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INTRODUCTION

God i1s with us, even in the midst of trouble and
suffering. This is the theme that the author of Tobit
develops in his story about life among the Israelite exiles
in Assyria. Tobit is an attractive story, a moral lesson of
virtue and piety rewarded. The date, place, and language of
the original composition are a matter of scholarly
controversy. It is the purpose of this paper to explore the
roots of the book, focusing on the formation of prayers of
its characters, in order to place them within the greater
network of Jewish communal and private prayer.

The Book of Tobit was highly respected in Jewish
circles from an early date. References to it have been
detected in the Book of Daniel, in the Psalms, and in other
works of the Hasmonean period; copies of the work in Hebrew
and Aramaic have been discovered at Qumran. There are also
allusions to it in the New Testament, which show that it
was still popular in the first century of Christianity. Its
continuing popularity is witnessed by surviving Aramaic,
Hebrew, and even Jewish Persian manuscripts which show that
the story of Tobit was told and retold as a living

tradition up to the Middle Ages and even later. It has also



served as the subject of numerous paintings, dramas, and
musical compositions.!

The Book of Tobit occupies a time-honored place in the
Jewish apocryphal literature. Of course, the book is of
unique interest to the student of intertestamental
literature; how it relates to other books of its genre in
ideas, rationale and character, how it mirrors Jewish
sentiment and thought, and how it affiliates with the
teaching of the priest, prophet, and psalmist, and
organically with later Jewish thought. Tobit is of greatest
interest to the student of religion, and of Judaism in
particular? for inherently the story deals with God and
man, and man’s relationship with man; the problem of evil;
the message of faith; the assurance of Israel’s
restoration, sin and repentance, God’'s mercy; and the
duties of the Jew to his family, his kinsmen, and his
people.

For Jews and Protestant Christians, the Book of Tobit
is outside the canon of the Bible, being counted among the
Apocrypha. Catholics, however, along with the [Greek and
Russian] Orthodox branches of Christianity, regard the book

as part of the Bible in the sense that it is

! DeLange 103
? Study to determine how Halakhah has developed as well as Haggadah regarding such issues as marriage,
tithes, pagan food, death pollution-burial, vision of the Temple, and life after death.
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“Deuterocanonical,” i.e. part of the Greek translation
known as the Septuagint. Although scholars for the most
part believed that Tobit has originally been written either
in Hebrew or Aramaic, the Semitic original version was long
lost.

Three basic forms of the Book of Tobit have been
transmitted to us from antiquity. The long form, which is
represented by the Qumran Semitic texts (four Aramaic and
one Hebrew), the Greek text of Sinaiticus and MSS 319, 910
and the vVetus Latina (VL); a secondary shorter form,
represented by the Greek texts of Vaticanus, Alexandrinus,
Venetus, and most cursive manuscripts (MSS); and a third
intermediary form is found in the Greek MSS 44 106 107.°

Prior to the discovery of the Dead Sea Scrolls, the
text of the Book of Tobit was known only from these various
ancient translations. The most important of these were the
versions in Greek and Latin, but the book was also
preserved in ancient Arabic, Armenian, Coptic, Ethiopic,
and Syriac translations.

Although the discovery of the Dead Sea Scrolls dates
from 1947, the year in which Qumran Cave 1 was found, no
fragmentary text of the Book of Tobit turned up until the

massive jigsaw puzzle of the thousands of fragments of

3 Skemp 2
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Qumran Cave 4 was being worked on. Cave 4 had been
discovered by the Ta’amireh Bedouin in 1952, and the
scouring of the cave was completed eventually by
archeologists in that year. It was not until 1956, however,
that the first report was published on the work that was
being done by the international team that had been
established to study the Cave 4 fragments. In it J.7T. Milik
reported that the Book of Tobit was represented by
fragments of three manuscripts, one in Hebrew and two in
Aramaic. Another report was made by Milik at the Strasbourg
meeting of the International Organization of 0ld Testament
Scholars later in 1956, in which he announced that he had
been able that very year to identify a third Aramailc text
written in a fine semi-cursive script, which contained a
small part of Tobit 14:2-6. Subsequently, a fourth Aramaic
copy of Tobit was discovered among the Cave 4 fragments.

No one suspected before 1952 that the texts of Tobit,
if they were to show up in the Qumran Scrolls, would agree
normally with the long form of the book found in the Greek
recension of MSS Sinaiticus (S), 319, and 910 or with the
long recension of the Vetus Latina (VL). There are a few
instances, however, where the Aramaic or Hebrew forms in
the Qumran texts agree with Vaticanus, but it is more

noteworthy that the Qumran fragments of Tobit not only



support the Greek Long Recension and VL, but are at times
even fuller than the so-called long recension, and that
they agree at times more with the long recension of the VL
than that of Greek MS S. This had been noted early on by
Milik himself.*

In the five fragmentary texts of Tobit there are a
total of 69 fragments or groups of fragments. Among these,
there are a number of small pieces which, though containing
few legible letters, cannot be assigned with certainty to
any particular part of Tobit; this is especially the case
with 4Q196. The Qumran fragments of Tobit differ
considerably from the medieval Aramaic and Hebrew forms of
the Book of Tobit that were known prior to 1952.

As described earlier, the oldest textual evidence for
Tobit comes to us from fragments that belonged to five
manuscripts discovered in Cave 4 near Khirbet Qumran off
the northwest shore of the Dead Sea, with their dates
ranging from around 100 BCE until the early part of the 15°
century CE. Since their preliminary discussion and
publication in the Discoveries in the Judean Desert series
by Joseph Fitzmyer, they have understandably received

considerable attention, especially by those scholars whose

* Fitzmyer 9-10
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interests have focused on how this evidence relates to the
Greek and Latin recensions.

All of these manuscripts support the long recension of
Tobit known from the Greek. It is now clear that the short
Greek version never had a Semitic counterpart and is
nothing more than an abbreviation of the long Greek text.
Until very recently, however, Bible translations into
modern languages had always relied upon the shorter text.
In the wake of the Qumran discoveries, translators have
begun to work instead with the longer text—still
unfortunately, having only the Greek witness; no more than
a few isolated phrases of the Qumran Semitic forms have
been published previously.

Eisenman and Wise point out in their work The Dead Sea
Scrolls Uncovered that, "The Semitic texts of Tobit will
certainly require adjustments even of the translations that
have worked with the superior long Greek text,” giving the
following example:

“For example, in the portion presented here (Tobit

1:19-2:2), the latter half of that Aramaic text of

1:22 is preferable to the Greek. The New Revised

Standard Version translates the portion in guestion

thus: 'Now Ahigar was chief cupbearer, keeper of the

signet and in charge of administrations of the
accounts under King Sennacherib of Assyria; so

Esarhaddon reappointed him,” (italics ours).

The Aramaic makes it clear that Esarhaddon did not merely

reappoint Ahigar, but raised him up to a position second



only to the king himself.”® This is just one example of what
we can expect in the improvements in the understanding of
this book now that the Semitic texts have brought us much
closer to the original.

Jerome’s claim to have translated his version of Tobit
indirectly from a “Chaldean” original, first turned into
Hebrew for him, long reinforced the belief that the
earliest version of the book was composed in a Semitic
language. This belief has, in recent years, become
something closer to certainty, with the discovery of the
five very fragmentary manuscripts corresponding to the book
at Qumran. Any dispute now centers more simply on the
question of whether the Hebrew or the Aramaic is earlier.
Such a development is, of course, to be welcomed by those
whose primary interest lies in uncovering the origins and
earliest form of the book. It has, however, displaced a
fascinating branch of Tobit scholarship, which raises
important questions about the subsequent spread and
development of the text, and offers unusual insights into
Jewish use of the apocryphal books, and even into aspects
of Jewish-Christian relations.

The Qumran manuscript fragments are hardly the only

Hebrew and Aramaic versions of Tobit: in fact, there are

5 Eisenman and Wise 98
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five other texts—or better—textual traditions known in
Hebrew, and one in Aramaic. Several can be traced back as
far as the 12" century, and may be considerably older.
None, however, is obviously a direct descendent of the
Qumran materials and it is difficult to pin down an earlier
text that would have provided a direct source for any of
them. Even the relation between various versions remains
obscure, and no serious attempt has been made in recent
years, since the shift in scholarly focus, to establish the
origin or purpose of any of them.®

Prior to the Qumran finds, the Book of Tobit existed
among the Apocrypha in two, a long and a short, Greek
recensions and in various ancient versions. Cave 4 has
revealed remains of four Aramaic (4Q196-9) and one Hebrew
(4Q0200) manuscripts, of which two scrolls, the papyrus Tob?
(196) and the leather Tob® (197), have yielded copious
extracts. They all basically represent the Semitic original
from which the longer Greek recension, attested by the 4™
century CE Codex Sinaiticus, and the 01d Latin version were

made.

Tob® Tob® and Tob® are paleographically dated to the
first century BCE and Tob®™ as well as Hebrew Tob® to the

turn of the era (30 BCE-20CE). The translation of a

¢ Stuckenbruck 72
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composite Aramaic text is followed separately by that of
the Hebrew fragments. The Aramaic and Hebrew overlap only
in Tob 14:1-2. Of the two, the Aramaic, represented by
older and more numerous manuscripts, is likely to be the

original language of the composition.

The following illustrate some of the differences

between the Aramaic (A), and the Greek (G) Tobit:

1:22 (A) He was the son of my brother, of my father’s house
and of my family.

(G) He was my brother’s son of my kindred.’
2:1 (A) On the day of the Festival of Weeks

(G) At the feast of Pentecost which is the sacred
festival of the seven weeks

6:6 (A) Also he salted the rest for the journey. Both of
them were going together

(G) and left part of it salted. And they journeyed
both of them together.?®

6:12 (A) and her father loves her
(@) and her father is an honorable man

14:2 (A) He was fifty-eight years old when he lost his
sight and afterward he lived fifty-four years

(G) He was sixty-two years old when he was maimed in
his eyes (Sinaiticus)

7 There are various explanations for the variations between the Aramaic and the Greek texts, this example
showing the difference in the concept of concrete and abstract ideas in the language and culture. The A
recension demonstrating the physical relation of the persons, more specifically that within the house and
the family. Alternately, the G uses the concept of kinship, the abstract idea,

8 These last three examples show minor difference within the texts, demonstrating the affect of time and
multiple redactions of texts,
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He was fifty-eight years old when he lost his sight
and after eight years he regained it (Vaticanus).’

The following verse shows basic correspondence 4:4a of
the various versions of the Book of Tobit known today.
Vg menmor enim esse debes quae et quanta et quanta pericula
passa sit propter te in utero suo
G'Y(short Greek recension)
(vda) pvnobnu avutng, Tadlov, 0Tl KIVOUVOLG TOAAOUG EMPAKEV EML GOL EV TN
KolMo QUG
G*(long Greek recension)

(vda) uvnobnt, moudov, 0Tt TOAAOVG KIVOUVOLG EMPAKEV EML GOL EV T1 KOLALXL

VL (vd4a) Memor esto, fili, quanta pericula passa sit pro te
in utero suo

vacat [ 7] vna MR 7120

(4QTob®2,2) [ ] and she bore you in [her] womb [ ]

In all versions Tobit tells Tobias to be mindful of or
remember (Vg “you ought to be mindful of”; G “remember
her, child~”; G!' “remember, child”; VL “Be mindful, son”)
Tobit does not say “child” or “son” (G and G' maudiov; VL
£fili) in Vg. Jerome probably added the conjunction enim (so
also 3:6; 4:7; 14:6; cf. 5:25). Each version refers to the
dangers that Tobias’ mother endured (Vg “what and how many
dangers she endured for you [while you were] in her womb”;
’ Vermes 558-559

13



G™ “that she saw many dangers for you [while you were] in
her womb”; G' “that she saw many dangers for you [while you
were] in her womb”; VL “how many dangers she suffered for
you [while you were] in her womb”; Q° “and she bore you in
[her] womb. Only Q°f reads the infinitive absolute, 71101, “and
she bore.” Vg is closer to VL than to the Greek versions.
Nine out of the fifteen words in Vg correspond exactly to
VL. Moreover, neither of the Latin versions has the
equivalent of the Greek verb ewpakev.io This is just a sample
of the texts; multiple versions are available in each of

the languages of which Tobit exists.

