Aramaic and Hebrew sources, in both pre-sectarian and sectari-
an compositions. This particularity is played out in different ways in
the various texts: sometimes there is concern with the specifics of
priestly genealogy and lineage, sometimes there is concern with how
those addressed should stay within the covenant made with Jacob,
especially by keeping the calendar of sacrifices aright, sometimes with
the help of Deutero-Isaiah Jacob becomes the name for the community
that is brought out of exile with an eye on the reestablishment of a Jeru-
salem which one day will be the place where God himself will build his
sanctuary and the blessings given and passed on by Jacob, not least
with some special leaders in view for Levi and Judah, will become es-
chatological reality.

53 Trans. Garcia Martinez and Tigchelaar 2000, 2:1015-1017.
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With My Sword and Bow:
Jacob as Warrior in Jubilees

Atar Livneh

Introduction

Since the inception of Jubilean studies, the aggadic material this book
contains has garnered a large measure of scholarly attention.! These
texts include two extra-biblical accounts of Jacob as warrior, combating
first seven Amorite kings (Jub. 34:1-9) followed by his brother Esau
(Jub. 37:1-38:14). The fact that parallels to these two narratives in other
ancient texts exist (T. Judah, Midrash Wayyisa‘u, and Sefer Hayashar)
has led to their scrutiny in the context of the development of the liter-
ary tradition of Jacob as warrior.? The suggestion that they reflect au-
thentic historical events has also played a significant role in discussions
regarding the date of Jubilees' composition.> Although these two per-

1  Cf. Beer 1856; Ronsch 1874; Charles 1902; Ginzberg 1909-1938; and recently Kugel
1998. This article is a revised version of a paper originally read at the conference
published in this volume and later presented at a research seminar at the Orion Cen-
ter for the Study of the Dead Sea Scrolls and Associated Literature (Hebrew Univer-
sity of Jerusalem). I am indebted to the participants of both sessions for their enlight-
ening comments, and to Dr. Anja Klein who very kindly read an earlier draft.

2 Beer 1856, 2-8; Ronsch 1874, 390-398; Bousset 1900, 202-205; Charles 1902, 200-204;
Klein 1934; Ginzberg 1909-1938, 1:408-411; 5:315 n. 292; Jellinek 1938, 3:ix-xiv; Be-
cker 1970, 114-125; de Jonge 1975, 60-66; VanderKam 1977, 217-254; Hultgard 1982,
123-127; Schmitt 1983; Hollander and Jonge 1985, 26-27, 185-186; Safrai 1987;
Werman 1995, 11-22; Menn 1997, 123-135, 142-143; Kugel 1998, 369-373.

3  Similarities between the account of Jacob's conflict with Esau and the Maccabean
campaigns were recognized early on by Bousset 1900, 202-205; and Charles 1902,
Ixii-Ixiii, 200-204. To date, however, no consensus has been reached in regard to the
specific battles reflected in the story: see the various suggestions made by
VanderKam 1977, 217-254; Mendels 1987, 70-82; Rappaport 1993, 227-228; Berger
1981, 511. Other scholars question the likelihood that Jub. 34:1-9 and/or 37:1-38:14
allude to specific Maccabean conflicts: Nickelsburg 1980, 83-84; Goldstein 1983;
Schmitt 1983, 54-59; Doran 1989; Werman 1995, 11-22. Cf. also the discussions in
VanderKam 1977, 229; idem 2001, 73-74, and Safrai 1987 concerning the narrative of
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spectives have dominated the study of the conflict narratives in Jubi-
lees, Doran — who commented briefly on these two passages — proposes
they should be treated primarily as literary rather than historical
sources.*

Despite this recognition, no detailed analysis of the literary devices
and/or exegetical features of these texts has been undertaken, nor have
the narratives been studied in their literary context — namely, the book
of Jubilees as a whole. The following comments represent an effort to
redress this circumstance by examining the literary and/or exegetical
elements common to these depictions of "Jacob as warrior" and study-
ing their affinities with themes and ideas central to Jubilees.> Hereby, I
hope to demonstrate that numerous details of the war accounts in Jubi-
lees derive from literary and exegetical considerations rather than re-
flect actual historical campaigns.

Jub. 34:1-9 relates Jacob's war against seven Amorite kings in "the
field of Shechem." Having sent his sons to Shechem to herd their flocks,
Jacob remains in Hebron with Levi, Judah, and Joseph to tend the el-
derly Isaac. When the news reaches him that the herdsmen have been
attacked by seven Amorite kings, Jacob sets out to the aid of his sons
with Levi, Judah, and Joseph. Having killed six of the kings by the
sword, he makes peace with the Amorites, subjecting them and impos-
ing a tribute upon them.

The second narrative, coming three chapters later (Jub. 37:1-38:14),
recounts the events following Isaac's death. On hearing that Isaac has
given the birthright to Jacob instead of their father, Esau's sons deter-

Jacob's conflict with the Amorites. In a more recent comment, VanderKam 2001, 20
has suggested that Judas Maccabeus' battles may have "shaped or affected the way
our [i.e., the Jubilean] author told a story about ancient times."

4 Doran 1989, 14, followed by Werman 1995, 14, points to the similarities between
Jub. 34:1-9 and the story of Abraham and the five kings (Gen. 14). Although Gold-
stein's focus lies principally in the dating of Jubilees, he notes some of the biblical in-
fluences on Jub. 34:1-9; 37:1-38:14, remarking that: "... the story reflects no historical
event whatever. Rather it is a demonstration that the fulfillment of the promises in
Amos 9:12; Isa. 11:14, and Obadiah will merely reestablish the conquests of Jacob"
(Goldstein 1983, 77).

5  The stress laid here upon the common features of the two conflict accounts, does not
mean that they are identical. One of the most striking differences between them is
their length. Whereas the narrative of Jacob's battle against the Amorites consists of
nine verses (Jub. 34:1-9), that of his struggle against Esau extends over thirty-nine
verses (Jub. 37:1-38:14). This circumstance is closely related, of course, to the diver-
gent style employed in each account: while the former comprises a third-person nar-
rative (cf. the detailed analysis of Jub. 34:1-9 in Livneh 2012), the latter combines
third-person narrative with a dialogical scene, a monologue, and even a rhetorical
speech.
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mine to attack Jacob and his family. Esau, who is initially opposed to
the plan, gives in to his sons' persuasion, later recalling "the bad things
hidden in his heart" against his brother. Together, they fall upon Jacob
with four thousand mercenaries while Jacob's family is mourning Leah
in Hebron. Although surprised by the attack, Jacob repulses it, slaying
Esau personally with his bow while his sons pursue and kill many of
Esau's warriors. The remaining Edomites flee to Mount Seir, where
they succumb to Jacob's sons. The latter make peace with the Edomites
in accord with their father's command, subjugate them, and impose
tribute upon them.¢

1) Gen. 48:22 in Jubilees

It has long been noted that Jacob's belligerent activities as elaborated in
the extra-biblical material are inspired by Gen. 48:22, a verse which
presents Jacob's words to Joseph: "And now I assigned you one portion
(0ow) more than to your brothers which I wrested from the Amorites
with my sword and bow."” Ancient translations and exegeses of this
verse reflect two divergent understandings of the noun now. The first
regards it as the name of a city, the second as signifying a "portion."
These early sources also differ in their interpretation of the phrase
"with my sword and bow." While some perceive it as referring to
weapons, others read it figuratively as symbolizing "merit and good
works" or "prayer and supplication." In the context of Jubilees, 02w is
generally assumed to represent the name of the city, the expression
"with my sword and bow" referring to weapons. This sense is evident
in Jub. 34, which depicts Jacob fighting the Amorites in "the field of
Shechem." The biblical verse also lies behind Jacob's last words in

6  Although fourteen Hebrew manuscripts of Jubilees were found at Qumran, the
composition as a whole — including the full text of Jub. 34:1-9; 37:1-38:14 — has only
been preserved in Ge'ez. As VanderKam 1977, 91-95, has demonstrated, this text
closely reflects the Hebrew original. Herein, we rely primarily upon VanderKam's
critical edition of the Ge ez text (VanderKam 1989).

7 The significance of Gen. 48:22 for Jub. 34:1-9 was first noted by Beer 1856, 3. All
biblical quotations cited here are taken from the NJPS, unless otherwise indicated.

8  LXX Gen. 48:22 translates 0ow as Liktpa (cf. Gen. Rab. 97:6), but Aquila, Tg. Neof.,
and the Vulgate understand a>w as "a portion." Tg. Ps.-J. combines both of these sig-
nifications (... 71 P21 D3WT XNWP).

9  Gen. Rab. 97:6 gives both options. For the literal translation, see Tg. Ps.-].; for the
figurative understanding, cf. Tg. Neof.; Mek. Beshallah 3, 11. 40-44; Mek. de R. Sime-
on bar Johai Beshallah to Exod. 14:10; b. B. Bat. 123a; and cf. Jerome, Qu. Hebr. Gen.
to Gen. 48:22; and the surveys of Maher 1992, 156 n. 27, and Hayward 1995, 234-235.
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Jub. 45:14, however: "He blessed them and gave Joseph two shares in the
land."¢ Since this verse assumes that 05w bears the sense of "portion,"
the Jubilean author clearly employs the noun in both the senses given
above. Likewise, while the events depicted in the account of Jacob's war
against the Amorites evidently derive from Gen. 48:22, the influence of
this verse is specifically visible in the three-clause depiction of Jacob's
defeat of the Amorite kings:

He killed them in the field of Shechem, and they pursued the ones who ran

away.

He killed them with the blade of the sword.

He killed Ares, Tafu, Saregan, Silo, Amanisakir, and Gagaas (Jub. 34:7).

Each of these sentences commences with the words "He killed," the first
indicating the place where the event occurred (Shechem), the second the
means (by his sword), and the third the object (the six Amorite kings)."
Jub. 34:7 thus contains an interpretation of the noun n>w, the phrase
"sword and bow," and a reference to the Amorites. Since the descrip-
tion "with the blade of the sword" represents the biblical idiom "with
my sword and bow," the Jubilean author obviously understands this
phrase literally. The reason for the absence of the bow from this ac-
count can be explained by its transposition to the second narrative of
Jacob as warrior: "[Then Jacob drew] his [bo]w, shot [the first arrow,
hit] Esau [his brother on his right breast, and killed him]" (4Q223-224 2
IV 18-19 [= Jub. 38:2]).12 The two Jubilean war passages thus provide an
exegesis of the phrase "with my sword and bow."

2) Fighting for Shechem and Hebron

The author of Jubilees locates Jacob's war at two central sites, the war
against the Amorites taking place in "the field of Shechem" and the

10 Unless otherwise notified, English citations follow VanderKam 1989. Italics in the
citations from Jubilees have been added. The quotations from 4Q223-224
(4QpapJubt) follow VanderKam and Milik 1994.

11 The clause "and they pursued the ones who ran away" deviates from the predomi-
nate theme of Jacob's slaying of his enemies. For the division of tasks between Jacob
and his sons during the battle, see section 8 below.

12 Cf. Gen. Rab. 97:6 in which "the Amorite” in Gen. 48:22 is understood as a reference
to Esau. My thanks to Prof. Menahem Kister for indicating this passage to me.
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struggle with Esau at Hebron.?® The patriarch's victories over his ene-
mies in these places establishes his descendants' right to this territory,
the more so since Jacob serves in Jubilees as the prototype for the Israel-
ites as a nation.! In contrast to the Genesis account, the Jubilean author
evidently regards the Israelites' right to Shechem as deriving solely
from their military conquest of the land. Gen. 33:18-19 reports that
Jacob purchased a field "before the city of Shechem" from Hamor the
Hivite for a hundred gesita, the following chapter narrating Dinah's
rape by Shechem and Simeon and Levi's "coming upon the town" (Gen.
34). Gen. 48:22 further possibly hints that Shechem was "wrested from
the Amorites" by Jacob's "sword and bow" at some unknown point in
time.’> While the Jubilean author refers to Gen. 34 and 48:22 — albeit
presented as two different events occurring five years apart (cf. Jub.
30:1; 34:1) — he appears to have omitted the episode of Jacob's acquisi-
tion of the field from Hamor, possibly because in his view such a busi-
ness relationship with Gentiles was improper.!¢ In the face of the lack of
any indication regarding the purchase of the field near Shechem, the
Jubilean expansion of Gen. 48:22 into a vivid narrative of Jacob fighting
in "the field of Shechem" (Jub. 34:1-9) is especially striking.!”

The Israelite right to Hebron is represented in similar fashion. Ac-
cording to Genesis, Abraham bought a field near Mamre/Hebron from
Ephron the Hittite for four hundred shekels (Gen. 23). Jubilees repre-
sents this incident as the last in a series of ten trials with which God
tests Abraham (Jub. 19:1-9), condensing the negotiation with the Hit-
tites into two verses (Jub. 19:5-6).18 At the same time, the author inserts

13 According to the Hebrew Bible, these two cities, which served as the burial sites of
the forefathers, were the only places purchased by the patriarchs for a price (cf. Gen.
23; 25:9-10; 33:18-19; 49:29-31; 50:12-14; Josh. 24:32).

14 Cf. Goldstein 1983, 85; Werman 1995, 16.

15 Cf. Gen. Rab. 97:6 which understands Gen. 34 and 48:22 as referring to a single
event. The reworking of Gen. 34 in Jub. 30 has received much scholarly attention: see
Endres 1987, 133-147; Werman 1997; Hayes 1999; Himmelfarb 1999; Kugel 2006, 36—
80; Loader 2007, 165-175; Segal 2010.

16 Endres 1987, 122; Werman 1995, 9. Cf. Jub. 30 and Abraham's instruction to Jacob:
"Separate from the nations, and do not eat with them. Do not act as they do, and do
not become their companion ..." (Jub. 22:16). On this instruction and its parallels in
other sources, see Schwarz 1982, 21-36; Shemesh 2011; and cf. Schiffman 1983.

