


,,,, ,,, 
DOR.le DOR 

- . 
OUR BIBLICAL HERITAGE 

~· ~ . ~ 
. ' . . . :.. ._- ! -• .. j_ • <{ 

A Quarterly Published by the "' " 

WORLD JEWISH BlBLE SOCIETY ... '· 

Founded by David Ben Gurion and Zalman Shazar 
An affiliate of the Department of Education and Culture in the Diaspora of the World 

Zionist Organization. 

Chairman: Professor HAIM GEV AR Y AHU 

Vice Chairman: Dr. LOUIS KA TZOFF Treasurer: BEN ZION LURIA 

Chairman, World Council Beth Hatenakh: CHAIM FINKELSTEIN 

Vice Chairman, World Council Beth Hatenakh: S.J. KREUTNER 

EDITORIAL BOARD 
Editor: LOUIS KATZOFF 

Associate Editor: SHIMON BAKON Assistant Editor: CHAIM ABRAMOWITZ 

PHILIP GOODMAN WOLFE KELMAN MAX M. ROTHSCHILD 

PAUL GOULD S. JOSHUA KOHN ABRAHAM RUDERMAN 

HAROLD D. HALPERN S. GERSHON LEVI GABRIEL SIVAN 

JOSEPH HALPERN SOLL!PTZIN MORDECAI SOCHEf'/ 

RICHARD HIRSCH CHAIM H. PEARL 

PUBLICATIONS ·, 

Dor le-Dor - Our Biblical Heritage, English Quarterly 
Beth Mikra - Hebrew Quarterly Decir - Spanish Quarterly 
Triennial Calendar for daily Bible readings. · Numerous volumes of Biblical Studies 

PROGRAMS 
e World Bible Contest for Jewish Youth on Yom Ha-atzmaut e Quadriennial World Bible 

Contest for Adults e Regional and National Conferences e Prime Minister's· Bible Study 
Group e Bible Study Groups in Israel and in the Diaspora e Beth Hatenakh in Jerusalem-

World Jewish Bible,Center 

.• 

• • 

' 

' 

•' 

,, 



Tribute 
to Professor 
Sol Liptzin 
Who is the man that desireth life and /oveth days, that he may see good therein 

(Psalms 34: 13) 

Pick up practically any copy of Dor le Dor of the past ten years and you will find an 

article by Professor Sol Liptzin on a biblical personality or theme as treated in world 

literature. From its very inception a decade ago, our quarterly has been enriched by the 
scholarly and original research on the literary writings of many cultures as they relate to 

biblical content. 
Dr. Liptzin is not a newcomer to world literature. Indeed he has been teaching, 

lecturing, and writing on it for half a century and more. But linking it up with biblical 

content is a new experience for him, and an exhilarating one indeed, as he often exclaims 

enthusiastically, especially to his silver haired friends: "Find something challenging and 

satisfying to dedicate your innate talents and creativity." 
He has found his challenge through his new insights in the understanding of the Book 

of Books, especially in the land where it was formed and in the city of Jerusalem, the 

Faithful City of our people and tradition. 
Sol Liptzin was born in the year 1901 in Russia, and came to New York in 1910. 

Educated at City College, N.Y. (B.A. 1921), at Columbia University (M.A. 1922, PhD. 
1924), and at the University of Berlin, (1922-23), he served on the faculty of C.C.N.Y. 

from 1923 until 1963, a total of four decades. lt is a measure of his remarkable 

personality that, during his long and productive teaching career, he exerted an influence 
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over thousands of students, many of whom to this day are in respectful correspondence 

with their teacher of teachers. 
Even his teaching career is astounding. Between 1943-1958 he was Chairman of the 

Department of Germanic and Slavic Literatures, and Professor of Comparative 

Literature between 1928-1963. During the same period he was also a Visiting Professor 
at NorthWestern University, University of California, Yeshiva University and Bar Ilan 

University. 
In 1962 Dr. Liptzin and his wife Anna moved to Israel, making their permanent home 

in Jerusalem. His academic career was far from being ended. For in the years 1962 to 
1964 he served at the Technion, Haifa, as Fulbright Lecturer and Rothschild Lecturer. 

From 1968-74 he was Professor and Chairman of the Faculty of Humanities at the 
American College in Jerusalem. 

It is difficult to decide in what area of intellectual endeavor he has made his greatest 
contribution. One can, perhaps, say that it was in his efforts to promote Yiddish as a 

language and literature worthy to be taught at a College level. While at C.C.N.Y., 
Professor Liptzin convinced the authorities that Yiddish was to be treated as one branch 
of Germanic languages with a valuable literature. His profound insights into and 

sympathy with great Yiddish writers contributed to a large degree to bring Yiddish 
treasures to the attention of the academic world. 

It is a little known fact, but true, that through his endeavors, Yiddish as a language and 
literature has become not only a legitimate part of college studies in the United States but 
also of some German universities. Many of the professors of Yiddish in German 
universities, Jews and non-Jews alike, have been influenced by him. To this day they look 
uoon him as their Nestor. 

Professor Liptzin's dynamism and total dedication to his people can be gauged by his 
leadership in many significant organizations. While engaged in teaching and in writing, he 
has authored nineteen books, 130 essays in English, 39 research papers in Yiddish, untold 

number of book reviews, serving at the same time also as Department Editor of 
Encyclopedia Judaica. He found time to serve as National Chairman, Jewish State 
Zionists (1936-37), Academic Secretary ofYIVO (1933-64), President, College Yiddish 
Association (1945-60), Chairman of the Commission of Jewish Affairs, American 
Jewish Congress (1960-64), President of Jewish Book Council of America (1952-54), 
Editor of the Jewish Book Annual (1953-55), and Founder and Chairman of the Jewish 

Book Council's Israel Branch (1963-75). At present he still reviews Yiddish books for 
Jewish Bookland, is on the Advisory Board of the Jewish Book Annual, and since 1972 
he also serves on the Editorial Board of Dor le Dor. 

His impressive achievements in so many areas of cultural endeavor have won him a 
unique place in American and Israel Jewry. His creativity has never ceased. Since 1972 
he has been working on biblical themes in world literature, an inexhaustible subject. The 
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fruit of his labor is contained in the last ten volumes of Dor le Dor. Professor Liptzin has 

pledged "to dedicate whatever years may be granted me to essays in this field". 

In a letter he sent a few years back to Alan Steinbach, Jewish Book Council, Professor 
Liptzin wrote: 

My teaching has enabled me to influence and to be influenced by growing minds. 

My research in world literature enabled me to associate with lovers of truth and 
beauty and to live in the realm of ideas beyond space and time. My absorption in 
Jewishness enabled me to rise above the individual "I" to the greater "I" - my 
people. 

The Editorial Board of Dor le Dor dedicates this volume to Professor Liptzin on his 
80th birthday. We salute him with gratitude and with a fervent prayer that his creative 
vigor may continue in health, together with his wife Anna C'iiVl"l :'!KrJ il", 

BOOKS PUBLISHED BY PROFESSOR LIPTZIN 

Shelley in Germany, Columbia University Press, 1924; 1966 
The Weavers in German Literature, Johns Hopkins Press, 1926 

Lyric Pioneers of Modern Germany, Columbia University Press, 1928 
Heine (Edited for College Classes}, Johnson Publishers, 1928; 1950 
From Navalis to Nietzsche (Anthology), Prentice-Hall, 1929 

Ar'thur Schnitzler, Prentice-Hall, 1932 
Richard Beer-Hofmann, Bloch Publ. Co., 1936 

Hfstorical Suney of German Literature, Prentice-Hall, 1936 
Germany's Stepchildren, Jewish Publ. Society, 1944; World PubliCo. 1961 
Peretz (Translated and edited), YIVO, 1947; Hebrew Publ. Co., 1964 
Eliakum Zunser, Poet of His People, Behrman House, 1950; Hebrew Translation, 

Tversky, 1955 
The English Legend of Heinrich Heine, Bloch Publ. Co., 1954 

G~meration of Decision, Jewish Rejuvenation in America, Bloch, 1958 

Flowering of Yiddish Literature, Yoseloff, 1963 
The Jew in American Literature, Bloch, 1966 
Maturing of Yiddish Literature, Jonathan David, 1970 
History of Yiddish Literature, Jonathan David, 1972 
Eirifiihrung in die Jiddische Literatur (Helmut Dinse, co-author), Verlag Metzler, 1978 
Biblical Themes in World Literature (Ready for Publication) 



SLAVERY IN THE BIBLE 

BY LOUIS KATZOFF 

The Bible accepted the system of slavery. But it tried to humanize it through 

humane legislation. It did not try to remake society through any social or 

economic theory. But it brought in the word of God to impel man to practice 

justice and equity toward his fellow man: 

"Slavery existed throughout the history of antiquity side by side with free 

labor as a constant factor of the changing social and economic order. Both 

by masters and by slaves it was regarded as an inevitable and unavoidable 

condition. In his discussion of the origins of the state, at the beginning of 

the Politics, Aristotle gives the connections between master and slave, 

husband and wife, father and children as the three fundamental social 

expressions of the relationship between rulers and ruled in any organized 

society. His decision that the master-slave relation is consistent with nature 

stands in opposition to another philosophic explanation which regarded 

slavery as expedient, but justified only by man-made law, not by nature. 

Neither Aristotle nor those whom he opposed conceived the possibility of 

the abolition of slavery, the discussion being merely an academic one 

regarding the genesis of the institution. The attitude of complete 

acceptance of slavery, despite the continuance of the debate as to its 

genesis in nature or through human agency, is characteristic of the literary 

attitude toward it as an institution throughout antiquity." 1 

GENTILE SLAVE AND JEWISH MASTER 

Jewish literature has no trace of slavery procured by conquest, though it is not 

1. William L. Westerman, The Slave Systems of Greek and Roman Antiquity, Phila. 1955, p. 1. 

Dr. Louis KatzofT is the Editor of Dor le-Dor and Vice-Chairman of the World Jewish Bible 

Society. He serves on the 1"3nil 111'n 1Y1 of the Society as well as on the Executive Committee for 

the establishment of the 1"lM:"I M':J. He is the author of"Issues in Jewish Education" and co-author 

of "Torah for the Family." 
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unlikely that some slaves were acquired by Jews during the expansion of the 

kingdom during the Judean monarchy. 2 The number of Gentile slaves was 

always rather small. 3 Yet they were protected from abuse by their masters. 

If a man beats his slave, male or female, with a rod, and he dies there and 

then (lit. "under his hand"), he must be avenged. But if he survives a day or 

two, he is not to be avenged, since the slave is his by right of purchase. 

Exodus 21:20-21 

In the instance when a slave is beaten to death, the penalty is capital 

punishment (Mechilta), assuming the prevailing conditions inherent in all Biblical 

cases of capital punishment, i.e. two witnesses _who testified that they saw the 

murder and that they uttered the proper warning (>1111n01) prior to the deed. 

However, should the slave survive the beating for a full day, then a reasonable 

doubt enters whether death was the intent or result of the beating. The Sages 

underscore the use of the rod as the instrument of the beating, indicating that the 

master only intended to chastise the slave, thus freeing him from severe 

punishment as the slave survived the beating. Should the master go after the slave 

with a lethal weapon, then he is culpable even when the slave survives a long 

p<:riod (Rambam, Yad Hachazaka, Homicide, ch. 2:14). 

When a man strikes the eye of his slave, male or female, and destroys it, he 

shall let him go free on account of his eye. If he knocks out the tooth of his 

slave, male or female, he shall let him go free on account of his tooth. 
Exodus 21:26-27 

It might be noted here that a Jewish slave (i.e. indentured servant)' is not 

2. The law of the acquisition of a gentile wife in war is mentioned in Deuteronomy 21 :10-14. 

The captive.._of war is not to be sold into slavery, but, after certain prescribed procedures, enjoys 

the full rights of a Jewish wife. 

3. "At the very height of Israel's prosperity under King Solomon, the available slaves did not 

suffice for public works, and he had to draft tens of thousands of free subjects to build the Temple 

and the royal residence. With the steady decline in military power, few prisoners of war were 

brought in." From SaloW. Baron, A Social and Religious History oft he Jews, New York, 1962, 

Vol. I, p. 70. 

4. See Exodus 21:1-6, Leviticus 25:39-43 and Deuteronomy 15:12-18 for the laws pertaining 

to a Hebrew indentured servant. 
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released from his bondage upon damage of his eye or tooth by his master. He is 

instead paid compensation for personal injury as though he were not a bondman. 

Interestingly, the Talmudic Sages apply a double principle in the case where a 

Gentile slave has his tooth and eye mutilated. He receives his freedom for the first 

injury and compensation for the second (Rambam, Yad Hachazaka, "Slavery", 

ch. 5:14). 
This humane legislation stands out in sharp contrast to the practice in ancient 

Rome: 

"Roman law regarded slaves as chattels. As chattels they were subject to 

the unrestrained will of their masters against which they had no 

protection ... Galen, the doctor, noted that many slaves had their teeth 

broken and their eyes blackened by blows. Kindness to slaves, with the 

possible exception of sympathy towards the 'verna' born in the house, 

must have been exceptional ... A slave was defenceless against the whim 

and caprices of his master, who combined the roles of judge and jury and 

could impose whatever punishment he chose, without being responsible to 

any court of appeal."' 

The capping stone of Biblical humaneness is indicated in the case of the 

runaway slave: 

You shall not tum over to his master a slave who seeks refuge with you 

from his master. He shall live with you in any place he may choose among 

the seulements in your midst, wherever he pleases; you must not ill treat 

him. 
Deuteronomy 23:16-17 

Three aspects are inherent in this law: (1) you must help the slave to escape 

from his master by giving him refuge; (2) he can reside in your midst wherever he 

chooses; (3) you may not molest him. 
The kindness toward the runaway slave is brought out clearly in the following 

Rabbinic comment on this verse: 1'1l11V 1nKJ 1nJ• 11VK c1pcJ 1J1pJ J1V' 1Cl1 

mm 11? 1? Jl"J (Deut. 23: I 7). 

5. Ugo Enrico Paoli, Rome, Its People, Life and Customs, London, 1973, pp. 123-125. 
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J1!?' 11:ll1: The runaway slave can live in the city itself; 

1J1j'J: In your midst and not in a border location; 

1nJ' 11!?1! C1j'1:lJ: In a place where he can find a livelihood; 

207 

1'1111!? 1nNJ: Among your settlements so that he would not need to move 

from city to city; 

1? J11lJ: From poor housing to good housing. 
Sifre 

How does this compare with the position of the runaway slave in ancient Rome? 

"Frequent harsh punishment and the constant fear of torture, mutilation 

and death drove slaves to try to escape, to mutiny and to murder their 

oppressors. The Roman slave-owners were only too well aware of such 

dangers and they took all the precautions they could against them. Legally 

a runaway slave was himself a thief. He had stolen his master's property. 

There were strict laws against giving him any help. In the course of time a 

kind of private detective agency made a business of tracking down and 

capturing slaves who had escaped. Augustus took credit early in his career 

for having returned 30,000 escaped slaves to their masters 'for 

punishment'. A runaway slave was therefore very likely to be caught, and 

then his punishment might be exemplary to terrify any of his fellow 

slaves. " 6 

THE SLAVE IN THE JEWISH HOUSEHOLD 

According to Biblical legislation, the Gentile slave was virtually a member of 

the Jewish family. In a household of a Kohen, he was privileged to partake of the 

heave offerings (i11:l11n) and of the sacrificial portions accruing to the Kohen, 

food forbidden to an Israelite bound to the Kohen through servitude: 

No lay person shall eat of the sacred donations. No bound or hired laborer 

of a Kohen shall eat of the sacred donations; but a person who is a 

Kohen's property by purchase may eat of them. 

Leviticus 22: !0- I I 

6. P.R. Cowell, Everyday Life in Ancient Rome, New York, 1973, p. 105. 
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In concluding the section of the Book of Acquisition in his Code (optno 1'), 

Maimonides relates the following concerning heathen slaves: 

"The Sages of old were wont to let the slave partake of every dish that 

they themselves ate of and to give the meal of the slaves precedence over 

their own. Is it not said: As the eyes of slaves unto the hand of their master, 

as the eyes of a female servant unto the hand of her mistress (Ps. 123 :2)? 