The Qumran fragments of Tobit differ considerably from
the medieval Aramaic and Hebrew forms of the Book of Tobit
that were known prior to 1952. The discovery of the Qumran
texts of Tobit has done much for the development in
research on the original form, in language and length, of
the narrative. What is striking about the Qumran Tobit
texts, both Aramaic and Hebrew, is that they not only agree
with the longer form of Sinaiticus and Vetus Latina but are
also at times longer than either of them. This has been
public knowledge since the 1950s, when preliminary reports
were issued about the kinds of biblical texts recovered
from Qumran. Since then, vernacular Catholic Bibles,

"0 Skemp 130-1
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including The Jerusalem Bible, began incorporating the
longer Tobit story of the Sinaiticus and Vetus Latina.
Although Tobit in the Revised Standard Version of 1957 was
translated from the short version of the manuscripts
Alexandrinus and Vaticanus, the New Revised Standard
Version of 1991 presents the longer version of Sinaiticus,
supplemented by the Vetus Latina. All of these developments
have been spurred from the discovery of these Qumran texts,
the most important contribution of the texts of Tobit being
the fact that the Qumran fragments have yielded an earlier
version of the story, one that is much closer to the
source.

Wwith this introduction, we begin the examination of
prayer in Tobit. There are at least six prayers in the book
of Tobit: Tobit’s prayer for death (3:2-6); Sarah’'s prayer
for death (3:11-15); Tobias’ prayer before lying down with
his new bride Sarah (8:5-8); Raguel’s prayer of praise that
Tobias survived his wedding night with Sarah (8:15-17);
Tobit’s prayer of praise for regaining his sight (11:14-
15); and Tobit’s call to praise and hymn on Jerusalem

(13:1-18).

15



CHAPTER 2: TOBIT 3:2

In the following examination of the text of Tobit the
prayers of Tobit, Sarah, Raguel and Tobias are studied.
First, an introduction to some of the characters, Sarah is
a kindred soul who resembles Tobit both in simplicity of
heart and in trials and afflictions. Presumably about the
age of Tobit’s son Tobias, she lives in Ecbatana, some 325
miles from Nineveh. She had been married to seven™
husbands, whom “Asmodeus the wicked demon had killed before
they had been with her as is prescribed for wives” (3:8),
although neither she nor the maids had known about the

12 apparently, Sarah’s plight

demon causing the deaths.
caused her to be short-tempered with one of her maids who
then blurted out, “You are the one who strangled your
husbands! Look, you have already been given to seven
husbands and you have had no joy with any of them. Why do
you beat us concerning your husbands? Because they are
dead? Go with them! And may we never see a son or a

daughter of yours” (3:8-9). This last statement was

especially hurtful, for sterility was considered a

"' Seven is a significant number for both Tobit and Sarah. For it represents Sarah’s seven dead husbands;
and Tobit’s seven calamities (1) deportation (1:2;10); (2) exile and loss of property (1:19-20); (3)
blindness (2:10); (4) Anna’s harsh words (2:14, similar to those of Job’s wife in Job 2:9-10); (5) deep
depression (3:1-6); (6) worry for Tobias (10:1-3); (7) Anna’s disrespectful retort (10:7). To set things right
the Lord blesses Tobias and Sarah with seven children (14:3); and in 12:15 it states, “I am Raphael, one of
the seven angels who approach and enter the glory of the Lord.” Seven also being representative of woe in
Hebrew (Lev 26:21, 28).

2 But Tobias knows, he states in 6:15 that the demon killed Sarah’s husbands because he loved her.

16



chastisement from God (Gn 30:23; Jg 11:37). Deeply grieved
by the death of her seven husbands'® and then by the maid’s
insults, Sarah went in tears to an upstairs room, intending
to hang herself. But she reconsidered because of the
disgrace her suicide would bring upon her father (3:10).
Regaining her composure and drying her tears, she decided,
like Tobit, to pray for death so that she might no longer
hear such things (3:11-15).

It should be noted that both Sarah and Tobit prayed
for death only after hearing angry and cutting remarks made
by members of their own households. Such remarks are all
the more hurtful coming as they do from persons who should
be sources of consolation and comfort. The author reflects
here the sad experience of many other people then as well
as now.

PRAYER FOR DEATH

According to Deuteronomistic doctrine, Tobit because
of his unswerving observance of the Law (1:3-18} and Sarah
because of her innocent life (3:14-15) should have enjoyed
a life of prosperity and peace here on earth, for there was
no expression of hope for rewards and punishments after

death. This doctrine of course allowed for adversity and

B In the later tradition of the Tannaim (Babylonian Talmud Yehamot 64b), a woman whose husbands have
died is not allowed to remarry.
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suffering as a test of fidelity® (Jg 2:22-3:6; Sir 2:1-6).
In fact, Raphael says explicitly to Tobit, “I was sent to
you to test you” (12:14).'° But the anguish of the innocent
sufferer remained nonetheless, as is clear from the Book of
Job and experiences of Jeremiah and countless others. When
Azariah finally revealed his true identity as Raphael®
“One of seven angels who approach and enter before the
glory of the Lord” (12:15), he told Tobit that he himself
had presented his and Sarah’s prayers to God (12:12) Y

The prayers of Tobit and Sarah for death are
reminiscent of what Ben Sira writes, “Better is death than
a wretched life, and everlasting sleep than constant
illness” (Sir 30:17). This thought is similar to Antigone’s
lament, “Anyone who lives in misfortune, as I do, is bound

to be better off in death. '8

" o3 Testing or trial is a known tradition throughout the Second Temple period, i.e. the 10 trials of
Abraham in Jubilees, Pirke Avot 5:4 and even Jesus’ Pater Noster, “Save us from the time of ¢rial and
deliver us from evil” (written personal communication by Rabbi Asher Finkel),

15 Strangely there is no mention of Sarah being put to the test, even though her trial came from a demonic
force.

' “With the coming of Raphael as mediator of God’s redemptive help, the author harks back to Israel’s
wilderness wanderings (Ex 14:19; 23:20, 23; 32:34; 33:2; Num 20:16) and to Gen 24:7; Ps 91: 11; Dan
3:25. Both the names Raphael (God heals) and Azariah (YHWH helps) reveal the redemptive help of God,”
Haag translation by Frizzell.

"7 This is a 1% century development of angelology. See “angels of Prayer,” Danielou, 185.

"® Sophocles’ Antigone
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G' 3:2-6

2 Aukaiog €L, KUple, Kol
TOVTO TR EPYR OOV KAL
TATAL 0L 000L TOV
eAenuoauyn Kai

ainfea. kot kpLow
aAnfuny kaudikaiaw ov
KPLVELS TOV auwva. 3
wnadnTu wov Ko
emBAeyov e’ eue un
EKOLKTG TOULG QLUPTLOLG
LOU KL TOLG QYVOTLOTLY
LOV KO TWV TOTEPWY
UOV, O NUAPTOV EVWTLOV
oov. 4 TapnKovoav Yo
TWY VTOAWY 00V €0WKOS
NUAG €15 SLapmayny Kot
oY LaAWTLaY Kol
favarov kol wapafodny
OVELOLD LLOV TTOOLY TOLG
edveaw, ev ToLg
eakopmiouefa

5 kot vuv ToAdat o
KpLaelg oov etoy aAnfvan
€€ €UOV TOLNT AL TEPL TWY
QUAPTLWY OV KOL TWY
TATEPWY LOV, OTL OVK
ETOLNOUUEY TAS EVTOANS
gov ov yap emopevlnuey
ev aAnfea evwmiovaov 6
KOLL VUV KQTX TO QTTETTOV
EVWTLOV GOV TOLT|OLY (LET
€nov emitEor avadaSew
TO TVEWLX LLOV, 0TS
amoAvfw kot yevwuon yn
OLoTL AvgiTedel uot
amobfavew n Ly, ott
OVELOLT LOVC WEVD €1G
NKOVOQ, KAl AUTTY) €0TLY
TOoAAY ev €uol emtTafov
amoAvBnrat ue TG

AV aYKNG 10N €1 TOV
TLWVLOY TOTOV, UM
ATOTTPEYNS TO TPOTWT OV
oov am epov.!

'“Do not hide your face
from me,” found frequently
in Psalms. One is to stand
before God, for that is what
prayer is meant to be.

19

2 ALaKLog €L, KUPLE, Ko
TAVTR TA QY OV Kot
TQOAL oL OO0l GOV
€AENUOTUV AL KOl
ainfeio, kou kpLaw
aAnBwnr ko Sk ov
KPLVELG €15 TOV alwve. 3
KO VUV OU, KUPLE,
uvnefvre nov Kot
emifAeyor koL un ue
EKOLKNOTNG TOLS QUOPTLOLS
LLOV KOl €V TOLG
QYVONUQTLY LoV KL TWY
TATEOWY OV, NUXOTOV
evavTiov agov. 4 ko
TUPNKOVT A TWY EVTOAWY
ooV, KOl €0WKOC NUAS €S
apTayny Koi
oULYUXAWDTLEY KoL
favarov kot e
mapafBolnvkatAaAnua
KOl OVELOLT WOV €V ToaLY
Towg efveowy, ev ol nuog
OLETKOPTLONG S Ko vuy
TOAAQL OOV QL KPLOELS
vrrapyxovow aAnfwan
TNl €€ €OV TEPL TWV
QULADTLWY OV, OTL OUK
ETOLNT QLUEY TS EVTOANS
o0V KoL OUK €Topewln ey
aAnfwwg evwmiov gov 6
KOL VUV KXTQ TO QLPETTOV
TOV TOLNOLY WET ELLOV KOL
emiréov avalafew ro
TVEVLLX OV €€ ELLOV, OTTWG
amoivlw amo wpogwmwov
NG YNG KL YEVWUAL YT
dto AvarTedan ot
amofovew paiiov n {qv,
OTL OVELOLT LLoVS YevdeLg
nKovTa, Ko Aumn woAAn
Ler epov. Kupe, emiratov
omws amoivfw amo Tng
AVOYKTG TOVTTC,
QTOAVOOV LUE €IS TOV
TOTWOV TOV QUWVLOY KL U7
QmwOgTPYNS TO TPOTWTOV
g0V, KUPLE QT €LLOV OLO
AvoiTeAel pot amobavew
waAlov n BAemew
AQVAYKNY TOAANY €& T
Lwn pov Kot un aKoveLy
OVELOLT LLOVC.

TRANSLATION

2 Righteous are you, 0O
Lord, and all you deeds
are righteous, and all
you ways are mercy and
truth; you judge the
world.?® 3 And now you
O Lord, remember me and
look upon me; and do
not punish me for my
sins and for the
unwitting offenses of
mine and my ancestors.
4 They sinned before
you, and they disobeyed
your commandments. And
you gave us over to
plunder and captivity
and death, and for an
object lesson and
byword and reproach
among all the nations
among which you have
scattered us. 5 And now
your many judgments are
true in doing with me
according to my sins
and those of my
ancestors, because we
have not kept our
commandments and did
not walk in truth
before you. 6 So now
according to what is
pleasing to you do with
me; and command my
spirit to be taken from
me, that I may be set
free from the face of
the earth and become
earth. For it is better
for me to die than to
live, because I have
heard false reproaches,
and great grief is with
me. O Lord, command
that I be set free from
this distress; set me
free for the
everlasting abode. And
do not turn, O Lord,
your face away from me.
For it is bettexr for me
to die than to see
great distress in my
life, and do not listen
to reproaches®

0T obit acknowledges the
righteousness of God, thereby
accepting his situation as
God’s punishment.

2! Translated by Alexander

A. DiLella O.FM. from G"
text.



The bulk of Tobit’s prayer in Vg 3:2-6 corresponds to
the other versions. However, the differences are
significant. In v2, Vg reads iudicia tua, “all your
judgments,” whereas the other versions read “all your
works” (G!! and G'novia T gpva ouo; VL mss QPW add the
adjective “great” (omnia opera tua magna sunt), which is
absent in Vg and VL wss RX. While the Greek versions and VL
contain the phrase “you judge forever,” G' alone adds that
God renders “a true and righteous judgment”; in VL God
renders a “true judgment” (iudicium verum iudicas, 1lit.,
“vou judge a true judgment”). Vg agrees with G' and VL by
including “and judgment,” absent from G'I.

