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EDITORIAL 

Max Weber, in his book Ancient Judaism, writes that "in richness 
and variety the literary production of pre-exilic Israel is 
unsurpassed by any other literature." Unquestionably, the Bible is 
the national literature of Israel. Yet, what gave it its special 
character was the conviction held by Israel that it is the word of God. 
Successively, various components of the Bible (Tanakh) were 
incorporated into the canon of Holy Writ: First, the Pentateuch 
(Torah), then the prophetic writings (Neviim). Regarding the 
Hagiographa (Ketuvim) there was doubt concerning some books -
Ecclesiastes, the Song of Songs. Eventually the Synod of Jabneh 
(circa 95 C.E.) reached a consensus, declaring all the books in the 
present-day Jewish Bible as written by the vnpn m, (Holy Spirit).' 

It can legitimately be asked: What moved a people, not overly 
sophisticated, to produce the kind of literature extolled by Weber? No 
definite answer can be given, but it may be surmised that it was the 
result of tension between various forces impinging upon Israel from 
within and without. The people believed themselves to be a people of 
destiny, in a unique reciprocal relationship with God. Thou hast 
avouched the Lord this day to be thy God ... and the Lord has 
avouched thee this day to be His own treasure (Deut. 26: 17-18). 
Israel's history assumed' the quality of sacredness. And there was 
the tension between promise and fulfilment. E. A Speiser main
tains that the patriarchal narrations were already considered 
sacrosanct in very ancient times. He assumed this because although 
some of the patriarchal passages contain" uncomplimentary 
references to Abraham and Isaac presenting Sarah and Rebekah as 
sisters and to Rachel stealing the household idols from Laban's 
house, nevertheless these passages were faithfully transmitted by 
later narrators. Today we know that the title "sister" conferred 
special status on a wife in ancient Human and other Near Eastern 
codes, and that the possession of parental household idols assured 
preferential inheritance rights to progeny. But the ancient trans
mitters of the traditional text were of course unaware of this. Yet they 
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faithfully handed down the received text. History, governed by 
divine providence, assumed great significance and was to be 
approached most seriously. The historical writings in the Bible are 
witness to the seriousness with which Israel viewed historical 
experience. 

'!'he second - if not the most important - feature of the Bible is the 
religious message which is expressed through the covenantal 
relationship between God and Israel and which enters into every 
aspect of life, from the trivial to the exalted. If there was trouble, the 
Israelite turned to God for help; on a joyous occasion, he must thank 
Him; if there was personal or national calamity, it surely must be 
due to sin. The Psalter is the classical expression of Israel's pre
occupation with life made significant by its dependence upon God. 

The covenant made demands upon Israel. The most common
sense ethical requirements, and the least rational ritual such as the 
red heifer, were mitzvot, holy obligations linked to God. This had 
two important consequences. On the one hand, being value-oriented 
and grounded on the performance of mitzvot, the biblical code 
molded the personality of Israel, evolving into what is commonly 
called Judaism; and on the other hand, the tension between the ideal 
and the real, between what was required and what was followed in 
actuality, stimulated the magnificent prophetic writings, that great 
expression of protest, denunciation and hope. 

It is the sui generis merger of national literature with religion 
which divides biblical from other great literatl:.re. The epics of 
Homer, the comedies of Aristophanes, the dramas of Aeschylus, 
Sophocles and Euripides offer deep insights into man's condition or 
predicament; they soar to great esthetic heights; they make us laugh 
and they make us cry. They entertain, but offer little, if any, 
guidance to a good life; they are devoid of a lasting value system; 
they do not require commitment; they do not address themselves to 
ultimate questions. It is precisely these qualities which are the mark 
of the Bible. 

Shimon Bakon, Editor 
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THE OW AND THE NEW JPS: 
. A COMPARATIVE STUDy1 

(On the Occasion of the 30th anniversary of The New Torah translation) 

. ,. SAUL LEEMAN 

Max L. Margolis, editor·in-chief of the Jewish Publication Society 
(JPS) Bible Translation of 1917, in his informative little book The 
Story of Bible Translations, has this to say regarding the King 
James Version (KJV): "No translation in the English tongue can be 
anything but a revision, a revision of the English Bible of 1611. All 
attempts at modernizing the Bible English must necessarily fail. 
Once and for aU time the revisers of 1611 fixed the model for aU 
future undertakings." 

Until 1963 there was some truth to these words. However, the New 
Torah Translation of the JPS happily proved them wrong. The above 
words of Margolis are, however, most instructive to us in indicating 
how the attitude of worshipful adoration for the KJV which he and his 
coUeagues shared made it impossible for the translators of 1917 to 
produce anything more than a Jewish version of the KJV. They did 
not hesitate to eliminate aU christological references, but they 
experienced a sense of guilt whenever they would otherwise tamper 
with the majestic cadences of the monumental classic of the 
Shakespearean age. 

The new JPS, however, is not only a new and fresh translation but 
it is based upon up-to-the-minute scholarship in every field of study 
that may cast light on a true understanding of the Hebrew text. 

1 This study is based upon an article entitled "'The New Torah Translation- which 
appeared in Jewish Education in the Fall issue of 1963. For an exhaustive 
chapter-by-chapter treatment of the subject, the reader is referred to Notes on the New 
Translation of the Torah by Harry M. Orlinsky, which appeared in 1969. 

Saul Leeman is a retired rabbi residi1llJ in Providence, R.I. He served as a member 
of the. JPS Translating Committee on the Ketuvim. 
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This new translation does not followth'e path of any of its 
predecessors but blazes its own trail. In doing so it sacrifices neither 
fidelity to the biblical Hebrew nor due regard for the genius of the 
English tongue. It surrenders only the peculiar yet deeply imbedded 
notion that the Bible must speak to us in a language that is strange, 
archaic and far removed from our own daily parlance. 

Thus it not only removes "thee" and "thou," "peradventure" and 
"it came to pass" and other archaisms, but it also eliminates all 
obsolete words and expressions. In the old JPS we have, for instance, 
the following words which are puzzling to most modem readers. 

Gen. 25:27 "A cunning hunter - meaning: "a skillful hunter" 
20:6 "suffered I thee not" - meaning: "I did not permit you" 

Ex. 16:23 "ye will seethe" - meaning - "you will boil" 
21:19 "walk abroad" - meaning: "walk outside" 
8:22 "not meet" - meaning: "not right" 
5:8 "tale of the bricks" - meaning: "number of the bricks" 

To fully understand and evaluate the scope of the new JPS one 
should compare this translation with its predecessor of 75 years ago. 
This can tum out to be a fruitful and rewarding study revealing the 
new insights into the meaning of the text and the better 
understanding of biblical Hebrew which the past seven decades has 
brought us. 

We would do well to begin with an explanation of one of the most 
enigmatic problems faCing the translator: how to handle the waw (or 
vav). The smoothness of language to be found in the new JPS is due 
in great measure to the success in eliminating considerably more 
than half the number of "and"s that are to be found in the 1917 
version. 

For example, let us compare the first three verses of Genesis 32 as 
we find them in both versions. 

OldJPS NewJPS 
lAnd early in the morning 
Laban rose up, and kissed his 

IEarly in the morning, Laban 
kissed his sons and daughters 

JEWISH BIBLE QUARTERLY 



THE OLD AND NEW JPS 

sons and his daughters and 
blessed them. 2And Laban 
departed and returned unto his 
place. And Jacob went on his 
way, and the angels of God met 
him. 3And Jacob said when he 
saw them: 'This is God's 
camp.' And he called the name 
of that place Mahanaim. 

5 

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

One immediately notices that in the old JPS these three verses are 
rendered into five sentences - each of which begins with an "and." 
In the new JPS we find four sentences - none of which begins with 
an "and." The final score of "and"s is: ten to three. 

Of the fifty chapters in Genesis, forty-seven begin with a waw. 
The old JPS opens thirty-eight of them with "and." The new JPS 
finds it necessary to do so only once! Where the former renders 
almost every waw as "and," the latter translates the waw as "when," 
"indeed," "so," "then," "now," "therefore," "however," etc. Quite 
often the waw remains untranslated. 

The abundance of the waw in Hebrew is understandable. This is 
due not merely to the frequency of the waw consecutive [1DMI)M "j but 
also to the fact that biblical Hebrew favors the coordinate clause 
rather than the subordinate, thus increasing the number of conjunc
tional "and"s as well. This peculiarity of the Hebrew need not, 
however, be rendered in the English where the subordinate clause is 
called for. 

One example will suffice to illustrate the difference in style which 
results when a series of coordinates are combined with the proper 
subordination (Gen. 40:14b). 

OldJPS NewJPS 
.. . and show kindness, I pray 
thee, unto me and make 
mention of me unto Pharaoh 
and bring me out of this place . .. 

·Vol. 22. No. I, 1994 

. . . do me the kindness of 
mentioning me to Pharaoh, so 
as to free me from this place . .. 
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Another means, though not unrelated to the above, through which the 
new JPS minimizes the number· of "and"s is through the 
elimination: of the hendiadys [Greek: "one through two"] which is 
characteristic of the Hebrew but is uncalled for in the English. In the 
biblical hendiadys a single thought is expressed in two words or two 
phrases joined as coordinates. Eliminating this structure in the 
English results in truer rendering of the Hebrew thought. 
Examples: 

OldJPS NewJPS 
Gen. 3:16 thy pain and thy travail your pangs in childbearing 

Gen. 4:12 a fugitive and a a ceaseless wanderer 
wanderer 

Gen. 12:1 out of thy country and from your native land 
from thy kindred· 

Ex. 15:25 a statute and an a fIXed rule 
ordinance 

Ex. 17:13 Amalek and his people the people of Amalek 

Ex. 24:7 we will do and obey we will faithfully do 

Lev. 21:7 a harlot or profaned degraded. by harlotry 

Deut.11:15 you shall eat and be • You shall eat your fill 
satisfied 

Deut. 8:3 He afflicted thee and He subjected you to the 
suffered thee to hunger hardship of hunger 

A prejudice equating Judaism with legalism developed ever since 
the Septuagint rendered ",m as nomos and for twenty-two centuries 
translators sought no other rendering for this word but "law." The 
old JPS helped to perpetuate this error by referring to the Pentateuch 
as "The Law" even in its Table of Contents. The new JPS,. however, 
translates ""n as "Teaching" (Deut. 4:44). It also renders it as 
"ritual" (Lev. 6:1), "rule" (7:7), "instruction" (11:46), "direction" 
(26:46); and "procedure" (Num. 19:14) - as well as "law" (Ex. 
12:49). Most important, however, is that the cover, the title page and 
the Table of Contents read "The Torah" instead of "The Law." 

mW)SH BffiLR QUARTIlRLY 



THE OLD AND NEW JPS 7 

Notice how vividness is added to the context even in translating 
such common verbs as IClI.l .,'m .,I.l1' .Im .1'1.l1l1. 

Gen. 17:20 
Gen. 27:6 
Gen. 35:22 
Gen. 25:5 
Gen. 47:16 
Num.1:5 

Deut.25:8 
Gen. 15:2 

Gen. 27:20 

OldJPS 
I have heard you 
I heard your father 
Israel heard of it 
Abraham gave 
I will give you 
the men that shall stand 
with you 
if he stand and say 
seeing I go hence 
childless 
How is it that thou hast 
found it so quickly, my 
son? 

NewJPS 
I have heeded you 
I overheard your father 
Israel found out 
Abraham willed 
I will sell to you 
the men who shall assist 
you 
If he insists, saying, 
seeing that I continue 
childless 
How did you succeed 80 

quickly, my son? 

Note that Nlfl.l as "succeed" accords with the meaning of this verb 
in the rabbinic expression 'nNlfl.l' 'lUll'. 

In the development of scholarship a later generation often gains 
certainty in areas where the preceding generation entertained 
doubts. Sometimes, however, the later generation experiences 
uncertainty where the earlier generation did not sense any. 

Here are some words translated by the new JPS which the old JPS 
felt are best untranslated, followed by some words where the latter 
offers its translation but the former prefers to leave untranslated. 

OldJPS NewJPS 
Gen. 31:19 teraphim household idols 
Ex. 34:13 Asherim sacred posts 

Gen. 37:35 grave Sheol 
Gen. 48:3 God Almighty EIShaddai 
Num.21:6 fiery serpent seraph 

Vol. 22, No. I, 1994 
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On analyzing the points of difference between the old and the new 
JPS one will find it profitable to consult our traditional Jewish 
commentators. Examples: 

OldJPS NewJPS 
Gen. 1:1 In the beginning God When God began to create 

created 
This immediately brings to mind Rashi's ~ n'1l7lC'1:I. 

Gen. 1:2 spirit of God wind from God 
We have become so accustomed to find the words "spirit of God" at 

the opening of our Bible that we fail to notice that Onkelos, Ibn Ezra 
and N ahmanides as well as the Septuagint understood it as "wind." 
Additional support for this translation is to be found in ancient Near 
Eastern texts where the wind plays an important role in the account 
of creation (see also Gen. 8:1). 

The translators of the old JPS often seem to feel that they discharge 
their obligation by merely rendering the Hebrew words into English 
ones while the new JPS feels that it owes its readers a meaningful 
interpretation when the literal rendering fails to convey the full 
meaning. 