"Thus also the master should not disgrace them by hand or by word, 

because scriptural law has delivered them only unto slavery and not unto 

disgrace. Nor should he heap upon the slave oral abuse and anger, but 

should rather speak to him softly and listen to his claims. So it is also 

explained in the good paths of Job, in which he prided himself: 

If I did despise the cause of my man servant, 

Or of my maid servant, when they contended with me ... 

Did not He that made me in the womb make him? 

And did not One fashion us in the womb? 
Job 31:13, 15 

"Thus also it is declared by the attributes of the Holy One, blessed be 

He, which we are enjoined to imitate: And His mercies are over all His 

works (Ps. 145 :9). 

Furthermore, whoever has compassion will receive compassion, as it is 
said: And He will show thee mercy, and have compassion upon thee, and 

multiply thee (Deut. 13:18)." 
Yad Hahazaka, "Slaves", 9:8 

JEWISH ATTITUDE TOWARD SLAVERY 

There is no frontal attack in the Bible against slavery. Neither the Bible nor the 

Talmudic sages called for the abolition of the institution of slavery as such, any 

more than Christianity did throughout its history. (Slavery was abolished in the 

United States only a little over a century ago). It is apparent that Judaism never 

regarded slavery as a law of God or of nature, as did Plato and Aristotle. "No 

mention is made in the Bible or Talmud of Jewish slave traders, or of slave 

insurrections, or of female slaves sold for public prostitution, a common practice 
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in the ancient world. Palestine was not built upon a slave economy as was 

Athens, where the ratio of slave to citizen was at times five to one."7 

That the Bible and the Sages were not favorably disposed toward any kind of 

bondage is especially evident in their attitude toward the Hebrew bondman' who 

chooses to stay on in servitude: 

On the verse: He shall be brought to the door or-the doorpost and his 

master shall pierce his ear with an awl (Exodus 21 :6), Rabbi Simeon 

commented: In what respect are door and doorpost different from all other 

objects in the house that they should be singled out for this purpose? God 

in effect said, ''the door and doorpost were eye-witnesses in Egypt when I 

passed over the lintel and the two doorposts, freeing Israel from slavery, 

and when I said, For unto Me the Children of Israel are servants (Leviticus 

25:5 5), I meant, servants to Me but not servants of servants (of human 

beings), and yet this man went and procured another master for himself, let 

his ear be pierced in their presence" (i.e. let the door and doorpost be eye

witnesses when this bondman voluntaritly prolonged his state of servitude). 

Tractate Kiddushin 22b 

7. Abba Hillel Silver, Where Judaism Differed, Phila., 1957, p. 55. 

8. The institution of the Hebrew bondman was not treated in this article since it involves a 

different set of Biblical and Talmudic legislation. 

We mourn the passing of 

RABBI JOSHUA KOHN 

Member of our Editorial Board 



KING AND COMMONER 
in Proverbs and Near Eastern Sources 

BY LEAH LEILA BRONNER 

The King was the most respected and revered personality in Biblical society, 

and sacrificial prayers were instituted for his welfare regardless whether he was a 

just or wicked monarch. 1 The Biblical books describe the many sided activities of 

the Kings. Proverbs approaches the king and commoner from an educational 

stance. It offers advice to kings how to behave toward God and man. 

The King in Israel was sacred, but not divine. As Frankfort writes: 

"The Ancient Near East knew a third kind of king. In addition to the god 

incarnate who was Pharoah, and the chosen servant of the gods who ruled 

Mesopotamia, we find a hereditary body whose authority derived from 

descent and was originally coextensive with kinship" 2 

The Israelites never relegated to the king the absolute authority he enjoyed in 

Egypt, and sometimes even revolted against his rule. 3 Initially protests were ex~ 

pressed against the establishment of monarchy but eventually it was accepted.' 

The prophets often rebuked the king and Nathan, Elijah and Jeremiah fearlessly 

castigated the behaviour of the ruler in their age.' The king is representative of 

the nation. In the kingdom, the Davidic dynasty had a covenant with God. The 

kings sometimes participated in bringing sacrifices as did Saul, David and 

Solomon.6 

1. Psalms 72:1 tT; Ezra 6:10, I Maccabees 7:33; Elephantine Papyri No. 30. 

2. Frankfort H. Kingship and the Gods. The University of Chicago Press, p. 337, 1948. 

3. I Kings 12:18 fT; II Kings 12:21; II Kings 14:29. 

4. Judges 8:23, I Samuel 8:4 ff; Hosea 8:4, 13:10; Deuteronomy 17:14 fT. 

5. II Samuel 12:1 ff; I King 12:17 ff; Jeremiah 22:13 ff. 

6. I Samuel 13:9 ff; II Samuel 24:25; I Kings 8:1 ff. 

Professor L Bronner (D. Litt.), Associate Professor, Department of Hebrew Studies, University of 

the Witwatersrand, Johannesburg, is well known as an academic author and lecturer. She has 

published many books and papers on Biblical and historical subjects and has lectured at various 

universities and to lay audiences on Biblical and histOrical themes in America and Israel. 
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It is difficult to decide whether tney actually performed the act or only supplied 

animals for offering. The Uzziah incident indicates that by the time the Chroni

cles were written it was forbidden for the King to officiate. 7 The book of Samuel 

criticised Saul for sacrificing, but not David and Solomon. It is also written that 

David's son were priests. 8 It is hard to explain this comment. since nowhere in 

the Bible do we find a parallel to it. We may perhaps attribute this remark to the 

fact that David was instrumental in the reorganization of the Priesthood. 

Kingship in ancient Israel was both chosen and hereditary. Once the king 

was chosen and anointed, he was regarded as sacred. The heads of the tribes 

chose the king but the same man had also to be designated king by an oracle 

delivered by a priest or prophet. We note this by Saul. He is anointed by Samuel 

and then chosen by the tribes.' The Scandinavian school claims that the king was 

reinstated at a cultic festival annually basing themselves on Hosea, where they in

terpret 'the day of the King' as the day of annual enthronement." 

The Book of Proverbs' main object is to educate. It teaches that even the king 

must cultivate wisdom and acquire the finest qualities of character to make him a 

wise ruler. Many proverbs stress that power alone is not sufficient to create a 
stable rule. A ruler who relies on armies is building b.n empire on shifting sand: 

Loyalty and faithfulness prese111es the king and he upholds his throne by 

righteousness (20:28). 

The king who takes bribes is also censured. This trait in the leader will have a 

corroding effect on the people. 

By justice a king gives stability to the land but one who exacts gifts ruins it 

(29:4). 

If a ruler listens to falsehood all his officials will be corrupt (29:12). 

The book stresses that righteousness is the surest security to a person in 
power. 

7. II Chronicles 26:16-20. 

8. II Samuel 8:18. 

9. I Samuel 10:1 ff; especially 1:17, 24. 

10. Hosea 7:5. "Yom Malkeinu'' can be explained differently. It might refer to the King's day 

of birth as in Job 3:1. See also Jeremiah 2:14. 

-
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If a king judges the poor with equity his throne will be established forever 

(29:14). 

These aphorisms are not mere expressions of worldly wisdom, but as further 

study will indicate, the learned man recognised wisdom as divinely established. 

The ethics he preaches have religious overtones. The king was the first judge of 

the land and to secure the rights of the poor was the test of his government. This 

concept characterises the whole Ancient Near East. The words of Ya~~ib to his 

father, King Keret, in the Ugaritic epic offers a concrete illustration of this belief: 

"Hearken, I pray thee Keret the Noble, 

List and incline thee thine ear, 

Thou has let thy hand fall into mischief. 

Thou judges! not the cause of the widow, 

Nor adjudicate the case of the wretched; 

Driv'st not out them that prey on the poor; 

Feed'st not the fatherless before thee. 

Descend from the kingship - I'll reign; 

From thine authority - I'll sit enthroned." 11 

The words of Ahikar refer to a similar theme: 

"A king is like the rachaman 

even his voice is high: (like thunder) 

Who is he that can stand before him 

except one who is like (?) him. 

Glorious is the King to see like Shamash, 

and precious is his sovereignty 
to those who walk on earth in tranquility. 

(lines 107, 108) 

The word Shamash is not translated by Cowley.~' Ginzburg translates as: 

11. Gordon C.H. Ugaritic Textbook, Text 127, line 44fT; Translation ANET p. 149, column 

VI, line 42. 

12. Cowley A. Aramaic Papyri of the Fifth Century B.C.E. 1923, p. 223. 
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"Beautiful is a king to behold, 

and noble is his majesty." 13 

The word "Shamash" may refer to the sun, recalling Judges: 

213 

"But let them that love him be as the sun when he goeth forth in his 

might."14 

It might be a reference to "Shamash", the Babylonian God of Justice. The 

Hymn to the Sun God proclaims Shamash's interest in justice and righteous

ness." Proverbs frequently stresses that by fulfilling the important function of 

establishing justice, the King's reign will be blessed and his rule endure. (20:8; 

20:26) 

By me Kings do reign and rulers administer justice 

By me princes rule 

And nobles, even all the judges of the earth (ibid 8:15, 16). 

The aphorisms in Chapter I 6 that discuss the king are preceded by a section of 

nine verses which all contain the name of YWHW except verse 8. The underlying 

thought of these verses is to show His ultimate control over man's activities. The 

thoughts and actions of kings may appear to stem from human sources, but they 

are directed by the Lord. 

The king's heart are watercourses in the hands of the Lord, 

Whither He wills He turns it (ibid 21:1). 

The simile is very telling. It is taken from irrigation and teaches that as an ir

rigator can direct a watercourse in any direction he desires, so God sways the 

heart of the king. It is cogent to recall that all ancient literature was steeped in the 

belief that there is a divinely established cosmic order and their ethics were based 

on religious foundations. The book of Proverbs stressed: The beginning of 

wisdom is the fear of the Lord." In Ben Sirach it is likewise written: 

13. ANET page 429, column 7, line 108. 

14. Judges 5:31. 

15. ANET page 388, column 2, line 40 ff. 

16. Compare lX:lO; 15:33, See also Psalms CXI:IO; Job XXVIII:28; Ben Sirach 1:14. 
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The rule over man is in the hands of God 

Before the ruler He puts His glory." 

LEAH LEILA BRONNER 

The Lord's name is rarely referred to in the Proverbs connected with the king, 

but He is present by His absence. This can be compared to the book of Esther, 

where God is not mentioned by name, yet His guiding hand is present throughout 
the narrative. 

Further evidence of the religious overtones in these adages is in verse 16:12 

which employs the Hebrew word abomination - ;JJ~1n - to describe the 

wickedness of a King who neglects to execute justice. In the Bible it is a contemp· 

tuous term used to describe idolatrous imagery, unchastity or dishonest dealing. 18 

The word is used in a religious context to describe those who neglect God's laws. 

Proverbs describes the King as "winnowing aU the wicked with his eyes". This 

recalls the Ugaritic text that describe Anat destroying the god Mot: 

"She seizes the godly Mot 
With a sword she doth cleave him, 

With a shovel she doth winnow him."" 

Proverbs teaches the king that his power depends on the people. In the mul

titude of a people is the glory of a King, but without people a prince is ruined. 

(14:28) When his people are numerous the king wins glory for himself, when the 

population is small the country is liable to attack and conquest. This adage urges 

the king to love and look well after the needs of his people for in their strength 

and welfare lies his as well. The Egyptian Ptah-Hotep gives similar advice to his 

son: 

"If thou art a leader commanding the affairs of the multitude, seek out for 

thyself every beneficial deed, until it may be that thy (own) affairs are 
without wrong. Justice i~ great; and its appropriateness is lasting; ... " 20 

In Ben Sirach we find a similar thought: 

17. Ben Sirach 10:5. 

18. Exodus Vll:26; Deuteronomy VII:31; XXIV:4; XXV:I6. 

19. Gordon C. H. Ugarilic Textbook Text 39, column 2, lines 31:32. 

20. ANET page 412, line 85 tr. 
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A reckless king ruineth a city 

But a city becometh populous through prudence of its princes (X :3). 

Proverbs urges the king to explain his method of rule to his subjects (25 :2). It 

is the prerogative of the Lord to be mysterious. His government of the world 

baffles human understanding. But the king is human like his subjects and it is not 

to his credit if his policies and behavour are unintelligible to them. The ideal 

king's glory rests on his investigation of difficult problems and their fair solution. 

But whereas 25 :2 deals with the ideal king, verse 25 :3 describes the actual. As it 

is impossible for a man to estimate the height of the sky above his head, and the 

depth of the earth beneath his feet, so it is a task beyond his powers to com

prehend the diplomatic maneouverings of the royal mind. The adage is no doubt 

directed against the tortuous diplomacy and other underhand methods found at 

the King's court. 

The Proverbs analysed above describe the favourable aspects of kingship. The 

sages in Israel did not espouse the belief that the King is an absolute ruler and 

can do no wrong. This attitude permeates Mesopotamian and especially Egyp

tian literature. The writings of Ahikar describe the king as all powerful and 

everyone fears to antagonise him. 21 The Letter of Aristeas, though written by a 

Jew, reinforces the ancient attitude of total reverence and respect for the King. 

Proverbs in verses 16:14, 16:15, 19:12, 28:15, 24:21 reflects these Near Eastern 

sentiments, that attribute absolute power to the King, warning woe to the person 

who awakens his anger. Proverbs employs the words, hayma - ;,~•n, za 'af- ~YT 

and ayma- o~'K, for anger. The King is so powerful that his favour is compared 

to the life sustaining gifts of nature, dew and rain: 

In the light of a king's countenance is life 

and his favour is like a cloud of the spring rain (16:15). 

The idea that the king's anger is dreadful and his favour refreshing and life giv

ing is not only to be taken figuratively but literally. Similar views are expressed 

by Ahikar. In his writings the wrath of the king is compared to lightning and 

burning fire. 

21. Cowley A. Aramaic Papyri of the Fifth Century B.C.E. p. 221 ff. 
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"In the presence of a king delay not; 

Swifter is his anger than lightning. 

Do thou take heed to thyself, 

LEAH LEILA BRONNER 

In the presence of a king if a (thing) commanded thee 

it is a burning fire, hasten do it; 

Do not put sack cloth upon thee and cover thy hands. 

Also the word of a king is with wrath of heart; 

should wood strive with fire, 

flesh with a knife, 

a man with a king" (lines 101-106) 

These proverbs of Ahikar discuss the wrath of the king employing three 

Aramaic roots to express the concept of anger, namely haymah - ~~'n, aysh

IZIIC, and aymah - ~~'K These words are likewise found in Hebrew. The basic 

meaning qf barak - p,~ is to be bright, shine, flash. The word ~~n means to be 

hot, and ~,P' IZIIC is a burning fire. Of the three Hebrew roots describing anger 

only ~~n has a direct association with heat. The Biblical books of Esther, Hosea 

and Daniel likewise use burning and fire as similes for fury." The similes at the 
end of this passage indicate that a subject dare not challenge the king for his 

chances for survival are minimal. As wood cannot stand against fire, flesh 

against a knife, so a man cannot challenge a king. 

In the Bible God is called a "consuming fire". 23 Fire has a dual nature, it can 

warm and heal or burn and destroy. On the one hand the terms for anger all 

derive from fire and harp on its destructive nature. On the other han:d, light is 

also a derivative of fire and is used in Proverbs 16:15 in a good sense- it gives 

life. The mysterious texture of fire - its reality yet unsubstantiality, its ability to 

work at a distance, destroy and heal - contributed to its aptness as a divine sym

bol. Ahikar draws on its destructive aspect while Proverbs employs both its 

potentials - creative and destructive. The Book of Proverbs claims that the 

King's word or action has healing potential and strength as does nature (16:15; 

19:12). Ahikar makes a similar claim for the king: 

22. Esther 1:12; Hosea 3:14; Daniel 11:44. 

23. Deuteronomy 4:24; 9:3; Leviticus 10:2; II Kings 1:10. 
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"Do not extinguish the word of a king 

Let it be a healing to thy brothers." 