Tobit describes his condition when he
prayed,"nmeplAUVvoCg YEVOUOUC 1IN YuUxD XKL OTIEVAEACEKAQUOQ,
“Being grief-stricken in spirit and groaning, I wept.”
Tobit’s weeping in his grief was in no way unmanly, but in
that culture this was the expected reaction to pain. But
then he adds, “kol npoapnv npoceufepbal peIa ortevayuwv, *and
I began to pray with groans” (3:1)—these words set the tone
of his prayer. In sharp contrast, when Sarah began her
prayer, she was in total control of her emotions.??

Tobit’s prayer, like Sarah’s, is poetic and rhythmical

in form. It seems to be divided neatly into three strophes

2 As we will examine later
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with each strophe having a distinct content and
Deuteronomistic perspective.?® The prayer is a classic
lament in which Tobit first praises the Lord (3:2) and then
frankly confesses his sins and those of his ancestors (3:3-
5)as the reason why the Lord in his just judgments has
allowed him and his people to suffer so much adversity.
This sense of solidarity is an aspect of the concept
“corporate person,” expressing the dynamic relationship
between the individual and the community. Tobit accepts
his punishment from God in his opening declaration, one
similar to one spoken before punishment handed down by
human judges, (see Judges 7:20-21).?% After his confession
Tobit petitions the Lord to let him die so that he might no
longer have to experience so much grief or listen to
further reproaches from his wife (3:6).

The first strophe (3:2a-3c) begins with an
acknowledgement that God is a just judge, Owawog € kvplg, which
as an address of the Lord occurs only four times in the
LXX: Jer 12:1; Ps 118(119):137a; Greek Dan 3:27 (without
kyrie);and Esth 14:6, the last two texts also containing a

confession of sin, as in Tobit’s prayer. Thus, right at the

? DiLella, Two Major Prayers, 102. This Deuteronomic background is also found in Tobit’s Farewell
discourse (14:3-11), sharing many of the same intentions as Deuteronomy, the encouragement of the
depressed people and exhortation to remain true to the faith, DiLella, The Deuteronomic Background, 380-
381

# QOral communication, Rabbi Asher Finkel
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start of his prayer, Tobit proclaims the justice of the
Lord while hoping also for his mercy because of his past
observance of the Law. “You are righteous, Lord,” is a
common feature of biblical prayers, and is seen by some as
“the kernel” of the entire prayer.

Deuteronomy emphasizes that the Lord is righteous when
he has mercy on Israel for their fidelity, and righteous as
well when he condemns the people for their disloyalty to
the covenant of Sinai. If the Israelites obey the Lord by
keeping the commandments, he will bless them with
prosperity both individually and as a nation (Deut 28:1-
14). But if they do not obey the Lord and fail to observe
his commandments, he will curse them and bring upon them
countless disasters (Deut 28:15-68).

Sarah’s declaration of God’'s truthful ways harkens
back to Deut 32:4, “The Rock, his work is perfect; for all
his ways are justice. A God of faithfulness and without
iniquity, just and right is He” (RSV).

After Tobit’s acknowledgement comes his lament, “And
now, O Lord, remember me and look upon me,” this lament and
the use of “reproach,” echo LXX Lam 5:1 “Remember, O Lord,
what has happened to us; look upon us and see our
reproach.” The poet of Lamentations begins to pour out his

heart in a communal lament, begging the Lord to see the
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devastation that has happened to Jerusalem, the unfaithful
city, and to restore the people to himself (Lam 5:21). In a
like manner, Tobit petitions the Lord to remember him and

25 The theology of

to look down on him with mercy.
remembering is dominant in Deuteronomy: in LXX Deuteronomy,
ptpvnokupot in religious contexts occurs fifteen times.
Remembering is an important theme also in the Book of Tobit
where uitpvnokupot and its cognate pvnuoveuw occur thirteen
times. Here Tobit, like Lam 5:1, begs the Lord to remember,
as Moses does in Deut 9:27; in most other cases, the people
are the ones urged to remember the Lord and his commands.
Because Tobit recognizes his solidarity with the
nation, he confesses his iniquity, begging the Lord not to
punish him for his sins and his unwitting offenses?® as

27 Most likely one of his

well as those of his ancestors.
sins or unwitting offenses is his failure to believe Anna
about the goat (2:14). The background of Tobit’s petition
is Deut 5:9, “For I, YHWH, you God, am a jealous God,
inflicting punishments for their ancestor’s wickedness on
the children of those who hate me, down to the third and
fourth generation.” Tobit’s confession of sin has parallels

in Bar 2:4-10 and especially Dan 9:5, drawing on Ps. 106:6,

% Use of 1 is highly anchored in early Jewish prayer until today. See Rosh Hashanah prayer of
Zikkrohot, Mishnah Rosh Hashanah 4:5.

% “Unwitting offenses” see Lev 4; Num 15:22-29; Jdt 5:20; 1 Macc 13:39.

“ This form of prayer is found in Day of Atonement liturgy in early rabbinics, sec Mahzor prayer book.
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“We have sinned and done evil, acted wickedly and rebelled;
we have turned aside from your commandments and your
ordinances.”

In the second strophe Tobit now laments the fact that
his ancestors have sinned and disobeyed the Lord’s
commandments, and then he lists an unusual combination of
words to describe the punishments the Lord has given to
them, “And you gave us over to plunder and captivity and
death, and for an object lesson and byword and reproach. "2

In 3:5ab, Tobit avows that the Lord’s many judgments
are fair and true in punishing him and the people as they
deserve, “And now your many judgments are true in doing
with me according to my sins and those of my ancestors.”
Similar sentiments appear also in the confession of sin in
LXX Daniel, “For you are righteous in everything which you
have done to us, and all your works are true, and your ways
are straightforward, and all your judgments are true”(3:27)
“and now all the things you have brought on us, you have
done with true judgment” (3:31); as well as LXX Ps

118(119) :137b, “And your judgment is right.”

% Tobit’s lament is not so unusual, similar elements can be seen in Psalms and the weekday morning
Tachanu. Also, “lesson and byword” is reminiscent of “proverb and byword” found in Dt 28:37; 1 Kgs
9:7; 2 Chr 7:20.

24



There are two reasons given for God’s chastisement.
The first, “Because we have not kept your commandments, '??
(3:5¢) is a typical LXX Deuteronomistic phrase using the
verb notew with the plural noun evioAa¢ as direct object.
Each word is found seventeen times in Deuteronomy. A
typical example is Deut 27:10, *“You shall listen to the
voice of the Lord your God and keep all his commandments
and his statutes that I am commanding you today.” Earlier,
on Sinai, the people had committed themselves to observe
the demands of the covenant: Exodus 24:3 LXX “All the words
that the Lord has spoken we shall keep and obey.” They
repeat the promise in Ex 24:7. The second reason is, “we
did not walk in truth before you” (3:5d). Again, this
phrasing derives from Deuteronomy which employs the verb
nopevopal 32 times. One example (Deut 8:6) will suffice:
“You shall keep the commandments of the Lord your God by
walking in his ways and fearing him.”

Tobit now appeals to God’s goodness and benignity in
the third strophe, “So now according to what is pleasing to
you do with me.” Though apparently reconciled to God’s
will, Tobit nevertheless makes his direct appeal for death,
begging the Lord to take his nveupaq, “spirit,” “breath,” from

him. Unlike Tobit, Sarah leaves it up to the Lord as to how
? This is the doctrine of “measure for measure.”
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he will respond to her prayer. In 3:6, Tobit’s wish to be
set free “from the face of the earth” and to “become
earth,” which harkens back to Gen 2:7; 3:19; Qoh 3:20;
12:7; and Ps 103(104):29. His desperate pleas, “For it
better for me to die than to live...For it is better for me
to die than to see great distress in my life” (3:6), remind
us of Jonah’s pouting prayer, “And now, O Master, Lord,
take my life from me, for it is better for me to die than
to live,” (4:8-9) Elijah also prayed for death because of
his troubles with Jezebel (1 Kgs 19:3-4). Moses too prayed
to God: “If this is the way you deal with me, kill me at
once, if I find favor in your eyes, that I may not see my
distress” (Num 11:15).3%°

Tobit now for the first time gives the reason why he
wants to die: “because I have heard false reproaches, and
great grief is with me” (3:6). He describes Anna’s harsh
reproaches as *“false,” but Anna had good reason to get
angry and strike back because Tobit, for no reason, refused
to believe her about the goat (2:14). Though Tobit indulges
to some extent in self-pity, readers then as well as now
can easily understand how Anna’s sharp words were too much
for him to bear since he had already been depressed by his

blindness. Moreover, in that society, a good wife was not

¥ See Job 7:15
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supposed to talk like that. Ben Sira writes about a
spirited wife like Anna: “A loudmouthed and garrulous wife
will be regarded as a trumpet sounding the charge” (Sir
26:27). That is why he describes his added suffering as
*‘great grief,” and again asks the Lord be set free of “this
distress,” and seeks to be released into the “everlasting
abode,” a phrase that occurs only one other time in the
LXX, in Isa 33:14. “The everlasting abode” refers to either
the grave (Job 21:26; 34:15; Ps 104:29; Qoh 3:20) or, more
likely, to Sheol. Tobit’s final appeal for mercy, "“And do
not turn, O Lord, your face away from me,” is an allusion
to the similar wording in LXX Deut 31:17,18; 32:20, *I will
turn my face away from them.” The reason is given in Deut
31:16-21: the people have violated the Covenant by turning

to false gods and serving them.
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SARAH’S PRAYER FOR DEATH 3:11-15

G'3:11-15

11 ko edenfn wpog ™
Bupidt ko eLwey
evAoynTog €, Kupte o feog
L0V, KOl EVAOYNTOV TO
OVOLO TOU TO QYLOV KO
EVTLLOV ELC TOUG QLWVOG
evAoynooloay oc TavTe
TQ EPYQL OOV €L TOV
awwve 12 kot vov, KvpLe,
Tovg 0B uovs uov kot
TO TPOTWTOV L0V €L O€
dedwka 13 eumrov
amoAVTaL LE QO TNG YNNG
KO [41) (LKOUT QL L€ UTKETL
ovelotauov. 14 ov
YIVWOIKELS, KUPLE, OTL
kabapa ey amo wagnc
auamTeg avépoc 15 kot
OUK €LLOAUYA LoV 0VUOE TO
OVOLLL TOU TQLT POC JLOU €V
™ YN TNG U UAAWTLG
LOV. [LOVOYEVTIC ELUL TW
TQTPL IOV, K. OUY
VITQPYEL QUT W TELOLOY, O
KANpovounaeL quTov, ovide
ad€APog €yyYug ovde

VT OPY WY QUTW ULOG, LVE
TUVVTNPNOW ELAVTNY
QUTW YUVOUKA. 10N
AMWAOVTO LOL ETTH LV TL
uoL {y; ko €L um doket
(Ol QTTOKTELV AL ULE,
emiTeE ov emiBAeyaL em
ELE KO EAENT AL LE KOt
LTKETL QKOVT QUL L€
OVELOLT LLOV
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Il e cvTw TW KOULPW
OLOTETUTATA TAS XELPOG
wpos Ty Bupida €denbn
KOIL ELTTEY EVAOYNTOC €L,
Oee eAenpwr, kat
evAoynTov TO ovouX aov
€LG TOUG QULWVOS KL
EVAOYVOTUTWOAY T€ TAVTX
TQ QY OOV ELS TOV
arwva 12 ko voy eme ge
TO TWPOTWTOV LLOY KL
ToUS ogpBaAuovg pov
avefieya 13 evrov
amoAvlnrar ue amo TNG
YNG KO 1T CLKOVELY fL€
UNKeTtL oveLdLo wovs 14 au
YWWTKELS, OEOTOTA, OTL
kafapa ey amo waTNg
akabapaiag avdpog 15
KOt OUXL €LLOAUVOL IOV TO
OVOLLLL KOL OUOE TO OVOLLX
TOV WAT POG UOV €V T7) Y7
TNG ALY UAAWTLOG LO.
LOVOYEVTS ELUL TW T PL
MOV, KC&. OUY UTaLpYEL
QUTG) ETEPOV TEKVOV, VAL
kAnpovounon avtov, ovde
a0eAPoc aUTw €YYUS OUTE
TUYYEVNS QUTW UTOPXEL,
LV GUYTNPNOW ELOUTNY
QUTW YUVOLKQ. 10N
ATWAOYTO LLOL EMTL, KOl
wo To 1ot €Ty €1 L,
KL €L un got QoKeL
QTOKTELV QUL LLE, KOV, VUV
ELTALKOVTOY OVELOLT OV
Jov.