OldJPS 
Gen. 23:10 all who entered the gate 

of his town. 
Gen. 34:23 all that went out of the 

gate of his city 

NewJPS 
all who sat on the council 
of his town 
all the fighting men in 
his community 

The enigmatic expression 'TI 'lD? has always been translated as 
"before the Lord." But what do these words mean? What nuance is 
added when we are told that Nimrod was a mighty hunter before the 
Lord or that Nadab and Abihu died before the Lord? Our translators 
are the first to deal with this. 

Gen. 10:9 

Lev. 10:2 

OldJPS NewJPS 
a mighty hunter before 
the Lord 
they died before the 
Lord 

a mighty hunter by the 
grace of the Lord 
they died at the instance 
of the Lord 

JEWISH BIBLE QUARTBRL Y 
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Gen. 17:18 

Gen. 48:15 

Oh, that Ishmael might 
live before Thee! 
the God before whom my 
fathers did walk 

Oh, that Ishmael might 
live by your favor! 

9 

the God in whose ways my 
fathers walked 

An extension of this treatment can be observed in the following: 

Gen. 43:33 

Num.3:4 

Gen. 48:7 
Ex. 23:29 

OldJPS 
and they sat before him 

ministered in the priest's 
offICe in the presence of 
Aaron their father 
Rachel died unto me 
and the beasts of the field 
multiply against thee 

NewJPS 
as they were seated by his 
direction 
served as priests in the 
life-time of their father 
Aaron 
Rachel died, to my sorrow 
and the wad beasts 
multiply to your hurt 

In comparing the new JPS with the old, most interesting are the 
passages which are illuminated by archaeological discovery and by 
new knowledge of the ancient Near East and its languages: 

OldJPS NewJPS 
Lev. 26:30 your sun-pillars your incense stands 

The word D'lDn (always in the plural) is mentioned only once in 
the Torah although it is found seven other times in the Bible. The 
commentators were never certain of its meaning and did the best 
they could by guessing that it was probably related to tIZln and 
understood it as some idolatrous object of a sun cult. A fortunate 
archaeological find uncovered at Palmyra in North Syria not long 
ago was an object identified· as an incense stand with this very word 
inscribed upon it! , 

Gen. 2:6 
OldJPS 

there went up a mist from 
the earth 

NewJPS 
a flow would well up from 
the ground 

Here the new JPS identifies'N . with id "the subterranean source of 
fresh water" described in the ancient Near Eastern myths. 

Vol. 22.' No. 1, 1994 
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OldJPS 
Gen. 4:7 sin coucheth at the door 

SAULLHEMAN 

NewJPS 
Sin is the demon at the 
door 

Here a difficult passage which has troubled all commentators is 
illuminated by recourse to the Akkadian word rabisu meaning "a 
demon." 

There is sufficient pictorial evidence from the ancient past to 
justify the new translation in the following case: 

OldJPS NewJPS 
Gen. 37:3 a coat of many colors an ornamented tunic 

In Egyptian paintings from the second millennium B.C.E. 

high-ranking and wealthy Canaanites are often portrayed wearing 
magnificent garments which can be best described as "ornamented 
tunics" and which probably were the royal a-IlD IU11:l (see II Sam. 
13:18). 

In translating the 23rd Psalm the old JPS translators retain the 
expression 'shadow of death" although they fully realize that it is an 
incorrect rendering. This they do because they hesitate to shock their 
readers by tampering with a passage which is so familiar. 
Fortunately, our new JPS translators have no such trepidation and 
they translate the Hebrew as "deepest darkness." They also 
fearlessly alter even the familiar English wording of the Shema 
into: Hear 0 Israel! The Lord is our God, the Lord alone! Most 
readers will miss the nuance of this rendering because the 
Tetragrammaton in English translation with a definite article 
preceding it loses its character as a proper noun. To fully appreciate 
the meaning one should understand it as saying: Hear 0 Israeli 
Adonai is our God, Adonai alone. This rendering which accords 
with Ibn Ezra and Rashbam is not so much an expression of the 
oneness of the Deity, but rather a declaration that Adonai alone is 
God. And thus the Shema in essence makes the same emphasis as 
does the First Commandment ("I Adonai am your God") and as does 
the declaration a-m'ncl"l K'l"I 71. 

JEWISHBIBLB QUARmRLY 
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This writer feels that the translators could have done better with 
the opening word of the Shema. Why not "Know, 0 Israel" or 
"Understand" or "Be aware," or so forth? 

The new translation attracted much attention by its interpretation 
of the Third Commandment as being an injunction against false 
swearing. There is an abundance of justification and precedent for 
equating N'VI with'lpVl. (1) In the Decalogue itself,pVl'» of Exodus 
becomes NW1'» in Deuteronomy. (2) N'VI is often used as meaning 
"false." Example: 'i'VI 1'7.3' D1'7.3" N'lll ,::1, DiI'D 'VIN (Ps. 144:8). An 
example where 'i'VI is used meaning "in vain,"?::1 11N 'n,7.3V1 'lp1ll':o 1N 
m? 'VIN (I Sam. 25:21). (3) In the Third Commandment itself where 
the word N'VI appears twice in the same verse, Onkelos, rather 
confusingly, takes the first to mean "in vain" and the second to 
mean "falsely." Rashi, on the other hand, reverses this and takes 
the first to mean "falsely" and the second "in vain." 

Often the meaning of a verse is illuminated by light shed from 
other parts of Scripture. Examples: 

OldJPS NewJPS 
Gen. 29:31 that Leah was hated that Leah was unloved 

Support for the translation of the new JPS can be found in Deut. 
21:15 ilNllVl nnNil1 il::l'ilN nnNil D'Vl1 'nVl VI'N? I"iln '::I. Here it is 
quite obvious that the meaning of il::l'ilN and ilN'lVl is "more loved" 
and "less loved" (not necessarily hated). 

Deut.6:8 
Old JPS New JPS 

for frontlets between 
thine eyes 

as a symbol on your 
forehead 

That 1'1'» 1'::1 means "the head" or "the forehead" is obvious from 
Deut. 14: 1 D:J'1'» 1'::1 ilmp '7.3'Vln N?' as well as from the fact that in 
Ugaritic we find "1'» 1'::1 paralleled with ~. 

OldJPS NewJPS 
Lev. 11:3 . parteth the hoof that has true Iwofs 

Here we find support for the new JPS in Psalm 69:32 "lI/l) 'il? ::I~'m 

Vol. 22, No .. 1. 1994 
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D"1IID J'"IPD "III which the Old JPS correctly renders, And it shall 
please the Lord better than a bullock that hath horns and hoofB. 

Our own ear for the Hebrew would guide us into recognizing that 
MO"III n1lr1DZ) means no more than "is possessed of hoofs" - were it not 
for the fact that all our previous translators read more into it than the 
expression calls for. Thus throughout the ages each translator 
"parted the hoof' merely because the previous one did - just as each 
one rendered '1'11 D' as Red Sea because that is how it was always 
rendered (in the new translation: "Sea of Reeds"). 

The subjective element enters into any evaluation. Thus this 
writer applauds the rendering of D'"1"1K.D1I 11'1) in Numbers 5:22 as 
"water that induces the spell" because the context is that of an ordeal. 
He finds it difficult, however, to agree to the same interpretation in 
the context of Exodus 14:20 where m.'m nK -,x" is interpreted as "it 
cast a spell upon the night." While this suggestion is not without 
charm, the context of the entire chapter in which "light" and 
"darkness" are so often mentioned seems to suggest that -,x" is 
related to the one or the other. (Interestingly, Rashi on this passage 
takes it as "illuminated." In discussing Psalm 139:11, however, he 
quotes this passage, reverses himself and suggests that it means 
"darkened. ") 

Regardless, however, of one's subjective reaction to this or that 
detail, most discussions of the new Torah translation -revolve 
around the question of style. Many argue that they miss the majestic 
quality and the sonorous tones of the King James Version which they 
found echoing in the old JPS. The basic question we must face, 
however, is this: Just because the first great English translation of 
Scripture was composed in the seventeenth century, must the 
English-speaking Jew forever have his Bible speak to him in 
Shakespearean language? Had the translation been made some 
centuries earlier, would we argue to retain the Chaucerian English? 
The new JPS answers these questions by declaring that the time has 
come to dispense once and for all with the entire notion of "Bible 
English." It is the duty ofthe Bible translator to render the Scriptures 
in the idiom of the present day rather than in that of some yesterday. 

JEWISH BIBLE QUARTERLY 



RATIONAL TORAH, ARBITRARY CONSTITUTION 

Any child can say that religion prescribes what one should do, 
while democracy exposes the law to reason. However, a comparative 
approach to halakhah and secular legal systems can lead one to 
question this view of religious law as arbitrary and the democratic 
as rational. 

For example, there are some fourteen instances when a mitzvah 
in Torah concludes with the supplement: Ani Adonai (I am the 
Lord), as well as some variant reference to the Lawgiver, such as Ki 
Adonai Elohekha mithalekh bekerev mahanekho (For the Lord 
your God walks about in the midst of your camp). Even in some of 
these instances, the word ki (because) introduces a rational element 
into the arbitrary nature of the command. 

The validity of the ideas about arbitrary and rational can be 
weighed with a statistical approach to Jewish law and an exami
nation of the Torah text in linguistic terms. This calls for a scrutiny 
of the 613 commandments, noting on one side examples of 
explanation, reason, justification, rationalization, appeal to 
external standards and humanistic considerations; on the other, 
direct, legal, arbitrary, unsupported demands for obedience. Key 
terms include ki (because), lema'an (so that), asher (which), al ken 
(therefore) and pen (lest) that suggest an appeal to reason, 
modifying the didactic imperative often associated with biblical 
law. 

Before entering into an analysis of the general question of 
ta'amei hamitzvot (reasons for the commandments), which is a 
revered field in Jewish studies, let me summarize some of my 

Jacob Chinitz was ordained by YeshiuG Uniuenity. and is 0 member of The 
Rabbinical Assembly: He has served numerous congregationa, the latest in Hali(a.%, 
Nova Scotia, from which he retired in 1992. H. has also I4ught at se""ral colleges, and 
written ouer 100 articles fOT many journals. He is a resident of Florido. 



14 JACOB CHINITZ 

With the caveat that it is not always clear whether a command is 
arbitrary or makes an appeal to reason, my overview has found that 
almost half of the mitzvot are stated in what can be called a 
reasoning or reasonable mode, while the other half are given as 
laws without reference to any underpinning other than biblical or 
non-biblical laws and values. 

My study supports the proposition that the Torah as a legal code 
offers more reason and rationalization in the very statement of the 
laws than does the U.S. Constitution, or for that matter the later 
Jewish codes, including that of the great rationalist Maimonides. 

There is an awareness of the problem of taamei hamitzvot in the 
Talmud and the Midrash and that such reasons are found in the 
Torah itself. But two opposite assumptions seem to prevail with 
regard to the number of such reasons. In some places, it would seem 
as if all the mitzvot are rational, except for some isolated cases, as, 
for example, the parah adumah (red heifer) which is held up as the 
perfect case of the irrational mitzvah. In other places, it seems to be 
assumed that the mitzvot that are accompanied by reasons are the 
exceptions, while the norm is the arbitrary statement of the law. To 
iIlustrate: 

And Rabbi Isaac said: Why were the reasons of Torah not 
revealed? Because in two places the reasons were revealed, 
and the great one of the world [King Solomon] was defeated 
by them. It is written: He should not increase wives for 
himself [for they shall lead him astray 1 and Solomon said: 
I will increase and they shall not lead me astray. And it is 
written: In the old age of Solomon his wives led him astray. 
It is written: He shall not increase horses. Solomon said: I 
will increase and I shall not return the people to Egypt. And 
it is written: The chariots came out of Egypt . . . . (B. T. 
Sanhedrin 21b). 

Here we have a general assumption that reasons are not given for 
the commandme,ntsof the Torah, although presumably there ar~ 
such reasons. It is also implied that only in two places are reasons 

mWISH BIBLE QUARTERLY 
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given: the king's wives and the king's horses. But it is interesting to 
note that Rashi on this text slants the thought in the opposite 
direction, for he comments on this passage: "the reasons of Torah 
were not revealed," as follows: "For example, the wearing of 
sha'atnez [mixture of wool and cotton] and the eating of pork, and 
similar matters." Rashi's words imply that the cases where reasons 
are not given are the exception, not the rule. 

We must distinguish clearly between two problems: (1) the value 
of providing reasons for the commandments, and the different 
approaches to the types of reasons given, and (2) how far the Torah 
does go in providing such reasons. We are here dealing with the 
second, and we are offering the thesis that there is an amazing 
amount of confusion in this area. First, in the common assumption 
that the entire structure of taamei hamitzuot was erected in the 
post-biblical literature, especially in the corpus of Jewish philoso
phy. Second, in general obliviousness of the classical authorities 
and later writings of the. extent of the explanation of mitzuot in the 
Torah itself, even among those who make specific reference to the 
phenomenon. 

Ephraim Urbach refers to this phenomenon: 
The sages noticed the fact that aside from the general 
reasons for the mitzuot as a whole, there are particular 
mitzuot whose reasons are given in the Torah itself: Love of 
the stranger - for you were strangers in Egypt. Shabbat -
for in six days the Lord made heaven and earth. Return of 
the surety - when he calls to Me I will hear. Ammonites 
and Moabites - because they did not greet you with bread 
and water.l 

While Urbach obviously does not intend to give an exhaustive 
listing of these reasoning commandments, the impression is that 
they are exceptional in number rather than in great quantity. 

