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SOME OF THE OTHER WORKS OF THE TORAH: BOUNDARIES AND
INHERITANCE AS LEGAL METAPHORS IN THE HEBREW BIBLE AND
HELLENISTIC JEWISH LITERATURE

Daniel Jon Vos

Advisor: David S. Vanderhooft, Ph.D.

In this dissertation, I explore the metaphorical value of law in the Hebrew Bible and
Hellenistic Jewish literature. While the study of biblical law and Hellenistic Jewish
halakah is well established, less attention has been paid to the intentional use of
legal diction to create legal metaphors—metaphors that draw upon legal language
for the sake of generating new ethical and theological insights.

My argumentis based upon Roger White’s theory of metaphor which states
that a metaphorjuxtaposes two otherwise unrelated vocabularies in order to
produce new meaning. Thus, I draw upon comparative study of ancient Near
Easternlaw as a means of understanding the register of biblical Hebrew legal
diction concerning land tenure and inheritance. With the legal background
established, I investigate three sets of metaphors, one drawn from the prohibition
againstviolating established property boundaries and two drawn from the legal
domain of inheritance: the inheritance of wisdom and the inheritance of glory.

These legal metaphors demonstrate the profitability of attending to legal diction.
The boundary metaphor demonstrates that when attempting to describe the good or
virtuous life, law served not only to provide a description of obligations, it also shaped
the way in which early Jewish communities understood reality itself. The inheritance of
wisdom metaphors demonstrate that sophisticated comparisons could be drawn
between legal concepts and scribal learning, particularly when wisdom was thought
of as a document. The inheritance of glory metaphors demonstrate the way in
which semantic shifting impacts the meaning of a metaphor.
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INTRODUCTION

The title of this dissertation is a play on the well-known phrase found in 4QMMT
from which the document is given its modern English designation, migsat ma‘ase ha-
torah - MMT. Most completely represented in 4Q398 14-17 II, 3, the phrase reads,
AV T2 20D 1AWAW TNNT WY NXPR TR 13200 11X X)) “But we have written to you
some of the works of the Torah (migsat ma‘ase ha-torah) which we deem to be for
your good and for (the good of) your people.”

MMT is concerned with halakah, the proper interpretation of regulations
concerning cultic performance and ritual purity found in the Torah. Its goal, as
expressed a few lines later at the documents conclusion, is to convince its audience
that “It will be reckoned as righteousness on your behalf when you do what is
upright and good before him—for your good and for (the good of) Israel.” ( f7awnn
PRI T2 207 1107 M W IMwYa P 77; 4Q398 14-17 11, 7-8). The allusion to
Genesis 15:6b is unmistakable, since 4QMMT borrows verb, preposition, and object
(772 Y% 7awn™), and demonstrates that the composers of 4QMMT could appropriate
biblical narrative for hortatory purposes.

This dissertation investigates the mirrorimage of this phenomenon—the use
of legal language, not as halakah, but as the raw material for theological or ethical

reflection. As such,I will investigate texts in which lives may have boundaries that



mustnot be tampered with, appropriating the language of a law protecting the
boundaries of fields. I will investigate inheritances that would test the capacity of a
testament’s executor, because the bequestis piety rather than an estate; or
inheritances that promise identification with a priestly community rather than
wealth.

These textual images are legal metaphors, drawn from the quotidian world of
property disputes, land tenure, and inheritance, but applied to a different part of the
human experience. Their effectiveness as metaphors depends on the ability of their
legal language to communicate beyond the legal realm —to juxtapose the legal with
the ethical or theological.

[ have entitled this dissertation “Some of the Other Works of the Torah” to
acknowledge the reality thatlaw often serves this role of creating extra-legal
meaning, but is less often recognized for doing so. This is true of the study of the
Hebrew Bible, in which fine scholars have often separated legal, halakic exegesis
from haggadic exegesis. In this dissertation, I will show that legal metaphors
reconnect halakah and haggadah. Biblical and HellenisticJewish composers did not
separate legal exegesis from other kinds of exegetical processes. As a result, legal
metaphoris another work of the Torah, distinguishable in purpose from halakic

exegesis, butno less legal in origin.



1.0 SOME OF THE OTHER WORKS OF THE TORAH

In the Damascus Document, violators of the Damascus covenant are warned twice

that “there is no portion for them in the house of Torah” (7707 n°22p%n on% PR [XX,

10]; 7na ne22 Pon amrminown? o s &9 [XX, 13]). The warning comes within a

longer section concerning judgment for those who reject the covenant:

And thus is the judgment for all entering the assembly of the men of
perfection of holiness. But should he become loath to do the precepts of the
upright ones, he is the man who is melted in the furnace. When his works
become evident, he will be sent away from the assembly, as one whose lot
did not fall among those taught by God. According to his infidelity, the men
of knowledge will reprove him until the day he returns to stand within the
place of the men of perfection of holiness. And when his works become
evident by the authority of the study of the Torah by which the men of
perfection of holiness conduct themselves, a man will not be in accord with
him concerning wealth or work, since all the holy ones of the Most High have
cursed him. And according to this judgment for any despiser among the first
one and among the last ones who setidols in their hearts and who walk in
the stubbornness of their heart—there is no portion in the house of Torah for
them. According to the judgment of their evil in which they turned away with
arrogant men they will be judged, since they spoke error against the statutes
of the righteous and rejected the covenant and faithfulness which they had
raised in the land of Damascus, which is the new covenant. So there will not
be for them or for their families a portion in the house of Torah (XX, 1-13).1

! Ttalics mine. The Hebrew text reads:
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The intent of XX, 10 is generally clear: Those who have placed idols in their hearts
(XX, 8) and walked in the stubbornness of their hearts (XX, 9) have no place within
the community delimited by the Damascus Document. This is reiterated and
expanded in XX, 13, which links the offenses to violating the new covenant and
broadens the exclusion from the individual to the clan. The exclusion of these
people from the covenant community is justified by their failure to follow the Torah.
The identity of the 7™ n°2 is not entirely clear. The phrase is not found in
the Hebrew Bible or other Dead Sea Scrolls. Louis Ginzberg first suggested thatit
referred to “the headquarters of the sect in Damascus” and later modified his
opinion to suggest that the phrase was equivalent to the w17 n»3, “house of study,”
of Sirach 51:23.2 Joseph Baumgarten and David Hamidovi¢ both compare the
phrase to 1QpHab VIII, 1’s “all who observe the Torah in the House of Judah” ( 915
77 n22 70 ww).3 Thus, for Baumgarten and Hamidovi¢, the phrase speaks

elliptically of the group’s self-identification.* Philip R. Davies, followed by Maxine

2 Louis Ginzberg, Unknown Jewish Sect (New York: Jewish Theological Seminary of America, 1970). See
Ginzberg 103 for original, 298 and 298 n. 84 for the correction. Sir 51:23 reads, “Draw near to me, foolish
ones, and lodge in the house of instruction” (MS B: w171 03221191 2°220 98 19; LXX: éyyicote mpdc pe,
amaidevtot, kol avAicOnte &v oikm modeing). Patrick Skehan and Alexander Dilella, The Wisdom of Ben
Sira: A New Translation with Notes, AB 39 (New York: Doubleday, 1987) suggest that MS B of Sir 51:23
marks the earliest known occurrence of the expression w171 n°2 (578); they state further that the Greek
implies "0 N 22, 11QPs?is lacking 51:23.

3 Joseph M. Baumgarten, ‘Damascus Document II, Some Works of the Torah, and Related Documents” in
The Dead Sea Scrolls, Ill. Hebrew, Aramaic, and Greek Texts with English Translations. Damascus
Document, War Scroll, and Related Documents; eds. James H. Charlesworth and Henry W. M. Rietz,
PTSDDSSP 6 (Louisville: Westminster John Knox Press, 2006), 35. David Hamidovi¢, L écrit de Damas:
Le Manifeste Essénien, Collection de la Revue des Etudes Juives 51 (Paris: Peeters, 2011), 61.

4 However, the parallel is fairly inexact, because there is no necessary connection be tween Torah and house
in 1QpHab VIII, 1. The House of Judah is a polity, of which the observers of Torah are a distinct subset.
CD seems ambivalent about the polity of Judah, since its community has made some kind of journey
(whether real or fictive) beyond its boundaries to Damascus (IV 3, VI 5).



Grossman, argues that there is no identifiable historical referent behind the term.>
Chaim Rabin suggested on the basis of a Mishnaic parallel, in which a sinner has no
place in the world-to-come (X277 27w% P21 17 1X), that 7707 n»a referred to “the post-
Messianic era of resurrection.”® The multiple options presented—a historical
reference to the headquarters of the community, a historical reference to something
of a proto-synagogue within the community’s institutional orbit, a historical
expression for the community’s self-identification, or a non-historical expression for
the eschatological future—demonstrate the interpretive difficulties a single term
may convey. For these scholars, the house could be a textual repository,a group’s
self-identification, ora group’s eternal destination. The variety is striking.
Exclusion from a house in these lines is clearer because biblical antecedents
demonstrate that this is the language of disinheritance. It is clear thatthe Damascus

Document could speak of exclusion from the community in other ways. CD XX 8

3> PhilipR. Davies, Sects and Scrolls: Essays on Qumran and Related Topics, South Florida Studies in the
History of Judaism 134 (Atlanta: Scholars Press, 1996) 49, comments, “On the possible description of the
community as a ‘house,” we have the evidence of CD 3:19 which alludes to the by¢n 'mn of 1 Sam. 2:35.
We may compare 20:10,13 byt htwrh, but this has little or no independent value.” Maxine Grossman,
Reading for History in the Damascus Document: A Methodological Method, STDJ 45 (Leiden: Brill, 2002),
does not comment on the phrase at all.

6 Rabin, The Zadokite Documents,2ndrev. ed (Oxford: Clarendon Press, 1958), 39. Rabin cites Avot 3:15,
but appears to have intended 3:11. Rabin points to an interesting verbal parallel with the Mishnaic 1718
X207 071v7 pon visibly similar to the construction of CD XX 10’s 7707 022 pon o2 R. However, two
issues weaken Rabin’s suggestion. First, the phrase 8272717 P70 12 X is fairly common in rabbinic
literature—it can apply to various other spiritual and moral failures. As aresult, greater attention needs to
be placed on whether the preceding contexts are similar enough to suggest a close association. Both CD
XX and Avot 3:11 describe sins, but Avot specifically refers to profaning the holy, despising appointed
times, public humiliation of a friend, reversal of circumcision, and false interpretation of the Torah. CD
XX is concerned with covenant apostasy, described as idolatry and stubbornness. So the comparisons are
too general to provide confidence that X277 071 and 777071 n°2 are necessarily equivalent. Second, the 21°%
P20 construction can be used with other consequences, as in Bekhorot 30b:5, which excludes from the
priesthood anyone with even one disagreement with the law of the priesthood. An exclusion of this sort
seems just as likely as exclusion from the world to come.



evokes the language of falling under a divine curse. CD XX 26 states that
transgressors will be cut off from within the camp (71117 29p1n 1072°). Yet CD XX 10
and 13, quoted above, evoke the legal metaphor of (dis)inheritance to articulate a
particular view of exclusion. Foritisa legal idiom that has been employed to make
the point. The root P71 is readily identified as a legal term related to the
apportionment of property.” Coupled with n»23, the phrase could describe the
division or distribution of an estate. There are echoes of this kind of language in Gen
31:14, when Rachel and Leah denounce Laban for effectively disinheriting them: “Is
there still any portion or inheritance for us in the house of our father?” ( pon 1% T
11'AR N°22:7%11).8 So in CD XX 10 and 13, the lack of a portion means the loss of legal
status—one no longer belongs.

This lack of belonging requires further consideration of the 7 ni1 n2. The
Torah is given symbolic authority by the phrase—on the analogy to the patrimonial
household, Torah is the head of this community. Torah hasa n»3, perhaps in the
same way that Wisdom has a n"2 in Proverbs 9. Torah, like the head of a patrimonial
household, mustbe respected and obeyed. The metaphor entails further
possibilities: Membership in the household confers life and blessing as long as one

is willing to remain within the boundaries established by Torah (and covenant). But

7 See, for example, Proverbs 17:2: “a skillful slave will rule over an embarrassing son and among brothers
will apportion an inheritance” (:72m1 P> D°NR TIN2) W21 122 SwWn> 5wnTTaY).

8 Rachel and Leah are effectively claiming Laban has acted in bad faith with their bridewealth. This point
was already noted by Speiser: ‘“[PJart of the bride payment was normally reserved for the woman as her
inalienable dowry. Rachel and Leah accuse their father of violating the family laws of their country.”
(Speiser, Genesis, AB 1 [Garden City, NY: Doubleday, 1964],254.) So also Sarna, “Normally the groom
deposited with the bride’s father or guardian a sum of money to be settled on the bride. In the present case,
the impecunious Jacob gave fourteen years of service instead. The wives accuse their father either of the
improvident disposition of the monetary equivalent of this service or of outright larceny” (Genesis n*wn2:
The Traditional Hebrew Text with New JPS Translation [Philadelphia: JPS, 1989],215).



failure to remain within the boundaries of Torah (77071 9123 AR 1879 WX 92, “and
whoever breaks out of the boundary of the Torah,” XX 25) will cause disinheritance.
The metaphoropens up a range of possibilities by evoking the social and legal entity
of the household. These possibilities encourage and warn the member and violator
of the value and risk of belonging to, or removing oneself from, the covenant
community.

CD XX 10 and 13 employ this legal metaphorto create meaning, which is the
goal of metaphor. A metaphor creates meaning through the juxtaposition oftwo
separate registers of speech. The religious language of Torah, covenant, obedience,
blessing and curse were common for the early audiences of the Damascus
Document. The language of property and inheritance would have been familiaras
well, indeed, some of this language could be found within the Torah itself. By
juxtaposing these registers of speech, another way of conceiving of the
consequences ofreligious behavioris made possible: expulsion from the community

is disinheritance.

1.1 BOUNDARIES AND INHERITANCE AS LEGAL METAPHORS

In CD XX, the Torah collocates with house, boundary, and disinheritance, terms that

can be readily identified in other contexts as part of the legal register of ancient



Israel and Judah in the Hebrew Bible and in Hellenistic Jewish texts.? CD XX is not
overtly concerned with that legal register; it offers admonition and exhortation to
right behavior. However, other portions of the Damascus Document are overtly
concerned with halakic matters and legal interpretation; hints of this concern for
the proper conveyance of immovable property may be found in a fragmented
section of the Damascus Document that Charlotte Hempel refers to as “agricultural
halakhah” (4Q271 2, 5-6).19 But rather than presenting the reader with halakic

argumentation, CD XX exploits the legal register for hortatory purposes.

1.1.1 Investigating a Lacuna in the Scholarship of Biblical Law

The exploitation oflegal thought and language in pursuit of other rhetorical,
ideological, or theological purposes falls within a modestlacuna in biblical
scholarship. Atleast since the pioneering work of Michael Fishbane, it has been
recognized as a form of haggadic exegesis. Fishbane describes haggadic exegesis as
“primarily concerned with utilizing the full range of the inherited traditum for the

sake of new theological insights, attitudes, and speculations.”1! Fishbane considers

9 I will employ the term Hellenistic Jewish rather than Second Temple throughout the dissertation in an
effort to more precisely define the historical milieu of the broader corpus of texts to which the Dead Sea
Scrolls belong.

10 Charlotte Hempel, The Laws of the Damascus Document: Sources, Tradition and Redaction (Leiden:
Brill, 1998), 56-57.

11 Michael Fishbane, Biblical Interpretation in Ancient Israel (Oxford: Oxford University Press, 1988),
282.



haggadic exegesis to be distinguishable from legal exegesis because legal exegesis is
“distinctively concerned with making pre-existent laws applicable or viable in new
contexts.”12 The contrastin intent, however, belies the similarity of exegetical
practice. David Andrew Teeter has argued that a distinction between legal and
haggadic exegesis is questionable in Hellenistic Jewish texts because the methods of
exegesis are not distinctly different.1® Taccept that the purposes of legal metaphor
often fall in line with Fishbane’s description of haggadic exegesis. But Teeter’s point
requires a revision of Fishbane’s distinction. Alegal metaphoris a legal metaphor.
It produces meaning because it draws upon legal diction and legal reasoning.

Finn Makela has recently suggested four relationships between law and
metaphor. He argues that there are legal metaphors, in which law functions in non-
legal texts; metaphors in law, in which metaphors enlighten legal thinking;
metaphors of law, conceptual metaphors that make law work; and metaphors about
the law, a society’s overarching conceptions of law.1#4 The first of his categories,
legal metaphors, are the phenomena this dissertation is concerned with. Makela
offers the example of Shakespeare’s Sonnet 46, in which the speaker’s eye and heart

are engaged in conflict over which one may retain his beloved.

12 Fishbane, Biblical Interpretation,282.

13 Teeter, Scribal Laws: Exegetical Variation in the Textual Transmission of Biblical Law in the Late
Second Temple Period, FAT 92 (Tubingen: Mohr Siebeck, 2014),207: “[A]nalysis of this material supplies
no evidence for the special treatment of legal texts, nor do the interpretive changes attested suggest the
operation of a distinct interpretive mode or set of interpretive procedures customized to the transmission of
law. One finds evidence not of a special legal hermeneutics, but rather of a common textual hermeneutics.”

14 Finn Makela, “Metaphors and Models in Legal Theory,” Les Cahiers de droit 52 (2011): 397-415. Tam
grateful to Job Jindo for introducing this article to the Biblical Law section of the Society of Biblical
Literature at SBL 2018 and for subsequently providing me with the bibliographical reference.



Mine eye and heart are at a mortal war

How to divide the conquest of thy sight;

Mine eye my heart thy picture's sight would bar,

My heart mine eye the freedom of that right.

My heart doth plead that thou in him dostlie—

A closetnever pierced with crystal eyes—

But the defendant doth that plea deny

And says in him thy fair appearance lies.

To ‘cide this title is impanneled

A quest of thoughts, all tenants to the heart,

And by theirverdict is determined

The clear eye’s moiety and the dear heart’s part:
As thus; mine eye’s due is thy outward part,
And my heart’s right thy inward love of heart.

The legal language is evident: there are pleas, a defendant, and a verdict or
settlement.’> But the sonnet does not employ the legal language for its own sake,
but rather to assert the depth of the speaker’s love and the beloved’s loveliness. The
legal language is metaphorical.

Makela states that a legal metaphoris employed in non-legal literary settings.
[ do not find the distinction between legal and non-legal fully satisfactory, since
Hellenistic Jewish texts like the Damascus Document may blend halakah and
exhortation, but I will follow the principle Makela espouses: A legal metaphoris

deployed in a context thatis not overtly concerned with defining legal obligations. ¢

15 Makela, “Metaphors and Models,” 400.

16 Moshe Bernstein and Shlomo A. Koyfman, “The Interpretation of Biblical Law in the Dead Sea Scrolls,”
in Biblical Interpretation at Qumran, ed. Matthias Henze, SDSSRL (Grand Rapids: Eerdmans, 2005), 83,
describe the phenomenon of “metaphorical analogy” at two points in the Damascus Document. The first
example is using Deut 27:18’s curse on misleading a blind man to support the requirement that a father
disclose any physical blemishes of his daughter. The second is comparing an improper marriage to the
prohibition against mingling two kinds (2°%73). These analogies would be thought of as legal metaphors
except that under Makela’s description, their purposes are legal, rather than non-legal: they serve to affirm
halakic argumentation.
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In this dissertation, I contend that legal diction provided ancient Israelite and
Hellenistic Jewish composers of texts with images and concepts that could be
developed or exploited beyond the boundaries of legal practice in order to shape
other religio-social conceptions and practices. The Torah was not just something
that Hellenistic Jewish communities received and exegeted for halakic purposes.
Legal diction was a productive part of the theologicalimagination, providing the raw

material from which ethicaland theological metaphors could be constructed.

1.1.2 The Scope of this Dissertation

It lies beyond the scope of this dissertation to explore every legal metaphor
employed in the Hebrew Bible or Hellenistic Jewish texts.1” The legal metaphors
studied in this dissertation draw upon the diction of immovable property,
particularly its protection and conveyance through the mechanism of inheritance. I
will investigate three locutions: the violation of boundaries, the inheritance of
wisdom, and the inheritance of glory. Theselocutions are rooted in the legal
language of the Hebrew Bible and patterns of legal thought found there and

elsewhere in the ancient Near East.

17 Legal metaphors are pervasive in the Hebrew Bible, such as the depiction of Jerusalem as a rejected wife
in Isaiah 54:6. Technical language of divorce and repudiation are employed to make the imagery effective;
cf. Klaus Baltzer, Deutero-Isaiah: A Commentary, Hermeneia (Minneapolis: Augsburg Fortress, 2001),
443-444.
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1.1.3 Studying Property and Inheritance as Metaphors in a Broad Textual Corpus

While previous studies of biblical metaphors have tended to focus on the Hebrew
Bible or specific books within the Hebrew Bible, [ will also include Hellenistic Jewish
texts in my study. My rationale draws on David Andrew Teeter’s contention that
distinguishing between the Hebrew Bible and Hellenistic Jewish literature when
considering both method and content overlooks the close similarity in exegetical
and text-productive processes that these corpora share: “[T]he nature of
compositional activity in the Second Temple period underscores the necessity of
considering these texts together.”18 For Teeter, the necessity of this approach is
based on the lines of continuity of scribaland hermeneutic processes employed in
both the Hebrew Bible and Hellenistic Jewish texts. What Teeter posits concerning
biblical texts, he also posits concerning Hellenistic Jewish texts:
[D]ynamic development characterizes all varieties of biblical literature:
individual narratives and large scale narrative complexes, legal material,
prophetic books, Psalms, wisdom—all of these compositions are born out of
a continuous process thatisin a broad sense “exegetical.” ...The same can be
said for much of the literary production of Judaism outside of the biblical
corpus during the late Second Temple period. Indeed, nearly the entire
corpus of “non-biblical” documents found in the Qumran caves can be
considered in some sense “exegetical.” 19
This similarity should not be seen as a rejection of diachronic developments; indeed,

semantic change will be a major concern in Chapter Five. But, following Teeter, |

find the field of investigation thatincludes both the Hebrew Bible and other

18 David Andrew Teeter, “The Hebrew Bible and/as Second Temple Literature,” DSD 20 (2013):357.

19 Teeter, “Hebrew Bible and/as Second Temple Literature,” 360.
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Hellenistic Jewish texts to be compelling. With the limitations listed above, I will
trace three legal metaphors: the violated boundary, the inheritance of wisdom, and

the inheritance of glory, through this broad corpus.

1.2 METAPHOR AS A METHODOLOGICAL TOOL

There have now been several generations of studies on metaphor in the Hebrew
Bible.20 Most studies have been directed either at metaphors in a specific body of
text, often a book of the Hebrew Bible; at a specific metaphor;?2! or at some
combination of metaphorand corpus.2? A few studies have focused on metaphor
more generally.?2 There has also been an overwhelming tendency to focus on

metaphors pertaining to God.2* Most also apply the work of a small group of

20 In her 1989 study, There is Hope for a Tree: The Tree as Metaphor in Isaiah, JSOTSup 65 (Sheffield:
JSOT, 1989), Kirsten Nielsen lamented the lack of studies of metaphors in the Hebrew Bible. Nielsen
turned to work on New Testament parables to provide a conceptual basis for her theory of metaphor.
Nielsen’s work, as well as studies by Brettler, Galambush, and Pfisterer Darr, began to address that
shortcoming in the late 1980s and early 1990s.

21 Cf. Marc Brettler, God is King: Understanding an Israelite Metaphor, JSOTSup 76 (Sheffield: Sheffield
Academic Press, 1989).

22 Examples of such studies in the Hebrew Bible include Sarah Dille, Mixing Metaphors: God as Mother
and Father in Deutero-Isaiah (London: T& T Clark, 2004); Benjamin A. Foreman, Animal Metaphors
and the People of Israel in the Book of Jeremiah, FRLANT 238 (Gottingen: Vandenhoeck & Ruprecht,
2011); Sharon Moughtin-Mumby, Sexual and Marital Metaphors in Hosea, Jeremiah, Isaiah, and Ezekiel
(Oxford: Oxford University Press, 2008); Job Y. Jindo, Biblical Metaphor Reconsidered: A Cognitive
Approach to Poetic Prophecy in Jeremiah 1-24, HSM 64 (Winona Lake, IN: Eisenbrauns, 2010); Joseph
Lam, Patterns of Sin in the Hebrew Bible: Metaphor, Culture, and the Making of a Religious Concept
(New York: Oxford University Press, 2016).

23 Cf. Peter Macky, The Centrality of Metaphors to Biblical Thought (Lewiston, New York: Mellen Press,
1990) and David Aaron, Biblical Ambiguities: Metaphor, Semantics and Divine Imagery, Brill Reference
Library of Ancient Judaism 4 (Leiden: Brill, 2001).

24 As noted by Foreman, Animal Metaphors,2.
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theorists of metaphor, such as the interactive theory of metaphor generally
attributed to Ivor Richards and Max Black?> or the cognitive theory of metaphor of
George Lakoff and Mark Johnson.2¢ Studies that are more linguistically focused
often mention Eva Kittay’s Metaphor: Its Cognitive Force and Linguistic Structure.2’
Andrea Weiss makes a notable step forward in her Figurative Language in Biblical
Prose Narrative: Metaphor in the Book of Samuel,?8 which makes careful use of Roger
White’s theory of metaphor.2® Weiss examines metaphors outside of poetry,
metaphors that do not focus on the divine, and does so using White’s heuristic
device for analyzing metaphor. White’s work, in turn, is an advance over previous
scholarship because he examines complex metaphorsin literary contexts.30 [ will
use insights from the study of metaphor, particularly those of Eva Kittay and Roger
White, to identify and analyze property and inheritance metaphors; that method

will be further explained below.

25 Max Black, “Metaphor,” Proceedings of the Aristotelian Society NS 55 (1954-55): 273-294.

26 George Lakoff and Mark Johnson, Metaphors We Live By (Chicago: University of Chicago Press,
1980).

27 Eva Kittay, Metaphor: Its Cognitive Force and Linguistic Structure (Oxford: Clarendon, 1987).

28 Andrea Weiss, Figurative Language in Biblical Prose Narrative: Metaphor in the Book of Samuel,
VTSup 107 (Leiden: Brill, 2006).

29 Roger White, The Structure of Metaphor: The Way the Language of Metaphor Works (Cambridge, MA:
Blackwell, 1996).

30 Multiple theorists of metaphor, including Lakoff and Johnson, focus on A is B metaphors such as “man is
a wolf” or “argument is war.” Such a presentation has the unintended consequence of underrepresenting
the variety and subtlety of metaphors.
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1.2.1 Recognizing Metaphor: Kittay and White

Contemporary theorists of metaphor have struggled to provide guidelines for
demonstrating thata word or phrase is metaphorical. In her 1987 study of the
linguistic structure of metaphor, Eva Kittay argued that recognizing a metaphor
depends on recognizing the second-order usage of language in a metaphorical
expression. For Kittay, it is specifically the difficulty caused by a word or phrase
whose plain sense does not fit its context that signals the need for metaphorical
interpretation.3! Building on Kittay’s argument, the metaphorical use of legal
language can be identified when it no longer occurs in its typical social or legal
context. This may be indicated by changes in the subject, object, or recipient of
property or inheritance law. For example, in the Damascus Document (CD XX 25),
transgressing the boundary of Torah is forbidden. The Torahis not a geographical
territory. It possesses no geographical boundaries that can be moved or guarded. It
is not, as such, an economically valuable /agriculturally productive property that is
worth inheriting. Biblical texts make clear that multiple generations have an
obligation to uphold and teach its precepts, but it is not conceived of in that corpus
as of heritable value.32 Thus, the plain sense of the word Torah and the plain sense
of property boundaries do not yield a straightforward phrase. So while the Torah as

a bounded entity becomes common inrabbinic thought, in CD XX 25, it represents

31 Kittay, Metaphor,40-44,140-155.

32 Deut 6:6-8.
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an innovationnot found in the Hebrew Bible. Its meaning depends on juxtaposing
Torah and property in a non-literal way.

Roger White makes a similar argument to Kittay, also citing the trailblazing
work of Max Black in the mid-twentieth century: “I accept without reservation
Black’s initialidea that in a metaphor, we have a sentence containing two different
kinds of words, and that, in some sense, the significance of the metaphorarises from
an interaction of these two sets.”33 White continues,

In general, when we speak of a metaphor, we are referring to a sentence or

another expression, in which some words are used metaphorically, and some

are used non-metaphorically...a metaphor contains two different kinds of
vocabulary, a primary vocabulary, consisting of those words that would
belong in a straightforward, non-metaphorical, description of the situation
being metaphorically presented, and a secondary vocabulary thatintroduces
the metaphorical comparisoninto the sentence.34

For White, the interaction takes place within a sentence.35

The theories of Kittay and White vitally inform the methodology of this
dissertation for the identification and analysis of property and inheritance
metaphors. Kittay’s distinction between first-order and second-order language

enables the recognition of metaphors on the basis of their context. White provides a

method for analyzing the comparison made by a metaphor.

33 White, Structure of Metaphor,16-17.
34 White, Structure of Metaphor, 17.
35 White makes an extensive argument against the idea that the meaning of a metaphor resides ina single

word, which under the influence of the metaphor, takes on a meaning outside of its normal semantic field.
White summarizes the inadequacies he perceives in that approach in Structure of Metaphor, 163—168.
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1.2.2 Two Challenges in Recognizing Biblical Legal Metaphors

Two additional challenges must be addressed with Kittay’s distinction between
first-order and second-orderlanguage. Kittay proposes that difficulty with
understanding the first-order or plain sense of a locutionis an indicator of a
metaphorical phrase. But itis possible that the difficulty rests with the interpreter
rather than the text. For example, Proverbs 3:35 describes the inheritance of 722,
conventionally translated in English as glory.3¢ Because of the difficulty of
imagining glory as a heritable object,a modern reader might assume that this must
be a metaphor. Glory is not a commodity that can be bought and sold or,
presumably, acquired in any other commercial way. This, essentially, is Kittay’s test
for a metaphor: If glory is not a heritable commodity, then a first-order
understanding of the term is impossible. And if that first-order understanding, the
plain sense of the phrase, is unintelligible, then the inheritance of glory mustbe a
metaphor. However, in the case of Proverbs 3:35, the difficulty may depend on a
failure to understand ™2>. In Proverbs, 725 often occurs in conjunction with "y,

“wealth,” and appears to have similar connotations.3” 7125 may refer to a person’s

36 This issue will be addressed more fully in Chapter Five. But it is necessary to note here that the
inadequacy of the conventional translation of 7122 gives rise to the question of its metaphorical meaning.
James Aitken, “The Semantics of ‘Glory’,” in Sirach, Scrolls, and Sages: Proceedings of a Second
International Symposium on the Hebrew of the Dead Sea Scrolls, Ben Sira, and the Mishnah, held at
Leiden University, 15-17 December 1997, ed. Takamitsu Muraoka and John F. Elwolde (Leiden: Brill,
1999), 3, protests the oversimplification of translation of 7122 in Sirach, echoing a complaint leveled against
facile translations of 66&a in Wisdom by Frederic Raurell, “The Religious Meaning of ‘Doxa’ in the Book
of Wisdom” in La Sagesse de l'Ancien Testament, ed. Maurice Gilbert, BETL 51 (Leuven: Leuven

University Press, 1979),370-383.

37 Michael V. Fox, Proverbs 1-9: A New Translation with Commentary and Introduction, AB 18 A (New
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high social standing, but it can also be the means that support that social standing.
7125 as wealth is heritable; even 72> as social standing might be conceived of as
heritable. Some further semantic shiftin the meaning of 712> away, entirely, from
financial wealth or social standing is necessary before its inheritance should/must
be seen as a metaphor. But without that semantic shift, what might seem to be a
metaphoris not.

Similarly, the idea of an inheritance possessed by a divine or angelicbeing
might automatically be deemed metaphorical by a contemporary reader on the
assumption that divine beings do not possess orinherit. However, itis not atall
clear that the composers and first readers of the Hebrew Bible had similar
conceptual difficulties. The apportionment and possession ofland by divine or
supernatural figures is attested in the Hebrew Bible without any suggestion that this
is merely figurative. What seems metaphorical to a contemporary reader may not
have been metaphoricalat all. So while Kittay’s testis useful, it must be used with
due cautionin order to avoid turning a phrase intelligible as a first-orderlocution
within its ancient author’s contextinto a second-order metaphor.

A further difficulty, less easily resolved, inheres to the language of
inheritance in the Hebrew Bible. Does a term like 11713, “inheritance,” rooted in legal
language from centuries prior, retain specific legal valences when it is encountered

in late biblical or Hellenistic Jewish texts? Or has 1213, “inheritance,” become a dead

York: Doubleday, 2000), 157: “Kabod usually means ‘honor,” but sometimes it means ‘wealth.” (The
underlying meaning of k-b-d is weightiness, substance. In English, ‘substance’ can refer to material
wealth.)”
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metaphor, used in everyday discourse without any clear connection to its legal
origins. Repeated usage of a metaphor can cause it to be understood without clear
recourse to its first-order meaning; at this point,a metaphor may be considered
“dead” or, more helpfully, lexicalized.38 Joseph Lam states,
“When a metaphor gets used repeatedly (perhaps over a long period of time)
in similar contexts such that the metaphorical construal process is the same
each time, the metaphorical sense can become detached from the original
literal sense upon which it depended.”3?
When a metaphor is lexicalized, it is no longer necessary to draw upon the original
register of vocabulary that created it. Is this true of 7213, which admittedly is a frequently
used term both in the Hebrew Bible and the Hellenistic Jewish corpus? While this
concern is significant, the metaphors I will consider at length in Chapters Three through
Five are encountered in a range of contexts and with varied entailments, such that there is
less of a chance that repeated usage has rendered them simply conventional. Particularly
in Chapter Four, multiple associations made between wisdom and inheritance—the
grantor, beneficiaries, content, and instrument of conveyance of wisdom as an inheritance
are all encountered—suggest that the legal concept of an inheritance is still activated.
But even if inheritance had become lexicalized, there is scholarly disagreement about
whether it should be considered dead: Kittay notes that even when a metaphor has

become conventional, it remains a metaphor and can be reactivated by usage in a new

setting, 4

38 The language of dead metaphors is discussed by Gary Long, “Dead or Alive? Literality and God-
Metaphors in the Hebrew Bible,” JA4AR 62 (1994),509-537.

39 Joseph Lam, Patterns of Sin in the Hebrew Bible: Metaphor, Culture, and the Making of a Religious
Concept (Oxford: Oxford University Press, 2016): 8.

40 Kittay, Metaphor, 143.
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1.2.3 Metaphorical Systems

In his 1962 analysis of metaphor, Max Black suggests that “a metaphor may involve
a number of subordinate metaphors among its implications.”4! Black then states
that the subordinate metaphors typically belong to the same field of discourse as the
primary metaphor.#? This metaphorical systematicity has been acknowledged by
other theorists of metaphor, including Lakoff and Johnson. According to Lakoff and
Johnson, a metaphorical comparison equates two concepts: “The essence of
metaphoris understanding and experiencing one kind of thing in terms of another.”43
When that comparison is made, there are related and subsequent points of
comparison, which they describe as entailments or a network of associations.*4
Second, these metaphorical entailments give rise to what Lakoff and Johnson see as
metaphorical systematicity, the ability of a metaphor to produce a complex set of
interactions.*> Metaphors do not require that every possible entailment be
employed—in their words, metaphors may both highlight and hide entailments. 46

But this systematicity allows for the development of new and rich comparisons. The

41 Black, “Metaphor,” 290.

42 Black, “Metaphor,” 290. Kittay, Metaphor, 31, prefers “semantic field” to field of discourse.

43 Lakoff and Johnson, Metaphors We Live By, 5. The italics are original.

44 Lakoff and Johnson, Metaphors We Live By,96. See also Sarah Dille’s appropriation of metaphorical
gg?il)mleg?s inher Mixing Metaphors: God as Mother and Father in Deutero-Isaiah (London: T& T Clark,

45 Dille, Mixing Metaphors, 7 and 12, notes that this is anticipated by Max Black’s description of metaphor
as a “system of associated commonplaces.” See also Black, “Metaphor,” 287.

46 Lakoff and Johnson, Metaphors We Live By, 10—13.
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issue of metaphorical systematicity will be particularly importantin Chapter Four,
which will compare multiple entailments of inheritance with the process of

acquiring wisdom.

1.2.4 Analyzing Metaphor

Once a metaphor is securely identified, the next step is to subjectit to analysis.
Roger White provides a useful method; he breaks down a metaphorical sentence
into two non-figurative sentences joined to form an analogy. According to White,
Once we grasp the way in which the one sentence is composed of these two
vocabularies; not only does the intuitive idea that there are two vocabularies
at work in metaphor become clarified, to be replaced eventually by an exact
statement; in the process, much about the phenomenon of metaphoritself
stands out in high relief.4”
By clearly differentiating these two vocabularies, White enables their further
exploration. White does this by analyzing a metaphor spoken by lago about Othello
in Shakespeare’s Othello: “his unbookish jealousy must construe poor Cassio’s
smiles, gestures, and light behaviors quite in the wrong.” White argues thatthe use
of the word unbookish has typically been seen as an intrusion into an otherwise
straightforward sentence. However, White finds that the metaphoris not limited to
the word unbookish, but rather, there is a related series of terms in the sentence —
unbookish, construe, and “quite in the wrong.” Because Othello lacks adequate

training in the practices of the court, his uncultured jealousy must construe poor

Cassio’s smiles, gestures and light behaviors quite in the wrong, just as the

47 White, Structure of Metaphor, 18.
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unbookish schoolboy must construe the Illiad quite in the wrong.#8 The vocabularies
of the court and the school, when brought into contact, are what make the metaphor
work.
For White, these two vocabularies can be represented heuristically as two
sentences joined by an analogy:
We may think of the metaphor as having arisen as a result of conflating
two...sentences, thereby establishing an analogical comparison between
these two situations, inviting the reader to see the first situation, the
situation actually being metaphorically described, in terms of the second
situation.®?
When this approach is applied to legal metaphors, one register of vocabulary will be
supplied by legal diction. The otherregister will vary; with the resulting metaphor
varying as well. Legal metaphors employing the biblical legal prohibition against
violating boundaries (7123 »°017) illustrate this variation.5¢ CD V 20-VI 1 reads:
And at the time of the devastation of the land, the violators of the boundary
arose and caused Israel to stray. Then the land became desolate, for they
spoke apostasy against the commandments of God by the hand of Moses and
also by his holy anointed one.5!
At the heart of this description of rebellious speech leading to destructionis the
participial phrase “the violators of the boundary” (912377 °»°on). The metaphor can be

spelled outanalogically in this way:

Those who spoke apostasy against the Torah transgressed divine boundaries

48 White, Structure of Metaphor, 73—80.
49 White, Structure of Metaphor, 107-108.
30 These metaphors will be considered in greater detail in Chapter Three.

51 The Hebrew text reads:
Wy 725K NIXH SV 710 1727 D IR oM SR DR VNN 21207 000 1Y YORT 1290 72

WNPT Nwni an
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justas
those who violate the boundaries transgress their neighbors’ boundaries.
CD XX 25, we saw, does something quite similar when it charges that violators of the
covenant “break down the boundary of the Torah” (77077123 nX 1¥79). Torah is the
bounded entity in the metaphor. However, the same legal language of violated
boundaries in 4QInstruction creates other metaphors. In 4Q416 2 III, 8-9, a man
who desires to be rich when he is poor displaces the divinely placed boundary of his
life just as a greedy man might coopt the property of his neighbor.52 The metaphor
mightbe construed as:
The poor person desiring wealth seeks to undermine divine boundaries
justas
those desiring their neighbor’s property seek to undermine their neighbors’
boundaries.
In the second (4Q416 2 1V, 6), a man who desires to dominate another’s wife
violates the boundaries of that household just as one who steals farmland violates
the boundaries of a household.53 The metaphor mightbe construed as:
The man who desires your wife seeks to steal from your household
justas

those violate their neighbor’s boundaries seek to steal from their neighbors

household.

52 The textreads: “You are poor. Do not covet anything except your inheritance and do not become
consumed by it, lest you violate your boundary;” 1737123 200 19712 ¥22nn0 PR 120701 193 I8N 9X 0K 193K,

33 The text reads: “But whoever would dominate her, if not you, violates the boundary of his life;” “wx1
177°°1 9123 3207 1ON9I 72 DI,
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The variation in construing these legal metaphors demonstrates that different
aspects of a metaphor may be accentuated by context. It should not be assumed that
the meaning of a metaphor drawn from a particular legal phrase will be identical to
other metaphors drawn from the same phrase; contextual analysis is always

necessary.