17 For the phrase "the field of Shechem" in the account about Jacob's war against the
Amorites, see Jub. 34:1, 7.

18 While the author omits the purchase of a field near Shechem from the Hivites
(Gen. 33:18-19), he renders the acquisition of the cave of Machpelah from the Hittites
(Gen. 23) as a "kosher deal" by representing it as part of the divine plan, paying sig-
nificantly less attention to the negotiation itself (Jub. 19:1-9). While these two biblical
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a thirty-nine-verse extra-biblical elaboration recounting Esau's warfare
against Jacob in Hebron (Jub. 37:1-38:14). Thus, according to Jubilees,
while the patriarchs initially acquired Hebron by a real-estate deal in
line with the divine plan, Jacob re-establishes his possession of this land
in an armed battle whose significance is reflected in the length of the
narrative. Analysis of the two conflict accounts in their broader context
consequently reveals that the Jubilean author downplays the two Gene-
sis accounts which suggest that the right to the land of Israel was pro-
cured by purchase in favour of the view that its inheritance is based on
occupation by force.?

3) The Numerical Principle

Jub. 34:1-9 and 37:1-38:14 both employ a numerical principle, one
based on "six," the other on "four." Jacob's war against the Amorites
takes place in the sixth year of the sixth week (in the forty-fourth jubi-
lee — Jub. 34:1), his army consisting of three of his sons and six thou-
sand servants (Jub. 34:6) and six Amorite kings being killed in battle
(Jub. 34:7). Virtually all the numerical data in the narrative regarding
the hostilities between Jacob and Esau are likewise multiples of four.?!

episodes thus pose a similar exegetical problem for the Jubilean author, he employed
variant means to resolve each case.

19 The Hebrew Bible does not portray any of the patriarchs as fighting in Hebron.
Joshua is depicted as battling the king of Hebron and its inhabitants in Josh. 10:23,
36-37, 39; 11:21; 12:10.

20 Endres 1987, 20, attentively notes that "the goal of the narration [concerning Sarah's
burial] has shifted from ... establishing their [the patriarchs'] right to inhabit the
land ... to the character of Abraham and his fidelity." His suggestion that the solidi-
fication of Israelite claims to the land was not "a pressing issue in the second century
B.C.E." (Endres 1987, 122) is rather odd, however, in light of the prevailing historical
circumstances from the Maccabean revolt onwards. See also n. 16 above.

21 While Sefer Hayashar also refers to seven Amorite kings, in similar fashion to Joshua
and the conflict narrative in Jubilees, Midrash Wayyisau speaks only of five, proba-
bly under the influence of Josh. 10:1-27. As Becker 1970, 114-116, has suggested,
however, the inconsistencies in the numerical data in the war account in Jub. 34:1-9,
together with other discrepancies in the story, may indicate that Jub. 34:1-9 consti-
tutes a reworking of an earlier tradition of Jacob as warrior. Other inner "tensions" in
the narrative are visible in the fact that the names given refer both to the Amorite cit-
ies and kings (cf. Jub. 34:4 to v. 7) and Jacob's servants are said to be in Shechem ac-
cording to Jub. 34:1 and Hebron according to Jub. 34:6 (cf. the wording of Jub. 34:1 in
Mss 12; 21, however, according to which no disparity is evident). Several other de-
tails in Jub. 34:1-9 are based on passages from Joshua. The depiction of the Amorite
kings' "gathering" (Jub. 34:2) resembles Josh. 9:1-2; 10:6, while Jub. 34:4 is an evident
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The battle takes place in the fourth year of the second week (in the for-
ty-fifth jubilee — Jub. 36:21, 37:14). Esau's troops number four thousand
warriors, Jacob's men being two hundred in number (Jub. 38:5-8; cf.
Gen. 33:1), and the balance of power between the two forces 1:20. In
addition, although Joseph has already been sold into Egypt at this junc-
ture in the story, the Jubilean author specifies that the full complement
of Jacob's sons take part in the war, replacing Joseph with Reuben's
firstborn (Jub. 38:5-8). In similar fashion, while the Genesis account
identifies five of Esau's sons, Jubilees only refers to four (cf. Jub. 38:8
vis-a-vis Gen. 36:1-5, 10-14). Four hundred men from the Edomite
troops are killed (Jub. 38:8), and the military tactic itself is structured on
a quadruple principle: Jacob's men and Esau's soldiers are divided into
four groups, facing the four points of the compass (Jub. 35:4-8; cf.
Num. 2; Ezek. 48:31-34).22

4) The Gentile Nations as Initiators of the Combat

Both conflict accounts ascribe the responsibility for the eruption of the
hostilities to the gentile nations. Jub. 34:2 state that the Amorites
"assembled against them [Jacob's sons] to kill them from their hiding
place ..." — while Jub. 37 repeatedly reiterate that the Edomites — repre-
sented by Esau and his sons — initiated the hostilities (cf. esp. Jub.
37:1-13, 18-23). The assault of the former as well as of the latter is based
on the element of surprise: the Amorites set an ambush for Jacob's sons
who are innocently herding their flocks (Jub. 34:1-2) and Esau attacks
Jacob as he is mourning for Leah:

During all this time, Jacob was unaware that they were coming to him for
battle. He, for his part, was mourning for his wife Leah ..." (Jub. 37:14).23

allusion to Josh. 17:18. As scholars have noted, some of the cities indicated in Jub.
34:1-9 also appear in Joshua: Tafu (man) (cf. Josh. 12:17; 16:8; 17:8); Selo (:77w) (cf.
Josh. 18:1; 1 Sam. 4:12; 1 Kgs. 14:2); Gaaz (w¥3) (cf. Josh. 24:30; Judg. 2:9; 2 Sam. 23:30);
Betoron (11 n23) (cf. Josh. 10:10-11; 16:3; 18:13-14); and Tamnatares (710/071 n1n)
(cf. Josh. 19:50; 24:30; Judg. 2:9). See VanderKam 1977, 218-229; Goldstein 1983, 83—
85. The story of Joshua's battle against the seven Amorite kings (Josh. 10:28-43) —
possibly the source of the figure seven in Jub. 34:2 — probably influenced the parallel
accounts in T. Judah, Midrash Wayyisa‘u, and Sefer Hayashar, which describe this
incident as a series of battles in various Amorite cities on consecutive days. Cf. the
temporal notations "on the second day" and "that day" (cf. Josh. 10:32, 35).

22 See below, section 6.

23 Jub. 34:2: "Seven Amorite kings assembled against them to kill them from their
hiding place beneath the trees and to take their animals as booty." The military strat-
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While shock attacks were a common military tactic in antiquity, in this
context the element of surprise assigns responsibility for the hostilities
unequivocally to the gentile nations, Jacob and his sons being taken
completely unawares.* Both episodes also indicate that the principal
objective is to slay the enemy. The Amorites "assembled against them
to kill them" (Jub. 34:2), Esau's sons likewise declaring: "We will ... kill
him [Jacob], and destroy his sons" (Jub. 37:5).2> Both armies thus set out
to violate the prohibition against shedding blood (Gen. 5-6; Jub. 6:8;
7:22-24, 28-33).26 In Jubilees, bloodshed and warfare are both prohibit-
ed, as demonstrated in the author's account of the sins committed by
Noah's sons:

... Noah's children began to fight one another, to take captives, and to kill
one another; to shed human blood on the earth ... to go to war — people
against people, nations against nations, city against city; and everyone to
do evil, to acquire weapons, and to teach warfare to their sons (Jub. 11:2).7

The portrayal of the Amorites and the Edomites as bloodthirsty and
battle-hungry thus highlights their wickedness and corresponds to the
general Jubilean emphasis of their evil nature.?®

agem - i.e,, hiding underneath trees — is clarified by the later depiction of Shechem
as a wooded area in Jub. 34:4 (cf. Josh. 17:18).

24 Cf. Josh. 8:1-23; 10:9; 11:7; Judg. 9:31-45; 1 Macc. 3:23; 4:1-27; 2 Macc. 8:5-7; Yadin
1963, 1:104-105, 110-111; 2:256-263. This specification also functions to magnify the
scale of the victory won by Jacob and his sons who, although unprepared for battle,
overcame their enemies. See section 9 B below.

25 While the two accounts share this feature, each also contains unique elements. Thus,
according to Jub. 34:2 the Amorites' goal is to kill Jacob's sons and take their flock as
booty. Likewise, Jacob's struggle with Esau distinctively associates the objective —
the slaying of Jacob's sons — with the fear lest they grow stronger (Jub. 37:5-6; cf.
Exod. 1:10). It is noteworthy that the consistent representation of the gentile nations
as responsible for the eruption of the hostilities in these stories and their seeking to
destroy "Jacob's sons" is also typical of the depiction of Judas Maccabeus' campaigns
found in 1 Macc. 5. For a discussion of the portrayal of the Gentiles in 1 Macc. 5, see
Schwartz 1991; Shatzman 2007, 240-242; Brutti 2010, 156-159. For other affinities be-
tween Jub. 37:1-38:14 and 1 Macc. 5, see VanderKam 1977, 230-238; VanderKam
2001, 20, 78.

26  For this ordinance in Jubilees, see van Ruiten 2000, 238, 300-301.

27 The positive portrayal of Jacob in the war narratives indicates that Jubilees regards
self-defence as a legitimate act. Cf. the prohibitions against killing and plundering
the Gentiles in CD 12:6-8. These injunctions are not absolute but are invalid under
certain circumstances, thus indicating that "when necessary, the Jewish people could
go to war" (Schiffman 1983, 385).

28 In the case of the Edomites, this detail is specifically related to the Jubilean specifica-
tion that Esau learnt warfare (Jub. 19:14; cf. Gen. 27:40; Amos 1:11). For the link be-
tween Esau and military skills, cf. Tg. Ps.-J. to Gen. 25:27, 29; Philo, QG 4:235; Mek.
Bachodesh 5, 1l. 66-70; Gen. Rab. 63:12; Kugel 1998, 356-359. Jub. 29:11 portrays the
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5) Jacob's Sons in Hebron

Both the story of Jacob's warfare with the Amorites and the account of
his struggle against Esau indicate that at least some of Jacob's sons were
residing in their father's house in Hebron when the attack occurred.
The first narrative notes that while the remainder of Jacob's sons were
herding their flocks in Shechem:

Jacob, Levi, Judah, and Joseph remained at home with their father Isaac be-

cause he was distressed and they were unable to leave him. Benjamin was
the youngest, and for this reason he stayed with him (Jub. 34:3).

While the last clause reworks a verse from the biblical Joseph story: "...
the youngest, however, is now with our father" (Gen. 42:13), in its new
context in Jubilees, it corresponds to the chronological data in the book,
which depicts Benjamin as five years old at the time of the Amorite
ambush (see Jub. 32:33; 34:1).% In contrast, Levi, Judah, and Joseph's
reason for remaining at home derives from their devotion to their aged
and distressed ancestor, the Jubilean author hereby clearly proposing
that in so doing they were fulfilling the commandment "Honour your
father and your mother" (Exod. 20:12), this obedience enabling them to
come to the aid of their ambushed brothers.?® When Esau and his sons
attack Jacob and his sons, the latter are all in their father's house in
Hebron mourning Leah:

Amorites as "evil and sinful" (cf. Gen. 13:13), while his own parents assert that Esau
had been "malicious since his youth" (Jub. 35:9; cf. Gen. 8:21) — "For the entire way he
acts is (characterized by) injustice and violence and there is no justice about him"
(Jub. 35:13). This image of Esau characterizes the Jubilean Jacob cycle (cf. Jub. 19:13-
14; 29:14-20; 35:9-18). For the figure of Esau in Jubilees, see Endres 1987, 18-182;
Werman 1995, 177-199.

29 The conflict story in Jub. 34 also contains other reworkings of the Joseph cycle. The
reference in Jub. 34:1 to Jacob sending his sons to herd their flock in Shechem recalls
Gen. 37:12-14, the tribute Jacob imposes on the Amorites — "five of their land's prod-
ucts” (Jub. 34:8) — possibly deriving from Gen. 47:24: "And when harvest comes, you
shall give one fifth to Pharaoh" (cf. also Gen. 41:34; 47:26). For the former possibility,
see VanderKam 1977, 218; Endres 1987, 171 n. 26. For Benjamin, see VanderKam
1977, 229.

30 Cf. Jub. 35:12: "He [Jacob] has not separated from us [i.e., his parents] from the day
he came from Haran until today. He has continually been living with us at home (all
the while) honoring us." Cf. also Jub. 27:6; 29:14-20; 35:10. A similar interpretation of
the fifth commandment is attested in contemporary works: cf. Tob. 4:3 (G") and Sir
3:12 (Ms A).
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And [all her sons and his sons] cam[e to weep with him for his wife Leah
and to comfort him for her, because he was mourning] for [her (4Q223-224
2 III 17-18 [=Jub. 36:22]; cf. 37:14-17).31

The performance of filial duty — mourning for their mother and consol-
ing their distraught father — thus means that Jacob's family were to-
gether to present a united front against Esau's forces as they ap-
proached Jacob's house.

Although these two episodes differ in respect to the number and
identity of Jacob's sons in Hebron, they both serve to explain how the
latter were able to ally together against their enemies. Since Jacob's sons
also represent the children of Israel, the Jubilean author also portray the
Israelites as observing the fifth commandment. While this theme ap-
pears in both stories, it is particularly prominent in the second, which
depicts Jacob's sons as acknowledging their father's authority and
complying with his wishes:

[They sent word to their father, asking whether they should make peace

with them or whether they should kill th]em. [Jacob] sent word [to his sons

that they should make peace. So they made peace with them] (4Q223-224 2

IV 30-31 [= Jub. 38:11-12]; cf. also 38:1).32

This conduct is reinforced by its contrast with Esau's sons' behavior.
The latter quarrel with their father, disobey him, threaten to kill him if
he does not submit to their will (Jub. 37:1-13), and ultimately leave his
body unburied on the battlefield (Jub. 38:8). The depiction of Jacob's
sons as observing the ordinance "Honour your father and your mother"
is consistent with the Jubilean author's general attempt to represent the
patriarchs as being law-abiders, and specifically as being dutiful sons.?