1 Chazal, p. 324. 
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In his introduction to his own translation of Samson Raphael 
Hirsch's Horeb, Dayan I. Grunfeld also refers to the fact that "The 
Torah itself often gives reasons for its laws, such as, for instance, 
for the celebration of Shabbat, Passover, and Sukkoth."2 In a footnote 
to this sentence, Grunfeld cites chapter and verse for thirty-two other 
instances. The numbers are thus increasing as we go: two in 
Sanhedrin, to four in Urbach, to thirty-two in Grunfeld. 

I suggest the following categories of types of reasons given in the 
Torah for its own mitzvot: (1) Words that directly refer to the cause 
and effect relationship, or the attempt to answer the question "Why?" 
(2) References to a rationale already given for a previous 
mitzvah, when subsequent mitzvot are based on the same concepts. 
(3) Pragmatic, common-sense rationale. While the Torah assumes 
a tone of self-sufficiency about itself, it does not ignore external 
standards based on general human values and understanding. 
(4) An expression of self-evident valuation through the use of 
value-laden words, similar to the labels we place on our own 
products and behavior: such words as tumah (uncleanness) Bheketz 
(disgust), toeva (abomination). 

Most im>,ressive in terms of quantitative totals are those mitzvot 
where the key word of rationale is used, the word ki (because). As a 
sampling, using ki in the Hebrew: 

Genesis 32:33 ... the children of IBrael eat not the Binew of 
the thigh vein because {ki] He touched the 
hollow of Jacob's thigh . ... 

Exodus 12:15-17 Howbeit the firBt day ye Bhall put away leaven 
. . . for {ki] in thiB BelfBame day have I 
brought your hosts out .... 

Exodus 13:9 And it shall be for a Bign unto thee upon thy 
hand ... for {ki] with a Btrong hand hath the 
Lord brought thee out of Egypt. 

Exodus 23:15 Seven days thou Bhalt eat unleavened bread 

2 Page zcviii. 
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... at the time appointed in the month of Abib 
- for [kil in it thou eamest out from Egypt. 

17 

Now it is true that in some of these passages the word ki would not 
be exactly translated as "because." We know from Hebrew 
grammar that ki has four meanings: "because; "that; "if; 
"despite." Though the same word has these different nuances, there 
is still some similarity among the various meanings. For our 
purpose, what is important is that there is a relationship between the 
law as stated and some other factor. It is also true that when this 
other factor is itself in question, it seems as if the Torah is engaged , 
in the process we know as "begging the question." But at least the 
Torah is also engaging in an attempt to supply some element of 
rationale for the commandment, as opposed to just ignoring the 
command as a fiat. 

If the word ki implies a relationship of cause and effect, the word 
lema'an (so that) speaks to purpose and goal. The cases in which the 
Torah uses this term are directly in the nature of reason for the 
commandments. We give a few examples here, all using lema'an 
in the Hebrew. 

Exodus 13:8-9 And thou shalt tell thy son . .. so nema'anl that 
the law of the Lord may be in your mouth . .. . 

Exodus 20:12 Honour thy father and thy mother . .. so 
nema'anl that thy days may be long . .. . 

Exodus 23:12 But on the seventh day thou shalt rest . .. so 
nema'anl thnt thine ox and thine ass may have 
rest, and the son of thy hondmaid, and the 
stranger. 

Perhaps the most thorough study of our subject of ta'amei 
hamitzvot is a two-volume work of that title by Isaac Heinemann. 
Even he devotes only a few pages to the question addressed by this 
article: namely, the rationale for mitzvot found in the Torah itself. 
He gives some attention to the general question of the approach of the 
Torah to its own explanation of mitzvot, and discusses such matters 
as the will of God, the role of human conscience, the fact that even the 
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seemingly non-rational commandments are yet not irrational or 
anti-rational in the sense of contradicting common human 
morality, the basic concepts of the "image of God," and the idea of 
covenant. Yet when it comes to documentation, he writes: 

If you grasp a little you can retain it. He who knows the 
Torah can surely add many more examples [of the Torah 
giving reasons for its own mitzvot]. Our list is sufficient in 
order to explain the approach of Torah in its own 
rationalization of the mitzvot.3 

And so Heinemann saves himself the task of providing a full list. 
We suspect that he too would be surprised at the length of such a list. 

We feel justified in claiming originality in our analysis, because 
Heinemann does not examine the types of word forms used by the 
Torah text in presenting its own ta'amei hamitzvot. In the end, he 
comes to the same conclusion as the philosopher who said: "The 
Lawgiver commands - he does not debate!" In particular, 
Heinemann feels that this applies to the details of the command
ments. Even if we accept the end of the mitzvah, we do not always see 
why the particular means commanded by the Torah are the only, or 
the best, ones to reach the end. We can certainly agree with 
Heinemann's conclusion: "In the Torah there are found significant 
beginnings to the explanation of the commandments." 

The word asher seems innocent enough. It is the Hebrew 
conjunction equivalent to "which" or "that" or "who" in English. But 
we have found that it serves to introduce rational elements into the 
statement of a mitzvah. Therefore we consider it important to give 
some examples of those mitzvot where the word asher offers a hint of 
rationale for them. 

Exodus 12:6-27 And the whole assembly of the congregation of 
Israel shall kill it ... it is the Lord's passover 
... for that [asher] He passed over the houses of 
the children of Israel . ... 

3 Vol. I, p. 19. 
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Exodus 20:23 Neither shalt thou go up by steps unto Mine altar, 
that {asher] thy nakedness be not uncovered 
thereon. 

19 

Apart from the cases in which the element of rationale is cued by 
the use of certain words, such as those we have examined, the 
statement of a mitzvah can either be limited to the action demanded 
by the observer of the mitzvah, or it can contain additional elements 
which imply purpose, value, goal of the conduct demanded by the 
bare mitzvah imperative. 

Genesis 1:28 Be fruitful, and multiply, and replenish the 
earth, and subdue it. 

Genesis 17:10 Every male among you shall be circumcised 
... This is My covenant. 

Exodus 12:9-11 Eat not of it raw, nor sodden at all with water 
. . . and ye shall eat in haste. 

Where does all this analysis and statistical study leave us? The 
U.S. Constitution is an example of a legal document that states its 
imperative directly, without indulging in rationale. On the other 
hand, the Torah adds to, qualifies and explains its laws. But the 
rationale offered by the Torah is not necessarily shared by the 
reader of the Torah. The average reader of the Constitution can 
discern the basic democratic assumptions and values behind the 
laws, and he can accept the laws because he accepts the background 
assumptions. Most modern readers of the Torah do not share the 
basic assumptions behind the Torah's laws or its rationales for those 
laws. 

We can accept this distinction. But we claim that the argument 
about ta'amei hamitzvot is then moved to another battlefield. It is no 
longer a question about God issuing laws by fiat and demanding 
obedience without explanation. The crucial issue then becomes: Do 
we or do we not believe in God? Do we or do we not believe in 
revelation? Do we or do we not believe that God gave the laws? Do we 
or do we not accept God's values? It is no longer a matter of a 
modern, secular constitution being reasonable, non-absolutist, in 
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the statement of its laws. In both cases law is law and philosophy is 
philosophy. In the Torah there is a lot of mixture of the law with 
philosophy. We may not accept that philosophy. In the Constitution, 
there is no mixture oflaw and philosophy. The philosophy is kept out 
of the law, although we may accept that philosophy. 

We are willing to trust a document that was produced by modem, 
secular, democratic people, gathered in a room two hundred years 
ago. That Constitution was ratified by the original states of the 
United States and is thus binding on American citizens forever 
after, unless parts of the Constitution are amended or all of it is 
overthrown in a revolution. 

Let us remember that the divine Torah was also subject to 
ratification by the people. Mter their acceptance was obtained, it 
became binding upon them and their children after them. We may 
not share all the values of that generation which accepted the Torah, 
but let us recognize that the Torah endeavored to explain itself. It 
issued mitzvot as commands, without rationalization, but it also 
issued mitzvot, many of them, as appeals to reason, accompanied by 
justification, and not as arbitrary commands. Unlike the earthly 
ruler who, in the words of the philosopher, rules but does not debate, 
God in the Torah, does enter into debate with His subjects. 
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DAVID WOLFERS 

We are at the beginning of Chapter 18. Job's three comforters, 
Eliphaz the Temanite, Bildad the Shuhite and Zophar the 
Naamathite are growing increasingly frustrated by their inability 
to dent Job's confidence in his own vaunted integrity, and feeling 
increasingly battered by the cumulative effect of the brickbats he 
keeps throwing at them. It is Bildad's turn, and this is what he says: 

,:m "lilac, 'l':l1l Il''n;)';o 'lUI' l'Il'lPn nllC-'17 
rD:l'l'17:1 U'lltll :nll~ U:llPMl17,,1l 

There is no doubt whatever here that Bildad is speaking in the 
plural- on behalf of the three friends one must suppose -to Job also 
in the plural. There are three natural plurals "we," and three most 
unnatural plurals "you" (l'Il'wn • U':l1l ,D:l'l'17). If one accepts the 
representative role of Job and the allegorical nature of the Book of 
Job, these plurals can be accommodated relatively easily. But if one 
is wedded to the literal theory of the book, they are remarkably 
indigestible. 

Delitzsch, l who overlooked almost nothing in his commentary, 
accepts that Bildad is treating Job here as "a type of a whole class," 
but considers this to be sarcastic - Job as representing the whole 
universe of virtuous men. As we shall see when we decipher the 
verses, this does not fit the situation. Nor does Pope's conjecture2 that 
Bildad is treating Job as a representative of the class of sinners! 

1 F. Delitz8ch, Biblical Commentary on the Book of Job# Eng. trans. Bolton 
(Michigan: Eerdmans Publishing, 1949). 

2 M. I\)pe, The Anchor Bible: Job (N.Y.: Doubleday & Co., 1965). 

David WalleTs is a medical practitioner and demographer who. since his retirement 
in Jerusalem in 1976, has devoted his time to study and translation oftAe Book of Job. 
He is the author of numerous scientific Bl'ticles and co·author of several books on 
aspects of the international population problem. At present he is ClBsistant editor of The 
Jewish Bible Quarterly. 



, . 
22 DAVID WOLl'llRS 

Gordis3 mentions that there are "some grounds for assuming that the 
pural was used at times in direct address even to one person,? but he 
obviously does not believe his own explanation. The Septuagint 
treats these plurals as singular. and Driver and Gray4 thmk that 
this must have been the original, hut it is impossible to imagine how 
such pluralization could have crept into the text by accident. Clines,5 
however, who lists no fewer than eleven different suggested 
solutions, comes to the same conclusion·, and cites the Qumran I 

Targum as wel1 as the Septuagint. The Vulgate conflicts with the 
Septuagint, in the spirit of the rivalry of the Roman and Greek 
worlds. Habel6 suggests that Bildad is using "a traditional 
exordium style," but cites no precedent. Perhaps wisely; many 
commentators ignore the whole matter, or refer to it without offering 
an explanation; so Renan,7 Andersen,8 NEB, and Hartley.9 

The text I have quoted contains two unique words, 'Slp and, 'Il'ZlZll: 

The first has caused no end of trouble, but there should be no doubt of 
the meaning of the second, so let us dispose of that first. Th~ verse 
asks Why are we assessed as beasts, ['Il'ZlZllj in your eyes? There 
have been three possibilities considered: one that it is a spe1ling 
variant of 'IlIU:IZll - "we are unclean"; the second, that it means "we 
are considered stupid" from illiZI (Gordis10 ); the third thai· it is a 
corrupt form of 'Il'D'l, "we are compared" (LXX). It is the fol1owing 
line which decisively demonstrates that the first of these i8 correct. It 
characterizes Job scornfully in these words - You who tears himself 

3 R. Gordis, TIu. Book of Job (N.Y.: Jewish Theolosical Seminllly, 1978). 
4 Driver & Gray, International Critical Commen/<Jl'y: Job (Edlnbu1'llh: T. & T. 

Clark, 1921). 
6 D. J. A. Clines, World Biblical Commentary, Job 1·20 (DaJJas: Word Books, 

1989). 
6 N. C. Hahe~ TIu. Book of Job (LonOOn: SCM Pre .. , 1986). 
7 E. Renan, T~ Book of Job, Eng. trans. AFG & WMT, (LonOOn: W. M. 

Thomaon, from the original of 1869). 
8 F. 1.. Anderaen, Job (Tynsdale OT Commentaries, inter-Varsity Press, 1976). 
9 J. E. Hartley, New International Commen/<Jl'y on the Old 7Qtamenl: TIu. Book 

«Job (M;chigan: W. B. Eerdmans, 1988). 
10 R. Gordia, op. cit. 
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in his anger! As a beast which is "torn" ["I'~] is itself unclean, it is to 
be understood that Bildad is throwing back an accusation of 
unclean-ness on Job - commending the ingredients of his poisoned 
chalice to his own lips! The origin of the idea that Job is "torn" is 
16:9, where he complained that God's anger had torn him. Bildad is 
also contradicting this in this brilliantly vicious line. 

As long ago as LXX and Vulgate, 'Ilp has been treated as a variant 
or corruption ofrp, (end). But in order to fit the sentence to this, it is 
necessary to add the word 11.'1. Until when will you not make an end 
of words? More recently, For how long will you lay snares for words, 
a most unappealing and improbable version, has attracted scholars. 
Already in 1864, Delitzsch 11 attributed this version to Castell., 
Schultens, J. D. Michaelis, and "most modern expositors," but 
himself preferred to vary it with "hunt for words." Castell is 17th 
century, and J. D. Michaelis and Schultens, 18th. 