The Book of Malachi interestingly makes an analogous statement: 

217 

But unto you that fear my name shall the sun of righteousness arise with 

healing in his wings24
• 

Light and healing are related. Light is the opposite of darkness and darkness 

symbolises death. Every healing is seen as a deliverance from death. Needless to 

point out that the language and imagery differ but the concept is similar. A 

similarity between Proverbs 25:15 and Ahikar is evident once again when analyz

ing the Proverbs that advise the subject what qualities of character to acquire in 

order to attain favour before him. Proverbs proclaims: With patience a ruler may 

be persuaded and a soft tongue will break the bone while Ahikar wrote "Soft is 

the tongue of a king but it breaks the ribs of a dragon" (lines 105, 106). The 

vocabulary is similar with the exception of the object, the one has a dragon and 

the other bone, but the idea of a soft tongue breaking a hard matter is analogous. 

In Proverbs, the subject is advised to employ the soft tongue, when dealing with a 

king, while in Ahikar the soft tongue is the King's. Proverbs guides the subject to 

cultivate specific qualities of character in order to achieve success at the King's 

Court. The adage stresses that the king rewards the righteous and rebukes the in

sincere: 

The King's favour is toward a servant who acts wisely 

His anger is on one who dealeth shamefully (14:35). 

It continues to claim that when an evil minister gains the confidence of the 

leader, suffering ensues for the people. The people are warned to be wary of 
wicked advisers surrounding the King: 

Take away the dross from the silver 
And there cometh forth a vessel for the refiner, 

Take away the wicked before the King 

And his throne shall be established in righteousness (25 :4, 5). 

24. Malachi 3 :20. 
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The implication is that the king is good, but his counsellors are wicked and 

they influence him to deviate from his appointed task. This too might reflect the 

high esteem in which the king was held. No-one dare attribute fault to him. In the 

Babylonian wisdom literature a similar idea is found. 

"If a king heeds a rogue, 

The status quo in his land will change"" 

Proverbs describes how a subject should behave at a royal banquet (25 :6, 7; 

23 :I). The sage suggests to the subject not to take up a position higher than that 

io which he is entitled lest it lead to his humiliation. He likewise advises good 

table manners in the King's presence. The phrase for "deceitful food" literally 

means "bread of lies". It implies tha~ the ruler's hospitality may have a sinister 

purpose behind it. It recalls the words of the Ethics of the Fathers: 

"Be on your guard against the ruling power: for they who exercise it draw 

no man near to them except for their own interests" 26• 

The Egyptian vizier offers similar advice: 

"If thou art one of these sitting at the table of one 

greater than thyself ... 

Let thy face be cast down until he addresses thee, 

and thou shoulds't speak only when he addresses thee ... 

No one can know what is in the heart"2' 

There are obviously many differences between this passage and the one in 

Proverbs, yet there is also a basic similarity between them. In Ben Sirach there is 

also a passage dealing with table manners: 

"If thou sittest at a great man's table, 

Be not greedy upon it; 

Say not: There is abundance upon it, 

Remember that an evil eye is an evil thing" (31: 12 fT). 

25. Lambert W.O. Babylonian Wisdom Literature, p. 113. 
26. Ethics of the Fathers 2:3. 

27. ANET page 412, line 85 ff. 
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The king desires subjects who are honest and upright in their character and 

behaviour. 

Righteous lips are the delight of kings 

and he loves him who speaketh right (16:13). 

He who loves purity of heart 

the king is his friend (22:11). 

These verses recall Psalms 15 and 24 which deal with the Hebraic concept of 

the ideal human character traits. Psalm 15 uses the Hebrew words "speaking 
truth" while Proverbs has "speaking right words"; Psalm 24 has "clean hands 

and heart" while Proverbs has "purity of heart." The king favours servants who 

are honest and sincere, and avoid falsehood and double talk, while he despises 

slander and false flattery. 

Likewise Amen-em-Opel advises: 

"Do not walk with a man falsely 

The abomination of the God, 

Do not cut off thy heart from thy tongue 

That all thy affairs may be successful. 

Be sincere in the presence of the common people ... 

God hates him who falsifies words; 
His great abomination is the contentious of belly"28• 

Similarly Ahikar states: 

"More than all watchfulness watch thy mouth, 

and over what thou hearest harden thy heart, 

for a word is (like) a bird, 
and when he has sent it forth a man does not recapture it" 29• 

The above quotation brings to mind Kohelet who warned: 

Curse not the King, no, not in thy thought ... 

For a bird of the air shall carry the voice 

And that which both wings shall tel/the matter (10:20). 

28. ANET page 423, Chapter 10. line 15 fT. 

29. Cowley A. Aramaic Papyri qf the Fifth Century p. 223, column VII. line 98. 

(continued on page 259) 



SPIES, PRINCES AND KORACH'S REBELLION 

BY JEFFREY M. COHEN 

~"r.l? 1MK !V'K 1MK IV'K ?K,!V' 'lJ? !M1l 'lK ,!VK TJ7lJ f,K MK 11M'1 C'VIlK 1? n?VI 

('J ,l'" ,J,r.lJ) C~J K'VIl ?J m?VIn 1'MJK 

Two of the most baffling episodes in the saga of the Israelite sojourn in the 

desert are those of the ill-fated mission of the twelve spies and the rebellion of 

Korach. These are generally regarded as unrelated episodes, notwithstanding 

their proximity in the Torah, where they are recounted in successive Sidrot. One 

of the objectives of this paper will be to show the interrelationship of these two 

episodes, and at the same time to offer an explanation for the apparently incredi

ble lack of judgement on Moses' part in his choice of spies. 

There has never been offered a totally satisfactory explanation of how it was 

that princes of the tribes - men of character, authority and responsibility -

should have surrendered their mora1 courage and entered into an unworthy con

spiracy in order to misrepresent the situation of the promised land. How do we 

explain their ethical waywardness in bringing back a biased report, exaggerating 

the difficulties and understating the obvious benefits and opportunities to which 

the land of their destiny was calling them? 

They key to the mystery lies, we believe, in the hitherto misunderstood 

reference to 'princes' in the divine instruction to Moses: 

Send for yourself men, that they may spy out the land of Canaan which I 

am giving to the Children of Israel. Of each tribe of their fathers, send one 

man, every one the prince among them. 

Numbers 13:2 

The last phrase (Heb. c~J K'!Vl ?J) seems fairly explicit, even though it is more 

than counterbalanced by an inordinate number of references to the spies as plain 

Dr. Jeffrey Cohen, formerly Lecturer in Hebrew Studies at Glasgow University, is at present 

Spiritual Leader of the Kenton Synagogue in L<lndon. He is the author of A Samaritan Chronicle. 
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'men', 1 in this verse and elsewhere.2 In fact, other than in the divine instruction 

quoted above, there is not one subsequent reference to the spies as being princes. 

God's own intention does, however, seem td have been abundantly clear. He 

wanted Moses to send the very supremo of each tribe - the prince himself. 

This fact assumes great importance when we compare the names of the spies 
selected by Moses as representatives of each tribe (Nu. 13:4-15) with the names 

of the actual "princes" of the tribes, as enumerated at the beginning of the book 

of Numbers (I :5-16). The list is a different one! Moses did not send - as com

manded - "the princely supremos" (K'Wl); he sent merely"the leaders('IP.iq)" of 

the Children of Israel!' In the context of the mission to be fulfilled, the difference 

between these two categories of leaders was most significant; and Moses' choice 

of the wrong category was to have catastrophic results for the fate of the nation 

as well as for the security of Moses' own position as the hitherto undisputed 

leader. 

To understand why God had recommended to Moses that he choose the 

'princes', we have to remind ourselves of the function of the twelve princes. They 

had been chosen to discharge a national rather than tribal role. While they were, 

of course, representatives of each of the tribes, together, however, they con· 

stituted a supreme council. Unlike the 70 Elders whose task was specifically to 

lighten Moses' 'judicial' burden, the twelve princely supremos were chosen in 

order to assist Moses with general administration functions. They were a sort of 

'cabinet', and in that role they were expected to shed their tribal orientation and 

to further the national endeavour. 

Indicative of their national status was the fact that they were consecrated with 

the holy annointing oil and that they had all officiated at the consecration 

ceremony of the sanctuary -the nation's central spiritual focus4 - where tribal 
distinctions were of no consequence. 

At the consecration ceremony of the sanctuary great play was made of the ab· 

solute equality of all the tribes and the necessity for national identity to override 

I. Rashi on Nu. 13:3 attempts to harmonise the two terms by asserting that "wherever the 

term 'men' is used (as a designation), it denotes 'men of rank and importance". 

2. See Nu. 13:3, 16, 31, 36, 37, 38. 

3. Nu. 13:3. 

4. Nu. ch. 7. 
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the parochial. This was expressed in the total uniformity of the gifts brought by 

each tribe to mark the unique event,' and particularly by the pairing ofT of the 

tribes in order to present their gifts in six covered wagons, the gifts of two con

joint tribes in each wagon. As Obadiah Seforno observes: "The purpose of this 

was to symbolise the sense of brotherhood that bound them all together".' 
The Midrash 7 emphasises this role of the princes in welding their tribes into a 

national entity. It draws attention to the fact that there was no order of 

precedence on each day of the twelve days allocated to them for presenting their 

gifts. 8 They represented a microcosm of the national spirit and character, and 

tribal or personal aspirations had, in that context, no place. 

Because they had been consecrated into office, their authority was invested 

upon them from on high, and their positions were consequently not dependent 

upon the support, whim and favour of their tribesmen. They were therefore above 

political lobbying and local power-struggling. Had such men been sent out to as

sess the promised land - men who had been conditioned to viewing problems 

and situations in national terms - the result would have been very different. 

Princes who had helped Moses to supervise the census of the whole nation -

and who were consequently very conscious of the combined strength and poten

tial effectiveness of the whole people working in unison under a unified command 

and with an integrated and comprehensive strategy - with men of such breadth 

of vision, the difficulties attending the conquest of the land would have been 

greatly minimised. Their report would have been favourable and optimistic. 

But Moses misunderstood the import of the divine employment of the term 

K'11/l. He equated it with '7K111/' 'l~ 11/K1 'tribal leaders', local organisers and 

officers - men without the same sense of national cohesion, the same moral 

stature, the same vision of Israel as a unity. Such locally-elected leaders were 

conditioned to assessing matters purely on the basis of tribal considerations. 

Hence their myopic view of the challenges ahead. Considered from the van-

5. Nu. 7:8-88. 

6. See comment of Seforno on Nu. 7:3. 

7. Mid. Ber. Rabb. 13 (10). 

8. The one exception was Nachshon ben Aminadav of the tribe of Judah. He was unanimously 

chosen, according to the Midrash, to offer on the first day because he had led the way in jumping 

into the Red Sea - as instructed by Moses - in the face of the Egyptian pursuit. 
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tage point of an individual tribe, indeed conquest of Palestine would be a for

midable and dangerous mission. Of course sight of the giant Anakim would 

strike fear and trepidation into their hearts. 

While the princely supremos would have known that their status and authority 

would not be superseded once conquest of the land was effected, tribal represen

tatives, on the other hand, could not have been so sure that the transition from 

nomadic to fixed living would still require the kind of talents and qualities that 

they had to offer. They had good reason to fear for their own positions as well as 

for the survival of their own tribal unit once nationalism took root, with the tribes 

becoming welded into a single entity in the promised land. 

The desert status quo thus served the best personal and tribal interests of the 

non-princely 'leaders' whom Moses selected. Hence, of the twelve worthy men 

who set out on the mission, the majority found themselves unable to resist the 

great temptation to resort to a petty ruse in order to preserve the authority for 

which they had worked all their lives to achieve. 

How was it, though, that Moses came to misconstrue the divine instruction? 
We believe that Moses became misled by the ambiguity attending the title M'1Ul at 

that period. It was because of the fact that the same titular term was applied both 

to the twelve consecrated 'princely supremos' as well as to the sundry high offi

cials of each and every tribe. The term N'Wl means simply 'an exalted person',9 

and is applied indiscriminately to the venerable men of family clans, '0 as Eleazar 

son of Aaron in his role as 'prince of the princes of the Levites'. 11 It is applied to 

Abraham, 12 and to the offspring of Ishmael, 13 and, at a later period, it is used to 

describe the chief men of the Kingdom of Judah. 14 It is used as a synonym for a 

king," foreign princes" and the leaders of the exiles returning under Cyrus." It 

9. cr. C'~Q-IHiv~ (Is. 3:3), 'A man of rank'. 

10. cr. >~ n•• M'Wl (Nu. 3:24, 30, 35). 

II. 'llv '~'Wl M'Wl (Nu. 3 :32). 

12. Gen. 23:6. 

13. Gen. 17:20, 25:16. 

14. Ez. 21:17, 22:6. 

15. Ez. 7:27, 12:10, 12. 

16. Ez. 26:16, 27:21. 

17. Ezra 1:8. 
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was also used, during the desert period, to describe non-Israelite chiefs. 18 It is 

easy to see, in this situation, how Moses came to interpret the divine reference to 
N'Wl as a generic term denoting 'leading men', rather than '(consecrated) prince'. 

The tragic consequences to the nation of the evil report of the spies is clearly 

described: For each day of the 40 days they were away on their mission the 

Israelites had to spend a year wandering in the desert. 19 The personal conse

quences of Moses' mistake -which have hitherto evaded the notice of bible com

mentators - were equally disastrous, as we will presently demonstrate. 

2 

There is one beguiling problem, in any consideration of the episode of the 

spies, which has first to be unravelled: granted that the Israelite commoners dis

played gross lack of faith by believing the slanted report of the spies, but surely 

the twelve consecrated princes, the inner 'Cabinet' of Moses, surely they had a 

faith unshakable? How is it that only Joshua and Caleb are enumerated at that 

time 20 as meriting entry to the promised land? How is it that only Caleb is refer

red to as having "a different spirit?"21 Surely the twelve consecrated princes did 
not deserve the same fate as the faithless Israelites? 

A nagging doubt does run through our minds however, when we ask how it 

was that these right-hand men of Moses22 did not stand by him and by Aaron, in 

the face of the nation's angry 23 and violent 24 demonstration on the return of the 

spies? Why did they not speak out forthrightly with words of encouragement and 

faith? 
That the twelve princes did suffer the common fate is clear from Nu. 

34 :16~28, where we find a substitute list of twelve different princes - again "one 

prince from each tribe" - who were elected "to divide the inheritance unto the 

Children of Israel in the land of Canaan". 

18. Nu. 2H8. 

19. Nu. 14:34. 

20. Ibid. v :30. 

21. Ibid. v:24. 

22. Nu. 1 :4, 5 ("And together with you they shall be"). 

23. Nu. 14:1-4. 

24. Ibid. v. 10. 
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The sin of the twelve princes was presumably not one of lack of faith in the na

tion's combined ability to conquer. Had they joined the masses in their 

demonstration we would have expected a special denunciatory reference to them. 

Furthermore, instead of the people saying, "each one to his brother: 'let us ap

point a leader and let us return to Egypt'," they would have directed their 

desperate request to the ten members of the nation's supreme council who had al

lied themselves to the rebel cause! The fact that the people did not instinctively 

turn to them suggests conclusively that the 12 princes did not, in fact, join the 

cause and share the sin of the masses, although they did hold aloof from 

supporting Moses and Aaron - for a reason which we shall presently illuminate. 

To discover wherein lay the sin of the 12 consecrated princes- a sin heinous 

enough to prevent their entry into the promised land - we have to look for the 

next biblical reference to them. We do not have long to wait, for a reference to 

them occurs at the beginning of the episode of Korach's rebellion (Nu. ch. 16). 