31 Although Jubilees explicitly states that all of Jacob's sons came to comfort him, at this
chronological juncture Joseph is already in Egypt (cf. Jub. 34:11).

32 Cf. Isaac's words in 4Q223-224 2 II 34 (= Jub. 35:13): "], too, kno[w and see the con-
duct of Jacob who is with us, that with all his heart] he honours us and does our
will" (Janga Awwn 17m RIT [122 2132 00 AR WR PY Awyn IR AR Y] voux o). The
words "does our will" are missing in the Ge'ez of Jub. 35:13.

33 Cf. esp. Jub. 29:14-20; 35:9-18, and section 9 below. This tendency is also apparent in
the Jubilean author's efforts to present the patriarchs in a favorable light even where
the biblical text portrays them as failing to take care of their fathers: cf. Jub. 12:25-31
(Gen. 11:31-12:5); Jub. 22:1-2 (Gen. 24:62); Jub. 27:1 (Gen. 27:42-46). He likewise
takes pains to assert that Jacob and his sons visited Isaac and Rebecca (Jub. 31; 33:1)
and dwelt with them in the parental home in Hebron (Jub. 33:21-23; cf. Gen. 35:23-
27).
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6) Brotherly Love between Jacob's Sons

The two conflict accounts demonstrate the fraternal solidarity which
characterizes Jacob's sons. In the war against the Amorites, Levi, Judah,
and Joseph go to the aid of their brothers, thus fulfilling the instruction
to practice brotherly love between themselves:

He [Abraham] ordered them ... that they should love one another; that
they should be like this in every war so that they could go against each one
(who was) against them" (Jub. 20:2).34

The Jubilean author highlights the principle of fraternal unity fact by
depicting Levi and Judah — Leah's sons — as joining forces with Rachel's
son, Joseph. Since Jacob's sons represent the Israelite tribes, this por-
trayal also reflects the collaboration between the southern tribes (Judah
and Levi) and northern tribes (Joseph).®

In the narrative of Jacob's armed resistance to Esau this theme is ex-
emplified by the division of Jacob's sons into four groups composed of
brothers from different mothers:

[Then] the sons of Jacob [went out — they and their servants — divi]ded to

the four [sides of the fortress.]

(A) [Judah went out] first and Naphtali and Gad [with him and their fifty

with] them to the south [of the fortress. They killed everyone whom they

found in front of them.] There did not escape from them [so much as one.]

(B) [Levi,] Dan, and Asher [went out to the east of the fortress and their fif-

ty wi]th them. They killed the f[ighting men of Moab and Ammon.]

(C) Reuben went out [and Issachar and Zebulun to the north of the fortress

and] their [fift]y with them. [They] k[illed the fighting men of] Philistia.

(D) [Simeon, Benjamin, and Enoch, Reuben's son, went out] to [the west of

the fortress, and their fifty with them.] They killed from Ed[om and from

the Horites four hundred fighting men, warriors, and six hundred fled].
(4Q223-224 2 IV 20-26 [= Jub. 38:4-8]; numbering added)

The motif of the compass points derives from the depiction of the
tribes' encampment in Num. 2 and the "gates of the city" in Ezek.
48:31-34.% The author of Jubilees reworks this scheme in a unique

34 Cf. also Jub. 46:1; Lambert 2004, 88-90; Livneh 2011.

35 For Judah and Levi as representing the southern and Joseph represents the northern
tribes, cf. 4Q372 1:13-15 701 171 %321 07°1272 PR*1271 AN M99 0w 1727 210 Ik [997]
7oK1 °12 > [1n1]; see Schuller and Bernstein 2001. The names "Judah" and "Joseph" as
designating the southern/northern tribes respectively appear already in the Hebrew
Bible (cf. Ezek. 37:15-22; Ps. 78:67—68; Zech. 10:6).

36 Caquot 1987, 780, notes that these two sources are also reworked in 11Q19 39:11-
41:17. For the use of Ezek. 48:31-34 in the Temple Scroll, see Yadin 1983, 1:99-102;
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manner, "mixing and matching” sons from different mothers in each
group — wives vs. concubines and the Rachel/Bilhah vs. Leah/Zilpah
line.¥” The homogenized character of the groups exemplifies the frater-
nal solidarity of Jacob's sons — and the Israelite tribes — paralleling the
depiction of their alliance in the war against the Amorites.

7) The Roles Assigned to Judah and Levi

Levi, Judah, and Joseph possess a distinctive status in the battle against
the Amorite kings. The three are referred to as a group, initially remain-
ing at home with Isaac (Jub. 34:3) and subsequently joining Jacob in the
combat and pursuing the fleeing Amorites (Jub. 34:6). In the first in-
stance, the Jubilean author presents them as fulfilling the fifth com-
mandment, in the second as practicing brotherly love.?® Their participa-
tion in the battle also anticipates their future central role in Israelite
history. Joseph is destined to rescue his family from the famine
(cf. Gen. 45:7), his portrayal as a deliverer in a war which takes place at
Shechem possibly also explaining the inheritance of this region by his
clan (cf. Gen. 48:22; Josh. 16-17; 1 Chron. 7:20-28).4 In line with the fact
that Levi and Judah are the progenitors of the priestly and royal lines
respectively, Judah is the only son presented independently of his
brothers, being responsible at the eruption of the hostilities for exhort-
ing his father to kill Esau:

2:116-124. A further reworking of this passage appears in 4Q554 1 I-II: see Puech
2009, 91-116.

37 In contrast, the organizing principle behind the units in Num. 2 and Ezek. 48:31-34,
as well as 11Q19 39:11-41:17 and probably 4Q554 1 I-1I, is based on the homogeneity
of each group. See also below, section 7.

38 The alliance in war between the southern and northern tribes resembles the presen-
tation of the conquest of the land of Israel in Josh. 1-12. Cf. also the similarly tenden-
tious account of the Israelite/Judaean wars given by the Chronicler: see Japhet 1989,
267-308.

39 See sections 5 and 6 above.

40 Although T. Judah, Midrash Wayyisau, and Sefer Hayashar all specify by name
more than three of Jacob's sons who fought in this battle, Joseph is not included in
this inventory. The attribution of a special role to Joseph in the conflict is thus
unique to Jubilees, Joseph having already been sold into Egypt according to the bib-
lical chronology when Esau and his sons initiate the attack. Judah's equal role with
Levi is also a peculiar Jubilean feature, the parallel narratives all ascribing a much
more prominent place in the battle to Judah.
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After this Judah spoke to Jac]ob his father [and said to him: 'Draw your
bow, father, shoo]t your arrow, [fell the foe, and kill the eneJmy’ (4Q223-
224 2 IV 15-16 [= Jub. 38:1]).41

The significant role assigned to Judah is also apparent in the division
into four groups (Jub. 38:4-8). While each unit is headed by one of Ja-
cob's four oldest sons, the Jubilean author does not list them in order of
birth. Judah - the future king — comes first, his status also being reflect-
ed in the statement "[Judah went out] first" (4Q223-224 2 IV 21 [= Jub.
38:5]) and his military prowess highlighted by the words: "There did
not escape from them [so much as one]" (4Q223-224 2 IV 22 [= Jub.
38:5]).#2 The second group is headed by Levi, the inaugurator of the
priestly line. Although he follows Judah in order, he is placed towards
the east, the cardinal point towards which the Jubilean cartography is
oriented.® Thus while the account of Jacob's war against the Amorites
points to the special roles played by Levi, Judah, and Joseph, the narra-
tive of his struggle against Esau highlights the prominence of Judah
and Levi respectively. Favorable depictions of Levi and Judah, as well
as Joseph, are not unique to the war narratives in Jubilees but also oc-
cur elsewhere in the book.#

8) Jacob's Forces

Although each of the conflict accounts refers to a different number of
Jacob's men — more than six thousand in his war against the Amorites
(Jub. 34:6) and a mere two hundred in the combat with Esau (Jub.

41 In light of the above, Goldstein's claim that "Judah has no prominent role in Jubilees
38" cannot be entertained (Goldstein 1983, 79).

42 Cf. the depiction of Judah as going out first in Judg. 1:1-2; 20:18; and the statement
"There did not escape from them [so much as one]" (4Q223-224 2 IV 22 [= Jub. 38:5])
to Judg. 3:29; 1 Sam. 30:17.

43 The preeminence of the east is also apparent in the account of the encampment in
Num. 2 (cf. also 4Q554 1 I-II; 11Q19 39:11-41:17). For an analysis of the scheme in
Num. 2, see, for example, Ashley 1993, 69-75; Levin 1993, 142-144. For a detailed
discussion of the "Jubilean map," see especially Alexander 1982; VanderKam 1994.

44  For the positive portrayal of Levi in Jubilees, see Jub. 30; 31:5-23; 32:1-10; 38:6; Kugel
1993; Kugler 1996, 139-170; VanderKam 1996; idem 1999. For the affirmative de-
scription of Judah, see Jub. 31:5-23; 38:5; cf. also Jub. 41. For the latter text, see Segal
2007, 59-72; Shinan and Zakovitch 1992, 151. For the favorable depiction of Joseph in
Jubilees, see Jub. 39-40; 42-43 (esp. Jub. 39:6-7; 40:8); Niehoff 1992, 41-46; Docherty
2002, 208-212. Cf. also the attribution of auspicious dates of birth (the "memorial
days") to Levi, Judah, and Joseph (Jub. 28:14-15, 24). I am indebted to Prof. James L.
Kugel for bringing the latter point to my attention.
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38:4-8) — both forces consist of the same elements — namely, Jacob, his
sons, and the family servants.*> These three fighting units occur in both
stories in the same order, apparently indicating their hierarchy:

He [Jacob] set out from his house — he, his three sons, all his father’s servants,
and his servants — and went against them with 6000 men who carried
swords (Jub. 34:6); th[en] he told his sons [and his servants to attack him
and all his companions] (4Q223-224 2 IV 14-15 [= Jub. 37:25]).

Jacob functions as commander-in-chief, both accounts ascribing the
commencement of the counterattack and the peace treaty to his initia-
tive (cf. Jub. 34:6, 8-9; 37:25; 38:11-12), as well as the slaying of the en-
emy commanders.® In the first battle, he kills six Amorite kings (Jub.
34:7), in the second Esau and his companion Aduram (Jub. 38:1-3), thus
distinguishing himself from his sons and servants, who merely
"pursue" the enemy and/or kill Esau's enlisted troops (Jub. 34:7;
38:4-9).47

The description of Jacob and his household as fighting as a unit
may derive from the biblical account of Abraham's war against the five
kings (cf. Gen. 14:14-15).#8 As Doran notes, the Jubilean text depicts
Jacob as following the footsteps of his grandfather, demonstrating simi-

45 While the large number in the Jubilean account of Jacob's war against the Amorites
is possibly intended to demonstrate Isaac and Jacob's great wealth in consequence of
the divine blessing (cf. Gen. 26:12-14; 30:43-31:1; 36:6-7), the small number of serv-
ants in the Jacob-Esau conflict — which stands in sharp contrast to Esau's large force —
serves to magnify Jacob's against-all-odds victory over Esau. A variation also exists
with respects to the servants' identity. Whereas in the first conflict Jacob pursues the
Amorites with both Isaac's and his own servants, in his struggle against Esau, which
occurs after Isaac's death (cf. Jub. 36:18), only his own servants take part in the
fighting.

46 Cf. Menn 1997, 128. Jacob's portrayal as the central protagonist in the conflict stories
is unique to Jubilees and corresponds to the key status of the patriarch in this book.
T. Judah, Midrash Wayyisa u, and Sefer Hayashar all depict Judah as playing the
most prominent role in the battles.

47 While Jacob's sons presumably function as his lieutenants in both campaigns, the
servants serving under them, this detail is only implied in the depiction of the four
companies in Jacob's army within the narrative of Jacob's self-defence against Esau
(Jub. 38:4-8).

48 The first to note the similarities between Jub. 34:1-9 and Gen. 14 was Caquot 1987,
766. This association has been further elaborated by Doran 1989, 1-4, and Werman
1995, 14, who have demonstrated that both the biblical and Jubilean narratives re-
count the story of a group of kings taking Israelite family members captive and
plundering their possessions, the patriarch concerned taking his servants and, pur-
suing the aggressors, defeating them, rescuing his relatives, and restoring their

property.
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lar military prowess when this is demanded by the circumstances. ¥ In
the context of the Jubilean war accounts, Jacob's victory over the Amo-
rites and Edomites by means of an untrained force augments its dimen-
sions. This is especially true with regard to the second battle, wherein
Esau's recruits are consistently portrayed as "select men who are brave
in battle" (Jub. 37:6), "select warriors/fighters,” and "strong warriors"
(Jub. 37:9-10, 14; 38:8). The Jubilean author's delineation of Jacob as
supported by family and household members — rather than by profes-
sional soldiers — is likewise commensurate with the fact that he is at-
tacked by surprise (Jub. 34:2; 37:14-17).50 Together, these elements high-
light the fact that Jacob was unsuspecting of and unprepared for either
assault.

9) The Portrayal of Jacob

The two narratives we are discussing characterize Jacob as a family
man par excellence, a distinguished warrior, and a pursuer of peace.

A. Jacob as Family Man

The narrative of the war against the Amorite kings depicts Jacob as
both son and father. The former role is reflected in the fact that, while
sending his sons to herd the flocks in Shechem (Jub. 37:1; cf. Gen.
37:12-14), he himself stays behind to take care of Isaac (Jub. 34:3). As I
have noted above, in the context of Jubilees, Jacob's remaining at home
with his aged father expresses his fulfillment of the commandment
"Honour your father and your mother" (Exod. 20:12). As a parent, he
promptly rises to his sons' aid on hearing that they have been attacked
by the Amorites:

It was reported to Jacob: 'The Amorite kings have just surrounded your

sons and have carried off their flocks by force." He set out from his house
... and went against them (Jub. 34:5-6; cf. Gen. 14:13-14).