The trouble, I suggest, has been an unwavering concentration on 
the expression 'llP l'~'V7n, when the phrase is really 1>'1D'11'~'V7n -
meaning either "relegate to [mere] words" or "make into bywords," 
taking the pejorative meaning of l~ from Job 30:9. 

For how long will you tum the '¥lp into bywords? merely requires 
that we find an excuse for letting the '¥:!P represent the comforters, 
and we shall have at last a solution to the line which meets the needs 
of the occasion. The consonantal form of the word 'Ilp is that of 
tribal groups, as the Edomite is '1)'11. and the Egyptian ',m. These 
words may also convey a collective meaning as do ,'::uc/.) .'l~ll .'11'1:1' 
'T"D ,'M .':Ill:D ."~K,~ in Ezra 9:1, and as do 'Tlp et al. in Genesis 
15: 19. This 'TlP drops like a penny into the slot we have been holding 
open for it. The interchange of T and I is unremarkable in biblical 

,Hebrew (see for example such dual forms as T'111mll and plltlplll, 
and also Job 6:17), and therefore I propose to treat 'Ilp as a spelling 
v/¢ant of 'TlP , the Kenizzite(s). 

How does Kenizzite come to represent Temanite, Shubite and/or 
Naamathite? The important Kenizzite in the Bible was Jephunneh, 

11 F. IJelitzsch, op. cit . 
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the father of Caleb (Num. 32:12; Josh.14:6, 14; I Chr. 4:15). In this 
last spot is written: And the sons of Caleb the son of Jephunneh: Iru, 
Elah, and Naam, and the sons of Elah: Kenaz. For some reason 
which has always escaped me, commentators seem to be unanimous. 
in deciding that Zophar the Naamathite did not come from the city of 
Naamah established in the Judean lowlands in the region of 
Lachish (Josh. 15:41). But this is the only known town which bears 
the name. Putting two and two together to make no more than four, 
however, and remembering my thesis12 to regard Job as the 
prototypical Jew, it seems most likely that Naamah was connected 
with the Kenizzites of Hebron, and that Zophar started his trek to 
visit Job from the lowland of Judea. 

When we examine the pedigree of Kenaz, from whom these 
Kenizzites sprang, we find to our astonishment that his father was 
one Eliphaz, first-born of Esau, and his brother one Ternan, first
born to Eliphaz (Gen. 36:10, 11), which mayor may not allow us to 
consider Eliphaz the Temanite to have been at least well-connected 
with the Kenizzites. Only one further coincidence is required, and 
this is to be found in I Chronicles 4:11, where Chelub, whose name is 
a variant of Caleb, is described as the brother of Shuhah, from whom 
perhaps the designation of Bildad a Shuhite derives. 

We may now understand what is going on in these two verses. 
There is a racial conflict coming to the surface. The Kenizzites, 
better known as the Calebites, remained a recognizable non-Judean 
minority within. the territory of Judah many centuries after the 
conquest of Canaan (vide I Sam. 30:14). As we know from the 
incident involving the Rechabites described in the Book of 
Jeremiah,13 the situation of such minority groups was precarious; 
they had to watch their steps carefully, and undoubtedly they were 
subject both to discrimination and contempt, particularly for their·! 
failure to observe the ritual rules of the host tribe, when they would be 
considered unclean. 

12 D. Woifers, "10 Job After all Jewish?" DoT Ie Dor XIV: 1(1985) 89-44. 
18 Jeremiah, Chapter 35. ., 
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, This interpretation immediately brings the strange second line, 
always read as a surly imperative Consider, and then we shall 
speak!, into clear focus. It is the specification of the complaint 
against Job, based perhaps on his furious insult in 13:5, If only you 

. would hold your tongues, and that would stand to you for wisdom! 
['::"3 ,nlC' U'::an] simply states "You make up your minds, and 
afterwards we speak" which is to say you do not take our opinions 
into account in forming yours. 

Here finally is some explanation for the apparent brutality of the 
"comfort" offered by the three friends of Job. Secretly, we may 
surmise, they are delighted at the downfall of a leader, perhaps the 
leader, of the smug and superior majority, and will not forgo one jot 
of the opportunity offered to quote back at Job the Jew the texts with 
which his people have been lecturing the Kenizzites for centuries. 
Remember, I pray, who, being innocent, perished? And when were 
the upright cut off! sounds far more pointed on Eliphaz's lips if we 
realize that he is quoting back at Job what Job and his people have 
been dinning into him for ages. This surely is the reason, too, why 
the speeches of the friends are larded with slightly garbled biblical 
quotations, why they are forever appealing to the wisdom of 

r preceding generations. Here we see the true point of Eliphaz's first 
I words-

Behold you have instructed many, 
And exhorted the weaklings; 
Your words have sustained the fallen 
And strengthened the weak-kneed. 
But now it is your tum, and you despair; 
It touches you, and you take fright. 

Most important of all, here is the explanation of these three 
i singular plurals. Job is being addressed as the representative 
. 'neither of the class of virtuous men nor of the class of sinners, but as 

,the representative of the Jews. "For how long will you Jews treat us 
I Kenizzites with such contempt?" is the dominant sense of this 

passage. 
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THE FOURTH COMMANDMENT 

JOSIAH DERBY 

One of the many puzzles in the text of the Bible is the disparity 
between the two versions of the Ten Commandments, the first in 
Exodus 20:2-17 and the second in Deuteronomy 5:6-18. The most 
conspicuous and astonishing of the differences in these two texts are 
found in the Fourth Commandment. Here are the texts side by side:! 

Ex. 20:8-11 Deut. 5:12-15 

Remember the sabbath day and 
keep it holy. Six days you shall 
labor and do all your work, but 
the seventh day is a sabbath of 
the Lord your God: you shall not 
do any work - you, your son or 
daughter, your male or female 
slave, or your cattle, or the 
stranger who is within your 
settlements. For in six days the 
Lord made heaven and earth 
and sea, and all that is in them, 
and He rested on the seventh 
day; therefore the Lord blessed 
the sabbath day and hallowed it. 

Observe the sabbath day and 
keep it holy, as the Lord your God 
has commanded you. Six days 
you shall labor and do all your 
work, but the seventh day is a 
sabbath of the Lord your God: you 
shall not do any work - you, 
your son or your daughter, your 
male or female slave, your ox or 
your ass, or any of your cattle, or 
the stranger in your settlements, 
so that your male and female 
slave may rest as you do. 
Remember that you were a slave 
in the land of Egypt and the Lord 
your God freed you from there 
with a mighty hand and an 
outstretched arm; therefore the 
Lord your God has commanded 
you to observe the sabbath day. 

It is to be remembered that the text in Exodus is represented as the 
words the people heard as they stood at the foot of Mt. Sinai, and 

1 New JPS translation. . 
Josiah Derby has a B.S. and M.A. in mathematics from HC11Jard University. He was 
ordained at the Jewish Theological Seminary ""d is Rabbi Emeritus of the Rego Park 
Jewish center, N.Y., where he served for 42 years. 
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which were inscribed upon the tablets that Moses brought down with 
lhim. The text in Deuteronomy was transmitted to the people orally 
by Moses in one of the discourses he ·delivered during the last month 
of the fortieth year since the departure from Egypt (and the last 
month of his life). Almost all of the men and women Moses then 
addressed had been born in the wilderness after the theophany at Mt. 
Sinai, or had been too young at that time to have a memory of that 
event. Moses described to the assemblage the revelation at Mt. Sinai 
in graphic detail, and then he told them what God had spoken at that 
time. 

The question immediately arises: Why did not Moses quote the 
original text verbatim? Is it possible that in forty years he had 
forgotten those awesome words, and that he had to improvise? Could 
he tell the people that these were God's words when they were not 
exact? While the two tablets had been placed in the ark never to be 
seen again, had he not written down their text on papyrus for 
reference? 

Tradition absolves Moses of all responsibility by telling us that 
the entire Torab, Deuteronomy included, was dictated to Moses by 
God, so that this second version of the Decalogue was not a creation 
of Moses but the words of God Himself. If that is so, then the problem 
is even more puzzling. It is sacrilegious to say that God could not 
remember the exact words He had spoken at Mt. Sinai. If God did not 
want an exact duplication of the original, then what is the reason for 
the variation? 

The tradition offers an answer which actually is not an answer 
but an interpretation. It is assumed that God had His inscrutable 
reason fOl" presenting two versions. Thus the Talmud says (R. H. 
27a) that God spoke both versions simultaneously at Mt. Sinai: 
"Remember and Observe were spoken in one utterance," something 
which no human being can do or hear.2 Hence the people heard one 

2 Rabbi Shlomo Alkabetz, the author of the Sabbath eve hymn L'klw Dodi, begins 
the rll'8t line of the poem with a rephrasing of this statement putting ·Observe
IShamor] f1rst because the poem is an acrostic, based upon the initials of his rU'Bt 
name, and hence he must begin with a shin. 
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version at Mt. Sinai and heard the second from Moses later. The 
Talmud further offers a rationale for the differences by declaring 
that they are sources for various Sabbath laws which could not be 
derived from only one version; e.g., "remember" implies the 
positive commandments relevant to the Sabbath, and "observe" 
refers to the negative commandments.3 The traditionalists also 
defend the Mosaic authorship of Deuteronomy at divine dictation. In 
reply to the question why the Decalogue in Exodus gives the Creation 
as the rationale for the day of rest while the Deuteronomic version 
emphasizes the Exodus, they answer that it is merely a case of the 
second text adding to and elaborating on the more concise and 
epigrammatic wording of the Sinaitic covenant.4 

To the modern mind this is not very satisfactory, and contem
porary biblical scholarship submits other answers. Non-orthodox 
scholars, Jewish and Christian, maintain that Deuteronomy is not 
the work of Moses at all but was composed in the eighth century B.C.E. 

by learned scribes influenced by the prophetic teachings of social 
justice expounded by Isaiah and Amos. This is the book that was 
discovered in the Temple in Jerusalem in the days of King Josiah, 
as related in II Kings 22-23. On the basis of this book Josiah 
instituted an extensive series of religious reforms and proclaimed it 
to be the official code and doctrine of the nation.5 

The century-and-a-half from the reign of King Uzziah to that of 
King Josiah was a period of territorial expansion for Judah, of 
considerable prosperity and cultural activity. But wealth brought 
with it the vices of corruption and the oppression of the 'poor and the 
defenseless, as is abundantly evident in the prophecies ofIsaiah and 
in many psalms. Creditors were ruthless, insisting upon the 
enslavement of the debtors to payoff their debts. A striking 
illustration of these conditions is found earlier in the 'Northern 
Kingdom of Israel: the poor widow of one of Elisha's disciples 

3 See the long comment of the Ramban (Nahmanides) to Ex. 20:8. 
4 The Kiddu8h, the prayer of Sanctification recited on Friday night inaugurating 

the Sabbath, contains references to both rationales. 
5 Moshe Weinfeld, Deuteronomy and The Deuteronomic School (Oxford, 1972), see 

especially p. 164. 
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appeals to the prophet to find a way to spare her two sons from being 
impressed into servitude by a creditor (II Kg. 4:1-7). Moreover, the 
enslavement of Hebrews was rampant and the law requiring their 
release after six years ignored. 

Jeremiah 34:8-22 records an event which dramatizes the extent of 
Hebrew slavery in Judean society. When the Babylonians laid 
siege to Jerusalem in 588, King Zedekiah summoned the nobles and 
the upper classes in Jerusalem to enter into a covenant to emancipate 
all their Hebrew slaves. The text offers no reason or explanation for 
this unusual act. Some commentators suggest that the king hoped 
thereby that the freed slaves would add to the manpower defending 
the city. Had this been his intent, no emancipation was necessary, 
certainly no formal covenantal rite as described by Jeremiah. The 
king could simply have ordered every able-bodied man, free or not, 
to the ramparts. The Hebrew slaves were as vulnerable as anyone 
else in the city. A more likely reason is that the king hoped that this 
high moral act would find favor in the eyes of God, and that God 
would then come to the aid of the city. The time when human 
sacrifices were used as desperate acts of propitiation in moments of 
extreme crisis, as King Ahaz had done a century-and-a-half earlier 
(II Kg. 16:3), was long past. 

This stratagem seemed to work. Pharaoh Hophra sent an army 
against the Babylonians, compelling them to withdraw from 
Jerusalem in order to meet the enemy. The crisis being over, the 
masters recaptured their slaves. They expected the Egyptians to deal 
the Babylonians a crushing blow, and since they were supporters of 
the Egyptians, they felt they were now safe and matters could return 
to normal. It was a case of deathbed repentance with the usual sequel 
upon recovery. 

Jeremiah denounces this retrogression in the most drastic terms, 
predicting that the Lord would order the Babylonians back to bum 
down the city and to lay waste the cities of Judah. This striking 
episode reveals, perhaps more than any other passage in the Bible, 
what the social conditions were like in Judah in those days. Modem 
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scholars suggest that it was against such anti-social behavior that 
the learned scribes of King Josiah and their disciples chose to write a 
code of law for their time and to place the emphasis throughout the 
work on social justice. When they came to write the Decalogue, they 
found an extraordinary opportunity to stress their point by 
re-wording the Fourth Commandment. The radical changes they 
introduced are contained not just in the opening verb of the 
Commandment and the replacement of Creation as the rationale by 
the Exodus. There is a much more crucial difference which a 
careful reading of the two versions will reveal. 