The opening two verses of that episode are expressed in the rather cumber

some phraseology of compound sentences. The fact that the opening verb np•1 
('And Korach took') ddoes not seem to have any direct object, has particularly 
baffled commentators. But it is verse 2 which attractr our special attention, for 

there we have a reference to ClU 'W')N 11m~ 'N,p il1l1 'N'Wl - princes of the 

congregation, the elect men of the assembly, men of renown. 

The latter phrase is generally explained as an adjectival clause qualifying the 

"250 men of the children of Israel". This is implausible, for the ~1Y 'M'llll, as we 

have seen, refers to a much smaller coterie of princely leaders. It was the 'N'tul 

~1Y who took the oath on behalf of Israel at the treaty with the Gibeonites." 

Such an oath would only have required one representative of each tribe, and we 

may assume that only twelve princes took the oath at the time. Similarly, in our 

context, we believe that the reference to the 'princes of the congregation' who 
joined Korach is to none other than Moses' 'Cabinet' to twelve princes! 

That these 'two hundred and fifty men' (16:2) were not, in fact, "princes of the 

congregation" is also apparent from the fact that, in the ensuing description of 

events, they are never referred to as 'princes', only as "the two hundred and fifty 

men", (16:35). Rashi26 draws attention to the tradition that Korach was able to 

25. Josh. 9,15, 18. 

26. See Rashi's comment on Nu. 16:1. 
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enlist the support of one of the 12 consecrated princes - namely Elitzur ben 

Shedeur - of the tribe of Reuben. The "250 men, princes of the tribes" were, 

says Rashi, the heads of the various Sanhedrins of the tribe of Reuben, all of 

whom supported their leader in his defection to Korach's cause. 

This tradition that one of the princely supremos was involved in the rebellion 

is based upon the analogy of the phrases 1Y11.l 'K1p <11Y 'K'IIIl here, and the 

almost identical terms - n1tll.l '11'11/l <11Y<1 'K'1i' used to describe the 12 princely 

supremos.27 

There is an mconsistency here, however, in the identification of N'tli'J as 'head 

of a Sanhedrin', since elsewhere" Rashi equates the term 1tl111/ with that office. 

Secondly, while we believe Rashi's equation to be a valid one, we may query his 

restriction of the analogy to but one of the twelve princely supremos. Since the 

plural is used, we aver that the term il,l'il 'M"WJ refers, indeed, to the 12 princes, 

all of whom, we maintain, joined the rebellion of Korach. 

Before we proceed to explain the reason for their participation in the rebellion, 

we must provide a rendering of the compound sentences with which the episode 

is introduced. 29 Our rendering accords with the interpretation quoted (without en
dorsement) by Abraham Ibn Ezra, 30 an interpretation which, at the same time, 

solves the difficulty of the lack of a direct object for the verb np•1 ("And Korach 

took''): 

And Korach son ofYitshar son ofKehath son of Levi, together with Datan 

and Aviram, sons of Eliav, and On son of Pelet, sons of Reuben, took the 

(supreme) princes of the congregation -the elect men of the assembly, men 

of renown - and they rose up in the face of Moses together with two 

hundred and fifty (ordinary) men." 

27. Nu. I :16. 

28. See Rashi's comment on Ex. 5:14. 

29. Hebrew text: 10j?'1 .t)1K1 'J!l1'1?D J!l pK1 !l.K''nc 'l:l C1':lK1 !1'1"T'I ,,; 1:1 n;,p J!l 1ilr J:l n1p np"' 

CW 'lVlK ~10 'K'1j? ii!Y 'K'!Vl C'1'1KC1 C'WZm 7K1tu' 'l:lC C'tv'lK1 i'IIVO 'l!J~ 

30. See Ibn Ezra's comment on Nu. 16:2. 

31. This rendering of these two compound sentences regards the phrase C'tvr.ln ... 1Cj7"1 

C'nKr.n as a casus pendens whose position in the sentence is necessarily rather flexible (see 

Gesenius - Kautzsch sec. 143.). 
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The reason for the defection of the 12 princes is not too difficult to imagine. 

They were bitter with Moses, and they felt slighted that they had not been chosen 

to represent the interests of the community on the crucial mission to spy out the 

land. Conceivably they became cognizant of the exact instruction Moses had 

received - to send "each one a prince" - and they could not reconciJe Moses' 

action with the divine behest. 

The fact that Moses had chosen lower-ranking officials for that most impor: 

tant mission - with such disastrous consequences for the nation - must have 

convinced the twelve princes that Moses' competence as leader was now on the 

wane, and that a fresh leader must be sought. They probably reasoned that if he 

could misunderstand a divine communication, then he was not to be trusted to 

represent the will of God to the congregation! Having compromised the authority 

of his own closest advisers, further co-operation with Moses was impossible. 

Hence the refusal of the twelve princes to support Moses (and Aaron) in counter

ing the menaces of the frightened throng at the return of the spies. 

Korach's attempted coup provided the alternative charismatic leadership for 

which they were yearning, and an opportunity to assuage their feelings of discon

tent. Their grievance must have been common knowledge in the camp, and this 

might have indeed spurred Korach on to rebellion. This ';light also elucidate the 

expression "And Korach took the princes of the congregation". They were there 

'for the taking'. They were emotionally ready for rebellion. 

3 

Only through recognizing the dominant part played by the twelve consecrated 

princes in Korach's rebellion can we explain the purpose of the ensuing episode 

of the contest of the rods, 32 an episode which further reinforces our contention 
that the "two hundred and fifty men" and the "princes of the congregation" are 
not - as Rashi suggests - one and the same group. 

Two contests took place in order to prove publicly the divine support for the 

true leader. The first contest involved 250 firepans, 33 and was clearly intended to 

demonstrate to the 250 rebels the folly and wickedness of their pretensions to 

32. Nu. 17:17-24. 

33. Nu. 16,16-35. 
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leadership. The climax of that contest was the destruction by fire of all 250 men. 

Korach, Oatan and Aviram met their deaths by being swallowed up alive into the 

ground. 34 Thus, all the antagonists had been dispatched. 35 What possible neces

sity could there have been then for a further contest? The only explanation of it is 

that it was intended as a lesson for the twelve princes - the only surviving group 

who had been involved in the rebellion. 

The very nature of the second contest puts this purpose beyond doubt, as does 

the explicit reference to the twelve princes. Twelve rods were to be taken "from 

all the princes", and the names of each of the princes was to be inscribed upon 

his rod. 36 The blossoming of Aaron's rod proved his pre-eminence. 

This second contest was intended finally to calm the disquiet of the whole na· 

tion, a fact specified in the passage itself - "And I shall make to cease from 

before me the murmurings of the children of Israel which they murmur against 

you". 37 The purpose of this contest was to vindicate Moses in the eyes of the 

princely rebels and the nation, and to bring home to the former their lack of 

justification in attempting to displace Moses, notwithstanding their own valid 

complaint that he had not acted in conformity with the divine instruction in the 

matter of the selection of the spies. 

Because the princes had justifiable reason for their antagonism, they were 

spared the fate of the other rebels". That did not mean, however, that their slate 

was clean and the way clear for them to enter the promised land. Their punish· 

ment was that they would now suffer the common fate of the faithless generation 

and spend the rest of their days wandering in the desert. 

One final insult was paid to them: Aaron's fruitful rod would stand forever in 
the sanctuary as a permanent symbol of their particular treachery to their 

leaders. 

34. Nu. !6 ,32. 

35. One son of Pelet vanishes from the story! The Midrash has a trarlit:on that his wise wife 

persuaded him to withdraw from the rebellion at the outset. 

36. Nu. 17:17. 

37. lbid. v. 20. 

38. Ibid. v. 25. 



REDEMPTION IN THE BIBLE 

ARTHUR HOFFNUNG 

.1'~!5 1l!QQ n~ 'nm 1'?tt ~'1i?iJ 1'1!:!) N~~ 1nJ~III;1 1;>~~ 'l'r:t!$ ~1~; ·~ 
If your brother becomes poor and sells some of his possessions, then his next-of

kin shall come and redeem that which his brother has sold. 

Leviticus 25 :25 

This verse is frequently singled out and cited in discussions about redemption. 

Why is this so? If accepted as a basis for this concept, why is it found in 

Leviticus? Why not in the earlier book of Exodus, which recounts God's great 

act of redemption in liberating the Israelites from Egyptian bondage, to redeem 

the promise He made to Abraham, Isaac, and Jacob? Indeed, why is the in

dividual addressed as the redeemer, when we have always looked to God as our 

Go'el, our Redeemer? Let me suggest some answers. 

The duty of redemption I have quoted is found among the rules of the Jubilee 

Year which, as God states, will apply when the Israelites enter the Promised 

Land. 

In Biblical times, property could not be transferred outright, in perpetuity. The 

Promised Land, as we read in the book of Numbers, is to be divided among 

each of the twelve tribes (only the tribe of Levi is excepted) which, in turn, are 

to subdivide it among the family members of the tribe. This family ownership was 

deemed very important. It was the family's property and the family's inheritance, 

and this inheritance had to be preserved. If one family member sold his 

designated property to another family or to a stranger, title to the property would 
revert to the seller at the start of the 50th year; the year of the Jubilee, when all 

sold property was to be transferred back to the original owners. In effect, the 

Arthur Hoffnung, past president of Adat El Congregation, North Holywood, California, 

edited the book "For the Love of Torah", containing drashot by members of the Congregation. A 

retired attorney, he is on the executive committee and board of directors of the University of 

Judaism, California. 
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property was merely leased for 49 years. Only the produce or crops could be sold 

outright. 
One exception to the operation of this law of the Jubilee Year involved the case 

of a person who sold his property to another because of poverty. Here, his next

of-kin had the moral obligation to redeem the property from the transferee for the 

benefit of the transferror, and the go'el need not wait for the Jubilee Year to do 

so. Interestingly, though the rules of the Jubilee Year were generally not 

observed, this duty of redemption by a next-of-kin apparently was, as we find in 

the later books of Jeremiah and Ruth. 

Clearly, the duty of redemption rests upon the shoulders of a close relative. In 

this connection, God tells Moses in Exodus, "Proclaim to Pharaoh in My name, 

?~'lp: ")J~ 'l~ Israel is My son, My first-born." And in Deuteronomy, Moses 

tells the Israelites, c~·~1'1(1 ·~'z C!;IJS C'l~ You are the children of the Lord your 

God." 

Included herein, then, is a moral responsibility upon God as next-of-kin to be 

our Redeemer. And we, the children of God, have a right, by virtue of this 

Biblical injunction, to look to God and expect Him to fulfill His responsibility as 

our Redeemer. Though the verse is pointed at man, it does not exclude God. 

Though we recognize God as our Great Redeemer, and it would be simple 

enough to point to the famous passages in Exodus, chapters 13 and 14, as the 

foundation for the concept of redemption, to do so would, I believe, place com

plete dependence upon God as the Redeemer and would eliminate the respon· 

sibility of man. It is important, perhaps more so, that the Bible direct man's atten

tion to his role in redemption. Furthermore, in Exodus, God redeemed a nation, 

the Israelites. Here, the intent is to affect the individual and, as such, fits more 

readily into a pattern for living. This, I believe, is the reason for the emphasis on 

this quotation. 

The relationship of the redeemer to the redeemed and, in turn, to the land or 

property is a vital element in redemption. Later in the same chapter, verses 

47-49 refer to the redemption of one who has sold himse!finto servitude because 

of poverty. But there is more to the verse than relationship and responsibility. 

There is also the precondition of adversity, suffering and hardship as an implied 

forerunner to redemption - an important element, as we shall see. 

The Humash sets forth· three principal examples of redemption: (I) of in-
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dividuals; (2) of animals, land, or other possessions; (3) of a people. In the first 

two, redemption generally is the act of paying a ransom, a sum of money or its 

equivalent, in order to secure the release of one's next-of-kin from servitude, or of 

his land or property. We see these in Leviticus. But the third involves the 

relationship of God and His people. The classic example, of course, is in Exodus. 

The difference between them is that, whereas in the first two instances, a ran

som is paid, the third recognizes that, in theory, everything in the universe 

belongs to God, including man's servitude to Him and not to others who are 

themselves servants of God. Therefore, God need not pay a ransom to redeem 

His people. 

We should note that God had made a pledge which He repeated several times 

to our patriarchs, and each time He vowed to give the Promised Land "to you 

and your seed forever." The covenant was made with a people, the family of 

Israel, and not just with an individual. The land God promised them would re

main an inheritance forever, and this recalls our earlier statement that preserving 

the family inheritance is important to the doctrine of redemption. 

The Jewish concept of redemption can be classified as personal, national or 

universal. Further, it is closely intertwined with the Messianic concept, with its 

promise of an ultimate, total redemption. The Humash, though it speaks of 

redemption, says nothing explicit about a Messiah or about a Messianic idea. It 

remainded for the literary prophets and the rabbis to develop the dual doctrine of 

redemption and Messianism. 

Beginning with Amos and ending with Malachi, the period of classical 

prophecy in Judaism lasted about 300 years, from about 760 to about 4 75 

B.C.E. It was the period of several major events in Jewish history - the 

widespread dispersion of the northern kingdom by the Assyrians, resulting in the 

ten lost tribes; the destruction of the first Temple and the subjugation of the 

southern kingdom by Nebuchadnezzar, with the exile to Babylon of thousands of 

its inhabitants; and finally, the rebuilding of the Temple by permission of King 

Cyrus. 

Prophecy reached its zenith with Isaiah. He is most eloquent and majestic in 

thought and in speech, and is known as the "prophet of redemption." 

The prophets established a relatively simple formula. Sin begets punishment; 

punishment acts to induce repentance; and repentance results in redemption. 
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This formula is basic to the Messianic doctrine and is observed by aU the 

prophets with the exception of Ezekiel, who inverted it somewhat. He believed 

that redemption would follow punishment as an-act of God's grace, and this 

would inspire the people to repent. 

But, to Isaiah and others, a comparative· few, "only a remnant shall return to 

God." These will be the righteous and they alone will be deemed worthy of the 

blessings of God's redemption. But, promises Second Isaiah, "The smallest shall 

become a clan; The least, a mighty nation." Micah sees a remnant of Israel 

remaining in exile among the nations after the restoration of Zion, an uncanny 

reference to today's Diaspora. 

The prophets not only scold; they also comfort. God will correct Israel and not 

completely destroy her, promises Jeremiah. A time will come when redemption 

will be the reward of the faithful. 

Redemption has several facets - political, material, and spiritual. The political 

aspect will see a reunion of the northern and southern kingdoms of Ephraim and 

Judah, and the ingathering of the exiles, i.e. the return of the exiles to Zion. Israel 

will be reestablished, and will physically be as strong as her neighbors. 

Material prosperity will include increased soil productivity and economic well

being, rebuilding of ruined cities, healing of the sick, and increased human 

population and life span. 

Spiritual redemption will bring enlightenment and a love of justice, mercy, and 

righteousness. Relations between man and man, man and God, and between na

tions will be elevated to a high degree. God's Torah will be eternal among the 

people Israel, and Israel will be eternal. Says Second Isaiah, "And all thy children 

shall be taught of the Lord; And great shall be the peace of thy children." 

Israel has a special mission, as the covenant people, to become a "light unto 

the nations." Knowledge and love of God will emanate from Israel, and radiate 

among all peoples, and all shall unite in serving the one God. In the words of 

Zechariah, "And the Lord shall be King over all the earth; In that day shall the 

Lord be One, and His name One." 

Ezekiel adds that God will redeem Israel as an act of grace for His own sake, 

in order to avoid the profanation of His name by other peoples - a reference to 

Kiddush Hashem and Hillul Hashem. 

And following the redemption and resettlement of the people Israel on its land, 
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says Ezekiel, her neighbors will violently object and will wage bitter war against 

her. (The rabbis later called this the war against Gog and Magog, identifying 

them as Israel's foes). But God will fight on Israel's side and will score a great 
victory. 

To the prophets, the Messiah is not a redeemer, as he became later on. God 

alone is the Redeemer. They recalled God's deliverance of the Israelites from 
Egypt and envisioned an even greater redemption. 