TRANSLATION

11 Blessed are you'},

0O Lord, merciful God!
And blessed is your
holy and honored name
forever; let all your
works bless you
forever. 12 And now, O
Lord, I raise my face
toward you, and I lift
up my eyes. 13 Command
that I be set free
from the earth and
that I hear reproaches
no more. 14 You know,
O Master, that I am
pure of any impure act
with a man, 15 and
that I did not defile
my name or my father’s
name in the land of my
captivity. I am my
father’s only child;
and he has no other
child to be his heir;
nor has he a near
kinsman or other
relative that I should
keep myself as wife
for him. Seven of mine
have already died. So
why should I still
live? But if it does
not please you to kill
me, Give the order,
look upon me and have
mercy on me, And may I
no longer hear
reproaches. 3

* ank 3 Blessing is the first of
all God’s gift oflife and then all
that relates to it. The ascending
response is an act of thanks for the
gift and praise to the giver, Frizzel}
58. This form of direct blessing is
only found twice on the OT (1 Chr
29:10; Ps 119:2). The insertion of
the pronoun ‘atfa into the ancient
formula for blessing YHWH
reorients the prayer into a direct
address to him. The presence of
the consecutive element of Jewish
prayer, the clause of baruk ‘atta
YHWH, both in late OT texts and
in the earliest liturgical traditions
should be noted.

 Translation by DiLella



The change from Tobit as first-person narrator (1l:1-
3:6), to the third-person omniscient narrator begins at
3:7, where the narrator says: “On that day it happened to
Sarah, daughter of Raguel at Ecbatana in Media, that she
also heard reproaches from one of her father’s maids.”
*That day” is the exact time that Tobit heard reproaches.
Then the narrator states, “On that day [Sarah] was grieved
in spirit and wept” (3:10). Again this is the same time
when Tobit tells us, “Being grief-stricken in spirit and
groaning, I wept” (3:1). Next, the narrator says, “At that
very moment, stretching out her hands toward the window,
she prayed and said . . .”(3:11). This moment is precisely
when Tobit also prayed for death. Then after both had
prayed the narrator tells us, “At that very moment, the
prayer of both was heard in the presence of the glory of
God” (3:16). Finally, the narrator says, “At that moment
Tobit returned from the courtyard into his house, and Sarah
daughter of Raguel also came down herself from the upper
room” (3:17). These are no mere coincidences; rather, they
make the theological affirmation that divine providence is
at work: God has indeed listened to their prayers and will
respond in his good time, but of course not in the way
requested. For Raphael says to Tobit near the end of the

story (12:12-14), “When you and Sarah prayed, I presented
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and read the memorial of your prayer before the glory of
the Lord... And at the same time God sent me to heal you®
and Sarah your daughter-in-law. '

Tobit’s and Sarah’s prayers are the only ones in the
book that receive the extended discussion of divine
providence just mentioned. Moreover, only for Tobit and
Sarah does the narrator tell us explicitly that God has
listened to them and wills to answer their prayers. The
family stories of Tobit and Sarah are of course essential
to the plot of the book.

In the upstairs room of her father’s house (3:10)
Sarah prayed, “stretching out her hands,” the customary way
to hold the hands in prayer, “toward the window,”
presumably facing Jerusalem®’ as in Dan 6:10, where Daniel
prayved, “in his upstairs room facing Jerusalem.” Curiously
Tobit tells us nothing about the position of his hands in
prayer or where he prayed. He does say, as noted above,
that he was in tears when he prayed. As each begins to
pray, what strikes the reader is the contrast between calm
Sarah, a female and still guite young and impressionable,
and the weepy behavior of Tobit, a much older and

presumably experienced male. The reader perhaps would have

3 Raphael (7%97) is one who heals.

* This represents prayer via intercessory angel, an early reference to such prayer.

* The rabbis ordained that the worshipper is to stand erect and to face in the direction of the Temple while
reciting his Tefillah, see Mishnah Berakhot 4:5. This requirement was derived from King Solomon’s prayer
(1 Kgs 8).
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expected the young Sarah to shed tears and carry on, and
the older Tobit to be in control of his emotions.

Sarah’s prayer divides easily into two strophes. It
too is a lament, but quite different from Tobit’s. A major
contrast between the two “prayers” is that Sarah does not
ownn up to or confess any personal or national sin, as does
Tobit at the beginning of his prayer (3:3).3® Instead, she
begins by extolling the Lord and calling on his works to
bless him, and then in typical youthful fashion comes right
to the point in asking the Lord for death (3:12-13). Unlike
Tobit who makes no claim to innocence, Sarah asserts that
she is free of any serious sin. Moreover, unlike Tobit’s
prayer, Sarah’s prayer is highly personal, containing no
communal dimension at all. Earlier in the story Sarah,
being a dutiful daughter, was concerned only about her
father’s disgrace and sorrow if she were to hang herself
(3:10). Now her prayer for death centers on the relief she
seeks because of the reproaches she had heard.

The opening of Sarah’s prayer, egudoyntoc i, first
appearance of the sixteen times it occurs in Tobit, which
the adjective eudyntog¢ occurs 80 times in the LXX. The

expressions, “Blessed are you” and “Blessed be the Lord (or

% Sarah’s prayer being one of despair, and Tobit’s one recalling sins thereby seeking the Lord’s
forgiveness.
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God),” are traditional openings of prayers or greetings in
Tobit: 8:5; 8:15,16,17; 9:6; 11:14; 11:17; and 13:2,18.

The divine title Sarah employs, “0 Lord, merciful
God,” derives from similar expressions in Ex 34:6; 2 Chr
30:9; Pss. 85:15; 114:5. In references to God, Sarah uses
three terms: kuplLo¢ (twice), Beog,anddecnotog¢.The verb
guloyew (3:11) is used a total of 28 times in Tobit out of
a total of 441 in the LXX. This verb occurs especially in
other pravers; see, for example, 8:5; 8:15; 11:14,15; and
13:7,15,16,18. In his farewell speech, Raphael uses the
verb five times: in 12:6 (twice),17,18,20. And suloyew
recurs five more times in the conclusion of story:
14:2,6,8,15 (twice). That the adjective eguldoyntoc (16
times) and the verb suloyew (28 times) appear a total of 44
times demonstrates that blessing the Lord is a key theme in
the book, and not just in prayers. Blessing, which includes
praising the Lord, is of course typical in a lament before
or after a petition for relief.’?

Sarah’s words, “And now, O Lord, I raise my face
toward you,” are reminiscent of LXX Ezra 9:6, which,
however, has a different verb, "0 Lord, I am ashamed and
embarrassed to 1lift up my face to you.” Then Sarah asks the
Lord outright to give the command that she “be set free

from the earth” (3:13), using the same verb (the aorist

%7 See Pss 27; 76
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passive of anoAuw)that Tobit employed twice in his request
to die (3:6). Only in this way would she be spared from
listening to ovetdiopoug (3:13,15), the same term Tobit
employed, also twice (3:6). With this term the narrator
connects the predicaments of the two petitioners.

In the second strophe, Sarah now declares her total
innocence of any sexual immorality or any other sin that
would besmirch her name or her father’s (3:14-15).
Apparently, in her depression, she has no awareness of even
unwitting offenses. Her attitude contrasts with Tobit’s; he
explicitly beseeches the Lord not punish him for his sins
and unwitting offenses and those of his ancestors (3:3,5).
Unlike Tobit, Sarah does not even mention that she belongs
to a sinful people; nor does she say anything at all about
the sins the nation has committed or about the punishment
the nation rightly deserves according to Deut 28.

In 3:14, Sarah calls the Lord dsgonota,which occurs more
than 50 times in the LXX (mostly in the later book of the
OT). The narrator would have us infer that she learned this
title from her father Raguel, for in his prayer (8:17) he
likewise uses the title, which is the only other occurrence
in the book. Sarah reminds us, "An only child I am to my
father” (3:15), the exact words Tobias employs in 6:15 to

describe himself when he tries to back out of marrying
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Sarah. In the book, the adjective povoyevng is used only
one other time, in the plural, in Raguel’s prayer (8:17).
In 3:15, she states she is the only heir to her father’s
estate. According to Num 27:8, YHWH tells Moses, “You shall
tell the Israelites: ‘If a man dies and he has no son, you
shall let his heritage pass on to his daughter.”” According
to YHWH’s instructions, Moses clarifies this law in Num
36:8, “Every daughter who possesses an inheritance in any
tribe of the people of Israel shall be a wife to one of the
family of her father’s tribe, so that each one of the
people of Israel may possess the inheritance of his
ancestors.” Aware of this second law, Sarah tells the Lord
that her father has no more relatives for her to marry.
Apparently, her father Raguel never told her about his
relative Tobit’s son Tobias (6:11). Tobias, however, knew
about his relative Sarah and her seven husbands who died on
their wedding night, killed by a demon (6:14). Sarah then
laments the fact that she had already lost seven husbands,
but she does not know why, although the omniscient narrator
does tell us that the demon Asmodeus killed them (3:8).
Accordingly, she sees no reason to live any longer (3:15).
Unlike Tobit who simply prays for death and nothing
less, Sarah correctly acknowledges that the Lord may not

see fit to kill her (3:15). Nonetheless, she asks the Lord
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again to give the command to look upon her and to have
mercy on her. The clear origin of this expression is Ps
24:16, “Look upon me and have mercy on me, for I am an only
child and poor.” A similar prayer appears in Sir 36:1,
“Have mercy on us, O Master, the God of all, and look down
on us.”3® sarah then concludes her prayer by a final appeal
to be spared from any further reproaches, oveldiopoug (3:15)
the word she used in 3:13.

In his first-person narration, Tobit admits that his
adversities are fair (3:2) because of his own sins and
solidarity with the sinful nation. Into his prayer Tobit
has woven many strands from the earlier biblical books,
especially Deuteronomy. Though Tobit leaves his fate up to
the Lord’s good pleasure (3:6), he nevertheless reminds the
Lord that he has reached the limits of this endurance and
so begs for deliverance from the personal reproaches that
he has endured-the drastic deliverance of death. In this
regard, Tobit has good biblical company: Elijah (1 Kgs
19:4), Jeremiah (20:14-18), and Job (7:15) also prayed for
death.*® Though to a modern reader Tobit’s uncontrollable
weeping as he prays may appear to be somewhat
overemotional, it provides a theological legitimization for

others’ suffering from deep depression with nowhere to

3 Sir 36 is in plural, with liturgical overtones.
* Clearly Elijah, Jeremiah and Jonah relate it to the prophetic mission, while Job sought an escape from his
pain. The implications of choosing death are in the forefront, for God teaches “choose life” (Dt 30:19).
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turn: they can pray honestly and unashamedly and even with
a certain amount of self-pity.

The omniscient narrator then presents and contrasts
the youthful Sarah who also has suffered intensely. Though
she had a good cry when at first she contemplated suicide,
she quickly regains her composure and is self-controlled
when she prays. She too is well acquainted with the earlier
biblical books, especially the manner of prayer‘® and she
utilizes this material effectively in her prayer. Like
Tobit, she admits that the Lord may not be pleased to have
her die (3:15); but unlike Tobit who asks for a special
remedy (death), Sarah who also prays for death nevertheless
allows the Lord to decide what is best for her. Embedded in
her prayer is a theology that the Lord does indeed hear the
prayers of his people and knows how he will respond in the
best possible way to their complaints about the difficult
grief and sorrow they experience.

Finally, we may conclude that the prayers of Tobit and
Sarah, despite their differences in tone and emphasis,
nonetheless complement each other. At the same time, each
prayer can speak to particular situation with which the

reader can identify.

® It is possible that she gets her cues from the Hannah’s prayer in 1 Sam 2 with its detailed description of
how she prayed.
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TOBIAS’ PRAYER 8:5-8

G' 8:5-8

5 Ko mpéacro Tofuag
AeyeLy evAoynTog €, 0
bleog TwY TaATEPWY NUtLY,
Kaw €vAoynTOV TO OVO U
agov To arylov Ko €vdokov
ELG TOUG QLWVg
evloynoaTwoay e oL
0VPaVOL KOL TOOAL Ol
KTLOELS TOV.