Note that the mention of "your male or female slave" in Exodus is 
simply a part of the listing of the entire household, including the 
animals. The text does not focus upon them nor stress them any 
more than other members of the household. But in Deuteronomy the 
slave receives greater emphasis. After following Exodus in 
enumerating the members of the household, the author comes to his 
main point: the slave must also rest - and gives the reason 
remember that you were a slave in the Land of Egypt. The author 
could not have said it in stronger terms, addressing each individual 
Israelite through the use of the second person singular. In fact, when 
repeating the law of the Hebrew slave as stated in Exodus, 
Deuteronomy employs the exact rhetoric of the Fourth 1 
Commandment (Deut. 15:12-15). The stress upon the redemption 
from Egypt was not a literary device but a purposeful design to bring 
home an urgent moral issue. The author goes even further and 
refers to the Hebrew slave as "your brother." This was intended to be 
more than a metaphor. The Judeans were being reminded that they 
were of the same stock as the Hebrews, that they were all the 
descendants of Eber (Gen. 10:21). It is of more than passing interest 
that Jeremiah, in his condemnation of the violation of the covenant 
imposed by Zedekiah and the re-enslavement of the Hebrews, makes 
reference to the freeing of the Israelites from the "house of bondage," 
and also speaks of the Hebrew slave as "brother" (Jer. 34:13, 14). 

The author and his associates had hoped that by placing these 
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words in the mouth of Moses they might, because of the prestige of the 
lawgiver, have an even greater impact upon the people than the fiery 
words of the prophets. But it was not enough. The only teacher they 
would listen to would be national disaster. 

The Hebrew slaves, as a class, disappear with the destruction of 
the national entity (586 B.C.E.). There is no biblical evidence that 
there were Hebrew slaves in the post-exilic community. While 
gentile slavery did exist during the period of the Second Temple, the 
Jewish public began gradually to reject this institution, and after the 
great national tragedy of 70 C.E. slavery altogether ceased to exist 
among Jews . 
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NOT A BLACKSMITH COULD BE FOUND 

WALTER RIGGANS 

The above title is a quotation from I Samuel 13: 19, in the context of 
Israel's ongoing war against the Philistines, a war which Israel 
cannot seem to win decisively (J Sam. 14:52). In spite of the prophet 
Samuel's warning that the clamor for a human king was in essence 
a compromise with the kingship of God, who alone was their leader 
in battle, the people demanded a king like all the other nations. As 
they said to Samuel, There shall be a king over us ... may judge us, 
and to go out before us, and fight our battles (I Sam. 8:19-20). 

God conceded to their wish, and gave them Saul as their first king. 
He was a strong man, and a born warrior. But of course there would 
always be the temptation to forget that it was the Lord who guaranteed 
Israel's victories in battle. This is expressed many ways in the 
Bible, as when the Psalmist states: 

Some trust in chariots, and some in horses; but we will 
make mention of the name of the Lord our God (Ps. 20:7). 

One of the most famous expressions of this conviction was given 
by Zechariah to Zerubbabel, when he proclaimed: 

Not by might nor by power, but by My spirit, saith the Lord of 
hosts (Zech. 4:6). 

What I wish to do in this short article is underline how I Samuel 
presents the tension which all of Israel's kings had to face: in the 
midst of their preparations for war they had to recognize that it was 
not their strat.egies and military force but their God who would 
protect them and lead them to victory. 

The Philistines are at the peak of their power, and are constantly 
threatening Israel. At one point they even capture the ark of the 

Walter Riggons, a tutor and lecturer at All Nations College in Hertfordshire, 
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covenant (4:1-11). As we noted above, the Israelites eventually cry 
out for a military leader who will co-ordinate their defense against 
the enemy. How, then, will God deliver His people from their 
enemies? What are the true weapons of God's anointed leader? I 
believe that the author of I Samuel skillfully makes it clear that 
there is only one real answer to that question. We are introduced to 
the two leading warriors of the day: Saul and David. Both were 
anointed by God to lead Israel as king (lO:l; 16:13), but their 
respective choice of weaponry tells us all we need to know about 
which of them is really God's chosen. 

Throughout I Samuel, swords and spears signifY the power of 
human force and strategy and, as we shall see, only Saul relies on 
these weapons in his fight against the Philistines. As well as noting 
how the author presents the use of "swords and spears," we must pay 
attention to a most important wordplay in the text. The Hebrew root, 
lhm [en;] gives two distinct meanings: (a) lehem, the word for 
"bread" or, more generally, "food"; (b) laham, a verbal form which 
means "to fight." Both of these meanings are found interwoven in 
I Samuel in a deliberate and skillful fashion. In addition, it should 
be pointed out that the town of Bethlehem derives its name from two 
Hebrew words, beth and lehem, meaning "the house of bread," and 
milhamah, the Hebrew word for a battle or a war comes from the 
verbal form laham. 

Saul needs a champion to fight (laham) for him, and God sends 
him David, who has come to bring bread (lehem) for his brothers. Of 
course it must not be forgotten that David is also called "a man of 
war" in I Samuel 16:18, so that the image of David asa mere 
shepherd boy is quite misleading. He was an able fighter and a 
skilled strategist. However, the author of I Samuel lets the reader 
know that the major reason for David's success in battle was the fact 
that he fought "the battles of the Lord" (18:17; 25:28). David is 
presented as the man who .knew his dependence on God, and, 
sustained by God, was able to fight for Him. It is therefore 
significant, I think, that in.I Samuel 21 we find David eating the 
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consecrated bread at the holy site of Nob. It is significant also that 
David points out with some degree of righteous indignation that he 
and his men keep themselves consecrated to God even when 
involved in campaigns (verses 4 and 5). 

But let us return to the issue of the swords and spears, the weapons 
of the warrior. In I Samuel 13:19-22 we are told that there were no 
blacksmiths left in Israel, this being the direct result of Philistine 
military strategy. Without blacksmiths the Israelites could not 
fashion swords and spears for themselves, and so we find that 
whereas the Philistines fight with the proper equipment, Israel's 
warriors are reduced to fighting with farm implements and 
household tools (verses 19 and 20). Only the king and his presumed 
heir had sword and spear (verse 22). As we shall see, the kings 
house is compromised by wielding these weapons and symbols of 
warfare. 

The contrast with the attitude and words of David is markedly 
spelled out for us in 17:45-47. David draws attention to the fact that 
Goliath, the very image of brute power and ambition, is 
characterized by depending on his sword and spear (and even 
javelin), whereas he comes in the name of the Lord of hosts whom 
Goliath has defied (verse 45). David proclaims that this is a spiritual 
battle, and will be won by the representative of the God of Israel. 
Goliath's weapons are irrelevant. The one who fights for God has no 
need ofthis armor, and all the armor in the world will not defend the 
one who fights against God. Note how this is spelled out in verse 50: 
there was no sword in the hand of David. And then to drive the point 
home, David cuts off Goliath's head with his own giant sword and 
takes the Philistine weaponry home as a trophy to inspire others, a 
marvelous example of irony. 

This irony, however, is easily matched by the situation described 
in 17:38-40. Once Saul has decided to allow David to go out to face 
Goliath he assumes that the usual armor will be required, and offers 
to let David wear the kings own armor and carry the kings own 
sword. David tries it on but states that it is not right for him. He 
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wants neither the armor nor the sword, but goes out to battle dressed 
like a shepherd. And of course God gives him victory over the 
heavily armored Philistine warrior. Saul's clothes and attitudes 
will never fit David. In 18:4 we are shown a scene of contrast and 
pathos where Jonathan, Saul's son and supposed heir, recognizes 
that David is the anointed man of God and gives him his royal 
sword and robe. But this time the motive is not preparation for battle 
but recognition of divine authority, and pledge of friendship and 
loyalty. David rejects Saul's offer but accepts Jonathan's. 

There is much more iront to be found in the Book of Samuel. In 
Chapter 14 we are told of a battle where God led the Israelites to a 
famous victory over the Philistines, a battle won because God caused 
a great panic to fall on the Philistines (verse 15). In 14:20 the author 
then informs us that the Philistines were in such confusion that they 
were striking each other with their swords, a brilliant presentation 
of the futility of swords in a battle against the Lord and His people. 
The final tragedy for Saul, who was, as I have said, tainted with this 
reliance on military power, is seen in the rather pathetic account of 
his death in I Samuel 31:1-6. He has lost a battle against the 
Philistines, has been seriously wounded, and decides to take his 
own life rather than be captured alive. It is with a sword that he kills 
himself. Indeed his armor-bearer (note the symbolism of this 
profession) then did the same thing. 

We find similar irony in the fate of the spears of the warriors. In I 
Samuel 18:10-11 and 19:9-10 it is said that Saul was influenced by 
"an evil spirit" which drove him to try to murder David with the use 
of a spear. But it was a hopeless act of aggression against the Lord's 
anointed, and on these occasions David was able to escape without 
injury. Saul's aggression towards David extended to his own son 
Jonathan when he learned of the close bond which there was between 
the two friends, and he even threw his spear at Jonathan (20:30-34). 
Saul's condition is worsening appreciably. His spear has become an 
empty symbol of futile power and wasted authority, and nowhere is 
this portrayed more pathetically than in 18:6-7, where he is 

Vol. 22. No.1. 1994 



36 WALTER RJGOANS 

beginning to realize just how much loved David is by the people, 
while he sits "spear in hand." The authority and influence have 
faded away. 

Two other passages deserve highlighting here. In I Samuel 24 and 
26 we have accounts of occasions when David was in a position to 
have power of life and death over Saul. David proves his innocence 
of any charges of selfish ambition by not only sparing Saul's life on 
each occasion but also by his remorse at even compromising the 
king's dignity and status by cutting off' a piece of Saul's robe 
(24:5-6). Notice that in Chapter 24 David uses a sword or knife to cut 
the robe of Saul, deliberately not using it to kill Saul, and in Chapter 
26 he forbids the use of a spear against Saul and then steals Saul's 
own spear to prove his superiority in their personal battle. To make 
matters particularly clear, David also taunts the king's bodyguard 
with his inability to protect the king by his force of arms (26:14-16). 

These two chapters are separated by another one of importance for 
our purpose in this article, especially since it brings in the other set 
of significant words, bread and fighting. Chapter 25 features a 
thoroughly unattractive man and his beautiful and intelligent wife. 
Nabal, whose name means "fool," insults David in a very serious 
manner. David is incensed, and perhaps not a little self-righteous, 
and prepares to settle the question of honor by resorting to armed 
force. So even David has become tainted by this contagion of power. 
(There would be a real sense of bitter irony if this were the sword 
given to David by his friend Jonathan, the son of Saul!) Notice the 
words David used to his men: Gird on your swords! (25:13). Nabal's 
wife, Abigail, prevents David from using his sword, soothing him 
by reminding him that he is the Lord's servant who should not use 
his power in this personal way. Besides, the Lord will guarantee 
David's success in spite of fools like her husband (verses 26-31). 

David is grateful for this reminder and accepts the bread which 
she has brought with the feast of food for David and his men (verses 
18 and 35). And what is the outcome of this decision by David not to 
take revenge? We are told that God took it upon Himself to punish 
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Nahal. When Abigail told Nabal what she had done, his reaction 
was so strong that it brought on a fatal attack, and ten days later the 
Lord smote Nabal that he dud (verses 36-38). The author makes a 
point of telling us that Nahal died by God's own hand after David 
chose to eat bread rather than draw his sword. 

This interplay of bread and sword, where bread symbolizes both 
God's nourishment of David and the spirit of true fellowship between 
David and other people, and the sword symbolizes human attempts to 
gain and maintain power, is found in other passages in I Samuel. 
In 21:1-9 we see David and his men eating the consecrated bread at 
Nob, and yet David shares the all too human drive to keep himself 
secure, and so asks the priest for a sword (or a spear). Is it too much 
to see a warning to David in the fact that Ahimelech replies that 
because the priests themselves trust in God and have no desire to use 
swords, the only one there is the very one which David took from 
Goliath and deposited there? Should not David have thought for a 
moment and realized that this sword would not be a guarantee of 
security for him any more than it was for Goliath? 

Finally we can mention 22:13, where Saul confronts Ahimelech 
with the fact that he has helped David to escape from the king. Saul 
highlights the double "crime" of giving David fellowship and 
blessing as well as a weapon which served to remind everyone that it 
was David who slew the giant and rescued Israel when Saul and his 
warriors had failed. Or, as the text has it, the priest is accused of 
giving David "bread and a sword." 

And so we return, in conclusion, to I Samuel 13:19. There were no 
blacksmiths to be found in Israel. But there was a shepherd from 
Bethlehem, the "house of bread," and he trusted the God of Israel to 
feed him and protect him against his enemies, just as his sheep 
trusted him to lead them to pasture and to protect them. 
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THE ANATOMY OF THE JOSEPH CYCLE 

ERNEST NEUFELD 

The use of parallelism in biblical narrative finds one of its fullest 
expressions in the story of Joseph and his brothers. Parallel strands 
provide the schematic plan of the account as well as the woof and 
warp of its rich texture. The corresponding elements create a fabric 
that suggests a grand, over-arching design at the hand of the 
Almighty. And beyond this, the evoked symmetries, whether close 
in time or distant, summon up associations, memories of 
similarities encountered elsewhere in the Bible. Consciously and 
subconsciously, we are affected by the artistic tapestry crafted from 
the easily discernible cords and less evident threads that form the 
whole. 