1.3 THE OTHER USES OF THE LAW

Teeter asserts that “the interpretation of biblical law [was] of intense interest to
most known forms of Second Temple Judaism.”5* Contemporary scholarly interest
in biblical law is no less intense, with questions concerning the nature, extent, and
purpose of biblical law; the relationship between biblical law and ancient Near
Easternlegal traditions; and the relationship between biblical law and early Jewish
and Christian beliefs and practices as areas of significant scholarly attention. In this
dissertation, I will refer to biblical law as the beliefs and practices embodied in
biblical legal texts, most prominently in the three legal collections typically
identified by Pentateuchal scholars: the Covenant Collection of Exodus 21-23, the

laws of Deuteronomy 15-25 and the Holiness Collection of Leviticus 17-27.55

54 David Andrew Teeter, Scribal Laws, 1.

3> Raymond Westbrook, “The Laws of Biblical Israel,” in Law from Tigris to Tiber, ed. Bruce Wells and F.
Rachel Magdalene (Winona Lake, IN: Eisenbrauns, 2009),2:317-340, especially 322. Westbrook was
dismissive of the legal status of Leviticus, preferring to compare it to ritual instructions like Maqla or
Surpi in his 1985, “Biblical and Cuneiform Law Codes” RB 92 (1985): 247-264. In “The Laws of Biblical
Israel,” he states that “a smattering of laws are found at various points in Leviticus, mostly incidental to
regulations regarding purity or priestly functions, and three laws are expounded at length in Numbers”
(318).
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Biblical law is not limited to these three collections, but can also be found in other
sections of the Pentateuch. Allusions to legal practices in other biblical contexts —
narratives, prophetic texts, and writings—may also be seen as sources for biblical
law.56

Rule texts and halakic documents found among the Dead Sea Scrolls amply
demonstrate thatlegal practice was of vital concern for the Yahad.>” These texts
follow the biblical legacy of legal exegesis already traced by Michael Fishbane.>8
Scholars like Lawrence Schiffman and Joseph Baumgarten pioneered the study of
the halakah of the sectarian community in the 1970s.5° After the full publication of

the halakic texts, scholars such as Alex Jassen have continued to explore the

36 Biblical law is directly related to ancient Near Eastern law and to later Jewish law, but the relationships
are complex. Ancient Near Eastern law will be discussed below and will significantly shape Chapter Two
of'this dissertation. Early Jewish law as embodied in Aramaic language legal documents will also figure
significantly in Chapter Two. The relationship between biblical law and later Jewish law will not be a
major concern of this dissertation; that relationship has recently been treated by Samuel Greengus and
Jonathan Milgram. Greengus explores the continuities between ancient Near Eastern, biblical, and rabbinic
law in his Laws in the Bible and in Early Rabbinic Collections: The Legacy of the Ancient Near East
(Eugene, OR: Cascade Books,2011). By contrast, Jonathan Milgram’s survey of Tannaitic inheritance law
asks the question, “How Jewish is Jewish Inheritance Law?”” Milgram concludes that Tannaitic Jewish law
is more indebted to ancient Near Eastern and Mediterranean legal traditions than to the relatively sparse
references to inheritance in the Hebrew Bible. His conclusions complicate the relationship between biblical
law and practiced Jewish law; thereby suggesting that a study of legal metaphors in the Hellenistic Jewish
tradition must be conscious of extrabiblical Jewish legal sources. Milgram, From Mesopotamia to the
Mishnah: Tannaitic Inheritance Law in Its Legal and Social Contexts, TSAJ 164 (Tiibingen: Mohr Siebeck,
2016), 145-146.

37 See, for example, Aharon Shemesh and Cana Werman, “Halakhah at Qumran: Genre and Authority,”

DSD 10 (2003): 104. They argue that contemporary Dead Sea Scrolls scholarship has correctly begun to
recognize the “centrality of halakhah and observance of the commandments in the life and thought of the
sect.”

38 Fishbane devotes two chapters in Biblical Interpretation in Ancient Israel to the discussion of legal
exegesis in Kings, Chronicles, and Ezra-Nehemiah, demonstrating that a concern for clarifying and
practicing halakah was already present in these texts.

39 Lawrence H. Schiffman, The Halakhah at Qumran, STLA 16 (Leiden: Brill, 1975); and Sectarian Law in
the Dead Sea Scrolls: Courts, Testimony and the Penal Code, BJS 33 (Chico: Scholars Press, 1983); Joseph
M. Baumgarten, Studies in Qumran Law, SJLA24 (Leiden: Brill, 1977).
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exegetical methods and interpretive choices made by the sectarian community. %%
Shorter studies by Fraade, Bernstein and Koyfman, and Shemesh and Werman have
also explored the methods of legal interpretation employed in the Dead Sea
Scrolls.®? Yonder Moynihan Gillihan has studied the halakah of the community in
the light of the organization and structure of other voluntary associations in the first
centuries BCE and CE.®2 The impulse toward halakic application of biblical law,
including corrections and harmonization, demonstrates that Hellenistic Jewish
communities saw the Torah as something that must be practiced. But alongside the
idea thatlaw was something that must be done—and thus, must be made
practicable—there have always been other things that can be done with the law,

harnessing it for its literary and theological value.

1.3.1 Law in Narrative

Scholars since David Daube have noted the importance of matters of law in shaping
various biblical narratives; a phenomenon that provides an analogy for the legal

metaphors [ will investigate in this dissertation. Daube argued in his 1944 “Law in

60 Alex P.Jassen, Scripture and Law in the Dead Sea Scrolls (Cambridge: Cambridge University Press,
2014).

61 Stephen D. Fraade, ‘Looking for Legal Midrash at Qumran” pp. 59—79 in Biblical Perspectives: Early
Use and Interpretation of the Bible in Light of the Dead Sea Scrolls: Proceedings of the First International
Symposium of the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 12—14
May 1996, ed. Michael E. Stone and Esther G. Chazon, STDJ 28 (Leiden: Brill, 1998); Bernstein and
Koyfman, “The Interpretation of Biblical Law in the Dead Sea Scrolls: Forms and Methods;” Shemesh and
Werman, “Halakhah at Qumran: Genre and Authority.”

62 Yonder M. Gillihan, Civic Ideology, Organization, and Law in the Rule Scrolls: A Comparative Study of

the Covenanters’Sect and Contemporary Voluntary Associations in Political Context, STDJ 97 (Leiden:
Brill,2012).
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the Narratives” that understanding law provided insight into the plotlines of several
biblical narratives.t3 Building on Daube, several studies have analyzed the role of
law in shaping the books of Ruth and Job in particular, as well as shorter narratives
in the Pentateuch and Former Prophets. This approach presupposes that there is a
reasonable level of verisimilitude between a biblical narrative’s plotline and
accepted cultural legal practices; in the words of Derek Beattie,

since legal procedure forms, in a sense, the framework of civilization and law

is, by its nature, both definite and widely known, a story-teller, if he is to

maintain the credibility of his fiction, will not create a legal situation which
his audience will know to be impossible.t*

Pamela Barmash speaks somewhat more cautiously on this point, but suggests that
studying law in narrative can advance understanding of both law and narrative.
Barmash advances beyond Daube’s approach by arguing that legal narratives
can provide evidence for elements essential to legal practice omitted in legal
texts. More importantly, they can provide the social setting in which law was
used, from which its origins, inadequacies, and psychology can be
highlighted.6>
F. Rachel Magdalene’s On the Scales of Righteousness: Neo-Babylonian Trial Law and
the Book of Job takes a step beyond previous applications of the relationship

between law and narrative.®®¢ Magdalene argues that the book of Job extensively

reflects neo-Babylonian trial procedure; thus, rather than having a plot that turns on

63 David Daube, “Law in the Narratives,” pages 1-73 in Studies in Biblical Law (New York: Ktav, 1969).
64 Derek Beattie, “The Book of Ruth as Evidence for Israelite Legal Practice” V'T24 (1974),252.
65 Pamela Barmash, “The Narrative Quandary: Cases of Law in Literature.” V'T 54 (2004): 5.

66 F. Rachel Magdalene, On the Scales of Righteousness: Neo-Babylonian Trial Law and the Book of Job,
BIJS 348 (Providence, RI: Brown University Press, 2007).
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a specificlegal point, the plot is built upon a framework established by judicial
procedure.

Raymond Westbrook and Bruce Wells describe as “juridical parables” a
category of literary texts in the Hebrew Bible that employ legal analogies to
demonstrate the moral guilt of the text’s intended audience. They pointto three
parables in Samuel-Kings: the poor man’s lamb (2 Sam 12:1-14), the story told by
the mmon 7wk from Tekoa about one son killing another and their clan’s response (2
Sam 14:4-17) and the prophetic story of the negligent guard (1 Kings 20:35-43). In
addition to these, they suggest the song of the vineyard in Isaiah 5:1-7 and the
portrayal of Israel or Judah as an unfaithful wife in Hosea, Jeremiah, or Ezekiel
function similarly.¢” As a story within a story, a juridical parable serves both as a
plot device thatadvances its narrative and as a moral guide. Usinglaw as a moral
guide is certainly not antithetical to the goal of law; Cathleen Kaveny has argued that
“Always and everywhere, law teaches a moral lesson—itimbues a vision of how the
members of a particular society should live their lives together.”8 A juridical
parable moves from the realm of strictlegal responsibility to the realm of ethical
and spiritual responsibility, with law serving as a mirror for proper behavior.

Alegal metaphor depends on knowledge oflaw in much the same way that the
book of Job or a juridical parable does. But where a narrative like Job employs law to

build a plot, a legal metaphor employs law to compose an image.

67 Raymond Westbrook and Bruce Wells, Everyday Law in Biblical Israel (Louisville: Westminster John
Knox, 2009), 14.

68 M. Cathleen Kaveny, Law’s Virtues. Fostering Autonomy and Solidarity in American Society
(Washington, DC: Georgetown University Press,2012),17.
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1.3.2 Legal Structures for Religious Thought

A somewhat similar phenomenon to law as a structuring principle in biblical narratives
can be seen in role of law in forming what Shalom Holtz refers to the “social analogy”
formed by the Hebrew Bible’s use of legal language to describe elements of prayer and
lament.* The social analogy, as Holtz describes it, is broader than the legal metaphors 1
discuss. But it is exactly law’s broad structuring or explanatory power that makes both a
social analogy and a legal metaphor work. Holtz has argued that juridical language
pervades the Hebrew psalter, and that “Courtroom metaphors are the common stock-in-
trade of prayer, prophecy and even theodicy, both in the Hebrew Bible and in
Mesopotamian literature.”” In biblical prayer, God is judge, prayer may be a plea for
investigation or redress, and the righteous sufferer claims to have the legal standing to
bring the plea before the divine court. All of these depend on the power of the legal

realm of judicial procedure to effectively describe the practice of prayer.”!

14 OUTLINE OF THE DISSERTATION

In this dissertation, [ am arguing that the legal diction available to the composers of

the Hebrew Bible and Hellenistic Jewish texts provided a register of language that

% Holtz, Praying Legally, BJS 364 (Atlanta: SBL Press, 2019), 3.
70 Holtz, “Praying as a Plaintiff,” VT 61 (2009): 259.
71 Praying as plaintiff dovetails with an even broader social analogy: divine kingship. The literature on

divine kingship is broad and diverse, but divine kinship has been explored specifically as a metaphor by
Marc Brettler’s God is King: Understanding an Israelite Metaphor.
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made possible the development of ethical and theological expressions in the form of
legal metaphors. This introductory chapter has provided a theoretical background
in metaphor from which to consider specific examples of legal metaphors. It also
noted the value of recognizing legal diction functioning in extra-legal literary

contexts.

1.4.1 Chapter Two: Boundaries and Inheritance in Law

Chapter Two will address a practical concern: establishing the register of legal
diction expressing the possession, conveyance, and inheritance of immovable
property in the Hebrew Bible and Hellenistic Jewish texts. This is necessary support
for the claim that a metaphoris a legal metaphor, since the theory of metaphorlI
employ in this dissertation requires the juxtaposition of two registers of language.
Therefore, Chapter Two will draw upon comparative ancient Near Eastern legal
material and philology in order to establish the legal valences of the relevant

Hebrew terms.

1.4.2 Chapter Three: Boundaries Legal and Metaphorical

Chapters Three through Five are the core of the dissertation, exploring three
metaphorical phrases in the contexts in which they occur in the Hebrew Bible and
Hellenistic Jewish texts. Each metaphordraws upon some of the legal diction

established in Chapter Two. And while each chapter is concerned with
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demonstrating the interpretive value of the legal metaphors they address, there are
subsidiary concerns in each chapter as well.

Chapter Three explores the legal background and figurative use of the phrase
2123 307, “to violate a boundary.” This specificlegal locution occurs in Deuteronomy
and Proverbs with the specific goal of protecting bounded agricultural land from
usurpation by unscrupulous neighbors. Comparative ancient Near Eastern material
provides a legal background for the phrase and raises the first issue the chapter
must address: the relationship between a legal locution and its figurative
deployment. The relationship between legal diction and extra-legal usage is nota
linear evolution. While Mesopotamian and Egyptian texts establish the legal
intentions behind the locution, the former also employ the language of violated
boundaries in non-legal texts. This pattern is also found in the Hebrew Bible. A
second issue, already alluded to above, is the polyvalence of the metaphor. When
employed metaphorically, the boundary being violated differs from context to

context. This polyvalence will prove significantin Chapters Four and Five as well.

1.4.3 Chapter Four: Inheriting Wisdom in Hellenistic Jewish Texts

In Chapter Four, the inheritance of wisdom is the legal metaphorunder discussion.
However, the chapter will demonstrate that more than one metaphorisin play; in
fact, a constellation of related metaphors developed around the comparison
between wisdom and inheritance. Wisdom as an inheritance can be found at the

heart of multiple points of comparison, with the legal concepts of bequest,
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conveyance, heirs, and testaments all reflected as metaphorical entailments. Thus,
one of the significant interpretive issues concerns the logical relationship between
these metaphors. [ will argue that inheritance lies at the center of these metaphors.
A second, subsidiary, concern involves placing these metaphors within a Hellenistic
Jewish literary interestin documentarity: documents were things of value as well as

instruments that might convey things of value.

1.4.4 Chapter Five: Inheriting Glory

Chapter Five concerns the inheritance of 7125, usually translated as “glory.” The
issue addressed in the chapter is the problem of semantic shifting. Put simply, 72>
is a multivalent term and is quite common in Hellenistic Jewish literature —such as
Enochicliterature, Sirach, the Dead Sea Scrolls. In texts that speak of inheriting 723,
itis both vital and difficult to determine the intended valences of the term.
Depending on the text and its scholarly interpreters, the inheritance of 722> might be
anon-metaphorical description of acquiring wealth or honor or the inheritance of
72> might serve as a metaphorical description of receiving eternal life. Contextis
clearly important, but does contextrefer to a general apocalyptic context for a text
like 4QInstruction or is context specific to the near context of specific collocations of

inheritance and 7125?

1.4.5 Chapter Six: Conclusion

A final chapter will summarize the conclusions of this study.
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2.0

BOUNDARIES AND INHERITANCE IN LAW: LAW AS A BACKBONE FOR

METAPHOR

In the previous chapter I introduced the goal of this dissertation, which is an
investigation of three legal metaphors that draw upon the legal language of property
and inheritance. I argued, using Roger White’s theory of metaphor, that legal
metaphors would draw upon two registers of vocabulary in order to effectively
communicate. The main register must be drawn from law or the metaphor will not
be a legal metaphor; the second register varies with the compositional interests of
the text. In this chapter, I will address the legal register concerning property and
inheritance that serves as the backbone for the metaphors I will examine in

Chapters Three through Five.

2.1 WRITING BIBLICAL LAW

While this dissertation is focused on legal metaphors as a means of producing
meaning in extralegal contexts, it is dependent upon the broad scholarly discourse
concerning biblicaland ancient Near Easternlaw in several ways. First, [ am
assuming with scholars like Raymond Westbrook that there is significant continuity
between the legal systems of ancient Near Eastern cultures. Westbrook posited a

shared legal tradition on a grand scale, with even early Greek and Roman law as
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heirs of ancient Near Eastern thought.”2 Westbrook’s main point, that there is
significant continuity within the legal reasoning and legal formulations of the
ancient Near East, serves as the basis for comparing biblical law to ancient Near
Easternlegal traditions.”? As a result, comparative study of the ancient Near
Easternlegal diction may clarify the legal diction of the Hebrew Bible and its
receptionin Hellenistic Jewish literature.

Second, I assume thatlegal texts were open to revision and reformulation by

scribes. Reapplication in new legal contexts was expected. The phenomenon of

72 Westbrook, “The Character of Ancient Near Eastern Law,” in A History of Ancient Near Eastern Law,
ed. Westbrook, HdO 72 (Leiden: Brill, 2003), 1-90. For arecent summary of Westbrook’s approach,
see Bruce Wells and F. Rachel Magdalene, “The Idea of a Shared Tradition” in Law from the Tigris to
the Tiber: The Shared Tradition; The Writings of Raymond Westbrook, ed. Wells and Magdalene
(Winona Lake, IN: Eisenbrauns, 2009) xi-xx. For challenges to Westbrook’s positions, see Martha
Roth, with respect to the idea of a single overarching legal tradition, Bernard Jackson on Westbrook’s
appropriation of the common law model, and Bernard Levinson’s argument that Westbrook
underestimated diachronic development in biblical law. Roth, “Ancient Rights and Wrongs:
Mesopotamian Legal Traditions and the Laws of Hammurabi,” Chicago-Kent Law Review 70 (1995):
13-14 states,
Although there are shared traditions, there is no single "common law" throughout the
ancient Near East, from the Mediterranean to the Zagros Mountains, from Anatolia to the
Sinai, from the third millennium to the conquests of Alexander. There is no uniform "law" of
any specific legal category ("law of adultery” or "law of homicide," for example, any more
than there is a single rule of royal succession, or a single procedure for animal sacrifice, or a
single form of letter address.
Jackson'’s critique can be found in his “The Development of Law in the Ancient Near East: Modeling
Biblical Law: The Covenant Code,” Chicago-Kent Law Review 70 (1995): 1748:
Overall, Westbrook adopts a model of alegal system based on "sources oflaw," and the roles
he attributes to these sources is highly reminiscent of the Common Law before legislation
took on its modern importance. The underlying philosophical model is positivist, and the
historical model is English: "Hammurabi" becomes a kind of Glanvill.
Levinson'’s critique is made in his “The Case for Revision and Interpolation with the Biblical Legal
Corpora,” in Theory and Method in Biblical and Cuneiform Law: Revision, Interpolation and
Development, ed. Levinson, JSOT Sup 181 (Sheffield: Sheffield Academic Press, 1994).

73 In Baruch Levine’s words (‘Farewell to the Ancient Near East: Evaluating Biblical References to
Ownership of Land in Comparative Perspective,” in Privatization in the Ancient Near East and Classical
World, eds. Michael Hudson and Baruch Levine, Peabody Museum Bulletin 5 [Cambridge, MA: Peabody
Museum of Archaeology and Ethnology, 1996],223-224): “A relatively late arrival on the ancient scene,
the Hebrew Bible may represent (in addition to all else) one of the last major collections of ancient Near
Eastern literature, a closing statement on that manifold civilization. The biblical record shows how a small
nation, inhabiting a vital crossroads of the world, drew on the institutions of the larger Near Eastern
societies to structure its life, and to define its collective values and objectives.”
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legal revision has been ably demonstrated by scholars like David Wright, Bernard
Levinson, and Jeffrey Stackert.”4 Stackert is explicitin stating that the Holiness Code
was not practiced law, but was an ideological document in the form of “legal
literature.” Revision was expectedin law and legal literature; the same kind of
revision and reapplication was possible in non-legal contexts.

These studies of legal revision indicate anotherissue relevant for my
dissertation. Accordingto this model, the comprehensiveness ofthe Torah created a
practical difficulty. The originally predatory legal corpora, which had each intended
to supplant its forebear, were forced to peacefully graze peacefully side by side. Joel
Baden comments: “The laws, for instance, with all of their disparities, were left
untouched” in the final compilation of the Pentateuch.”’> The problem of
harmonizing the laws from these collected sources fell to later biblical and early
Jewish composers who received a corpus in which the legal corpora coexisted.
Michael Fishbane’s Biblical Interpretation in Ancient Israel represented a landmark
attempt to describe the legal exegesis required to make biblical law coherent and

practicable. Speaking of the vagaries of biblical law, Fishbane noted that

74 David P. Wright, Inventing God’s Law: How the Covenant Code of the Bible Used and Revised the Laws
of Hammurabi (London: Oxford University Press, 2009); Bernard M. Levinson, Deuteronomy and the
Hermeneutics of Legal Innovation (London: Oxford University Press, 1997); Stackert, Rewriting the Torah:
Literary Revision in Deuteronomy and the Holiness Legislation, FAT 52 (Tiibingen: Mohr Siebeck,2007).
Note in particular Stackert’s comment in Rewriting the Torah, 164: “As Wright has demonstrated, the
Covenant Code reflects adirect literary interaction with the Laws of Hammurabi and thus in all likelihood
does not reflect real historical practice or even extensive consideration of the actual ancient Israelite
judiciary.... The Deuteronomistic Code reflects a similar modus operandi: its central legal corpus is a
literary revision of the Covenant Collection and is motivated by ideological concerns. The Holiness
Legislation fits squarely into this tradition of legal /iterature, and the compositional methods employed by
its authors exhibit strong continuity with those of the different legal collections to whichiit is an heir.”

7> Baden, The Composition of the Pentateuch: Renewing the Documentary Hypothesis (New Haven: Yale
2012),221.
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gaps in the scope and enforcement of biblical laws, frequent lacunae or

ambiguities in theirlegal formulation tend to render such laws exceedingly

problematic—if not functionally inoperative—without interpretation.”
If biblical law was to be practiced, it required intervention to clarify how that was to
happen. Already within the Hebrew Bible, scribalintervention sought to harmonize
the various Passover regulations and Sabbath year regulations.”’” Other attempts to
harmonize the varied legal provisions of the Torah are manifested in Hellenistic
Jewish texts.”8 Levinson specifically considers the hermeneutics oflegal revisionin
the Temple Scroll in his More Perfect Torah.”® Such legal hermeneutics were central
to the halakic traditions found in Hellenistic Jewish texts from Qumran. Teeterhas
recently catalogued the processes of scribal intervention found in biblical law. The
virtue of Teeter’s study is demonstrating the care with which legal material was
curated. As aresult, differences large and small produced meaningful variants and
exegeticalinnovations for the communities that saw the Torah as a body of binding

legal practices.89 The hermeneutics of legal revision will rarely find its way directly

into texts I will considerin Chapters Three through Five; however, some of the texts

76 Fishbane, Biblical Interpretation in Ancient Israel, 92

77 Fishbane, Biblical Interpretation in Ancient Israel, 134—143.

78 Bernstein and Koyfman, “Interpretation,” 68—70, offer two examples from the Temple Scroll: the
harmonization of Exod 22:15-16 and Deut 22:28-29 in the Temple Scroll’s law on the sexual exploitation
of an unmarried woman (11QTLXVI, 8-11), and the obligation to give war spoils to king, priests, and
Levites in 58:13—14, which harmonizes Num 31:27-28 and 1 Sam 30:24-25.

79 Levinson, More Perfect Torah: At the Intersection of Philology and Hermeneutics in Deuteronomy and
the Temple Scroll (Winona Lake, IN: Eisenbrauns, 2013).

80 Teeter, Scribal Laws.
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that [ will discuss, such as the Aramaic Levi Document, build priestly regulations
into their narratives.81

Scholars who see the ancient Near Eastern and biblicallegal collections as
ideological instruments have argued for a recognizable distance between practiced
law and the legal collections. For some, such as Jeffrey Stackert, the gap is quite
large: “the Covenant Code... in all likelihood does not reflect real historical practice
or even extensive consideration of the actual ancient Israelite judiciary.”82 The
argument that Stackert is engaged in obscures an important point—as legal
literature, to use Stackert’s term, it is legal writing that is employed as an ideological
instrument. Legal concepts and structures, whether intended to be practiced or not,
are the tools of the collections’ composers. The same is true of legal metaphors.

Placing biblical law within the context of ancient Near Eastern law faces two
additional and related challenges: the paucity of biblical documentation of actual
legal practices from ancient Israel and Judah and the limited register of legal
vocabulary in the Hebrew Bible. Speaking of first challenge, Baruch Levine ponders
the difference it would make if a cache of legal documents from the time of Hezekiah
were uncovered.83 Because such a cache has not been uncovered, as Raymond

Westbrook suggests concerning the books of Kings, “a legal historian must, like Ruth

81 The regulations for the firewood offeringin ALD 7 are a good example of this phenomenon.
82 Stackert, Rewriting the Torah, 164.

83 Baruch Levine, ‘Farewell,” 225: “Imagine for a moment how the picture would change if 100 court
records from Jerusalem of Hezekiah’s time were to be uncovered by archaeologists.”
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and Naomi, be contented with gleanings from the narrative.”8 Speaking of the
second challenge, Westbrook states
Technical legal phrases originate either within a legal system or as lay terms
which acquire a special nuance in a legal context. The latter are especially
commonin ancient Near Eastern languages, and the relationship between lay
and legal meaning can be complex. Although the search for the meaning of a
legal term will always begin with its literal meaning, it will often end in a
totally different semantic sphere.8
Thus, for Westbrook, philology is potentially a quite limited tool for determining the
technical meaning of a legal term. Technical valences are not necessarily related to
the basic meaning of a term. Shalom Holtz similarly acknowledges the problem of
general and legal meanings of terms, but notes, by way of contrast, that the basic
meaning must always be considered.
In any language, an otherwise common word can acquire a specific, at times even
technical, meaning by appearing in a legal context.... However, because the word
that the legal context transforms has currency elsewhere in the language, one must
always reckon with the basic, non-legal meaning, even in forensic settings.®
Holtz’s use of the verb “transforms” is somewhat infelicitous, because the term is
not really transformed. As Holtz notes, there is a “basic, non-legal meaning” that
must be reckoned with; from this non-legal meaning, the legal valence derives.
Because of the nature of the Hebrew Bible’s legal language, Holtz argues that the

most effective tools for uncoveringlegal language are paying attention to context

and the clustering of terms with known legal valences.8”

84 Westbrook, ‘Law in Kings,” in The Book of Kings: Sources, Composition, Historiography, ed. André
Lemaire and Baruch Halpern, VISup 129 (Leiden: Brill, 2010),455-466; here 445.

85 Westbrook, “A Matter of Life and Death,” JANES 25 (1997): 63.
86 Holtz, “A Common Set of Trial Terms,” ZAR 17 (2011):2.

87 Holtz, “Common Set,” 3.
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In this chapter, while recognizing the potential limits of philological analysis
of technical terms, I will enlist the aid of comparative Semitic philology to assess
several key legal terms pertaining to the possession, inheritance, and conveyance of
property in the Hebrew Bible. [ will then be able to examine the metaphorical value
of these legal terms in the subsequent chapters of the dissertation. Even despite the
limited register of legal language employed within the Hebrew Bible, my focus will
be limited to land tenure. [ will concentrate on the noun 135r3; the verbal roots that
are connected to possession ofan inheritance in the Hebrew Bible, 711 and w~; and a
series of verbs whose semantic range includes physical holding and may include
land tenure by extension. The benefit] will derive from this investigationisa
clearer picture of the Hebrew and Aramaic legal register that legal metaphors drew

upon.

2.2 ESTATES AND THEIR DISPOSITION

One of the central terms for property in the Hebrew Bible is the 71711.88 The term

occurs over two hundred times in the Hebrew Bible and over one hundred in the

88 In the Hebrew Bible, the patrimonial household (28 n°2) is also a basic economic unit and repository for
the wealth and standing of a family in the Hebrew Bible. The ax n°a and 177m1 are directly linked in Gen
31:14,in which Rachel and Leah state that “there is no longer either portion or inheritance in the house of
our father” (112X n°22 757 Pon 112 7). The ar n°ais the focus of J. David Schloen’s The House of the
Father as Fact and Symbol: Patrimonialism in Ugarit and the Ancient Near East (Winona Lake, IN:
Eisenbrauns, 2001) and Shunya Bendor’s The Social Structure of Ancient Israel: The Institution of the
Family (Beit’Ab): From the Settlement to the End of the Monarchy, Jerusalem Biblical Studies 7
(Jerusalem: Simor, 1996). Kinship elements of the 28 n°a are discussed in David Vanderhooft’s “The
Israelite Mispahd, the Priestly Writings, and Changing Valences in Israel’s Kinship Terminology” in
Exploring the Longue Durée: Essaysin Honor of Lawrence E. Stager, ed. J. David Schloen (Winona Lake,
IN: Eisenbrauns, 2009), 485-496. However, in the Dead Sea Scrolls, the 28 n*a occurs nearly exclusively
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Dead Sea Scrolls. Baruch Levine refers to it as one of the principle terms for land
tenure and he glosses its basic meaning as “estate”.89 It is clear from biblical texts
that a variety of property, such as houses, fields, and vineyards, could comprise a
7711, an “estate.”

In addition to the sense of “estate,” 77n1develops the meaning “inheritance;”
this meaning will be discussed more extensively below in connection with the
verbal root?mi. The idea of inheritance is derived from the reality thatland tended
to be lived on and worked by subsequent generations of a family. As inheritance,
72n1was broadened beyond land tenure:

Virtually all kinds of property appear to have been subject to transfer by

inheritance or bequest. Provision for transferring real property (land, fields,

and houses) was centrally important in biblical law and tradition. Wealth,
generally, and certain particular the same could be inherited or bequeathed,

e.g. slaves, silver, and cattle.?®
As a basic term for an estate, a 1211 could be granted, inherited, bought and sold,

redeemed, bequeathed, and seized. That s, it was subject to nearly every form of

acquisition or conveyance known in the Hebrew Bible.

in reference to the family of one’s origin (see CD VII, 11;4Q271 3,13;4Q36526,8;3511, 4;4Q3685, 3;
11Q5 XIX, 17;11Q19 XXV, 16; XLII, 14;LII, 17; LVII, 16; LVIIL, 19). Its economic status is no longer
prominent.

8 Levine, “Farewell,” 236: “The Hebrew Bible uses three principal terms of reference to denote land
tenure; or, to put it another way, to designate the legal status of land. All three terms run the gamut from
collective to private ownership. They are: 1) yerussah,2) nahalah, and 3) ‘ahuzzah. Ofthe three, ahuzzah
is in my view the latest, or youngest, and its usage is discretely confined to the priestly source of the
Pentateuch, and to sources that can be traced to the influence of the priestly school.” For 77m1 as “estate,
homestead,” see Levine, “On the Semantics of Land Tenure in Biblical Literature: The Term ‘ahuzzah’ in
The Tablet and the Scroll: Near Eastern Studies in Honor of William W. Hallo. ed. Mark E. Cohen, Daniel
C. Snell, and David B. Weisberg. (Bethesda, MD: CDL Press, 1993), 134.

0 Richard Hiers, “Transfer of Property by Inheritance and Bequest in Biblical Law and Tradition,” Journal
of Law and Religion 10 (1993-94), 122—-123.
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2.2.1 Granting an Estate

As will be discussed further below, the verbal root *nAl is well attested in Northwest
Semitic as a term describing the granting of property. The distribution of property as
grants is also conveyed in the Hebrew Bible through terms such as p%n “to apportion,”
Pon “apportionment,” and 7 “lot.”®! In the logic of the Numbers and Joshua, the
territory of Israel and Judah consists of divine grants that are subsequently the heritable
property of families and clans.

In Psalm 16:5-6, n%n1 occurs in the context of several other property terms
(°Pon=nan, "7, 0°2an), as well as the verb 7an. The psalm employs language typically
used of allocation of property; Armin Lange argues that the imagery employed is
instead that of the divine allocation of fate.”? YHWH holds the speaker’s lot ( 7210
*5713) and is “the portion of my lot and my cup” (°0123 °P>n-nin). Lange argues that the
presence of the term “cup” among the property terms evokes Mesopotamian cup-
oracles.”? He concludes, “That Ps 16:5 describes God as the praying person’s cup
and emphasizes that he holds his lot in his hand should thus be understood as a use

of different divinatory means by God himself.”?* The idea that the details of a

! This language of allocation is most prominent in Numbers and Joshua, which describe the division of
Israelite territory as a divine apportionment of the land by the leadership of Joshua and Eleazar. While the
logic of divine apportionment does not reflect the historical complexities of the origins of Israel and Judah,
it mirrors human allocative processes described also in Micah 2.

92 Lange, “The Determination of Fate by the Oracle of the Lot in the Dead Sea Scrolls, the Hebre wBible,
and Ancient Mesopotamian Literature,” in Sapiential, Liturgical, and Poetical Texts from Qumran:
Proceedings of the Third Meeting of the International Organization for Qumran Studies, Oslo 1998,
Published in Memory of Maurice Baillet, eds. Falk, Garcia Martinez, and Schuller, STDJ 35 (Leiden: Brill,
2000), 46.

3 Lange, ‘“Determination of Fate,” 46.
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person’s life could be compared to a bounded property will be discussed further in

the next chapter.

2.2.2 Excursus: Roland Boer and the Regular Redistribution of Property in

Ancient Israel

In The Sacred Economy of Ancient Israel, Roland Boer asserts that agricultural land in
ancient Israel was routinely redistributed within the communal territory of villages
or clans. Taking the phrase 77wn npon (“the apportionment of the field”) as his point
of departure, he argues that 77wn np?n and the terms 22n, “rope,” or 97, “lot,” or 1123,
“inheritance,” refer to the allotment of shares in communal agricultural property.?>
Boer writes,
To optimize labor, ensure soil preservation and consistent crops, and spread
risk (natural and human), members of village communes would allocate to
each other strips of usually noncontiguous land. These were social units of
measurements rather than clear demarcations ofland for the purpose of
ownership.”?¢

Boer’s reconstruction is not without its difficulties. First, Boer asserts throughout

Sacred Economy thata perennial shortage of agricultural labor typified the ancient

94 Lange, ‘Determination of Fate,” 48. Anne-Marie Kitz has suggested that the cup is the receptacle for
casting lots (Kitz, “The Hebrew Terminology of Lot Casting and Its Ancient Near Eastern Context,” CBQ
62[2000]: 209). Ineither case, the cup is clearly related to YHWH’s determination of the individual’s
status.

95 Roland Boer, The Sacred Economy of Ancient Israel, LAI (Louisville: Westminster John Knox, 2015),
72-73.

%6 Boer, Sacred Economy, 72.
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Near East.’ It is not clear that this was true of Iron Age Israel and Judah. Lawrence
Stager argues that the reverse was the case: Iron Age Israel and Judah may have
struggled with a surplus of young men lacking access to sufficient agricultural land
to support theirown households.?® Second, Boer continues,
“The key is that [shares of fields] were constantly reallocated. At different
intervals (seasonally, usually annually or biannually) all of the farmers would

gather and agree to a realignment of these land shares, in light of the various
needs of the village commune.”??

7 As Boer acknowledges, this is a basic assumption in the work of Diakonoff and other Soviet scholars of
the ancient Near East.

%8 Stager, “The Archaeology of the Family in Ancient Israel,” BASOR 260 (1985),24-28. According to
Stager, closing the highland frontier had a significant impact on younger sons in the patrimonial household,
prompting the ambitious to seek opportunity be becoming priests, royal courtiers, and mercenaries, etc.,
because a patrimonial inheritance, subject to further division with each subsequent generation, could no
longer sustain them.

%9 Boer, Sacred Economy, 72. Onthis point, Boer again follows Diakonoff. Diakonoff articulates the idea
in his article “Agrarian Conditions in Middle Assyria” in Ancient Mesopotamia, Socio-Economic History:
A Collection of Studies by Soviet Scholars (Moscow: Nauka, 1969),204—-234, here 206: “In all probability
land was subject to periodical re-allotment.” Diakonoff'is responding to a unique phenomenon in several
Middle Assyrian documents. These documents recorded land sales without a definite set of boundaries; the
purchaser was to “choose and take” (inassagq illage) the land being purchased. Diakonoff reasons from this
phenomenon that the purchaser was buying a share of communally owned property without fixed
boundaries. As a result, Diakonoff suggests that these sale documents were somewhat inadequately
drafted: “One is tempted to state that in all such cases the transaction can be termed a sale o f land only with
reservations. Although the ancient lawyers formulated a deal of this kind as a sale transaction, what we
actually have before us is only a transfer of the right ofuse” (207). However, Diakonoff hedges on these
assessments by suggesting that the Middle Assyrian period was a transitional time in Assyrian land tenure,
because “archaic Assyrian agrarian conditions were undergoing disintegration” (211) and that other MA
documents demonstrated that “apparently the larger manors had permanent boundaries” (212).

Diakonoff also interprets the MAL as depicting two different kind of boundary violations. One
might violate the “great boundary of companions” (tahiima rabia Sa tappa’su), as in B § 8, but one might
also violate the small communal lots that were contained with the great boundary (205). The latter
category is based on the phrase the “small boundary of the lots” (fahiima sehra sa pirani)in B 9. This
interpretation requires Sa tappa Su and Sa pirani to be mutually exclusive; however, in MAL A 9 18-20
and Surpu II 4750, tappii simply indicates an acquaintance. Driver and Miles, Assyrian Laws, 66—67,
believe that an economic partnership might be indicatedin A 4 18—20 and B 4 8-9, but their reasoning is
not compelling. They also assert that “There is little evidence that beside ownership by the family there
existed also ownership by a community, although it is possible that the tappau were or had been bound to
one another by a relationship of this nature” (294).

Addressing the same data shortly after Diakonoff’s assessment was published in English, Nicholas
Postgate posited a different interpretation (Postgate, “Land Tenure in the Middle Assyrian Period: A
Reconstruction,” Bulletin of the School of Oriental and African Studies, University of London 34 (1971):
496-520). He argued, as Diakonoff did elsewhere, that land sales typically were the result of economic
distress and suggested that the “choose and take” formulawas found only in interim sale agreements and
not in final sale documents (fuppu dannutu). The indefiniteness was not the result of communal
reallocation of land, but rather, the result of the interim nature of the document. The purchase price was
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This assessment does not mesh well with the language of 9123 or 7%n1 in Deut 19:14,
Prov 22:28 and Prov 23:10 (texts cited by Boer without explication). Each of these
texts appears to countenance a more permanent allocation of land. The boundaries
are set by a previous generation (221wX" in Deut 19:14 or 7"m2ax in Prov 22:28).
Richard Nelson comments, “Mention of the first settlers as ‘those of an earlier time’
creates tension with the book’s dramatic premise and suggests thatv. 14ais a pre-
Deuteronomiclaw.”190 Thatis, Nelson conceives of the act of allocation performed
by the o1wX7 as something older and more enduring than a seasonal, annual or
biannual reallocation of property. Similarly, Prov 22:28 and Prov 23:10 speak of the
0?1 7123, which again suggests a lasting demarcation of boundaries.

Boer is correct that there are biblical texts that speak of the reallocation of
property; Micah 2:4-5 clearly does so. Some land may well have been communally
held by village or clan and been subject to communal reallocation. But the pattern
of property ownership was probably more complex and the land subject to

communal reallocation was not the only availableland. Jesse Casana argues that the

fixed by the need of the distressed seller before the quantity of land that would satisfy the price had been
agreed upon. After the sale agreement, but before the final document was created, the land would be
surveyed and its boundaries agreed upon (Postgate, “Land Tenure,” 515). According to Postgate, “It seems
therefore that the ‘valid tablet’ differed only in two respects from the interim documents we possess: first, it
gave evidence of the confirmation of the transaction by the authorities, perhaps in the form of seal
impressions of the officials concerned; and second, it contained the exact details of the land or property
sold, giving in particular its location, which obviously could not be determined until the purchaser had
chosenit, and its dimensions, which had to be established with a standard official measure” (516).
Postgate’s assessment is considerably more satisfactory in one significant regard—it does not rely on
suggesting that MA legal formulations were inherently inadequate. Postgate also expresses his opinion
with considerable caution, noting that the MAL come early in the period, while the sale documents are
particular to “a very restricted group of families and villages™ (519).

100 Richard Nelson, Deuteronomy: A Commentary, OTL (Louisville: Westminster John Knox, 2002), 242.
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archaeology of Amuq Valley suggests that the ownership of property in ancient Syria
was complex in several ways: first, multiple entities could claim control over the
same plot of land, and second, competing systems of land tenure may have existed in
near proximity to each other. Casana sees no difficulty with the idea that individual
farmers would have understood the property they worked to be their own, although
others may have had claims of a different order to the same property.1°1 Stephen C.
Russell has similarly argued that hierarchies of land claims is an important
component to understanding biblical land tenure.102 The idea of complex and
competing land tenure claims is helpful for explaining the interests of individuals,
clans, tribes, and kings in land. Such a hierarchy of competing claims does not
prevent Naboth from understanding his vineyard as his ancestral property, nor does
it prevent Ahab from attempting to purchase it directly from him.

Any reconstruction of land tenure in ancient Israel needs to grapple with the

language of permanent possession, such as the 021v 2123 of Prov 22 and 23. Even the

101 Jesse Casana, “Structural Transformations in Settlement Systems of the Northern Levant,” 474 111
(2007): 213. According to Casana, “Agricultural land was not only ‘owned’ by individual farmers but also
may have been managed by the community, controlled by local elites, and owned by the vassal king and
ultimately by a foreign ruler as well. The existence of similarly complex institutions of land rights is likely
to have been one major factor contributing to the continued concentration of settlement at tell sites
throughout the Bronze and Iron Ages, as new or expanding occupation could only take place beyond
existing agricultural fields or within established settlements.”