49 Doran (ibid), followed by Werman (ibid). Links between Jacob and Abraham also
occur elsewhere in the book: cf. Jub. 19:15-31; 22:1-23:8; 25:5. The narrative of Abra-
ham's war against the kings is reworked in Jub. 13:22-29, which interestingly omits
the depiction of the actual battle and deliverance of Lot, a feature possibly deriving
from the Jubilean author's discomfort with Abraham's intervention on behalf of the
sinful ancestor of Moab and Ammon.

50 See section 4 above.
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The account of Jacob's struggle against Esau also portrays Jacob as hus-
band, primarily in his mourning for Leah (cf. Jub. 36:21-24; 37:14-17).
Although only the latter passage occurs in the conflict narrative itself,
the earlier reference immediately precedes this episode. Together, the
two texts illustrate Jacob as dutifully burying Leah next to Sarah and
Rebecca in the cave of Machpelah and mourning for her with all his
sons (Jub. 36:21-22).5" The Jubilean author represents these ceremonial
acts as exemplifying Jacob's love for Leah, whose depth makes him
heedless of Esau's assault (cf. Jub. 37:14-17): "He greatly lamented her
because he loved her with all his heart and with all his person" (Jub.
36:24).

This conflict account also gives a prominent place to the theme of
brotherhood, the Jubilean author closely associating fraternal solidarity
with the ordinance "Love your fellow as yourself" (Lev. 19:17-18). As I
have noted elsewhere, the Jubilean author interprets the clause "You
shall not hate your kinsfolk in your heart" (Lev. 19:17a) as referring to
malicious intent, specifically the intent to murder, the reciprocal injunc-
tion — to "love your fellow as yourself" (Lev. 19:18b) — being represented
as peaceful co-existence, including alliance during time of war. Con-
versely, the person who seeks to kill his brother will be slain by the
brother whom he pursues (cf. esp. Jub. 36:8-11).52

This relational configuration is central to the account of the conflict
between Esau and Jacob, Esau being depicted as a law-breaker and
Jacob as a law-abider. Thus, while Esau insists that peaceful relations
between the brothers are impossible and attacks Jacob with four thou-
sand armed men (cf. esp. Jub. 37:18-23), Jacob orders his men to resist
only when he understands that he has no other recourse:

[When Jacob saw that Esau had inclined himself to evil against him from

his mind and from his entire soul] to kill him [and] was coming and hurry-

ing [like the pig which comes to the spear that pierces it and kills it but it
does not pull back] from it, th[en] he told his sons [and his servants to at-

tack him and all his companions] (4Q223-224 2 IV 13-15 [= Jub. 37:24-25]).

When Jacob eventually shoots his brother with his bow (Jub. 38:1-2), he
is thus to be understood as executing righteous judgment against the
transgressor of the precept "Love your fellow as yourself." Likewise,
he himself buries Esau's body and commands his sons to make peace
with the Edomites (Jub. 38:9-12). Both in their own right, and most

51 Cf. Gen. 23; Jub. 19:3; 35:27.
52 See Livneh 2011.
53 VanderKam 1977, 230.
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prominently in contrast with his brother's evil behavior, Jacob's deeds
thus portray him as practicing brotherly love.

In presenting Jacob as a loving husband, dutiful son, dedicated fa-
ther, and devoted brother the war narratives are consistent with Jubi-
lees' overall emphasis on familial harmony, as well as the author's pre-
disposition towards depicting Jacob in a positive light.

B. Jacob as Warrior

The Jubilean author's propensity towards representing Jacob favorably
is also evident in his portrayal of Jacob as warrior. As remarked above,
while Genesis gives little indication of Jacob's military prowess, Jubi-
lees transforms him into the principal protagonist of two armed con-
flicts. According to both the Jubilean accounts under discussion here,
although Jacob is taken by surprise by his enemies' assault (according
to the second story, also being outnumbered by them), he is victorious
in both battles. He slays six of the Amorite kings with the blade of his
sword (Jub. 34:7) and kills both Esau and Aduram with his bow (Jub.
38:1-3). This triumph is due in large part to his warfaring skills, Jubi-
lees representing him as such an accomplished marksman as to be ca-
pable of hitting Esau and Aduram with perfect symmetry:
Then Jacob drew] his [bo]w, shot [the first arrow, hit] Esau [his brother on
his right breast, and killed him. He sh]ot a seco[nd] arrow, [hit Adurim the
Alramaean on [his left breast, drove him back, and killed him (4Q223-224 2
IV 18-20 [= Jub. 38:2-3]).
Jacob's military skills are even more striking in light of the fact that,
rather than learning the art of combat, he is said to have studied the far
more valued craft of writing (Jub. 19:14).>* The conflict narratives
demonstrate that he proves equally adept at brandishing a sword as
wielding a pen when circumstances demand.

C. Jacob as Peace-Seeker

Some of the details discussed above also serve to portray Jacob as pur-
suing peace. Thus although the Jubilean author attributes outstanding
military capabilities to Jacob, he himself never initiates any of the con-
flicts, the account in Jub. 34 identifying the Amorites as opening hostili-
ties, the second narrative ascribing responsibility for the launching of

54 For the significance of writing in Jubilees, see Najman 1999.
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the attack to Esau and his sons. Jacob's armed resistance is purely a
matter of self-defence, the combat being forced upon him against his
will.%5 Secondly, once he has defeated his enemies, Jacob makes peace
with them (Jub. 34:9; 38:12).5 This fact, prominently noted in both ac-
counts, is preeminently highlighted in Jacob's warfare against Esau:
They sent word to their father, asking whether they should make peace
with them or whether they should kill th]Jem. [Jacob] sent word [to his sons
that they should make peace. So they made peace with them] (4Q223-224 2
IV 30-31 [= Jub. 38:11-12]).
Thus, although capable of slaying his foes, Jacob prefers to make peace
with them. This conduct stands in sharp contrast to that of his adver-
saries, the Amorites and Edomites being depicted as battle hungry and
bloodthirsty.”” Since the Jubilean author regards both fighting and
blood shedding as an abomination, Jacob's portrayal as a peace-seeker
demonstrates his righteousness and augments his positive image.

10) The Narratival Conclusions

The affinities between the two conflict stories discussed thus far are
reinforced by the striking similarity in their literary culmination. Both
stories conclude with Jacob making peace with his enemies and impos-
ing tribute and servitude upon them. While these three elements —
peace-making, tribute, and vassaldom — are attested in the laws govern-
ing war in Deut. 20:10-11, Israelite subjection of the Edomites and
Amorites also being known in the Hebrew Bible (cf. Judg. 1:35;
2 Sam. 8:14; 1 Kgs. 9:20-21), these texts do not constitute the only bibli-
cal sources of influence on the two conclusions. Two biblical curses —

55 These narratives resemble the biblical account of David's warfare against Ammon
and Aram, wherein the Ammonites and the Arameans are portrayed as initiating the
hostilities (2 Sam. 10:1-8; 15-17). Like David, Jacob is represented in Jubilees as a
peace-seeker, the bellicosity of the Amorites and Edomites in the Jubilean conflict
story similarly recalling the battle-hunger exhibited by the Ammonites and
Arameans in 2 Sam. 10-12. My thanks to Prof. Reinhard G. Kratz for bringing this
point to my attention. Significantly, this biblical episode may well be the source of
other details in the Jubilean Jacob-Esau conflict narrative (cf. Jub. 37:9 / 2 Sam. 10:6;
Jub. 37:14-17 / 2 Sam. 10:1-6).

56 Cf. Endres 1987, 171, 182. Jubilees is unique in presenting the peace-making as Ja-
cob's initiative, the parallel narratives in T. Judah and the late midrashim describing
the defeated peoples as pleading for peace.

57 See section 4 above. Cf. also Esau's sons' categorical refusal to make peace with Jacob
(Jub. 37:6).
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against Canaan and Esau respectively — also appear to lie behind the
Jubilean texts. Canaan being condemned to be "the lowest of slaves to
his brothers" (Gen. 9:25), the Jubilean author suggests that this destiny
was fulfilled during the patriarchal period by stating that the Amorites
"became his [Jacob's] servants.”

Likewise, the verse "So they ... placed the yoke of servitude on
them" (Jub. 38:12; cf. v. 14) is a reworking of Gen. 27:40: "And you shall
serve your brother; but when you grow restive, you shall break his
yoke from your neck."This clearly intimates that Jacob's defeat of Esau
represents the realization of the curse against Esau.’® Both war narra-
tives in Jubilees therefore portray the curses against the gentile
nations — as well as the blessing given to Jacob: "Let peoples serve you
and nations bow to you" (Gen. 27:29) — as being fulfilled in Jacob's own
lifetime.® They further imply that they will be realized by means of
armed conflict between Jacob's sons — the Israelites — and the surround-
ing nations, climaxing in the subjugation of the latter, who will "became
his [Jacob's/Israel's] servants until the day that he and his sons went
down to Egypt" (Jub. 34:9; cf. 38:13).¢0 Herein, the Jubilean author indi-
cates his view that the curses and blessings can only be realized when
the Israelites are living in the Land.¢! The judgment of the surrounding
nations is likewise not confined to these Jubilean texts but occurs else-
where in the book (cf. Jub. 9:14-15; 10:29-34; 23:30; 24:28-33; 36:8-11).

Conclusion

The two Jubilean accounts of "Jacob as warrior" firstly against the Amo-
rites and then against Esau closely correspond to one another. Both
form an interpretation of the phrase "with my sword and bow" in Gen.

58 Kugel 1998, 371. Reworkings of the imprecation in Gen. 27:40 recur throughout the
first section and the culmination of the conflict narrative (cf. Jub. 37:1-13; 38:10-14),
thereby framing the passage as a whole.

59 Gen. 27:29 constitutes Isaac's blessing to Jacob. According to Jubilees, Jacob received
this blessing first from Abraham (Jub. 22:1) and then from Isaac (Jub. 26:23-24).

60 While Jub. 38:13 states that the Edomites were Jacob's servants until he went down
to Egypt, Jub. 38:14 indicates that these circumstances lasted "until this day." Kugel
(ibid), who notes the contradiction between Jub. 38:13 and 38:14, proposes that the
latter is a secondary addition.

61 Kugel (1998, 371) suggests that the reference to the vassaldom of the Edomites as
lasting until the Israelites "went down" to Egypt in the account about Jacob fighting
Esau (Jub. 38:13) is based on an understanding of the phrase 70 WKy M as
790 wRd M (Gen. 27:40).
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48:22, the first episode depicting Jacob as wielding his sword, the se-
cond his bow. Both narratives are organized according to a numerical
principle, Jacob's battle against the Amorites around the figure six, that
against Esau around the number four. Both are also located in the only
two territories which according to Genesis were purchased by the pa-
triarchs for the full price, thereby emphasizing the occupation of these
sites by means of armed struggle. In both, Jacob's sons are resident in
the family house in Hebron fulfilling their filial duties when the gentile
nations/Esau launch a surprise attack, joining forces against the enemy
under Jacob's command, with Jacob refusing to slaughter his foes and
accepting their subservience instead.

The Israelites — represented by Jacob and his sons — are set against
the gentile nations, represented by the Amorites and Edomites (Esau
and his sons). Whereas the Israelites are law-abiders, the nations are
lawbreakers. By attacking Jacob's sons in order to destroy them, the
Amorites and Edomites transgress the prohibitions against bloodshed
and warfare, in the case of Esau and his sons also violating the com-
mandment to honour one's parents and the injunction to practice
brotherly love. The Israelites, on the other hand, never initiate hostili-
ties and, when presented with an alternative, refrain from killing and
choose peace. When war is forced upon them, however, they prove to
be excellent warriors, their victory stemming not only from their mili-
tary skill but also from their internal solidarity. This unity is the fruit of
their fulfilment of the same two ordinances: "Honour your father and
your mother" and "Love your fellow as yourself." Their success in battle
further signifies the fact that the blessing of superiority given to Jacob is
realized in his own days, an exegesis conjoined an invocation of the
curse of servitude imposed on Canaan and Esau. The Jubilean author
interprets these as being realized via armed conflict, maintaining that
their fulfilment is dependent upon the Israelites' residence in the Land
of Israel.

While the Jubilean author thus regards bloodshed and warfare as
abominable, certain forms of armed conflict are justified. These include
the means whereby the right to the land is realized and the fulfilment
of Isaac's blessing to Jacob. Jacob exemplifies this complex attitude,
being praised both for his military skills and victories and for his peace-
loving qualities. The tension between these two value sets is partially
resolved by attributing blame for the outbreak of hostilities to the Amo-
rites/Edomites, Jacob/Israel's armed response being purely an act of
(legitimate) self-defence.

These findings clearly demonstrate that biblical texts, literary and/
or ideological concerns are responsible for many of the details in the
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two Jubilean conflict accounts, including such elements as the weapons
and military tactics employed, the objectives of the battles, and the
number of warriors. While we may consequently conclude that these
texts do not reflect authentic historical events, this does not preclude
the possibility of that the historical circumstances of the author's own
days have exercised some influence. The stress placed on gaining the
right to the Land of Israel and fulfilling the ancestral blessing through
combat, as well as the emphasis upon Jacob-Israel's military prowess
and successes, are thus generally commensurate with such a pugna-
cious time in Israelite history as the Maccabean period.
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Levi, the Levites, and the Law!

Harald Samuel

The biblical Levi is a rather inconspicuous character. Following his
birth and naming, he makes his appearance only in the story of Dinah
in Gen. 34, together with his brother Simeon. The two receive their
double blessing in Gen. 49 and from that point onwards we only hear
of Levi's prominent offspring. This situation changes dramatically in
the later Second Temple period. The book of Jubilees and the Aramaic
Levi Document (henceforth ALD) in particular develop a fuller biog-
raphy of Levi. Unlike the biblical character, the "extrabiblical Levi" ob-
serves the law painstakingly and instructs his children to do so. There-
in, he does not differ significantly from the other patriarchs. However,
Levi's relation to the law comprises a conspicuous facet: it is mutual.
Not only does the law play a substantial role in Levi's extrabiblical life,
but also Levi himself becomes a pivotal figure for the law. Among the
many features his "magnetic personality” attracts outside the biblical
literature,? that of a priest is certainly the most significant, though he
likewise absorbs the characteristics of a king, sage and scribe, and Jubi-
lees and ALD even make him the forefather of the judges. In this paper,
I will thus try to illuminate the path that led from the biblical Levi who
does not act as a judge, to the extrabiblical Levi who is the ancestor of
the judges; in other words, I will trace the exegetical creation of Levi
the judge.