They see the Messiah as an outstanding individual human being, a ruler pat

terned after and descended from the house of David. Isaiah, in his Chapter II, 

describes the qualifications of this ideal Messiah. He must be strong physically; 

must possess the spirit and knowledge of God, and be endowed with wisdom and 

understanding; and, as the King-Messiah sent by God, he must rule over Israel 

impartially and righteously, and establish peace. 

Judaism has always considered David, despite his indiscretions, to be the ideal 

king, one who possessed all the qualities of the Messiah, and some of the 

prophets apparently looked to contemporary rulers to become the King-Messiah. 

They yearned to see their messianic dreams fulfilled within their lifetimes. Such 

was the hope, for example, of Isaiah for Hezekiah, Jeremiah for Zedekiah, Hag

gai and Zechariah for Zerubabbel. But, though descended from King David, 

none of them adequately filled the role of the ideal Messiah. The prophets 

therefore transferred their hopes to a future time. 

Isaiah, in chapter 2, paints what is undoubtedly the most majestic Messianic 

picture in ail prophetic literature. He envisions a time "in the end of days" when 

God's Kingdom will be established for all peoples, and when nation shall no 

longer wage war against nation. It will be a period when discord and strife will be 

replaced by peace, justice and righteousness - the true Messianic Age. Redemp

tion will not be an end to history, as some believe, but an event in history. 
What had started as a hope for national redemption, particularized to the peo

ple Israel, now reaches broader proportions. Isaiah moves from national to uni

versal redemption. Instead of an individual Messiah who would come to rule 

over Israel, a time would come - at some future date - when all nations and all 

peoples will be redeemed. The personal Messiah gives way to the days of the 

Messiah with universal peace and brotherhood. 

Nations will not be abolished. They will continue to retain their individual iden

tity, but will acknowledge and accept a higher, universal code of peace and 

justice - God's code, based upon the law emanating from Zion. 



THE STORY OF CREATION 

THE GARDEN OF EDEN 

Part Ill 

BY CHAIM ABRAMOWITZ 

As we have seen, the first two seemingly contradictory chapters in Genesis 1 

supplement and complement each other, though each tells the story from a dif

ferent point of view. Where one generalizes, the other supplies the details. It is 

possible for one to believe in a personal God, in the truth of the Torah, and at the 

same time accept scientific facts and most theories advanced so far. In Chapter 

three we face a different type of problem. There are no scientific "facts" to in~ 

validate the story. There are, however, items within the story which even a non~ 

scientific but thinking person, living in any age, would find difficult to under

stand. A naturally speaking beast' removes the one quality which separates man 

from beast. 3 Since God created nothing without purpose, 4 what was the need for 

the Tree of Life? If eating from the Tree of Knowledge made man "doomed to 

die," then he was immortal before he partook of its fruit, and had no need for the 

Tree of Life. After eating of the forbidden fruit, he was barred from reaching that 

tree. The obvious but unanswered question is: Why was it created and placed 

there in the first place? Also; in none of the Biblical stories did God do anything 

for man which man could learn to do by himself. Noah had to build his own ark 

I. See the comments on the first two chapters of Genesis in X. I (Fall 1981) and in X, 3 (Spring 

1982). 

2. The snake's speech is not preceded with the phrase: "and God opened his mouth" as in the 

case of Salaam's ass. It is"introduced as something quite natural. The expression "shrewder than all 

other beasts" seems to imply that all animals were shrewd, that is, could speak and reason. Had the 

Bible intended to single out the snake it would have said ... ;-p;, wm;, :111Vil n•n ?:101 "and among 

all the beasts of the field the snake was ... ". 

3. Targum Onkelos translates iPn lV!i) in connection with Adam as N??i'Ji'J IL'!il ''a being that 

speaks". 

4. Shabbat 77a. 

Chaim Abramowitz served as Educational Director of Temple Hillel in Valley Stream, New York. 

He came on Aliya in 1973. He is Assistant Editor of Dor le-Dor. 
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and plant his own vineyard; the Jews had to build a tabernacle by themselves;' 

etc. The garden was planted by God to prepare a place for man whom He had 

not yet created. Afterwards it was man who had to tend it and take care of it. 6 

Why then did God sew for them "garments of skin" after they had already 

learned to take care of themselves by sewing fig leaves? And another quest1on: 

how was it possible for even one sample of every kind of tree in the world and all 

the various animals 7 to be contained in the limited space of the garden? These 

problems of improbabilities can be added to the traditional ethical ones: Why 

punish Adam for sinning when he did not know the difference between good and 
bad? Or why should Adam's children for untold generations be doomed to die for 

his sin? 

AN ALLEGORY? 

We can understand this chapter best if we regard it as a symbolic answer to the 

questions of life and death and the struggle for existence. Maimonides writes that 

the story seems strange but, if you consider it carefully, you will find the allegory 

a reflection of what is real. 8 If we accept the view that the garden of Eden story is 
allegoric, then it is immaterial whether this story is historical or not. 9 As an 

allegory it reveals a deeper truth and was designed for edification. It is up to the 

reader or listener to learn its symbolism and to understand its message. As the 

Midrash says: "Do not say that the Torah is just a collection of stories, because if 
that were so, then anyone can make a new collection and call it a Torah." Each 

story serves as a lesson, and if it is important enough to be included in the Five· 

Books-of-Moses then that becomes Torah. 

Let us focus on some of the details and see how each contributes to the lesson 
the story aims to teach us. 

5. In this light it is strange that the belief developed that the third temple may be set up by God 

instantaneously. 

6. Genesis 2:9. 

7. Genesis 2:19. 

8. Guide to the Perplexed, Part 2, chapter 31. 

9. To paraphrase the Rabbinic expression in Baba Bathra 15a in their discussion on whether 

Job was a real person whose suffering was for our edification i1'i1 ?tv~? N?N K1~l x'rl 'il'l'l x? ::n'K or 

whether Job never existed, read .,,, i1'i1 x? J1'P fl. 



236 CHAIM ABRAMOWITZ 

THE SNAKE 

The serpent was the slyest of all the beasts. Does that mean that all the animals 

possessed the power of speech and intelligence but that the serpent was the most 

clever? It is interesting to note that, in spite of the explanation that the expression 

n,n tv'Dl "a living creature" in relation to man meant the power of speech which 

placed him above the beast, 10 most of the same traditional commentators insist 

that the snake had the attributes of man. Even the Midrash says that Eve under

stood the language of all the animals.'' In most popular fables, it is the fox which 

is credited with wisdom, cleverness or shrewdness. Why was the serpent selected 

here? Cassuto 12 discussed the matter at length and concludes that he doesn't 

know. He considers the snake as Eve's alter ego, and that the dialogue is in reality 

a representation of her inner conflict. 

All through the ages the snake has been symbolic of energy itself. Philo says 

that when the snake sheds its skin he shakes off old age, and is therefore eternally 

young. The reason for the variety of its symbolic meanings is due to its major 

characteristics: its sinuous movement, the way it sheds its skin, its threatening 

tongue, and the undulating pattern of its body. The present day symbol of 

medicine- the snake curled around the staff of Aesculapius 13 - represents moral 

dualism: illness and its cure. 

The choice of the serpent as the sly seducer is therefore obvious. In addition to 

his other charactedstics, the serpent is the only animal that can unobtrusively 

slide along the ground or up a tree and confront its victim suddenly. The verb 

"said", as in the expression, "and God said'' or "the heavens tell" or "my heart 

told me" does not imply the actual formation of words. His mere appearance on 

the forbidden tree suggested to Eve the snake saying: "Look at me. You have 
seen me up and down all trees, including this one. Are you forbidden to eat all the 

other fruit?" Her spontaneous answer to the imagined question was, "Oh no, only 
this one, lest we die." Watching the serpent around the tree and touching its fruit 

she could "hear" him say her own thoughts, 1'God just scared me. He knows that 

if I will eat the fruit I will be like Him knowing good and bad." The more she 

10. Rashi and others. 

11. Ibn Ezra. 

12. Cassuto, From Adan to Noah. 

13. Dictionary of Symbols, Cirlot s.v. Serpent. 
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looked, the more inviting and luscious the fruit became, until she succumbed to 

temptation, with dire results. 14 

TEMPTATION 

The next lesson in the allegory is the difference between the seducer and the 

one who is being seduced. He who yields to temptation may have an alibi, so God 

asked her: "What have you done?" though her excuse was not sufficient to ob

viate the results of her actions. For the seducer, however, there is no excuse. The 

serpent was not asked "what have you done?" because his action was 

premeditated and involved others. "You shall continue creeping on your 

stomach," was the divine decree, "and all your food shall taste like dust. 15 You 

may continue tempting man (you shall strike his heel), but he shall have the 

power and understanding to resist temptation (he shall strike your head). There 

shall be eternal enmity between you and man means that there shall be a constant 

struggle in man between the desire to yield to temptation and the effort to resist 

it."'6 

THE TREE OF LIFE 

Two trees, each with its special effect, were planted in the middle of the garden. 

Actually they were both superfluous. It was God who breathed life into man, a 

life that was intended to be immortal, since the punishment for eating of the for

bidden fruit was "to be doomed to die," that is, to lose immortality and become 

mortal. It was God who gave him the power of comprehension since He ap

pointed him caretaker of the garden. There was nothing in the tree of life which 

God had not already given him. Its fruit, therefore, was not forbidden because, 

when one is immortal, one cannot become more immortal. It was after his dis

obedience that access to the tree was blocked. The question remains: why was it 

there in the first place? The answer will be found in our summation. 

14. Sforno comments along these lines. :ni1 1r Evil desire ~is the Serpent and the rest is her 

imagination ~ JWJ1i1 n:J. 

-15. moe~ C"ll1l~ l'K Seek no excuse for the seducer (Sanhedrin 29a). His punishment may be 

an allusion to the fact that he seduced man who came from dust. 

16. See Sforno on vs. 15. 
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THE TREE OF KNOWLEDGE 

As we have seen, Adam had knowledge and understanding enough to be able 

to tend the garden and, we presume, the ability to comprehend God's instruc· 

lions. It is up to us to try to find what was detrimental in the tree of knowledge of 

good and evil. Our traditional commentators have suggested a variety of explana

tions for the meaning of "good and bad." Some 17 take good and bad in its literal 

sense. Knowing good and bad means having the faculty to differentiate between 

what is right and what is wrong. They do not give a reasonable explanation as to 

why man should be denied that ability, and if he does not have it, as to why he 

should be punished for something he does not understand. Others, 18 seeing the 

connection between "knowing good and bad" and the realization that they were 

naked, explain that it has to do with sexual relations. Before that there was no 

particular desire for the sex act, and they therefore regarded their sexual organs 

as no different from other parts of the body. Eating the fruit created the desire 

and they became cognizant and ashamed of their nakedness. They do not explain 

why, if desire was so bad, God made it possible for them to have it. 

GOOD AND BAD 

A closer look at the phrase knowing good and bad as used elsewhere in the Bi

ble may give us the answer. "Knowing" a woman is a very common Biblical cir

cumlocution for sexual relations, just as Hto speak with" is a talmudic cir

cumlocution for the same. (It is only in the case of a woman suspected of in

fidelity that precise terminology had to be used in the examination by the 

judges.'') The phrase to know good and bad is found in only three places in the 
Bible: here, in Deuteronomy 1.:39 and perhaps in Isaiah 41 :23. Elsewhere there is 

always an intervening word between "good" and "bad." In the case of Barzillai 

and David it is "to know the difference between good and bad."20 In Isaiah 

(7:15-16) it is "he will know to refuse evil and choose the good." It is the same 

17. Ramban and others. 

18. Ibn Ezra and others. 

19. Numbers 5:20. 

20. II Samuel 19:32. 

21. Genesis 31 :24. 
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everywhere else, i.e. to speak good or bad;"21 "to hear good and bad,"22 etc. 

Let us examine the use of the phrase "to know good and bad" in the three 

references cited above. When in his farewell address to his people, Moses 

reminded them of their defection in the case of the spies, he said: and your sons 

who did not know that day good and bad . .. Since he talked about "sons" in con

tradistinction to "little ones" in the first half of the verse, he must have meant the 

teenagers, up to the age of twenty, who would be permitted to enter the land. 24 

What, then, did he mean by "not knowing good and bad?" Teenagers are already 

capable of differentiating right from wrong and good from bad and, by and large, 

they are already sexually mature. 

There is another verse which occurs twice, under similar circumstances, in the 

Bible. When the two strangers visited Lot and the men of Sodom turned out in 

force demanding that the visitors be turned over to them for sexual abuse (~l71l1 

cnut), Lot walked out to them with the strange statement: 1l71n 'nN Ml 'IM 

Brothers, please do not do anything bad. I will give you my two virgin daughters 

to do with them whatever you wish." Similarly when a passing stranger and his 

concubine were given hospitality by an old man, a resident of Gibeah, and some 

of the men in the town demanded that the stranger be turned over to them, their 

host entreated the attackers with the identical phrase: 1l71n 'nM 'IM, with the same 

offer to turn out to them the women in the house. 26 It is obvious that the word 

"bad" here does not mean the opposite of good since the alternative was called 

il?:J), il~t "lewdness and abomination " 27 The only reasonable meaning we can 

give to "good and bad" is natural and perverse sexual behavior. Sodomy is un

natural - "bad." In rape the action is natural - but since it was against the will 

of one of the partners it was not only "bad" but il?:Jl - an abomination. 28 

22. II Samuel 14:17. 

23. Deuteronomy 1 :29. 

24. Numbers 14:29. 

25. Genesis 19:7. 

26. Judges 19:23. 

27. Ibid 20:6. 

28. The term i"l;~l is used by the old man in Gibeah for the attempt of enforced sodomy and by 

the master of the concubine for the enforced rape. It is also used by Tamar in pleading with Amnon 

(II Samuel 13: 13). Perhaps the omission of the word n?:n by the brothers in the rape of Dinah was 
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When Moses referred to those who left Egypt under the age of twenty, he divided 

them into two categories: the "little ones" who may be seized as prey and the 

children who did not know good and bad. In the latter he was obviously referring 

to the teenagers who were old enough to have developed natural sexual desire but 

too young to know or care about the unnatural or abnormal. In the obscure pas

sage in Isaiah 41:23 1l.',n1 1J'tm ~N "you will even do good and bad" he was 

referring to the gods, and he may have alluded to their unbridled sexual activities 

so common in the popular pagan folklore. Since all references in our allegory to 

those who "know good and bad" are to gods it may connote the same undertone 

of derision as in Isaiah. 

THE FRUIT 

The Bible does not specify the name of the fruits of either the Tree of Life or of 

Knowledge. Interest in the former is negligible in Talmudic and post Talmudic 

literature. There is, however, a great deal of speculation about the latter. 

Suggestions include wheat, fig, date, grape, etrog, pomegranate, apple and 

banana." The apple, the etrog and the fig are among the most popular. The fig 
was the tree whose leaves were used as a garment; the etrog among Jews was an 

aphrodisiac or a charm for giving birth to sons while the apple was an 

aphrodisiac among non Jews as well. There are many allusions to the erotic 

quality of the apple; "Refresh me with apples," pleads the love sick maiden and 

"under the apple tree I aroused you," he reminds her. "'Don't sit under the apple 

tree with anyone else but me" is the popular song that assigns the same quality to 

the apple. Perhaps that is the reason painters, during the past two thousand years, 

have been depicting Eve giving an apple to Adam, or the snake holding one in his 

mouth while tempting Eve. 

GARMENTS OF SKIN 

And God made for them garments of skin. As we noted above, God does not 

make anything which man can make himself and they already had fig leaf 

the suspicion that she may not have been an unwilling partner. That may be the reason for the ex

pression at the end of the chapter (Genesis 34): unmK nN: MillY" nm:li1. 

29. Brachot 40a and Sanhedrin 70a. Also Goor and Novak: Fruits of the Holyland. 

30. Song of Songs 2:5 and 8:5. 
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clothing. Secondly, since death had not yet come into the world, did God kill 

animals or did He create the skin "ex nihilo". Perhaps the most logical answer is 

that given by some Rabbis that hair or fur covered them for protection,31 or the 

legend that originally they were covered by a hard skin which receded after their 

sin and stopped, as a reminder, at the end of their fingertips of their hands and 

feet. 32 God covered the rest of the body with skin to facilitate their new lot. 