6 ov emoLnoag Adau kot
edwrag awTw Gonbov
Evay omnpurypa mv
YUVQULKQ QUTOV €K TOUTWY
eyevndn To avlpwmwy
TTEPLLL. TV ELTTHG OV
Kadov ewon Tov avl pwmoy
LLOVOV, TTOLNTWILEY OQUTW
Bonfov ouatov avTw.

7 kot vuv, Kupte, ov oL
ropvelay eyw Aaufovw
TN adeAdny pov TavTYY
aAA e aAnferag emiTatov
€AEnTaL (e KoL auTn

TUVYKATAYTPRTOL.

8 koL evmey per avTov
Auny.
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Gll

S ka. aweoTn, KoL epEavto
wpooevyeofal kau
denfnral omrwsg yeynTon
QUTLOG CWTNPLA, KoL
npEavro Aeyew evdoynTog
€, 0 feog TwY TaTEPWY,
NUWY KL EVAOYNTOV TO
OVOUQ TVO €IS TOVTAC
TOVS QUWVOG TT)G YEVEQS
EVAQYNOATWOAY T€ 0L
0OUPAYOL KAL THOA 7)
KTLOOLG OOV €15 TOVTXG
TOUG LWV, 6 av
erounaag Tov Adau kot
eronoag avrw Bonfov
otnpryna Buawr oy
YUVOLKOQUTOV,KALEE
audoTepwy eyeynln o
OTEPUE TWY AVl pLWTWY
KOL OV €LTTQG OTL OV KXLAOY
ewae Tov avfpwmov
LOVOV, TOLNTWUEY QUTW
Bonfov opow avrw. 7 ko
pur ovxt Sl TPOVLAY €YW
AcuBavew Tyv adeddny
uov TovTny, aAd €m
aAnferas emirakoy
EAENOOL UE KQL QUTTV KL
TUYKQTOYT) OO L KOLVWS,
8 ko ety ued eqvtwy

Auny auny.

W

e
fx

TRANSLA TION

5 Thereupon Tobias
aroge from the bed and
said to her, “Sister,
arise. Let us pray and
make sgupplication to
our God that he enact
mercy and deliverance
for us.” wWhereupon she
arose and they began
to pray and make
supplication that
deliverance might be
vouchsafed for them;
he commenced saying,
“Blesged art thou*
God of our fathers,
and blessed is Thy
name for ever and
ever; let the heavens
blegss Thee, and all
creation for all
ages.* 6 Thou madest
Adam and madest Eve
his wife as helper and
stay for him; of them
both there came the
seed of men, and thou
didst say, ‘It is not
good that the man
should be alcne; let
us make a helper like
unto him.’* 7 and
now, I take not this
my sister for lust,
but in truth. Command
that I and she may
find mercy, and that
we grow old together.”
8 Aand they responded
“Amen, Amen,”
together.**

4 With insertion of ‘arta, the
blessing has become a personal
and direct address to God alone,
Towner 392

® See Birkhot Hatanim (Seven
Blessings of the Bridegroom)
and Birkhot Nesu 'in, found in
the Taimud, demonstrating
continuity of prayer.

2 Genesis 2

* Translation by Frank
Zimmerman based upon
Sinaiticus. All translations to
follow are from this same
source.



Contrary to all expectations, prayer (vv 5-8; 15-17),
not the showdown between Tobias and Asmodeus (vv2-4),
dominates cgapter 8. The prayer offered by Tobias, in which
Sarah joins him, 1is at once one of praise and petitions. It
is the third formal prayer in the book. They laud the God
of heaven as creator and author of human marriage and beg
for his mercy and deliverance.?” Their prayer echoes
somewhat that of Sarah in 3:11, but it also invokes the
“heavens” and all “creation” to join with Tobias and Sarah,
just as some canonical psalms personify God’s creation.
Tobias’ prayer “Let the heavens praise you, and all your
creation,” recalls OT texts of the heavens and stars (Pss.
19:1-2; 89:5; 93:3; 97:6; 98:7), the floods (Ps 93:3), the
sea (98:7), and the mountains and hills (Isa 55:12).%° Their
prayer also recalls the divine institution of marriage in
Gen 2, and Tobias quotes a part of that story to justify
his taking Sarah in marriage. This recollection motivates
his marriage. Tobias begs God to understand the motivation
of his marriage to Sarah and to use that as a reason for a
display of His divine mercy, in freeing them from Asmodeus
and granting them a long life together, with which his
prayer ends, a request that he and Sarah may find favor and

“ The prayer of Tobias and Sarah evokes the name of God, the Lord’s self-manifestation of holiness and
%lory, Danielou 148.

Tobias seeks a response to Gen 2:18, which is located in the story of creation, as God wills the creation
to reproduce.
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long life together. Tobias insists that his motive is
aAnBeia,lit. “truth” or “sincerity,” which stands in
contrast to nopvela, here understood as “lust.” The
medieval Aramaic of Neubauer reads: 779X X7 °NAX N°301 KM 573 K>
XX nobno “*that I take this my sister not because of lust
but according to the regulation of the law.”?’ This prayer
can be seen as the continuation of the benedictions of the
Jewish marriage service, a private prayer to be said
between the new husband and wife.*®

There are numerous echoes in this part of the Tobit
story to the marriage of women in the OT: the story of
Rebekah in Gen 24, of Rachel in Gen 29, of Dinah in Gen 34,
of Samson’s wife in Jg 14, and of Michal in 1 Sam 18.
Tobias’ prayer is a vehicle whereby the narrator explicitly
states his understanding of the nature and purpose of holy

matrimony.*’

7 The medieval Aramaic version contains similarities to the Mishnaic law of marriage of one being “set
agpart” or w1p, affirms the sacramental oath of marriage.
4

A. Finkel
® The marriage and prayer of Tobias have figured prominently in the liturgy of the Roman Catholic

marriage ceremony.
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RAGUEL’S PRAYER 8:15-17

G' 8:15-17

15 kar evioryrjoer
PayovnA tov feov Aerywy
evdoynTos et av, o feog, ev
waoy evAoyly Ko
EVAOYELTWT AV GE 0L AYLOL
TOU KOl OO 0L KTLOELG
OOV KOl TOVTES OL
ayYeAoL oov Kot o
€KAEKTOL OOV,
EVAOYELTWIQY O€ €L TOUG
atwvag. 16 evdoynTos e
O0TL UYPAVAS [LE, KL OUK
eYEVeTo Lot kabwe
VTEVOOVY, lAAY KATX TO
TOAV €A€0C OOV emOLNTas
wed nuwy. 17 evioyntog e
oTL nAenoag 6vo
LLOVOYEVELG TCOLTIT OV
auTOoLS, OEOTOTY, EAEOS,
avvTeAéoov Ty {wny
QUTWY € VYLELQ LETAL
EVPPOTVYNG KOl EAEOVS.

15 ko evAoynoay Tov
Beov Tov ovpavov KoL
eLmay evdoynTos €, fee, ev
maon evAoyia kaflapo
EVAOYELTWO QY O€ €S
TOVT G TOUS QLWVAG,

16 ket evAoynTog €L oTt
EVPPAVAG JLE, KOl OVK
evevero kabfws virevoovy,
aAAa kaTa TO WOAV €A€og
gov emonoas ped nuwy.
17 ko evdoynrog €L oL
NAENTAG GU0 LLOVOTEVELS
Tonooy autolg, deomora,
€ACOG KOL TWTNPLOY KOL
ovrTéAeoov Ty {wny
QUTWY UET EVPPOTUVTG
Kot €Aeov.

TRANSLATION

15 Blessing the God of
Heaven, he said,
“Blessed art Thou, O
God, with all pure and
holy blessing! Let all
thy holy ones and all
thy creatures bless
thee, all thy angels
and all thy chosen
ones, let them bless
thee forever. 16 And
blessed art thou, for
thou hast caused me to
rejoice and it has not
transpired as I
supposed; rather thou
hast dealt with us
according to thy great
mercy. 17 And blessed
art thou, because thou
hast had mercy on two
that are the only
begotten children of
their parents. Show
them mercy and
deliverance, o Lord,
and round out their
life with gladness and
mercy.”

At the good news brought by the maidservant, Raguel

and Edna break into an exultant prayer of praise. This is

the fourth formal prayer in the book,

in which Sarah’s

parents praise God for the safety of Tobias and thank God

for his mercy and compassion. It is an expression of their

joy in learning that Tobias is alive. Their utterance

begins as in 3:11 and 8:5,

but only here does one find

€VA0YT)TOGEL OV, fee, “Blest are you, O God.” God is addressed in
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the second person singular. Compare similar words of praise
found in 1 Chr 29:10; LXX Dan 3:52; 1 Macc 4:30; Jdt 13:17.

Sarah’s parents acknowledge God’s part in the
deliverance of their daughter from Asmodeus, even though
they are unaware that Tobias’ companion, Azariah®% is
indeed an angel sent by God to liberate her from the

influence of the evil demon.*!

The prayer ends with the
third praise of God and a petition that Tobias and Sarah
may live in happiness. Sarah is an “‘only child” (uovoyevng),
as is Tobias, and so the deliverance of her from the
influence of Asmodeus is a great gain for her parents, who
might have been tempted to mourn for an only child (Zech
12:10). Since barrenness was considered a disgrace in the
biblical culture (1 Sam 1:10-11) and many children a divine
blessing, an “only child” was a mark of special favor, a

favor that is reflected in the story of Abraham and Isaac

in Genesis 22. Cf Jg 11:34.

% The doctrine of angels who are put in charge of individuals has antecedents in the Bible and Judaism (Jub
35:17); and also occurs in the NT (Matt 18:10), Dani¢lou 185.

5! “Looking back on the tradition of YHWH, Healer of Israel, and its interpretation in Tobit, one sees that
God manifests his kingship, not as in apocalyptic with its impression that the world will be created anew,
but already as saving Helper in Israel’s progress through history. Such manifestations of his saving might
benefit not only God’s people as a collective group. . . but also the individual believers through healing in
their needy situation” (Haag, translation by Frizzell).
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CHAPTER 6: TOBIT 11:14-15;

14 ko exActvoey kai
ELTTEY EVAOYT)TOS €L, O
feoc, kaw evioynTov To
OVOLLL. TOV €IS TOUG

QLWYOG, KO
EVAOYTUEVOL TAVTES OL
QYLOL OO0V QYYEAOL.

15 o7t epaoTiywoag
KoL MAENT QG LE, LOOV
Bremrw Twliav Tov vioy
uov, ko econifey o voig
QUTOV XQLPWY Kol
ATNYYELAEY T TATPL
QUTOV TQ LEYAAEL T
YEVOLEVY QUTW €V TN

Mndia.
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14 ko exAavoer ko
etmey avrw Evdov oe,
TEKVOV TL QWS TWY
oplaAuwy pov. Ko
emey evAoynTos o feog,
KOLL €VAOYNTOV TO OVOUK
TO €Y QUTOV, KAl
EVAOYNUEVOL TAVTOG OL
QYYEAOL OL Q'YLOL QLUTOV
YEVOLTO TO OVOLLA TO
UEYQA QUTOV € Nuac,
KoL evAoynTol wawTel
0L QAYYEAOL €1 TOVTOG
ToUg atwvag 15 ot
QATOS EUNTTIYWOTEV ULE,
kot tbov BAemrw Twliaw
TOV VLoV uov. €LonAfev o
VLWG QUTOU XOUPWY KO
ATNYYELAEY TW TATPL
QUTOV TQ UEYQAELY TO
YEVOLEVQ QUTW €V TN
Mndca.

13:1~18 & QUMRAN HYMN SCROLL

TRANSLATION

14 Then he
exclaimed, “Blessed
be God, and blessed
be his great name,
and blessed be his
holy angels. Let
his great name be
upon us, and
blessed be all the
angels for all
time. 15 For he did
afflict me, and
behold, I see my
son Tobias!” Then
Tobit went in
rejoicing and
blessing God with
whole mouth. Then
Tobias told his
father that his
journey had
prospered, that he
had brought the
money, and how he
had taken Sarah,
the daughter of
Raguel, to wife,
and “Behold she is
at hand, and is
near to the gate of
Media. “%?