However, as the biblical Levi is such an inconspicuous character, he
can hardly serve as the appropriate starting point for such a search. It is
my conviction that Levi's literary career began as the creation of ancient
authors who wanted to comment on the Levites. Later on, his depiction
developed in accordance with what mainly priestly authors wanted to

1 My thanks go to Paul M. Kurtz and Ruth Sauerwein for improving my English style
and all corrections and also to Janice Karnis for the final editing of this article. Possi-
ble remaining mistakes and oddities are my own responsibility.

2 For a discussion of the "magnetic quality of priesthood in Second Temple Litera-
ture," see Stone 1987, 582-583; and Angel 2010, 32-52.
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say (or not say) about Levitical priests, the priesthood and Levitism.?
Therefore, one cannot understand Levi's elevation to the position of
archjudge without examining the role or roles of priests and Levites in
the judiciary. A major part of the following pages is thus devoted to
describing the developments in the biblical depiction of priestly and
Levitical functions within the legal system.

1. Levitical Functions

As a starting point, I would like to consider Deut. 10:8. This verse fea-
tures a reference to Levites — or better: the tribe of the Levites — fol-
lowed by a summary of the tribe's functions. Since this reference is the
first one in the book of Deuteronomy, it serves as a reading instruction
for the whole book. It states:

MNP PIRTIR DRWY 7177 VAW-NR T3 97727 RIT7 Nva
T AYT TV 1WA 71291 WD I 0100 Tyt

Three of the tribe's main duties are enumerated: carrying the ark of the
covenant of YHWH, standing before YHWH to minister to him, and
blessing in his name. All these are cultic in nature. It is noteworthy that
other functions, such as instructing the people or the tasks of the Le-
vites in court, do not play a role here. However, this does not necessari-
ly mean that Levites could or did not perform other functions as well.
This omission is all the more significant as this verse should be consid-
ered part of a late Deuteronomistic Fortschreibung with a distinct pro-
Levitical stance. It places the (s)election of the whole tribe of the Levites
at the Mountain of God and thus attributes to it a revelation-like char-
acter. This conception was only later on counteracted by priestly au-
thors who introduced vv. 6-7 to Deut. 10 and thereby displaced the
event to "Jotbath(ah), a region of running brooks."* Presumably, we
must conclude, therefore, that the author of v. 8 did not consider
Levitical participation in court activities to be a characteristic of the
Levites, unlike their cultic tasks, and, as such, not an essential part of
the ongoing discussion about their status.

3 For details, see Samuel 2012.

4  See Dahmen 1996, 94-106. The ascription of both verses to the E source, popular
among source critics, cannot explain the function of the verses in their context and
unveils instead a certain helplessness in dealing with the phenomenon of late and
latest Fortschreibungen.
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2. The Blessing of Levi

The blessing of Moses in Deut. 33, too, has a signal function because of
its position at the end of this book and at the end of the Pentateuch; last
words, of course, always have special importance. Within the chapter,
vv. 8-11 concern the blessing on Levi which is full of enigmatic allu-
sions. Notwithstanding the partial incomprehensibility, the passage has
been subject to literary-critical considerations. Some scholars assumed
that 33:8-10 do not belong to the original poem,® yet a more compelling
argumentation leads to the conclusion that only vv. 9b-10 are a later
insertion.® This view is primarily based on the classic criterion of
Numeruswechsel. There is further incoherence relating to the second
person singular: in v. 8 it may originally have referred to Israel while in
vv. 9b-10 it clearly relates to YHWH. Since the blessing of Moses in its
present literary form is certainly not as old as frequently presumed”
and vv. 9b-10 are an even later addition, I regard v. 10 as late
Deuteronomistic at the earliest; post-Deuteronomistic authorship (as in
Deut. 10:6-7), however, appears more plausible.

Verse 10 again presents a task description and in doing so links
back to Deut. 10:8. The functions of the Levites now comprise the
"teaching of Your laws to Jacob and Your instructions to Israel" (11
OR°7 TN 2Py Puswn), as well as the "offering of incense and whole
offerings" (m2m=y %°%21 1982 7Mvp 1°w°). The major difference compared
with Deut. 10 is the task of teaching. The content of the teaching is the
o'vown and the 770 according to the MT (the vopog according to the
LXX), but the mmn according to the Samaritan version and some
Peshitta manuscripts. While o'vawn are clearly connected to the legal
sphere, mMn may rather involve priestly-cultic matters. The singular
7N instead probably refers to a corpus of ovwdwn and mn. Since the
double plural better fits the poetic parallelism and a change from the
less common plural to the weightier singular is easily explicable as a
type of interpretation, I tend to prefer the plural reading as being the
original. However, even if the reverse is true, the overall picture does
not change substantially. At any rate, the members of the tribe of Levi

5 Seei.a. Cross and Freedman 1948, 203-204; Mayes and Hastings 1981, 402. Similarly
Labuschagne 1974, 108-112, who, however, regards v. 11 as originally belonging to
the blessing of Judah. For the text-critical problems and the Qumranic reception, see
Fuller 1993.

6  The magnus consensus is to be found in Dahmen 1996, 198-199.

7 For a discussion of the place of chap. 33 within the redactional history of the book of
Deuteronomy, see esp. the discussion in Pfeiffer 2005, 178-203.
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teach the people ovawn, i.e. legal-juridical matters. This is significant as
usually, when pedagogical functions are ascribed to the Levites, these
(generally late) passages speak of the imni 790 (e.g. Deut. 17:18;
2 Chron. 17:8-9) and not, in contrast, of juridical questions in particular.
Deut. 33 then offers one main question when compared with
Deut. 10: What connection do the Levites have to the law? For the most
part, answers are to be found in Deut. 17 and its redactional history.

3. Increasing Priestly Authority in the Judiciary

Subsequent to the commandment to install judges and officials
(Deut. 16:18), Deut. 17:8-13 discusses the following procedure "if a case
is too baffling for you to decide" (vown? 127 Jun X9 *3), that is, if the
local courts are unable to reach a verdict. In such an instance, one has to
appeal to the central court at the "chosen place." Since the installation of
a central court is closely associated with the measures for cult centrali-
sation, most scholars agree in assigning this passage to an Ur-
Deuteronomy.®

There is substantially less unanimity concerning the question of
how one should envisage the legal procedure itself. Part of the problem
is the juxtaposition of the Levitical priests and the judge (v. 9) or the
priest and the judge (v. 12). Is there a factual reason for that juxtaposi-
tion or does one have to take redactional reworking into account? The
latter question has been the subject of considerable debate in literary-
critical scholarship, and both parties have variously been declared a
later addition.® The argumentative problem is that no grave "fractures"”
emerge on the surface of the text. Therefore only the context and some
general tendencies may, with all due cautiousness, deliver the criteria
for the answer to that question.

With respect to context, one must recall the overall structure. The
discussion of this particular case follows the general commandment to
install judges. Without a judge in v. 9 and v. 12, the passage would be
somewhat meaningless. Moreover, most commentators who opt for
this solution fail to explain the meaning of the possible insertion of "the
judge." A second point concerns the Levitical priests. Their participa-
tion is the main difference to the local courts, for their involvement
constitutes the higher expertise of the central court in reaching a ver-
dict. Accordingly, one has to take into account that v. 9 speaks of a

8  See Kratz 2000, 122.
9  See the overview in Dahmen 1996, 216-221.
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group of Levitical priests as distinct from a single judge. By implica-
tion, the process still remains a juridical one insofar as the judge is the
leading authority. The Levitical priests, rather, appear to be consultants
or legal experts. Thus, I see no compelling reason to assume redactional
reworking in this particular verse.

The case is different in v. 12. After the general description of the
lawsuit in vv. 8-9 and the admonitions on obedience in vv. 10-11, v. 12
determines regulations in cases of disobedience. There, the text speaks
of "the priest charged with serving there YHWH your God" (1727778
TAPR MR ow nwh Tevn) “or the judge" (vownToX X). The phrase
"Levitical priests" of v. 9 is not reiterated; instead, a single priest is
awarded authority alongside the judge, something that obviously ex-
ceeds the tasks of the Levitical priests in the sense we have seen so far.
Yet, the juxtaposition of two equal authorities contradicts the idea of
centralisation, since authority would prove unclear! Insofar, the ques-
tion of either/or indeed seems justified, and compared to v. 9, we must
consider "the priest ..." in v. 12 to be an inserted element. An observa-
tion concerning the vocabulary may underpin this supposition: the
formula "to stand (before YHWH) to minister" (n7w% 71¥?) occurs else-
where in the book of Deuteronomy only in later texts such as Deut. 10:8
and 18:5, and always in connection with the tribe of Levi. In my opinion,
Deut. 17:12 is a case of that formula's reception. The verse reuses it and
transfers it onto a single person, the priest, perhaps referring to the
high priest.

With respect to general (redactional) tendencies, one can adduce
further indications from all of the passages concerning priests in the
book of Deuteronomy. Apart from those that speak of Levitical priests,
none of them belongs to Ur-Deuteronomy; they all are the result of
additions and amplifications. Particularly interesting is the law con-
cerning witnesses in Deut. 19. Here again, we find the juxtaposition of
priests and judges (v. 17). I am not certain whether there are enough
reasons to assume a redactional addition in that verse, but evidently
only the judges have a defined function while the role of the priests
remains unclear. Thus, even if we have to refrain from literary-critical
assumptions, it is still clear that the priests are an alien element to the
juridical procedure. In any case, this law in its present form is heavily
dependent upon Deut. 17 and may already presuppose the insertion of
the priest there in v. 12.

To sum up, I believe the reference to both priest and judge in Deut.
17:12 may be the result of a redactional extension of the text. Originally,
it would have only treated the case of obedience to the judge, with a
later redactor interpolating "the priest charged with serving there
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YHWH your God."® If my explanations are correct, then the
redactional history of Deut. 17 serves as the key to explaining the dif-
ferent models of Levitical/priestly participation in court proceedings.
The starting point is the (subordinate) participation of Levitical priests
in the central court as cultic-legal experts in certain cases that are too
difficult to decide for the local courts. This is also the state of affairs
reflected by Deut. 33: the members of the tribe teach the law to Israel.
However, as seen in Deut. 10, this function was not considered to be
one of the Levites' central tasks. Later additions enhanced the priestly
authority and (literally) inscribed its responsibility even in the process
of decision-making alongside the judges. Yet — and this is the crucial
point — they do not refer to the whole tribe but only to the priests who
are now seen as a distinct class within the tribe.

4. The Amplification of Priestly Jurisdiction

Of course, one may question this redactional-critical analysis and inter-
pretation. After all, we are discussing a possible tiny addition, a care-
fully made insertion, and it would be hazardous to conclude from
Deut. 17 (and 19) alone that there is an overall tendency to enhance
priestly authority in juridical matters. Yet, as I already indicated, there
are numerous examples of late additions related to priestly interests in
the book of Deuteronomy.!" Furthermore, some texts outside Deuter-
onomy demonstrate the tendency to amplify the priestly jurisdiction in
a more obvious way. Nevertheless, I needed to dwell on Deut. 17, since
this passage is the central text and starting point for the issue of the
organisation of the judicial system.

Another important text within Deuteronomy is the end of nwas
o°vow in Deut. 21:1-9. In case of a homicide by unknown persons, the
elders and judges are to determine in which city's remit the corpse falls.
After settling this question, the rite of the 791w 723y has to be per-
formed. Somewhat surprisingly, in v. 5 the "priests, sons of Levi" enter
the stage, though they have no part in the following ritual, and the
elders technically manage all right without them:

10 A similar tendency to juxtapose priestly authority alongside that of the judiciary
emerges in v. 10b and v. 11, which according to a broad consensus are also a later in-
sertion. V. 11, in particular, parallels 7min and vown, the cultic and the legal realm,
both terms elucidating the more neutral vowni 127 (v. 9; 727 v. 10a). The Levitical
priests and the judge thus likewise declare and take responsibility for their decision.