We meet Joseph at the age of seventeen, while he is helping his 
brothers, the sons of Jacob by Bilhah and Zilpah, to tend his father's 
flocks. And Joseph brings bad reports of them to his father (Gen. 
37:2). Evidently Jacob is concerned, for on another occasion, when 
Joseph's brothers are pasturing the flocks at Shechem, Jacob again 
sends Joseph to see how things are (37:12-14). While in the first 
instance it was Joseph who brought ill tidings of his brothers to his 
father, in the second, as we shall see, it is his brothers who intimate 
bad news to Jacob (37:32). 

We learn at the very beginning of the story that Joseph was the 
favorite of Jacob, who showed his love for him by giving him an 
ornamented tunic, and when his brothers saw that their father loved 
him more than any of his brothers, they hated him 80 that they could 
not speak a friendly word to him (37:3-4). The theme of parental 
favoritism and sibling rivalry is thus reintroduced in this chapter 
of Genesis. This rivalry will have grave consequences, just as it did 
with Cain and Abel, Jacob and Esau, Rachel and Leah. 
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The reflection of these parallels back in time have their 
counterpart in the future course of the lives of Jacob and his sons. 
Joseph's special position in the eyes of his father, 88 symbolized by 
the ornamented tunic, is juxtaposed to Joseph's elevation by Pharaoh 
to vizier of Egypt and his investiture with regal robes (41:41-42). The 
brothers' unfriendliness and hatred toward Joseph will be mirrored 
in the behavior of Joseph as a stranger to them, his harshness toward 
them when they go to Egypt for food (42:7). Though Joseph recognizes 
them, he conceals his identity from them, facilitated 88 that is by his 
imperial manner and clothes, just as they deceived their father in 
sending Joseph's bloodied, distinctive tunic to him (42:7; 37:31-33), 
as Jacob deceived his own father in assuming the hairy guise of 
Esau, and 88 Laban under the cloak of darkness deceived Jacob in 
substituting Leah for Rachel (27:6 ff; 29:23). 

Thus, we perceive the narrative strands stretching back and forth 
in time. Joseph and his family move in a time continuum which is 
at once the present, the past and the future. They act and react on the 
human plane but their actions imply a destiny, the direction of a 
higher power which through their stumbling deeds effects its own 
purposes. 

We are privy to the nature of the grand plan - the Lord's promise 
to Abraham, Isaac and Jacob to make a great nation of Israel and 
bring His chosen people to the Promised Land. The unfolding of the 
grand design's realization is imparted in the biblical narrative 
through parallels. 

To pick up the thread of the story: 
After his initial report about his brothers, Joseph dreams of 

sheaves of wheat in a field, his brothers' sheaves bowing down to his. 
The brothers' resentment is now stronger than ever, for they 
understand at once the import of the dream - Joseph's imputation of 
superiority over them, his elders (37:5-8). Do you mean to reign over 
us? they demand. We find that he will, with the power of life or death 
over them (42:15-17). A second dream makes matters worse. Joseph 
seems even more arrogant and presumptuous. He tells his brothers 
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that he dreamt the sun, moon and eleven stars bowed down to him. 
Informed of this, even Jacob feels obliged to reprove Joseph for his 
readiness to accept the obvious tenor of the dream; that it, that his 
father, mother and eleven brothers would bow down to him as 
inferiors (37:9-11). As we read later on, the dreams indeed come true 
when the brothers journey to Egypt because of famine in the land of 
Canaan (42:6). 

Jacob does not forget Joseph's dream (37:11). He had had inspired 
dreams of his own and well might have considered Joseph's as 
prophetic. By an inverse parallel, it is Joseph who forgets these 
youthful dreams, for we are told that his memory is nudged into 
recollecting them only when his brothers appear before him and bow 
down to him (42:6-9). 

Once again we see the strands stretch not only into the future but 
back as well to the time when Jacob himself bowed down to Esau,'his 
elder brother (33:3), an antithetic parallel of the obeisance to Joseph 
by his ten older brothers. 

Joseph's errand to check on his brothers at Shechem (37:12-17), as 
it turns out, foreshadows the accusation he later levels at them, that 
they came to Egypt to spy on the land (42:9-14). When Joseph is seen 
approaching, the brothers conspire to kill him 80 they can say he was 
devoured by a wild beast (37:18-20). In parallel contrast, when the 
brothers descend into Egypt, the land of the dead, Joseph is the 
instrument of their salvation from being devoured by famine. 

The parallels in the narrative come thick and fast. Before 
throwing Joseph into the pit, his brothers strip him ofhis ornamented 
tunic (37:23-24). We have already noted the use made of the motif of 
Joseph's distinctive clothes. 

After getting Joseph out of the way, his brothers sit down to a meal. 
They notice a caravan of traders approach on their way to Egypt; 
They pull Joseph out of the pit and sell him to the traders for twenty 
pieces of silver (37:28). We can visualize the silver being placed in a 
money bag. The meal, with Joseph apart, will recur as a motif. The 
brothers retum to Egypt for food the second time. Joseph directs his 
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steward to prepare an ample meal for them but absents himself, 
unable to hold back his tears (43:16, 30), as he no doubt could not 
while he was in the pit and his brothers were enjoying their repast 
(37:2-5). When he does rejoin them, he sits apart (43:32). 

Ironically, Joseph, whom the brothers originally intended to 
abandon to starvation in the pit, is to provide food for them and 
sustain them during the years off amine. He is enabled to do it by his 
ability to interpret dreams, a causative factor in his brothers' 
decision to cast him into the pit and later sell him into slavery. 

When Reuben, who was absent when the others sold Joseph, 
returned and found the cistern empty he, the oldest and responsible 
for his brothers, rends his clothes and laments, "Now what am 1 to 
do?" (37:29-30). The next time we hear the note of helplessness, the 
brothers are on their way home from their first trip to Egypt and find 
their money returned in their sacks. They tum to one another and 
trembling cry out, "What is this that God has done to us?" (42:28). 

On their visit to Egypt for food, Joseph accuses the brothers of being 
spies (41:9), precisely how they felt about him when he reported their 
doings to Jacob and came to check on them at Shechem. Joseph puts 
his brothers into the guardhouse for three days - the pit motif - and 
threatens them with death unless they bring his brother Benjamin 
down to Egypt (17-20), which forces them into the position of 
depriving their father of his other beloved son by Rachel, thus 
reminding them how they deprived him of Joseph. 

Other parallels, direct and indirect, are plentiful. To lead their 
father into thinking that Joseph was killed by a wild animal, the 
brothers use a kid's blood in which to dip his tunic (37:31-33). As 
easily as they deceive their father, they themselves, as noted earlier, 
are deceived by Joseph's splendid garments as vizier. While 
Joseph's bloodied tunic is recognized by Jacob but leads him to his 
faIse conclusion, Joseph's regal attire helps mislead his brothers as 
to his true identity. 

In Egypt Joseph is bought by Potiphar, court official to Pharaoh. 
Potiphar recognizes Joseph's qualities and places him in complete 
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charge of his household (39:2-6). It is a situation echoing Jacob's 
preferential love for Joseph and placing him in a position to oversee 
his brothers while tending the flocks. Moreover, Potiphar relies so 
completely on Joseph that he pays attention to nothing save the food 
that he ate (6), exactly what Pharaoh does after Joseph interprete his 
dreams. Pharaoh puts him in charge of all the land of Egypt, 
including all the food he will eat, for Joseph is to administer the plan 
to steve off stervation during the seven years of famine indicated in 
Pharaoh's dreams (41:37-45). 

Potiphar's wife tries to seduce Joseph. When he flees, she holds on 
to his coat and strips him of it. She clears herself by accusing him 
and displaying his coat. The incident brings to mind how Joseph's 
brothers stripped him of his ornamented tunic (39:12-18; 37:23), and 
used this symbol of Jacob's love to cause him grief and cover their 
guilt. Jacob rends his garments in mourning for Joseph (37:34). 

The story of Joseph is interrupted at this point by the episode of 
Judah and his daughter-in-law Tamar, widow of his firstborn son 
(38:1 fi). This break in the narrative of Joseph and his brothers has 
been considered by some commentators as an intrusion or designed 
for suspense. However, there are discernible strands connecting the 
Judah-Tamar affair to the Joseph cycle. 

When Judah's eldest son, Er, dies, Judah asks his second son, 
Onan, to take Tamar in levirate marriage. Onan, knowing that 
any offspring would not count as his own, complies outwardly but 
lets [his seed] go to waste so as not to provide offspring for his brother. 
The Lord punishes him with death. Judah bids Tamar to wait until 
his third son, Shelah, grows to the age of marriage. Later Judah's 
wife, Shua, dies. Tamar learns that Judah is to visit his 
sheepshearers. She disguises herself and waits by the roadside. She 
is determined to get her rights now that Shelah has grown up. Judah 
mistakes her for a prostitute (38: 15). Tamar's motivation is 
legitimate and defensible. Potiphar's wife's attempt to seduce Joseph 
(39:7-11), in reverse paraUel, is immoral and indefensible. 
Deception is involved in each. Tamar is able to vindicate herself 
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after she is accused of harlotry by producing.the pledged staft', cord 
and seal Judah deposited with her as evidence of his promise to pay 
for her favors with a kid (38:16-18), which makes us recall Joseph's 
ornamented tunic dipped in kid's blood, and the signet ring Pharaoh 
gave him when he made him vizier (41:42). 

At the age of 30, Joseph is vizier of Egypt. He stores up grain 
during the seven years of abundance. Famine follows in Egypt and 
all lands (41:46-54). It is now that Jacob sends his sons, except 
Benjamin, down to Egypt to secure food (42:1-6), a circumstance 
analogous to that which impelled Abraham to descend into Egypt in 
a time offamine in Canaan (12:lO). 

When Joseph accuses. his brothers of being spies, they defend 
themselves by stating that they really came for food and are honest 
men, who were twelve brothers, the youngest being at home and "one 
is 110 more" (42:10-13). In the same breath that they are asserting 
they are honest men, they are covering up their guilt by holding out 
that one of them is dead, this while face to face with Joseph, alive and 
well! No wonder Joseph retorts: "It is just Il8 I have told you. You are 
spies." (The brothers take the word "spies" literally, but Joseph is 
throwing back at them their own feelings toward him, the treachery 
associated with spying, treachery they wrought against him). For 
Joseph knows they are not ready to repent of what they had done. 

Joseph is bent on making his brothers suffer pangs of conscience. 
He remembers the twenty pieces of silver for which they sold him 
into slavery. He has not only their "money," presumably unminted 
silver, placed in each brother's bag, but also his own silver divining 
cup in Benjamin's bag (44:1-2). After they leave, Joseph sends his 
steward to overtake them and has him accuse them of having stolen 
the cup. They protest their innocence and invite the steward to 
inspect their bags. The prototype of this scene, as Robert Alter2 has 
pointed out, is the confrontation between Jacob and Laban when 
Laban pursues Jacob on his flight from Haran and accuses him, 

1 TM Art of Biblical Harralw. (New York: Harper Books, 1881), p. 173. 
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among other things, of having made off with Laban's household 
gods. Jacob offers to have him search for them and vows that 
whoever took the idols shall be put to death (31:32). That is the exact 
reaction of Joseph's brothers whe'; the cup is located in Benjamin's 
bag, with the addition that the rest of the brothers may be subjected to 
slavery (44:9). 

The brothers are compelled to return to face the vizier. They 
prostrate themselves on the ground before him. Joseph demands, 
"What is this deed that you have done? Do you not know that a man 
like me practices divination?" (44:15). The ironic thrust is lost on 
them. They know and do not know. They know the vizier can divine 
hidden things but do not know Joseph, the interpreter of dreams. 
Judah speaks up for the brothers; Judah, the brother who at the 
approach of the caravan going down to Egypt suggested that they sell 
Joseph into slavery. He perceives no way that their innocence can be 
proved. "Here we are, then, slaves of my lord,· the rest of us as much 
as he in whose possession the goblet was found," he declares 
(37:26-27; 44:14-16). But Joseph tells them that it is Benjamin only 
who shall be his slave and the others may return home (17). 

It is a perilous moment for the brothers, particularly Judah. It was 
Judah who prevailed at last on Jacob to let Benjamin accompany 
them on the second trip down to Egypt for food by standing surety for 
him. He recalls Jacob's reaction when they returned from their first 
expedition without Simeon, whom Joseph compelled them to leave· 
behind (42:36). He could not have forgotten how they felt when on the 
way home on their first trip the returned money was found in their 
bags: "Alas, we are being punished on account of our brother, 
because we looked on at his anguish, yet paid no heed as he pleaded 
with us. That is why this distress has come upon us." (42:21). Judah 
is grief-stricken. He who initiated the sale of Joseph into slavery is 
about to fall into the position of responsibility for having Benjamin 
become a slave - Benjamin, Joseph's full brother by Rachel, their 
father's beloved wife. He pleads eloquently with Joseph, begging to 
be accepted as Joseph's slave in place of Benjamin (44:18 11). 
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At this point Joseph can no longer contain his emotions and 
discloses his identity, and in doing so, the Bible makes plain the 
parallels we have been noting are not the result of happenstance. 
Joseph tries to console his brothers now that they have demonstrated 
their remorse and anguish. He assures them that in everything that 
happened there was the guiding hand of God. 