102 Russell bases his arguments on Max Gluckman’s anthropologically-informed theory of land tenure,
which focuses on a hierarchy of overlapping land claims. At the heart of Russell’s understanding of
ancient Near Eastern land tenure is the observation that “Several ancient Near Eastern texts from widely
differing periods witness the possibility that the suzerain, the local king, the temple, tribal elders, clan
members, or local householders could variously hold different kinds of rights in the same property.”
(“Abraham’s Purchase of Ephron’s Land in Anthropological Perspective,” Biblical Interpretation 21
[2013]: 153—170, here 165). Russell has made similar arguments in his “The Legal Background to the
Theme of Land in the Book of Joshua,” Hebrew Studies 59 (2018): 111-128; “The Hierarchy of Estates in
Land and Naboth’s Vineyard,” JSOT 38 (2014): 453-469, and “David’s Threshing Floor: On Royal
Dedication of Land to the Gods” in his The King and the Land: A Geography of Royal Power in the
Biblical World (New York: Oxford University Press,2017).
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language of lot and allocation could apparently be used to determine fixed portions
of property as well: in the conceptual world created by Joshua, specificareas were
granted to tribes and clans. The description of property theft by violating
boundaries assumes recognized and specific boundaries.193 Both Deut 19:14 and
MAL B Y 9 suggest that the boundaries of one’s property were defined in
relationship to one’s specific neighbors, a practice already attested in early kudurrus
and still reflected in Aramaic property documents from the Judaean Desert.104 Gelb
provides additional evidence that some properties were described by their
proximity to static landmarks or features such as canals.105 If a property is
described by its relationship to fixed landmarks, it seems unlikely thatit was subject
to redistribution. Specific features of land conveyances, such as warranty clauses
that guard against future claims made against the owner of a specific property, also
suggest permanence. The language of apportionment or lot should not be taken as

evidence that a 77m1 was generally a share of regularly reallocated communal

103 This also seems to be true of the MAL, even though the violated boundary in MAL B 9§ 9 refers to a
“small boundary of'the lots” (tahiima sehra Sa pirani). The lot could indicate specific property. CAD
points to an example in which lot determined the control of aspecific portion of adivided inheritance:
“Ttur-Da and Ipbur-Dagan son of Abika at the death of Abika their father (5) assigned (in their place) the
servants and servants of their father; and all that their father left the two of them, they shared. Half of the
land next to the house of llum-sipit (10) and right of passage to the storehouse for as far as the lot assigned
to him (constitutes) the part of Itur-Da, the brother, and half the land adjoining the house of the tukki (15)
(represented) the share of Ipbur-Dagan, the younger brother.” (Marcel Sigrist, “Miscellanea,” JCS 34
[1982],242-246, here 243). Allocation by lot does not require periodic reallocation.

104 Tenace J. Gelb, Piotr Steinkeller, and Robert M Whiting, Earliest Land Tenure Systems in the Near Fast:
Ancient Kudurrus (Chicago: Oriental Institute of the University of Chicago, 1989-1991),214. Gelb,

Steinkeller, and Whiting give three examples of Akkadian kudurrus listing the borders of field by the
names of the owners of estates on each side.

105 Gelb, Steinkeller, and Whiting, Ancient Kudurrus,214.
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property. There is simply too much language suggesting more permanent

allocations and grants of property.

2.2.3 Purchase and Sale

Genesis 23 presents the narrative of Abraham purchasing a burial site near Hebron
after the death of Sarah. The negotiations are detailed and polite, but the apparent
sticking point is the permanence of Abraham'’s control over the site. He is offered
use of the site, or any other that he might choose, but he requests the right to
purchase a field for full price: “for full silver may he give it to me” (*2 m11n> X%1 q052).
Raymond Westbrook notes that
What Abraham wants is a firm and definite right to ground where he is going
to establish a family tomb. Hisaim is to acquire an inheritable estate
(propriété) in which he and his descendants may also be buried. This
acquisition as an estate can only be made against money.106
Westbrook argues thatland acquired without paying full price would remain subject
to legal claim by its previous owner.107
Provisions for the redemption of property in Lev 25 and the narrative
surrounding Naboth’s vineyard in 1 Kings 21 have sometimes been taken as
evidence that ancestral property could notbe sold. Leviticus 25 claims that all the

land belongs to YHWH and that any Israelite transaction s limited by the right of

redemption and the Jubilee. With Leviticus 25 in the background, many scholars

106 Westbrook, “Purchase of the Cave of Machpelah,” in Property and Family in Biblical Law,JSOTSup
113 (Sheffield: Sheffield Academic Press, 1991),24-35; here 27.

107 Westbrook, “The Price Factor inthe Redemption of Land,” in Property and Family in Biblical Law,
JSOTSup 113 (Sheffield: Sheffield Academic Press, 1991), 106.
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have argued that Israelite land was not truly alienable.198 However, Ahab’s behavior
suggests thatland could be alienated; other monarchs in Sam-Kings (David, Omri)
had been able to do s0.19° Raymond Westbrook argues, “the idea that King Ahab
could have proposed an illegal transaction for the transfer of inalienable land is
illogical, since again, it would not have given him good title.”11° Understood in this
way, the strongest narrative objection to the alienability of land is removed.
Naboth'’s refusal was based on his familial ties to his vineyard rather than the
inalienability of his property. So while the principle of inalienability is strongly
supported by Lev 25, actual legal practice likely allowed for the alienation of
property. Westbrook adds one caveat: Land needed to be bought for its full value in
order for the purchaser to have good title because a distressed sale was subject to
redemption. But Westbrook is certain that one could sell a 77m3: “|L[and was in
principle alienable, but sometimes subject to restrictions such as redemption and

debt-release decrees.” 111

108 Patrick Cronauer, The Stories about Naboth the Jezreelite: A Source, Composition, and Redaction
Investigation of 1 Kings 21 and Passages in 2 Kings 9 (London: T & T Clark, 2005),211. Cronauer gives
Albrecht Alt pride of place in developing this argument. For Alt, the argument hinged on a distinction
between Canaanite and Israelite land practices. Alt’s distinction between those legal traditions was a staple
of his thought (it appears in his 1934 “Die Urspriinge des israclitischen Rechts” as well as his 1955 “Der
Anteil des Konigtums an der sozialen Entwicklung in den Reichen Israel und Juda.”). For Alt, Israelite law
treated the land as inalienable, while Canaanite practice allowed land to be purchased. Alt’s distinction
between Canaanite and Israelite legal systems is forcefully rejected by Raymond Westbrook: “In my view,
Canaanite land law is a fictional construct” (“Law in Kings,” 452).

109 While those accounts are silent about whether the property involved would have been considered nom
*MaR, neither 2 Sam 24:24 nor 1 Kings 16:24 suggests that the offer to buy another person’s immovable
property was problematic. See, again, Westbrook, ‘Law in Kings” 452—-453.

110 Westbrook, “Law in Kings,” 453.

1 'Westbrook, “Law in Kings,” 453.
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2.2.4 Redemption

Several texts in the Hebrew Bible describe the redemption of property. Within the
legal collections, Leviticus 25 is the key text; it provides for the redemption of
various kinds of property that have been lost due to economic distress. As a priestly
text, the core term employed by Lev 25 for property is R, rather than 7>n1.112 Lev
25 places redemption within the context of YHWH'’s absolute control over the land,
within which every individual has a lasting claim to “landed property” (mx). The
mechanism ofthe Jubilee, central to Lev 25, depends on this principle.113 Whether
the Jubilee was practicable or not, redemptionis an attested legal practice in the
ancient Near East.114

Two biblical narratives turn on the issue of redemption. In Ruth 4, Boaz and
an unnamed Bethlehemite discuss the redemption of property that could be
considered to belong to Elimelech and Naomi. There are uncertain legal questions
in the narrative, particularly, why there is no indicationin Ruth 1-3 that Naomi has

any property to sell.1’> Those questions notwithstanding, in Ruth 4, redemption

112 However, Ruth 4 speaks of the redemption of Elimelech’s 77711, so the language of 7mnx in Lev 25 is not
a barrier to consideration of the redemption of a 77ma.

113 Moshe Weinfeld contends that ancient Near Eastern legal practices—particularly, the royal debt relief
and manumission edicts—provide proof that biblical legislation like the Jubilee of Lev 25 was practicable
(The Place of the Law in the Religion of Ancient Israel, VT Sup 100 [Leiden: Brill, 2004], 60-63. Weinfeld
admits, however, that the 50-year mechanism of the Jubilee is markedly different from the occasional royal
edicts to which he compares the Jubilee.

114 Westbrook, “Redemption of Land,” in Property and Family in Biblical Law,JSOTSup 113 (Sheffield:
Sheffield Academic Press, 1991), 58—68.

115 This is no small problem for those who suggest that biblical narratives that concern legalities must

preserve a significant correspondence between the world of the text and actual legal practices. Sasson,
“The Issue of Ge ullahin Ruth,” JSOTS5 (1978): 52—64 argues that it is unlikely that Elimelech’s property
would have been sold, since the characters assumed that their absence from Bethlehem would only last as
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allows a kinsperson to acquire the right to property lost through a distressed
situation. Jer 32:6-15 records another redemption sale: Jeremiah purchases a field
in Anathoth from his cousin. The text is clear that]Jeremiah purchases the property,
he acquires it (Mnya MWK 77712 Y810 NRA TTWTNR 7IPRY) and weighs out seventeen
shekels of silver for it (70377 7w D°%pw "vaw nOO7~NR12-T2PWwRY). It is not clear
whether this would constitute the full price of the field—Westbrook believes that it
would not, but this does not fully address the unique phrase in Jer 32:8, in which
Hanamel says that the right to possess (fw->1 vown 773, as well as redemption
(728a77), belongs to Jeremiah.116 Westbrook suggests that the right to possess
denotes a right to inherit—thus, highlighting Jeremiah’s gracious act in paying for
property that he might later inherit without cost.117 I do not find this explanation
compelling, since the nw i vown is part of Hanamel’s sales pitch to Jeremiah; it
seems more likely that Hanamel would offer to relinquish a future claim in order to
persuade Jeremiah to act. Regardless of the technical details, Ruth 4 and Jeremiah
32 demonstrate that composers of biblical texts were aware of ancient Near Eastern
mechanisms for reclaiming immovable property lost due to distressed

circumstances.

long as the famine (61). He argues further that Elimelech’s land would not have been left fallow but would
have been worked and harvested by another (62). Both suggestions are reasonable. Westbrook does not
believe Naomi had property to sell, on the grounds that ownership of land was strictly agnatic in ancient
Israel (“Redemption of Land,” 65). However, on the basis of the story of the Shunammite in 2 Kings 8 and
documents from Elephantine, I find Westbrook’s argument to be too narrow.

116 Westbrook, ‘Redemption of Land,” 62;‘Price Factor,”91. Westbrook, ‘Price Factor,” 117 argues that
the weight of comparative ancient Near Eastern data suggests that Jeremiah pays the current, rather than

full, value ofthe land, so that Hanamel or his heirs likely have a right to redeem the field in the future.

17 Westbrook, “‘Redemption of Land,” 62.
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It is not clear that these mechanisms continued to function into the
Hellenistic and Roman periods. The verbs employed by the Hebrew Bible to
describe redemption, 983 and 1775, do not function in the few Hebrew language
property documents from the Judaean Desert.118 When they are encountered in the
Dead Sea Scrolls, they typically refer to the redemption of people.11? It is more likely
that redemptionresided in the textual memory of the Dead Sea Scrolls rather than

in the property law of Hellenistic Jewish communities.

2.2.5 Inheritance

The central concern of land tenure in the Hebrew Bible was its heritability. The
roots r1 and w7 will be discussed in more detail below, but in biblical Hebrew they
regularly denote “to inherit” with respect to an estate. Deuteronomy 21:16-18

demonstrates that n1is appropriately used to describe distribution of one’s estate
to one’s offspring:

If there are two wives for one husband, one favored and the other disfavored,
and the favored and disfavored wives bear sons for him, with the firstborn
son belonging to the disfavored—on the day he establishes the inheritance of
his sons, he is not allowed to give the birthright to the son of the favored wife
because the son of the disfavored wife is the firstborn. For he must recognize
the firstborn, the son of the disfavored wife, by giving him a double portion of
everything which mightbe found of his, for he is the beginning of his virility.
The judgment concerning the firstborn.120

118 Tt is true that some of the documents from Nahal Hever use a date formula that mentions the redemption
of Israel (28w n2x3), but the currency of the term is likely attributable to its biblical origins.

119 Compare CD X1V, 16 |4Q266 101, 9;4Q185 1-211I, 10.17x3]°[ in 4Q251 14,2 might be an exception
since the next clause refers to a field, but the damage to the context makes certainty impossible.

120 The MT reads: 1277 7771 IRMIWM TIART 0212 17717971 IRIW DARTY 721X DART QW1 NW WORY 7°°7072
3372277 ARIWITTIA 21070V 72IIRTTIATNNR 1927 991 RD 12 PTIWR DR 1°327NR 199037 01°2 7 AR 11020
1775277 VO 17 1R NPWRI RIT™ 17 RYMTIWR 952 01 9 17 NNY 770 IRUWA™2 10277NK
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In Deut 21:16 the C stem infinitive 1>°ni7indicates the disposition ofan estate
between two sons, each of whom is due a share of the estate.1?! The sense of 7711 as
one’s estate presupposes right to bequeath it; it may also, particularly in priestly
literature, suggest limits one one’s ability to convey it to parties other than one’s
heirs.122 When a 177n1is described in terms of one’s ancestors, as in Deut 19:14 or 1
Kgs 21:3, the presupposition of heritability is further demonstrated. The narratives
concerning the daughters of Zelophehad illustrate that possession and maintenance
of a family’s property in the face of a lack of male heirs was a crucial concern and a
recurring legal topos in the ancient Near East.123 In Numbers 27, a non1is granted to
these daughters; the decisionis questioned and reiterated in Numbers 36 to forbid
the alienation of clan property through exogamous marriage; finally, Joshua 17
records the execution of the decision.124 These narratives employ numerous terms

that describe what could be done with a 71%n3; it could be granted (jn1) and inherited

121 See Bruce Wells, “The Hated Wife in Deuteronomic Law,” V'T 60 (2010): 13 1-146, for discussion of
the technical status of the wives implied by 27K and X1w. The significance of 7m1in allocating the estate is
not altered by the precise details of the law.

122 This is true of Ezekiel 46:16—18: The prince may make a gift to his sons from his own 77711 (16), but not
from property that can be considered the 77m1 of other persons (18a), nor can he make a permanently
alienable gift outside of his family (17).

123 Cf. Zafrira Ben-Barak, Inheritance by Daughters in Israel and the Ancient Near East: A Social, Legal
and Ildeological Revolution (Jaffa: Archacological Center Publications, 2006), 5: “The most problematic
situation, endangering the entire bet ’ab structure, was the absence of sons to inherit. Such a predicament
could wipe it out and make it disappear.” Ben-Barak, 102, states that the bet 'ab without sons was “the
most troubling inheritance issue in Israelite society.”

124 The names of several of these daughters occur as toponyms within the vicinity of Samaria in the
Samaria Ostraca of the eighth century BCE. From a critical perspective, it is just as likely that the
toponyms predate the daughters. Edward L. Greenstein makes this argument in “The Formation of the
Biblical Narrative Corpus,” 4JS Review 15 (1990): 176. Greenstein states: The little episode in which the
five “daughters” of Zelophad inherit his property and establish a legal precedent (Num.27:1-11)is amore
obvious example of a sociopolitical plot in the guise of a domestic tale. We know from the Samaria ostraca
and would surmise anyway from other biblical passages that these daughters represent towns in an area of
Manasseh.”
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(w7), as well as transmitted (71"2v7; 3x), maintained as a holding (?27; 2x);
transferred (220; 2x), and reduced (¥73; 4x).12> These latter terms are quite clearly
technicalin Numbers 27 or 36 but are not used in a similarly technically manner
elsewhere in the Hebrew Bible. Only in Numbers 36 is 7711 the object of 727. ¥3 has
alegal valence in Ex 21:10 (a man may not reduce his support of his first wife if he
takes a second wife) and in Lev 27:8 (the price for the redemption of a field is
reduced according to the number of years until the Jubilee), but only in Numbers 36
is thereduction of a land holding described with ¥73. While the discussionin
Numbers 27 and 36 is made particularly unique by the role of the women involved,
the general legal principles guarding against the expropriation of family land
demonstrate that more broadly applicable principles are being articulated. Land

once granted to a family or clan was to be passed down to subsequent generations.

2.2.6 Seizure

[saiah 5 and Micah 2 denounce practices thatlead to the dispossession of houses
and fields. Isaiah 5:8 describes causing house to touch house and joining field to

field (»2>7p 77wa 77w n°22 n°a vyvan; the apparent result is the disenfranchisement of

125 Because pa7, “to cling, to join” twice collocates with hand in the Hebrew Bible (Deut 13:18;2 Sam
23:10) and can be used in military contexts to denote overtaking, it bears a surface resemblance to Levine’s
verbs of seizure which will be discussed later in this chapter. However, a root meaning of “to join” is more
compelling based on cognate data: there is a single occurrence of dabdaqgu at Ugarit as an apparent antonym
of purrusu, ‘to break apart;” dbq has a standard meaning of ‘“to adjoin” at Elephantine, where it occurs
seventeen times in the description of the boundaries of property; and occurs once inan economic sense in
an Aramaic manuscript of Tobit (4Q197 4 I, 1) where it warns against clinging to silver. The usage in
Numbers 36 is “a bit unusual” according to Levine (Numbers 21-36, AB 4A [New York: Doubleday,
2001],579), but its sense is clear: All of the Israelites are to retain their estates.
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those who had previously held those properties. Micah 2:1-5 denounces a group of
evildoers who dispossess others of fields and houses, that is, the contents of their
estates (anindividual’s \1n%n1in 2:2). The parallelism in the indictmentin Mic 2:2
provides a range of terms for property and for aspects of property theft (71, “to
covet”; o1, “to rob”; X1, “to take away”; pwy, “to oppress”). The announcement of
judgment in Mic 2:4-5 describes the redistribution of property as the sentence is
made to fit the crime: the apportionment (P217) of the people is altered and fields can
no longer be apportioned (P>1) and “the line can no longer be cast by lot” ( 2an 7%wn
%713). As noted above, interpreters have differed over the exact nature of this
practice, but Micah identifies it as a criminal offense (713).126

It is entirely possible that some seizures of property were technically legal.
Thus, David Clines suggests that violating boundaries might be done openly: “When
landmarks are displaced, there is at least a tacitapproval by the community, and
those responsible believe they are within their rights in so doing, and may in fact
have the law on their side.”127 The alteration of boundaries will be considered in the

next chapter.

126 Westbrook, “Abuse of Power,” in Studies in Biblical and Cuneiform Law (Paris: Gabalda, 1988),9-38,
identifies 213 as an abuse of power by a social superior, with appeal to a higher authority like the king as the
only recourse left to the oppressed party.

127 David J. A. Clines, Job 21-37, WBC 18 A (Nashville: Thomas Nelson, 2006): 602.
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23 HOLDING AND INHERITANCE: THE VALENCES OF LANDHOLDING

VERBS IN THE HEBREW BIBLE

[ stated above thata 179m1 could be inherited, which was usually expressed by the
verbal roots %1 or w. However, there are several additional verbs in the Hebrew
Bible and in Hellenistic Jewish legal texts that focus on land tenure. These land
tenure terms have not been the focus of recent sustained scholarly attention.128
However, the outline of a diachronically aware approach to the semantics of biblical
land tenure may be found in a series of articles written by Baruch Levine. Levine
argues thatthe main terms for land tenure in the Hebrew Bible are derived
principally from the semantic domain of physical seizure and holding:
“[S]emantic progression in the meanings of verbs and terms from (a)
possession expressed as physical seizure or conquest to (b) some form of
contractual possessionis typical of many, diverse legal vocabularies. The act
of legal possessionis normally conveyed in terms expressive of physical
holding, or controlling. Often, a symbolicact of physical holding, grasping, or
contact of some sortisrequired to finalize possession.”12?
Coming from a very different starting point, Meir Malul arrives at conclusions
similarto Levine—that the language of legal control was related to the language of
physical touch. Thus, for Malul,
The physical aspect of the idea of knowledge, as expressed by terms from the
semantic field of physical control, is but a short step from the legal notion of

control and domination, for one who physically holds is also one who
controls.130

128 Evidence of this lacuna may be seen in Douglas Knight’s 2011, Law, Power, and Justice in Ancient
Israel. Knight’s footnotes onreal property refer to Raymond Westbrook’s 1991 collection of studies
Property and the Family in Biblical Law and Jeffrey Fager’s 1993 Land Tenure and the Biblical Jubilee.
Unfortunately, it lies beyond the scope of this dissertation to address this lacuna more fully.

129 Levine, “Semantics,” 135.
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Malul considers a broader set of terms than Levine because of the nature of his
project, of these, the roots 7nn and np> are most clearly relevant. There is
undoubtedly some validity to this argument: a prima facie examination of verbal
roots like X and P demonstrates that these roots can function to describe
“physical holding, grasping, or contact,” military conquest, and land tenure. But
other roots like w2 and %n3, contra Levine, are less clearly connected to “physical

holding, grasping, or contact.”

2.3.1 Early Biblical Land Tenure Terminology: “ri and w=°

Levine argues that biblical land tenure terminology underwent diachronic development
with the roots 511 and w1’ representing the earliest stratum of land tenure terms in the
Hebrew Bible."3! According to Levine, both predate the priestly literature of the Hebrew
Bible.!3? Examination of the cognates of 2n1and w1 makes it clear that both are first
attested in West Semitic contexts. Both are attested in Ugaritic (nk/ and yrt); both also
occur in the Akkadian of the Syrian periphery rather than the Mesopotamian core:

nahdalum is attested at Mari in the 18" ¢. BCE, wardasum at Emar between the 14 and

130 Malul, Knowledge, Control and Sex: Studies in Biblical Thought, Culture, and Worldview (Tel Aviv:
Archaeological Center Publication, 2002), 155.

131 Both verbal roots also have related nominal forms (7711 and 7w), as does the priestly 1 (71nX) that
will be considered later in the chapter. Levine suggests that 77n1 and 71X were more significant than their
verbal counterparts in the Hebrew Bible, which he claims were essentially denominative verbs (Levine,
“Late Language in the Priestly Source: Some Literary and Historical Observations,” in Proceedings of the
Eighth World Congress of Jewish Studies: Jerusalem, August 16-21, 1981. Vol 2: Panel Sessions: Biblical
Studies and Hebrew Language [Jerusalem: World Union of Jewish Studies, 1983 ], 72—3). Because 7w is
uncommon in biblical Hebrew, it is difficult to determine its specific legal value.

132 Levine, “Late Language,” 73.
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12" centuries BCE.!'** Daniel Arnaud argues that the terms had specific valences that
came to be related to inheritance: *wrt indicated taking possessionin the place of another
while *nhl indicated receiving part of a larger whole.'3*

Dissertations by Phyllis Bird and Harold Forshey in the early 1970s were devoted
to establishing the precise senses of w7 and 7m3, respectively. Both followed a similar
methodology, thoroughly investigating the occurrences of the root in cognate languages
such as Akkadian, Ugaritic, Aramaic, and Old South Arabian before turning to the
Hebrew Bible. Bird concluded that the base meaning of w7 was “to inherit,” with no
necessary connotations of violent possession. Bird states,

In all of the languages in which the root is attested it is used as a technical, legal

term for inheriting and inheritance. While the more general idea of possession

may also be represented by some uses of the root, in no language is the specific
sense, ‘inherit,” lacking. This latter meaning constitutes the universal common

denominator and cannot, therefore, be regarded as secondary or derived. '3
Forshey drew the conclusion that 11 originally referred to receipt of a feudal grant and
not to patrimonial inheritance.'* Since these dissertations are substantial contributions to
the lexicography of these roots, I will address them now. Both are somewhat dated in
that their surveys of cognate material lack relevant material that has since been

discovered. More significantly, both seek a single, durable core meaning for each root. |

am sympathetic to Bird’s conclusion, but find Forshey’s to be too rigid. Because of the

133 As will be noted below, forms of nahalum may also be attested at Alalah and Emar.

134 Daniel Arnaud, “Le Vocabulaire de 1’Héritage dans les Textes Syriens du Moyen-Euphrate a la Fin de
I’Age du Bronze Récent,” SEL 12 (1995): 21.

135 Phyllis Bird, “YRS and the Deuteronomic Theology of the Conquest” (ThD diss., HDS, 1971),415.

136 Harold Odes Forshey, “The Hebrew Root NHL and its Semitic Context” (PhD diss., Harvard University,
1973),233.
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legal importance of these roots, I will review Bird’s and Forshey’s arguments and

conclusions.

2.3.1.1 w=s as (Succession to an) Inheritance
According to Phyllis Bird, the root ¥ is a Hebrew expression of a West Semiticroot
originally concerned with the inheritance of property. The West Semitic origins of
*wrt are suggested by its second millennium attestation in Ugariticand in the
Akkadian of Emar and Ekalte; the rootis otherwise unattested in Akkadian until its
appearance as the Aramaic loanwords yaritu and yarititu in NB texts.137 At the
heart of Bird’s project was ruling out “to dispossess” as the root meaning of *wrt,
and specifically of the C stem of ¥ in Deuteronomy.138 For Bird, dispossession was
a derived meaning from a legal term denoting succession to an inheritance.
Evidence from Emar and its environs, which was not available to Bird,
supports her contention that *wrt denoted successionto an inheritance. In the
1980s and 1990s, over a dozen documents from Emar were published that attest to
the use of the verb warasu or the noun warrasu, mosttypically in testaments. The
most common formulation involving warrasu includes a second term, apparently
from either balalu or palalu,and the Sumerian nu tuk, the equivalent of ul i§u:

ltwarrasu u aballilu ul i$u: “there is no (other) inheritor or sharer.”13° This standard

137 See CAD I-J, p. 325, s.v. jaritu, jarititu.

138 Bird, 417-420. Birdstates, “In the older N.W. Semitic languages (Ugaritic, Hebrew, and Moabite) this
inheritance language (* WRT) seems to have been used to describe succession to the place and property of
another achieved by violent means or forcible dispossession” (417). Subsequently, Bird adds, “...The idea
of forcible possession and dispossession is elsewhere represented by words of the root * WRT only in the
translation of biblical passages (or derived literature) employing this root” (418).
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phrase occurs in ten documents from Emar in this form.14% An example of the

phrase can be found in line eleven of the following conveyance:

Table 2.1: An Example of warrasu at Emar

Tsukimoto 21141

Translation

mhj-ma-si dKUR DUMU sur-si-ia

a-kdn-na ig-bi ma-a a-nu-ma

E a-bi-ia HA.LA-ia

a-na ™piil-la-al-la DUMU-ia

1-5a Himasi-Dagan, son of Sursia, said as
follows: My father’s house and my
inherited share [ have given to Pullalla,
my son.

at-ta-din U i-na SA A.SA.mes-ig

a-Sar SESY-$u ur-ra-dua

u GU4b4-S4 Sampiil-la-al-<la >

5b-8 In the midst of my fields, where
his brothers are about to work, let
Pullalla’s oxen cultivate.

li-ri-$u 0 SESY-§u as-§[um] HA.LA-1

a-na UGU-hi-sa

la-a i-ra-gu-mu

8b-10 And his brothers shall not lay a
claim against him in regards to his
inheritance.

lwa-ra-sa%a-ba-li-la NU TUK

11 He has no (other) inheritor or sharer.

139 Two lexicographic issues have attracted attention to the second term in the formula, which has been
normalized as aballilu, apallilu, and muballilu by translators. The first is von Soden’s argument that the a-
sign should be read as mu., rendering the word as a D participle (Wolfram von Soden, “Kleine
Bemerkungen zu Urkunden und Ritualen aus Emar,” NABU 2 [1987]: 25; followed by Arnaud). Tsukimoto
demurs, arguing that the mu sign would have been used instead of von Soden’s mu.. The second concerns
whether balalu or palalu is the root of the second term. Arnaud opts for balalu in Recherches au Pays
d’Astata, Emar 6,3: Textes Sumériens et Accadiens. Texte (Paris: Ed. Recherche sur les Civilisations, 1986)
and palalu in Textes syriens de |’dge du bronze recent, AuOr Supplement 1 (Sabadell: AUSA, 1991). He
notes in passing that p/l is preferable to b// in “Vocabulaire de I’Héritage,” 23, on the basis of Tsukimoto’s
translations. However, Tsukimoto himself favors b// (“Akkadian Tablets in the Hiryama Collection II” Acta
Sumerologica 13 [1991]: 283). Arnaud also points to a text in Textes Syriens in which mu-pa-li-laoccurs
independently of warasu ina document in which a man gives his house to his son and daughter (text47,
line 20). von Soden suggests iiberwachen for palalu (NABU 2 [1987], 25); Pentiuc states that it should be
understood in terms of 799 in the Hebrew Bible, meaning “to judge, mediate, arbitrate.” See Eugen
Pentiuc, West Semitic Vocabulary in the Akkadian from Emar,HSS 49 (Winona Lake, IN: Eisenbrauns,
2001), 128. In CAD, no legal uses for palalu A“to go in front, to precede” are listed, although the idea of
precedence would be significant in dividing an inheritance. Tsukimoto argues for balalu, ‘to share,” which
is supported by a parallel from Alalah, in which the verb is used to contest and ultimately affirm a woman’s
share in her mother’s estate (see Wiseman, The Alalakh Tablets [London: British Institute of Archaeology
at Ankara, 1953],34. In UF 36 (2001), the Alalah text is reedited by Dietrich and Loretz to include the
word nahilatim inline 8 (na-hi-la-tim $a um-mi-[ia] ba-al-la-tis): “Of the property of my mother, I have a
share.”

140 See Pentiuc, West Semitic Vocabulary, 139-140. Pentiuc lists the following occurrences: Emar 32:9,
128:7,203:5,213:6; AuOrS:1 32:8,74:12,75:5°,80:9; ASJ 1321:11,31:6; AuOr 5 14:13; RE27:5,42:2°.

141 Text and translation from Akio Tsukimoto, “Akkadian Tablets in the Hiryama Collection II” Acta
Sumerologica 13 (1991): 281-282.
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Most of these are testaments, although two involve the manumission of a slave. As a
standard phrase that recurs in testamentary documents, it is evident that warrasu
had a fixed, precise legal meaning. The term also occurs outside of the full phrase in
several cases. One sale from Ekalte includes the line SES wa-ra-§a i-na KA ti-ul $u-i-
ma = “he is not the brother, the heir in the gate.”142 Another sale document from the
region of Emarlists a specific inheritor should the testator’s wife and children die:
anumma Zu-Bala “warrasu, “then Za-Ba‘la will be the heir.”143 At Emar, warrasa/u
could designate a wife or daughter, an adopted son, or even one out of several
brothers, as opposed to others who might claim an inheritance.144 In three other
testaments, a verbal form of warasu indicates the right to inherit; in one case, a
daughter will inherit if her sister dies without an heir, in another, two sons (one
adopted) will inherit equally.145 It seems clear from these examples that the chief
concern addressed by the use of warasu was succession to control of the property

designated by the written instrument.

142 Following Werner Mayer, Tall Mumbaqa—Ekalte—II Die Texte, DOG 102 (Saarbriicken: Saarbriicker
Druckerei und Verlag, 2001), 113;see also CAD U-W, 405 s.v. wardasu, warrasu.

143 Gary Beckman, Texts from the Vicinity of Emar in the Collection of Jonathan Rosen (History of the
Ancient Near East Monographs 2; Padova: Sargon, 1996), 40.

144 In two manumissions that make use of the “warrasu u aballilu nu tuk phrase, the manumitted slave is at
risk of being claimed as an inheritance by the heirs of her or his owner. This leads me to conclude, with
Tsukimoto, that “warrasa/u referred to an heir who had sole right to one’s heritable property and aballilu
referred to an individual who could claim some portion of one’s heritable property.

145 Arnaud, Emar 6/3,text 185;Beckman, Texts from the Vicinity of Emar, text 28; Huehnergard, ‘Five
Texts from the Vicinity of Emar,” RA 77 (1983), text 2. See also CAD U-W, 404.
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2.3.1.2 v as Conquest
Baruch Levine proposes an alternative understanding of . For Levine, &
belongs to a series of verbs that originally denoted physical seizure. In multiple
essays on land tenure in the Hebrew Bible, he argues that w7 describes possession
by seizure:
“The term yerussah derives from a verb whose primary sense is physical
possession by conquest or seizure, and which has the extended meaning of
inheritance (Jer 32:8).... By designating family land, tribal lands, or national
territory as yerussah the text is defining it as a possession taken, or received,
or even redeemed by a clan member, but not as one purchased or sold.” 146
Levine’s assessment goes beyond what can be determined from the Hebrew Bible;
7w refers to a divine grant in Deut 2:5, 2:9, 2:12, 2:19, and 3:20, and the right of
possession (w1 vown) is tied to both redemption and purchase in Jer 32:7-8.
Levine depends on extrabiblical texts that employ the root *wrtin the context of
conflict rather than inheritance for support. This evidence is primarily found in the

Baal Cycle and the Mesha Stele. In the Baal Cycle, yrt appears to “to take, to possess”

rather than “to inherit.”

Table 2.2: yrt in the Baal Cycle

KTU1.2118-19 Translation4”

tn.b'l1[.w'nnh] .bn.dgn.artm. | Give (up) Ba'lu [and his attendants], (give up)

pdh the Son of Dagan, that I might take possession
of his gold.

KTU 1.2135 Translation

146 T evine, “Farewell,” 236-237.

147 “The Baal Cycle,” trans. Pardee (COS 1.86:246,252). Smithand Pitard, The Ugaritic Baal Cycle, vol.
2, VISup 114 (Leiden: Brill, 2009), are markedly different on 1.3 IIl 47: “That I might fight for silver;
inherit gold.” (205) Smith and Pitard comment further: “The last tricolon of 1.3 III (in lines 45—47a) ends
with a reference to the spoils of silver and gold, presumably the result of Anat’s victory over these enemies.
This line brings in a political element to the battle(s) that accords well with the idea that Anat’s conflict is
not so much cosmogonic; it is primarily related to the theme of Baal’s achievement of authority among the
gods. In a political conflict, the seizure of booty is a prime indicator of the extent of the victory.” (265)
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tn.bl.w'nnh .bn.dgn.artm. | Give (up) Ba‘lu and his attendants, (give up)

pdh the Son of Dagan, that I might take possession
of his gold.

KTU 1.3 11 46-1V 1 Translation

imths.ksp . itrt. hrs.trd.b’l.b | I have smitten for silver, have (re)possessed

mrym . spn the gold of him who would have driven Ba‘lu
from the heights of Sapanu...

In the first two instances, from KTU 1.2, Yammu demands that the assembly of the
gods give up Ba'lu to his control. Apparently, the claim is based solely on Yammu’s
titles as masterand lord. Ba'lu contests Yammu'’s claim and ultimately defeats him
in combat. The pointto be made is that artm appears to describe Yammu'’s desired
control of Ba'lu’s wealth: possessionratherthan inheritance that is at stake. The
instance in KTU 1.3 is part of ‘Anatu’s response to seeing messengers from Ba‘lu;
she assumes that some threat against Ba'lu has arisen. ‘Anatu’s fear at their
appearance is not in keeping with her fierce nature as demonstrated by the actions
she recounts. Each occurrence of yrt in the Baal Cycle suggests that possession as a
result of conquestis the intended meaning of the verb.

The Mesha Stele might also offer an example of possessionin the context of
military conquest, stating that Omri had possessed the region of Médaba. Itis clear
that the composer of the stele believed that the territory belonged to Moab, since it
is returned to Moab by Chemosh. But, by contrastto the use of X in the Mesha

Stele, it is not clear that w7 indicates conquest; it could simply indicate tenure.

Table 2.3: w=°in the Mesha Stele

Mesha Lines 7-9 Translation

LWL RATA YD L AR MY L W | Now Omri had possessed the region of Médaba
LDW LA . T2 XM L . 72 | and he dwelled in it his days and half the days
1’2 wnd . 73 | of his son—forty years. Then Chemosh
returned it in my days.
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2.3.1.3 Conclusions on the Origins of v

Arnaud’s assessment that *wrtindicated taking possessionin place of anotheris
sufficient to explain both inheritance and conquest. If *wrt denoted succession to
control, conquest would not be necessary for taking possession, but neither would it
be somehowillegitimate. Bird’s thesis, when supplemented by the evidence from
Emar, is consistent with Arnaud’s explanation; it seems to me that there is good

reason to take *wrt as an originally legal term denoting succession.

2.3.2 The Origins and Legal Valences of >m

The legal valences of 7n1 and 177m1 are clearly important, given the frequency of the term
m2m1 in the Hebrew Bible. However, legal precision is hampered by ambiguity in clearly
relevant data from Ugarit and other second millennium Syrian contexts. This ambiguity
1s most clearly seen in Harold Odes Forshey’s argument against the identification of the
root *nhl with inheritance, an argument based upon a survey of *n/kl across a broad
sweep of time and places in the ancient Near East.'*® According to Forshey, *nhl
denoted a feudal grant given to a subject. Because feudal grants included perpetual
service requirements, they were a separate kind of land tenure agreement than a

patrimonial inheritance.'*® Feudal land remained subject to royal allocative control; it

148 Forshey, “Hebrew Root NHL.”

149 Speaking of a text from Mari, ARM VIIL.12, Forshey notes, “Given the penalty clause, the grant is
perpetual. But there is no indication that the grant is a patrimonial grant. Against the idea of inheritance or
patrimony is the fact that this is crown land or palace land at the disposition of the prince. Although no
indications are given as to the nature of the grant, the grant is perhaps in recognition of services rendered or
expected” (Forshey, “Hebrew Root NHL,” 56).
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was not freely heritable. While I will be critical of Forshey’s method and conclusions,
the connection between *nkhl and an initial (royal) grant is a valuable insight and has been

rightfully affirmed by subsequent scholars.

2.3.2.1 Could *nhl Designate an Inheritance?
In his evaluation of feudal interpretations ofland tenure at Ugarit, David Schloen
states that “almostall land grants were hereditary during the entire period attested
by our texts.... [A]ll landholders in Ugarit participated in a single service system.”150
Bernard Batto argues with respect to texts from Mari,
To put it another way, nahalum denoted a perpetual royal land grant which
was therefore heritable and the vocable nahalum could be used to designate
either the original act of granting the land by the crown or the passing on of
such land to one's heirs (or to a third party through sale).151
Forshey does not admit that *nhl could mean or could come to mean “to inherit” in
this early stage of attestation.
Some of the evidence that Forshey analyzes make his argument difficult
(such as ARM VIIL.11-14 and X.90 from Mari and RS16.251 from Ugarit). Forshey
acknowledges that there are penalty clausesin ARM VIIL.11 and 12 (13 and 14 are
damaged at points, making it unclear whether they had similar penalty clauses) that
demonstrate that the property in the texts was conveyed permanently; Forshey

must deny that the permanence of the conveyance indicates heritability.1>2 His

treatment of ARM X.90 is more problematic—in the letter, a woman pleads for royal

150 Schloen, The House of the Father,218
151 Bernard Batto, “Land Tenure and Women at Mari,” JESHO 23 (1980): 2209.

152 Forshey, “Hebrew Root NHL,” 56.
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redress for the loss of her property. She states, “and if my father and mother did not
grant me field or vineyard, I ask it from my lord.”153 Forshey admits that the letter
demonstrates that nahalu “canbe used for the conveyance of a patrimonial grant,”
but he considered it uncertain whether the letter’s request specifically requested
the distribution of a patrimonial estate as opposed to some other kind of grant.154

Forshey also discounts an Akkadian text from Ugarit, RS 16.251. Nougayrol,
in PRU III, transcribed 1.7 as u A.SAmes na-ha-li and translated it as et les terres de
(son) patrimonie. In this reading, nahalireflects some form of n1 with the sense of
“toinherit.” Forshey, however, argues that nahali represents a geographic term
(wadi).!>> He raises and then rejects the idea that RS 16.242, which he states
mentions an eqlat zitta (A.SA-hi-a HA.LA), is speaking of the same kind of field.15¢ In
Nougayrol’s original translation and in dissertations by Miller and Libolt, the phrase
is nottaken as a construct. Nougayrol renders the full phrase as bita” eqla* zitta sa
lku-sar-a-bi and translates it as “maison et terre, part de KuSarabi,” thus seeing zitta
as specifying house (and) field as the portion of the individual KuSarabi.157 But

while RS 16.242 may not provide a helpful comparisonto RS 16.251, there are

153 Forshey, “Hebrew Root NHL,” 61.

154 Forshey, “Hebrew Root NHL,” 62: “Whether, in fact, this is a matter of the distribution of family
patrimony cannot be ascertained with certainty.”

1355 This judgment is shared by John Huehnergard, Ugaritic Vocabulary in Syllabic Transcription, HSS 32
(Atlanta: Scholars Press, 1987), 152: “More likely, however, the term refers to a geographical feature (as is
usually true in such field names/descriptions), and corresponds to alphab. g¢ nh/in KTU 4.296:9.”

156 Forshey, “‘Hebrew Root NHL,” 65 n.22. This reading is followed by Miller and Libolt in their
dissertations and makes good grammatical sense.

157 Nougayrol, PRUTIL, 108.
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occurrences of sd nhl(h) in alphabetic Ugaritic economic texts.1>® The format of RS
16.251, a royal grant by Nigmepa, who removes (ittasi) two fields, the field of
Allan$eridanu son of lliistamu and the A.SAmes ng-ha-Ii under discussion,and grants
them to Sawittenu, bears a closer resemblance to the alphabetic economic texts than
has been discussed. Two of the texts that mentiona sd nhi(h) (KTU 4.103 and KTU
4.692) are lists related to land tenure.15® The lists begin each line by noting the field
of an individual and then indicate with bd + PN (likely a compound preposition
formed by b and yd, yielding “into the hands of”) or I + PN that the field is under the
control of another individual. In other economiclists, McGeough suggests that the
phrase w nhlh typically refers to the heir of an individual mentioned in a previous
line.160 Perhaps RS 16.251 records the transfer of the fields of AllanSeridanu and his
heir into the hand of Sawittenu.16! If the §d nhlh parallels are strong, then it seems
more possible than Forshey admits that an Ugaritian field might be designated by its
inheritors.

Several texts published since Forshey’s thesis are even more problematic for

his thesis. Arnaud published a text from Emar that employs the term tanahlati, “un

38 KTU 4.7:13 =8d nhi bn ‘ttry;4.103:12= [w] §d nhlh;4.356:10=wd (5d) tn . nhih;4.692:6=w 5d nhih.
There are no references to a field of the wadi (sd n#/) in alphabetic texts that would support such a reading
of RS 16.251, although there is one occurrences of gz nk/ (KTU 4.296:9).