11 E.g. Deut. 21:5 and 26:3-4.
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The language is conspicuous due to its use of late terminology. Since
Wellhausen, it has been acknowledged that v. 5 is a later gloss depend-
ing on Deut. 17.12 The reason for its insertion is immediately evident.
According to the later (priestly) ideology, no ritual could be performed
without priests at least attending the ceremony. This ideological posi-
tion even takes precedence over the fact that the priests are officiating
far from the temple! Crucial to our question is v. 5b, which states that
every lawsuit is subject to the priest's ruling. For that reason, v. 5b also
influences the understanding of vv. 2—4: without the priests, it cannot
be decided which city is responsible for the dead. Hence, in the ritual of
the o1y 773y the cult serves as the doorway to the expansion of the
priestly competences within the judiciary.
Ezek. 44 points in a similar direction, as is particularly obvious
when compared with Lev. 10 and Ezek. 22. The classic scope of priestly
duties is formulated in Lev. 10:10-11:%

0T 1721 KAV P PAN P WIPA P2 TN
TWRTTA YRR I 927 WK P79 DR PR 127NR DO

Ezek. 22:26 states a similar idea, yet as an accusation of what the priests
wrongfully did not do:

WP 29171 °NTIN 1010 1730
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The utopia described in Ezek. 44:23-24 sounds like a direct response to
Ezek. 22 but includes one remarkable addition:

QYT MY XAV D2 WIP 172 17 YR
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The priestly responsibility in juridical matters is established in v. 24a,
sandwiched between two statements on explicitly cultic matters (vv. 23,
24b). One may wonder if, besides questions of priestly authority, this
Ezekielian arrangement suggests that courts are generally seen as a
cultic issue. However, this passage is another example of priestly
claims within the realm of the law. It is, as already suggested by the

12 Wellhausen 1899, 359, see now also the detailed treatment in Dietrich 2010, 82-83,
372-378.

13  See further Lev. 11:47 and Ezek. 42:20.

14 Wording according to the »p.
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comparison with Ezek. 22, part of a later substantial reworking of the
book of Ezekiel and stems from the Persian period at the earliest.!>

5. Genealogical Constructions in Chronicles

The concept of priests as judicial authorities is further developed in
2 Chron. 19:4-11. King Jehoshaphat lives up to his name and organises
the courts with measures that closely resemble those in Deuteronomy.
Jehoshaphat appoints judges in all the fortified towns of Judah (v. 4, cf.
Deut. 16:18) and instructs them that there shall be "no injustice or favor-
itism or bribe-taking" (v. 7, cf. Deut. 16:19). Finally, he installs a special

court in Jerusalem (v. 8):
S2WY 927 AT VOWNY IRIWOT MIART CWRIA DI 227 VOV TRy 02U O
AR

Then a dichotomy seems to arise: the chief priest has responsibility
over the judges concerning "all matters of YHWH," while the com-
mander of the house of Judah has responsibility concerning all the
king's matters (v. 11ax):
939 ATMTNNAY T DRYARSTIR NPTAN MPaT 9oR 02hY WROA D MR I
o217
This doubling matches in some ways the mention of both priest and
judge in Deut. 17:12. In both cases, Levitical officers assist (2 Chron.
19:11af: o197 o197 o ww1). Unfortunately, the Chronicler does not tell
us how he envisaged the distinction between "the matters of YHWH"
and "the king's matters." It also remains an open question as to what
function the "commander of the house of Judah" actually had besides
the king. The Chronicler has, however, already informed us on his view
of the judges. According to 1 Chron. 23, King David when he was "old
and full of age made his son Solomon king over Israel (v. 1)." He then
makes arrangements for the temple, which has yet to be built. The Le-
vites are counted, and 6000 out of the total 38000 become "judges and
officials" (v. 4). 1 Chron. 26:29 even mentions which family line of the
Levites was appointed to be judges and officers, namely Chenaniah
and his sons, who were Izharites.
Although it is not stated unequivocally in Chronicles that all judges
have to be Levites, it would seem that six thousand should have been
more than enough to satisfy all the juridical needs of the small political

15 See Rudnig 2000, esp. 358-359.
16 Wording emended according to the Septuagint.
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entity of Judah and even of the Davidic kingdom of the size envisaged
by the Chronicler. Therefore, it seems that at least implicitly every law-
suit would be headed by a person of Levitic origin, except perhaps
lawsuits concerning the king's matters, which are judged by the some-
what enigmatic "commander of the house of Judah." With the aid of a
genealogical fiction, the Chronicler is thus able to carry the idea of the
hierocratisation of legal affairs to extremes. I see herein a clear line of
development from the Deuteronomic Levitical priests as (subordinate)
legal experts (Deut. 17%) via the late or post-Deuteronomistic equation
of priests and judges (Deut. 17; 19) through to the Chronicler's incorpo-
ration of the judges into the Levitical lineage. Before turning to the con-
sequences of this development for the depiction of Levi himself, we
will explore how it is reflected in the Qumran texts.

6. Writings from Qumran

A most instructive insight into the interpretative reading of Deuteron-
omy at Qumran is given by the Temple Scroll. In col. 56, it repeats the
Deuteronomic law on the central court with some variants.”” Though
the beginning of the respective line is not well preserved, one can clear-
ly recognise, in line with some manuscripts of the LXX and Deut. 17:12,
the conjunction X instead of the masoretic -1. Unfortunately, the begin-
ning of the paraphrase of Deut. 17:8-13 is not preserved and we can
only surmise how Deut. 17:9aa was rendered. Also, regrettably, the
other Deuteronomic occurrences of the expression "Levitical priests"
have no equivalent or are not preserved in the Temple Scroll.’s But,
notably, the paraphrase of the law on the false witness (Deut. 19:15-21)
in col. 61 adds the Levites as a third group besides the priests and the
judges, and thus differentiates between priests and Levites as two dif-
ferent groups. Though on the one hand one cannot rule out the possi-
bility that already the Temple Scroll's Vorlage included the Levites, the

17  See Paganini 2009, 128-136.

18 Deut. 17:18 has its counterpart at the bottom of col. 56, which ends with 2°3137; the
upper margin of col. 57 is not preserved. Yadin 1983, 254 (followed by Paganini
2009, 147) thinks that o121 was deliberately written in larger letters in order to fill
the last line, i.e. the Temple Scroll would have omitted the 2% of its Deuteronomic
Vorlage. This stretches the evidence too far; the first word of col. 57 may well have
been o771. Col. 57 11. 19-20, however, mention both priests and Levites, thereby dis-
tinguishing between the two groups. Deut. 18:1 was in all probability included at the
beginning of col. 60. For Deut. 24:8 and 27:9 there is no equivalent in the Temple
Scroll.
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author may well have deduced this idea from his reading of Deut.
17:9.9 It could then be suggested that the two groups were likewise
distinguished in the now lost part of col. 56 quoting Deut. 17:9.20 Of
course, this remains speculative. However, a court comprising priests,
Levites, and judges fits very well with the Temple Scroll's concept of
the king's legal advisory board consisting of twelve noble laymen,
twelve priests, and twelve Levites (col. 57 1l. 11-14).» Against this
background, the addition of 2> in col. 61 1. 8 appears more likely to
be the genuine work of the Temple Scroll's author. Be that as it may,
this tripartition leads to one obvious conclusion: Insofar as the Temple
Scroll distinguishes between priests, Levites, and judges, it does not
propose the idea that all judges were of Levitical origin. Nonetheless, if
all courts consist of equal numbers of priests, Levites, and (lay-)judges,
there is always a (genealogically) Levitical majority. Thus, the Temple
Scroll also follows the above-described pattern of increasing priestly-
Levitical authority in legal matters.

In both its paraphrasing (and thereby interpreting) of Deuteronomy
and its conclusions concerning the question of priestly-Levitical partic-
ipation in judicial processes, the Temple Scroll is a unique case within
the Qumran library. Other texts which were formulated freely and
which were concerned with the practical matters of the organisation of
the courts within the community came to different conclusions. The
Rule of the Congregation states clearly that judges and officials are
picked from all tribes, not just from Levi (1QSa I:15, 24, 29), and this is
confirmed in the 77977 *vaw% 770 in the Damascus Document (CD X:4-5).
According to that prescription, a board of judges shall consist of "four
from the tribe of Levi and Aaron, and from Israel six men," i.e. six lay-
men. In contrast, 4Q159 frgs. 2—4 1. 34 envisages a court of ten laymen
and only two priests.??

However, the duties of these officials are insignificant when com-
pared with the role of another character. The central figure concerned
with legal aspects within the Qumran community is the "overseer"
(P2mi) according to the D- and S-traditions (compare esp. CD XIIL7;

19  Thus Milgrom 1978, 501-502. Paganini 2009, 172 n. 573, misquotes Milgrom.

20 Cf. the Peshitta's variant reading in Deuteronomy, which always introduces "and" to
the mentioned phrase.

21 According to Baumgarten 1976, 59, the idea of this board is "apparently" derived
"from the model of Jehoshaphat's central tribunal (2 Chron. 19:5-11)."

22 On the court system(s) at Qumran, see Schiffman 1983, 23-54.
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XIV:8). Among his multiple tasks, he is even to tutor the priests in ques-
tions of skin disease (CD XIII:4-5)!

A7INT W92 P20 1172 AIM22 7Y 1020 X2 WK1 707 VAl nNG vBWH X

The texts remain silent regarding the identity of this figure. We learn
only that the overseer must be between thirty and fifty years of age (CD
XIV:8-9), whereas the "priest who is in charge of the many" is to be
aged between thirty and sixty years (CD XIV:6-7). The rules concerning
the overseer are thus not only stricter than those for the priests, they
also correspond to the prescribed age of service of the Levites accord-
ing to Num. 4:3. Could this be a subtle hint that the overseer should be
of Levitical origin? Is it possible to imagine that someone superior even
to the priests should not be at least of Levitical origin himself, given
that the Qumran community is usually exceptionally interested in
priestly matters, descent and hierarchy? Though it cannot be more than
a justifiable speculation, it seems reasonable to envision the overseer as
a person of Levitical origin.?? If this assumption is correct, the ultimate
responsibility for the judicial branch would lie in Levitical hands.

The fact that the Qumran texts do not follow the Chronicler's lead
in insinuating that all judges originate from the tribe of Levi may, at
first glance, appear to be a counterargument against the aim of discov-
ering lines of exegetical development. Yet the putative position of the
Chronicler was indeed an extreme one. With a second look, however, it
is nonetheless of interest that Levites and priests at all act as judges,
respectively that some judges must stem from the tribe of Levi. This
circumstance should not be seen as self-evident: it is one result of the
inner-biblical development outlined above. Furthermore, one should
take into account the difference between predominantly exegetical crea-
tions of an idealised past, such as Chronicles, and writings concerned
with practical needs, like the Qumran texts. Bearing this differentiation
in mind, the Qumran texts could serve as a welcome confirmation of
our hypothesis, if even they claimed priestly-Levitical prerogatives
within the judicial system, i.e. if the "overseer" were a person of
Levitical origin.

7. Jubilees and ALD: Levi and his Offspring

Finally, how do all these developments relate to Levi the patriarch?
How do the narrative texts in Second Temple literature adapt to these

23 Thus also Brooke 2005, 120-121, 124, and references there to Knibb and Vermes.
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developments? As stated above, the figure of Levi receives extraordi-
narily limited attention in the biblical text, featuring only in the Dinah
story in Gen. 34 and the blessing in Gen. 49.2* Yet even in these texts he
is not portrayed with particular favour: he does not display proper
priestly or Levitical behaviour. Levi seems to be more interested in the
executive branch than that of the judiciary; he displays no concern for
defilement at all. In Second Temple literature, the situation changes for
the most part. In particular, the story of Gen. 34 was of special interest
and was frequently and in many different ways reworked.? It was used
as the linchpin for portraying Levi as a priest and as a justification of
his installation as such.?

Without a doubt, the interest focuses on Levi specifically as a priest,
yet in the wake of Levi's ascent to the priesthood, other features arise.
Levi now teaches laws to his children and is depicted as the ancestor of
the judges. Thus, the blessing of Levi in Jub. 31:13-17 states (v. 15):

They will be princes, judges, and leaders of all the descendants of Jacob's
sons. They will declare the word of the Lord justly and will justly judge all
his verdicts. They will tell my ways to Jacob and my paths to Israel.

Deut. 33 quickly comes to mind, a text which Jub. 31 adopts and ex-
pounds. Beyond Deut. 33, the descendants of Levi not only teach the
law, but they even judge! In this respect, the book of Jubilees continues
the above-sketched line of inner-biblical development. How this con-
cept is realised in Jub. 30, the narrative elaboration of Gen. 34, remains
an open question. Although we read much about justice, the Hebrew
original is unfortunately lacking, so we are unable to detect any closer
or clearer terminological parallels.

The most important Levi narrative is, of course, the Aramaic Levi
Document. This composition ends with a long wisdom poem. Unfortu-
nately, the manuscript (4Q213) shares the unpleasant habit of the Dead
Sea fragments of always breaking off in the most interesting sections.
Nevertheless, the extant parts resemble Isaac's blessing in Jub. 31: Levi
announces he is willing to pass on his knowledge, he speaks about
books, and one may decipher the words 1o PwRY, "leaders and judg-

24 Mal. 2 is a special case. The often overlooked reading of the LXX in v. 4 points to an
original 1771 also in the Masoretic Text, in accord with v. 8. The masoretic variant
represents, thus, a personalisation with pointed emphasis on the role of the patri-
arch, and is in itself the result of the ongoing process of interpretation.

25 Seei.a. Pummer 1982; Kugel 1992; Feldman 2004; and Kartveit 2009, 109-202.

26 See esp. Kugel 1993.

27 See VanderKam 1999.
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es,"? as well as 12%m 11nd, "priests and kings." It is these offices, then,
that his descendants are presumably to hold.

Even before this passage, the Aramaic word 7°7 appears several
times: Levi prays that he may always "do true judgement" (vwp 77,
3:17); he is taught the "law of the priesthood" (xn117> 17, 5:8); and his
"judgement is greater than that of all flesh" (6:1). Whereas the "true law"
is identified with the "law of the priesthood" (6:2), the word 1"7 occurs
once more at the very beginning of the composition in the phrase 72v1°
77, "to do according to the law," in the context of the story of Dinah. We
may only speculate that, in this context, "to do according to the law"
means to execute God's law on the Shekhemites, namely to execute
them. In this case, Levi would stand as both judge and executioner. A
regular trial, however, did not take place in the case of the people of
Shekhem, unless one counts the counsel of the sons of Jacob as such.

8. Conclusion

As we have seen, Levi is only rarely portrayed as a judge. Although
Gen. 34 could have delivered clues for portraying Levi as judge, he is
nowhere explicitly depicted as acting in a court. Instead, his descend-
ants are foreseen as future judges.?? The law Levi speaks of in ALD is
primarily the law of the priesthood, and more generally the cultic law,
but one may wonder if there is any other type of law to be considered.
And while the organisational texts from Qumran that include priests
and Levites in their judicial boards are not interested in historicising
reminiscences of Levi the patriarch, the narrative texts do not treat mat-
ters of the organisation of the judiciary. Obviously, Levi does not be-
come the forefather of the judges based on his own merits as a judge;
rather, this concept emerges as a by-product of Levi being the arch-
priest. In other words, the priesthood is the "magnet" that attracts eve-
rything else.®

One may thus state that Levi the judge results from a combination
of two lines of development: the ascent of priests within the judiciary
and Levi's ascent to the priesthood. We have seen that priestly partici-

28 Drawnel 2004 additionally reads 11]x7 in the next line; Greenfield, Stone and Eshel
2004 have ]y7, which they neither try to reconstruct nor explain.