The underlying vision embodied in the Joseph cycle is that while 
man has the power to choose the good or the bad, and may employ the 
same means for diametrically opposed purposes, out of his actions 
God fashions the means for achieving His purposes. For example, 
Reuben's suggestion to put Joseph in the pit is intended to be the 
means of saving him from death, since Reuben expects to pull him 
out later. But the rest of the brothers see the pit as the means to 
Joseph's death without actually shedding his blood. The directions 
Joseph obtains to find his brothers while they are tending the flocks 
at Dothan, involve a bystander's innocent act, yet point Joseph 
toward death. Jacob's gift of an ornamented tunic to Joseph is a gift 
of love, but because of it the brothers feel hatred and plot Joseph's 
murder. The returned money discovered in the brothers' bags could 
be construed as a divine gift, as it is represented by Joseph's steward 
(43:23), but is intended by Joseph to arouse guilt feelings in his 
brothers for selling him into slavery for twenty pieces of silver. The 
brothers were motivated in their plot to kill Joseph in part because of 
his high-and-mighty pretensions via his dreams. But Joseph turns 
dreams into the means of preserving life, his own, his brothers' and 
the Egyptians'. 

The fallibility of human beings, their proneness to be taken in by 
appearances, is depicted in all these instances and recall even 
earlier ones. Isaac, despite his awareness that the voice is that of 
Jacob, allows himself to be convinced, by the feel of the hairy 
goatskin over Jacob's arms, that it is his favorite son, Esau 
(27:16-24). In the darkness of the night, Jacob assumes that the 
feminine form in his arms is that of his beloved Rachel. Jacob lets 
his emotions carry him away to the point that he flaunts his 
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preeminent love for Joseph over his other sons so that they feel they 
have been displaced in his affections by their junior. Jacob jumps to 
the false conclusion, when he sees Joseph's bloodied tunic, that his 
beloved son is dead. Judah accepts Tamar's disguise as a prostitute 
as indicative that she is one. Potiphar regards Joseph's coat in his 
wife's hands as proof of Joseph's guilt. Joseph's regal attire and 
manner allow DO room in his brothers' minds to doubt the evidence 
of their eyes that he is a high Egyptian official. 

The Joseph cycle indicates how man is given to resort again and 
again to lies and deceit, thinking only of the exigencies of the 
moment, living from minute to minute, and how out of his fallible, 
erring actions God fashions history according to His plan. Through 
deceit, dissembling and lies, man intends certain results, but even 
when he achieves what he plans, there are the unintended 
consequences he cannot foresee. They serve the purposes of the 
Lord's grand design. 
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EIKEV: TIlE CONSEQUENCE 
OF GOD'S JUDGMENT 

JUDITH Z. ABRAMS 

Translations of words in the Tanakh can sometimes be less than 
accurate: they may fail to provide the fuU meaning of the Hebrew 
words which provide important clues to deep meanings of biblical 
passages. For example, in this essay we will examine the deep 
meaning of the word eikev, and show how its fuU meaning, when 
understood, can provide new insight into at least one biblical 
narrative. 

Eikev is defined as "consequence, because, reward, end," coming 
from the root ::l-p-ll whence comes the word "heel" and, of course, 
the name Yaakov (Jacob).! However, the word may mean something 
much more specific: it is the consequence or outcome that is the 
result of God's judgment; particularly a judgment that comes as the 
result of hearkening to God or not doing so. The word is used only 15 
times in the entire Tanakh.2 In all but one of these cases this is the 
meaning of the word eikev. Let us examine each use of the word in 
turn, before we consider the one exception to this rule and the added 
meaning we may then derive from that usage. 

The Binding of Isaac contains the first use of this word in the 
Tanakh. After Abraham has shown his willingness to fulfiU God's 
word, he is promised a reward by God because [eikev] thou hast 

1 Francis Brown. S. R. Driver and Charles A Briggs, A Hebrew and English 
Lexicon of the Old Testament (Oxford: Oxford University Press, 1979), p. 789. 

2 Avraham Even-Shoahan, KonkordentBiah Chadashah (Jerusalem: Kiryat Sefer, 
lSBl), p. 911. 

Judith Z. Abrams was ordained at the Hebrew Union College-Jewish Institute of 
Religion in 1985. She serves as the rabbi of Congregation NeT Shalom in Woodbridge, 
Virginia. She is the author of children's prayer books and a book on Tractate Beraclwt 
of the Babylonian Talmud. 
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hearkened to My voice (Gen. 22:18).3 Reminding Isaac of his 
father's devotion, God promises Isaac blessings as a consequence of 
Abraham's faithfulness: because {eikevl that Abraham hearkened to 
My voice (Gen. 26:5).4 The next instance of the use of this word is in 
Numbers 14:24. God, angry with the. children of Israel for believing 
those spies who reported that the Land of Israel eats its inhabitants 
(Num. 13:32), vows to reward Caleb, who reported that the Land was 
fair: ... because [eikevl he ... hath followed Me fully (Num. 14:24). 
Deuteronomy 7:12 promises that God will reward Israel because 
[eikevl they hearken to God's commandments. Similarly, Deute
ronomy 8:20 reports that the nations will be destroyed because [eikevl 
they did not hearken to God's voice. We will pass over the next two 
instances of this word's appearance in the Tanakh for a moment. In 
Amos 4:12, God promises to carry out all the plagues enumerated in 
Amos 4:6-11, because {eikevl you have not returned to Me ... prepare 
to meet your God, 0 Israel!5 This word appears twice in the Psalms 
(Ps. 19:12 and Ps. 119:112). In the first instance, it follows a praise of 
God's laws, stating Moreover by them [God's lawsl is thy servant 
warned; and in keeping of them there is great reward {eikev ravl. 
The meaning here is clearly consistent with that definition of eikev 
we propose: God's judgment, here a positive one, comes as a 
consequence of obedience to God's word. In Psalm 119, the word 
eikev is similarly related to the performance of God's law: Thy 
testimonies have I taken as a heritage forever; for they are the 
rejoicing of my heart. I have inclined my heart to perform Thy 
statutes, Forever at every step [l'olam eikevl. Alternatively, this 

3 The first use of this word i. telling: the first Jew has followed the most dilIicuJt 
command of his God and earns a divine reward 88 a consequence. In other words, 
this is the eikev par excellence. 

4 The Masoretes noted the allusion to the Aked.ah and used the same distinctive 
trope mark, the zakeif gadol. on both these instances of the word eikev. 

6 This translation is suggested by Francis I. Andersen and David Noel 
Freedman in The Anchor Bible: Amos (New York: Doubleday, 1989), p. 450. Also see 
their introduction to this chapter, pp. 412-418. 
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phrase is translated always to the end.6 Given the meaning we are 
attributing to the word eikev, this phrase might also mean: The 
consequence {or, rewardsl of keeping Your statutes are eternal. The 
reference to divine rewards and punishments is certainly clear in 
Proverbs 22:4 where it is stated, The reward {eikevl of humility is the 
fear of the Lord, even riches, and honour, and life. In all these 
instances, eikev has a quite specific meaning: it is the consequence, 
meted out by God, offollowing or disobeying God's laws. 

Now that we have established this special meaning for this word, 
we can see how it is used in a beautiful, ironic way in II Samuel 
12:1-13. We will also be able to see that failing to understand this 
special meaning will lessen our understanding of the story at hand. 
This passage is the confrontation between the prophet Nathan and 
King David. David has sent Bathsheba's husband Uriah to be slain 
in battle so that he might wed Bathsheba. Nathan then asks David to 
rule on the case of a rich man who owned many sheep but stole the 
lone ewe-lamb of a poor man. David is angry at this unjust 
behavior, and states, As the Lord liveth, the man that hath done this 
deserves to die; and he shall restore the lamb fourfold, because 
{eikevl he did this thing, and because he had no pity (II Sam. 12:5-6). 
He had issued a condemnation as if he were God, arrogantly 
condemning Uriah to death; usurping God's role as the ultimate 
judge of each person's fate. Now, David utters judgment with a word 
that can only be used by God. Nathan then reproaches David with 
that very word which David inappropriately used. However, this 
time the judgment is truly from God through the prophet, and decrees 
God's consequences for David's arrogant and immoral behavior: 
Now therefore, the sword shall never depart from thy house because 
{eikevl thou hast despised Me, and hast taken the wife of Uriah the 
Hittite to be thy wife (II Sam. 12:10). 

6 The Holy Scriptures <Philadelphia: Jewish Publication Society, 1971). Note that 
the 1979 Jewish Publication Society Translation indicates that the meaning of the 
Hebrew is uncertain. 
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Here we have seen how the word eikev has a special meaning 
beyond that which is usually attributed to it. It is a· word that can be 
appropriately used only by God and refers to divine judgment that 
comes in consequence of obedience to or disobedience of God's laws. 
Thus we find that the careful study of every word in the Tanakh can 
yield a text's deeper meanings which may not be fully understood 
when its words are not carefully defined and treasured. 
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ON ANGEUl 

HlNDISHE LEE 

In loving memory of grandmother Hind4 Raizel Breitman 

Angels: What, who are these beings? Artists such as Leonardo or 
Raphael depicted them as ethereal, winged beings. But was this 
correct? Scripture abounds with divine creatures which differ in 
form and function. Naively massing them as one genre is 
misleading, a conception that should be revised. Every biblical 
account must be set within the context in which it appears. This 
approach will help both the advanced scholar and student. 

We begin with the word malakh - a general Hebrew term, 
literally "messenger." Not every malakh is divine; some are 
human emissaries. The prophets are sometimes called malakhim,l 
humans assigned by God to admonish the people. Similarly, Jacob 
sends malakhim to his brother Esau (Gen. 32:4), who are clearly 
mortals. Conversely, a heavenly malakh may manifest through 
inanimate matter, as when Israel flees the Egyptians. Here, God 
dispatches the "cloud" to protect them (Ex. 14:19). . 

The following is II classification of angels found in the Bible: 
seraphim. erelim, ophanim, hayoth, keruvim, malakhim and Bnei 
HaElohim. 

Seraphim, composed of fire, proclaim God's holiness. The seraph 
of Isaiah's vision performs the ritual of placing hot coals on the 
prophet's mouth as purification (Is. 6:2-7).2 

1 Hag 1:13; Is. 42:19. Malakhim i. plural of maldh [Pl. Cr. cognate melakha 
&'1:III'nIl meaning "work.· . 

2 See Doat Mikrah 6:2, Commentary by Amo. Chacham (Jerusalem: Mosad 
HaRav Kook, 1984). art1P means "to burn.-

Hindishe Lee hOB a B.S. degree from Yeshiua University. and a M.L.S. degree from 
Columbia University. She'is librartan 'at the Hedi·Steinberg Library at Yeshiva 
University. 
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The word erelim, in one view, is synonymous with human and 
divine malakhim. Others strictly define them as "heavenly 
beings." In liturgical poetry they are angels who lament over the 
destruction of Jerusalem and the Holy Temple.3 

Ophanim [a'lDN] are, precisely translated, "wheels." In the 
mystical first chapter of Ezekiel, they are linked to another celestial 
entity - hayoth [1","] or "living creatures." The prophet later 
identifies hayoth as keruvim [D'~,'U]. (The "cherub" is highly 
represented in Western art as a cupid figure). 

The relationship between these three classes of angels - ophanim, 
hayoth, and keruvim - is perplexing. Ezekiel's first description of 
hayoth depicts them with four faces: man, lion, ox and eagle (1: 10). 
The second picture varies somewhat: cherub, man, lion and eagle 
(10:14). Note that "ox" is now replaced by "cherub." The meaning of 
this change is not given in the text. Also puzzling is Ezekiel's 
statement that one of the faces is a cherub. (Remember that in this 
second prophecy, the hayoth are referred to as keruvim). One could 
call this a "circular definition," explaining a word with the same 
word. Clearly, there is deeper intent behind this. 

Are there clues to their true nature? The likeness of two cherubim 
cover the holy ark. Cherubim guard the path to the Tree of Life. 
Rabbinic commentaries· ascribe to them a child-like appearance.4 

Apparently, cherubim are of two varieties: those possessing four 
faces, and those of youthful visage. What then, is the distinguishing 
mark of cherubim? Does Ezekiel equate them to hayoth because one 
of their four faces is a cupid-like cherub? Or, is there some 
unmentioned factor, which Ezekiel overlooks in the first vision but 
finds in the second? 

Are there other significant points? Fire is associated with 
keruvim as with seraphim. They are sentinels of the Tree of Life, 

3 a"nnc. See Isaiah 33:7; Radok. Metzudal David and Daal Mikrah. 
4 Exodus 26:18-22; Genesis 3:24. Also see Babylonian Talmud, Sukkah 5b: Baba 

Bothra 990; n Chronicles 3:10; Ezekiel 10:20. 
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along with a flaming sword. Ezekiel describes them as coals of 111'e 
- torches accompanied by lightning. The ophanim attending them 
are no less wondrous and mysterious. Do these "wheels" - circular 
entities - parallel the flaming sword of the Garden of Eden which 
revolves? Whether the connections are valid or not, there is much to 
ponder. 

Malakhim, as an individual category, are specifically divine 
messengers. The twelfth-century philosopher and poet Judah Halevi 
defines two kinds of angels: eternal and ephemeral, created for a 
particular point in time. According to him, it is impossible to 
discern which types appear to Isaiah, Ezekiel and Daniel. 6 This 
observation corresponds to a dual pattern of "primary" and 
"complex" heavenly beings in the Bible. 