159 Both refer to akind of field, the ubdy. Forshey, ‘Hebrew Root NHL,” 96, following Anson Rainey,
thought that ubdy referred to cleruchy—a type of fiefdom granted to loyal subjects. McGeough states that
ubdy “refers to an actual, physical field... [and] is best understood as the designation for land granted with
service obligations attached” (McGeough, Exchange Relationships at Ugarit, ANE Studies Supplement 26
[Leuven: Peeters, 2007],129). McGeough argues that the emphasis of ubdy is on the land itself (130).
However, Olmo Lete and Sanmartin, DUL, 7 propose that ubdy refers to leased property.

160 McGeough, Exchange Relations, 140.

161 The argument would be stronger, of course, if nahali looked more like a participle with a possessive
pronominal suffix, the presumptive form of the alphabetic nhlh.
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hapax legomenon dans le corpus du moyen-Euphrate” to refer to an hereditary
claim.162 The term occurs in a documentin which an individual forfeits his property
to another.163 In 2004, Manfred Dietrich and Oswalt Loretz reanalyzed an Alalah
text previously published by Wiseman concerning a dispute between a brother and
sister over their mother’s house (20.01, below). On the basis of the more complete
rendering of the line on envelope (20.01A), which partially preserves na and
completely preserves hi, Dietrich and Loretzread na-hi-la-tim at the beginning of
the sister’s counterclaim.16* The improved reading reconfigures Wiseman’s initial
translation into a specific claim to an inheritance. As a record of a contested
inheritance, this text demonstrates the significance of the root *nhlin the context of

inheritance, not just as the initiation of a grant.

Table 2.4: *nhl at Alalah

BM 131.449 / Dietrich and Loretz 20.01

20.01 1-10 20.01A 1-11 Translation (COS)165
ras-sum'E DAM-at Am- [as-§jlum E DA[M-at Am- | Concerning the estate of
mu-ra-pi mu-ra-pi| Ammurabi's wife:
mAb-ba-an it-ti /Bi-it-ta- [mA]b-ba-an [it-ti /Bi-it-ta- | Abbael has brought a suit
at-t[i] ti] againsthis sister Bittatti,
a-ha-ti-Su di- .nam ig ,-ri [a]- ha-ti-Su, [di-nam ig-

ri]
um-ma Su-u,-ma al-ki,- | [um-Jma sSu-i-m[a al-ki- [as follJows: “It [is (all)
ma E ia-ti-um-ma ma E] mine.]

162 Arnaud, Textes Syriens#35,line 10;pp. 69—70. See also Arnaud, “Vocabulaire,” 23. Pentiuc, West
Semitic Vocabulary, argues that “there is no pattern **taqatlat- in Semitic” and suggests that ta- was a
scribal error (177). Pentiuc takes the emended form nahlatu to mean “inheritance, possession.”

163 The forfeiture is marked by the verbs nadanu and pararu;the property forfeited consists of what seems
likely to have been the forfeiter’s estate: “ma maison, mes parts sur la ville et sure les champs, autant
qu’avec mes fréres il m’en est revenu, tout mon bien qui me vient de possession héréditaire” (Arnaud,
Textes Syriens,70).

164 Dietrich and Loretz, “Alalah-Texte der Schicht VII (I): Historische und juristiche Dokumente,” UF 36
(2004): 56-57,59-60.

165 “Inheritance of a Brother and Sister,” trans. Richard S. Hess (COS 3.129: 283).
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fBi -Tit-ta'-at-ti i-na E t-ul
ba-al-la-ti

ia-u-um-ma /| Bi-it-ta-at-
t]i

i-na E d- ul, [ba-al-la-]ti

Bit[ta]tti, you are not
reckoned (an heir) in this
house.”

(um-ma f\Bi-it-ta-at-ti-ma

um-ma fBi-it-[ta-at-ti]-ma

[B]ittatti [replied as

follows:]
ki-"ma at-ta’ i-na ki-ma at-tai-n[a URU.Zu]- | “...in the town of
URU.Zu- ha-ru-we.KI ha-ru-weKI Suharuwa,

"na-hi'-la-tim Sa, um-mi-
[ia] ba-al-la-tis

[n]a-hi-la-tim $a "'um?-mi-
ia ba-al-la-t[i)

e-le-nu-ia zi-it-tam wa-at-
ra-am

e-le-nu-ia zi-it-tam wa-at-
ra-am

te-el-qu-u

te-[e]l-qu-u

I sharethe inheritance of
our mother.1%6 [W]hy
have you taken the extra
share (of the estate)?”

Turning to evidence from Ugarit, Kevin McGeough'’s publications on exchange

relationships at Ugaritand economic texts from Ugarit treat nhl as “heir.” McGeough

suggests that the designation nhlh instead of a personal name designates a minor

rather than an adult.16” Mark Smith, while acknowledging Forshey in a footnote,

proceeds to translate the ars nhith of a god in the Baal cycle as “the land of his family

estate.”168 Smith and Pitard argue that the epic tradition applies nhlit analogically to

the realm of the gods:

Both the Baal Cycle and the Mari letter apply nhlt to the divine property
analogically: just as the family has a legal right with respect to the family
land, so too the deity has a legal claim to his/her sanctuary. From the more
mundane aspect, this reflects, as the Mari letter shows, the practice of the

166 Hess translates this line, line 6 (20.01) and 7 (20.01A), as “with my mother I am reckoned (as an heir).”
On the basis of Dietrich and Loretz’s reconstruction na-hi-la-tim Sa um-mi-ia ba-al-la-ti, 1 have translated
“I share in the inheritance of our mother.”

167 McGeough, Exchange Relations, 140-141. ‘“Frequently, instead of a person’s name, their relationship
to another individual is the primary means of identifying them administratively. Words other than personal
names can be used in these name lists in place of personal names. In KTU 4.311,KTU 4.315,KTU 4.413,
KTU 4.571,KTU 4.581, and KTU 4.605 the designation w nkzlh (‘and his heir’) is used in reference to a
previously listed personal name.” After listing three other impersonal designations (w /mdh ‘and his
apprentice’, sgr, and r*h), McGeough suggests that these lists imply a hierarchy in which the named figures
are more significant. He then speculates, “Perhaps this is a distinction in age (as is very likely the case with
the use of nhlh).”

168 Smith, The Ugaritic Baal Cycle, vol. 1, VTSup 55 (Leiden: Brill, 1994), 166 and 166 n. 91.

68



deity’s priests making the legal claim explicitly for the god and implicitly for
themselves.16?

This distinction recognizes that the epic materialis not concerned with providing
precise descriptions of land tenure. For Smith and Pitard, the lines of analogy do not
extend to the question of whether the god’s property was received as a grant, taken
by conquest, or inherited; the point of comparisonis simply the recognized right to
one’s own property. The Baal Cycle presents no difficulty for asserting thata grant
could be inherited.

This review of evidence considered by Forshey and made available since
Forshey’s dissertation strongly suggests that *nh/had two recognizable legal
valences: both an initial grant and its inheritance are attested in the second

millennium sources.

2.3.2.2 *nhl According to Levine

Baruch Levine accepts Forshey’s contention that *nhl did not initially denote
inheritance.1’? Unlike Forshey, however, Levine does not balk at what he sees as the
developed sense of 1n1 as inheritance. Levine places greater attention on the actual
usage of 72m3, rather than on the original valences of the root *nhl. He notes that 77m1
is roughly three times more common than verbal forms of >n1 and argues, “It is

probable, therefore, that the Hebrew verb nahalnormally functions as a

169 Smith and Pitard, Baal Cycle, vol. 2;234-235.
170 Levine, Numbers 1-20, AB 4 (New York: Doubleday, 1993),450: “Initially the verb nahal, and the term

nahalah, had nothing necessarily to do with inheritance. ... In reality, the nahalah was initially obtained by
a family or clan either by conquest or by purchase or grant.”
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denominative of nahalah (ultimately Mari nihlatu, Ugaritic nhlt),and means ‘to
receive a nahalah.”17! Second, Levine argues that niin biblical Hebrew
more often connotes receipt of a possession, not the conveyance of property
to another....I doubtifin biblical usage (apparently in contrast to Mari
usage) land classified as nahalah could have been purchased in the first
instance; it can only be granted by some authority, human or divine, and
consequently received or inherited, as within a family; or, it can by physically
possessed as through conquest.””172
So while Forshey also emphasized that *nhlrefers to a grant, Levine’s description
can encompass both the initial act of granting land tenure and subsequent acts of
granting an inheritance. Thisis borne out by examining the pattern of use for 5n1in
the Hebrew Bible.173 In the Hebrew Bible, instances of >ni1 referring to an initial
grant are numerically more frequent. However, texts that describe the division of
the land by tribe in Numbers and Joshua plainly anticipate that these grants will be
of an enduring nature and will thus be heritable by subsequent generations.
Deuteronomy 19:14 explicitly links the initial grant and subsequent possession: “Do
not violate the boundary of your neighbor by which the predecessors bounded your
inheritance which you will receive in the land which YHWH your God has given to
you to possess it” (2R T WK 7R 21N WK NP0 DOIWRD 12X WK YT 7123 00N R
7nwa° 77 11). In this verse, several generations of possession are envisioned. First,

YHWH grants the land (jn1) to the people. Then, the predecessors (221w&1) marked

bounded properties within it. Finally, the addressees are told not to violate the

171 Levine, “Semantics,” 135 n. 4
172 Levine, ‘“Farewell,” 237.

173 See Appendix A.
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boundaries of their inherited property when they receive them. Both initial grant

and subsequent reception are envisioned by the provisions of the law.174

2.3.2.3 Summary Concerning Levine’s Earliest Stratum of Hebrew Land Tenure
Terminology

As Daniel Arnaud notes, the verbal roots *nhl or *wrt become nearly synonymous
over time, although their more specific valences of “to receive a part of a greater
whole” and “to succeed to control of property” were likely distinct.17> Arnaud’s
account of their origins is satisfactory. Second millennium texts discussed above
demonstrated the semantic routes that these roots took toward inheritance: *nhl at
Mari could refer to a permanent grant (and perhaps a patrimonial grant) and at
Alalah is found in a dispute over a divided inheritance; *wrt at Emar indicates
successionto an estate. Levine’s argument that these terms originated in semantic
domain of physical touch is not compelling, however. Rather than Levine’s
suggestion that these terms migrated from the realm of conquest, Westbrook’s
suggestion that some legal terms originate in a system is appealing.17¢ The initial
meanings of these terms as Arnaud outlines them belong in legal contexts. While
these roots may appear in varied contexts, they were at home in testamentary

contexts.

174 Nelson, Deuteronomy, 242.
175 Arnaud, ‘“Vocabulaire,” 21.

176 See note 85 above.
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It is difficult, however, to achieve greater precision with the biblical sense of
these terms. In Jer 32:8, Jeremiah’s cousin Hanamel states, 721 nwon vawn 7272
T9-mp RN, “you have the right of possession and you have redemption; acquire for
yourself [the field]!” The nwnvswn seems like it a technical term; given the
generally laconic nature of ancient Near Eastern legal instruments, it would seem
like the right of possession and redemption should be two distinct things rather
than two ways to say the same thing.1”” However, there are no other biblical
passages that describe a w71 v9Wn; nor do the other occurrences of 7w provide

clarification.178

2.3.3 Priestly Land Tenure: R/7mR

R /mnR is the parade example for Levine’s thesis that land tenure is closely related
to physical holding. The verb can clearly denote physical holding.17° It is also clear
that it can describe military conquest and political control, which is confirmed by

comparative data: CAD lists “to seize, hold a person” and “to take a wife, to marry” as

177 Ignacio Marquez Rowe comments that “As an instrument of temporal and spatial generality, law shows
an overriding concern for precise, consistent and traditional linguistic usage” (Marquez Rowe, Royal Deeds
of Ugarit: A Study of Ancient Near Eastern Diplomatics [AOAT 335; Miinster: Ugarit Verlag, 2006], 169).
While, by contrast, the Jewish Aramaic and Nabatacan Aramaic deeds of the first centuries CE found at
Nahal Hever appear to multiply nearly synonymous terms, even there, the apparent prolixity of the
document may be an attempt to cover all possible eventualities (see Baruch Levine, “The Various
Workings of the Aramaic Legal Tradition: Jews and Nabataeans in the Nahal Hever Archive,” in The Dead
Sea Scrolls Fifty Years After Their Discovery [Jerusalem: Shrine of the Book, 20007, 844).

178 Six of the fourteen occurrences of 7w inthe HB are found Deut 2. Each occurrence designates an
inviolable polity. In Deut 3:20, Josh 1:15, and Josh 12:6—7, four occurrences of the term refer to the
allotment for the Transjordanian tribes. Judges 21:17 refersto the need for a 13°32% 729 W : a
sustainable holding for the survivors of Benjamin. None of these occurrences explain the mechanism by
which property was recognized as a 71w or what kind of right is indicated by the 7wn77 vown.

179 Malul, Knowledge, Control, and Sex, 103, 158.
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the first two meanings for ahazu, but the third listed meaning “to hold, possess, to
take over, to take to (a region)” expands into the idea of political control, although
the term was not apparently used for land tenure in Akkadian.180 In Ugaritic,ahd
occurs multiple times with the sense of political control—the conquest of lands or
cities.181 Additional Northwest Semitic data can be found in the Adon letter (KAI
266) which describes an incursion by the king of Babylon to the Levantine coastand
asks for assistance from Pharaoh Necho I1.182 The contextjust before the verb 1nXis
broken, but the broader context suggests thatit is referring to conquest. Hoftijzer,
et al, notes that the G stem is used to describe political control through conquestin
the Mesha Stele (mid-9t c. BCE). It indicates political control through possession of
the kingship in the phrase 7vr x> in the Hadad inscription (KAI 214), dating to the
mid-8t c. BCE) and "ar n*22 ninx in the Bar-Rakib inscription (KAI 216), dating to the

last third of the 8th c. BCE.

Table 2.5: *’hz as Political Control

Hadad (KAI 214) COS'®

3b 72, 1R . D | “so whatever I grasped with my hand...”

15b, 20, JAon [ TR .12 . I | “and whoever of my sons grasps the scepter and
24-25 “awn . 9y . 2w | sits upon my throne...”

Bar-Rakib (KAI 216) COS'#

11b-12a | "X . n2 . nimXy | “and I took control of the house of my father”

180 See CAD A/1,177,s.v. ahazu.

181 Olmo Lete and Sanmartin, DUL, 38. Olmo Lete and Sanmartin list both d and d as final consonants, but
none of their examples have d.

182 T evine, “Semantics,” 135.
183 “The Hadad Inscription,” trans. by K. Lawson Younger, Jr. (COS 2.36:156-158).

184 “The Bar-Rakib Inscription,” trans. by K. Lawson Younger, Jr. (COS 2.38:161).
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Levine notes that the Mesha stele employs 11X to describe military taking. The

Mesha stele employs 11X four separate times (lines 11, 14, 16, and 20), each time in

the G stem, to describe the taking of a polity, such that Mesha could subsequently

dispose of the polity as he pleased. n7vy is designated for Chemosh and Moab ( . “pn

2XN9Y . wndY . n°); 121 is taken in battle by the order of Chemosh; and v was taken

and added to Dibon (32°7. %y . noo? . 7Inx).

Table 2.6: 74z in the Mesha Stele

Lines 14-16

RY | 2R . %Y . 721 NR IR L 77 L WRd L0 L RN
CTV L DANWT . VPR L 2. annhRY L 902 . o

XY | o7nen

155 . 3Ry,

And Chemosh said to me, “Go,
seize Nebo from Israel.” So I went
at night and I joined battle against
it from the break of the dawn until
noon. And Iseized itand I killed
all [of its inhabitants].

Lines 18-21

DR .72 9RO oM

10101 . WD L AW |2 . aannhaa . ML awn Ly
LY ORWRY | WD .90 L WR L INRND L ARN™D L PR
Bhints!

12°7. 5V . nood

Now the king of Israel built Yhs.
And he dwelled in it while making
war against me. But Chemosh
drove him from before me, so |
took from Moab two hundred
men, all of its chiefs. And I took
(Moab) against Yhs and I seized it
in order to add to Dibon.

Thus, in the mid-9t c. BCE, the political/military use of the root occurred in a near

neighbor of Israel and Judah.

In the Hebrew Bible, the land tenure valences of 11X are specifically limited to

priestly literature—primarily with the noun 711R, but also with the N stem of the

verbal root. The root X occurs 65 times in the Hebrew Bible, but only its N stem

has property connections.!® Levine notes that verbs denoting physical holding may

often have the sense of land tenure: “The act of legal possessionis normally

185 [evine, “Semantics,” 135.
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conveyed in terms expressive of physical holding, or controlling. Often, a symbolic
act of physical holding, grasping, or contact of some sort is required to finalize
possession.”186 The legal valence of 11X is seen in Genesis 34:10, in which the sons of
Jacob are invited to acquire land holdings in Shechem (7211%m). Levine notes that
in Lev 25, 7R is contrasted to land with a hereditary claim; this distinctionis also
seen in Ezekiel 46.

Specificlegal usage of the root in Aramaic is found at Elephantine and Nahal
Hever, and is supported by the Targumim. At Elephantine, TAD B3.8 29 states thata

woman, Yehoishma, will hold her husband’s property if he dies without children:

Table 2.7: *’hd as possession at Elephantine

Aramaic Translation
751 721 v Mn] I[M | But should Ananiah die, and have neither
male
annIR yaw P [17]°[ 1 72 °n°KR? 72PN | nor female child from Yehoishma his wife,
MODN N°22 AN R[ 7 ¥R | Yehoishma will possess his house and his
goods
17[2 ]ox »1[ 2121 7nnam[ A3 | and his purchases...

In a parallel clause several lines later, Ananiah will inherit (71n7°) Yehoishma’s
property if she dies without children.18” Clauses in TAD B 4.3 and 4.4 authorize
seizure of collateral for non-payment using the phrase Txn? v>w, “power to seize.”
A variant form occurs in TAD B3.13: 7% *127w2 v*%w, “power to seize my pledge.” A

fragmentary court document, TAD B 8.10, appears to record to seizure of a field for

186 T evine, “Semantics,” 135.

187 Reuven Yaron, Introduction to the Law of the Aramaic Papyri (Oxford: Clarendon, 1962), 6970, notes
that the difference in verbs has led to the suggestion that Yehoishma’s holding is for her lifetime only,
while Ananiah would fully incorporate her possessions into his estate. However, Yehoishma does not bring
any immovable property into the marriage, according to the accounting in the document. In a subsequent
document (TAD B 3.10), Yehoishmareceives a portion of her father’s house and is given full control over
her portion in perpetuity— Yehoishima and her children after her have the power to give it to whomever
they designate.
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a debt: “he seized in this year,” ([ Xn1w ®1211R X] ). At Nahal Hever, a Nabataeanloan
document states that “any person who this contract shall possess, by right of
possession, may take hold of any holding which is theirs, concerning all that is
stipulated in this contract.”188 The relevant clause reads: 72 j0m° 717 [X[0W 7 WX
717 R0W2 °795 ¥ 07 070K 93 IRnY non. The similarity to the Elephantine loan
documents should be noted; as at Elephantine, the Nabataean clause employs the
root to describe seizure of collateral for debt.18 When the Targumim translate 7R,
one of their options is the cognate 77y, as in Targum Ongelos of Numbers 27:7.190
In summary, priestly use of 11X to indicate land tenure is clear and straightforward.
The earliest attestations of the verbal root conform with Levine’s theses that land
tenure terminology often derived from verbs denoting physical touch and that
military conquest and land tenure often overlapped. The usage of the rootin Jewish

Aramaic legal documents supports the legal valence observed in priestly texts.

188 Yigael Yadin, etal., The Documents from the Bar Kokhba Period in the Cave of Letters: Hebrew,
Aramaic and Nabatean-Aramaic Papyri, 2 vols; JDS 3 (Jerusalem: Isracl Exploration Society, the Hebrew
University of Jerusalem, and the Shrine of the Book, 2002), 181

189 Yadin, etal., Cave of Letters, 199.
190 Tt is worth noting that Onqelos uses 7017 or its derivatives instead of 7rX or its derivatives on several

occasions. Neofiti avoids X and its derivatives in all the relevant places that Ongelos uses 7TInX.
However, at times, as in Num 27:7, Ongelos employs Tnx.

N7 in Numbers 27:7 in Targum Ongelos

BH N2 1 20NN 01297 DN N 7102 773 NI B2 100 103 13710978 133 1

Ongelos 12 PNIIAR NIONNR N2 12¥N1 NN P0R 132 RIDOX NTINR N7 P00 1077 19907 7799% 132 NIX?

Translation | Then the daughters of Zelophehad said, “You must give us an inheritable possession
among the brothers of our father and you must transmit the inheritance of our father to us.”
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2.3.4 Late Priestly Land Tenure? The Use of »>m177 in Land Tenure

Levine’s final stratum of land tenure terminology in the Hebrew Bible is the verb
1117, a C stem form of the root p117.1°1 By contrastto X, the applicability of 117
within biblical or Hellenistic Jewish land tenure is uncertain. Also by contrastto the
previously assessed verbal roots v, %n3, and 11X, there is limited cognate data for
P11 in land tenure contexts.1%2 The root is not attested in NW Semitic languages that
predate Classical Hebrew.193 Like 11X, p°1177 participates in the semantic domains of
physical holding and political control in the Hebrew Bible: In Ex 9:2, 1 indicates
Pharaoh’s political control or ownership of the Israelites.1°* Lev 25:35 uses 12 npim
to describe indenturing a poor fellow Israelite.1%5 In 2 Kings 15:19, 172 70%1n:i1 poinn®
describes Menahem'’s cementing political control over the Northern Kingdom

through paying tribute to the king of Assyria.19

191 This is a staple of Levine’s early articles on priestly property language (“Late Language” and
“Semantics”), but is not mentioned in his 1996 “Farewell to the Ancient Near East.” It is unclear whether
Levine reconsidered his argument or whether it did not fit within the scope of that paper.

192 HALOT and AHw lists a possible Akkadian cognate in the adjective esqu, “strong.” AHw 1:257: “(s.
hzq he. stark sein; aram., ar. binden, giirten) ,massiv*, jB.” This suggested cognate is not particularly
satisfying: Akkadian § was not typically represented in Hebrew cognates by z. See Sabatino Moscati, An
Introduction to the Comparative Grammar of the Semitic Languages: Phonology and Morphology ,PLO
NS 6 (Wiesbaden: Harrassowitz, 1980), 34.

193 DNWSI, 361. DNWSI mentions only Hebrew and Jewish Aramaic occurrences.

194 Martin Noth, A History of Pentateuchal Traditions, trans. and introduction by Bernhard W. Anderson
(Englewood Cliffs, NJ: Prentice-Hall, 1972) attributes the passage to J; so also Baden, Composition of the
Pentateuch,75.

195 The date of H remains a significant interpretive crux, but there is a body of opinion that suggests H (or
portions of'it) is pre-Persian. Some scholars, such as Erhard Gerstenberger (Leviticus: A Commentary
[Louisville: Westminster John Knox, 1996]) and Sara Japhet, “The Relationship between the Legal Corpora
in the Pentateuch in Light of Manumission Laws” in Studiesin Bible 1986 (Scripta Hierosolymitana), ed.
Sara Japhet (Jerusalem: Magnes, 1986), 63-90, suggest that Lev 25 itself is quite early material preserved
in Leviticus.
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Levine hypothesizes that 1177 as a land tenure term originated as a loan-
translation for the Imperial Aramaic 1o1777.1°7 In the fifth century BCE, 1or72 is used to
designate ancestral property at Elephantine.1%8 Levine argues that usage of p>1ri1 to
indicate land tenure in the Hebrew Bible islimited to Nehemiah 3, which he reads
(uniquely) as a description of the inhabitation, rather than the repair, of
Jerusalem.1%? Levine supports his argument by demonstrating that Mishnaic
Hebrew employs 1117, P°1nin, and 711 to describe a category of land tenure gained by
occupation.200 Several documents from Nahal Hever demonstrate its currency in
land tenure during the Second Jewish Revolt. The first of theseis 5/6Hev 44, a lease
agreement entered into by three men for sites administered by Yehonathan, son of
Mahaniah, on behalf of Simon bar Kosiba. Twice in the description of the leased

property, it is stated that tenure of the properties is “asis seemly for them and

196 Commentators have not directed significant attention to the phrase. There is a clear parallel in2 Kings
14:5,inwhich Amaziah executes his father’s murderers “after the kingdom was firmly in his hand” (*7"
17°2 7997 APt wR). Cogan and Tadmor, 2 Kings, AB 11 (Garden City, NY: Doubleday, 1988), 172,
note that LXX® does not have the phrase, but it is included in the Lucianic tradition.

197 Levine, “Semantics,” 139, “Aramaic hhsn is a semantic equivalent of Hebrew hehezig ‘to take hold of.””
The etymology of jor will be addressed later in this chapter.

198 Bezalel Porten and H. Z. Szubin, “Ancestral Estates’ in Aramaic Contracts: The Legal Significance of
the Term ‘Mhhsn’,” The Journal of the Royal Asiatic Society of Great Britain and Ireland 2 (1982): 3-9.

199 Levine, “Semantics,” 138. Levine proposes aclose connectionto a Neo-Assyrian phrase, GN ana essiiti
asbat, ‘1 took over X-place for purposes of renewal,” with Nehemiah 3’s use of p>mnn. Levine’s full
argument is that the Hebrew term /ehezig finds its way into land tenure usage because of its suitability for
translating 2/.sn, and then in Nehemiah 3 hhisn takes up a technical use of sabatu. Most translations of
Nehemiah 3 suggest that p>1i refers to the act of rebuilding portions of the wall of Jerusalem rather than
the resettlement of Jerusalem with the C stem as equivalent to the D stem, for which “rebuilding” is an
attested meaning. I think that the single D stem in Neh 3:19 (p17°)) should be understood as a defectively
written C stem; it is the only preterite in Neh 3. However, even if Neh 3 is consistent in its use of the C
stem, it is difficult to construct a distinct layer of Hebrew land tenure from that account.

200 Levine, “Semantics,” 139. “Effectively, specialized usage of the verb hehezig in Nehemiah 3 anticipates

the term hazaqah ‘land tenure; possession,” and denominative, Hiphil forms (participial mahazig and
perfective hehezig) in Rabbinic Hebrew.”
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according to their tenure” (anprnoy o7 MX15).201 A second lease agreement,5/6Hev
46, designates a new lessor’s property as “all that Hananiah, son of Hayyata” held
prior to this” (7 *19%1 XY 1 12 a0 PInaw 9on).202 In these texts, nothing more than
legitimate use of the property is indicated; as leased land, the tenants’ tenure is not
permanent. Two centuries prior to the evidence of 5/6Hev 44 and 46, 111 occurs
in 1QS21I, 5 to describe possession of a priestly office by a physically excluded
individual: 7797 7102 Tayn U1 N23% APR2 AN WR P19, “but any man afflicted with
these shall not hold office within the assembly.” The problem is whether this usage
can be effectively traced back into the Hebrew Bible; I do not believe that Levine’s
suggestion with respect to Nehemiah 3 has sufficient support.203 This leaves the
date at which the C stem could denote land tenure rather indeterminate, with texts
like 1QS?, the Damascus Document, and 4Q185 as examples of texts that might
demonstrate this usage in the first centuries BCE and CE. 4Q185 1-2 II, 14 and CD

[1I, 20 will be discussed in Chapters Four and Five, respectively.

201 See 5/6 Hev 44, lines 10 and 13, in Yadin, etal., Cave of Letters, 44.
202 See 5/6 Hev 46, line 6, in Yadin, et al, Cave of Letters, 66.

203 1t is difficult to gauge whether this is the result of direct disagreement with Levine’s proposal or because
of the relative obscurity of the proposal, which was made and reiterated in several essays in which it was
not the main point. For instance, Oded Lipschits’ “Nehemiah 3: Sources, Composition, and Purpose,” in
New Perspectives on Ezra—Nehemiah: History and Historiography, Text, Literature, and Interpretation, ed.
Isaac Kalimi (Winona Lake, IN: Eisenbrauns, 2012), 73-99, does not mention any of Levine’s essays in the
text or the extensive footnotes. Lipschits prefers to read 11777 in Nehemiah 3 in terms of financially
supporting the rebuilding.
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2.3.5 Other Verbs of Seizure

I noted above that Levine argues that X ,w2° 513, and P17 all derive from the realm of
physical control and that his arguments regarding these roots are not equally satisfying.
There are other verbal roots that may derive from a similar semantic domain. Meir
Malul’s attempt to identify every verb denoting physical touch and feel offers several
other terms for consideration: wwn ,2an ,wan ,np?, and Tan. Of these, only np%? and N

might add concrete examples of land tenure.

2.3.5.1 b

The root np% is an extremely common in the HB (over 950 occurrences); thus, the
difficulty for my project lies not in demonstrating that n? can function in terms of
controlling property, but rather in determining which occurrences connote the
control of property.2%4 Here, the corpus of Jewish Aramaic property economic
documents is helpful. At Elephantine, np? is relatively common, occurring fourteen
times in eleven documents in TAD B.20> Three occurrences are in the context of
marriage (2.5:2, 3.8:36, 6.4:1), a context familiar from usage in the Hebrew Bible.
The most common use at Elephantine was in situations in which a creditor was

entitled to take a share of the harvest or to take collateral for non-paymentof a

204 Levine “Semantics,” 135. Levine uses /aqah as his first example of physical seizure coming to describe
legal possession. DCH notes that the objects of fp? may include polities, movables, and inheritance terms
like 7793 and pon.

205 Bezalel Porten and Ada Yardeni, Textbook of Aramaic Documents from Ancient Egypt; vol. 2: Contracts
(Jerusalem: Hebrew University, 1989).
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loan.206 TAD B 2.4 deserves mention because np? is used to describe reclaiming
property in case of a divorce. The document concerns the grant of land rights toa
son-in-law; the son-in-lawis to build up a plot of ground (7120 77 877R) and is given
the assurance that even in the case of divorce, he will notlose control of it. His
former wife “will not have authority to take it from him or give it to another” ( &7
JINRY "IN anphnt i awhw). In the case of divorce, “half of the house will be hers
to take” (np?n? 12 A [A]°[ ®n*2399), but he will retain the right to the other half.
Neither husband nor wife is granted the right to alienate the property; the couple’s
children will have the ultimate property rights. A final document, TAD B 2.3, uses
nP? in a rather different way, employing a clause rejecting any future documentary
claim againsta bequestas a forgery “which will not be accepted” (np>» &%1). The
Elephantine data is significant because it demonstrates that np> functioned well in
describing the seizure of goods. But italso suggests that there were no standard
clausesin land tenure documents that employed np>. This observationis reinforced
by texts from the Judaean Desert: nip?% is not found in the Wadi Daliyeh Samarian
Papyri and occurs only once at Nahal Hever, in an Aramaic postscriptto a Greek-
language marriage contract.20? However, a new usage of np? is found in sale
documents from Wadi Murabba‘at, where it designates the act of purchase (Mur 42)
or a purchaser (as the participle n%; Mur 22, Mur 30). The general absence of np

in economic documents outside of Elephantine suggests that it did not have a fixed

206 In TAD B, see 1.1:9,(2.4:9),2.9:6,3.1:9,3.1:17,3.13:10,7.2:6,7.2:9,8.4:4.

207 5/6 Hevl 8 OTR 68. Naphtali Lewis, The Documents from the Bar-Kokhba Period in the Cave of
Letters: Greek Papyri(Jerusalem: IES, 1989), 79.
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technical sense. Its presence in the Hebrew language documents from Wadi
Murabba‘at as “purchaser” is a development in the first centuries CE; it is also found
in Mishnaic Hebrew.208 In summary, np% is not a significant land tenure termin the

Hebrew Bible or Hellenistic Jewish literature.

2.3.5.2 7N

The root 70 has an ambiguous relationship with land tenure. Like X and P11, 720
denotes physical holding and may denote political control. In the Hebrew Bible and
several cognate inscriptions, 70 denotes the holding of a symbol of political power;
it may also indicate political control without such a symbol. Twicein Amos 1, the
phrase -1 vaw 7m0 indicates the ruler of a specific polity: Beth Eden in Amos 1:5 and
Ashkelon in Amos 1:8.209 While 7nn does not independently indicate legitimate
control in these instances, its symbolic utility is clear in Amos—the one who holds
the scepter controls the polity.21% In a Punic inscription, CIS I 5510, 7am indicates
the military conquest of the city of Agrigentum.?!! In a Greek-Nabataean bilingual
inscription dating to between 166-169 CE, which describes Roman emperors as

KPOTNOEWS Or P2nNn, Jan again denotes political control.212 But while the verb may

208 Jastrow, Dictionary of the Targumim, the Talmud Babli and Yerushalmi and the Midrashic Literature
(Peabody: Hendrickson, 2006), 717.

209 Noted by Shalom Paul, Amos: A Commentary on the Book of Amos, Hermeneia (Minneapolis: Fortress
Press, 1991) as being very similar to the Aramaic 7 X of Panamuwa (KAI 214).

210 This use of 7N also parallels the use of 11X in the Panamuwa inscription.

211 See Krahmolkov, A Phoenician-Punic Grammar, HdO 54 (Leiden: Brill, 2001),45. The inscription
dates to 406 BCE and celebrates Carthaginian forces taking the city of Agrigentum.

ER)

212 Josef T. Milik, “Inscriptions Grecques et Nabatéennes de Rawwafa
“Preliminary Survey in N.W. Arabia, 1968,” BI4 10(1971),55-56.

in Parr, Harding, and Dayton,
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indicate political control and military conquest, there is no cognate evidence thatit
functioned in land tenure contexts.

In the Hebrew Bible, 70 functions roughly synonymously with other verbs of
physical holding.213 The root occurs twenty-one times in the Hebrew Bible; none of
these are found in Pentateuchal legal material, while there are nine occurrencesin
Proverbs.214 In Proverbs, it may indicate acquisition or control. In Proverbs 11:16,
a wise woman acquires honor (723 7nnn) and aggressors acquire wealth—both
acquisitions are expressed by a G imperfect of 7nn. In Proverbs 29:23, a humble
person acquires honor (725 7an°). The inheritance of 722 will be discussed further
in Chapter Five. In Proverbs 3:18, the possession of wisdom is indicated with the C
participle o°p1i and the G participle mnn. Proverbs suggests that 70 was nearly
synonymous with 111 or np%; but in Proverbs, as in the rest of the Hebrew Bible,

7m0 does not clearly indicate land tenure.

2.3.5.3 on

The Aramaic root o1 deserves inclusion in this survey because it clearly functions to
describe land tenure in Jewish Aramaic texts. Levine suggests thatit was as a
translation of o177 that 17 came to indicate land tenure.215 However, it is not clear

that physical touch is its original semantic field. CAL suggests “to be strong” for its

213 However, there is one possible exception; unlike the other considered here, 720 does not appear to take
personal objects.

214 The only two occurrences in the Pentateuch are Gen48:17 and Ex 17:12.
215 Levine, “Semantics,” 139: “Aramaic hhsn is a semantic equivalent of Hebrew hehezig ‘to take hold of.”

So also Levine, “Late Language,” 73: “[?>1177] may represent aloan-translation of Imperial Aramaic Ahsn.”
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root meaning; several other significant property terms express power or control
without a clear relationship to the physical act of seizing or holding an object (A,
vow, npn).216 Porten and Szubin argue that jonmn designated the owner of ancestral
property in documents from Elephantine.?!” They argue that, when compared to
otherwise similar demotic property documents, documents with jor7 had lacunae
in the “pedigree” —the chain of documented custody of a property. 101 functioned
to fill alacuna by noting that the property holder had an ancestral claim.218 1or also
functions to denote royal power: the noun 1011 occurs in Daniel 2:37 and 4:27 to
denote royal power; the verb occurs in Daniel 7:18 and 7:22 to describe the holy
ones taking possession of the kingdom (Xm%» 110" ; PwTp 20 RMI7M). The
Vision of Amram (4Q243, 4Q543) and 4Q558 fragment 20 also appears to collocate
m>oY» and some form of jorn. These collocations suggest that jon fit quite comfortably
in contexts denoting political control, as was true of many of the Hebrew verbs
surveyed above. However, the ease with which forms of jon translate %m3, v, and
(occasionally) the N stem of 1% in the Targumim,?1° coupled with the fact that jon
doesn’t translate verbs like 9ar or won, suggests thatitdid not originally denote
physical seizure. Rather, 1011 expressed one’s right or control over property,

including a hereditary right.

216 CAL, s.v. hsn.
217 Porten and Szubin, “Ancestral Estates,” 4.
218 Porten and Szubin, “Ancestral Estates,” 6.

219 This was true of Ongelos; Neofiti uses the quadriradical form jonx similarly.
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2.3.6 Conclusion Regarding the Origins and Specific Valences of Land Tenure

Terms

Baruch Levine deserves credit for attending to the semantics of biblical land tenure.
Ultimately, I find that his account of semantic progression from physical seizure to
contractual holding useful but incomplete. It does not fully account for the land
tenure terminology of the Hebrew Bible, nor does it adequately account for the
roots ?n1and w. It does adequately explain one kind of land tenure term, the verbs
of seizure embodied by mtnX and 1117, and it opens the door to consideration of the
diachronic development of Hebrew land tenure terminology. But Levine does not
address another category of land tenure terms, those which are semantically related
to the idea of power, which I have suggested includes the Aramaic jor1. There is nota
single path of semantic developmentin land tenure terminology.

[s it possible to draw any firm semantic conclusions? That is, is it warranted
to translate 77n1 as “inheritance” or = as “to inherit” in the light of the studied
philological judgments discussed above? Yes. Levine demonstrates that “heritable
estate” is a defensible translation of 75m1in the Hebrew Bible. w7 and >nimay both
denote inheriting in the Hebrew Bible. It seems likely that the audience of Prov 3:35

would have understood 11911 as an “inheritance” rather than a “royal grant.”
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24  CONCLUSION

My goal in this chapter was to set the stage for the next three chapters, which will
explore three metaphors that build on the register of Hebrew land tenure terms. In
order to do so, I began with a description of the challenge of building that register of
Hebrew land tenure terms; a challenge rooted in the relative paucity of directly legal
texts in the Hebrew Bible. Through careful reading and through the comparison of
biblical language with the legal registers of other ancient Near Eastern cultures, the
legal register can be developed. Turning to the work of Baruch Levine, [ analyzed
his claim that the principle land tenure terms in the Hebrew Bible acquired
technicallegal senses alongside an original sense of physical touch or holding. I do
not find Levine’s thesis to be fully compelling; specifically, I do not believe thatit
adequately explains the origins of = and 2. There are also verbal roots with an
original sense of “to be strong, to have power” like 1011 that are significantin the
Aramaic legal tradition; these do not develop in the way Levine describes, but are
potentially significantin the Aramaic texts I will explore in the subsequent chapters.
This survey illustrates that there is no single, simple set of origins for the land
tenure terms employed by the Hebrew Bible or by Hellenistic Jewish composers.
Finally, I briefly outlined the major contours of land tenure in the Hebrew Bible:
land could be sold, redeemed, inherited, apportioned, and stolen. The subsequent
chapters will focus on land, particularly, its boundaries, its (divine) apportionment

and preservation, and inheritance as productive bases for figurative development.
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3.0 BOUNDARIES LEGAL AND METAPHORICAL: TRACING THE FIGURATIVE

USAGE OF THE LEGAL PROHIBITION AGAINST VIOLATING BOUNDARIES

In his Special Laws 4, addressing Deuteronomy 19:14, Philo of Alexandria writes,

Another commandment of general value is “Thou shalt not remove thy
neighbour’s landmarks which thy forerunners have set up.” Now this law, we
may consider, applies not merely to allotments and boundaries of land in
order to eliminate covetousness butalso to the safeguarding of ancient
customs. For customs are unwritten laws, the decisions approved by men of
old, not inscribed on monuments nor on leaves of paper which the moth
destroys, but on the souls of those who are partners in the same citizenship.
For children ought to inherit from their parents, besides their property,
ancestral customs which they were reared in and have lived with even from
the cradle, and not despise them because they have been handed down
without written record.220

Philo acknowledges that Deut 19:14 properly refers “to allotments and boundaries
ofland” (kA pwv ... 7| 6pwV) “in order to eliminate covetousness” (p oG mAgovegiag
amokoTmVv) before interpreting the prohibition as a plea for “the safeguarding of
ancient customs” (poG @LAAKNV T®OV dpyaiwv £€0@V) and traditions as unwritten
laws whose content ought to be safeguarded. The law concerning agricultural
property becomes a symbol for a cultural inheritance; Philo addresses his concern

to children who mightreject the cultural inheritance received from their parents.22!