29 This idea finally receives an eschatological overtone in the Testament of Qahat
(4Q542 frg. 1 col. ii 1. 5): Levi's descendants will one day "stand up to judge a judge-
ment" (P7 7772 pnY).

30 See Angel 2010, 32-52.
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pation in the judiciary does not feature in Deut. 10 (probably because it
was of minor importance); it was enhanced during the redactional his-
tory of Deut. 17, and was fundamentally reformulated in Deut. 19. Off-
shoots of that development can be found in Deut. 21:5 and Ezek. 44:24a;
the genealogical speculations of the Chronicler mark the conceptual
peak.

While emphasising the literary level, I do not deny the actual his-
torical motivations behind the texts. The differing attitudes towards the
topic undoubtedly reflect changing historical circumstances, yet we can
grasp them — if at all — only in their literary, and sometimes historicis-
ing, guise. However, the more the corpus of the later biblical texts is
growing, and the more authoritative it becomes, the more impenetrable
becomes the literary barrier that obstructs the path to historical recon-
structions, and purely exegetical issues develop. The creation of Levi as
the ancestor of the judges is such a case; his ascent to the priesthood
may reflect historical changes; the ascent of priests within the judiciary
certainly does. A fuller description of the historical development of the
judiciary in ancient Israel and Judah and the role of priests and Levites
within it remains a future task. At this time, a consensus on the descrip-
tion of the literary historical development would already be a great
achievement.
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The Burial of the Fathers
in the Visions of Amram from Qumran

Liora Goldman

The description of Amram's burial of his forefathers — Joseph's eleven
brothers — in Canaan is one of the few relatively complete texts to have
been preserved in the Aramaic testament known as the Visions of
Amram (hereafter, VA).! The composition comprises the final will and
testament of Amram, a Levite and the father of Miriam, Aaron, and
Moses, delivered on his deathbed to this sons. Related in the first per-
son singular, it recounts the events of his life, including the visions
revealed to him regarding Aaron's and Moses' future role in delivering
Israel from Egypt and founding the high priesthood.

In this article, I shall examine the burial account, identifying its fea-
tures and character by comparing it with the parallel scene in Jub. 46
and the burial motif in the book of Tobit. I shall also investigate the
significance of its placement in the overall context of VA and its rela-
tionship to the testamentary genre associated with the priestly lineage
in general.

The depiction of Amram's journey to Canaan in order to bury his
forefathers — and the war between Egypt and Canaan whose eruption
delayed his return for forty-one years — has been preserved in five cop-

1 Early after the initial publication of the fragments, scholars drew attention to the fact
that the composition belongs to the testamentary genre, exhibiting affinities with
other Aramaic testaments from the priestly dynasty such as the Aramaic Levi Doc-
ument and the Testament of Qahat: see, for example, Starcky 1956, 66-67; Milik
1972a, 77. See also the official edition by Puech 2001a, 283-285. Following Milik,
Puech even suggested that the series of testaments constitutes a single work. In a re-
cent comprehensive study, Frey 2010, 359-361, has adduced an array of evidence
substantiating the claim that VA belongs to the testamentary genre. Drawnel 2010
opposes the definition and characterisation of the early documents from Qumran on
the basis of the features of later testamentary compositions on methodological
grounds, arguing that, like ALD and T. Qahat, VA comprises a priestly didactic text.
Even if his methodological reservations are justified, however, they are insufficient
to disprove the claim that VA is a testament whose didactic purpose is to deliver
Amram's ideological testament to his sons and the Israelites in general.
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ies of the scroll: 4Q543 3—4; 4Q544 1: 1-9; 4Q545 1a-b ii: 11-19; 4Q546 2;
4Q547 1-2: 1-9.2 The fullest text is found in 4Q544. Together with its
parallels in the four other copies, this provides a relatively comprehen-
sive picture of the literary unit.

The depiction of the burial forms the third section of VA. This is
clearly demonstrated by 4Q545, in which the first part — the framing
narrative — is directly followed by the second (Amram's blessing of one
of his sons), which in turn leads directly to the third unit, the burial
scene.® 4Q544 1 indicates that a textual sequence exists between the
conclusion of the burial account and the fourth literary pericope —
Amram's encounter with the two angels.*

The description of the burial is related in the first person by
Amram, who recounts that a large delegation — including himself, his
father Qahat, his cousins, and a group of slaves — set out for Canaan in
order to dwell in the vicinity of Hebron and there erect tombs for their
forefathers. The extant text does not delineate how or by what means
the bones were transported, the implication being that the party carried
them from Egypt. The fact that Amram appears to have headed the
delegation is suggested by the expression >n]wn2 v nip[a "in the first
year of [my] authority" (4Q546 2: 1). While in Canaan, a rumour of war
reaches the party, prompting a large portion of them to return to Egypt.
Their mission not yet having been accomplished, Amram's father and
wife plead with him to remain in order to fulfill the task.’ The ensuing

2 Although the overlap between these five copies has given rise to a general consensus
that they form part of a single composition, scholars are divided with respect to the
other copies. Puech 2001a, 283-284, regards seven manuscripts as belonging to
4Q543-4Q549. Trehuedic 2010, 207-208, is unsure whether 4Q548-4Q549 belong to
VA. Duke 2010, 35-42, excludes 4Q548-4Q549. In my opinion, while 4Q548 does not
belong to VA, 4Q549 should be regarded as a sixth copy, belonging to the end of the
text. [ hope to devote a separate article to this issue.

3 A textual sequence has been preserved between the first and second sections in
4Q545 1a i. The sequence between the second and third sections is indicated by the
two columns of 4Q545 1a: the opening of the blessing given to one of Amram's sons
from the second pericope appears at the end of the first column, the bottom of the
second column including the description of the expedition to bury the forefathers
from the third unit. Lines 1-11 from the second column are missing, probably con-
taining the conclusion of this blessing and perhaps also the blessing of the second
son and the beginning of the burial-journey account.

4  For a similar division of the three literary sections, see Duke 2010, 12-19. I differ
from Duke in several details regarding the division of the remainder of the composi-
tion, which contains no textual continuity between the literary units.

5  The extant fragments do not make it clear whether Jochebed accompanied Amram,
returning to Egypt with the remainder of the delegation when rumours of the war
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combat, in which the Philistines and Canaanites defeated the king of
Egypt, led to the closing of the border. This prevented Amram and
those accompanying him from returning to Egypt for forty-one years.
Despite its length, Amram remains completely faithful to his wife dur-
ing the whole period.

The text does not refer by name to the forefathers whom Amram
brought to Canaan for burial. Scholars generally concur that they were
Joseph's eleven brothers, whose demise in Egypt is related in
Exod. 1:6 — which fails to specify where they were interred. Corrobora-
tion of this presumption can be found in the allusions to the burial of
Joseph's brothers in Canaan shortly after their deaths in other extra-
biblical sources. Thus Jub. 46:9, for example, explicitly states that those
buried were all Jacob's sons except Joseph, Josephus reflecting the same
tradition (Ant. 2.199-200). The Testaments of the Twelve Patriarchs
speaks of the patriarchs as being laid in a coffin and/or their bones be-
ing interred in (the Cave of Machpelah in) Hebron by family members
(cf. T. Sim. 8:1; T. Levi 19:1; T. Zeb. 10:7; T. Ben. 12:3). On occasion, the-
se testaments expressly note that the burial took place several years
following the patriarch's demise, the family continuing their residence
in Egypt after his interment and leaving only when the remainder of
the Israelites departed.®

The members of the large delegation which set out to bury Joseph's
brothers are also not identified by name in VA — with the exception, of
course, of Amram, the narrator, and his father, to whom he refers by
name. Although Amram states that the party included his cousins, it is
unclear whether the reference is to his immediate relatives — the sons of
his father's brother, Gershon and Merari, each of whom had two sons
(Exod. 6:16-18) — or to members of the families of Joseph's brothers, as
the parallel in Jub. 46:9 intimates by naming the buriers the "children of
Israel." The fact that the description in VA depicts Amram as the pro-
tagonist of the scene and intimates that he headed the delegation, eve-
rything recounted in the paragraph being associated with him and his
family, suggests that the allusion is to members of his close family,

reached it. She could have pressed Amram to remain there even if she was not part
of the delegation.

6  See T.Reu. 7:2; T. Sim. 8:2—4; T. Levi 19:5; T. Jud. 26:4; T. Iss. 7:8; T. Zeb. 6-7; T. Dan.
2; T. Naph. 9:1; T. Gad 8:5; T. Ash. 8:3; T. Benj. 12:3. It should be noted that, like VA
and Jubilees, both T. Simeon and T. Benjamin associate the account of the burial with
the war, T. Simeon referring to it as the "Egyptian war" and T. Benjamin as the
"Canaanite war."
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descendants of Levi — to whom the composition ascribes the responsi-
bility for burying all Jacob's sons (except Joseph) in Canaan.”

The precise place of burial is also unclear in the extant text. Puech
reconstructs the text by adducing the delegation's abode in Hebron:
1722 &1 "and we dwelt in Hebron" (4Q544 1: 3; 4Q545 1a-b ii: 18),
presuming this to be the site of the interment. This reconstruction is
based on the status of the Cave of Machpelah in Hebron as the burial
plot of the patriarchal family (cf. Gen. 23:19; 25:9; 49:30; 50:13) — togeth-
er with the parallel references in Jub. 46:9 and Ant. 2.199.8

The Biblical Background

The early midrashic exegesis in VA and various other Jewish sources
which specify that they were interred in Canaan appears to derive from
the fact that the biblical text provides no precise notation of the place of
interment of Joseph's brothers following their death in Egypt.’ The
biblical reticence regarding the burial of Jacob's eleven sons is striking
in light of the detailed account of the death and burial of Jacob and
Joseph. Gen. 50:1-14 specifies that Jacob was embalmed and mourned
over in Egypt, Joseph request's of Pharaoh that he be allowed to bury
him in Canaan leading to the departure of a large party — including
Pharaoh's slaves, the Egyptian elders under Joseph's direction, and
Joseph's brothers — for the Cave of Machpelah, the patriarch being
mourned over once again at the threshing floor of Atad. Jacob's request
of his sons that they bury him in Canaan is reported in Gen. 49:29-31
and Joseph's in 50:25, Moses' transportation of Joseph's bones at the
time of the Exodus being mentioned in Exod. 13:19 and his burial in
Shechem recorded in Josh. 24:32.

7 See also VanderKam 2010, 152.

8  Duke 2010, 103-90, concurs that Puech's proposal that the text recounted the forefa-
thers' burial in Hebron is the most plausible reconstruction, also pointing to the link
between Genesis and Second Temple literature with respect to the identification of
the Cave of Machpelah as the burial plot of the patriarchs — a tradition not adduced
in any of the other biblical references to Hebron. Duke draws rather radical historical
conclusions regarding the date and provenance of VA from this and the depictions
of the war incorporated into the burial descriptions in VA and Jub. 46. Even if the
date he suggests corresponds to the findings of Puech's linguistic analysis of VA,
however, the premises upon which he bases his theory are unconvincing. Likewise,
the development of the exegetical tradition regarding the burial of the patriarchs in
the Cave of Machpelah in Hebron is in no need of any anchoring in a specific time or
place.

9  Cf. Jub. 46; Josephus, Ant. 2.199-200; T. 12 Patriarchs: see VanderKam 2010, 146.
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Jacob's and Joseph's entreaty to be buried in Canaan forms part of
the testament they deliver on their deathbed — a significant fact in the
context of VA. Part of the testamentary genre, VA constitutes an exten-
sive refashioning and reworking of the biblical idea of the bequest of a
worldview and a mandate to the sons.!°

The burial description in VA is clearly based on the literary tem-
plate of Jacob's interment in Gen. 50:1-14. In both texts, a large delega-
tion headed by a prominent leader sets out from Egypt to bury the pa-
triarch(s) in Canaan, thence returning to Egypt. In the biblical account,
Joseph is the protagonist, appealing to Pharaoh for permission to bury
his father in Canaan; in VA, Amram assumes this role.

The analogy with Joseph — the ruler and second-in-command to
Pharaoh — helps us understand the rather strange notation "the first
year of [my] authority" in 4Q546 2: 1. Amram's leadership of the Israel-
ites in Egypt correlates with the biblical account of Joseph, the delega-
tion in both accounts consisting of members of the family of its head —
in Joseph's case, his brothers (accompanied by the elders of Pharaoh's
house and Egypt and a group of slaves), in that of Amram, his father,
possibly his wife, and his cousins. While the presence of the servants
can be explained as reflecting Joseph's status, it is less intelligible in the
context of VA. Herein, it appears to function as part of the author's
endeavour to ennoble Amram by associating him with Joseph. Thus,
for example, VA employs the adjective ¥ (many) twice in order to
accentuate the party's dimensions in line with the expression "it was a
very large troop" in Gen. 50:9.

The biblical account states that the embalming of Jacob's corpse
lasted forty days, being performed by doctors in Joseph's service
(Gen. 50:2-3), Joseph also being said to have been embalmed and
placed in a coffin (Gen. 50:26). While the omission of these notations in
VA may be due to the fact that they were of no interest to its author, it
is also possible that he was uncomfortable with the use of Egyptian
methods of preserving the body and its entombment.!! Similarly, its
author makes no mention of Jacob's sons' bones, including those of
Joseph, being brought up for burial in Canaan in correspondence with
Joseph's explicit request: "When God has taken notice of you, you shall
carry up my bones from here™ (Gen. 50:25; cf. Exod. 13:19; Jub. 46:9).
He merely makes use of a verb derived from the root 1"27 and the noun

10  See below.

11 For embalming and coffins as reflecting Egyptian burial customs, see Shupak 2010.
Cf. Gen.R. 100:3, which perceives Joseph's command to embalm Jacob as a sin, caus-
ing him to die before his brothers.
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Xinmax (our fathers), without referring to the stages preceding their
transportation to Canaan for interment. The absence of any reference to
the patriarchs' bodies or bones may similarly reflect the author's con-
cern over the problem of corpse-impurity — particularly in light of the
fact that all the members of the delegation (with the exception of the
slaves) are Levites.'?