THE GARDEN OF EDEN -THE LESSON 

Now that we are aware of its symbolism, we can appreciate the allegory and its 

lesson. It was not in the divine plan for men, or perhaps for all animals, to age 

and die. The garden was planted in Eden - J1l7, which means youth. If one is eter

nally alive and young, there is no need for him to have children. It may even be 

detrimental because if he multiplies and never dies there will soon be no room for 

him and his offspring. Sex, therefore, was to be no part of their lives. As we noted 

above, the woman was called :'11VK, an equal to tzr'N and a "helper," not a "sex 

partner." However n'tv!:ln i11'n::::l - free choice was also in the divine plan. That 

choice was given to him in the form of the two trees. The Tree of Life represented 

what God had given him. The alternative was the Tree of Knowledge of Good 

and Bad, not just "knowledge" but knowledge of good and bad which, as we have 

seen, meant sexual awareness and desire. On the day you will eat of it you will be 

"doomed to die" because if you procreate and have children then you must even

tually die and return to the dust and make room for those who will follow you. 

They succumbed to temptation and became mortal. 

Now we have the reasons for death and aging. In pagan mythology there were 

gods who indulged in sexual activity and did not die. The allegory supplied the 

answer. It was God who planted the Tree of Life and it is He who can bar access 

to it. That which you call gods who know "good and evil" are no-gods or, in the 

words oflsaiah,33 non-existent. "Observe," the allegory tells us, "that you cannot 

31. Rashi. 

32. Zohar on this verse. 

33. Isaiah (41 :23) has God saying to the idols: Prove to us that we may know (;"!Y"1l1) that you 

are gods ... even doing good and bad (1Y1m lJ,tm ~K) ... but you don't exist! Note the plural of 

majesty and the expression "knowing" and "good and bad" in connection with gods - as in our 
chapter. 
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take an example from non~existent gods, from figments of your imagination. 

Before you are two alternatives, (the Tree of) Eternal Life and (the Tree of) 

Knowledge of Good and Bad. Choose between the two, because free choice is 

man's right, but the wrong choice may have irrevocable consequences." The con

sequences, i.e., the punishment, must relate to the choice, i.e., must fit the crime. 

Let us see how the punishment meted out by God fitted the crime of each in· 

dividual. 

The snake's punishment was mentioned above. The man and the woman lost 

the freedom of walking around naked without feeling shame. They are con

tinuously exposed to temptation and sin. Eternal life and youth ended for them 

and for the ground upon which they would walk. Therefore they had to be expel

led from the garden of Eden (pl.'), the garden of Youth. 

The woman's punishment was directly related to her sin. Because the forbidden 

fruit gave her the sexual awareness and desire needed for procreation, childbear

ing shall be accompanied by pain. She cannot avoid that pain because her desire 

and need will not diminish. 

The man's punishment was also related to his sin. Having lost immortality, he 

shall return to the earth, and having lost eternal youth, he shall have to work hard 

to get sustenance from the earth outside the garden, which does not have the 

same eternal strength as the one within the garden. 

Since no curse is without a blessing he was then blessed with Be fruitful and 

multiply . . . master the earth . . . and all living thing. . . and fruit for food 
(Genesis I :28-29). On hearing about his new mode of life and duties, Adam 

changed_ the woman's name from i'T'IVN - an equal helper to man - to mn -the 

mother of all living. 34 After leaving the garden Adam Hknew" Eve his wife - and 

she bore a son. Hosea may have had this distinction in mind when he said: Then 
she will call me Jshi (my man) and not Baali (my master)." 

This is the purpose for the allegory of the Garden of Eden. It supplies the 

reason for the incidence of death, for the backbreaking labor of the farmer, and 

for the special suffering of woman. It also tells us that in exercising the gift of free 

will we must also take upon ourselves the consequences of our free choice. 

34. Genesis 3:19. 35. Hosea 2:18. ;»:l (master) is the Hebrew word for husband. 



THE ORIGINAL PALESTINIANS 

BY STUART A. WEST 

The original Palestinians, like their Israelite contemporaries, came to the Holy 

Land as conquerors of the Canaanites. However, in their rivalry for the fruits of 

conquest, they became engaged with the Israelites in a deadly struggle for sur

vival. The people, from whom the name Palestine is derived, were among the Sea 

Peoples, who settled in the coastal plain at the beginning of the Iron Age, after 

1200 B.C.E. Palaestina, as the Roman conquerors called the Holy Land more 

than a thousand years later, derived its name from the most notorious of the Sea 

Peoples - the Philistines 1• 

The first mention of the Philistines in known archaeological records dates from 

the reign of the Pharaoh Ramses Ill (about 1195-1164 B.C.E.) in Egypt'. Their 

emergence on the scene in the Easterri Mediterranean region was as one of the 

Sea Peoples. who were waging war against the Hittite and Egyptian empires dur

ing the late 13th and early 12th centuries B.C.E.3 • These empires, formerly in a 

continuous state of war with each other, had concluded a peace treaty in the 21st 

year of the Pharaoh Ramses II (about 1301-1234 B.C.E.), so as to unite in 

defence against the incursions of the Sea Peoples•. Unfortunately, so far as the 

Hittites in Anatolia were concerned, the treaty was of no avail, for in about 1200 

B.C. E., they succumbed to the vicious onslaught of these fierce warriors from the 

Aegean Islands'. However, in the Egyptians the Sea Peoples finally met their 

I. See Orlinsky, H.M., Understanding the Bible Through History and Archaeology, 1972, p. 

102. 

2. See De Vaux, R., The Early History of Israel to the Period of the Judges, 1978, p. 503. 

3. See Mazar, B. (ed.), The World History of rh~ Jewish People- Judges, 1971, p. 164. 

4. See Pritchard, J.B. (ed.}, Ancient Near Eastern Texts Relating to the Old Textament 

(ANET), Jrd edn., 1969, p. 199. 

5. See Mazar, B. (ed.), The World History of the Jewish People -Judges, 1971, p. 28; 

Cornfeld, G., Archaeology of the Bible: Book by Book, 1976, p. 84. 

Mr. Stuart A. West is a graduate of the Law Faculty of University College, London, with an LL.B 

degree from London University. For several years until he left England for Israel, he a1so lectured 

to a Bible Study group which he had helped found. He now lives in Rehovot, Israel. 
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match. All is recorded in relief carvings and inscriptions on the walls of Medinet 

Habu, Ramses III's temple on the west bank of the Nile at Thebes: 

(I) Year 8 under the majesty of (Ramses III) ... (16) The foreign countries made a con

spiracy in their islands ... No land could stand before their arms, from Hatti 6, Kode7, 

Carchemish 8, Arzawa9, and A!ashiya 10 on, being cut ofT at one time. A camp was set up in 

one place in Amor 11
• They desolated its people, and its land was like that which has never 

come into being. They were coming foward toward Egypt. Their confederation was the 

Philistines, Tjeker, Shekelesh, Denyen, and Weshesh. 

Now the heart of this god, the Lord of the Gods, was prepared and ready to ensnare 

them like birds ... 

The text goes on to detail the preparations made to meet the Sea Peoples in 

battle, both on land, on the Phoenician coast north of Palestine, and at sea, off 

the coast of Egypt in the Nile Delta. An account is then given of the Egyptian 

victory: 

Those who reached my frontier, their seed is not. Those who came forward together on the 

sea, the full flame was in front of them at the river-mouths, while a stockade of lances sur

rounded them on the shore. They were dragged in, killed, and made into heaps from tail to 

head. Their ships and their goods were as if fallen into the waterll. 

Following the subjugation of the Sea Peoples, Ramses JII set about reinforcing 

the defences of his empire, including the Eguptian fortresses in Canaan. On the 

sites of these strongholds, such as at Beth-shean and Tell el-Far'ah, graves were 

found containing coffins with the figures of warriors carved on the lids. The 

significance of the carvings was that those at Beth-shean depicted warriors with 

plume-crested helmets just like those of the Philistine warriors shown in the 
reliefs at Medinet Habu, and although those at Tell el-Far'ah did not show the 

6. i.e., the HiUite empire. 

7. i.e., the coast of Cilicia and northern Syria. 

8. i.e., the city on the Euphrates. 

9. Somewhere in or near Cilicia. 

10. Probably Cyprus. 

11. Possibly in the north Syrian plain or in Coele-Syria. 

12. See ANET, pp. 262-263, which contains the full text of the inscriptions translated into 
English. 
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plume-crested helmets, Philistine pottery was found at the site. Some scholars 

have inferred from this evidence that, after the defeat of the Philistines by 

Ramses III, the survivors were enlisted by the Egyptian Pharaoh as mercenaries 

to garrison the Egyptian strongholds in Canaan 13• That this indeed happened is 

more positively indicated by the section in the Papyrus Harris I, in which 

Ramses III gives a summary of his northern wars against the Sea Peoples: 

I extended all the frontiers of Egypt and overthrew those who had attacked them from 

their lands. I slew the Denyen in their islands, while the Tjeker and the Philistines were 

made ashes. The Sherden and the Weshesh of the Sea were captured all together and 

brought in captivity to Egypt. I settled them in strongholds, bound in my name 14• Their 

military classes were as numerous as hundred-thousands. I assigned portions for them all 

with clothing and provisions from the treasuries and granaries every yearu. 

ISRAELITES AND PHILISTINES 

After the death of Ramses III in about 1164 B.C.E., the Egyptian empire soon 

disintegrated, so that the one-time vassals of the Pharaoh became independent 

rulers of their domains. Thus, the Philistines became established in their city 

states along the coastal plain of Canaan, their five main cities being Ashdod, 

Gaza, Ashkelon, Gath and Ekron, ruled over by five war lords called 

"seranim" 16• Although by this time the Israelites were also established in the 

mountainous areas of Canaan, the Phi1istine presence and their superior military 

capability posed a real threat to the continuation of Israelite settlement in the 

land. 

13. See, e.g., Mazar, B. (ed.), The World History of the Jewish People- Judges, 1971, pp. 

168-170; Cornfeld, G., Archaeology of the Bible: Book by Book, 1976, p. 85; cf. DeVaux, R., The 

Early History of Israel to the Period of the Judges, 1978, pp. 510 fT. 

14. The name of Pharaoh was branded on the captives. 

15. ANET, p. 262. The original Papyrus is now in the British Museum. See also Magnusson, 

M., BC The Archaeology of the Bible Lands, 1977, pp. 103-104. 

16. See I Samuel 6:17-18. The word "seranim" is apparently related to the Greek word 

"tyrannos", as to which see Mazar, B. (ed.), The World History of the Jewish People- Judges, 

1971, p. 166. See also generally Magnusson, M., BC The Archaeology oft he Bible Lands, 1977, 

pp. 104-105. 
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Dispite the victories of the Israelites under Joshua, much of Canaan still 

remained to be conquered after his death. In the very first chapter of the Book of 

Judges, Scripture records how the indigenous local inhabitants persisted in dwell

ing in various parts of the country17• In fact, far from driving them out, in accor

dance with the Divine command to Moses 18
, the Israelites displayed a marked 

tendency to settle amongst them and assimilate with these peoples: 

And the children of Israel dwelt among the Canaanites, the Hittites, and 

the Amorites, and the Perizzites, and the Hivites, and the Jebusites, and 

they took their daughters to be their wives, and gave their own daughters to 

their sons, and served their gods. 

Judges 3:5-6 

The result of these assimilationist tendencies was to seriously weaken the Israelite 
tribes as a cohesive force, so that they suffered repeated defeats at the hands of 

the Canaanites and the other neighbouring peoples, including the Moabites, 

Midianites and Ammonites, as well as the Philistines themselves. Their survival 

and ability to ultimately defeat their enemies was in no small way due to the 

charismatic leadership of the Israelite Judges 19
, but the continuity of rule and un

ity of purpose, usually associated with a monarchy, were missing. 

The Philistine threat to the Israelite tribes was by no means exaggerated. Scrip

ture records that for forty years the Israelites were subject to the Philistine 

hegemony20• For ail the heroic exploits of Samson, as set out in Judges 14-16, 

the Philistines relentlessly advanced from the coastal plain eastward into the 

hinterland in their efforts to extend their control over the whole of Canaan. Un

doubtedly, the nadir of Israelite fortunes in the premonarchical period was their 

defeat by the Philistines at the battle of Eben-ezer in about 1050 B.C. E., when the 

Philistines captured the Ark of the Covenant, which had been brought from 

Shiloh to boost the morale of the Israelite forces". 

17. Judges 1:19-36. 

18. See Numbers 33:51-53. 

19. See Judges H2-30; 4:1-24; 6:1-8:28; 10:6-11:33. 

20. Judges 13:1. 

21. See I Samuel 4:1-5:1. 
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Although the Ark remained in Philistine territory for only seven months22 , 

twenty years were to pass before the Israelites became strong enough to take up 

arms successfully in battle against the Philistine foe - this time at Mizpah, under 

Samuel's leadership23. However, after Samuel's retirement as a Judge over Israel 
to be succeeded by his two corrupt sons, the Philistine threat returned and the 

Israelites demanded that he appoint a king to lead them in battle". Indeed, with 

the establishment of the monarchy under Saul25 in about !025 B.C.E., the tribes 

of Israel were at last able to unite in open rebellion against the Philistines". 

MILITARY SUPERIORITY OF PHILISTINES 

The military superiority of the Philistines was based on their knowledge of the 

secrets of iron-smelting, obtained from the Hittites, the originators of the process, 

when the Philistines destroyed the Hittite empire 27• The Bible is quite explicit as 

to the Philistine monopoly of the secrets of iron-smelting: 

Now there was no smith found throughout all the land of Israel; for the 

Philistines said: "Let the Hebrews make them swords or spears"; but all 

the Israelites went down to the Philistines, to sharpen every man his 
ploughshare, and his coulter, and his axe, and his mattock . .. So it came 

to pass in the day of battle, that there was neither sword nor spear found in 

the hand of any of the people that were with Saul and Jonathan; but with 

Saul and with Jonathan his son was there found. 

1 Samuel 13:19-22 

Handicapped by poor weaponry, the Israelites, equipped only with slings and ar

rows, faced the iron swords and spears of the Philistines. Against all the odds, 

Saul, aided by his son Jonathan, inflicted a heavy defeat on the Philistines at the 

22. See 1 Samuel 6:1. 

23. See I Samuel 7:2-14. 

24. See 1 SamuelS:l-5, 19-20. See also Kitchen, K.A., The Bible in its World~ Archaeology 

and the Bible Today, 1977, p. 92. 

25. See 1 Samuel 11 :I4-15. 

26. See 1 Samuel 13 :2-4. 

27. See Gottwald, N.K., The Tribes of Yahweh- A Sociology of the Religion of Liberated 

/srae/1250-1050 B.C.E., 1980, pp. 414-415. 
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battle of Michmash, which was an examplary lesson in military tactics28 • 

Nevertheless, Saul's renown as a warrior was later overshadowed by that of his 

successor-to-be, the young David, son of Jesse, after the latter's victory over the 

Philistine champion warrior, Goliath, in singlehanded mortal combat". Scrip

ture's description of Goliath vividly illustrates the advantage that the Philistines 

had over their Israelite foes in weaponry and equipment: 

... he had a helmet of brass upon his head, and he was clad with a coat of 

mail; and the weight of the coat was five thousand shekels of brass. And he 

had greaves of brass upon his legs, and a javelin of brass between his 

shoulders. And the shaft of his spear was like a weaver's beam; and his 

spear's head weighed six hundred shekels of iron; and his shieldbearer 

went bifore him. 