220 Philo, Spec. Laws 4.149—-150 (Colson LCL), 100—-101. The Greek text reads as follows:
"Ett kol 10070 TPOGOLATETAUKTOL KOWMPEAES TOPAYYEAULA, “UT) LETOKIVETV G prorToD TAnGiov, O
£otnoav ol Tpdtepoi 6ov.” ToDT0 6™ MC E01KEV, 0V TEPL KA POV 00TO UOVOV KO YTHig O pov
vouoOeteiton mpoc mheoveiag Amokomy, AAAG Kail TpO¢ | @LAOKTV TV apyoiny E0dv: £0n yap
Gy papot1vopuot, SO ypoTo ToAUIDY AvOpDdY 0V OTHANIG £YKEYOPOYLEVA Kol Y apTIdI0 VIO oNTHV
AVOALGKOUEVOLC, QAL WYUYOIC TOV LETEIMNPOTOV THC aDTRC TOMTEIC. OPElOVTLYOP TOAdEC TOPAL
yovémv <tya>Tédv 0Vc1BY KAnpovopelv £0n matpia, oig dvetpaenoay Kol &€ adtdv omapydvmy
ouvePimoay, Kai U KaTaepovely, Tapdcov dypapog adTdv 1| Topddoots

221 Philo’s concern for unwritten customs is mirrored by the Testament of Qahat’s concern for the
safeguarding of the written documents of the priesthood; this will be discussed in the next chapter.
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Philo provides a key starting point for this chapter because he explicitly states that
the plain sense of Deuteronomy 19:14 concerns property law. This plain sense is
then immediately exploited for its metaphorical value in defense of customs and
traditions.222 Philo’s understanding of the metaphor can be outlined as follows:

Ancestral customs are inheritances that must be protected from subsequent

disregard

justas

agricultural fields are inheritances that mustbe protected from covetous

seizure.
Philo, paraphrased, says, “We all know what violating boundaries is about—itis
about property and inheritance. But that isn’t the only thing it means.” The utility of
the prohibition extends to include boundaries set by customs or norms inherited
from one’s ancestors.223

In this chapter, [ will explore the utility of the prohibition against moving
boundaries, for Philo was not alone among biblical and Hellenistic Jewish

composers in finding it useful. I will build upon the foundation established in the

222 Menahem Kister, “Some Aspects of Qumranic Halakhah” in Julio Trebolle Barrera and Luis Vegas
Montaner, eds., The Madrid Qumran Congress: Proceedings of the International Congress on the Dead
Sea Scrolls, Madrid 18-21 March, 1991,STDJ 11/2 (Leiden: Brill, 1992), 575, argues that Philo’s frequent
references to Deut 19:14 show that Philo is concerned with a broad sense of unwritten law (agraphos
nomos) that includes both general custom and natural law.

223 Philo employed Deut 19:14 or 27:17 figuratively in several other works. In Allegorical Interpretation
3.107, virtue is the landmark for the soul. “*Accursed,” says Moses in the Curses, ‘is he who removes his
neighbour’s landmarks’ (Deut. xxvii. 1 7): —for God setas a landmark and law for the soul virtue, the tree of
life.” (pnoi 8& Movciic &v taic apaic, Emkatdpatov elvartov petatdéva té Spio tod TAnciov: dpov yap
g€bne kol vopov 0 Bgog v apetnv i yuyi). In On the Posterity of Cain 83—89, the boundaries of
goodness have been fixed by God into the fabric of the universe. In paragraph 88, Philo states, ‘the man
who removes the boundaries ofthe good and beautiful both is accursed and is pronounced to be so with
justice” (o0’ 6 petatifeic Hpovg ToD KAAOD dKaimG EXAPOTOC EGTL TE KOl AEYETAL).
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previous chapters in this chapter and the two that follow by analyzing three
property-related metaphors in the Hebrew Bible and Hellenistic Jewish literature.
Chapters Four and Five will address specific metaphors drawing upon the concept
of inheritance. In this chapter, I will argue that use of the boundary metaphor was
dependent upon knowledge of its legal meaning, just as Philo demonstrated. I will
begin by surveying the ancient Near Eastern social-legal background of the biblical
prohibition. I will then consider the legal and figurative use of the prohibitioninthe
Hebrew Bible. Finally, [ will address the metaphorical uses of the prohibitionin
Hellenistic Jewish texts. Two subordinate points will be developed: the first, that
metaphorical use is always possible; the second, that the meaning of a metaphoris

dependent upon context.

3.1 ANCIENT NEAR EASTERN LEGAL CONCERNS OVER VIOLATED

BOUNDARIES

The protection of property boundaries was a matter of broad legal concern in the
ancient Near East. I will consider three texts or groups of inscriptions that
addressed preserving the integrity of property boundaries. The first of these bodies
of textare Mesopotamian boundary markers, kudurrus, that express concern about
the violation of boundaries through the removal or destruction of markers or the

changing of their position.22¢ Second, the Middle Assyrian Laws present the

224 See Kathryn E. Slanski, The Babylonian Entitlement Narts (Kudurrus): 4 Study in their Form and
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violation of a boundary as criminal rather than metaphorical, an act punishable with
fines, loss of property, and corporal punishment.22> Third, the Wisdom of
Amenemope describes violating a boundary as an offense against the fabric of
society with both social costs and the threat of divine retribution. This Egyptian
evidence is particularly relevant to the locutions in the Hebrew Bible that prohibit
violating boundaries because the Wisdom of Amenemope directly influences the

prohibitions found in Proverbs.226

Function, ASOR Books 9 (Boston: ASOR, 2003) and Susanne Paulus, Die babylonischen Kudurru-
Inschriftenvon der kassitischen bis zur friihneubabylonischen Zeit: Untersucht unter besonderer
Beriicksichtigung gesellschafts- und rechtshistorischer Fragestellungen, AOAT 51 (Miinster: Ugarit
Verlag, 2014). Slanski and Paulus analyze material from the 14t through the 7t" centuries BCE. The
corpus of kudurrus analyzed by Gelb, Steinkeller, and Whiting, Ancient Kudurrus, demonstrate that
concern for marking and protecting boundaries can be extended into the third millennium BCE.

225 The Middle Assyrian Laws will be abbreviated MAL from this point forward. Although the Hittite
Laws also place the concern for boundaries within their legal collection, I will exclude the Hittite Laws (§§
168—169) because of the difficulties related to positing direct Hittite influence upon Israelite or Judean
literature. David Wright argues with respect to the Covenant Collection of Exodus 21-23 and the Hittite
Laws: “...It is clear that CC couldnot have used the Hittite Laws. These were composed and copiedina
geographically remote area (Hittite Anatolia), not transmitted as far as the record attests after the fall of the
Hittite kingdom in about 1180 BCE, and in a language that would have not been accessible to the Israelite or
Judean writer, even if copies were available” (Wright, Inventing God’s Laws, 110).

226 The influence of the Wisdom of Amenemope on Prov22:17-24:22 is well established, as the survey of
Fox shows. Similarly, Prov22:28 and 23:10-11 seem to influence Deut 19:14, and, by extension, Deut
27:17. The impact of neo-Assyrian texts on Deuteronomy is also non-controversial (see HeBAI 8/2, which
considers “the Treaty Framework of Deuteronomy”); it also seems to me that Deut 19:14 might also be
impacted by MAL B q 8, which refers to the boundary of one’s neighbor (tahiima rabia Sa tappa’su;
perhaps equivalent to 7v1712xin Deut 19:14). The neighbor is not mentioned in the Egyptian formulations
or in Proverbs. The models scholars have used to explain the textual dependence of these passages in the
Hebrew Bible upon ancient Near Eastern formulations differ significantly, particularly with respect to
avenues for Egyptian cultural contact with Israel or Judah. Resolution of the debate is not relevant for my
purposes. The recent arguments of David Carr (7he Formation of the Hebrew Bible: A New Reconstruction
[New York: Oxford University Press,2011],415-416) and William Schniedewind that Proverbs served as
part of the scribal curriculum represents a helpful advance (see Schniedewind, The Finger of the Scribe:
How Scribes Learned to Write the Bible [Oxford: Oxford University Press, 2019], 139-140). Once itis
asserted that Proverbs was part of the education of the composer of Deut 19:14, there is an avenue for
reception of Amenemope in Deut 19:14. Schniedewind argues that legal collections were not a regular part
of scribal education; however, the impact of the neo-Assyrian adé on Deuteronomy has been clear since
Wiseman first published the VTE and Moran reflected onits significance in his “The Ancient Near Eastern
Background of the Love of God in Deuteronomy” (CBQ 25 [1963], 77—-87). David Wright argues that
provisions from MAL A may be reflected in Deuteronomy as well (Inventing God’s Law, 112—-115). 1t
seems plausible that something like MAL B may have been available to the scribe of Deut 19:14 as well.
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3.1.1 What is a Boundary? Boundary Terminology in Kudurrus

The kudurrus give us a variety of boundary terms and show that the removal of
boundary markers and violation of boundaries was a pressing concern.22?
According to Kathryn Slanski, the essential function of these inscriptions was to
preserve “an entitlementto an ongoing source of income” and that “By means of
verbal and visual representations of the gods, the narii was intended to protectand
preserve the right to that entitlement for all time.”228 The kudurrus are typically
described as boundary markers, with the earliest examples dating to the third
millennium BCE.22° While there are obvious differences accorded by the materiality
of the kudurru, the kudurru often preserves material found in other deeds and
documents—a description of the property’s history and boundaries, the
transaction(s) that secured it for its present owner, etc. Susanne Paulus has
advanced this discussion by analyzing the spatial language employed in describing
boundaries in Mesopotamian kudurrus; her findings are summarized in the

following graphic.230

227 There is disagreement among Assyriologists about the terminology. Kathryn Slanski argues in favor of
the term nari instead of kudurru. Slanski notes that nari is the more common term in the corpus she
considers. However, Slanski’s argument that nari, rather than kudurru, is the proper descriptor of
monumental inscriptions has been questioned by Charpin and Brinkman who both note that kudurru and
narii may both be found in the title or self-description of these monuments (Brinkman, “Babylonian Royal

Land Grants,” JESHO 49 [2006]: 6—8; Charpin, “LLa Commémoration D'Actes Juridiques,” 190—191).
Susanne Paulus’ recent work opts for the traditional kudurru. 1will also opt for the term kudurru.
228 Slanski, Babylonian Entitlement Naris, 151.

229 See, for example, Gelb, Steinkeller, and Whiting, Ancient Kudurrus.

230 Susanne Paulus, babylonischen Kudurru-Inschriften, 43.

91



Figure 3.1: Paulus’s Spatial Representation of Boundary Terminology in
Mesopotamian Kudurrus

Oberbegriff linear punktuell

bulug = pulukku

ki-sur-ra zag

kisurri misru
kudurru

Abb. 5: Schaubild zur sumerischen und akkadischen Grenzterminologic

According to Paulus, pulukku and kudurru are terms that mark a point on a
boundary.231 A boundary line between fields was designated with the term usu
while a boundary along a ditch was designated with the term iku.232 The general
region of a boundary was designated by terms like kisurrii or misru.233 There are
two other terms that Paulus does not include in her chart but that are relevant in the
MAL: itii and tahimu. CAD translates itti as “border, border line” and tahiimu as

“border, boundary; border zone, territory.”234 Multiple boundary terms might be

231 Paulus, babylonischen Kudurru-Inschriften, 40.

232 Paulus, babylonischen Kudurru-Inschriften, 39. There is no discussion in Paulus about whether the isu
was directly marked or whether it was derived from visual markers at specific points.

233 Paulus, babylonischen Kudurru-Inschriften, 38—39. In CAD S/1 28, s.v. Sadddu 4f, it is noted that one
could drag a line (Sadadu) to mark either a kisurrii or misru.

234 Grayson, “Grenze” (RIA3, 639), notes the importance of tahiimu as a boundary term. See also CAD 1-J
312,s.v. itu; CAD T 56,s.v. tahiumu.
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employed in a single kudurru because both the boundary marker and the border it
served to create were potential targets of violation.

Almost any physical referent mentioned in the previous paragraph could be
changed or transgressed. A pulukku could be changed (nakaru)?3> or not established
(Ia Sitkunu), but its destruction was nota typical concern.23¢ A boundary line (iti)
might be transgressed (etéqu) or changed (nakaru).237 Another boundary line (iisu)
could be changed or removed (Sanil, nasahu orelii S stem), the latter particularly
when in combination with misru or kudurru.238 An iku could be transgressed (etéqu)
or disturbed (sehu). In MAI 1, a Middle Babylonian kudurru, an iku and a misru can
be transgressed while a kudurru can be changed (nakaru).23° By contrast, the
kudurru or narti could be subjected to a surprising variety of violence. It might face
burial, burning in fire, throwing into water, or (simply) destruction.?40 Thus, it
seems that the kudurru or narii was treated differently than the boundaries

themselves or the pulukku. The other markers mightbe displaced or removed or

235 According to CAD P, 374, s.v. pilku, the related term pilku could also be changed or displaced (enii).
236 Paulus, babylonischen Kudurru-Inschriften, 696.

237 CAD 1-J,313-314,s.v. itii, devotes a subsection to the collocation of itii and etéqu, but does not discuss
its use with any other verb of transgression or alteration. Positively, an iz can be established (kanti) or
made (epésu).

238 CAD U-W, 283, 5. v. disu. See Surpu II 46 for usteli.

239 Paulus, babylonischen Kudurru-Inschriften,433. See CAD 1-], 67, s.v. iku, which discusses the relevant
line in the kudurru as MDP 6 10iv 18.

240 Cf. BBSt 10/SSU 2, in Paulus, Babylonischen Kudurru-Inschriften. In lines 3637, one who would
harm a nari by destroying it deceitfully, throwing it into water, burning it with fire, or removing it to a
place where it cannot be seen is warned of divine retribution in the subsequent lines. (NAs+.RU.A §u-a-t
ina §i-pir né-kel-ti ub-ba-tu lu-t a-na [A.MES SUBY] ina IZI i-qal-lu-t a-$ar la a-<ma>-ri pu-Tuz'-r[i
iSakkanu/usahazu)
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transgressed, but there are varieties of physical destruction possible to the
monumental inscription that would not make sense, e.g., for a border or a ditch.

This sketch of boundary terminology and boundary violations will be useful
in two ways later in the chapter. First,when I turn to the philology of the Hebrew
7123 »vi1below, [ will draw on the variety of boundary terminology presented here to
support my assertion that 123 refers to a boundary line or area and not to a stone
marking it. Second, when a 7123 is violated in the Dead Sea Scrolls, verbs other than
»oiare employed. That variety, [ will argue, mirrors some of the variety of

violations seenin the kudurrus.

3.1.2 The Middle Assyrian Laws and the Punishment of Boundary Crimes

Three provisions in Tablet B of the MAL deal with annexing property illegally by
altering boundaries. B 8 and B 9 outline infractions that differ in scale and
punishment, but in both cases, the border area (tahiimu) of another property has
been annexed. Because itis only partially extant, B § 20 is more difficult to assess,
but it appears to involve claiming, improving, and marking property that belonged

to someone else.

Table 3.1: Boundaries in MAL B

MAL B 9§ 8 (iv 11-19)*! B8
Summa a tlu tahiima rabia Sa tappa’su If a man should incorporate a large border
ussammeh ubta’erus’ ukta 'inus eqla area of his comrade’s (property into his

241 Normalization and translation by Martha Tobi Roth, in Roth, et al., Law Collections from Mesopotamia
and Asia Minor 2™ ed.; WAW 6; Atlanta, GA: Scholars Press, 1997), 178, 182.
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ammar usammehuni SalSate iddan 1
ubansu inakkisu 1 meat ina hattate
imahhusus iltén urah umdate Sipar Sarre
eppas

own) and they prove the charges against
him and find him guilty, he shall give a
field “triple” that which he had
incorporated; they shall cut off one of his
fingers; they shall strike him 100 blows
with rods; he shall perform the king’s
service for one full month.

B Y9 (iv 20-28)

B9

Summa a’tlu tahiima sehra Sa pirani
usbalkit ubta’erus ukta’inus iltéen bilat
annaka iddan eqla ammar usammehuni
Salsate iddan 50 ina hattate imahhusus
ilten urah umate sipar sarre eppas

If a man transfers a small border area of
the lots and they prove the charges against
him and find him guilty, he shall give
3,600 shekels of lead; he shall give a field
“triple” that which he had incorporated;
they shall strike him 50 blows with rods;
he shall perform the king’s service for one
full month.

B 20 (vii 18-25)

B 20

[Summa a’T|luina la eqlisu [...]-x-Sa itruh
[tah)iama ilbi [kudurlra ukaddir | ...]-x-me
iqbi [ubta’e]rus [ukta’in]us|...]

If a man digs [...] in a field not belonging
to him, surrounds it with a border, sets up
a boundary stone, and says, [“...,”] and
they prove the charges against him and
find him guilty, [...]

The key term for boundary in MAL B § 8-9 is tahimu. According to CAD, tahimu

can refer to the border between polities, the border between smaller areas, or

border zone or territory. MAL B  8-9 use two verbs: samahu, “to incorporate”

(three times),and Subalkutu (S stem from nabalkutu), “to change/cancel” (once). In

MAL B | 20, the term tahimu is mentioned again as a boundary area that can be

circumscribed or fenced (ilbi, from lamii); the word [kudur]ra is reconstructed by

Roth’s translation because of the presence of its cognate verb ukaddir.

MAL situates the concern for boundaries within a context of legal process.

Any violationis subject to investigation and prosecution. Upon reaching a guilty

verdict, the violatoris subject to various penalties. So while the exact genre of the

legal collections is a subject of considerable debate, the MAL envision boundary

violations as a matter of law.
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A courtrecord from Nuzi confirms thatboundary violations were a matter of
law. The case,recorded in JEN 653 and 348, involves a man accused of stealing
(iStariq) a field (A.SA) and destroyingits boundary (misirsu ihtepi). Samuel
Greengus argues that this case validates the concern for property manifested in
legal collections like the MAL:

In the Nuzi archives, from the last half of the second millennium, we have a

record wherein a man confesses that he did indeed steal an area of his

neighbor’s field lying next to the boundary of his own and that he did destroy
the existing boundary line between their properties. He was sentenced to
repay an area twice what he stole plus amounts of grain and straw equal to
what would be expected as yield from the area taken, multiplied by the
number of years (three) that he held illegal possession of thatarea.
Greengus comments, “The centuries of cuneiform writing yield further evidence that
boundary violations were indeed prosecuted and punished.”242 The violation of

boundaries was not merely a literary topos found in the Mesopotamian legal

collections; instead, the literary topos is related to a demonstrable legal concern.

3.1.3 Protecting Boundaries in The Wisdom of Amenemope

The Mesopotamian material surveyed above must may be supplemented by
reference to the Wisdom of Amenemope, which influenced the prohibition of
violating boundaries in Prov 22:28 and 23:10-11. Amenemope warns against
encroaching on the fields of others by violating boundaries or displacing their
markers. According to Harold Washington, displacing a boundary in Egypt would

most typically have been performed by corrupt officials or scribes on behalf of

242 Greengus, Laws in the Bible,239.
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wealthy clients.?43 Fox notes that this was a particular problem in Egypt, since fields
were marked off yearly after the Nile had flooded:
The scribes who kept records of the landholdings would mark the
boundaries anew with measuringlines. The mention of the cord indicates
that the crime envisioned here is that of a scribe aggrandizing his own
property, or, more likely, a protector’s or briber’s, by the dishonest
configuration of the fields.24+
James Roger Black notes that Amenemope is described as an official “who
establishes markers upon the boundaries of the fields.”24> As such, Amenemopeis

presented as precisely the kind of figure who would be concerned with the actions

addressed in Amenemope Chapter Six, which is presented below.246

Table 3.2: Boundaries in Amenemope
Line | Text* Translation**®
7.11 | hw.t mh-6.t Chapter 6
8 A —, d hr-155.w n- Do not move the markers on the borders
of fields
sh.wt
7.13 mtw=k-tfi-hsw n-nwh Nor shift the position of the measuring

243 Harold Washington, Wealth and Poverty in the Instruction of Amenemope and the Hebrew Proverbs,
SBLDS 142 (Atlanta: Scholars Press, 1994), 188. Clines argues a similar point regarding Job 24:2: “We
need to observe that people do not get up in the middle of the night and displace a neighbor’s boundary
stone, to the consternation of the landholder the next morning. When landmarks are displaced, there is at
least a tacit approval by the community, and those responsible believe they are within their rights in so
doing, and may in fact have the law on their side” (Clines, Job 21-37,602).

244 Fox, Proverbs 10-31: A New Translation with Introduction and Commentary, AB 18B (New Haven:
Yale, 2009), 732.

245 James Roger Black, “The Instruction of Amenemope: A Critical Edition and Commentary
Prolegomenon and Prologue” (PhD diss.; University of Wisconsin-Madison, 2002), 466.

246 Despite the lack of Egyptian legal collections, the similarity between wisdom literature from Egypt and
some forms of biblical law has long been noted. Cf. Rudolf Kilian, “Apodiktisches und kasuistisches Recht
in Licht dgyptischer Analogien.” BZns 7 (1963): 185-202, and Joseph Jensen, “Eighth-Century Prophets
and Apodictic Law” in Maurya P. Horgan and Paul J. Kobelski, eds., To Touch the Text: Biblical and
Related Studies in Honor of Joseph A. Fitzmeyer (New York: Crossroads, 1989), 103—117; especially 116.

247 From Vincent Laisney, L'Enseignement d'Aménémopé, StPohl 19 (Rome: Pontifical Biblical Institute,
2007), 87-88.

248 “Instruction of Amenemope,” trans. by Miriam Lichtheim (COS 1.47:117).
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cord.”®

714 | m-ir-snk.ty r-mh-5 n-3h.t Do not be greedy for a cubit of land
715 | thm n-hb hb n-p-hw Nor encroach on the boundaries of a
i widow.
1.16 | p3-Sg=k-sw n(m)-sh.wt The trodden furrow worn down by time,
117 | ywn=f-sht m-‘nhy.w n'ds He who disguises it in the fields,
118 | tw=f-sph n-m-bsw n-i'h When he has snared (it) by false oaths,
119 | i.ir=k-sis r-ps-iry-sw hr-tp-t | He willbe caught by the might of the
Moon.
8.1 iw=f-hnty n-qb n-whn m- Recognize him who does this on earth:
h'=k
82 | iw-n hm-‘nh m-ir.t=f He is an oppressor of the weak,
8.3 | tw-psy=f-pr hfty n-ps-dmi A foe bent on destroying your being,
84 | hw-my=f-§%-wep The taking of life is in his eye.
8.5 | tw-psy=f-pr hfty n-ps-dmi His house is an enemy to the town,
8.6 | jw-my=£-5%-wgp His storage bins will be destroyed
8.7 | tw=w-si-3h.t=f m-dr.t- His wealth will be seized from his
m s.w=]_” ) Bl children’s hands,
8.8 | di.tw-pry=f-nkt n-kii His possessions will be given to another.
8.9 | ssw-tw r-hd-65.w n-sh.wt Beware of destroying the borders of
fields
8.10 | tm-hry.tin.t=k Lest a terror carry you away;
8.11 | tw.tw-s hip-ntr n-m-bsw n- | One pleases god with the might of the
o lord
nb
812 | ywp-ns.w n-sh.wt When one discerns the borders of fields.

The Wisdom of Amenemope demonstrates concern for boundaries in several ways:
the designation of Amenemope the scribe as an official whose work included
determining boundaries, as well as the warning of social costs and divine sanctions
for those who violate the boundaries that border them. The impact on Proverbs will

be discussed below.

249 The marker or stone (wd) and the boundary (¢s5) are both represented in line 7.12; see Black,
“Amenemope,” 476—477 for vocabulary of a similar phrase in the introduction (line 1.19).
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3.1.4 Summary

It is not surprising to find explicit concern for the preservation of boundaries in
ancient Near Easternlegal contexts. The texts surveyed above make it clear that
social convention, legal sanctions, and divine sanctions could be employed or
invoked to protect the integrity of agricultural property againstviolation. As will be
demonstrated more fully below, prohibitions in the Hebrew Bible employed similar

methods to protect agricultural property against violation.

3.2 FIGURATIVE BOUNDARIES IN AKKADIAN TEXTS

Notonly did the Mesopotamian texts reflecta social and legal concern; but the same
kinds of language could be applied figuratively. The transgression of a boundary
could describe violating the authority of a deity, an act of impiety that could lead to
judgment. Several prayers and rituals record requests on behalf of a supplicant who
confesses to such a violation. In addition, in a prayer preserved in STT 73, the life
span of an individual is described as a boundary marked by the gods. The legal
metaphors employed in the Hebrew Bible have analogs in Mesopotamian textual

traditions.
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3.2.1 Transgressing Set Boundaries

CAD notes thatthe combination of itéi and etequ functioned in both legal and
metaphorical contexts. The legal senses have been discussed above: a boundary line
was not to be transgressed. When used metaphorically, the boundary that was to be
preserved was not a physical demarcation. Rather, the phrase seems to mark
proper behavior, often with respectto a deity.

One exception must be noted first. In Enuma Elish 1V, the decision of the gods
to grant kingship to Marduk in return for his service as their championincludes the
promise that mamman ina ilani itukka la ittig—“none of the gods will transgress
your boundary.”250 Because the next two lines concern the provisioning of the gods
and the placement of their shrines, this is not metaphorical. Rather, the behavioris
analogous to the legal behaviors described above; the boundaries separate the

territory controlled by the various gods.251

Table 3.3: A Set Boundary in Enuma Elish IV

Enuma Elish IV 9-12%* Lambert’s Translation

lu-u ki-na-at si-it pi-i-ka la sa-ra-ar se- Your utterance is sure, your command

kar-ka cannot be rebelled against,

ma-am-ma-an i-na ilani i-tuk-ka la it-ti-iqg | None of the gods will transgress the line
you draw.

za-na-nu-tum er-sat pa-rak ilani-ma Shrines for all the gods need provisioning,

250 Wilfred G. Lambert, Babylonian Creation Myths, Mesopotamian Civilizations 16 (Winona Lake, IN:
Eisenbrauns, 2014), 86—87. The phrase clearly establishes Marduk’s authority, but that authority may also
include the precise provisioning of the gods. Tablet VII 84—85 makes the same connection between
Marduk’s authority and the provision of the gods (Lambert 128—129). The verbal root paldku is employed
in VII 84.

251 Compare the division of territory among the 0°1%% *32 in Deut 32:8—-9 and the nhlt of various gods in
Ugaritic epic literature.

252 Lambert, Babylonian Creation Myths, 86—87.
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a-Sar sa-gi-Su-nu lu-u ku-un as-ruk-ka

That you may be established where their
sanctuaries are.

But while Enuma Elish is not metaphorical, etéqu and itti do collocate to form a

metaphorin the Etana epic. In Tablet Two, the eagle and serpent make an oath

before Samas, with Samas as the guarantor of their behavior. Whoever of them

might violate the oath will transgress the boundary of Samas (Sa itd $a dUTU ittiqu)

and be delivered by Samas into the hands of the executioner. Their oath makes

them subject to Sama$’s judgment; the boundary that will be violated is their non-

aggressionthatis sealed by the oath.

Table 3.4: The Boundary of Samas§ in the Etana Epic

Text??

Translation®*

al-"ka' ni-zaq-pa-am-ma [Sa-da-a ni-li]

“Come then, let us set forth [and go up a
high mountain],

ni-it-ma-a KI-tim [DAGAL-tim]

“Let us swear [an oath] by the
netherworld.

ina ma-har YUTU qu-ra-di ma-mit it-[mu-

u]

Before Shamash the warrior they swo[re]
the oath,

[$d] i-ta-a $a YUTU [it-ti-qu)

“Whoever [transgresses the limits of
Shamash [ ],

dUTU lem-nis ina qa-at ma-hi-s[i li-mal-

li]

“May Shamash [deliver him] as an
offender into the hands of the executioner,

§d i-ta-a $a YUTU [it-ti-qu]

“Whoever [transgresses] the limits of
Shamash,

li-is-su-su-ma né-re-[ be-ti sa KUR-e]

“May the [mountains] remove |their
pas]ses far away from him,

GIS.TUKUL mur-tap-pi-du UGU-$u [li-
Se-er]

“May the oncoming weapon [make
straight for him],

gis-par-ruma-mit *UTU [lib-bal-ki-tu-5u-
ma l[i-ba-ru-su]

“May the trap and curse of Shamash
overthrow him [and hunt him down]!” (11.
14-22)

253 Jamie Novotny, The Standard Babylonian Etana Epic, SAACT 2 (Helsinki: Neo-Assyrian Text Corpus
Project,2001),29. The repetition of S« itd Sa YUTU ittiqu inlines 17, 19, and 49 (which includes the verb

ittiqu) makes the reconstruction secure.

254 Benjamin R. Foster, Before the Muses.: An Anthology of Akkadian Literature (Winona Lake, IN:

Eisenbrauns, 2005), 545-546.
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The connection between boundaries and right behavior is also emphasized in
several Mesopotamian prayers. In these prayers, supplicants confess transgression
of the boundary set by Marduk or one’s personal god and seek divine relief from the
distress that their wrongdoing has brought upon them.25> In PBS 1/1 14:28, the
supplicant confesses to Marduk, itaka dannis e[tetiq], “I have greatly transgressed
your boundary.”25¢ In BMS 11, the supplicant confesses to having “transgressed [the
limits] set by the god” (...a $a ili lu itiq).25’ The incantation series Surpu also
employs the locution. The supplicant, who isin need of relief, “has transgressed the
boundary of wickedness” (Il 66; ite raggi itiqu).2>® In TCL 3, narrating Sargon’s
eighth campaign, Urs§, the king of Urartu is charged with transgressing the
boundaries of Sama$ and Marduk and not keeping the oath of A$§ur.259 According to
the text, Sargon justly defeats the impious king. He proclaims his own piety a few
lines later: he does not transgress the boundaries of A$§ur or Samas (II 156).26° And
while these examples concern human or divine subjects crossing divinely set

boundaries, a letter from Hammurabi to §ama§-ba$ir describes the failure of Samas-

255 PBS 1/1 14:28, trans. Langdon, “A Tablet of Prayers from the Nippur Library,” PSBA 34 (1912),75-79.
256 Langdon, “Tablet of Prayers,”76.

237 King, BMS #11, 51; translation from Foster, Before the Muses, 680-681.

258 Reiner, Surpu: A Collection of Sumerian and Akkadian Incantations, AfO 11 (Graz: Weidner, 1958), 15.
Reiner translated, “[who has] transgressed the borderline of right.” Reiner’s SAL.GI has been interpreted
by Rykle Borger (“Surpu I, III, und IV in Partitur’,”24) as rag-gi, from raggu, “wicked.” He states that
“Ein Sumerogramm munus-gi = kittu wére nur hier belegt.”

259 Frangois Thureau-Dangin, TCL 3,24-25;1I 148: 'Ursd maliksunu $d ité *Samas ‘Marduk étiquma.
Accordingto Zimansky, “Urartu’s Geography and Sargon’s Eighth Campaign,” JNES 49 (1990): 3, Ursa
should be identified as Rusa I of Urartu.

260 Thureau-Dangin, TCL 3, 26-27: andku 'Sarrukin nasir kitti a étiq ité *AsurSamas.
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hasir to provide for several of Hammurabi’s dependents as “comparable to
transgressing a great boundary; it will not be forgiven.” 261

In summary, Enuma Elish extends the legal concern for maintaining
boundaries to the divine realm. However, Etana, gurpu, and the various prayers
listed mentioned in this section demonstrate that proper conduct could be thought
of as staying within boundaries set by gods. Failure to maintain that proper conduct

violated the boundaries and rendered one subject to divine punishment.

3.2.2 Boundary Offensesas Paradigmatic Sins

In §urpu tablets Il and II], violation of boundaries is described as a paradigmatic sin,
a set of offences within the long lists of generic violations of which the supplicant
mightbe guilty. The first occurrence comesin Il 45-46, where the supplicant
confesses to setting up an unjust kudurru (and not setting up a just kudurru) and
violated various boundaries (isa, misra, and kudurru).262 There is no indication that
this usage is metaphorical for some other kind of offense, but it stands alongside
other offenses like disinheriting an heir, having intercourse with a neighbor’s wife,
and cheating with weights and measures. As such, the list of offenses is somewhat
similar to the catalog of sins committed by the wicked in Job 24, which also includes

violating boundaries: violation of these social norms characterizes the guilty individual.

261 Frangois Thureau-Dangin, “Correspondance de Hammurapi avec Samas-Hasir;” R4 21 (1924): 12. The
relevant line reads: kima Sa itdm rabidm tetiqa panukunu ul ibbabbalu.

262 Reiner, Surpu, 14.
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The logic of admission of guilt in Surpu is to effect healing through acknowledgement of

263 For Holtz, confessionin prayer is akin to a guilty plea, which “ends

the offense.
suffering by mitigating the need for punishment.”264 In Surpu tablet III, a series of oaths
to commit evil are brought before Marduk in the hope that they can be undone; among
the oaths that the incantation seeks to undo are oaths to change a boundary or its marker
(misru and kudurru).2®® Surpu VIII 51 also mentions the oath to change misru and
kudurru. These examples from Surpu, unlike the divine boundaries violated in the
prayers mentioned above in I.A, do not use violation of boundaries to stand for some

other kind of moral conduct. Rather, the violated boundary is offered as an example of

personal wrongdoing that might incur divine punishment.

Table 3.5: Boundary Violations in Surpu II, III, and VIII
Surpu II 4546 (Borger Ninl 134-36) Translation™®®

ku-dur-ru la kit-ti uk-ta-dir ku-d[ur-ru he set up an untrue boundary, (but) did not
ki]t-ti ul u-kfa]-dir set up a true boundary
u-sa mi-is-ra v ku-dur-ru [us?]-te-li he removed mark, frontier, and boundary

Surpu III 54-56 **” (Borger Nin 15 11 Translation
3’; Nin 2A II 1-2)

[m]a-mit [ku]-du- [] nu-u[k-ku-ru u] the ‘oath’: to fix a [bou]ndary, but change
it

[ma-mit] 'qa’-"bél-eu e-né-e u the ‘oath’: to promise, but change (one’s
word)

263 Reiner, Surpu, 1: “Tablet II contains an invocation to the gods and goddesses, beseeching them to
forgive and release the sick, downcast patient who suffers as a consequence of his moral or cultic offenses
or of a mere accidental contact with an unclean person. Since any such offense may have caused the
patient’s plight, the subsequent enumeration endeavors to include every possibility and is therefore rather
lengthy.”

264 Holtz, Praying Legally, 69; Holtz cites Surpu 11.5-103 as a comparison to the confession of guilt in
Psalm41:5.

265 See lines II 53—54; 111 60. 1IT 53 appears to conclude with misru elii basedon As3A 121°, which reads
[mi-i]s-ru e-lu-u; Reiner translates “(and) ... a frontier.”

266 Translations from Reiner, Surpu, 14,20,42.

267 Borger notes the less damaged parallel As3A 122’: [ma]-mit ku-du-ru ti n[u]-ku-ru. Reiner’s composite
text reads: [m]a-mit [kud]-du-ru u nu-u[k]-ku-ru.
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ma-mit i-te-e dingir e-te-qu u

the ‘oath’: to transgress the commands of
god

Surpu IIT 60 (Borger Nin2A 1I 6)

Translation

ma-mit ud-de-e mi-is-ri u ku-dur-ruu

the ‘oath’: to mark frontier or boundary

Surpu VIII 51 (Borger Ninl 34°) %%

Translation

ki ma-mit #apin #tukul har-bu Sir-"u mi-
is-ru ku-dur-ruu mu-sa-re-e min min min

Together with the ‘oath’ of the seeder
plow, the share of the subsoil plow,
furrow, frontier, boundary, and
inscription®®

ditto ditto ditto?”

3.2.3 Life Span as a Fixed Boundary

In STT 73, aritual and omen text copied at Sultantepe, a portion of the textisa

prayer on behalf of a supplicant who fears impending death. In one portion of the

plea, the supplicant’s life is described as having its boundaries fixed by the

Anunnaki—however, the Anunnaki are accused of violating fixed boundaries and

leading the supplicant toward an untimely death.

Table 3.6: A Bounded Lifespan in STT 73

STT 73 36-38*""

Reiner’s translation

4600 su-ut ku-dar-ra $4 LIL NENNI ik-di-
ru U-ru-uh KUR.NU.GI4. A na-Su-Su

The Anunnaki who have fixed the
boundaries (of the life) of NN, now are
leading him on the road to the
netherworld;

DINGIR-80 u 9XV-8u w-um-§u U Sim-ta-
Su

his personal god and goddess have
disregarded the day of his natural death;

268 Borger, Surpu II, III, IV und VIII in “Partitur,” 85

269 CAD M/2,232,s.v. musarii. CAD describes a musarii as “an object bearing a royal inscription.” As a
near-synonym for nari, amusari can be displaced (nakaru), effaced (pasasu) and destroyed (abatu).

270 The min min min / ditto ditto ditto refers to the threefold release found two lines previously (line 49): lu-
u pa-at-ra-nik-ka lu-u pa-as-ra-nik-ka lu-u pa-as-sa-nik-ka “may they be released for you, absolved for

you, wiped off you” (Reiner, 42).

271 Reiner, “Fortune-Telling in Mesopotamia,” JNES 19 (1960): 26, 32.
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u-mas-Si-ru-Su-ma ur-ha Su-te-Su-ra // u he is (now) engaged on a direct road and a
har-ra-an la ta-ri te-bu- road of no return...

In this instance, the boundary is indicated by the term kudurru; the denominative
verb kadaru is used to denote its previously fixed status. The subsequentlines
describe the supplicant’s impending death with other images: “his day” and the
“road of no return.” The image of a setboundary for the supplicant’s life is
conceptually similar to Psalm 16—because YHWH allots the supplicant’s fate, the
supplicant is confident that he will not be abandoned to Sheol (?1&w? *wo121¥n~K 3),
but will see the path of life (2>n 77X *13°711n). For both texts, life may be thought of as
a divine allocation; for STT 73, that allocation may specifically be thoughtof as a

bounded property.

3.2.4 Summary

[ draw two conclusions from these texts. First,these Mesopotamian texts required
careful analysis: Enuma Elish does not conceive of the boundaries set by Marduk as
metaphoricaland Surpu’s use of boundary violations as a paradigmatic sinis also
not a metaphor. Perhaps by Makela’s definition oflegal metaphors, they are
metaphorical simply because they occur outside of legal writing; however, they do
not invoke the violation of boundaries to speak of some other kind of violation.
There is no second register of vocabulary with which boundaries are juxtaposed.
Second, the use of boundary language to describe pious behavior and the span of a
life aptly fits the theory of metaphor employ in this dissertation. The legal

prohibition of violating boundaries provides the necessary background for its
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metaphorical reapplication. Just as the boundary of a field could be violated, so also
a boundary setby a god could be violated. Just as a field could have setboundaries,
so also the span of a life could have set boundaries. The Mesopotamian instances of
figurative use of property language will prove comparable to the violation of

boundaries (2123 »071) in the Hebrew Bible as well as several Hellenistic Jewish texts,

which will now be investigated in greater detail.

33 VIOLATED BOUNDARIES AS A LEGAL CONCERN IN THE HEBREW

BIBLE

Philo’s acknowledgment of the plain sense of Deut 19:14 and its immediate
figurative reapplicationin Spec. Laws 4.149-150 was mirrored by the
Mesopotamian uses of boundary language surveyed above. The kudurrus and the
MAL demonstrated thatboundaries could be setand violated in several ways and
set about through divine and legal sanctions to protect property from violation. At
the same time, that legal language could serve figurative purposes. The same proves
true for the Hebrew Bible’s 7123 3077, In this section, [ will address the philology of
7123 »0i7in order to address ambiguity about whether 7123 is a landmark or region. I
will then demonstrate that Proverbs and Deuteronomy establish a legal concern for
preserving boundaries. Against this legal background, the figurative usage of
boundary language in the Hebrew Bible and Hellenistic Jewish literature can then be

understood.
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3.3.1 The Philology of %123 »°%:1

7123 »onis a fixed phrase encountered six times in the Hebrew Bible. The C stem of
verb 20, eitherin the imperfect or as a participle, with the noun 121 as its object.?272
The root Moin the G stem is typically translated as “to turn back” or “act faithlessly;”
in the N stem as “to flee, be put to flight” or “turn oneself away;” in the C stem, “to
remove, move back.”273 Tigay comments on Deut 19:14 that the C stem means
“Literally, ‘move back’ the landmark into his property so as to extend your own.” 274
With Tigay, I agree that the locution appears to assume the perspective of the
perpetrator, with the boundary moved away from where it had been. But it need
not be a single landmark that is being moved.

According to HALOT, 123 may denote a “landmark”—a boundary or stone—

deriving this meaning specifically from the phrase 9123 »°071.275 If the sense of the

272 There are only eight occurrences of the C stem of 210 in the Hebrew Bible. Six of these collocate with
223; the two that do not occur in Micah 6:14 and Isaiah 59:14. Micah 6:14 is textually difficult. The MT
reads, TNR 2777 195N WRI 17750 K71 30N T27P2 AW YWD K91 YIRN ANR, “you will eat but not be satisfied
and it will cramp you within you; and you will turn it back but you will not deliver; and whatever you
rescue, [ will give to the sword.” aoniis difficult, because it lacks an object. Hillers emends 2001 to 2wm
“you will catch;” nearly every other major English commentator considers the phrase difficult and proposes
emendation. As an alternative to emendation, it could be argued that the Masoretic pointing s in error.
The G stem, “to turn aside, turn back,” would be appropriate, particularly if v>%5n &1 could be understood
as a passive “but you will not be rescued.” Isaiah 59:14 is unusual because it is the only occurrence of the
Cp stem (hophal) and the only collocation of a causative stem with 7R, while the G and N stems
frequently collocate with 111X, In Isa 59:13, the N stem 1101 occurs in a phrase describing apostasy: 3101
1778 nRn, “and turning back from (following) after our God.” Isa 59:14 probably intends to build on that
image; just as the people have turned back, so also justice has been turned back.

273 Cf. HALOT, DCH.

274 Jeffrey Tigay, Deuteronomy 0™27: The Traditional Hebrew Text with the New JPS Translation
(Philadelphia: JPS, 1996), 183.