3! Translated by Frank
Zimmerman, based upon
Sinaiticus



G'13:1-18

1 kar Twfir eypapev
TPOTEVYNY €S aYaAAdaLy
Ko eLmey €AvoynTos o Geos o
Lwy eg TOVG awvag Ko m
Baaileta avtov, 2 orL auTog
LOTTLYOL KOl EAEQ, KOTOYEL
€l adny Ko avaryel, Ko ovK
eoTw og ekdevEerar Ty
xeLpa autov. 3
eEouoloyetafe aqutw, oL viot
lopanl, evwmiov Twy edrwy,
OTL QUTOS BLETTTELPEY NUNG €V
avTog 4 eket vmodelEate TNY
LEYQAWTUINY QUTOV, UYOUTE
QUTOU EVWTLOV TOVTOS
Lwrrog, kafoTtL auTog KupLog
nuwy, Kew 0 geog avrog
TUTNP MUWY 6§ TAVTAS
TOVS QLwyag. S Kot
HOOTIYWTEL TUOG €V TG
adLKOLG QWY Kol TaALY
eAenael Ko auvakel Mg e
TarTwy Twy edvwy, o vear
okopTiofvTe v auToLs.

6 cav emoTpEYnTE WPOG
QUTOV €V 0AT) KapOLO UiV
Kaw €v 0An T Yuxn mounaal
evwmiov aqutov aAnfetay,
TOTE €MLOT PEYEL TPOG VUG
Kot ov un KpuynTo
TPOTWTOV QUTOV QP VWY.
Kot feaonole a mornoer pel
nuwy, ko eEoptoroynale
QUTW €V 0AW TwW OTOUATL
VUWY, Kol EVAOYNIOQTE TOV
KupLov TnG SLkaLoanvs Kol
wwoaTe Tov fagtiea Twy
QUWYWY YW & TN TN

QU LAAWTLOG 1OV
efooroyovual auTw Kot
SeLKVUW TNV LOXVY KoL TNV
weyaAwaurny autov efvet
auaprwiwy Emotpegare,
QUAPTWAOL, KL TOLNTOTE
dikatoovyny evwmiov auTov
TI§ YLVWOKEL € GeAnael viag
Kot TOLTTEL EAELOTUYTIY
vuw; T oy feov pov ww kat
nYuxn wov Tov fagiiex Tov
VPOV KL QY RAALQLTET (il
™Y ueyaAwauvny avrov. 8
AeYETWa QY TAVTES KOl
ebouoroyeiabwoay avrw ev
lepoaoivuotg 9 lepoooiviie
TOALG ALY, OO TLYWOEL ETL
TA €0YO TWY VLWV GOV Kol
TOALY EAENTEL TOUG VLOS TWY
SLkctwy.
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1 Kouw evmer evAoynrog o Beog
o Lwv eg Tov atwva koL m
Baaieta avrov, 2 ort
QUTOUS LOTTLYOL KOL A€,
KQTaYEL €ws adov
KATWTaTW TS YNS, Kot
QUTOG QVAYEL €K TG
amwAeas TG ueyans, kot
OUK €TV 0udev, 0 ekdevEeTa
TNV X€ELPA auTov. 3
eEoporoveialfe autw, o viot
lopanl, evwmiov Twv ebrwy,
OTL QUTOG GLETTELPEY NUOG €V
avtowg 4 kot vredetey vuw
TNV WEYAAWOUINY QUTOV, Kot
VWOUTE QUTOV EVWTLOY
wowvrog LwyTog, kaboTt
QUTOG NUWY KUPLOG EFTLY
KoL, autog Beoc nuwv kKo
QUTOS TATED MUWY KoL QUTOG
feog eor mavTaC TOVG ALWYAG
5 uaoTivywoel vuag emt Taug
abtKLOLG VLWY KOl TOVTOG
VUAG EAENTEL €K TAVTWY TWY
efvwy, omov aw
dtagkopmialnTe ev avtols. 6
OTQW ETLAT PEYNTE TPOS
QUTOV € 0A7) TN Kapdia

NUWY KOL €V 0AN TN YUY
VWY TOLNG QUL EVWTTLOV QUTOU

ainfeiay, ToTe emOT peeL

T POG VLS, KOL 0V [AT) KPUYn
TO WPOOCWROY QUTOV Ol Uy
ovkert kot vy Geaaaate o
emonaey el vuwy, Kot
eEouoroynoaale avrw e
0AW TW TTOLUNTO VWY KoL
EVAOYTITATE TOV KUPLOY TNG
dLkaLooUY NG KoL LWWaaTe
Tov BagiLreq Twy awvwy.

Vv 61-10b are
missing in Codex S
through
homoioteleuton.

TRANSLATION

1 Then Tobit composed a
psalm of praise, and
said: “Blessed be the
Living God for eternity,
and his Kingdom. 2 For
he chastisges, then shows
mercy, he leads down to
Hades below the earth,
but he delivers from the
great abyss and there is
nothing that can escape
his hand. 3 Give thanks
unto him before the
nations, children of
Israel, for he has
scattered you among
them, and there he has
shown you his greatness.
4 Therefore extol him
before all the living,
because he is our Lord,
and he is our God, and
he is our father,
verily, he is the Lord
to all the ages. 5 He
will chastise you for
your iniquities; but be
will show mercy to all
of you, out of all the
nations, wherever you
may be scattered among
them. 6 When you will
return to him with all
your heart and with all
your soul, to act
truthfully before him,
then he will turn unto
you, and will no longer
hide his face from you.
And now, see what he has
wrought with you; then
give him thanks with
your whole mouth, and
bless the Lord of
Righteousness and exalt
the Everlasting King. I,
in the land of my
captivity, give him
thanks, and show his
strength and majesty
unto a sinful nation;
turn, sinners, and do
righteousness before
him. Who can tell,
perhaps he will accept
you and have mercy on
you? 7 I shall exalt my
God, and my soul exalt
the King of Heaven, and
shall rejoice in his
majesty. 8 Let all men
speak and give thanks to
him in Jerusalem. 9 O
Jerusalem, holy city! He
will chastise you for
the deeds of your sons,
but will again have
mercy on the sons of the
righteous.



10 efouoloyov Tw kvpLW
ayabuws kau evioye Tov
Baothiea Twy cuwvwy, wa TaAw
n oknvn avrov owodoundn ev
Q0L LETQ XAPOS. KoL EVPpava
& GOL TOUG QUYUAAWTOVS KO
QYQTNOQL €V 00l TOVG
TAAULTWPOVS € TATAG TAG
yeveas Tov cawros. 11 efvn
woAda pakpoley nEew wpog To
ovoua kviov Tov Beov Swpa ev
XEPOLY €XOVTES KL OWpPa Tw
Baoiiel Tov ovpavov yevear
yevewy Swaovaw gou
ayailaow

12 emukaTaparor TAVTES oL
ULOVITES O€ CUAQYNUEVOL
COOVTOU TAVTES OL AYATWYTES

€ €LG TOV LWV,

13 xapnb. xaw ayaddooar em
TOLG VoL TWY SLkauwy, oTL
owaxfdnoovraw kan
evdoynofovow Tov kvplov Twy
dukowy

14 w pakapol o ayaTTWYTES
0€, XOPNOOVTAL ETL T1) 0NV
ooV, paxapio. ogot eAvrninoay
€ML MUT UGS TALS HAITIEW TOov,
OTL €L TOL X PTTOVT AL
feaxoaucvo. wagay Ty 60f av
gov ko evppavbnovras € Tov
awwrva 15 1 Yvxn uov evloye
Tov feov Tov BaoLAea Tov
weyav. 16 or owkobounfnaerac
lepovaainu candepw kau
guapaydw ko Mbw eriuw Ta
TEQYT GOV KL OL TUPYOL KL O
TPOUAYWVES € XPUOLW
kafapw,

17 kv au mAarean Iepovoadnu
Bnpviiw kaw avlpake ko Abw
& Zovdup yndoroyndnaovra.
18 ko epovay maoow al puuot
avrns AAAndovia kaw
awegovaw Aeyovres Etdoynrog
0 feos, oc Wwoey TavTag TOVG
Awrag.

%2 The abbreviated G' has been
explained as the Greek editor’s
desire not to needlessly offend
Roman readers, who would not
have appreciated the strong
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10 kaw wadw 1 oxknyn gov
owkobounfnaerar oL petTa Kapas,.
KO EVPPaVaL €V TOL TAVTOS TOVG
AUYUAAWTOVS KOL RYQTTNOL €
a0l TaVT QS TOUG TRAQUT W POWS
€l TATXO TASG YEVERS TOU QULWYOG,

11 ¢ws Aaumpov Aauye eg
TAVTA T& WEPATA TNG YNNG €fym
moAda paxpobfey nfe gou Kat
KOTOLKOL TV TWY TWY €FYATWY
NG Y1G TOOG TO OVOUA TO CYLOV
goU KAl Ta Spa QUTWY & TAL
XEPTLY QUTWY €XOVTES Tw Badtiel
TOU 0VPAGOU YEVEAL YEVEWY
dwoovow e gou aryallaua, Ko
OVOLX TNG EKAEKTNG €S TOG
YeEveag Tov aiwrog. 12
EMKATQLPATOL TAVTEG, OL EPOVILY
Aoyov TKATPOV, EMKATADATOL
oOVTAL TAVTES 0L KaBaLpourTeg
J€ KO KATQROTWYTE TA TEAXT)
OV KO TOVTES OL AVAT PETOVTES
TOUG TUPYOUS dOV KL
EUTUPLLOVTES TAS OLKTTELG TOV
KL EVAOYNTOL ETOVTOL TAVTES €
Tov auwvae oL dofovuevor g€ 13
10T¢ WOopevfnTL Ko ayarhiaoa
TOOS TOUS VLOUS TWY SLKALWY, 0TL
Tavres emavvaxfnaovral Kot
wloynoowaLy Tov Kvploy Tov
atwvog. 14 paxapiot o
AYQATEVTES O€, KAL LAKAPLOL 0L
XXPNTOVT AL €TL TT) ELONYT) TOV
KOl LK OpLoL TavTEG oL
avBpwrol, oL emL gou
Avrnfnaovral exe magaus TaU
HAPNTOVT L KL OYOVTOL TaTAY
™Yy Yapay gov € Tov awwva. 15
7 YUXE L0V, EVAOYEL TOV KUPLOY
Tov Baoilea Tov peyay. 16 ort
Iepovaainy owobounbnoerar ™
MOAEL OLKOS QUTOV €L TAVTAG TOUS
AUWVEG. LAKXPLOG ETOLAL, OV
YEVNTAL TO KATAAELLUA TOV
ogmepuaTos pov e Ty dofaw
agov Kat eopoloynoaaial Tw
Baaide Tov ovpavov. Kai aw Bupae
lepovaadnu candepw kat
ouapaybw owobonfnoovral kai
Adw Tipw TavTO TA TEAXT) QO
o upyoL lepovaadny xpuotw
owodounbaovrac ka o
TPOLAXWVES QUTWY XPUO LW
kabapw. 17 au wAarean
Iepovoadny avfpaxi
yngoloyndnaorrar kaw Mbw
Zovgip. 18 kaw au bupan
Iepovoainu woag ayarlaparog
€POVOW, KOl TROOL GL OLKLOL
avrng epovaw AAdndovia,
evdoynTog o feos Tov lopand kae
evloynroL evdoynaovaw T0 ovoLa
TO QYLOV €15 TOV QLW KL €TL

negative feelings of Codex
Sinaiticus toward those who did
not revere the Holy City.

10 Give thanks to the Lord with
goodness, and bless the
Everiasting King! That your
tabernacle may be built in you
again with joy, and that he may
make glad in you all that are
captives and love in you all that
are miserable, for all
generations or efernity. 11 A
bright tight shall shine unto all
ends of the earth; many nations
shall come to you from afar, and
the inhabitants of the utmost ends
of the earth unto your holy name,
bearing gifts in their hands unto
the King of Heaven. Generations
of generations shall utter praises
in you, and to the name of the
elect one, for generations to
eternity. 12 Cursed shall be all
they that shall speak an evil
word; cursed shall be ail they
that demolish you and throw
down your walls; and ali they
that overthrow your towers, and
set on fire your habitations. But
blessed shall be forever those
who revere you. 13 Then go, and
be exceeding glad for the sons
of the righteous, for they shall all
be gathered together and bless
the everlasting Lord. 14 Blessed
shall they be that love you; and
blessed shall they be that shalt
rejoice for your peace. And
blessed be all men that shall
sorrow for you for all you
afflictions; because in you they
shall rejoice and shall see your
joy forever. 15 O my soul, bless
the Lord, the great King! For
lerusalem will be built as his
house for all ages. Happy shall |
be if the remnant of my seed
come to see your glory and give
thanks to the King of Heaven! 16
And the gates of lerusalem shall
be built in with sapphire and
emerald and all your walls with
precious stone. The towers of
lerusalem shall be built with
gold, and their battlements with
pure gold. 17 The streets of
lerusalem shall be paved with
carbuncle and stone of Ophir,
And the gates of lerusalem shall
utter hymns of exultation, 18
and all her dwellings shall say,
‘Hallelujah.’ Blessed is the God
of Israel, and the blessed shail
bless the Name that is holy
forever and ever.