1 Samuel 17:5-7 

Furthermore, we know from 1 Samuel 17:45 that Goliath also possessed a 

sword, which David, not having one himself, used to decapitate the Philistine, 

after striking him down with a well-aimed shot from his sling30• 

Notwithstanding the Israelite victory which followed on the death of Goliath, 

therein lay the seeds of enmity between Saul and David that were to make the 

Israelite king so bitterly jealous of the son of Jesse". Instead of gaining an ally in 

his fight against the Philistines, Saul's hatred of David was to lead to the latter's 

defecting with his six hundred men to the service of Achish, king of the Philistine 

city of Gat32 until the death of Saul and his sons, Jonathan, Abinadab and 

Malchi-shua, in the disastrous defeat of the Israelite armies on Mount Gilboa in 

about 1006 B.C.E.33• The Philistines had now reached the zenith of their power, 
extending their occupation into the central mountains and across the Jordan: 

And when the men of Israel that were on the other side of the valley, and 

they that were beyond the Jordan, saw that the men of Israel fled, and that 

28. See 1 Samuel14:1-46; also Keller, W., The Bible as History Revised, 1980, pp. 182-183. 
29. See I Samuel 17:1-58. 

30. See 1 Samuel 17:49-51. 

31. See l Samuel 18:6-9. 

32. See 1 Samuel 27:1-4. 

33. See 1 Samuel 31:1-6. 
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Saul and his sons were dead. they forsook the cities, and fled; and the 

Philistines came and dwelt in them. 

I Samuel 31:7 

Immediately after the death of Saul, David took up residence in Hebron and 

the men of Judah appointed him their king3\ but Saul's surviving son, 

Ishbosheth, was appointed king over the rest of lsraeP 5, resulting in a civil war 36 

that was to set the pattern for the later division of the united kingdom following 

the death of David's successor, his son Solomon. However, with the murder of 

Jshbosheth by two of his own company commanders", the way was open for 

David to be appointed king over all Israel: 

So all the elders of Israel came to the king to Hebron; and king David 

made a covenant with them in Hebron before the Lord; and they anointed 

David king over Israel. 
2 Samuel 5:3 

This was the moment in history that marked the beginning of the end of the 

Philistine hegemony in Canaan. Their two attempts to crush the new king of 

Israel both met with disaster, when they were routed by the Israelite forces led by 

David in the valley of Rephaim, immediately to the south-west of his new capital, 

Jerusalem38• 

In spite of David's victories over the Philistines, war with them again broke out 

later in his reign, during which he very nearly lost his life. Nevertheless, as before 

under his leadership, the Israelites prevailed". By the time of his death in 968 

B.C. E., David had succeeded in breaking the Philistine predominance and, in so 

doing, completely reversed the roles of the two peoples. His son Solomon reigned 

over a greatly expanded Israel, which now included the land of the Philistines: 

And Solomon ruled over all the kingdoms from the River'0 unto the land of 

34. See 2 Samuel 2:3-4. 

35. See 2 Samuel 2:8-10. 

36. See 2 Samuel 3:1. 

37. See 2 Samuel 4:1-3, 5-12. 

38. See 2 Samuel 5:17-25. 

39. See 2 Samuel 21:15-22. 

40. i.e., the Euphrates. 
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the Philistines, and unto the border of Egypt; they brought presents and 

served Solomon all the days of his /![e. 

1 Kings 5:1 

PHILISTINES AND PENTATEUCH 

Although the Philistines have long disappeared from the scene, one baffling 

question, arising from the historical record, continues to puzzle Bible scholars. It 

concerns the references to the Philistines in the Patriarchal narratives of 

Genesis". If the archaeological evidence indicates that the Philistine settlement in 

Canaan only followed their defeat by Ramses Ill in about 1188 B.C.E., which 

was during the period of the Judges, how could there have been a Philistine 

presence in the country at the time of the Patriarchs? This, of course, is a ques

tion of great theological importance, in that it raises doubts as to the Mosaic 

authorship of these narratives, simply because the death of Moses preceded the 

settlement of the Philistines in the coastal plain42• De Vaux argues that, since no 

Egyptian text pre-dating Ramses JII makes any mention of the Philistines, the 

reference to them in the Patriarchal period must obviously be anachronistic43• In 
itself though, this argument is insufficient to exclude the possibility of an earlier 

Philistine settlement during, or even before the Patriarchal period. 

Perhaps stronger evidence in support of the anachronism theory is to be found 

in the Holy Writ itself. The Divine promise of the land to Abraham, contained in · 

Genesis 15, is significant for the absence of any mention of the Philistines among 

the peoples to be dispossessed: 

In that day the Lord made a covenant with Abram, saying: "Unto thy seed 

have l given this land, from the river of Egypt unto the great river, the river 

Euphrates; the Kenile, and the Kenizzile, and the Kadmonite, and the Hit

lite, and the Perizzite, and the Rephaim, and the Amorile, and the 

Canaanite, and the Girgashite, and the Jebusite." 

Genesis 15:18-21 

Likewise, at the theophany of the burning bush, the Lord revealed to Moses His 

41. See Genesis 21:32, 34; 26:1, 8, 14, 15, 18. 

42. See, e.g., Rowley, H.H., The Growth of the Old Testament, 1963, p. 17. 

43. De· Vaux, R., The Early History of Israel to the Period of the Judges, L978, p. 503. 



THE ORIGINAL PALESTINIANS 251 

intention to deliver His people from the Egyptian bondage and bring them -

" ... unto the place of the Canaanite, and the Hittite, and the A morite, and 

the Perizzite, and the Hivite, and the Jebusite." 

Exodus 3:8 

Addressing the Children of Israel before his death, Moses' instructions are quite 

specific: 

When the Lord thy God shall bring thee into the land whither thou goest to 

possess it, and shall cast out many nations before thee, the Hittite, and the 

Girgashite, and the Amorite, and the Canaanite, and the Perizzite, and the 

Hivite, and the Jebusite, seven nations greater and mightier than thou; and 

when the Lord thy God shall deliver them up bifore thee, and thou shalt 

smite them; then thou shalt utterly destroy them .. .. 
Deuteronomy 7:1-2 

There would seem to be no explanation for the omission of any mention of the 

Philistines in these Pentateuchal lists of nations to be dispossessed other than 

that, prior to the Israelites' entry into Canaan under the leadership of Joshua, the 

Philistines were not present in the land and therefore could not have been listed 

among the nations to be driven out. Thus, E.A. Speiser, in his commentary on the 

Book of Genesis, notes that there is no mention of the Philistine invasion in the 

12th century B.C.E. 44• Furthermore, pottery sherds found in Canaan also in

dicate that the earliest Philistine presence was not before 1150 B.C.E. The 

Philistine pottery, with its distinctive red and black geometrical designs and pic

tures of preening swans, was unlike anything produced by the Canaanites or the 

Israelites of the same period. The finds of pottery and ceramic sherds unearthed 

in the area of the five Philistine cities were very similar to pottery found in 

Mycenae, Greece, dating back to 1400 B.C.E. Although Mycenae was destroyed 
before 1200 B.C.E., the same type of pottery reappeared in Canaan from about 
1150 B.C.E. onwards, thus confirming both the origins of the Philistines and the 

fact that they could not have been in the area earlier than this date". 

44. See The Anchor Bible - Genesis, 1964, p. 69. 

45. See Keller, W., The Bible as HistOI)' Revised, 1980, pp. 179-180; Gottwald, N.K., The 

Tribes of Yahweh- A Sociology of the Religion of Liberated /srae/1250-1050 B.C.£., 1980, p. 

196. 
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PHILISTINES OF PATRIARCHAL NARRATIVES 

The question therefore remains as to the identity of the Philistines of the 

Patriarchal narratives. Approaching the problem by analogy with the Canaanites 

suggests the possibility that the Philistines of the Patriarchal period included 

other Sea Peoples to whom the name "Philistines" was generally applied. It has 

already been noted that the Divine promise to Abraham contained in Genesis 15 

lists the various peoples whom his descendants would dispossess, including 

among them the Canaanites. However, when Abraham first arrived in Canaan 

and passed through the land, Scripture merely records - ... And the Canaanite 
was then in the land. (Genesis 12:6). No specific mention is made of the other 

peoples then living in the country and later referred to in the Divine promise. As 

Cassuto has explained", this statement is to emphasize that, when Abraham ar

rived in the land, it was. not empty, so that he could not take possession thereof at 

that time. Hence, the Divine promise vouchsafed the land only to Abraham's 

descendants. In other words, the mention of the Canaanites in Genesis 12:6 is a 

comprehensive reference to all the inhabitants of the land including the peoples 

listed in Genesis 15:18-21. The mention of the Philistines in the Book of Genesis 

can likewise be regarded as a reference to the inhabitants - whatever their origin 

- of that part of Canaan which the Israelites knew as the land of the Philistines. 

The knowledge we have from the Book of Genesis indicates that the Philistines 

of the Patriarchal period were in Gerar, situated in the Negev47
• Ruled over by a 

king, Abimelech48, and not by war lords as were the later Philistines, they appear 

to have laid the emphasis more on agriculture as a way of life. This is to be infer

red from the gifts of sheep and oxen, which Abimelech gave to Abraham, and the 
invitation to settle on his land that he extended to the Patriarch49

. However, the 

information that Gerar was in the land of the Philistines is only given at the end 

of the narrative concerning the treaty between Abraham and Abimelech in 

Genesis 21:32, 34, as though the information was edited in later by interpolation. 

46. Cassuto, U., A Commentary on the Book of Genesis - Part Ill Abraham and the 

Promised Land, 1965, pp. 327-328. 

47. See Genesis 20:1. 

48. See Genesis 20:2. 

49. See Genesis 20:14-15. 
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Otherwise, the narrative could be taken as illustrative of a Canaanite city state of 

the period, consisting of a fortified city with surrounding territory ruled over by a 

king supported by an armys0• In this connection it is interesting to note that 

Abimelech was also the name of the vassal ruler of the Phoenecian city state of 

Tyre in about 1370 B.C.E., and the Amarna Letters, dating from that time, in

clude a letter dictated by him to the Pharaoh Akh-en-Aten (about 1380-1362 

B.C.E.): 

To the king, my lord, my pantheon, my Sun-god say; Thus Abimilki 51
, thy servant ... 

Behold, I have said to the Sun-god, the father of the king, my lord, "When shall I see the 

face of the king, my lord?" But behold, I am guarding Tyre, the great city, for the king, my 

lord, until the mighty power of the king come out unto me, to give water for me to drink, 

and wood to warm me ... " 52 

The only other references to the Philistines in the Patriarchal narratives are in 

Genesis 26, again involving Abimelech, but this time describing him as "king of 

the Philistines"s3• The narrative there concerns Isaac's stay in Gerar and, 

although there are several references to the Philistines in the chapter, these too 

could be interpolations. Again the inference is of an agricultural society, which 

can be deduced from the fact that, while in Gerar, Isaac engaged very successful

ly in both agriculture and animal husbandry". 

The pastoral way of life of the Philistines of the Patriarchal narratives con

trasting, as it does, with the warlike ways of the later Philistines, has convinced 

some Bible scholarsss that the Philistines in Genesis were indeed part of an earlier 

migration of Sea Peoples, who arrived in Canaan before Abraham and settled in 

50. See De Vaux, R., Ancient Israel- Its Life and Institutions, 1978, p. 91. 

51. i.e., Abimelcch. See ANET, p. 484. 

52. ANET, p. 484. 

53. Genesis 26:1. In Genesis 20:2 Abimelech is referred to only as "king of Gerar". 

54. Genesis 26:12-14. 

55. See, e.g., Cassuto, U., A Commentary on the Book of Genesis -Part II From Noah lo 

Abrhaham, 1964, p. 208; Segal, M.H., The PentaJeuch its Composition and its Authorship and 

other Biblical Studies, 1967, p. 34. Both Prof. Cassuto and Prof. Segal attribute this theory to 

Prof. J.M. Grintz of Tel-Aviv University, a former pupil of Prof. Cassuto. Cf. Mazar, B. (ed.), The 

World History of the Jewish People- Judges, 1971, p. 164; De Vaux, R., The Early History oj 

Israel to Jhe Period of the Judges, 1978, p. 503. 
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the Negev, where they became integrated into the pastoral way of life of the 

region. In this respect, it is to be noted that, among the Sea Peoples mentioned in 

the Papyrus Harris I, dating from the reign of Ramses ·III, are the Sherden, who 

are also mentioned in the earlier Amarna Letters 56, where they are referred to as 
mercenaries in the Egyptian army at about the time Abimilki wrote his letter to 

the Pharaoh Akh-en-Aten. However, both Abraham and Isaac preceded the 

period of the Amarna Letters, and it is doubtful that the Sherden were included in 
any earlier migration. 

ANACHRONISTIC REFERENCES 

The overwhelming weight of evidence would appear to favour the conclusion 

that the references to the Philistines in the Book of Genesis are in fact 

anachronistic, as also are the mention of "Philistia"'7 and the "sea of the 

Philistines"" in the Book of Exodus, the latter to denote the Mediterranean as the 

western border of the Promised Land. Whilst these are obviously no more than 

geographical appellations, the only other reference to the Philistines in the Book 

of Exodus would seem to be historically out of context: 

And it came to pass, when Pharaoh had let the people go, that God led 

them not by the way of the land of the Philistines, although that was near; 

for God said· "lest peradventure the people repent when they see war, and 

they return to Egypt." 

Exodus 13:17 

Nevertheless, apart from the undoubtedly anachronistic reference to the 

Philistines, tbis verse does represent an accurate description of the situation dur

ing the reign of Ramses II, the Pharaoh of the Exodus. The route to which Ex
odus 3:17 refers is described in an Egyptian letter contained in the Papyrus 

Anastasi I, dating from the late 19th Dynasty, towards the end of the 13th cen

tury B.C.E. The letter, from a royal official named Hori to Amen-em-Opel, a 

scribe, describes the road between Egypt and Canaan from the frontier fortress 

56. See Negev, A. (ed.), Archaeological Encyclopedia of the Holy Land, 1972, p. 243. 

57. Exodus 15:14. 

58. Exodus 23:31. 
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of the "Ways of Horus"s9 going ·eastward, via the town of Raphia on the frontier 

with Canaan, to Gaza, about twenty miles further on to the north-east60
• This 

was the route used by the Pharaoh Seti I (about 1318-1310 B.C.E.) for his 

Asiatic campaigns. At Karnak in Egypt, the north exterior wall of the great 

hypostyle hall contains in relief three scenes showing Seti I marching, and it lists 

the military stations on the coastal road through Sinai, from Sile on the Egyptian 

frontier to Raphia in Canaan 61 • This was also the route taken by Ramses II in 

order to reach Kadesh on the Orontes, where he fought the Hittites in battle". It 

is therefore quite clear that, had the Israelites taken this route, they would have 

certainly encountered Egyptian garrisons at the frontier fortresses, which would 

have been enough to discourage them and make them turn back. 

Apart from the references to the Philistines and Philistia in Genesis and Ex

odus, the actual situations depicted in the passages where they occur are 

nevertheless in keeping with the historical record. Hence, it may be argued that 

the Pentateuchal passages themselves are not anachronistic, and that the only 

anachronisms are the references themselves. In other words, these references to 

the Philistines and Philistia are interpolations inserted in the text at a date subse

quent to the authorship of the narratives in which they occur. 

Since the work of compiling the authoritative text of the Hebrew Bible did not 

begin until after the restoration of the Temple Service in 164 B.C.E.63, the scribes 

who were engaged in this task, were confronted with texts recounting events that 

had occurred several centuries before their time. Often, a place which had been 

known to the early Israelites had been destroyed, sometimes to reappear under 

another name by which it then became known, knowledge of the. former name 

having been lost to posterity. Such an example was the city in the northern ex

tremity of Canaan, formerly known as Laish, and mentioned in the Execration 

59. Probably Sile, near modern Kantarah. See ANET, p. 478. 

60. See ANET, p. 478. 
61. See ANET, p. 254. 

62. See ANET, pp. 255-256. 
63. See Leiman, S.Z.-ed.), The Canon and Masorah of the Hebrew Bible, 1974, p. 292 (Essay 

by Segal, M.H., The Promulgation of the Authoritative Text of the Hebrew Bible, reprinted from 

Journal of Biblical Literature 72 (1953)). 
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Texts and the Mari Documents", but destroyeo and rebuilt by the Israelite tribe 

of Dan: 

And they called the name of the city Dan, after the name of Dan their 

father, who was born unto Israel; howbeit the name of the city was La ish 

at the first. 