275 HALOT, 171. DCH simply translates “border.” Gesenius focuses on Grenze and Gebiet, and does not
mention any specific object such as a Grenzstein or Grenzmarker (192). BDB also does not mention a
specific marker. Otto, Deuteronomium 12,1-23,15, translates with Grenze (1512; further discussion in
1537-38). The translation “landmark” is also adopted by Weinfeld (Deuteronomy and the Deuteronomic
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phrase is directly dependent upon comparison with Amenemope, this is logical.
However, Amenemope uses two terms, designating both stone and boundary. This
is transparently not the case with the Hebrew 2123 3077, Other than the collocations
with 207, there are no clear examples of 7123 as a specific marker in the Hebrew
Bible. Rather, 7123 consistently indicates aboundary region or area.2’¢ For example,
in Numbers 21:13, the Arnon is the 123 of Moab; while in Deut 3:16, the wadi Arnon
is the 7123 of Reuben and Gad. In Num 22:36, an additional term, 17%p, is necessary to
specify the extremity of a region (21237 7¥p2).277 Like Akkadian itil, idu or tahumu or
Aramaic 010, 7123 can refer to boundaries to the north, south, west, or east.278
However, there are no extant examples of 7121 delineating the boundaries of a

specific property.27? One other piece of biblical data is relevant to the definition of

School [Oxford: Clarendon Press, 1972],265), who accepts the influence of Proverbs, and Tigay,
Deuteronomy, 183.

276 Weinfeld, Deuteronomy 1—11: A New Translation with Introduction and Commentary, AB 5 (New
York: Doubleday, 1991), 159, re: Deut 2:4: “You will be passing through the territory. Literally, ‘through
the border,” but the Hebrew word for border, gébiil, denotes territory (cf., e.g., Exod 13:7).” Comparisons
to the inscriptional use of 923 in Phoenician and Aramaic strengthens this case.

277 Levine notes that “Hebrew gaseh, in geographical descriptions, seems to refer to the nearest contact
point, as seen by the eye of the beholder” (Levine, Numbers 21-36,160). Compare also Hoftijzer, et al.,
DNSWI, 209-210. The Azatiwada inscription (KAI 26 A) similarly describes building fortresses on the
edges of the borders (0723 % n*¥p 932 N1y N nn 71K 121) and settling his people at the edges of my borders
(°223 nx¥pa 7ak 0aw»). By further specifying the edges with nxp, the inscription suggests that 923 was not a
discrete endpoint.

278 See use of idu in Gelb, Steinkeller, and Whiting, Ancient Kudurrus,214. For biblical 7123, see Num 34;
Joshua 15-19.

279 This is likely due to the absence of any Iron Age Hebrew language property documents; cf. Levine,
“Farewell,” 224. In Hebrew and Aramaic property documents from the Judaean Desert, 1in occurs instead
of 7123 in legal documents, although 9123 continued to be used in non-legal texts among the Dead Sea
Scrolls. The Targumim support this equivalence, translating %123 with 2370 in each occurrence of the
Hebrew phrase 9123 2°077. The Targumim typically translate 07 with *1w, ‘to change.” Targum Neofiti opts
for ¥IR, “to attain, to reach,” in Deut 19:14. There are no examples of 210 collocating with the verbs
employed by the Targumim to translate 9123 3071 in the property documents from Elephantine and the
Judaean Desert. These documents deal with boundaries have been fixed, making it difficult to determine
whether a technical phrase like 010 *1w existed in Aramaic property law.
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7123, In Psalm 104:9, YHWH sets a boundary for the sea that cannot be transgressed
(192y>=%2 Nw=7123).280 In this case, 7123 indicates somethinglike a line that cannot be
crossed, protecting the dry land from inundation.

What kind of offense is 123 »°057? The evidence is most consistent with
violating a boundary that could be marked with a line. Hebrew usage of 7123 to
describe political boundaries on the east, west, north, or south or to describe the
boundaries of the sea suggests alinear or regional understanding, rather than a
specific point. Perhaps, following Tigay, one should think of “moving back” the
boundary on the basis of the G/N stem understanding of 210, particularly when
paired with 711X, “to turn back.” From the vantage point of the individual
committing the offense, turning back a boundary will increase the property of the
individual at the expense of the neighbor.281 Therefore, I conceive of 7123 »°011as an
act of altering boundary lines in order to incorporate property belonging to a
neighboringlandholder. Put more simply, 7123 »07involves violating a set
boundary. This could be done by moving stone boundary markers, as Amenemope

and kudurrus make clear, but it could be accomplished in other ways as well.

3.3.2 Proverbs and Deuteronomy: The Legal Language in Context

In the four occurrences of 7123 »0nin Proverbs and Deuteronomy, the social and

legal concern for preserving boundaries intactis described. As with the

280 Compare also Jeremiah 5:22.

281 Levine’s comment that 7xp reflects the vantage point of the beholder (above, note 277) seems
appropriate here as well.
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Mesopotamian kudurrus,the MAL, and Amenemope, the boundaries are not

figurative.

3.3.2.1 Prov 22:28 and Prov 23:10-11

Prov 22:28 reads, T"Max 1wy WK 07w 712x30n-7% (“Do not move back the permanent
boundary which your forefathers made”). Prov 23:10-11 expands the prohibition:
TNR 02°77NKR 2RI PRI OPRATD RANTHR 20N 7w 091 123 30079R (“Do not move back
the permanent boundary and do not enter into the field of orphans, since their
redeemer is strong; he will prosecute their claim againstyou”). Fox argued that
both verses were drawn from a single passage in Amenemope, with Prov 23:10-11
expanding upon YHWH’s role in protecting the socially vulnerable.282 Both textual
occurrences describe actual human behavior.

Both 22:28 and 23:10-11 describe the boundary as a 27y 7123, a phrase
which suggests permanence. The phrase 7"max wy WX, “which your ancestors
made” has a similar effect. In 23:10-11, the distinction between the Hebrew text’s
“orphan” and Amenemope’s “widow” has led some commentators to propose
emending 071y 9123 to 739K 123, which would then match Prov 15:25 and parallel
on°. However, Fox rejects the proposed emendation due to its graphic
dissimilarity.283 Orphans and widows were economically vulnerable persons

throughoutthe ancient Near East. The offense against the orphan in 23:11 ( >7w2)

282 Compare Prov 15:25 in which YHWH tears down the house of the arrogant, but fixes the boundary of
the widow (F71327X 2123 2¥°1 7977° I70° ©°R3 N°2). 2123 2¥° may be the antonym of 2123 x°017.

283 Fox, Proverbs 10-31: 730.
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Xan-ox o'mn, “do not enter the field of the orphan”) is not entirely clear. Foxreads it
as an act of encroachment equivalent to 7123 »0:7. Finally, “theirredeemer” (27x3) in
23:11 is potentially ambiguous as to whether its referent is human or divine.
However, both Fox and Harold Washington argue on the basis of Amenemope thata
divine protectoris understood. Amenemope refers to the moon god Thoth as the
one who ensnares the greedy. Washington argues that Proverbs adapts this to fit

with Yahwistic piety.284

3.3.2.2 Deuteronomy 19:14 and 27:17

In Deuteronomy, displacing the boundary occurs in an explicitly legal setting in Deut
19:14: 30w 7% N3 A28 T3 WR IR P10 WK NP0 2°IWRD 1923 WK TV 9123 10N RY
(“Neverdisplace the boundary of your neighbor which former generations
established as your inheritance which you will inheritin the land which YHWH your
God is giving to you”).28> This is the only occurrence of the phrase within the
established confines of the biblical legal collections.?8¢ The key word %123 may

account for the location of Deut 19:14; Jack R. Lundbom notes that 7123 occurs in

284 Washington, Wealth and Poverty, 189: “The Moon again represents Thoth, so the threat, ‘He will be
caught by the might of the Moon’ is materially identical to the Hebrew warning, ‘Their Redeemer is strong,
and he will plead their case against you’ (Prov23:11). The Hebrew passage adapts the expression to the
Israelite cultural context.”

285The paraenetic features of Deuteronomy lie behind Matthew Goff’s characterization of the biblical
background of displacing the boundary in 4QInstruction as “sapiential and covenantal” (Goff,
4QInstruction, WLAW 2 [Atlanta: SBL,2013], 130).

286 That is, within either the Covenant Collection (Exodus 21-23), the laws of Deuteronomy (12-26), or the
Holiness Code (Leviticus 17-26).
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19:3 and 19:8.287 However, Deut 19:14 is not closely related in other ways to its
near context: Deut 19:1-13 is concerned with unintentional homicide or cities of
refuge, while Deut 19:15-21 is focused on witnesses. Deut 27:17, on the other hand,
mentions displacing the boundary among a series of curses: 1R 17¥7 9123 201 MK
TR avn95 (“‘Cursed is the displacer of the boundary of his neighbor!” And all the

»m

people will say, ‘Amen.””). The curses of Deut 27 likely acknowledge the difficulty of

determining the guilt when crimes are committed in secret.288

3.4  FIGURATIVE USAGE OF %123 »o57 IN HOSEA 5:10

In Hosea 5:10, violating the boundary is encountered in this form: *»on> 777 W 7
"nN1ay o0 TowR o7y M2 (“The officials of Judah are like the displacers of the
boundary; over them I will pour out my wrath like water”). Although the noun 7123
occurs elsewhere in prophetic material, it does not collocate with the verb 3077in
those instances. A closer examination of Hosea is necessary before it is possible to
determine the exact nature of its figurative employment of “displacing the

boundary.”

287 Jack R. Lundbom, Deuteronomy: A Commentary (Grand Rapids: Eerdmans, 2013), 564, citing Rofé and
Carmichael.

288 See, for example, Jeffrey Tigay, Deuteronomy,253: “The people are to anathematize eleven specific
sins and a twelfth, all-inclusive one. The eleven are all prohibited elsewhere, many on pain of death. They
often escape attention because, as Ibn Ezra and Rashbam note, they are commonly committed in secret or
are hard for their victims to publicize.” So also Peter C. Craigie, Deuteronomy, NICOT (Grand Rapids:
Eerdmans, 1976),331. Craigie writes, “It is difficult to determine a single unifying theme underlying the
various acts that are placed under the curse. It is possible, however, that secrecy (see in secret, w. 15,24)
might be considered such a theme. That is to say, there were certain crimes committed which by their very
nature might not be discovered and therefore would not be brought to trial.”
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3.4.1 Albrecht Alt and the Historical Interpretation of Hosea 5:10

Albrecht Alt argued that Hosea 5:10 was the second in a series of oracles concerning
a Syro-Ephraimite conflict with Judah in 733/732 BCE.z8% Alt rejected the idea that
Hos 5:10 condemned latifundia, the annexation of property by wealthy elites.2%0
Rather, he argued that the officials of Judah sought to annex territory from Israelite
land while Israel was occupied with the approaching Assyrian threat, an act that
drew Hosea’s condemnation.2?1 Thus, for Alt, Hos 5:10 depicted a historical,
political situation. Hosea’s use of language is appropriate to the situation:a simple
analogy can be drawn from the prohibition found in Proverbs or Deuteronomy to
the political situation of Judah and Israel: the territory belonging to anotheris

usurped in both cases.

3.4.2 Challenges to Alt’s Position

Alt’s historical reconstruction of Hos 5:8-6:6 was influential throughout the mid- to

late- twentieth century.2°2 There have been a few noteworthy challenges,

289 Albrecht Alt, “Hosea 5,8—6,6: Ein Krieg und seine Folgen in prophetischer Beleuchtung,” in Kleine
Schriften zur Geschichte des Volkes Israel,vol. 2 (Miinchen: C.H. Beck’sche, 1953), 163-187.

290 Alt, “Hosea 5,8-6,6,” 172.

291 Alt, “Hosea 5,8-6,6,” 173: “Die Annexionspolitik der Judder bedroht Hosea mit einem Erguf} des
gottlichen Zornes” (Hosea threatened the Judean policy of annexation with an outpouring of godly wrath).

292 Alt’s reconstruction is presumed by Nadav Na’aman in his “Saul, Benjamin, and the Emergence of
‘Biblical Israel’,” ZAW 121 (2009): 211-224. Alt was followed by most scholarly commentaries into the
1980s or 1990s, such as Wolff (Hermeneia), Stuart (WBC), and Andersen (AB). MacIntosh, Hosea (ICC,
1997),195, argues that “it is reasonable to followbut modify the theory of A. Alt that Judah took advantage
of the situation to make incursions into Benjamite territory.” However, more recent commentaries have
heightened the challenge raised already by Edwin M. Good, “Hosea 5:8—6:6: An Alternative to Alt,” JBL
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particularly the one raised by Edwin Good.2?3 Good challenged Alt on two major
points: the assumption that historical reconstructions can be made from a poetic
textand the liberal use of emendation to reshape the text of Hos 5:8-6:6.29¢ Good
notes that Alt’s analysis begins by presuming that a specific political situation can be
reconstructed from the prophet’s words.2%5 For Good, this historicizationis
speculative at best.

Good suggests two major flaws in Alt’s understanding of Hosea 5:8-6:6.
First, he argues that Alt missed a structural pattern of accusation and threatin Hos
5:10-14, first for Judah in 5:10, then for Ephraimin 5:11-12, then for both in 5:13-
14.296 Second, he argues that Alt has overlooked a culticinterpretation for the 721w,

trumpets and shouts mentioned in 5:8, as well as the possible religious significance

85(1966): 273-286. Sweeney, The Twelve Prophets (Berit Olam; 2000), 1:60—61, considers Alt’s
reconstruction problematic given the weakness of Judah and the total historical silence concerning a
Judahite attack onlIsrael. Ehud Ben Zvi, Hosea (FOTL, 2005), 140: “In fact, it is very unlikely that the
intended readers of the book would have imagined that the latter refers to a Judahite annexation of
territories held by the northern kingdom, following the failure of the Aramean-Israelite coalition to conquer
Jerusalem—an annexation that is not, incidentally, reported elsewhere.” (140). J. Andrew Dearman, The
Book of Hosea, NICOT (Grand Rapids: Eerdmans, 2010), prefers Edwin Good’s analysis in his
commentary.

293 Edwin M. Good, “Alternative to Alt,” 275.

294 Good, “Alternative to Alt,” 276, lists a dozen significant emendations proposed by Alt, only two of
which he considers likely, although a third is possible. More recently, Frederic Gangloff has similarly
rejected anumber of Good’s emendations (Gangloff, “La ‘Guerre Syro-Ephraimite’ en Osee 5:8—14?
Quelques Observations Critiques Breves.” BN 118 [2003]: 76—80). One example may be cited to
demonstrate the significance of Alt’s employment of emendation. In 5:13, Alt proposes to replace now™
with 777 n°2 for the sake of parallelism. As a result, Alt would read, “Ephraim went to ASSur and Judah
[went] to the Great King (also re-dividing 27 771 as 21 °37)” instead of “Ephraim went to A$Sur and sent
to a king who contends.” Gangloff notes that the emendation conveniently serves to link Hos 5:13 to
Ahaz’s appeal to Tiglath-Pilezer, recordedin 2 Kgs 16:7-9 (79). Without the emendation, that historical
link dissolves.

295 Good, “Alternative to Alt,” 275.

296 Good, “Alternative to Alt,” 276—277: “This pattern is too consistent to be accidental, and such a
structure ought not to be destroyed, as Alt does, by cutting across it.”

115



of the towns of Gibeah, Bethel, and Ramah.2°7 Thus, Good argues that Hos 5:8-6:6 is
marked throughout by the announcement of a legal decision and by liturgical
overtones:
The poem does not turn on a prophet’s private view of certain historical
events, though the one clear historical allusion, Ephraim's going to Assyria in
5:13, is notto be denied, nor does it undercut the present argument. The
poem turns on the imagery associated with the renewal of the covenant and
the maintenance of God’s justice in and over Israel.2%8
As a result, Hos 5:8-6:6 belongs within the generic category of covenant lawsuit.
Within this context, the act of displacing boundaries becomes evidence of covenant-
breaking activity:
When we note that the curse of Deut 27:17 is in the context of cursing in a
covenantal ratification ceremony, it may be suggested that the princes of
Judah are being here declared ‘beyond the pale’ of the covenant by their
transgression ofits law.299
Job 24:2 may provide indirect support for Good’s contention that 2123 »°017is a
figure of speech to describe actions that are beyond the pale. Job 24 accuses the
deity of failing to notice injustice and describes the displacing of boundaries ( n1723
12°2°) as the first instance of injustice. There are no indications thatJob 24:2 should

be read figuratively, rather, all the injusticesin Job 24 are intended to be understood

as actual breaches of proper social conduct that the deity should punish.300

297 Good, “Alternative to Alt,” 282. Good notes that Gibeah is a source of primal sin for Israel in Hosea 9:9
and 10:9, while Bethel and Ramah were sanctuary towns.

298 Good, “Alternative to Alt,” 283-284.

299 Good, “Alternative to Alt,” 277. The letter of Hammurabi to Sama$-Hasir cited above is relevant to this
discussion; Samas-Hasir’s failure is not a boundary violation, but rather it is the severity of the breach that
is comparable (Thureau-Dangin, “Hammurapi avec Samas-Hasir,” 12): kima Sa itdm rabiam tétiqa

panukunu ul ibbabbalu.

300 So Clines, Job 24-37,602-603.
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Violating boundaries in Job 24:2 is a textbook case of social injustice.31 This
generic use of displacing boundaries as a paradigmatic crime is comparable to the
generalized confessions made in Surpu Il and III. In §urpu Il and III, as in Job 24:2,
there is no indication that violating the boundary was figurative. Rather, itwas a

generic offense, one type of offense that could incur divine punishment.

3.4.3 Figurative Usage of the Prohibition against Violating Boundaries

A subtle textual detail in Hos 5:10 must be addressed at this point. Through the use
of the preposition > (7123 °3°01n>), Hos 5:10 has created a simile that compares the
chiefs of Judah to those who displace boundaries. The intent of this figurationis the
issue at the heart of Good’s disagreement with Alt. Using Roger White’s heuristic
approach, the difference between Good and Alt can be illustrated clearly.3%2 For Alt,
The chiefs/princes of Judah annex the territory (2123) of Benjamin
justas

violators of the boundary violate the boundary of their neighbor (2>°v15123).

301 Under the influence of Good’s reading of Hosea, J. Andrew Dearman states, “The displacing of a family
or clan’s boundary is a crime in the Deuteronomic code and resides under a collective curse (Deut. 19:14;
27:17) ....Itis an affront to the ancestors, a threat to the inheritance and livelihood of a family, and strikes
at the heart of a community’s life. If the accusationin 5:10 is influenced by the ethos of the Deuteronomic
code, then it is tantamount to saying that Judah resides under a curse overseen by YHWH” (Dearman,
Hosea: 184-185).

302 White, Structure of Metaphor, 107-108: “We may think of the metaphor as having arisenas a result of
conflating two...sentences, thereby establishing an analogical comparison between these two situations,
inviting the reader to see the first situation, the situation actually being metaphorically described, interms
of the second situation.”
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For Alt, the reconstructed actions of the princes of Judah is property theft writ large;
the point of comparison for the simile is theft. Good proposes a different
comparison:

The chiefs/princes of Judah break covenant with YHWH

justas

violators of the boundary break covenant with YHWH by stealing property.
Alt’s reconstruction is almost completely non-figurative. A simple analogy is drawn
between an individual’s territory and the territory of Benjamin. In Good’s
reconstruction, the violated boundary is figurative and pertains more generally to

the right conduct required by obedience to YHWH.

3.4.4 Summary

Hos 5:10 is the only possible example of 123 3o as a legal metaphorin the Hebrew
Bible. Following Good, I think that it intends to convey breaking faith with YHWH
rather than the specific act of Judahite officials annexing territory from Benjamin.
The idea of violating a boundary as paradigmatically evil behavior in Job 24:2
suggests that the behavior might have been seen as a particularly paradigmatic

example of breaking faith with YHWH.
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3.5 METAPHORICAL BOUNDARY VIOLATIONS IN HELLENISTIC

JEWISH TEXTS

Hellenistic Jewish texts, including Philo’s works, employ the prohibition against
violating boundaries as a metaphor for prohibiting various kinds of unethical
behaviors. Employment of the prohibition, moreover, is often clearly dependent
upon biblical allusions.3%3 None of the extant Hellenistic Jewish texts use the
prohibition to express a legal concern for preserving property lines, although Philo
demonstrates that this first-orderlegal usage was still current. HellenisticJewish
usage of the prohibition displays a diversity of formulation not found in the Hebrew
Bible in the verbs that govern 7123: boundaries can be transgressed (12¥), broken out
of (y79), and removed (¥01),as well as violated. Other diversityis encountered as
well: the boundaries that mustnot be displaced or transgressed include those of
Torah, marriage, and wealth; there are divinely set boundaries that demarcate all
the significant details of a person’s life; and individuals may set their own

boundaries in the light of divine ordinances as an act of piety.

3.5.1 Violating Boundaries as a Spatial Metaphor for Sin

In CD 116 and V 20, removing the boundary is one of the sins committed by

previous generations. The identity of the sinners is somewhat obscure. Menahem

303 This is most clearly seenin CD I 16, which nearly exactly matches Deut 19:14, and CD XIX 15-16,
which employs a citation formula before its quotation of Hos 5:10.
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Kisterargues that CD I speaks of a halakic disagreement in the community’s recent
past.3%4 By contrast, Yonder Gillihan argues that the similarlanguage in CD V 20
refers to the devastation of the land by Babylon.30> Whether in the recent or distant
past, both passages use (re)moving the boundary in similar ways as part of a
scripturally-tinged argument against breaking covenant with God. In CD I 14-15, a
“scoffer” (nx»nwR) dripped the water of lies (212 °»°n) on Israel and caused Israel to
wander in a trackless wilderness. The actions of the scoffer, which led to the
judgment coming upon the community (I 17), are further described with three
infinitival phrases: bringing down ancient heights (27¥ 1723 nwn?), turning away
from righteous paths (7% m2°n12 Mo?), and removing the boundaries with which
the former ones marked their inheritance (2n%n12 0°wWR1 1923 WK 7123 ¥°071).306 The
passage as a whole is replete with allusions to the Hebrew Bible.397 The scoffer is
reminiscent of scoffers (113771 °wix) encounteredin Isa 28:14 and Prov 29:8. In Isa
28:14, these scoffers are rulers who lead the people into an ill-advised covenant

with death through their falsehood (213). In Prov 29:8, scoffers inflame a city ( "wix

304 Kister, “Qumran Halakhah,” 576.
305 Gillihan, Civic Ideology, 141-142.

306 Because both CD and 4Q266 2 Il read ¥°07 rather than 309, this reading is not likely to be a simple
scribal error. The C stem of vo1, employed here, has the sense of “to remove.” Rofé suggests a scribal error
in the other direction, stating that the Septuagint’s petakivioglg in Deut 19:14 and CD’s ¥°0% suggest that
yo1 was original to Deut 19:14 and that the MT was emended by a scribe who recognized the more common
223 307 (Rofé, Studies, 39). Rofé adduces support from the fact that vo1 is translated with kivew three
times in the Septuagint (Gen 11:2, Gen20:1, and Isa 33:20). However, the numbers are not necessarily in
Rofé’s favor: petaxivew is not used to translate ¥o1in the Septuagint, and ¥o1occurs 146 times inthe MT,
thus indicating that kive® is not its typical translation. While it is noteworthy that 210 is translated
differently by the Septuagint in Deut 19:14 and 27:17, the best explanation is not a textual error inthe MT
of Deut 19:14. As will be noted, CD pairs 7123 with several verbs. Intentional choice by the composer of
CD is the best explanation of its textual phenomena.

307 See Jonathan Campbell, The Use of Scripture in the Damascus Document 1-8, 19-20,BZAW 228
(Berlin: de Gruyter, 1997), especially pages 56,92.
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TP 0> N¥Y), by contrast, wise persons turn aside wrath (Ax 12°w° 0%omn).
Wandering in a trackless waste reflects Job 12:24 or Psalm 107:40 (~X% 102 2vyn”
777). The paths of justice occur in Prov 8:20 (vown M2°ni 7IN2 720K Ap78-nIN2),
although not with the exact phrasing. The reference to bringing down the eternal
heights does not have clear biblical antecedents. The overall effect of the web of
allusions draws attention to treacherous leadership and its devastating communal
effects. Within this allusive context, the boundary prohibition countenances
transgressing the boundaries of proper behavior.

CD V 20 uses similar terminology, sharing the collocation of displacing the
boundaries (712371 °3°0) and leading Israel astray ('vn) in the age of devastation.
The age of devastation (7% 1277 ) and the desolation of the land (V 21, aw'm
vo&:7) likely refer to the conquest by the Babylonians.3%8 [n these two passages, the
metaphor might be construed as follows: Past transgressions of divine law fell
under divine judgment just as the displacement of the boundaries lies under divine
judgment.

CD XIX 15-16 and XX 25 speak of future judgment for those who displace the
boundaries; CD XIX 15-16 includes a formal citation of Hos 5:10.3%° In the context,
Hos 5:10 is linked to a coming day of punishment (7% 7p2° qwx 011 83177; XIX 15). CD
XX 25 also speaks of a future judgment for all those who enter, and subsequently

violate, the covenant. (77077 2123 DX %79 WX 931). The verbal root v further

308 Gillihan, Civic Ideology, 141.

309 There are three differences between MT Hos 5:10 and CD XIX 15-16, two of which are orthographic.
In the third, CD drops the MT’s 1cs possessive suffix on 7172y,
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develops the imagery. Although DCH suggests that transgression is intended, 779
may connote a more destructive act like breaching.310 The usage in these examples
is similarto CDI 16 and V 20, although XX 25 is striking by further specifying the
boundaries of Torah. Those who breach the boundaries of divine Torah will suffer
divine judgment just as those who violate boundaries also face divine judgment.

In 4Q266 (4Q Damascus Document?), two additional references are found.
First,in an introduction not found in CD, the text warns of God’s wrath againstthe
displacers of the boundaries (7123 °»01%). Second, in fragment 11, lines 12-13, while
blessing God, the priestsays, “You established boundaries for us and you curse
those who transgress them” (7maR 2712w DR WK 117 N2 mM2120). A different verb
has been used to describe the act of wrongdoing, so the metaphoris slightly
different—transgressing (12y), rather than altering, a fixed boundary.3!? However,
the language is still strongly reminiscent of Deuteronomy, sharing Deut 19’s use of
the denominative verb 223 to describe God setting a boundary as well as the curse
language of Deut 27.

One noteworthy aspect of these Damascus Document references is the
variety of verbal roots employed. Where the boundary prohibitionin the Hebrew
Bible consistently employed 3°07, the Damascus Document uses the roots vo1, 72y,
and y"9 in addition to the expected 210 /w. Several points should be made. First, in

CD 1 16, there is only one consonantal difference between the text’s ¥°0?1and the

310 DCH s.v. y79 meaning 11 for “transgress” (citing only CD and Hos 4:2); meaning 4 for “breach, break
down; cf. wall, fenceIs 5:5;Ps 80:13;Eccl 10:8, 7773 wall Ps 89:41.”

311 As noted above, boundaries and their markers were subject to both violation and destruction in
Mesopotamian texts.
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anticipated »09. This form, ¥°07,is unlikely to be a scribal errorin CD I 16 because
italso occursin 4Q266 21, 19 (¥°on?). It is possible that the composer desired to
create a subtle pun on the biblical form (which the composer clearly knows, given
the explicit citations of Hos 5:10 in CD XIX, 15-16). Second, as noted above, crossing
(72v) a boundary is a biblical locution describing entry into the territory of another
polity. Third, since the composer of the Damascus Document routinely alludes to
scripture, itis possible that the composer might have conceived of 9123 as a barrier
or fence that could be breached in CD XX, 25. Indeed, in Ezek 40:12, 123 is some sort
of a barrier, and this may have influenced the present usage. In all of these
occurrences in the Damascus Document, the figurative sense of 7123 seems to be
constant, referring to an ethicalboundary (set by God or the Torah) that mustnot be
violated. The kinds of violations are more varied, which is a testament to the
flexibility with which the composer utilized biblical locutions.

The wisdom text 4Q424 (4QSapiential Text) 3:9 as well as a fragment of the
text known as 4QCurses (4Q280) appear to confirm the currency of the metaphor.
The fragment from 4QCurses only clearly has the letters [ 237 13°w] , However, this
led Bilhah Nitzanto conclude that it represents an allusion to violating the
boundary. She comments:

This phrase from Deut. 19:14, 27:17 (cf. Prov. 22:28, 23:10; Hos 5:10; Job

24:2) is here used metaphorically to define those who comment falsely on

the commandments of the Law, and thus remove its fixed border. Cf. 4Q266

14;4Q 26631ii7 (=4Q267 2 4;CDV 20) and 4Q266 2119 - 20 (=CD116).

The context of this term is obscure here. If it is mentioned within a curse, it
may echo Deut. 27:17 or to Hos 5:10 (cf. CD XIX 13-21, where Hos 5:10 is

123



cited as a proof text for the punishment of those who intentionally break the
covenant).312

Although portions of 4Q424 are damaged, John Kampen argues that 4Q424 3, 9
describes a righteous person as one who contends with all those who violate the
boundary (2123 °°0n 9122 21 5v2 X171).313 The pronoun X3 likely refers to 2°n w°X in
line 8. Sarah Tanzer notes that eleven preserved or reconstructed sayings in 4Q424
begin with v°X “a person who;” it is one of the identifiable literary forms in the
text.314 Like occurrences in the Damascus Document, 4Q424 envisions 7123 °»0on as a
moral violation worthy of judgment. Significantly, it seems to depicta human agent
as the opponent (21 %v2) of the 9123 *»0n.315

This usage of violating the boundary describes sins past and present, in
spatialterms. Meir Malul notes that a number of biblical conceptions of sin conceive
of itin spatial terms:

A cursory perusal of such Heb. terms and verbs as pdsvav, hata’, nabal/nibbel,

C= A . . v ¢ -, ?A -1 = ¢ = A

awd, as well as their derived nouns pesa, het'd, etc., nabal, awén, reveals

their basically spatial nuance of moving aside or outside of some accepted

lines of conduct. The sinner or criminal is the person who transgresses some

established border, misses some agreed upon line of conduct, or twists his

way.... Crime and sin, according to the biblical Weltenschauung, were thus

perceived in spatial terms, as displacing out, transgressing, or trespassing the
borders of society.316

312 Bilhah Nitzan, ‘4Q280” in Chazon, et al., Poetical and Liturgical Texts, Part 2, DJD XXIX (Oxford:
Clarendon, 1999), 8.

313 John Kampen, Wisdom Literature, Eerdmans Commentaries on the Dead Sea Scrolls (Grand Rapids:
Eerdmans, 2011),306.

314 Sarah Tanzer, “4QInstruction-like Composition A” in S. Pfann, et al., Qumran Cave 4. XXVI: Cryptic
Texts and Miscellanea, Part 1, DID XXXVI (Oxford: Clarendon, 2000), 335.

315 Since Proverbs 23:11 includes the phrase 7n& 02°7-nX 277X, [ think there is warrant for considering
4Q424’s language to be a direct reflection of the Proverbs text. This suggestion depends on a change of

subject in the no-longer-extant end of the previous line.

316 Meir Malul, Knowledge, Control, and Sex,454-455.
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Although »077is not one of the verbs Malul mentions, it fits the pattern. When sin is
described in spatial terms, a phrase like 7123 »017is easily employed to describe

ethical failures.

3.5.2 4QInstruction and the Boundaries of a Divinely Granted Inheritance

Another metaphorical usage of the boundary prohibition occurs in 4QInstruction,
where it occurs twice as a metaphor for moving beyond one’s divinely ordained
situationinlife. In 4Q416 2 III, 8-9, the poor are warned not to long for anything
other than their inheritance: 797123 3°0n 19 72 Y2200 X3 7502110937 IRNN R 70X 772K
(“You are poor. Do notdesire (anything) except for your inheritance and do not be
consumed by it, lest you violate your boundary”). 4QInstruction collocates violating
the boundary with one’s inheritance, something not seen, e.g., in the Damascus
Document. Thus, it is necessary to understand the way in which 4QInstruction
understands inheritance. Matthew Goff argues that 4QInstruction describes one’s
inheritance and boundaries as expressions of one’s divinely granted place in life.
Goff writes,
In 4Q416 2 iii 8-9 the phrase asserts that the inheritance of the mebin is his
proper domain. Urging him not to displace the boundary is a spatial
metaphor that teaches him notto be confused about his inheritance, and to
stay within his assigned allotment in his life.317

Goff states that while 1%m1 is frequently an economic term in the Hebrew Bible, it can

have a theological meaning, “describing a special allotment given to particular

317 Matthew Goff, 4QInstruction, 102—103.
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individuals by God.”318 This theological meaning should not be divorced from the
legal sense of 77m1. It is precisely because 77n1 has legal currency thatit helpfully
describes divine providence.31? Goff contends that 4QInstruction typically uses :77m1
to refer to divine allocation and notes further that “4QInstruction, reflecting a
deterministic mindset, claims that everyone has an inheritance: ‘For God has
distributed the inheritance of [eve]ry [living being]’ (4Q418 81 20; cf. 4Q423 5
3).”320 Thus, when 4QInstruction warns a poor man not to try to become rich, the
metaphor can be construed as follows: A poor man who desires to become rich
rejects his divinely set boundaries just as a man who annexes part of his neighbor’s
field rejects his divinely set boundaries.

4Q416 21V, 6, part of a longer passage on the relationship between husbands
and wives in the same text, makes another reference to the boundary prohibition.
In this section, having dominion over another’s wife is linked to displacing the
boundary: 1771 9123 2071 72027 12 7w’ WK, “And whoever would have dominion
over her, except for you, has displaced the boundary of his life.” The boundary
language reinforces the point 4QInstruction makes in its exegesis of Genesis 2-3.321

The metaphor can be construed as follows:

318 Goff, 4QInstruction, 101.

319 Cf. White, Structure of Metaphor, 117:‘“Because descriptions of two different situations have been thus
superimposed to produce a sentence that may be regarded as simultaneously describing both, we are led to

view one situation as if it were the other, and to explore it in terms of the other.”

320 Goff, 4QInstruction, 101-102.

321 This fragment begins with a reflection on Genesis 2:24 and its call for exclusivity between husband and

wife. The verb wn, found in Genesis 3:16, is used in 4Q416’s reflection on the passage.
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A man who exercises dominion over the wife of anotherrejects his divinely
set boundaries
justas

a man who annexes part of his neighbor’s field rejects his divinely set

boundaries.322
The idea that one’s spouse is a divine grant is found in Prov 19:14: “House and
wealth are a patrimonial inheritance, but an insightful wife is (a grant) from YHWH"”
(n%own owR Mim Mar nen 1M n*2). 4QInstruction therefore speaks against
encroaching on the boundaries of such a divine grant.

4QInstruction’s use of the boundary prohibition moves into the realm of
desires and self-control. John Kampen states, “In Instruction the concern about
removing the boundary has to do with the religious and personal effects of lusting
after something thatis beyond you or not yours.”323 In the case of another person’s
wife, this is quite clearly also described as sin.324 The infractionin 2 III, 8-9 has
verbal links to the Tenth Commandment and to warnings against desiring the food
of rulers, the food of stingy people, or envying the wicked in Proverbs 23-24. So itis
possible to argue that 4QInstruction also uses the spatial understanding of sin
discussed above. But by adding the element of inheritance in 4Q416 2 IlI, 8-9, thus

linking to the use of inheritance language in 4QInstruction, it becomes apparent that

322 As noted in Chapter Two, the idea that the boundaries of a person’s life resulted from divine benefaction
is expressed in Psalm 16.

323 Kampen, Wisdom Literature,75.

324 Malul, Knowledge, Control, and Sex, 240, argues that 2wn can have sexual connotations in the Hebrew
Bible and that it probably does in Genesis 3:16 and4Q416.
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a broader legal framework is being employed: Inheritances have boundaries that
must not be transgressed.

Meir Malul argues that 1717m1 properly signifies a place within the social matrix
of a particular group, such as a family or clan.32> Malul’s analysis offers another way
for understanding the use of inheritance language in 4QInstruction: one’s
inheritance, with its proper boundaries, is a place within a divinely established
matrix. In the Community Rule, those who enter the community are to love “all the
sons of light, each according to his lot in the counsel of God” ( w*X X 12712 2178
%X N¥Y2177130; 1QS 1, 9-10). The rigid order and structure described in the
Community Rule suggests a similar conception of each person having a specific
place within the divine economy, one that can be determined by examination ofa
person’s life (asin 1QS II, 22-23) but which is fixed from all eternity (asin 1QS 1V,

1).326

325 Malul, Knowledge, Control, and Sex,449: “In discussing the concept of status as it seems to have been
perceived by the ancients, we noted its strong spatial load, as is evident from the very etymology of the
term itself. Elsewhere I suggested that the Heb. word magom, lit. ‘place, space’ (in the physical-local
sense) may, in fact, also carry the jural-structural sense of ‘position’ = status. A person who has a status
within the social structure has thus a footing within some social-structural matrix, which appears as though
itis actually and physically drawn or incised on the ground.”

326 See also Ari Mermelstein, “Love and Hate at Qumran: The Social Construction of Sectarian Emotion,”
DSD 20 (2013): 237-263. Mermelstein analyzes emotional language at Qumran (primarily love and
hatred) as vehicles for shaping the social values of the covenant community. He argues that “love and hate
served as vehicles for constructing and embracing the group’s distinctive worldview, according to which
only the sect enjoyed a covenantal relationship with God. Divine love and hate, as we will see, were
presented as the basis for the relative positions of sectarians and nonsectarians in the divine pecking order,
and sectarian love of insiders and hatred of outsiders served as emotional endorsements of this value
system (241).” The “divine pecking order” determines the status of individuals; the community’s attitudes
and behaviors were to reflect that order.
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3.5.3 Setting a Boundary as Personal Piety

Two references in 1QS X use 7123 without 2w to express a positive commitment to
pious behavior. In 1QS X, 10-11, the speaker promises, 212 *n2% *2123 2wk on°n3),
“By the existence of [his statutes] I will set my boundary withoutturning.” Using the
verb 0'¥ to describe the establishment of a boundary is a biblical locution, occurring
twice to describe YHWH'’s establishment of a boundary that the sea cannot cross (Ps
104:9, Jer 5:22). Rather than moving a boundary from where it had belonged or
transgressing a boundary that had been set previously, the speaker in 1QS promises
to establish a boundary in its proper place. This connection between statutes and
boundary presents something of a contrastto CD XX, 25 discussed above. There, sin
was transgressing the boundary of Torah; here, obedience consists of remaining
inside the boundaries created by divine statutes. In the lines that follow, the
speaker promises to accept the justice of God, to live according to his judgments,
and to continually praise him. These positive acts in 1QS form boundaries within
which the pious person can live.

In 1QS X, 25, the speaker promises: 7110 2123 7724 WX n¥7 nnwa (“with
discretion of knowledge I shall hedge ... with a fixed boundary”). There is a
damaged word, which Garcia Martinez and Tigchelaar reconstruct as 77v3, “(behind)
him” which is then comparable to Job 3:23: 17v2 17X 70", “when God has hedged him

in.”327 However, Job 3:23 has a clear antecedent for 17v2 (123, “a man,” occurs at the

327 Garcia Martinez and Tigchelaar, The Dead Sea Scrolls Study Edition (Leiden: Brill, 1997), 1:97
(hereafter DSSSE). Sarianna Metso concurs (7he Community Rule: A Critical Edition with Translation
[Atlanta: SBL Press, 2019], 54), citing Pierre Guilbert’s commentary in Carmignac and Guilbert, Les
Textes de Qumran: Traduits et Annotés (Paris: Letouzey et Ané, 1961),75. Guilbert takes nv7 as the object
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beginning from the verse), but no clear antecedent occursin 1QS X, 25.328 William
Brownlee’s commentary on 1QS reads 771, “the assembly,” which provides a clearer
object for T"wk.329 In either reading, the speaker pledges to use wisdom to enclose
something “in order to guard faithfulness and strong judgment for the righteousness
of God” (7% npTx? 1y vownY DR MNWY). The speaker will defend and protect these
types of boundaries; fittingly, those boundaries will be firm.

The idea that personal and communal boundaries are divinely setand
appropriate has already been seenin 4QInstruction. 1QS X adds the idea thatan

individual might commit to setting and maintaining similar boundaries as an act of

piety.

3.5.4 Other Examples in the Dead Sea Scrolls

7123 is relatively common in the Dead Sea Scrolls, but its other occurrences do not

connote concern for violated boundaries. John Kampen argues that two occurrences

of n7y2, stating “Une frontiére solide entoure ainsi la connaissance et lui permet de rester secréte” (asolid
border therefore surrounds knowledge and permits it to remain secret). The difficulty with this reading is
that it makes ny7 both the protected object and the agent of'its protection.

328 If 13- is a pronominal suffix, then the referent should be feminine, but the closest antecedent would be
ny7“knowledge” at the end of X 24. ny7nn y2ain X 25 is feminine, but apparently functions similarly to
7N nxyain X 24: both seem to describe the wisdom of the speaker that enables the skillful performance
of'her or his duties. However, while the scribal protection of wisdom is found in texts such as 4Q542, 1QS
X, 25-26 seems to express a positive responsibility toward the community of the faithful.

329 According to William H. Brownlee, The Dead Sea Manual of Discipline (New Haven: ASOR, 1951),
43,“a lacuna here makes the word quite uncertain.” The lacuna is such that the top half of the final 77 can
be seen, one horn of the head of the preceding letter can be seen (which would be consistent with the way
the scribe wrote other 7s in the same column), and, with some imagination, the place where the scribe
might have started a letter or two preceding that.
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of :123in 4Q298 3-4 1, 1, 3 should be interpreted in line with the boundary passages
in CD, but the text is too broken to allow for certainty.330 There are no other clear
uses of, or allusions to, the boundary prohibition in the published Dead Sea Scrolls.
The clear instances of using the phrase show that it could occurin multiple contexts,
both positive and negative, as part of two distinguishable metaphorical contexts —
sin as transgressing a boundary, with the converse sense of obedience as remaining

inside a boundary, and as the boundary of one’s inheritance.