Before studying the text, a digression seems to be
warranted in order to place the book within its place in
regards to other texts. The Hymns Scroll, from Qumran cave
1, was published by E. L. Sukenik in 1954-5. The poems
contained in the Scroll are similar to the biblical Psalms.
They are mostly hymns of thanksgiving, individual prayers
as opposed to those intended for communal worship,
expressing a rich variety of spiritual and doctrinal
detail. But two themes running through the whole collection
are the themes of salvation and knowledge. The hymns thank
God continually for having been saved from the “lot” of the
wicked, and for his gift of insight into the divine
mysteries, He, a “creature of clay,” has been singled out
by his Maker to receive favors of which he feels himself
unworthy and he alludes again and again to his frailty and
total dependence on God. Whereas some of the hymns give
expression to thoughts and sentiments common to all the
members of the sect, others, 1, 2, and 7-11, appear to
refer to the experiences of a teacher abandoned by his
friends and persecuted by his enemies. Several scholars
tend to assign the authorship of these to the Teacher of
Righteousness, and even consider that he may be responsible
for all the hymns. But although this hypothesis is not
impossible, no sure conclusion can yet be reached. Nor are
we in the position to date any particular composition. The
most we can say is that the collection as such probably
attained its final shape during the last pre-Christian
century.

Philo’s account of the banguet celebrated by the

Essenes on the Feast of Pentecost may indicate the use to
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>4 He reports that when the

which the hymns were put.
President of the meeting had ended his commentary on the
Scriptures, he rose and chanted a hymn, either one of his
own making or an old one, and after him each of his
brethren did likewise. Similarly, it is possible that the
psalms of this scroll were recited by the Guardian and
newly initiated members at the Feast of the Renewal of the
Covenant. Hymn 4 expressly refers to the oath of the
Covenant; Hymn 5 appears to be a poetic commentary on the
liturgy marking the entry into the Community. Indeed, the
relative poverty of principal themes may be due to the fact
that all this poetry was intended for a special occasion
and its inspirational scope was thereby limited.®®

The Book of Tobit may have been a popular work in the
Qumran community, read and copied in both Hebrew and
Aramaic. Copies are from Cave 4, the so-called ‘sectarian
library’ where copies of works belonging to the proper
spiritual tradition of the community were found. The
Aramaic text contains no or only few radically new or
divergent elements from the story we know in the longer
Greek recension (G' taken in scholarly consensus as the

‘original’ form of the book in which it was composed.

* See Dead Sea Scrolls: CD fragment identified the occasion of the Renewal of Covenant oath of 1QS I-II
to be celebrated on Shavuoth, written communication by Fr. Lawrence Frizzell.
% Vermes 243-4
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Chapters 13 and 14, known only from the longer recension,
were also preserved in Qumran Aramaic Tobit.

Tobit’s hymn of praise in 11:14-15 and 13:1-17
epitomize the book’s many exhortations to praise God.
Tobit’s thanksgiving to God in chapter thirteen is possibly
a version of a liturgical composition, reflecting the real
usage in the author’s time, lending credibility to this
portrait of a pious Israelite. Although its vocabulary is
reminiscent of the Psalter (especially Ps. 92-118), its
themes reflect the concerns of the author’s time. The hymn
of chapter thirteen is different from all the others in
Tobit in that it is much longer, more formal in character
(i.e. more psalm-like and prophetic in nature), and says
nothing about the characters or events in the Tobit story.

with the opening blessing and explication being
reminiscent of a formula prayer of its period it is similar
to the Hymns of Thanksgiving of the Dead Sea Scrolls [1QH]
5:20; 10:14. Specifically 13:3, addressing the children of
Israel . . . scattered in exile along with the introduction
“I acknowledge you O Lord for. "is also part of
the formulaic template of its contemporary hymns.

In 12:17 Raphael counseled Tobit to “praise God at all
times.” The good Jew that he is, Tobit follows the angel’s

advice and utters a lengthy prayer in praise of God,
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thanking him for his deliverance. It is the sixth formal
prayer in the book. Tobit praises God for what he has done
for him and other Jewish exiles, and begs that God will do
the same for the holy city, Jerusalem. The prayer falls
into two parts: (1) Verses 1-8, in which Tobit praises
God’s mercy and sovereign freedom in the manner of the song
of Moses in Exodus 15:1-18 and of the canonical psalms
extolling God’'s kingship; he expresses his concern, too,
for deported Israelites still in Assyria. (2) Verses 9-18,
in which exiled Tobit sings of a restored Jerusalem and its
rebuilt Temple in the manner of prophetic messages of the
0ld Testament, especially of Second and Third Isaiah, but
also Micah and Zechariah.®®

This prayer is different from all the others in Tobit
in that it is much longer, more formal in character, and
says nothing about the characters or events in the Tobit
story. Tobit prays in every situation: when depressed (3:2-
6), in joy (11:14-15), and, here, in gratitude and
anticipation.

Tobit in his prayer first acknowledges the sovereignty
of the ever-living God, who justly allots out to human

beings trials of wvarious sorts, but he extols even more his

% See rabbinic Eighteen Benedictions: prayer for return to Jerusalem and rebuilding of the Temple.

48



gracious mercy toward them. > In his Diaspora situation,
Tobit calls upon his fellow Israelites to confess their
faith and acknowledge their God on the sight of all nations
among whom they have been brought to live. For “He is our
God; He is our father.” Tobit thus recognizes that he and
his fellow exiled Jews must turn to God in all fidelity,
and that he will no longer turn his face from them. He
calls on them to admit what God, the Lord of righteousness
and King of ages, has done for them even in their
deportation and captivity. This part of Tobit’s prayer
continues this recognition of God’s majesty and the way he
has dealt with a sinful people.

In verse 9, Tobit’'s prayer focuses on Jerusalem, which
he reckons will suffer destruction because of what its
*hands have done.” Tobit has begun his narrative with
praise of Solomon’s Jerusalem (1:4-10). Now in 13:9-19 as
he ends his narrative, *he picks up the theme of Jerusalem

8 envisioning a more

but on the other side of destruction,”
glorious city. Exiled Tobit prays that God’s tabernacle
will once again be erected in that holy city, and that its

glory will be reflected *unto all the ends of the earth.”

%7 The Deuteronomistic formula of “punishment then pardon” frequently refers to God’s treatment of Israel
as a nation (Ps 89:32-34; Pss of Sol 7:8-10, 10:1-4; 18:4-7; Wis of Sol 12:22).

% Moore 280
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This “bright light”®® symbolizes the dawning of a new day
for Israel, as the restoration of Tobit’s sight marked a
new beginning for him. He prays that many® nations will
come there to worship God with the Jewish people, and that
the city and its Temple will last forever. Tobit also
invokes a curse on all who might attack Jerusalem and a
blessing on all who will grieve over its fate and rejoice

1 He begs that Jerusalem be

over its peace and prosperity.
rebuilt in splendor and even describes the precious stones,
wood, and gold with which he hopes it will be
reconstructed, so that one day the city, its gates, and its
houses will cry out, “Hallelujah, praised be the God of
Israel!” (v. 18).

Throughout the prayer one notes the theme of God’s
punishment of evil that has been done in Israel, but also
God’s gracious mercy, which he is willing to manifest again
to His chosen people.

The contents of Tobit’s hymn of praise actually relate
to more than Tobit’'s own experiences and that of his
family. For this reason commentators have often wondered
whether the hymn had a previous independent existence, a
% Cf. Isa 9:1
6 “Many nations” as in Isa 2:3, rather than “all” as in Isa 2:2; Cf. also Isa 60:5; Micah 4:2; Zech 8:22; Pss
26\)?/,111915173;\81' 4:31 cursed the enemies of Jerusalem (but did not bless its friends), earlier Isaac had done

both for those who would have dealings with Jacob (Gen 27:29). So did Balaam for Israel’s friends and
enemies (Num 24:9).
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hymn that the author has taken over as an adequate
expression of praise of God on the lips of an elderly
Tobit, in the way that some other hymns in the OT have
often been understood (e.g. the song of Hannah in 1 Sam 2;
1-10; of David in 2 Sam 22:1-51; of the Davidic king in
Psalm 18; of Jonah in Jon 2:3-10). This question is raised
also because part or all Tobit’s hymn is lacking in some
versions (e.g. Syriac, medieval Aramaic of Neubauer).
Several verses of the hymn are preserved in Aramaic and
Hebrew texts of Qumran, which show that the hymn is not a

62 Many

product of secondary incorporation at a later date.
scholars found it curious that the psalm, on the one hand,
says virtually nothing about the experiences of Tobit and
his family but, on the other hand, emphasizes eschatology,
a perspective found nowhere else in the book. Feeling that
the psalm’s concept of God here differs from the rest of
Tobit, some believe that the author of Tobit incorporated
here an already existing psalm of praise, a phenomenon
found elsewhere in the Bible, as noted above (1 Sam 2:1-10;

2 Sam 22:8-51; Isa 38:1-20; Jonah 2:3-10). The once popular

view that this incorporation occurred sometime after 70 CE

& Fitzmyer 304-5
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is refuted by the presence of Qumran fragments of chapter
13 in 4QTob*°.®

By contrast, Flusser regarded Tobit’s prayer as the
earliest witness (5 or 4% century BCE) to a new genre of
the Second Temple period, namely, the eschatological psalm.
Such psalms “sprang from Israel’s longing for deliverance
from the foreign yoke and from the eschatological hopes
connected with Jerusalem. "®

Given the importance of the Psalms in Second Temple
Judaism, it is not surprising that the influence of the
Psalter appears in the Book of Tobit. While there are no
actual quotations of the Psalms in the original texts of
Tobit (in Aramaic, Hebrew, and Greek), there are numerous
instances where the author of Tobit either alludes to or
uses language reminiscent of the Psalms.®®

In general, most of the psalms of the Qumran Hodayot
(The Psalms of Thanksgiving) show a threefold development
which Hermann Gunkel outlined for thanksgiving songs: the
description of the author’s distress, the cry for help, and

the description of deliverance. This description can be

applied to the hymn of Tobit.

 Moore 283.

% Moore 283

% See “The Psalms and the Book of Tobit,” Stephen Ryan O.P. in Intertextual Studies in Ben Sira and
Tobit, Jeremy Corely and Vincent Skemp, eds.
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"Blessed be God who lives forever, because his kingdom
lasts throughout all ages. For he afflicts, and he shows
mercy; he leads down to Hades in the lowest regions of the
earth, and he brings up from the great abyss, and there is
nothing that can escape his hand” (Tobit 13:1-2). These
themes of judgment and mercy are also shown the hymns of
the Qumran. For example, Hymn 13 states:

“T thank Thee, O Lord,

For Thou hast not abandoned me

Whilst I sojourned among a people [burdened with sin].

[Thou hast not] judged me

According to my guilt,

Because of the designs of my inclination;

But Thou hast saved my life from the Pit.

Thou hast brought [Thy servant deliverance]

In the midst of lions destined for the guilty,

And of lionesses which crush the bones of the mighty

And drink the blood of the brave”®®
Retribution and deliverance for the righteous are both
important concepts in Judaism and this is demonstrated
through their use in both the hymn of Tobit in chapter
thirteen and throughout the Thanksgiving Hymns of the Dead
Sea Scrolls.