Judges 18:29 

Centuries earlier, Abraham had pursued and defeated the four kings who had pil

laged Sodom and Gomorrah and taken his nephew Lot captive. The Biblical text, 

in recounting the pursuit, contains an obvious anachronism: 

And when Abram heard that his brother was taken captive, he led forth his 

trained men, born in his house, three hundred and eighteen, and pursued 

as far as Dan. 
Genesis 14:14 

It would seem that, when the scribes were engaged in their task of editing the 

authoritative text of the Pentateuch, they realised that the antiquated name of 

Laish was unknown and that only by substituting the more recent name of Dan 

would the reader be able to grasp the full extent of Abraham's pursuit of the 

kings. Likewise, it is possible that the references to the Philistines in the 

Patriarchal narratives were interpolated so that the reader, who knew of Philistia 

and the Philistines, would be able to relate Gerar to its geographical situation, 

even though the place had long ceased to exist, following its destruction during 

the reign of Asa, king of Judah (908-867 B.C.E.)". So too, the reference to "the 

way of the Philistines" in Exodus 13:17, although anachronistic, immediately ac

quaints the reader fully as to the route that the Israelites avoided. Had the word 

"Philistines" not been interpolated, the full understanding of the verse would have 

been lost to the reader. The other references in the Book of Exodus to "Philistia" 

and the "sea of the Philistines" must also be understood as known geographical 

names interpolated at the time of editing the authoritative Pentateuchal text. 

There is no better example of the geographical connotation of the Pentateuchal 

references to the Philistines than the very first mention of them in Genesis 10:14 

64. See Negev, A. (ed.), Archaeological Encyclopedia of the Holy Land, 1972, p. 88. 

65. See 2 'Chronicles 14:11-14. 
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among the list of nations descended from Noah's three sons, Shem, Ham and 

Japheth. E.A. Speiser has pointed out66 that, as a maritime nation, the Philistines 

should have been listed with the descendants of Japheth, who included the peo

ples of Greece and the Aegean Islands". However, in accordance with the 

geographical reality, namely, that the Philistines had settled along the coastal ap

proaches to Egypt, they are linked with the Egyptians, the descendants of Ham68• 

This obvious textual error regarding Philistine origins could only have resulted 

from intentional editing so as to indicate the Philistine succession to Egyptian 

rule in the coastal plain of Canaan. 

It would therefore appear that the anachronistic references to the Philistines 

and Philistia in the Pentateuch were quite deliberately interpolated into the 

original text by the scribal editors in order to give a better understanding to peo

ple of their own generation of the events and situations depicted. In this connec

tion, it must be borne in mind that the scribal editors would not have had the 

knowledge of dating the Philistine settlement in Canaan, which archaeology has 

revealed to us today. For them, the Philistines had been settled in their coastal 

territory long ago from a date unknown, and they would not have been con

cerned with problems of chronology. In all probability, the scribal editors were 

completely unaware that their interpolations were in fact anachronisms. So it is 

that the Philistines have a place in the Biblical record predating their actual ap

pearance in the country which later came to bear their name. 

66. See The Anchor Bible - Genesis, 1964, p. 69. 

67. See Genesis 10:2-5. "Javan" is Greece and the "isles of the nations" include the Aegean 
Islands. 

68. See Genesis 10:6-14. 
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TORAH DIALOGUES 

BY HAROLD D. HALPERN 

DVARIM- DEUTERONOMY 

The Book of Devarim (Deuteronomy) consists of addresses by Moses in which 

he reviews the forty year sojourn in the wilderness and many of the laws 

promulgated during that period. New laws are announced. Dramatic exhortations 

to be faithful to God while avoiding the pagan practices of the Canaanites, form 
a refrain in the early and later chapters. 

QUESTIONS 

KI TETZE 

According to Maimanides' count this parashah contains 72 of the 613 mitzvat of 
the Torah, by far the largest number of any chapter. Though the Torah does nat 
draw such distinctions, the laws here are overwhelmingly non-ritual in nature. A 
theme that runs through mast of these laws is protection of the helpless in
dividuals of society such as captive women, slaves, aliens, the poor, the widowed 
and even animals and condemned criminals. 

1. In 21:15 the Torah prohibits a father from favoring the san of a mare beloved 
wife aver the eldest san. Cite breaches of this principle in Genesis and in the 
Book of Kings in a chapter read as a Haftarah. 

2. God promises a long and full life to those who observe the mitzvot. In only 
two instances the statement "that your days be prolonged" is attached to 
specific commandments, one in this Sidrah. 
a. Which are the two commandments? 
b. What subtle internal connection is there between the two mitzvot? 

3. In 22:8 we are told to construct protective parapets on houses. In ancient 
Israel roofs were used extensively. Where in the books of Prophets do we find 
roofs used in the fallowing manners: 
a. Far industry (a Haftarah chapter). 
b. Far a stroll by a king. 

Rabbi Harold (Chaim) HaJpern is past President of the Bergen Country, New Jersey, Board of 

Rabbis. These "Torah Dialogues" grew out of discussions between the Rabbi and his congregants 

in Beth Tikvah Synagogue in New Milford, New Jersey. 
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RESPONSES 

KI TETZE 

1. Jacob favors Joseph, son of Rachel, over the sons of Leah. In the Haftarah 
for Hayye Sarah, King David chooses Solomon, son of Bat-sheba, to suc
ceed him rather than Adoniyah, his eldest surviving son (I Kings 1). 

2. a. In this Sidrah, sending away the mother bird (22:7f) and in the command· 
ment to honor one's parents (5: 16). 
b. Both these mitzvot refer to parent-child relations, albeit a mere bird in the 
former. Compare the prohibitions against sacrificing animals and their young 
on the same day and against "seething a kid in the milk of its mother" (Lev. 
22:27 f, Ex. 23:19). 

3. a. Joshua 2:6 (Haftarat Shelah Lecha) describes how Rahab used her roof 
for drying flax (and hiding spies). 
b. King David strolls on his roof and notices Batsheba on hers (II Sam. 
II :2). See also Nehemiah 8:16 for another use of roofs. 

4. According to the prayer ritual of the ARI (Rabbi Isaac Luria) the two 
Zachor from our Sidrah are: Remember what happened to Miriam - a 
warning against gossip (24 :9) and: Remember what Amalek did - cruelty in 
war (25:17). They add: Remember the exodus from Egypt (Deut. 16:3) and 
the revelation at Sinai (Deut. 4:8 f). Other rituals prescribe remembering the 
Shabbat, the manna in the wilderness and Jerusalem. 

5. a. The episode of Tamar (Gen. 38) and of Ruth and Boaz (Ruth 4). 
b. Hali~ah (25:7-10) is almost universally prescribed over levirate marriage. 
The rabbinate in Israel has in rare and unusual instances insisted upon the 
latter. An Israeli film, "I Love You, Rosa" dealt with the dilemmas facing an 
old Jerusalem family in such circumstances. 

continued from page 219 (King and Commoner) 

There is a rich storehouse of advice contained in the book of Proverbs for king 

and subject. An idolatrous reverence to the King is absent in direct contrast to 

what we find in Egypt. These proverbs are not • secular as often claimed but are 

rich in religious overtones. The adages of Proverbs find paralles with Near 

Eastern sources in forms of literary art, subject matter and social and morcil 

ideals. As shown, there are also many differences. The language, similes and 

methaphors often differ from culture to culture. The writers of Proverbs, as the 

other Hebrew sages, were creative and not just imitative. The distinctiveness of 

Proverbs is apparent when compared to foreign sources. 
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QUESTIONS 

Kl TETZE (continued) 

4. One of the most important attitudes in Judaism is recol!ect'on of the past. 
The teachers of Kabbalah prescribe the daily recitation of certain ,,,! -
remembrance passages. Find the two that are in our parashah. Add at least 
two others found in the Torah. 

5. The practice of levirate marriage (01J'), discussed in chapter 25, is r<iferred 
to in a narrative episode of the Torah and in a varied manner in one of the 
m?'lr.l - small scrolls read in the synagogue. 
a. Identify the two narrative incidents. 
b. How is this law treated in our time? 

KI TAVO 

1. Chapter 26 introduces a vital procedural element found nowhere else in the 
Torah. What is it? 

2. When are verses 5-8 of chapter 26 recited as part of a festival liturgy? 

3. The dramatic ceremony ordained for the Gerizim-Ebal valley (27: 12 .ff.) is 
viewed differently by various commentators. Some feel that only a few priest
ly representatives of the tribes stood on the slopes. Others, based on Talmud 
Sotah 36a, understood the verses literally and have all the people on the IWo 
mountains (cf Joshua 8:30-35). What general criterion is applied here for 
assigning certain tribes to the direction of the curses and others to the direc
tion of the blessings? 

4. In 27:15-26, curses are pronounced on the perpetrators of twelve different 
offenses. What do these sins have in common? 

5. Some philosophical problems raised by the awful admonitions or Tokhahot 
here and in Leviticus are dealt with in the Torah Dialogues on BeHukotai 
(Dar /e Dar IX: I). Here we deal with two apparently puzzling imprecations 
in chapter 28. 
a. In verse 29, what difference does it make to the blind man if he gropes in 
darkness or in light? 
b. " ... you will worship other gods ... " (verses 36 and 64) sounds more like 
a sin. Explain how this is a punishment. 
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RESPONSES 

KITAVO 

This Sidrah closes the cycle of ordinances that began with chapter 12. The of
ferings of first fruits (0',1'~) and third year tithes described in chapter 26 may 
have been presented on the festivals of Shavuot and Succot respectively. 

Impressive ceremonies to be performed after crossing the Jordan are described 
in chapter 27. First, twelve stones inscribed with the laws are to be set up at 
Mount Ebal (if. Rashi 27:2). Second, a dramatic recitation of blessings and 

'ic curses attendant upon performance or violation of the mitzvot is to resound on the 
slopes of Mounts Ebal and Gerizim. 

Chapter 28 contains the great Tokhaha or dire warnings of doom if Israel 
turns from God and His Torah. 

1. This chapter prescribes two prayers for the Israelite to recite along with his 
offerings (vv 3-10, 13-15). This is unique in the Torah. The only other 
prayer formulas in the Torah (Numbers 6:23 f. and Deuteronomy 21 :8) are 
for priestly recitation. 

2. On Pesach, as part of the Seder. 

3. Descendants of the sons of Leah and Rachel were on the blessings' slopes 
while the concubines' offspring were on the imprecation side (v. Genesis 
35 :23-26). In order .to equalize the number, Reuben and Zebulun, eldest and 
youngest sons of Leah, were placed with the concubines' sons (Ibn Ezra). 
Perhaps Reuben's discreditation led to this (v. Rashi on Deut. 33 :6). 

4. They are generally offenses committed in private or secret and would 
probably never come to trial. Note that in vv. 15 and 24 the term ,\)Q~ -
clandestinely - is used. 

5. a. The blind man is more helpless in darkness because sighted people cannot 
see him to help him (Bechor Shor and Hertz). 
b. Rashi interprets the phrase in accordance with the Targum: You will be 
taxed to support idol worship. Abravanel, reflecting his own times and trials, 
explains: You will be obliged to serve gods in which you do not believe, a 
reminder of the Marranos. 



BOOK REVIEW 

TABLET XI OF THE GJLGAMESH EPIC AND THE BIBLICAL FLOOD 

STORY 

A refutation of the generally held view that Genesis chapters 6-9 is based upon 

a Babylonian prototype, by Rabbi Dr. I. Rapaport OBE, Tel-Aviv, Israel, 1981, 

pp. 31. 

Tablet XI of the Gilgamesh Epic has 

long been claimed to contain the story of 
a flood in ancient Mesopotamia which 
affected all mankind and as such it was 

said to have served as the prototype of 
the flood account in the Biblical book of 
Genesis chapters 6~9. Hertz, in his Pen

tateuch and. Haftorahs, Genesis, 1929, 
pp. 104-5, takes it for granted that the 
Babylonian story is about a flood, and 
points out the differences between the 
two accounts. "The Babylonian story is 

unethical and polytheistic ... Not so the 
terse, direct, and simple Hebrew nar
rative. Unlike its Babylonian counter
part, the Hebrew Deluge is the. proclama

tion of the eternal truth that the basis of 
human society is justice, and that any 

society which is devoid of justice 
deserves to perish and will inevitably 
perish". 

Dr. Dwight Young, Associate Profes
sor.of Ancient Near Eastern Civilisation 
at Brandeis University, writing on the 

Flood in the Encyclopaedica Judaica, vol. 
6, pp. 1351-58, also takes it for granted 
that the Gilgamesh Epic is about a flood 
and that the parallels between it and the 
Biblical account "are remarkable and 

impressive". There is even an illustration 

of "the Gilgamesh Epic Tablet XI c. 
2000-1800 BCE which gives, in cunei
form script, the Babylonian version of 

the Flood, London, British Museum". 

So we see that to this very day (the 
E.J. was published in 1970), it is assumed 
that the Babylonian record is about the 

Biblical Flood. 
This assumption is challenged by Dr. 

Rapaport in a short book of no more 
than 31 pages which he says is "actuaUy 
a "'summary of a much longer study 

which I have prepared on the same sub
ject and is now awaiting publication". 

Rabbi Dr. Izaak Rapaport, now in Isra

el , came to England from Poland in 
1935, and took his Ph.D. in Assyriology 
at King College under the late Prof. 

S.H. Hooke. He also studied at Jews' 
College where he obtained his Minister's 
Certificate in 1940 and Rabbinical 
Diploma in 1951. He was appointed 
Chief Minister of the Melbourne Hebrew 

Congregation in 1952 as well as Av Bet 
riin (Chairman) of the Melbourne Bet 
Din, and held these positions until his 
aliya to Israel in 1980. He was made an 
OBE in the Honours List 1973 for his 
services to religion and the Jewish com

munity. He lives in Givatayim, and is do-
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ing research in various scholarly sub

jects. His main academic interest is As

syriology. 
Dr. Rapaport shows how George 

Smith, a distinguished staff member of 

the British Museum ("Although he died 
in 1876, much of his scholarly work is 
still valid today"), came to the conclu
sion, while reading a fragment of a 
cuneiform clay tablet, that he had dis

covered the prototype of the Biblical 
flood narrative. It is not necessary here 
to go into all the parallels, but basically 
Dr. Rapaport demonstrates convincingly 
that the Epic is not about a flood at all! 
The word 'used, "abubu ", means a 
powerful wind or storm, and nowhere 
does it call it a divine visitation. What 

has happened has been the reshaping of 

the cuneiform text so as to make it 
resemble the flood account in the 
Hebrew text, and later to claim that the 
Biblical narrative has Qeen modelled on 
the Babylonian Flood story. Neither 
water nor rain is mentioned even once in 

the whole progress of the alleged flood in 
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Tablet XI. The cuneiform upheavel was 

of a "dry" nature. 
The point which militates most strong

ly against linking the Biblica1 flood 
record to the Babylonian story is of a 

distinctly chronological nature. Tablet 

XI was very definitely written down in 
the seventh century BCE in the days of 
King Ashurbanipal. And nobody will 

suggest that the Biblical account is as 
late as that. In other words, how can a 

work of a later date influence one of an 
earlier date? It is more tempting to sug
gest that the Biblical story had some 
bearing upon the Babylonian Flood 

record, "if such a record is indeed con
tained in the Tablet". 

To conclude with.. part of Dr. 
Rapaport's final paragraph: "The 

Hebrew Scriptures are an inexhaustible 
treasure of literary beauty and sublime 

human thought, and men of the powerful 
Assyrian and Babylonian empires might 
well have enjoyed being acquainted with 
them and adapting parts of them for their 

own cuneiform compositions". 

Joseph Halpern 
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