A primary malakh exhibits behavior most often attributed to 
angels. He performs his assignment as an independent existence 
without human qualities. Some examples are: the angel preventing 
the sacrifice of Isaac (Gen. 22:11); the encounters with Hagar (Gen. 
16:21) and the angel assisting Elijah in his flight from Jezebel (I 
Kg. 19:6, 7). 

Complex malakhim are controversial and problematic. They 
seem autonomous and decisive, almost human. This anthropo
morphic character is heightened by the Bible's terminology: "man" 
and "men." The following cases illustrate that complex angels are a 
distinct group of divine entities. 

We begin with the well-noted story of Abraham and the three 
angels. The text identifies them as "men," and directly as "God.06 

Their human appearance is misleading, but through conversation 
their true form is revealed. Before departing, one angel imparts a 
secret to Abraham - the destruction of Sodom and Gomorrah. The 
patriarch "barters· to spare the cities for the sake of the righteous. Is 
this angel empowered with free judgment to negotiate? Or, does he 

6 Kuzori IV:3. 
6 Ano.him (a'll1II). Gen. 18:2. 16. 22. The InelTable Name. Tetragrammaton -

Gen. 18:1, 18,17,20,22, 26, 33. 
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act solely as a channel between God and Araham? If so, his role is 
more of interpreter than ambassador. 

That God speaks to man on man's level is a common rabbinic 
view.7 Significantly, the text states that the Almighty responds to 
Abraham, not "the man,", or "the ange1." The angel seems to lose 
identity. Thus, the beings' human visage and behavior are moot. 
Further accounts need to be studied for comparison. 

Lot's encounter with two malakhim is both similar to and 
different from Abraham's. Here, too, angels "debate" with a mortal, 
and two designations are applied to them: "men" and malakhim 
(Gen. 19). When instructed to flee, Lot appeals for refuge in one of 
the smaller cities, and the angels concede. They change the tide of 
events. Do they act independently, or as divine conduit? Unlike 
Abraham's visitors, Lot's angels display free thinking, as if 
reacting to a crisis .• 

Regarding Abraham, the malakhim speak in the first person 
singular: I will surely visit Sarah . . .; Shall I conceal from 
Abraham . . . . In Lot's case, they converse as individuals apart 
from God: We are destroying this place. for their cry is great before 
the face of God. and God has sent us to destroy it. Note also the use of 
the plural "we." This is definitely not the Almighty's expression. 

Lot's guests seem unfamiliar with his household, and give 
generalized instructions: Whoever else you have here -
son-in-law. and your sons and your daughters . .. (Gen. 19:12). 
Nowhere does the Bible mention Lot's sons! Rabbinic commentaries 
try to resolve this dilemma;8 still, it is unlikely such close family 
members would be omitted from the text. Evidently, these angels are 
not omniscient (in contrast to Abraham's angels, who know Sarah's 
innermost thoughts). 

The next event sets an extraordinary meeting: a "man" [UI'IC] who 
wrestles with Jacob (Gen. 32:25-31). The patriarch understands the 

7 Ber. 3la; Mai., M.T. Yesodei Hatorah 1:9,12; Guide, 1:46; 2:47. 
8 Rasbi, Ramban, Ibn Ezra,- ad Zoe. 
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nature of his opponent and demands a blessing. To escape Jacob's 
hold, the being must concede his wish. This entity is never called a 
malakh - an angel - nor is he referred to as "god." We infer that 
this is a divine individual, certainly no ordinary man. Then how is 
he constrained by a mortal? 

Jacob contends with a being who is heavenly yet baflling, and who 
displays human behavior, not only physically but psychologically 
as well. He is fully aware of where he must be, what he must do. He 
calls out: Send me forth, for the dawn breaks . ... 

Of all celestial entities the "sons of God" [Bnei HaElohim - ':C 

II'i"I'1Mnl (Gen. 6:1-4), pose the ultimate paradox: angels who sin. 
They take human wives, siring mighty men and men of renown. 
Immediately thereafter, the Bible speaks of man's corruption and 
the eventual flood. Rashi calls them "destructive angels", who 
require atonement. In another source, he defines them as 
"emissaries of God."9 

In Job, Bnei HaElohim appear before the King of the Universe. 
Their activities are surmised from the words of Satan (1:7; 2:2) 
accompanying them: going to and fro in the earth and . .. walking 
on it. The scene recalls Jacob's ladder, by which malakhim ascend 
and descend to and from the earth (Gen. 28:12). 

The pseudoepigraphic books of Enoch and Jubilees10 relate how 
"Heavenly Watchers" defile mankind by joining with women. 
Man's dowrtfall is directly linked to these sinful angels. Evidently, 
some celestial beings possess not only a sense of right and wrong, 
but also freedom to choose between them. 

According to the Midrash, angels are immune to evil's 
domination.ll This seems to contradict the previous conclusions. 

But again, the Midrash conflicts with Bome other notions when it 
suggests, "One angel does not execute two tasks, and two angels do 

9 Babylonian Talmud, Yoma 67b (Rashi). 
10 Ethlopic Book of Enoch 6-8. Jubilees 5:1-10. 
11 BereshithRabbah48:11. 
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not execute one."12 Yet Bnei HaEl()him ("Watchers" in Enoch) are 
caretakers or sentinels over humanity. Surely, they hold diverse 
skills and abilities. The "Watchers" teach man various arts, such 
as magic, astronomy and metallurgy. IS 

Can these inconsistencies be resolved? Jewish mysticism portrays 
a parallel between heaven and earth. If we assume that God creates a 
multitude of species in this w~rld, perhaps the celestial realms 
abound with numerous life forms. Varieties of angels, as appearing 
in the Bible, would indeed be a multiple genre. 

Primary malakhim fit the mode of the Midrash, but what of 
complex malakhim? What does the Midrash actually say? "The evil 
inclination does not rule over angels .... " This does not mean it is 
absent. Divine beings do not have material demands or desires. 
However, anthropomorphic angels (designated "man," "men" and 
Bnei HaElohim) can react to sensual stimuli. 

Concerning Bnei HaElohim, we note the text, The sons of God saw 
the daughters of Man, that they were fair . ... (Gen. 6:2). Why does 
the Bible emphasize "saw" before describing their transgression? 
There is a cause-and-effect relationship. These are not mortals, 
guided by internal cravings. Their "evil impulse" lies in potentia 
and can only be triggered externally. 

The complex malakhim of Abrabam and Lot are offered food and 
do eat.14 In contrast, the primary malakh who visits Samson's 
parents refuses their present. He suggests a sacrifice to God, and 
ultimately ascends into its flames (Jud. 18:15-20). 

A remarkable motif is composed, of beings fantastic yet strangely 
similar; heavenly denizens that relate to man. The account of 
angels is vast and diverse 

l2 Ber. Rob. 50:2. 
13 Enoch 7-8. 
14 !Xlmesay. they appeared to eat. (Basin. Jonathan ben Uziel) .. 

JEWISH'BIBLE QUARTERLY 



REFLECTIONS OF HEADERS 

YEAR OR SEASON? 

HERlBERTO HABER 

Even in our modem life today, the concept of "year" - in Hebrew 
shanah - is a very elastic one. When we use this word we do not 
always mean a period of 365 days. When in Mayor June teachers 
talk about "next year," they refer to something scheduled to happen 
when school starts again only three or four months afterwards. For 
Israel tax authorities the "next year" begins on January 1st; not long 
ago it started on April 1st. Thus, when two or three different people 
speak about a "year," they often have a different frame of reference 
in mind. 

The same, it seems, applies to the word "year" when used in the 
Bible. The origin of the term shanah must not be forgotten. It derives 
from the root sh-n-h, three letters that express the idea of "differing" 
or "changing." Living here in Israel we know of the major change 
which occurs from the hot season in the summer to the cold rainy 
season in the winter. 

It is therefore entirely conceivable that when the Bible speaks of 
shanah, its true meaning is not an entire year but only half of this 
time. Thus in the story of Sarah, who at age 90 (Gen. 17:17) is about to 
conceive her first son Isaac after it ceased to be with Sarah in the 
manner of women, she may have reached the age of 45, about the 
time of a woman's menopause. By the same token, her husband 
Abraham was only 50 years old when this happened not 100, and 87 
years old when he died (25:7). 

Perhaps the best example of support for this idea of shanah as 
sometimes meaning a "season" is the 480 years said to elapse 
between the Exodus from Egypt and the building of the Temple of 
Jerusalem by King Solomon (I Kg. 6:1). It is more in keeping with 
modem scholarship to suppose that the actual interval was only 240 
years. It is suggested that the Exodus occurred about the end of the 
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13th century B.C.E. and we know that the Temple was built several 
years after Solomon became king in about 970 B.C.E. We can find 
further support for this idea in the genealogy of King David in the 
Book of Ruth (4: 18-22), in which ten generations from Jacob's son 
Judah until David are enumerated as follows: Perez, Hezron, Ram, 
Amminadab, Nahshon, Salmon, Boaz, Obed, Jesse and David. 

When the children of Israel, after the Exodus, passed through the 
desert, the fifth in the above list, N ahshon son of Amminadab, was 
prince of the tribe of Judah (Num. 7:11, 12). How do we account for 
only five or six generations in 480 years, from the Exodus to David? 
Let uS assume that Nahshon had his son Salmon when he was 30 
years old. If the same is true for Salmon and his son Boaz, as well as 
the others, we have six generations times 30 years, for a total of only 
180 years. Even if we add the age of Solomon when he became king, 
plus the time it took him to start and complete the building of the 
Temple, we can come close to 240 years, but far from the biblical 
number of 480. 

JEWISH BIBLE QUARTERLY 



BOOK REVIEW 

Aaron Wildavsky, Assimilation versus Separation - Joseph the 
Administrator and the Politics of Religion in Biblical Israel (New 
Brunswick, N.J. & London: Transaction Publishers, 1993) 236 pp. 
Reviewed by P. J. BerIyn. 

The narratives in the Tanakh are so rich in content and 
substance that specialists in numerous diverse fields can strike 
light from the many facets. Aaron Wildavsky, a professOr of 
political science, author of a number of works on modem political 
power and its uses, also finds subjects in theSe most ancient sources, 
and has now followed a study of Moses1 with one of Joseph. He 
combines analysis of Joseph's career with considerations of the 
moral implications and the literary techniques of the text, and does 
it in a style far more easily readable than might be supposed from 
the dry title. 

His conclusions, well supported by his arguments, do not bear up 
the traditional Jewish designation of "Joseph the Righteous.' 
Rather, he sees in Joseph and Moses contrasting prototypes of the 
Israelite living in the non-Israelite society. Joseph is the man of 
"worldly wisdom," who adapts to the mores of Egypt and rises to 
rank and power by his expert services to authority as personified in 
a pharaoh. Moses is the man of moral vision, who preserves and 
enhances the distinct religious and cultural identity of his people, 
who defies unjust authority personified in a pharaoh. The author 
sums up these two men as "the Hebrew who became an Egyptian' 
and "the Egyptian who became a Hebrew." 

In Wildavsky's view, the sequence from Joseph to Moses 
represents a reversal rather than a progression, and he states that 
"Moses is not so much to succeed Joseph as to reject everything he 
stood for." The way of Joseph (the "Assimilation" of the title) had to 
be rejected and superseded by the way of Moses (the "Separation"). 

1 The Nursing Father: Moses As a Political Leader (Tuscaloosa: University of 
Alabama Pre •• , 1985). 
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This interpretation does indeed have relevance in retrospect, after 
millennia of Jewish historical experience in diaspora. That the 
narrator who wrote so far in advance of that experience meant to 
make such a point is moot. . . . ' 

(Wildavsky defines Joseph's way as the path to assimilation and 
loss of identity, yet his own half-Egyptian sons, Ephraim and 
Manasseh, remained part of the children of Israel and were the 
eponymous 'ancestors of one of the major tribes.) . 

The author points out differences in personal character as w~ll. 
For instance, even in boyhood Joseph dreams of his siblings bowing 
down to him, and when it comes to pass he. plays ·cat_and-mouse" 
with them. Moses wants no bows from Aaron and Miriam. But there 
is less cogency when the author contrasts Joseph's Egyptian life
style with the resolute Jewishness of Daniel and his comrades at the 
court of Nebuchadnezzar. Joseph, after all, did not have behind .him 
centuries of teaching and observation of codes that did not even exist 
in his time. ( 

Wildavsky is particularly sharp in his interesting observations 
on Joseph's use of his authority. He exploited his control of food 
supplies in a famine-stricken land to extort from the Egyptian 
farmers their money, then their livestock and finally their land, 
bringing all into the possession of pharaoh. Wildavsky places this 
far beyond any proper duty to the king, and suggests that Joseph 
thereby inflated the royal absolutism and autocracy. that was later 
turned against the Israelites. ., .. 

He also deals with and offers theories on a number of other aspects 
of his subject, including various recurring themes and :motifs 
traced throughout the tales of the patriarchs, Jacob's cryptic blessings 
of his sons, and the date and purpose of composition. 

In the ancient tradition of biblical exegesis, such subtle nuances 
are found throughout the text that it may be more is read out of it than 
was written into it. But that a work from the earliest stage of prose 
narrative still today invites and stimulates such study is itself 
testimony to its precocious genius. 
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SPELLING: To standardize spelling, the American usage will be 
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Publication Society's translations, unless a special point is being 
made by the author for the purpose of his article. Biblical quotations 
should be checked by the author for accuracy. 

TRANSLITERATIONS: The following transliteration guide-lines, 
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