3.5.5 The Testament of Issachar

While the date of the Testament of the Twelve Patriarchs and the extent of Christian
interpolations in the text are matters of significant scholarly debate, the Testament
of Issachar includes a clear reference to displacing the boundary in the context of
proper piety. T.Issachar 7:1-7 describes the piety of Issachar in terms of sexual
propriety, sobriety, refusal to covet property, honesty, solidarity, and hospitality. At
the end of this long list, Issachar states, “I did not transgress the boundaries (0ptov
oVk €éAvoa); I acted in piety and truth all my days.” Two of these concerns have
significant similarities to the boundary language in 4QInstruction are striking:
[ssachar did not have “intercourse with any woman other than [his] wife” and “was

not passionately eager for any desirable possession of my neighbor.”331 As the

330 Kampen, Wisdom Literature,276-277.

331 The Greektext reads TANV Tfig yovoikdc pov, ovk Eyve dAAny (7:2a) and wav émibounpe tod tAnciov
ovk éndOnoa (7:3b).
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concluding sentiment of the list, Issachar’s refusal to violate boundaries serves as a

metonym for piety in general.

3.5.6 Conclusion Regarding Boundary Violation in Hellenistic Jewish Texts

In the Hellenistic Jewish texts surveyed above, the prohibition against displacing
boundaries may refer to the sins of the past, present ethical prohibitions, and pious
commitments. The metaphorical use of this prohibition rests upon awareness of
this literal meaning, without which, figurative use of the prohibition would be
meaningless. The variety of metaphorical uses for which the prohibitionis
employed demonstrates that displacing boundaries was considered a useful literary

device by the composers of these texts.

3.6 CHAPTER CONCLUSION

In this chapter, I have followed Roger White’s argument that metaphor depends not
on a special register of language, but upon the juxtaposition of two ordinary sets of
vocabulary. The ancient Near Eastern socialand legal worlds that prohibit the
violation of boundaries provided a register of legal diction from which boundary
metaphors could be drawn. Amenemope, kudurrus, MAL, and a court case from Nuzi
demonstrated that protecting boundaries was a real social concern in these varied

times and places. That socialand legal concernis mirrored in the Hebrew Bible in
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Proverbs, Deuteronomy, and Job. Metaphorical application of boundary language
occurred alongside the legal language of violated boundaries, particularly in use of
the Mesopotamian phrase itii etéqu to describe the transgression of divinely set
boundaries and in Hosea 5:10’s description of Judahite nobles as 9123 *»0n.
Metaphorical application did not supplant or change the meaning of the legal
prohibition, but applied it to ethical concerns.

The use of 123 in Hellenistic Jewish texts might seem divorced from the legal
context envisioned in Proverbs and Deuteronomy, since 7123 »*07and its offshoots
are not encountered in halakic contexts. [ argued that the legal sense of the phrase
was still current on the basis of Philo’s acknowledgment of the literal, legal meaning
in Spec. Laws 4.149-150. In the Dead Sea Scrolls, legal metaphors based on the

violated boundary apply to ethical behavior guided by Torah and to practices of

proper piety.
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4.0

INHERITING WISDOM IN HELLENISTIC JEWISH TEXTS: TRACKING A

NETWORK OF INHERITANCE METAPHORS

In Lamentations 5:2, the speaker evokes a national crisis: “Our inheritance has been
turned over to strangers, our houses to foreigners” (01217 12°n2 2°1% 73571110%01).
This disenfranchisement is described further in the next verse, “We are orphans —
without father—our mothers are as widows” (Mn7X2 1'n1R 2R PR 1277 2010°). There
is little reason to doubt that these words reflect upon real social upheaval caused by
Babylonian depredations. A lament found at Qumran, 4Q501, borrows this
language, but changes the voice to the imperative, demanding that God “not give our
inheritance to strangers or our produce to foreigners” ( °12% 12¥°3 110213 0> 1NN YK
701). 4Q501 essentially rephrases biblical laments; although Adele Berlin suggests
that itis a sophisticated appropriation of biblical laments that speaks from a
sectarian perspective about the harm raised by the words of Jewish opponents
rather than foreign conquerors.332 A more fundamental transformation takes place
in the Testament of Qahat (4Q542) and 4QBeatitudes (4Q525), in which the
language about an inheritance that has been given to foreigners is applied to
wisdom (4Q525) and to priestly teaching (4Q542). The examples of 4Q542 and

4Q525 will be discussed later in this chapter.

332 Adele Berlin, “Qumran Laments and the Study of Lament Literature,” in Liturgical Perspectives:
Prayer and Poetryin Light of the Dead Sea Scrolls. Proceedings of the Fifth International Symposium of
the Orion Center for the Study of the Dead Sea Scrolls and Associated Literature, 19-23 January, 2000, ed.
Esther G. Chazon, STDJ 48 (Leiden: Brill,2003): 14—15.
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The appropriation of inheritance language to depict the transmission of
wisdom is the subject of the current chapter. The nature of the inheritance of
wisdom will require a somewhat different approach than the previous chapter,
which dealt with the use and reuse of a specific phrase, 2123 2077, in the Hebrew Bible
and Hellenistic Jewish literature. The antecedents inbiblical language about the
inheritance of wisdom are less direct and their formulation varies more widely.
Nevertheless, in this present chapter, | argue that the inheritance of wisdom draws
on legal conceptions of inheritance that were discussed in Chapter Two and applies
inheritance language to the reception, possession, and promulgation of wisdom.

The idea that wisdom is an inheritance is encountered in Hellenistic Jewish texts
such as Sirach, 4QBeatitudes,and 4Q185. It mightalso occur in fragmentary
contextsin 4Q426 and 4Q487. 1 will further argue that the idea of inheriting truth in
texts like the Genesis Apocryphon, the Testament of Qahat (4Q542), and the
Aramaic Levi Document is a related concept.333 In all of this material, we encounter
a significant expansion of the metaphorical reapplication of the inheritance
language embedded in law.

The picture that emerges from this investigation is a network of interrelated
metaphors pertaining to wisdom as an inheritance. Not only can wisdom be thought

of as an inheritance, the conveyance and reception of wisdom can be thoughtofas a

333 T will refer to the Testament of Qahat (4Q542) as TQ and the Aramaic Levi Document as ALD
throughout the rest of the chapter. ALD is a composite text reconstructed from several leaves of
manuscripts found in the Cairo Genizah, several DSS fragments (4Q213,4Q213a,4Q213b,4Q214,
4Q214a,4Q214b), and several interpolations in Greek versions of the Testament of Levi. See Greenfield,
Stone, and Eshel, The Aramaic Levi Document: Edition, Translation, Commentary, SVIP 19 (Leiden:
Brill, 2004), 1-5.
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bequest. Furthermore, the person who is the source of wisdom can be thought of as
the grantor of an inheritance, while wisdom, like other tangible objects of
inheritance, should not be conveyed to an improper recipient. These images are
interrelated, but have not typically been treated as parts of a coherent whole.
Benjamin Wright III has argued that a different image, namely the sage as father, is
the root metaphor from which the larger network of metaphors just enumerated
derives. However, | argue against Wright’s position and assert that wisdom as an
inheritance is the best way to organize the relationship between wisdom, text,

student, and authoritative speaker.

4.1 ACQUIRING WISDOM IN HELLENISTIC JEWISH TEXTS

The acquisition of wisdom is a topic of significant interest in the book of Proverbs;
this concern is developed further in subsequent biblical and Hellenistic Jewish texts.
In this section, I will trace the development of the idea of wisdom as divine

revelation.

4.1.1 Wisdom as Divine Revelation

According to Michael V. Fox, the wisdom found in the book of Proverbs was a
combination of acquired knowledge and practical application: “Hokmah is
essentially a high degree of knowledge and skill in any domain. It combines a broad

faculty (including the powers of reason, discernment, cleverness) and knowledge
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(communicable information, that which is known and can be learned).” 334 Fox
states further, “Hokmah is not inert knowledge. You could memorize the book of
Proverbs and not have hokmah.”335> Fox’s description of wisdom is even more
dynamicin his earlier essay, “Ideas of Wisdom in Proverbs 1-9.” There, he argues,
Wisdom is not an inert body of knowledge, a mass of facts and rules. It is
certainly not an esoteric corpus of truths resistant to human penetration.

Wisdom is like a living, sentient organism, requiring interaction with other
minds for its own vitality and realization.”33¢

If wisdom is understood in this way, its pursuit mustbe a dynamic process of
acquisition. This kind of dynamic process is described in Proverbs 3-4. In
Prov 3:13, at the beginning of an exhortation to acquire wisdom, wisdom must
be found and obtained: “Happy is the person who finds wisdom, and the
person who obtains understanding” (71120 °2° 7R 727 RX¥M QTR MWR). At the
close of that exhortation, wisdom must be possessed and grasped: “It is a tree
of life for those who possess itand the one who grasps itis happy” ( X7 o™n-yy
TWRA onm 12 i), In Prov 4:5, the listener is exhorted: “Acquire wisdom!
Acquire understanding!” (73°2 7P o0 71p). In Prov 4:7, the exhortationis
expanded: “At the beginning of wisdom, acquire wisdom! And alongside your
every acquisition, acquire understanding!” ( 71p 732377521 o0 7P 790 NWRA
711). These descriptions of the process of acquiring wisdom are tinged with

commerciallanguage. Prov 3:18 uses 11771 and qun—discussed in Chapter

334 Fox, Proverbs 1-9,32.
335 Fox, Proverbs 1-9,33.

336 Fox, “Ideas of Wisdom in Proverbs 1-9,”JBL 116 (1997): 631.
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Two—pni clearly can refer to the possession of property in post-biblical
Hebrew. The economicvalue of wisdom is likewise emphasized in Prov 3:14-
15: “for its profit is better than profit from silver, and better than gold is its
revenue; it is more precious than jewels and all your precious stones are not
comparable to it” ( X? 7577921 2197 Ko7 7P ANKI2N PII0R1 A0I7N0N 7710 20 0D
72 1w°). The verb 73p is primarily an economic term, describing acquisition
through purchase.337 Thus, the acquisition of wisdom is described often with
commercial language.

As valuable as Fox’s insightis, his contention that Israelite wisdom was not a
body of knowledge that could be mastered must be reconsidered in the light of the
use of proverbs as part of a scribal curriculum. William Schniedewind asserts that
collections of proverbs served as the final stage of elementary scribal instruction.338
He states further that “the editors of the Book of Proverbs utilized the scribal
curriculum, collecting individual sayings and compiling collections, but that the
canonical book was not intended as a school textitself.”33% As an element of scribal
education, the contents of Proverbs included material to be mastered by the
proficient scribe. The scribe could then trade on the wisdom he had acquired.

Scribal wisdom continued to develop in the Hellenistic Jewish milieu. There

are clear lines of continuity, including direct textual dependence, between Proverbs

337 HALOT, BDB, DCH; see also Gesenius 1174—1175.

338 William Schniedewind, ‘Proverbial Sayings,” in The Finger of the Scribe: How Scribes Learned to
Write the Bible (Oxford: Oxford University Press, 2019), 120.

339 Schniedewind, “Proverbial Sayings,” 134.
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and texts like Sirach and 4QBeatitudes.340 Torlief Elgvin suggest that most of the
wisdom literature at Qumran originated in the broader Hellenistic Jewish culture
and these wisdom texts “neither display apocalyptic traits nor identity markers
characteristic of the Yahad.”341 Elgvin places Sirach, 4QBeatitudes, and 4Q185
within this stream of tradition, drawing a contrast between traditional sapiential
texts and those with more explicitly apocalyptic concerns and content. For Elgvin, it
is apocalyptic thought that marks a separate category of wisdom literature among
the texts found at Qumran, distinct from the earlier, non-sectarian wisdom texts.342
The distinction between non-apocalyptic and apocalyptic wisdom cannot be
maintained too rigidly, as Machiela also notes: there is “a scholarly trend identifying
‘wisdom’ and ‘apocalyptic’ as intellectual streams that cannot be easily

distinguished in at least some literature of the Second Temple period.”343 For both

340 Uusimadki argues that 4QBeatitudes represents a sustained effort to merge Prov 1-9 and Torah piety.
Sirach also clearly reflects upon Proverbs. According to Skehan and DiLella, The Wisdom of Ben Sira,43:
“Being a wisdom teacher himself, Ben Sira chose to reflect and comment especially on the sacred literature
most like his own, the Book of Proverbs.... Ben Sira’s dependence on Proverbs can be detected in almost
every portion of his book.”

341 Torlief Elgvin, “Wisdom with and without Apocalyptic,” in Sapiential, Liturgical and Poetical Texts
from Qumran: Proceedings of the Third Meeting of the International Organization for Qumran Studies,
Oslo 1998, Publishedin Memory of Maurice Baillet, eds. Falk, Garcia Martinezand Schuller, STDJ 35
(Leiden: Brill, 2000), 17.

342 There is a general consensus that wisdom and apocalyptic thought blend in the Dead Sea Scrolls, but
scholars differ over the extent of apocalyptic influence inindividual texts. 4QInstructionis the object of
such discussion. The official publication of 4QInstruction by Strugnell and Harrington emphasizes the
practical nature of the contents of the document. However, Florentino Garcia Martinez argues that their
translations underestimate the apocalyptic tone of the document (“Wisdom at Qumran: Worldly or
Heavenly?” in Wisdom and Apocalypticism in the Dead Sea Scrolls and in the Biblical Tradition, ed.
Florentino Garcia Martinez, BETL 168 [Dudley, MA: Peeters,2003], 1-17, see especially 6). For Garcia
Martinez the idea of apocalyptic revelation, prominent at the beginning of the document, is a legitimation
strategy for the “corpus of instructions which follow” (“Wisdom at Qumran: Worldly or Heavenly?” 11).
Elgvin’s argues for striking a dependence on Enochic literature in 4QInstruction, specifically in
4QInstruction’s appropriation of eschatological imagery from the Epistles of Enoch (diss. 169). Goff
challenges Elgvin over the extent to which Enochic literature directly influences 4QInstruction, which will
be relevant to the discussion of 722 in the next chapter (Goff, 4Qlnstruction, 262).

139



streams, true knowledge has become a matter of received divine revelation.344 This
true knowledge includes insights into calendrical and astronomical science derived
from a broader intellectual milieu, but which is presented as received revelation.34>
While Machiela notes the importance of received revelation, the textual
nature of the transmission of this revelation deserves greater emphasis. The
“venerable figures like Enoch, Noah, Abram, Levi,and Daniel” are depicted either as
authors of texts and/or have texts that are presented as authoritative copies of their
words.3#¢ The Aramaic testamentary literature is replete with “wisdom motifs,” as
noted by Machiela.34” Thatsame literature is also regularly concerned with the
preservation and inheritance of wisdom in textual form. This inheritance of wisdom
will be analyzed in detail later in this chapter, but deserves acknowledgment at the
outset: Wisdom, even if itis perceived as divine revelation, is accessible in written

form; as a written text wisdom is tangible and heritable.

343 Daniel Machiela, “Wisdom Motifs’ in the Compositional Strategy of the Genesis Apocryphon (1Q20)
and Other Aramaic Texts from Qumran,” in HA-'ISH MOSHE: Studies in Scriptural Interpretation in the
Dead Sea Scrolls and Related Literature in Honor of Moshe J. Bernstein, ed. Binyamin Y. Goldstein,
Michael Segal, and George J. Brooke (Leiden: Brill,2017), 241.

344 Machiela, “Wisdom Motifs,” 242: “There was one, licit way to attain knowledge of these heavenly
ways, and that was by divine disclosure to a worthy recipient.”

345 Traced by Seth Sanders, “Enoch’s Knowledge and Apocalyptic Science” in From Adapa to Enoch:
Scribal Culture and Religious Vision in Judea and Babylon, TSAJ 167 (Tiibingen: Mohr Siebeck, 2017).
See also Jonathan Ben-Dov, “Scientific Writings in Aramaic and Hebrew at Qumran: Translation and
Concealment” in Aramaica Qumranica: Proceedings of the Conference on the Aramaic Texts from Qumran
in Aix-en-Provence, 30 June-2 July 2008, ed. Katell Berthelotand Daniel Stokl Ben Ezra, STDJ 94
(Leiden: Brill, 2010),379-402; and Mladen Popovié, “Physiognomic Knowledge in Qumran and
Babylonia: Form, Interdisciplinarity, and Secrecy” DSD 13 (2006): 150-176.

346 Machiela, “Wisdom Motifs,” 242 for the ‘“venerable figures....” But see Hindy Najman, “Interpretation
as Primordial Writing: Jubilees and its Authority Conferring Strategies.” JSJ 30 (1999): 379410 and

Annete Yoshiko Reed, “Textuality between Death and Memory,” JOR 104 (2014): 381412, for the
importance of textuality. The work Najman and Reed will be discussed in some detail later in the chapter.

347 Machiela, “Wisdom Motifs.”
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A further characteristic of Hellenistic wisdom is the equation of wisdom with
Torah. This is widely acknowledged, and scholars including Wright, Crawford, and
Uusimaki have recently traced the emergence of this equivalence in texts like
4QBeatitudes, 4Q185, Sirach, and Baruch. The composers of these texts align
wisdom and Torah to make them nearly indistinguishable. Sirach 24:23 is explicit
on this point—after hearing personified Wisdom speak, the text comments that “all
this is the book of the covenant of the Most High.”34¢ The wisdom poem of 1 Baruch
3:9-4:4 is similar, describing wisdom as “the book of the commandments of God, the
law that endures forever.”34? 4QBeatitudes, according to Uusimaki, equates wisdom
and Torah: “the author of 4Q525 aspired to demonstrate to his audience that the
wisdom of Proverbs is about torah.”350 Sidnie White Crawford argues that thisis
true of both 4QBeatitudes and 4Q185.351 For Crawford, 4QBeatitudes makes this

clear by saying, “Blessed is the man who attains wisdom and walks in the law of the

348 Skehan and DilLella, The Wisdom of Ben Sira, state that “Ben Sira is again the speaker” (336). Thus,
Ben Sira is attempting to integrate the independent voice of Wisdom with the voice of Torah. Johann Cook
may suggest an analogy rather than an identification between Wisdom and Torah when he translates 24:23
as, “All this is true of the book of the Most High’s covenant, the Law (vopog) which Moses enjoined onus
as a heritage for the community of Jacob” (Johann Cook, “Law and Wisdom in the Dead Sea Scrolls with
Reference to Hellenistic Judaism,” in Wisdom and Apocalypticism in the Dead Sea Scrolls and in the
Biblical Tradition, ed. Florentino Garcia Martinez, BETL 168 [Leuven: Peeters,2003],327). The “all this”
is the delightfulness and fulfillment provided by Wisdom in 24:19-22; the Torah is similarly delightful.

349 The dating of Baruch is uncertain (estimates range from 100 BCE to 100 CE), but it suggests
proliferation of the equation of wisdom and Torah. It does uniquely tie language characteristic of Job28

into the discussion; thus, for Baruch, unlike Sirach, wisdom is hidden from other nations.

350 Elisa Uusimédki, Turning Proverbs Toward Torah: An Analysis of 40525, STDJ 117 (Leiden: Brill,
2016),233.

351 Sidnie White Crawford, “Lady Wisdom and Dame Folly at Qumran,” DSD 5 (1998): 365.
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Most High” (2 I 3-4).352 As a divine revelation, the Torah is enduring and lasting
wisdom.

In summary, and perhaps uncontroversially, scholars have retained the
position that Hellenistic Jewish texts often present wisdom as a divine revelation.
Both the merger of the sapiential and apocalyptic streams of Jewish literature and
the equation of Torah with wisdom share this conviction that wisdom is divinely
revealed. But humans may also possess and expound wisdom. The introduction to
4QBeatitudes appears to have set out the text as a sage’s explication of “the wisdom
God gave him” (2[m%X 12 101w 7mo13; 4Q525 1, 1). The overlap between these
depictions of wisdom as a divine grant and as a human capacity dovetail with the
biblical language of inheritance, for 7511 can represent both a divinely initiated grant
and a heritable human possession. Proverbs 4 presented wisdom as a treasure to be
acquired. Wisdom as a 17713, an idea not actually present in Proverbs, emphasizes
the characteristics of wisdom found in Hellenistic Jewish texts: its origins in divine
revelation and scribal reception and promulgation. Particularly when wisdom is
textualized, it takes a form that can be received, conveyed, and inherited like other
mbn3; this phenomenonis clearly observable in the Hellenistic Jewish texts I will

considerin this chapter.

352 Crawford, “Lady Wisdom,”365.
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4.1.2 The Relationship between Wisdom and Truth (Aramaic wwp)

Aramaic testamentary documents from Qumran do not prominently use the term
7o, but have some notable affinities with several Hebrew language texts.3>3 Daniel
Machiela argues that texts like the Genesis Apocryphon, ALD and TQ display
“wisdom motifs,” which he describes as “a set of interrelated ideas concentrated
especially in GenAp 6.1-6 and 19.23-31, grounded in the wide-ranging
lexical/conceptual domains of 751 ‘wisdom’ and vwp ‘truth’.”35% Machiela argues
that these terms are inextricably linked in Genesis Apocryphon VI 1-6:
In these few lines, then, we find a dense web of positive terms describing
Noah, most prominently vw1p “truth” (six times), butalso twice 751 and once
the Hebrew word n»X. These are balanced against the negative terms pw
“deceit,” 7wn ‘darkness’ and onn “violence,” which supply the inverted image
of Noah'’s conduct.355
Armin Lange concurs that that vwp functions in a sapiential or ethical way in the
Genesis Apocryphon and other Aramaic texts. Lange argues that this usage of v p is
unique to “literature connected with heroes of Israel’s past such as ‘Amram, Daniel,

Enoch, Elijah, Jacob, Levi, Noah, Qohath, and Tobit.”35¢ Commenting specifically on

the Genesis Apocryphon, Lange contends thatin VI 4 and VI 6, “vwp equals nndm as

353 mon does occur prominently in the fragments of ALD (nine times in 4Q213) and occurs four times in
the Genesis Apocryphon (VI 4, XIX 25, XX 7 and, according to Machiela’s reexamination, XIX 24; see
Machiela, The Dead Sea Genesis Apocryphon: A New Text and Translation with Introduction and Special
Treatment of Columns 13—17,STDJ 79 [Leiden: Brill, 20097, 72). nnon does not occur in the Testament of
Qahat.

354 Machiela, “Wisdom Motifs,”223.
355 Machiela, “Wisdom Motifs,”227.
356 Armin Lange, ““So I Girded My Loins in the Vision of Righteousness and Wisdom, in the Robe

of Supplication’ (1QapGen ar V1.4): vwp in The Book of the Words of Noah and Second Temple Jewish
Aramaic Literature,” Aramaic Studies 8 (2010): 20.
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another designation for the ethical order and structure of the universe” and thatin
XIX 25, “xuwp signifies thus not only a simple truth but the knowledge of the sage
about the sapiential (righteous) order of the universe as does 7125m.”357

Genesis Apocryphon VI 1-6 and XIX 24-25 are significant for two additional
specificreasons in this chapter. First,in Genesis Apocryphon VI 6, Noah claims to
have taken possession of v1p (“when I, Noah, became a man, I took possession of
truth and I took hold of...”; ...2 nopNXY XVWIP2 NTARY 723 M3 7R 07 1]7[X2). The verbs
7R and Apn, as discussed in Chapter Two, are also encountered in Aramaic property
documents. Second, in Genesis Apocryphon XIX 24-25, the wisdom and truth that
Abraham dispenses is textual in nature. The textual nature of wisdom is
emphasized in TQ.

Like the Genesis Apocryphon, TQ describes v as a possession. TQ does not
use the term 7571, but employs “truth” (vw1p) six times in the document. While there
is an ethical componentto TQ’s use of v when it appears in lists alongside terms
like v (11, 9) and np7x (11, 12), there are other nuances to its use of V1P, such as
veracity (“and according to everything that I taught you truly,” vyp2112n9%R >771007;
11I, 1) and in the phrase “among the generations of the truth” (xvw1p *172).3%8 Most
significantly, 1P comes at the head of the list of seven items that characterize the

priestly inheritancein 1 [, 12-13.35% vwp includes the carefully transmitted

357 Lange, “So I Girded My Loins,”37,42.

358 Edward Cook, “Remarks on the Testament of Kohath,” JJS 44 (1993): 214, notes Enochic parallelsin
which vunp is rendered in Greek by dikato- roots, particularly dikaroctvn. This suggests that TQ displays
the same equivalence between v¥np and 1p7% that Fitzmyer, The Genesis Apocryphon of Qumran Cave 1
(1020): A Commentary,3rded (Rome: Pontifical Biblical Institute, 2004) claimed for Column VI in the
Genesis Apocryphon.
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inheritance (11, 4-5 is clearly related to the character traits of v¥1p) and proper
teaching (01wp2 nonoox; of 111, 1). This inheritance, in book form, must be
preserved and handed on to future generations (2 I, 9-13). The heritability of vup
in documentary form is a striking correspondence to the inheritance of wisdom in
4QBeatitudes and will be discussed further below.

The evidence of TQ and the Genesis Apocryphon is sufficientto argue that
P overlaps significantly with the idea of wisdom in the Aramaic documents that
employ vup. As aresult, [ will consider these Aramaic documents alongside

Hebrew texts that describe the inheritance of wisdom.

4.1.3 Texts that Collocate Wisdom or Truth and Inheritance

The inheritance of either wisdom or truth is found in the texts listed below in Table
4.1. Some of the texts prove unhelpful because of damage to their contexts; 4Q426
and 4Q487 are examples of this problem with respect to the inheritance of wisdom,
several passages in 4QInstruction are examples of this problem with respect to the
inheritance of truth. The problem of damaged contextlimits 4QBeatitudes (4Q525)
to a lesser extent. The remaining texts will be considered in some detail as

contributors to the network of metaphors surrounding wisdom and inheritance.

359 Drawnel, An Aramaic Wisdom Text from Qumran: A New Interpretation of the Levi Document,
Supplements to the Journal for the Study of Judaism 86 (Leiden: Brill,2004), 66, argues that all seven
terms qualify the inheritance.
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Table 4.1: Wisdom or Truth and Inheritance

Text Wisdom as Personified Truth as object
object wisdom
Prov 8:21 yes
Sir4:16 yes
Sir 24:20 yes
Sir 24:23 yes
4Q185 yes
4Q525 13 likely
4Q525 1411, 14 | likely
4Q426 maybe
4Q487 yes
1QS XI 5-8 yes
1QS IV 24 yes
1QH?* 18,28-29 yes
4Q171 11V, 12 yes
4Q284 4,3 yes
4Q4131-2,2 yes
4Q416 4,3 yes
4Q417 20, 5 yes
4Q418 55,6 yes
4Q418 8811, 8 yes
4Q418 172, 5 yes
ALD maybe: 13:7 maybe
(reconstruction),
13:10
4Q542 yes

4.2

In the first chapter, I outlined a theory of metaphor that draws heavily upon the
work of Roger White. White argues that metaphor should be understood as the
juxtaposition of two vocabularies (such as the vocabularies of scribal education and

inheritance law) thatare not typically brought into contact with one another. A

WISDOM AND INHERITANCE METAPHORS
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metaphor depends upon the ability of its readers to successfully compare those
vocabularies. And while the reader does not process a metaphor so simply, a
metaphor can be construed heuristically as two sentences joined by a comparison
such as this:

Wisdom is a gift that must be preserved

justas

A patrimonial estate is a gift that mustbe preserved
The two vocabularies under comparison share multiple points of potential contact,
including source, content, conveyance, and recipients. [ will consider each of these

in turn.

4.2.1 The Inheritance That Wisdom Provides

The first texts under consideration present personified Wisdom as the source of an
inheritance.360 In these texts, wisdom itself is not inherited, but rather grants an
inheritance of other valuable commodities to its devotees. The first of these texts,

Prov 8:17-21, likely influences the relatively similar texts in Sirach.

4.2.1.1 Proverbs 8:17-21
In Prov 8:17-21, Wisdom offers a tangible inheritance of wealth to her auditors. As
is widely accepted, personified Wisdom is the speaker in Proverbs 8, starting with

verse 4. In verses 4-9, she proclaims that her words are valuable for gaining

360 T will distinguish between wisdom and its personification by referring to the latter as Wisdom.
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insight; verses 10-11 indicate that there is no precious commodity more valuable
than she.3¢! In verses 12-16, Wisdom is depicted as essential for proper
governance.362 [n 8:17-21, Wisdom demonstrates her worth by emphasizing that
she can bestow wealth on those who love her. The passageis replete with legal
overtones, as has been partially recognized by commentators.363 However, several
phrases have notbeen fully considered for their legal connections. When considered
in full, Prov 8:17-21 in particular emphasizes that Wisdom grants good title to great
wealth.364

The personification of Wisdom as a woman is instrumental in crafting the
image of wisdom granting an inheritance. Inheritances are conveyed by persons —
even the inheritances possessed by gods in ancient Near Eastern texts are likely the
result of the distributions made by the chief gods.36> While Raymond Westbrook

argued that property ownership was strictly agnatic in ancient Israel, even in

361 The images of wisdom as an object beyond price and as an object that must be acquired at all cost are
presented in Proverbs in terms of purchase (7737); but Proverbs does not present wisdom as an inheritance
(7om).

362 Fox, Proverbs 1-9,2717.

363 Fox, Proverbs 1-9,277-278; Ehrlich, Randglossen zur hebrdischen Bibel. VI. Psalmen, Spriiche, und
Hiob (Leipzig: J.C. Hinrichs, 1918),41.

364 While the idea of good title might seem anachronistic, Raymond Westbrook has argued that having full
rights over access and alienability of a piece of property was significant in several land purchases in the
Hebrew Bible, as in Abraham’s negotiations for a burial site in Gen 23. Abraham’s insistence upon paying
full price and the reticence of the N °12to let him do so is probably related to this concern (Westbrook,
“Purchase of the Cave at Machpelah,” 27). Westbrook also believes that Ahab’s ability to purchase
Naboth’s vineyard in 1 Kings 21 is legitimate because Ahab would not have attempted to acquire land for
which he did not possess good title (Westbrook, “Law in Kings,” 453).

365 Deut 32:8-9; Forshey cites CT46 7—13 for the gods assigning domains by lots (Forshey, “Hebrew Root
NHL,” 91). Forshey emphasizes that victory in battle, rather than patrimony, gives a god the right to assign
domains (92), but it is not difficult to compare the prerogatives of kingship to the prerogatives of
patrimony. The more significant point is simply that grants and inheritances are assigned and conveyed by
persons.
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ancient Israelite literature, a woman could be instrumental to the conveyance of an
inheritance, as is demonstrated by the sustained narratives concerning the
daughters of Zelophehad.3%¢ In the Hebrew Bible, control of real property by
women is exceptional, but Wisdom is exceptional.3¢7 Just as Wisdom is an active
divine agentin the creation of the world in Prov 8:30, so Wisdom is active in
conveying a legitimate inheritance to her devotees. Prov 8:17-21 should not be
read with Wisdom as a passive inheritance.

Wisdom chooses the recipients of her benefactions in Prov 8:17 by stating, “I
love those who love me.”368 While Murphy considers the language of love in this
verse to reflect erotic overtones, it is better placed in the context of intrafamilial
choice.3%? The Aramaic interdialectical semantic equivalent, an”, is significantin
testamentary documents from Elephantine, where it indicates the designation ofa
successor. Szubin and Porten argue that 27X “assumes the added legal nuance of a

designated heir” in a number of Pentateuchal narratives.37° David Vanderhooft

366 Westbrook, Property and Family Law, 65.

367 See Christine Roy Yoder Wisdom as a Woman of Substance: A Socioeconomic Reading of Proverbs 1-9
and 31:10-31,BZAW 304 (Berlin: De Gruyter,2001). Yoder argues that the image of Wisdom is based
upon women of high status in the Achaemenid era. Yoder notes that such women were economically
valuable for the assets they could bring to a marriage and could be economically active in managing assets.
Yoder does not believe that this was true for most women, but her study does point to the credibility of
seeing Wisdom as capable of granting a tangible inheritance. Yoder, Wisdom as a Woman,71-72
summarizes the economic status of elite women in Persian culture; Yoder 98—99 explores the economic
rewards promised by Wisdomin Prov8:17-21.

368 The MT’s 3°20K is in error; Fox calls it “impossible in context” (Proverbs, An Eclectic Edition with

Introduction and Textual Commentary, HBCE 1 [Atlanta: SBL, 2015], 155). De Waard notes the
agreement of the gere with G V S T (Proverbs, BHQ 17 [Stuttgart: Deutsche Bibelgesellschaft, 2008], 14).

369 Rowland E. Murphy, Proverbs, WBC 22 (Dallas: Thomas Nelson, 1998),51. Fox, Proverbs 1-9,276,
notes parallels to Egyptian formulae in which a deity loves those who love the deity.

370 Szubin and Porten, “Testamentary Succession at Elephantine,” BASOR 252 (1983),37.
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similarly argues that 27X in Pentateuchal narratives frequently indicates choice
between options (rival wives; multiple sons) in familial settings.37! The legal
implications of 27X are most clearly seenin Deuteronomy 21:15-17, which prohibits
withholding the double share (2°1% *9) from the firstborn son even though his
motheris hated (7%1wn) and there is another wife who is loved (7217%77) with a son
of her own.372 Just as “hatred” here pertains to non-favored status rather than
emotional revulsion, so 27X denotes the designation of a beneficiary. Rather than
reflecting eroticlove, a point confirmed when 27X is considered in the light of verse
21’s w> »2nx 2n17?, “so as to grant wealth to those who love me.”

A second point must be made about Wisdom’s inheritance. Fox states thatin
the phrase 7% pny 17 in 8:18b, “the second noun defines the quality of the first.”373
He acknowledges Ehrlich’s summary statement that the phrase indicates “great
property justly gained.”374 In several other occurrences within the Hebrew Bible,
777¢ indicates arightful legal possession; this legal valence is also attested for the

root p7¥ in Nabataean property documents.37> Because 177 can be gained illicitly (cf,,

371 Vanderhooft, “?’Ahabah: Philological Observations on ‘@héb/ ’ahabah in the Hebrew Bible,” in Ahabah:
Die Liebe Gottes im Alten Testament: Urspriinge, Transformationen und Wirkungen, ed. Manfred Oeming,
Arbeiten zur Bibel und ihrer Geschichte 55 (Leipzig: Evangelischer Verlagsanstalt,2018), 46—52.

372 S, R. Driver noted this already in his 1903 commentary on Deuteronomy: “The law is designed to guard
against the case which, it is evident, might readily arise, of a man’s abusing his paternal prerogative
through the influence of a favorite wife” (4 Critical and Exegetical Commentary on Deuteronomy [New
York: Scribner, 1903],246).

373 Fox, Proverbs 1-9,2717.

374 Fox, Proverbs 1-9,277. Ehrlich’s phrasing is, “liberaus grosses Vermogen bei Gerechtigkeit, das
heisst, iberaus grosses, auf rechtlichem Wege erworbenes Vermogen” (Ehrlich, Randglossen zur
hebrdischen Bibel 6:41).

375 DCH notes 2 Samuel 19:29, Isaiah 54:17, and Nehemiah 2:20. It seems possible that Psalm 112:3

should also be read in this light. Speaking of the one who fears YHWH, the text would then read, “w¥1nn
7Y% NT7AY NPT IN°22: “wealth and riches are inhis house, and his estate endures forever.” In 5/6 Hev 2:5,
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Prov 1:13; 28:8), it is significant that Wisdom grants legitimate control of wealth. In
Prov 8:21, Wisdom promises “to grant wealth as an inheritance to those who love
me” (v 27x 2°n17) and “I will fill their storehouses” (71K orPnax¥xy). Fox comments,
again following Ehrlich, that >°n17% indicates the permanent transfer of
ownership.376 In Prov 8:17-21, then, the collocation of legal terms is employed to
add something beyond the idea that wisdom brings success. The import of the legal
language is that wisdom brings lasting and legitimate success in the form of material
wealth to those who choose it; this is the inheritance that Wisdom provides, but

wisdom is not itselfan inheritance.

4.2.1.2 Sirach 4:16

In a manner similar to that in Proverbs, Wisdom also conveys an inheritance in
Sirach 4:16. Mosttranslations have not recognized this, however, instead seeing
wisdom as the object of an inheritance. Typically, Sirach 4:16 is translated as “If one
trusts, he will inherither” (¢av éumioteton, katakAnpovopunoet avtnv)—with the
accusative pronoun a0tijv understood as the object of the verb katakAnpovounoet.
On this reading, Wisdom is a possession that can be gained—inherited. However,
the construction of the verse in the Greek text (the Hebrew of Sir 4:16 is not extant)
should be read in the light of the similar construction which appears in Genesis 15

and Tobit 3:15, 3:17 and 6:12, the only other examples in the Septuagint in which a

25 and 3:6, 28, p7¥ indicates legal entitlement in the phrase “by entitlement and jurisdiction” (W1 p7% 10).
See Yadin, etal., Cave of Letters, 220 for commentary.

376 Fox, Proverbs 1-9,278.
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form of kAnpovouéw with an accusative personal pronoun employs that pronoun to
refer to a person. Asindicatedin the table below, in Genesis 15, Abram expresses
the fear that he will die without producing a child to inherit his estate (and therefore
the annulment of the promises that God has made to him). Both Abram'’s fear and
the divine response are expressed with the verb w2 in the Hebrew text, n7 in the

Targumim, and kAnpovopéw in Greek.

Table 4.2: w~ and kAnpovopém in Genesis 15

Genesis 15:3b

MT NN WAY °N°2T1a 1AM
LXX 0 6¢ oilkoyevig LOL KANPOVOUNGEL LUE

Neofiti N NP7 °N2 T2 RM
Ongelos N’ N N2 M2 KM

But a member of my household will inherit (what belongs to) me.
Genesis 15:4

MT 7w RD MARD 1POR MTTO2T I

LXX Kai e0OVG VT KLPlov €yéveTo TPOG aTOV A&ymv OV KANPOVOUNCEL G
o0T0g

Neofiti 17 77 0 XY MY 073X DY M O7p 12 1237 DAND RM

Ongelos TT 1N RS MY RY 1T RAAND KT

But just then a word from YHWH came to him, “This one will not inherit
(what belongs to) you.”

The Tobit passages require careful evaluation and may also be illuminated by
passagesin 4Q197 and Sir 4:16. Tobit 3:15 follows the pattern established by Gen
15; the text reads, ovy vmdpyel aOTG Etepov Tékvov, tva kKAnpovounotn avtdv “there is
not another child for him, so as to inherit him.”377 Tobit 3:17 and 6:12 refer to
Sarah, daughter of Raguel, and have been often been translated with Sarah as an

object to be inherited rather than as the individual through whom an inheritance

377 As was discussed in chapter 2, it is possible to read the verb and object suffix as “will succeed X.”
Daniel Arnaud argues that succession to controlis the original legal valence of the root * wrt: «prendre
possession ala place de quelqu'un» (“Vocabulaire,” 11). I consider it uncertain whether n7°/w7° maintained
that precise valence in Hellenistic Jewish texts.
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will be conveyed. The use of such a similar construction in Genesis 15:3,4 and Tobit

3:15 argues against that reading.378

Table 4.3: w~> and kAinpovopém in Tobit

Tobit 3:17

Gl o101t ToPu émPdirer kKAnpovouticor otV

G2 0101t ToPu émPdirer kKAnpovouticor otV

therefore, it fell to Tobiah to inherit (what belonged to) her

Tobit 6:12

Gl Ot ool emPdAdel 11 KAnpovopio avTiig
since her inheritance falls to you

G2 Kai oV &yy1oTo avTiC £l mopd TavTac avOpdTove KAnpovouficot adTHY
and you are nearest to her more than all men so as to inherit (what belongs
to) her

G3 Kol 1O dkaimpo anTig 0Tt KANPOVOUTiooLl TaTEPO QTHG, Kol GOl dtKaimpa

AaPeiv avtv, coi éyyilet

and it is her right to inherit (what belongs to) her father, and right for you
to marry her, she is near to you

4Q197 .72 3] anaxa...

...and you are n[ea]r to her...

Table 4.4: kataxinpovopéo in Sirach 4:16

Sirach 4:16

LXX €0V EUMIGTEVCT), KOTOKANPOVOUNGEL QOTHV, Koi &V KOTOoYEGEL EGOVTOL O
yeveol avtoD,

If one trusts, he will inherit from her; and his offspring (will inherit from
her) a holding from her

378 In addition to this linguistic argument, I also find persuasive Tracy Lemos’ contention that wives in the
Hebrew Bible were not considered chattel unless they were designated as slaves as well (Lemos, “Were
Israelite Women Chattel? Shedding New Light on an Old Question,” in Worship, Women and War: Essays
in Honor of Susan Niditch, ed. JohnJ. Collins, Tracy M. Lemos and Saul M. Olyan; BJS 357 [Atlanta:
Society of Biblical Literature, 2015],227-241). See especially, 233: “Notably, women as wives are never
called ‘property’ by biblical texts, and the Israelites do not refer to wives using the same terms they use to
refer to slaves, unless the wives in question are in fact slaves.” Lemos also questions whether wives could
be inherited, stating “In general, Israelite wives could not be devolved as property. This is not a surprise
considering the typically lineal nature of Israelite inheritance, which could result ina man’s wife being
inherited by his own sons” (236). Lemos concludes that women were thought of as subordinate in the
ancient Israelite household and their subordinate status (and similarly, that of other subordinates) led to the
analogical similarities between women and property. Raymond Westbrook also states that wives were
neither slaves nor property in the ancient Near East, although he also notes that all members of a household
other than the patriarch had subordinate status and that a husband was sometimes referred to as the owner
of his wife (Westbrook, “The Character of Ancient Near Eastern Law,” 1:39—41).
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While Sir 4:16 employs katakAnpovopéw instead of kAnpovouéw, the construction
is otherwise quite similarto Gen 15:3,4 and Tobit 3 and 6. In these texts,
kAnpovopew specifically indicates succession to another’s estate.37? Thus, [ read the
text of Sir 4:16 as “If one trusts, he will inherit from her; and his offspring (will
inherit) a holding from her” (¢av éumiotevon, katakAnpovounoet ATV, Kl €V
Kataoyéoel Ecovtal al yeveal avtoy).380 Sir 4:16 also stands in close relationship to
the logic of Prov 8:17-21 because Wisdom provides an inheritance for those who
choose herin both texts. In both Proverbs and Sirach, the one who chooses Wisdom
will receive permanent and lasting benefactions, but not necessarily Wisdom
proper. Thisis expressed by the indications of complete transfer in Prov 8:17-21
and by the succession of offspring to the estate in Sir 4:16. In the near context of Sir
4:16 is also the idea that Wisdom provides a substantial benefaction. Sir 4:13
promises that “the one who holds her fastinherits glory.” The last phrase will be
discussed further in the next chapter, but usage in Proverbs strongly suggests that
7123 is a tangible benefit; the occurrence of the phrase “riches and wealth” (1231 "wy)
in Prov 8:18 is an example of this usage. While Sirach uses 72> in varied ways, one
of those ways is consistent with the tangible benefits typical of Proverbs. Itis likely
that Sir 4:13 is referring to wealth or standing, which the adherent of wisdom will

be able both to receive and to bequeath in Sir 4:16.