The Agendas behind Jub. 46 and VA

Scholars of VA and Jubilees have unanimously noted the close corre-
spondence between the third section of VA and Jub. 46:6-47:1 — togeth-
er with the disparities between the two texts. Puech, Halpern-Amaru,
and Werman all suggest that the Jubilean author was familiar with the
description of the war-time burial in VA, reworking it to suit his own
purposes.’® VanderKam alternatively argues that, no clear evidence of
such dependence existing, the two compositions rather drew on a
common earlier source. Duke arrives at a similar conclusion in his
analysis of VA."* The question of whether or not Jubilees was influ-
enced by VA is irrelevant to the present discussion. Since our focus lies
on identifying the intention and function of VA we shall adduce com-
parisons with Jubilees solely in order to highlight the disparities be-
tween the texts. In this way we hope to elucidate the unique features
and objectives of the depiction in VA.

12 In distinction to ALD, VA does not reflect the view that Levi and his sons were
already high priests, rather ascribing the foundation of the high priesthood to the
days of Aaron and making this detail part of the visions revealed to Amram con-
cerning his sons' destinies (see esp. 4Q545 4 and 4Q547 9). Jubilees, which attributes
the Sinaitic laws to the patriarchal period, significantly makes no reference to this is-
sue.

13 See Puech 2001a, 285-287; Halpern-Amaru 2005, 136-137, 151-152; Werman 2010,
157. According to Puech, Jubilees' dependence on VA attests to the antecedence of
VA, which he views as having been composed at the end of the third century B.C.E.
Halpern-Amaru points to the confused text of Jubilees, which notes that some of the
delegation remained in Hebron prior to relating the closure of the Egyptian border,
for example, suggesting that the discrepancies demonstrate Jubilees' dependence
upon a version of VA. Werman demonstrates the Jubilean author's familiarity with a
wide and extensive literature (Hellenistic, Jewish, Aramaic, and Jewish Aramaic —
such as VA and the Genesis Apocryphon), which he related to and reworked.

14 VanderKam 2010, 143, 158; Duke 2010, 100. VanderKam argues that Jubilees appears
to have been familiar with the account in VA, despite the fact that no evidence exists
that he took from it or was dependent upon it.
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The principal elements in which the two accounts diverge are as
follows:

a) VA uniquely depicts Amram as the head of the delegation, at-
tributing a central role to him in it when the rumour of war reaches it
and most of its members to return to Egypt. Amram remains, with a
small group whose names and identities are not given, successfully
completing the mission of erecting the forefathers' tombs and interring
their remains. Jubilees merely mentions in passing that one of those
who stayed in Canaan was Amram, Moses' father (Jub. 46:10).1°

b) While Jubilees identifies the delegation as comprising all the Is-
raelites, without a specific leader, VA portrays it as a Levitical delega-
tion consisting of Amram, his father, his cousins (apparently including
the sons of Gershon and Merari), the family slaves, and other family
members who, while not being named, are identified by the general
designation 577 12 12 7R°32 ("many of my cousins") (4Q545 la-b ii: 14).
Gershon and Merari each having two sons (Exod. 6:17, 19), as remarked
above, and four undoubtedly not constituting a definition of "many," it
is reasonable to assume that the delegation also contained additional
men from his family.

Halpern-Amaru suggests that the literary reworking of Gen. 50 in
Jub. 46 diminishes Joseph's status as the "father of the nation" in favour
of a pan-tribal and national tradition according to which all the Israel-
ites participated in the delegation. She regards Jub. 46 as a bridge lead-
ing to the conclusion of the process — namely, the Levites' rise to prom-
inence over the house of Joseph.”” In VA, however, Amram's
replacement of Joseph — the person responsible for accomplishing the
people's liberation from bondage to redemption in the biblical narra-
tive — is already clear. Herein, the Levites in general, and Amram's fam-
ily in particular, are represented as the clan which effects Israel's deliv-
erance. Under Amram's leadership, together with the encouragement
provided by his father and wife, a group of Levites undertake the task
of burying all the patriarchs of the tribes. Despite the war which breaks
out in the middle of the enterprise — and which could have easily
thwarted its execution — Amram's leadership and dedication assure the
accomplishment of the national mission. Likewise, rather than begin-

15 Werman 2010, 157-164, contends that the reference to Amram in Jub. 46:10 is evi-
dence of Jubilees' dependence on VA, being preserved in the text despite the
Jubilean author's tendency to minimize Amram's importance in his polemic against
anti-Semitic Hellenistic traditions regarding the Exodus.

16 See above, pp. 235 for usage of the adjective X3w to create an analogy with Joseph's
delegation.

17 Halpern-Amaru 2005, 135-140, 148, 152. Cf. van Ruiten 2007, 467—489.
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ning his account to his sons on his deathbed with his journey to Ca-
naan, Amram outlines for them the way they should follow — imitation
of their father so that they may deliver their people. Thus rather than
representing a transition from Joseph's leadership to that of the Levites,
the burial expedition and war form constitutive elements of Amram's
leadership.

) The third disparity relates to the various stages of the war and
their influence upon the burial of the forefathers, an element which has
drawn the attention of numerous scholars.!® In Jubilees, the eruption of
the conflict serves to explain why Joseph's burial was delayed until the
Exodus — why he was not interred with his father immediately follow-
ing his death in Egypt, or even in similar fashion to his brothers who
died subsequently. According to Gen. 20:25, Joseph adjures his brothers
to take his bones up to bury them "when God has taken notice of you."
Like the biblical text itself, Jubilees interprets this phrase to signify the
true redemption effected in/by the Exodus. The war and bondage
which ensues in its wake is thus responsible for the prolonged post-
ponement of Joseph's burial.!” The absence of Joseph's brothers' testa-
ments from the biblical text and its silence regarding their fate follow-
ing their death in Egypt permitted later authors to "fill in the gaps" with
a description of their interment during the exile. They thus understood
the notation "when God has taken notice of you" as referring to this
period.

The story of the burial of Joseph's brothers in Canaan during the
third phase of the Egyptian-Canaanite war also enabled the Jubilean
author to interpret the verse in Exod. 1:10 - "... in the event of war they
may join our enemies in fighting against us" — as intimating not only
that the burial took place during the conflict but also that part of the
delegation also remained in Canaan. In his eyes, this was proof of their
unfaithfulness and treason.?’

These two usages of the war narrative in Jubilees are foreign to VA,
whose author appears to have been interested in other questions entire-
ly. The account of the combat rather primarily serves his purpose of
developing the figure of Amram as the principal protagonist in the
affair — and to accentuate his faithfulness to his wife Jochebed by refus-
ing to entertain the possibility of marrying a Canaanite woman during
the forty-one years he is detained in Canaan. In Vanderkam's opinion,

18 See Halpern-Amaru 2005, 145-152; Werman 2010, 158-160; VanderKam 2010, 154—
155.

19 VanderKam 2010, 142-147.

20 Halpern-Amaru 2005, 144; Werman 2010, 158-159.
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this reference is intended to explain his advanced age at the time of the
birth of his offspring: Miriam was born when Amram was 106, Aaron
when he was 116, and Moses when he was 119.21

Endogamous Marriage in VA

In addition to the chronological explanation of the late age in his life at
which Amram's children were born to him, the text also appears to seek
to stress the importance of Amram's marriage to Jochebed and his faith-
fulness to her in refraining from taking a wife from amongst the Ca-
naanites, in whose midst he was forced to remain for forty-one years.
The patriarchal marriages exemplify endogamy, the prohibition against
marrying Canaanite women being repeatedly emphasized (cf. Gen.
24:3-4; 28:1-2). Amram resists taking a Canaanite wife for a long peri-
od, emphatically observing his family's marital principle by marrying
Jochebed, the daughter of Levi (Exod. 2:1?%) - his aunt.”® He also mar-
ries his own daughter, Miriam, to his brother Uziel — her uncle.?
Although endogamy indubitably holds a notable place in the
worldview of the author of VA, however, its precise significance in the
composition must be examined. Does it represent a literary reworking
of the patriarchal marital model found in Genesis, Amram being pre-
sented as their heir in this respect also? Or does it reflect historical cir-

21 VanderKam 2010, 155. Cf. the chronological details given at the beginning of the
composition: Amram is 136 when he dies, Miriam at that point being 30 and Aaron
20 (4Q545 1a i: 2-3, 5-6, 8-9). Amram's age when Moses was born can be extrapolat-
ed from Exod. 7:7, Aaron's being 20 when Amram dies being Puech's 2001a, 333-334,
correct reconstruction of the text: i[> wv] Paw 712 (4Q545 1a i: 8-9) — emending Beyer
1994, 86.

22 Cf. the LXX of this verse, which reads "one of the daughters of Levi" — a version
which indicates, of course, that Jochebed was not Amram's aunt but a Levite. In con-
trast, Exod. 6:20, explicitly identifies Jochebed as "his aunt," ALD 71 expressly stating
that she was Levi's daughter: cf. Greenfield, Stone, and Eshel 2004, 96; Drawnel 2004,
146.

23 The Greek text of T. Levi found in monastery at Athos states, however, that Levi
married Milka (from Aram), the daughter of Bethuel and granddaughter of Laban —
i.e., his cousin: cf. ALD 62; Greenfield, Stone, and Eshel 2004, 96; Drawnel 2004, 146.

24 The tradition regarding Miriam's marriage to Uziel is unique to VA. Josephus (Ant.
3.105) says that she was the wife of Hur from the tribe of Judah, the grandfather of
Bezalel (cf. Exod. 31:2), she too being regarded as the grandmother of the builder of
the Tabernacle. In rabbinic literature, Miriam is identified with Efrat, Caleb's second
wife: cf. 1 Chron. 2:19; Ex. R. 1:17.
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cumstances relating to a (separatist) priestly ideology at whose heart
lies the principle of preserving the priestly lineage?

The suggestion that the marriages between aunt/nephew and un-
cle/niece portrayed in VA are not merely a literary model but an ex-
pression of a preferred lifestyle raises several problems.

Lev. 18:12-14 expressly prohibits such marital relationships. The
Sages explain Amram's marriage to his aunt by maintaining that
Jochebed was merely Qahat's half-sister, on his father's side, or by the
fact that the laws given on Sinai were evidently later than the patriar-
chal period (cf. bSot 58b). Jubilees — which claims that the command-
ments of the Torah were known to the patriarchs — correspondingly
makes no reference to the marriages.?

Why were six copies of a composition condoning endogamous
marriage preserved in the library of a community whose members de-
nounced such an act (cf. CD 5:8-10; 11Q19 66: 11-17; 4Q251 17)?2¢

How is it possible that the priestly circle responsible for VA pro-
moted endogamous marriage in contravention of the Sadducean
halakhah characteristic of Qumran, the polemic reflected in the scrolls
suggesting that such a form of marriage was in fact practiced by the
Pharisees?”

Despite these difficulties, the textual witness indicates that endog-
amy constituted an important element within the Aramaic testaments
belonging to the priestly dynasty. As noted above, despite its severity
and separation of Amram from his wife, the war appears to serve the
author of VA in developing the figure of Amram as both leader and
head of the burial delegation — and, perhaps most significantly — to
highlight his faithfulness to Jochebed. In light of the fact that Second
Temple Judaism evidences a familiarity with other traditions which
claim that Miriam married Hur or Caleb of the tribe of Judah, the au-
thor of VA appears to have deliberately chosen to represent her as mar-
rying Uziel, her uncle.? The author of ALD explicitly refers to the mar-
riage of Levi's daughter Jochebed to Amram and Levi's own marriage

25 White-Crawford 2003, 38-39.

26 Ibid, 38-39. Cf. Werman and Shemesh 2011, 165-176.

27 See Schremer 1995, 18; idem 2000, 147-160; Werman and Shemesh 2011, 170-171.
Schermer, followed by Shemesh, argues that the Qumran polemic reflected in these
laws witnesses to the fact that the prohibition against incest — and marriage between
sons and daughter/brother and sister in particular — did not form part of the early
accepted Sadducean halakha, while rabbinic support for marriage with a niece being
intended to prevent discrimination against the married sister and her expulsion from
the family.

28 See above, n. 24.
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to Milkah, the daughter of his aunt in Aram, as well as Qahat and Le-
vi's express directives to their sons to preserve the family by refraining
from mixing their blood with that of foreigners (cf. 4Q542 1 i: 4-5;
ALD 17).%% These factors all suggest that the circle responsible for the
composition of the Aramaic Levi Document, the Testament of Qahat,
and VA practiced endogamy — perhaps in order to preserve the dynas-
ty, its status, and estate, and maybe also its purity. In this light, Puech's
proposal that these three texts were all composed within a pre-
Essene/Qumran priestly circle is quite plausible.’

The Affinities between VA and Tobit

Burial and endogamy also constitute central motifs in the apocryphal
book of Tobit, thereby inviting an examination of its correspondence
with VA in order to understand how each document employs these
elements.>! An analysis of the two works reveals that, despite the strik-
ing divergence in literary styles, VA belonging to the testamentary
genre and Tobit being a novella, they share several common features —
more than have been identified by other scholars to date.

Both documents appear to have originally been written in Aramaic
at the end of the third century/beginning of the second century B.C.E.
Despite the fact that the early copies found at Qumran are generally
dated to the middle/end of the second century B.C.E., the compositions
themselves appears to have been penned prior to the sectarian litera-

29 In ALD, Jacob commands Levi to marry a woman from the daughters of his own
family in order to preserve the "holy seed." This expression derives from Ezra 9:2,
where it forms part of the diatribe against mixed marriages. The prohibition against
mixing with foreigners is in fact linked to the issue of mixed marriages — which,
while associated with is not identical with endogamy. Biblical exogamous marriages
are not necessarily marriages with foreigners but can also be inter-tribal. Nor is the
promotion of endogamy solely for the purposes of separation from non-Jews. While
in Genesis, ALD, and the Testament of Qahat from Qumran the two ideas are closely
related, the patriarchs' marriages with daughters from wi