The Christian presbyter John’s apocalyptic description
of the city—-pure gold, clear as glass; foundations of
precious jewels; twelve gates of a single pearl each;

street of transparent gold-—consitutes John’s attempt to

overwhelm the hearers with the splendor and majesty of the

% Translation by Moore
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new Jerusalem. His imagery here is traditional. The idea of
the New Jerusalem being made of precious stones is almost
certainly from Isaiah 54:11-12, which reads:
O afflicted one, storm-tossed, and not comforted, I am
about to set your stones in antimony, and lay your
foundations with sapphires. I will make your pinnacles
of rubies, your gates of jewels, and all your wall of
precious stones.
The author of Tobit expanded on this tradition in his
description of the future Jerusalem (13:16). Tobit’s hymn
of praise in chapter thirteen contains a prediction of the
city of Jerusalem being rebuilt in glorious style. His
description states:
The gates of Jerusalem will be built with sapphire and
emeralds, and all your walls with precious stones. The
towers of Jerusalem will be built with gold, and their

battlements with pure gold. The streets of Jerusalem
will be paved with ruby and with stones of Ophir.

Several fragmentary copies of a “new Jerusalem” text
have been discovered at Qumran. The Aramaic work known as
*The New Jerusalem” has turned up in Qumran caves 1,
2,3,4,5, and 11 with the most extensive portions to be
found in Caves 4 and 5. As the title indicates, it gives a
description of the New Jerusalem and the restored Temple,
showing deep interest in the ritual of the Temple. Inspired
by Ezekiel 40-48 (as is John’'s vision in Revelation), the

author elaborates or extends it into the ideal picture of
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Jerusalem.®’” The measurements and furnishings of the Temple
are shown in a vision to the seer, who is also acquainted
with the liturgical laws which will prevail in the coming
days.’® The fragments tell of an angel guide who measures
the New Jerusalem and all its contents. Some of the
fragments describe aspects of the city bring made of gold,
sapphire, rubies, alabaster, and onyx.

At the very least three theological themes have been
noted in the Hodayot: the language and imagery connected
with God; the emphasis on salvation and grace; and the
vivid imagery connected with the eschatological war and the
forces of Belial. The focus of these discussions on God in
the Hymns is on His omnipotence. This is certainly an
outstanding theme in Tobit’s own hymn.

The Hymn Scroll of Qumran and Tobit’s song of praise
do seem to have many of the same themes and influences.
This compatibility with the Dead Sea Community’s ideals and
mores would explain the book’s presence in the library of
the sect. Scholars have long recognized that the Book of
Tobit and New Testament texts share themes, motifs, idioms,
social knowledge, and cultural values. Tobit has rightly
taken its place within Septuagint and Qumran literature as

providing an invaluable resource for study of the Greco-

% Eisenman 39
% Russell 47
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Roman era Jewish matrix from which sprang the Jesus
movement and the New Testament.

The restoration of the shattered Israel is just one of
the many themes which these two texts, Tobit‘s hymn and the
Qumran Hymn scroll, have in parallel. The compatibility of
the Essene thought with the main-stream is evident in the
intertestamental works of the various Jewish communities,
and the Book of Tobit is one of these works.

Tobit’s prayer in chapter 13 has been characterized as
va studied composition of learned psalmography. ® as
Shalmaneser’s purchasing agent (1:13), Tobit had to be
literate; but how and when he became so is unknown. It is
debatable to what extent the well-known teaching
institutions of the Talmudic period should be read back
into the Second Temple period. “Tobit composed a psalm of
praise” in 13:1, Carey Moore translates it as “a joyous
prayer,” stating that “joy/joyous/rejoicing” is a recurring
theme throughout the hymn, occurring six times (vv

1,7,10,11,13, and 14).

CHAPTER 8: CONCLUSION
Prayer in the book of Tobit is influenced by the

earlier traditions of the 0ld Testament as well as it

% Moore 277
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relates to later rabbinic formulations, providing evidence
of continuity to later rabbinic prayers. It is the
culmination of pentateuchal allusions, suggesting the
narrative patterns itself to Israel’s sacred past,
continuing into Israel’'s exilic present. To be sure, the
evocation of “classical” biblical texts such as the
Pentateuch was one of the most common compositional
techniques among Jewish authors in the early post-biblical
period—ending with Israel soon returning to the land
promised to it just as its biblical ancestors once did. The
prayers of the book of Tobit reflect a literary logic that
can only be fully decoded when one recognizes that they
have been modeled upon, or intended to invoke Deuteronomy.
The literary complexity of Tobit mirrors the richness
of the book’s religious expression. Fundamentally, the work
makes a multifaceted statement about the interrelationships
of God, humanity, and the world, and it does so through
many traditional religious themes. Basic is the assertion
that a providential God orchestrates the events of life and
history for the benefit of Israel and the Israelites.
Faithfulness to God and love toward others are rewarded.
The author’'s assertion about the sovereignty of God
does not avoid the problematic aspects of human experience,

which are explained in several ways. Evil spirits wreak
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havoc on the righteous and innocent. Since the righteous
are not perfect, the merciful God must sometimes “scourge’
or “chastise” them before providing their due rewards. The
dispensing of such rewards is, moreover, no simple matter
and involves a complex divine juggling act; final benefit
for all requires temporary suffering for some.

A central factor within the book is the inability for
human beings to perceive divine activity. This failure to
understand is, in an important sense, the point of the
work. God’s purpose moves on in spite of human ignorance of
it. Heaven’'s decisions and actions are hidden from human
knowledge. The healing angel is thought to be merely a
friendly and helpful companion. A journey undertaken for
one purpose has unimaginably beneficial consequences.

For the author of Tobit, God’'s merciful, saving
activity is cause for doxology, and the book is replete
with hymns and hymnic language. Tobit’s progress from doubt
to affirmation is marked by his successive use of prayer of
lament and a hymn of praise. It is not accidental that the
book itself is said to be a doxological confession of God’'s

great and marvelous activity (12:16-22).

58



Bibliography

Cathcart, Kevin and Michael Maher, eds., “Targumic and
Cognate Studies,” Essays in Honor of Martin McNamara,
Sheffield Academic Press: Sheffield [1996].

Corley, Jeremy and Vincent Skemp, eds., Intertextual
Studies in Ben Sira and Tobit, Catholic Biblical
Quarterly: Washington, DC [2005].

Daniélou, Jean, The Theology of Jewish Christianity, Henry
Regnery Company: Chicago [1964].

De Lange, Nicholas, Apocrypha: Jewish Literature of the
Hellenistic Age, Viking Press: New York [1978].

DiLella, Alexander A., "“The Deuteronomic Background of the
Farewell Discourse in Tob 14:3-11," Catholic Biblical
Quarterly, v 41 [1979] p 380-389.

DiLella, Alexander A., “Two Major Prayers in the Book of
Tobit,” Prayer From Tobit to Qumran: Inaugural
Conference of the ISDCL at Salzburg, Austria, 5-9 July
2003, Walter de Gruyter: New York [2004].

Dumm, Demetrius R., “Tobit, Judith, Esther,” The New
Jerome Biblical Commentary, Prentice Hall: Englewood
Cliffs, New Jersey [1990].

Eisenman, Robert H. and Michael Wise, The Dead Sea Scrolls
Uncovered, Element Books Limited: Rockport, MA [1992].

Finkel, Asher, “The Jewish Liturgy of Marriage,” The Jewish
Roots of Christian Liturgy, Paulist Press: Mahwah, NJ
[1990].

Fitzmyer, Joseph, Tobit, Walter de Gruyter: New York
[2003].

Fitzmyer, Joseph, “The Significance of the Qumran Tobit
Texts for the Study of Tobit,” The Dead Sea Scrolls
and Christian Origins, Wm. B. Eerdmans Publishing:
Grand
Rapids, Michigan [2000].

Flusser, David, Jewish Sources on Early Christianity, MOD:
Tel Aviv [1989].

59



Frizzell, Lawrence E., “Commitment in the Hebrew Bible:
Moses, Elijah and Jeremiah,” Journal of Dharma 12
[Jul-Sept. 1987] p. 218-227.

Frizzell, Lawrence, Mary’s Magnificat: Sources and Themes,
Marian Studies, vol. L [1999] p 38-59.

Haag, Ernst, “Das Tobitbuch und die Tradition von Jahwe,
dem Heiler Israels (Ex 15,26)." Trierer Theologische
Zeitschrift 111 [2002) p 11-71.

Hertz, Joseph H., The Authorized Daily Prayer Book, Bloch
Publishing: New York [1948].

Jobling, David, Berit Olam, Studies in Hebrew Narrative &
Poetry: 1 Samuel, The Liturgial Press: Collegeville,
MN [1998].

Kittel, Bonnie, The Hymns of Qumran, Scholars Press: Chico,
Ca [1981].

Luker, Lamonte M., Passion, Vitality, and Foment: The
Dynamics of Second Temple Judaism, Trinity Press
International: Harrisburg, PA [2001].

Mansoor, Manahem, The Thanksgiving Hymns, Eerdmans: Grand
Rapids [1961].

Moore, Carey, Tobit, Doubleday: New York [1996].

Neubauer, Adolf, The Book of Tobit: The Text in Aramaic,
Hebrew, and 0ld Latin with English Translations, Wipf
and Stock Publishers: Eugene, Oregon [2005].

Nickelsburg, George W.E., Jewish Literature Between the
Bible and the Mishnah: A Historical and Literary
Introduction, Fortress Press: Philadelphia [1981].

Nickelsburg, George W.E., “Tobit,” Harper Collins Bible
Commentary, Harper: San Francisco [2000].

Nulman, Macy, The Encyclopedia of Jewish Prayer: Ashkenazic
and Sephardic Rights, Jason Aronson Inc.: Northwall,
NJ [1996].

Otzen, Benedikt, Tobit and Judith, Sheffield Academic
Press: New York [2002].

60



Overman, J. Andrew and Robert S. MacLennan, eds., Diaspora
Jews and Judaism: Essays in Honor of, and in Dialogue
with, A. Thomas Kraabel, Scholars Press: Atlanta
[1992].

Russell, D. S., The Method and Message of Jewish
Apocalyptic, The Westminster Press: Philadelphia
[1964].

Skemp, Vincent, The Vulgate of Tobit Compared to Qther
Ancient Witnesses, Society of Biblical Literature:
Atlanta [2000].

Spiegel, Shalom, The Last Trial, on the Legends and Lore of
the Command to Abraham to Qffer Isaac as a Sacrifice:
the Akedah, Schocken Books: New York [1967].

Soll, Will, “The Book of Tobit as Window on the Hellenistic
Jewish Family, " Passion, Vitality, and Foment: The
Dynamics of Second Temple Judaism, Trinity Press
International: Harrisburg, Pennsylvania [2001].

Soll, will, *“Misfortune and Exile in Tobit: The Juncture of
a Fairy Tale Source and Deuteronomic¢ Theology,”
Catholic Biblical Quarterly, 51 [1989] p 209-31.

Stuckenbruck, Loren and Stuart Weeks, “"The Medieval Aramaic
and Hebrew Texts of Tobit,” Intertextual Studies 1in
Ben Sira and Tobit, Catholic Biblical Quarterly:
Washington, DC [2005].

Thomas, J.D., “The Greek Text of Tobit,” Journal of
Biblical Literature, 91, [1972] p 463-71.

Towner, Sibley W., “Blesses Be YHWH’ and ‘Blessed Art
Thou, YHWH’: the Modulation of a Biblical Formula,”
Catholic Biblical Quarterly, vol. 30 [1968] p 386-399.

Vermes, Geza, The Complete Dead Sea Scrolls in English,
Penguin Press: New York [1997].

Weeks, Stuart, Simon Gathercole and Loren Stuckenbruck,
eds., The Book of Tobit: Text from the Principal
Ancient and Medieval Traditions, Walter de Gruyter:
New York [2004].

61



Weitzman, Steven, “Allusion, Artifice, and Exile in the
Hymn of Tobit,” Journal of Biblical Literature, 115,
[1996] 49-61.

Willis, Lawrence M. ed., “Tobit,” Ancient Jewish Novels,
Oxford University Press: Oxford [2002].

Willis, Lawrence M., “Tobit as a tale and novel,” The
Jewish Novel in the Ancient World, Cornell University
Press: Ithaca, New York [1995].

Zimmermann, Frank, The Book of Tobit, Harper & Brothers:
New York [1958].

62



	Seton Hall University
	eRepository @ Seton Hall
	4-2007

	Prayer in Tobit
	Meredith A. Ahlgren
	Recommended Citation


	tmp.1509466738.pdf.qxafT