379 While the Hebrew of Sir 4:16 is not extant, the fact that (kata)kAnpovopem root frequently translates
w7 or 71 in Sirach makes it likely that either w7 or 2n1 was present in the Hebrew Vorlage. kinpovopsm
translates om1in 10:11,37:26,45:22;and w7 in 6:1,39:23; katakAnpovope translates 7m1in36:16,44:21,
46:1 and w7 in 15:6.

380 Contrast Skehan and DiLella, The Wisdom of Ben Sira, 169, who take Wisdom as the object of an
inheritance: “If he remains faithful, he will have me as his heritage; his descendants too will possess me.”
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4.2.1.3 Sirach 24:20

In Sirach 24, as in Proverbs 8, Wisdom makes an extended speech in praise of her
own abilities. Wisdom also describes her inheritance: “for my remembrance is
sweeter than honey, and my inheritance beyond honey of the comb,” (10 yap
UVNLOGUVEOV oL DTTEP TO HEAL YAVKD, Kol 1] KANpovopio pov Hrep LéMTog Knpiov).
Skehan reconstructs the Hebrew original behind 1) kAnpovopia pov as °nn3; there is
no more likely contender if the Hebrew original was also a suffixed noun.38! But
there is ambiguity about the nature of wisdom’s inheritance. It is grammatically
possible to read the Greek as an objective genitive—“the inheritance thatis me.”
However, a subjective genitive is also possible: “the inheritance I possess (and that I
may convey).” Earlier in Sir 24:8, Wisdom'’s inheritance is located within Israel. It
would not be impossible to hear Wisdom praise Israel, although the sweetness of
the nationis not a typical metaphor. However, the immediate context of Sir 24:20 is
the image of a benefit Wisdom provides, namely, her fruit (Sir 24:19), which will
make the learner hunger and thirst for more (Sir 24:21). Thus, in Sir 24:20, the
subjective genitive seems more likely: her remembrance and her inheritance are
benefits that she conveys.382 | therefore read Sir 24:20 as I read Prov 8:17-21 and
Sir 4:16: Wisdom itselfis not the inherited object. Nonetheless, the inheritance that

Wisdom conveys is delightful.

381 Patrick Skehan, “Structures in Poems on Wisdom: Proverbs 8 and Sirach 24,” CBQ 41 (1979): 374.

382 The pairing of remembrance and inheritance is unusual in the Hebrew Bible; perhaps the closest parallel
occurs inNeh 2:20, in which “portion, rightful possession, and remembrance” (117311 73721 P71) collocate.

It does seem possible that Sir 24:20’s pvnuocuvoy here reflects ow, as it does one other time in Sirach
(49:1). Name and inheritance are related in the account of Zelophehad’s daughters in Num 27:4; the terms
also collocate in Sir 37:24.
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Sir 24:23 ties together wisdom, Torah, and inheritance: “All these things are
the book of the covenant of the Most High God (Tabta mavta BiBAog StaBrkng Beod
vyiotov), the law that Moses commanded us (vopov Ov éveteidato npUiv Mwuotiig) as
an inheritance for the congregations of Jacob (kAnpovouiav cuvaywyadis lakwf).” At
this point, it is no longer Wisdom that is speaking, but rather, the voice of Ben Sira.
So while Sir 24:20 describes wisdom’s benefactions, in the mind of Ben Sira,
Wisdom as Torah is a divine benefaction. In this way, Sir 24:23 anticipates wisdom
as the content of an inheritance, which will be discussed in more detail below in

connection with 4Q185.

4.2.2 The Sage as Father

In the previous section, I have argued that Prov 8, Sir 4:16 and Sir 24:20 should be
read as examples of Wisdom granting an inheritance. In doing so, I have interpreted
the texts as though Wisdom, personified as a woman of considerable economic
means, is able to dispense her wealth as she pleases.383 By contrast, Carol Newsom
expresses caution about the independence of Wisdom in Proverbs. She argues that
the dominantvoice in Proverbs, even when Wisdom speaks, is the voice of a
masculine sage, the social voice of the father rather than with an independent
female voice:

Her voice, of course, is the cultural voice that speaks through the father, the
voice that grounds the social fathers: the kings, rulers, princes, nobles of

383 Yoder, Wisdom as a Woman of Substance.
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[Prov 8: 15-16]. Hers is the voice that mediates between the transcendent
father and his earthly sons.384

If Wisdom does not have an independent voice, it is unlikely that Wisdom has an
independent fortune.

Following Newsom, Benjamin Wright III argues that the language of wisdom
as an inheritance in Hellenistic Jewish literature is similarly the product of the
controlling metaphor of the sage as father.38> Wright builds upon Newsom'’s insight
and extends itinto other Hellenistic Jewish wisdom texts.38¢ Wright offers an
argument that could explain the link between wisdom and inheritance that is rooted
in the person of the father, since inheritance was typically conveyed from father to
son. If the sage as father is a controlling metaphor, then wisdom as an inheritance is
a natural but subsidiary metaphorical comparison.

[ believe that Newsom is correct in stating that “the privileged axis of
communication [in Proverbs] is that from father to son.”387 But [ am not convinced
that the sage as father is the dominant metaphor of Hellenistic Jewish wisdom
literature. There is good reason to hear the voice of Wisdom as a woman'’s voice in

Proverbs 8 because Wisdom and Folly have been personified as women at various

384 Carol Newsom, “Woman and the Discourse of Patriarchal Wisdom,” in Reading Bibles, Writing Bodies:
Identity andthe Book, eds. Timothy K. Beal and David M Gunn (London: Routledge, 1997), 116—131; here
128.

385 In describing this as a controlling metaphor, I intend to convey the idea that because a sage can be
thought of as a father, other points of comparison with the concept of wisdom are governed by the semantic
field provided by fatherhood.

386 Benjamin Wright ITI, “From Generation to Generation: The Sage as Father in Early Jewish Literature,”

in Biblical Traditions in Transmission: Essays in Honour of Michael A. Knibb , eds. Charlotte Hempel and
Judith M. Lieu, Supplements to the Journal for the Study of Judaism 111 (Leiden: Brill, 2006),309-332.

387 Newsom, “Woman and the Discourse of Patriarchal Wisdom,” 116.

157



points throughout Prov 1-9; including at Prov 7:4, where the student has been
instructed to call Wisdom his sister (nX *nnx 7om% 7K).388 The stereotypical voice of
the sage as father is balanced by the stereotypical image of Wisdom as desirable
lover. And Wisdom, no less than a father, can call to her children, asin Prov 8:32,
“But now, my sons, listen to me!”

Nevertheless, I agree that the sage as father is compatible with the network
of wisdom as inheritance metaphors I am describing. It also has the virtue of
historical support. It is likely that scribal and priestly occupations tended to run in
families.38? HellenisticJewish textslike ALD identify priestly literature as something
that is passed down within Abraham’s family until it is given to Levi. TQ depicts
those books as becoming the inheritance of Amram and subsequently of Qahat. The
sage could literally be a father and the sage’s occupation, with its proprietary
information, could be inherited by a son.

The idea that the tools of the priestly trade would be passed on from father to
son is prominent in ALD. In ALD 5, Leviis selected as priest,and then is blessed and
taught the priesthood by Isaac. Isaac makes a commitment to Levi “to teach you the
law of the priesthood” (6:2; Xn11775 1°77M27X7). In ALD 6, Isaac warns against

fornication and exogamous marriage, which corresponds to similar concerns in Lev

388 Murphy, Proverbs, 43, identifies this as an “erotic description.” Clifford, Proverbs: A Commentary,
OTL (Louisville: Westminster John Knox, 1999), 87, is similar.

389 Alan Lenzi, Secrecy and the Gods: Secret Knowledge in Ancient Mesopotamia and Biblical Israel,
SAAS 19 (Helsinki: Neo-Assyrian Text Corpus Project, 2008), 162-3: “We even have a couple of late (i.e.,
Hellenistic) protocol documents in which an assembly of the temple officially recognizes the fact that a son
(or, sons) is assuming the father's position among the temple astrologers.”
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21:7,13-15.3% In ALD 7, the priestly education includes ritual washing before
approaching the altar, examining wood for worms before using it for offerings, and
the twelve kinds of wood that are acceptable for offering burnt offerings. Isaac
claims to have learned to examine wood for worms from Abraham’s example (7:4).
Further ritual instructions follow in ALD 8 and 9. ALD 10 prefaces a list of
concluding injunctions with a command to obey Isaac’s words in their entirety. Not
only that, but Isaac continues, “And command your sons thus, so that they may do
according to this regulation as I have shown you. For my Father Abraham
commanded me to do thus and to command my sons (ALD 10:2-3).”391 While the
emphasis has been primarily on the example and oral instructions given from
Abraham to Isaac, in 10:10, the command not to eat blood is grounded in Abraham'’s
reading of the book of Noah.392 Priestly books are also a significant part of the
envisioned scribal training of Levi and his sons.

It may be asked justly whether the transmission of wisdom from father to
son via scribal education is metaphoricalat all. Ijudge thatitis not. Rather, forms

of education in which skills and trades were passed from parent to child formed an

390 Hannah K. Harrington, “Intermarriage in the Temple Scroll,” in Roy E. Gane and Ada Taggar-Cohen,
eds., Current Issues in Priestly and Related Literature: The Legacy of Jacob Milgrom and Beyond (Atlanta:
SBL, 2015),480-481: “Second Temple interpreters of Lev21:7 explicitly forbid priestly intermarriage
with gentiles. Leviticus 21:7 bars a priest from marriage to a 17, understood in Second Temple texts to
refer to illicit sexuality, especially intermarriage (cf. ALD 6:4; Testament of Levi 9:9—10; Josephus, Ag.

Ap. 1.7).”
391 Translation from Greenfield, Stone and Eshel, The Aramaic Levi Document,91. This portion is extant
only in Greek: K01 TO1G V101G GOV OVTMG EVTIEIAOV 1V, TOUGOVGLY KOTO TIV KPLGWV TOVTIV G GOL VTTESELEM.

0VTMG Y0P LLO1 EVETEIANTO O TATNP ABPOOLL TOLEWY KOl EVIEAAEGHNL TOIS LIOLG LLOV.

392 In Greek: ovT®C yop LOL EVETEIAATO O TTOTNP LOV ABPOaLL, OTLOVTMOGEVPEY €V T1] YpaPT TG BipAov Tov
Nog mept Tov apaTog.
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analogy to other objects of value that could be passed from parent to child.33
However, it contributes to the metaphor that will consider next: wisdom as an

inheritance.

4.2.3 Wisdom as Inheritance

As I have argued above, Proverbs 8:17-21 and Sirach 4:16 and 24:20 concern the
inheritance that Wisdom provides, rather than wisdom (or Wisdom) as an
inheritance. However, 4Q185 quite clearly presents wisdom itself as an inheritance.
4Q185, sometimes entitled 4QSapiential Work 4, is a fragmentary Hellenistic Jewish
wisdom text found at Qumran. The presence of feminine singular pronouns, which
in texts like Sirach may indicate personified Wisdom, leads scholars like Wright and
Tobin to argue that personified Wisdom is found also in 4Q185.3% However, closer
analysis demonstrates that wisdom is not personified in 4Q185, but is rather a
heritable commodity. In a paragraph beginningin 4Q185 1-2 II 8 and continuing

for seven lines, wisdom is described as a gift from God. In this translation, I will

393 This dovetails closely with Benjamin Wright’s argument. At the risk of protesting too much, my
disagreement with Wright is that he reduces the inheritance metaphors under discussion to entailments of
the sage as father, whereas I think that the idea of wisdom as a valuable commodity is the conceptual center
of the metaphors under discussion.

394 Wright, “Generation to Generation,” argues that wisdom is portrayed both as person and heirloom, and
Thomas Tobin, who suggests that 4Q185 does in fact depict personified Wisdom: “it is reasonably clear
that wisdom is portrayed in 4Q185 as a woman who is to be honorably courted” (Tobin, “4Q185 and
Jewish Wisdom Literature,” “4Q185 and Jewish Wisdom Literature” in Of Scribes and Scrolls: Studies on
the Hebrew Bible, Intertestamental Judaism, and Christian Origins Presented to John Strugnell on the
Occasion of his Sixtieth Birthday, ed. Harold W. Attridge, John J. Collins, and Thomas H. Tobin, S.J.,
College Theology Society Resources in Religion 5 [New York: Lanham, 1990], 148). Tobin then argues
that this is a contrast to the Qumran sectarian texts that do not personify Wisdom (149).
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follow Tigchelaar and Garcia Martinez which has been improved significantly over

Allegro’s editionin DJD V by Strugnell and Lichtenberger.395

Table 4.5: 4Q1851-2 11, 8b-15a

Translation

DSSSE

8 Happy is the person to whom it is given

1% 7101 QTR W

9 the son of ma[n ]... and let none of the
wicked boast, “It was not given

X2 NARY ooyw P[220 5% ow]... o[X 12
mn

10 to me! And [I have] not [inquired of
it.”3% God gave it] to Israel and as a
[go]od gift he gave it.**” And all his
people he redeemed

[72r21 PRW°2] 7In1 29K MIWITR[ RDY D
ORIV 901 T v

11 But he killed those who hate
[wi]sdo[m...]. And he said, “Let the one
who honors it receive it. Let him in[her]it
it

72 720007 MR ]...IN[P3]0 PRI A0
174 hinl R RS

12 and let him find it and take hold of it
and inherit it,*® for with it are [length of
dJays and fatty bones and joy of heart,
ric[hes and honor]

W M) T [ 7onn 72 p]i[m aRem
1231 7wy 225 nhnw DXy

395 Hermann Lichtenberger, ‘Der Weisheitstext 4Q185: eine neue Edition” in The Wisdom Texts from
Qumran and the Development of Sapiential Thought, eds. Charlotte Hempel, Armin Lange, and Hermann
Lichtenberger, BETL 159 (Leuven: Peeters, 2002), 127-150. Lichtenberger incorporates the earlier
comments of John Strugnell, “Notes en Marge du Volume V des ‘Discoveries in the Judacan Desert of
Jordan’,” RevQ 7 (1970): 270-272, and his own “Eine weisheitliche Mahnrede in den Qumranfunden
(4Q185)”in Qumrdn: Sa Piété, sa Théologie et son Milieu,ed. M. Delcor, BETL 46 (Leuven: Leuven

University Press, 1978), 151-162.

396 Lichtenberger, “eine neue Edition,” 131.

397 The reading is proposed by Lichtenberger “Eine weisheitliche Mahnrede,” 158—159, n. 40.
Lichtenberger argues that the second n of n7m1 and the n of 7717 are both clearly 2 and proposes alink to

Genesis 30:20’s 210 721 >nX 072X °1721. DSSSE follows Lichtenber

Allegro does not comment on the reading or present alternatives. Nor, for that matt

ger. This is the relevant image:
N1 R

-
i R

Mol S

er, does trugnell,

“Notes en Marge,” 271. However, the head of the zayin/yodh in the verb seems consistent with the ductus
in2 I, 14 (and perhaps 2 II, 15) and is more compact than the head of the typical waw/yodh in4Q185. The
bet in the verb seems more defensible thana mem. Although 727 in the reading of the DSSSE is otherwise
unattested in the DSS, the root is attested in the Hebrew of Sirach (Ms C 7:25; Ms B marginalia 36:24).

398 DSSSE follows Strugnell (“Notes en Marge,” 271) inreading 7212 72 p]1[m).
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13 and his mercies are its youth and [his]
acts of salvation.... Happy is the one who
does it and he does not gossip against [it*”
and with spiri]t

QIR MWK L] [N by 1Tom
n]1n2) %Y 2a R mwy

14 of deception does not seek it and with
flattery does not take hold of'it. Thus it
was given to his fathers, thus he will
inherit it [and take hold of] it*®

NN 19 TIRPTY KD MPON2Y MIwpa RY 0N
ma Jprm [Awa? 19 1NaR®

15a with all the strength of his power and
with all his might without searching.*!
And let him give it to his offspring as a
bequest. %

TN PN PR TR 9921100 1Y P02
)07 2[RY? NYT PRINK?

399 Strugnell (“‘Notes en Marge,” 271) tentatively proposed 7°9y 237 821; “And not deceive her.” The
formulation is somewhat similar to Sir 5:14 (MS A): ¥1731n HR 711w%21. DCH proposes a possible
emendation in Sir 5:14 to 737n. DSSSE opts for 737, “slander,” rather than DCH’s otherwise unattested III
237. Lichtenberger, “cine neue Edition,” 131, reads Ja[>v 2]v[> 891, “and does not defile it.”

400 DSSSE again follows Strugnell’s conjectured 712 [PT11[ (“Notes en Marge,” 271). Lichtenberger, “eine
neue Edition,” 131, proposes n1Jwy™, “and let him do it” to conclude the line.

401 [ichtenberger, “eine neue Edition,” 131, proposes 1077 X2, “without deficiency.”

402 By comparison, DJD V reads as follows:

4Q185111, 8b—15a

Translation

DJDV

8b Happy is the person to whom it is given

19 7IN1 TR WR

9 from|[ ].But letthe wicked not boast, “It was not
appointed

7375 ®D RS ooy PP9anS X1 .o7e] - [oR 3B

10 for me!” And letnot[...]. ...to Isracl and he
measured a good measure. And all his people he
redeemed

OR3 1w 931 AT Alo n[TAM PRWD] - R

11 But he killed[ ...]. ...father... and he said... Let
him liftitup/carry it. [...]

W A
vl Lokl

npn R ] -- [aX] .-

12 and let him find it and [] and let him complete it??
but with her [] [d]Jays and sharpness of eyes and joy of
heart

DIFY AWM 2°n] - [ 5952 720] [ aRem
o[ -- ]y 22% nrmawn

13 and his mercies are its youth and salvations [].
Happy is the one who does it and does not [curse, fall
short, deceive] from []

7] == [£2 NIV nod 1 om
[ ] [ow o8> &

JIVYY DIRWKR

14 plan/deception does not seek it and with flattery
does not take hold of it. Thus it was given to his
fathers, thus let him succeedto it [].

PRAR?INN D AR R MPpYN2Y mwp2 XY ann
[ Jawe 2

15 With all the strength of his power and with all [].
for there is no searching out. And let him give it to
his offspring as a bequest.

PRIRYD TS 500 1R 1] [9921 Mo 1w v
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The nature of wisdom as a grant is emphasized in line 8: 1% mn1 o7& WX, “Happy is
the person to whom it is given.” In line 9, the grant is again mentioned: [%%1n° X
% N1 RD MRS we, “let the wicked not boast, ‘it was not given to me.””403 After
wisdom is again depicted as a grantin line 10, eitheras a good endowment or a
measure of goodness, the subsequentlines emphasize the reception and possession
of wisdom. Wisdom is carried (mixw"), [inhe]rited (7w]17[*), found (7xxn1), held
(72p]1[m), and inherited (7%n1) in lines 11 and 12. While the piling up of possession
terms would be unnecessary in a legal document, the rhetorical effect here is quite
clear. Wisdom, once received, must not be relinquished. The proverbial benefits of
wisdom, long life, happiness, and wealth (lines 12-13), will result from possessing
her. However, while wisdom should not be relinquished, wisdom can be conveyed
to one’s heirs, as indicated by the C stem of w in line 15: 1X¥X¥5 mw~1, “and let
him bequeath it to his offspring.” The comparison of wisdom to inheritance is
emphasizedin line 14, which deserves further comment: 73w 12 1°naR> 00 1, “just
as itwas given to his fathers, so let him take possession ofit.” Here mw= does not
function as its equivalents did in Tobit or Sirach 4:16 which were discussed above.
Because wisdom has obviously been the objectin previous lines, it is quite clearly
the object here as well. 4Q185 envisions the possession of wisdom as an analog to
any other heritable object. It is precisely this that separates the conception of

wisdom in 4Q185 from the personified Wisdom of Proverbs 8, Sirach 4 or Sirach 24.

403 Tunderstand 171131 as an N stem perfect 3fs in both lines; in this form, jn1 can describe awoman given as
a wife (Gen 29:27,38:14; 1 Sam 18:19) but also can describe an inanimate gift (1 Sam 25:27, 2 Kings
25:30).
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4Q185 represents a new image when compared to Proverbs 8, Sirach 4 and
Sirach 24. By placing its stress on the possession and heritability of wisdom, it
evokes the idea of wisdom as a gift from YHWH. This image is most clearly present
in Proverbs in Prov 2:6 and is also evidentin Sirach (Sir 1:10, 1:26, 45:26). This
characterization of wisdom as grant (rather than grantor), means it can be
possessed and conveyed as other grants are. Thus, wisdom can be passed along to

subsequent generations.

4.2.4 Textas Conveyance

Several Hellenistic Jewish texts, including TQ, the Visions of Amram (4Q543-547),
and portions of 1 Enoch, describe the contents of their texts as a conveyance in
contemplation of death. The relationship of these documents to the Testament of the
Twelve Patriarchs and the formal genre of testamentary literature more generally
has drawn scholarly attention.4* However, because the Testament of the Twelve
Patriarchs does not emphasize the conveyance of an inheritance, this feature of the

Aramaic testaments has notreceived its due attention.4%5 Jorg Frey has argued that

404 1980s definitions of the genre of testament note the significance of the deathbed setting of a testament,
but do not comment on the practical need for final disposition of an estate in such a moment. See von
Nordheim (Die Lehre der Altern); Collins, “Testaments” in Jewish Writings of the Second Temple Period,
ed. Michael Stone, CRINT 2/2 (Philadelphia: Fortress, 1984),325-355; and Kolenkow, “The Literary
Genre ‘Testament’, in Early Judaism and its Modern Interpreters, eds. Kraft and Nickelsburg, SBL
Centennial Publications 2 (Philadelphia: Fortress, 1986),259-267. More recently, Henryk Drawnel has
challenged associating ALD and the Visions of Amram with the testamentary genre (see An Aramaic
Wisdom Text from Qumran, 85-96;“The Visions of Amram and its Literary Characteristics”), highlighting
the difficulty of fitting third or second century BCE texts into the generic boundaries developed principally
fromthe Testament of the Twelve Patriarchs. Annette Yoshiko Reed comments, “For the usual
classificatory approaches to delineating genres, the extant data are thus simultaneously too diffuse and too
limited” (“Textuality between Memory and Death,” 385).
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the Visions of Amram appear to fit well within the genre of testament, but concludes
that other documents from Qumran that refer to the patriarchs do not.4% Frey,
however, suggests that the literary testament developed from “a type of priestly
wisdom that was shaped in a particular form as testaments of the heroes of the
priestly line, Levi, Qahat, and Amram.”407 Both TQ and the Visions of Amram
prominently mention the proper conveyance and receipt of an inheritance. Justas
significantly, this inheritance includes priestly documents.
Michael Owen Wise argues that Hellenization brought about an increased
emphasis upon written documents in Judaea. He states,
People had batches, bundles, bags of documents. Legal writ permeated late
Second Temple Judaea. Whereas praxis in Persian times had arguably been
largely oral, with the advent and progress of Hellenization, Jewish society
began to put markedly greater emphasis upon the written instrument. ...Any
propertied individual was likely to have atleast a small archive sequestered
in some safe place. 408
TQ and the Visions of Amram conceive of a similarly textual world; even if written

instruments still co-exist with oral legal praxis, they employ the logic of written

conveyances.

405 Only the Testament of Benjamin X 2—35 directly evokes succession to the estate of the deceased. Even
there, however, there is a twist: the sons of Benjamin are offered the commandments of the Lord instead of
an inheritance.

406 Jorg Frey, “On the Origins of the Genre of the ‘Literary Testament’: Farewell Discourses in the Qumran
Library and Their Relevance for the History of the Genre” in Aramaica Qumranica: Proceedings of the
Conference on the Aramaic Texts from Qumran in Aix-en-Provence, 30 June—2 July 2008, eds. Katell
Berthelot and Daniel Stokl Ben Ezra, STDJ 94 (Leiden: Brill, 2010),345-375, here 367.

407 Frey, “Literary Testament,” 369.

408 Michael Owen Wise, Language and Literacy in Roman Judaea: A Study of the Bar Kochba Documents,
AYBRL (New Haven: Yale, 2015), 76.
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This logic may be more pervasive. Hindy Najman has demonstrated that
books are a noteworthy element of the rhetoricallogic of Jubilees.40? Jubilees
retrojects written legal instruments into the primeval history: e.g., the distribution
of the lands to the sons of Noah is accomplished by written documents.410 Of
greater significance, however, is the use of texts to transmit patriarchal, priestly
wisdom. Najman focuses on the way in which Jubilees ties its interpretation of
scripture to the Torah of Moses as a strategy for asserting its own authority;
however, her work also underscores the way in which Jubilees recasts even the
patriarchs as scribes and people who deal in documents.411 Enoch is the first and
quintessential scribe: he is the first to learn “(the art of) writing, instruction, and
wisdom” (Jubilees 4:17).412 After Enoch, Abraham resumes the scribal trade: “he
took the books of his fathers, and...transcribed them, and he began from henceforth
to study them” (Jubilees 12:27). Two elements, one miraculous and the other
scribal make this Enoch’s scribal resumption possible. A divine act enables
Abraham to read Hebrew, thus making wisdom that had been inaccessible available

to Abraham.#13 But the fact that the words of Enoch and Noah had been preserved

2

409 Hindy Najman, “Interpretation as Primordial Writing: Jubilees and its Authority Conferring Strategies.’
JSJ30(1999):379-410.

410 Najman, “Primordial Writing,” 381: “But how else—as Jubilees did not even have to ask—could Noah
have established an authoritative and lasting division of the land, forestalling future disputes?”

411 So Najman, ‘Primordial Writing,” 386: ‘Rediscovered by Abraham, the traditionrevealed to Enoch on
heavenly tablets and transmitted to future generations by Enoch the testimonial scribe, is then transmitted
via Jacoband Levi to Amram and, finally, to Moses, and the transmission is punctuated by further
revelations of heavenly texts.”

412 The editors of 11QJubilees (11Q12) propose that the Hebrewretroversion here should be ¥7m1 790
1m1m; this reconstruction is very similar to ALD 13.4 (4Q213 11, 9): fm3m 1011 190.
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in texts allows Abraham to receive their wisdom. Abraham is depicted as a model
scribe, making fresh copies of these venerable texts and studying them diligently
during the rainy season. After Abraham, scribal learning becomes focused in the
family of Levi. In Jubilees 45:16, Israel “gave all his books and the books of his
fathers to his son Levi so that he could preserve them and renew them for his sons
until today.”#1% And Amram teaches Moses to write before a twenty-one year old
Moses joins Pharaoh’s household (47:9).415> Thus, in Jubilees, writing is a primary
tool for pedagogy. Not only do patriarchs like Abraham, Jacob, and Leviread and
write, but books - handed down from fathers to sons - are the instrument by which
priestly knowledge is securely transmitted.

This documentary focus is crucial for my argument—in the same way that
the documents establish the lasting partition of the land, they effect the lasting
promulgation of priestly wisdom. Thus, VanderKam states with respect to Jubilees
45:16:

The emphasis in the present passage is the ancient, revealed tradition: it has

been written down and those contents are fixed; it now passes into the hands

of a mostreliable tradent who will guard it, update it, and make it available to
his descendants.416

413 James C. VanderKam, Jubilees: A Commentary on the Book of Jubilees, Hermeneia (Minneapolis:
Fortress Press, 2018) 1:457, “Those ancient teachings, recorded in Hebrew, would have remained
inaccessible had the angel not endowed Abram with the ability to understand the language of revelation.”

414 The same verbal form (root= whb) is used in 45:14 (Jacob giving two portions in the land to Joseph)
and in 45:16. These verses suggest that the giving of books in 45:16 is abequest.

415 Thus, in Jubilees, Moses is not trained in “all the wisdom of Egypt” (contra Acts 7:21-22). Acts is
evidently adopting a Danielic model.

416 VanderKam, Jubilees,2:1116.
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1 Enoch 81-82 also places great emphasis on the textual nature of Enoch’s wisdom.
In these chapters, Enochis allowed to read the heavenly tablets and return to earth
to give instruction to his children.#17 It is striking that Enoch has access to the
totality of human history—*“every individual (fact)” accordingto 81:1. Enochis
allowed to read the heavenly tablets, giving him this privileged information. In
addition, Enoch then is able to convey his documentarily acquired wisdom to
successive generations with documents of his own production. He tells Methuselah,
Now my son Methuselah, [ am telling you all these things and am writing
(them) down. I have revealed all of them to you and given you the book
about all these things. My son, keep the book written by your father so that
you may give (it) to the generations of the world. Wisdom I have given to
you and to your children, and to those who will be your children, so that they
may give this wisdom which is beyond their thoughtto their children for the
generations.*18
Nickelsburg notes the similarity between 1 Enoch 81-82, 1 Enoch 91, and
testamentary literature.#1? In the narrative, the written documentis necessary
because Enoch will be taken away from his children “in the second year” (81:6). So
while the textis constructed from the knowledge that Enoch “walked with God and
was no more because God took him” (Gen 5:24), Enoch’s removal, like an impending

death, necessitates his written testament. He must write in order to convey a proper

epistemological inheritance to Methuselah and his children.420

417 George Nickelsburg, I Enoch 1: A Commentary on the Book of 1 Enoch, Chapters 1-36, 81-108,
Hermeneia (Minneapolis: Augsburg Fortress, 2001), 338. Nickelsburg believes that Jubilees demonstrates
awareness of this portion of 1 Enoch, thus requiring this portion of 1 Enoch to date prior to “the first half of
the second century” BCE.

418 1 Enoch 82:1-2; translation in Nickelsburg and VanderKam, I Enoch: The Hermeneia Translation
(Minneapolis: Augsburg Fortress,2012), 112.

419 Nickelsburg, 1 Enoch,336.
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The Apocryphon of Levi, 4Q541, may also provide insightinto the
instrumentality of the written text, although without making overt reference to the
death of the sage. 4Q541 fragment 7 refers to books of wisdom, the ministrations of

the sages, and may also mention teaching.

Table 4.6: Wisdom in 4Q541 fragment 7
Line Translation 4Q5417,4-6
4 Then the books of wis[dom] will be ] -- Xn[»o1 90 J3[nnon® PR
opened...
5 ...his word and the ministrations of the ] -- R [on pwn]n[wn maRn
wi[se]...
6 [t]each[ing] ] --Ra[02]N[

In his commentary on this fragment, Puech considers it likely that 4Q541 is
describing the books of Enochin a manner similarto 1 Enoch 82:1-3.421 1 Enoch
82:3-4 does appear to describe the books Enoch gave to Methuselah as wisdom and
“this wisdom.” It seems overly restrictive to assume that only the books of Enoch
would have been thought of as wisdom, but the Genesis Apocryphon also attributes
wisdom to the book of the words of Enoch (XIX 25). In the Apocryphon of Levi, asin

Enochicliterature and the Aramaic testaments, wisdom may come in book form. 422

420 Nickelsburg, 1 Enoch, 342, points to the similarity with the Testament of Qahat, which will be

addressed more fully below: “A similar process of extended transmission is envisioned in the Testament of
Qahat (4Q542 frg.19-12).”

421 Emile Puech, “Apocryphon of Levi®” in Qumran Grotte 4. XXII: Textes araméens, premiére partie:
40529-549, DJD XXXI (Oxford: Clarendon, 2001),240: “Mais il s’agit trés probablement des livres
d’Hénoch qui contiennent toute la sagesse a transmettre a ses descendants.”

422 There are additional references to writing and knowledge in 4Q54 1, but little has been said about the
importance of writingin 4Q541. Scholarly interest has focused on the main figure in the text, apparently
an eschatological priest. Onthis figure, see Torleif Elgvin, “Trials and Universal Renewal—the Priestly
Figure of'the Levi Testament 4Q541,” in Mette Bundvad, Kasper Siegismund, eds., Vision, Narrative, and
Wisdom in the Aramaic Texts from Qumran: Essays from the Copenhagen Symposium, 14-15 August, 2017
(Leiden: Brill, 2020), 78—100. Daniel Machiela “Wisdom Motifs” addresses the text briefly as an example
of Aramaic texts from Qumran with wisdom motifs, but does not discuss the significance of written
wisdom alongside other methods of instruction.
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While Jubilees and 1 Enoch 81-82 suggest the importance of the written text
as an instrument of inheriting wisdom, the Testament of Benjamin takes the image
one step further. In the Testament of Benjamin, the idea of a patriarch’s words as a
final legal disposition of property is somewhat ironically reinforced because
Benjamin offers wisdom instead of an inheritance:

Know, therefore, that  am dying, my children. Do truth and righteousness,

therefore, each one with his fellow, and judgment to confirm, and keep the

LorD’s Torah and its commandments. | am teaching you these things in place

of any inheritance. So give them in turn to your children as an inheritance

forever; that is what Abraham and Isaac and Jacob did as well. For they

bequeathed us all these things, saying “Keep God’s commandments.”423
Hollander and de Jonge note that the ig kataoyxeolv aiwviov “as an inheritance
forever” of T.Benj. 10: matches phrasing from Genesis 17:8 and 48:4 LXX, in which
the land of Canaan is the everlasting possession.#?# Benjamin's commands, as a
faithful reflection of the Torah’s requirements, stand in for the inheritance of
familial wealth. The Torah is the ultimate inheritance.*2>

In TQ 1 I, 7-8, the addressees are commanded, “Therefore, possess the words

of Jacob your father and maintain the judgments of Abraham and the rightful

423 T.Benj. 10:2-5. Translation James Kugel, “Testament of the Twelve Patriarchs,” OTB 2:1838-1839.
The Greek text in Marinus de Jonge’s The Testaments of the Twelve Patriarchs: A Critical Edition of the
Greek Text, PVTG 1/2 (Leiden: Brill, 1978) reads:

YIWOOKETE OVV TEKVO LOV OTL AT0OVNOK® TOMGATE 0LV AANDELOV KOl SIKALOGUVTV EKOGTOG LETO TOV
TANGLOV QUTOV KO KPLUOL E1G TLGTOTO OV, KAL TOV VOUOV KVPLO KOL TG EVIOAIG GVTOV PLANENTE. TAVTA
Y0P DHOG OVTL TTOGTIG KAT|POVO LLAG S1800KM. KO VUELS OVV SOTE OUTOL TOIG TEKVOIG VOV EIG KATATYESTY
a1OVIOV. TOVTO Yap exomoay kot ABpaap kot loaok kot lok®p. movte tonte o KaTeKANpovouncay,
eurovteg, Duia&ote Tog Eviorog Tov Ogov....

424 Harm Hollander and Marinus de Jonge, The Testament of the Twelve Patriarchs: A Commentary, SVTP
8 (Leiden: Brill, 1985),439. They state, “According to T.B., the law of God is given as an inheritance and

for an everlasting possession.”

425 As was true in Sir 24:23. What is significant here is the apparent contrast to other forms of inheritance
of wealth or land.
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property of Levi and me” (°2°71 ®1% np78™ 0M2R °1°72 190K PR 2P N2 1NN 9).
Henryk Drawnel’s explanation that the behaviors commanded here express “the
exemplary life of the patriarchs found in the words of Jacob, judgments of Abraham,
justice of Levi and Qahat.”426 However, rather than referring to the life of the
patriarchs, the phrase emphasizes retaining their authoritative words.
Furthermore, the verbs 7nX and Apn are both familiarin the legal registers of one or
more Aramaic dialects to indicate possession.*27 7)X(» occurs in several Jewish
Aramaic documents next to a signature made on behalf of the illiterate principal
who authorized a document; the document was written at the command of (1)RX(%)
the principal.#28 The term also has quasi-legal force in narratives in Daniel, Ezra, and
Esther.#2? Also, 17 frequently occurs in warranty clauses in Aramaic deeds of sale, in
which the vendor promises to protect the buyer from loss in future litigation; such
litigation contested rightful control of property. Perhaps mostsignificantly, various
forms of P7%¢ occur in Nabataean inscriptions and documents to describe legal

entitlement to property.#3° 7p7% also occurs with this sense several times in the

426 Henryk Drawnel, “The Literary Form and Didactic Content of the Admonitions (Testament) of Qahat,”
in From 4OMMT to Resurrection: Mélanges Qumraniens en Hommage a Emile Puech ,eds. Florentino
Garcia Martinez, Annette Steudel, and Eibert J. C. Tigchelaar, STDJ 61 (Leiden: Brill, 2006), 55—73; here
66.

427 The noun Apn is frequently employed in Nabatacan Aramaic to indicate a valid document; it is
understood as a calque of the Akkadian dannatu (CAL, s.v. tqp).

428 DCH, s.v. 8.

429 Daniel 4:14,Ezra6:9; Esther 1:15,2:20,9:32. See particularly Esther 9:32: “The word of Esther
established these matters concerning Purim and it was recorded in the scroll” ( 2°7977 9727 2°P INOK KM
99502 2101 719R?7).

430 Inscriptional evidence establishes the sense of “legal right, claim, title” for Aramaic p7X already in the
case of a 6" ¢. stele at Tema (KAI 228). See Peter Stein, “Ein Aramaische Kudurru als Tayma?” in
Babylonien und seine Nachbarn in neu-und spdtbabylonischer Zeit: wissenschafliches Kolloquium aus
Anlass des 75. Geburtstags von Joachim Oelsner (Minster: Ugarit Verlag, 2014), 219-245; see especially
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Hebrew Bible.#31 In legal contexts, each term points in some way to authorized
possession. Jacob, Abraham, and Levi were truly authorized to possess priestly
wisdom. TQ is thus concerned with the documentary promulgation of this priestly
wisdom, as Drawnel rightly notes, “The insistence on transmitting the books of the
patriarchs assumes that all that inheritance about which Qahat speaks
[previously]...is contained in a written form.” 432

At two points, TQ highlights the importance of preserving and transmitting
documentary knowledge with the use of an unusual form of the verb 7%7. Edward
Cook argues that the haphel and ittaphel forms of 197in TQ 11, 11-12 and 1 11, 13
denote the transmission of priestly knowledge.#33 First,in TQ 11, 11-12, Qahat’s
sons are to “guard and transmit the inheritance which was bequeathed to them”
(127 2w >7] Xn[M=> N2> Nnwi). Then againin TQ 111, 9-13, they are charged to
care for an explicitly documentary heritage. Although the textis broken, it seems
clear that Amram and his offspring are being charged to preserve the documents

that “they gave to Levi my father and my father gave to me,” and to guard them

228-231. Nabataean usage is extensive both in tomb inscriptions and in documents. Healey records 28
occurrences of sdq or ’sdg “legitimate heir, legal heir, kinsman” in Nabataean tomb inscriptions, with an
additional occurrence of sdqt, “bequest.” (Healey, The Nabataean Tomb Inscriptions of Mada ’in Salih,
JSSSup 1 [Oxford: Oxford University Press, 1993],264; see also discussionin Healey 91). In 5/6 Hev 2
and 3, sdq refersto an entitlement (Yadin, et al., Cave of Letters,408; see also discussion in Yadin, etal.,
Cave of Letters, 220); “sdq, “rightful heir,” occurs in 5/6 Hev 7.

431 For this sense in Isaiah 54:17, see Klaus Baltzer, Deutero-Isaiah, 462—-463. DCH also notes 2 Samuel
19:29 and Nehemiah 2:20.

432 Drawnel, “Admonition (Testament) of Qahat,” 66.

433 Edward Cook, ‘Remarks on the Testament of Kohath,” JJS 44 (1993):211-212.
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(P72 pamn). The final line of text states, “there is great merit in their being
transmitted with you (1122¥ 11113777082 727107 Nina).” 434

An equally unusual verbal form, the haphel passive participle xn>w™, also
describes conveyance in TQ 1 I, 4. Muraoka proposes the meaning “delivered” for
the participle, which fits the context and the use of %W in Aramaic property
conveyances. In TQ 1 I, 4, Xn>w™ and 777X mirror the same two-fold idea found in 1
[, 12 and 111, 9-13: the documentary inheritance has been transmitted to them by
their ancestors and must be safeguarded.

Documentary concerns also mark the Visions of Amram (4Q543-4Q549),
which begin with the heading “A copy of writing of the words of the vision of
Amram” (D v N %1 and Pwan).435 The text then speaks of Amram’s impending
death (4Q543 11, 3; 4Q545 11, 3), which appears to prompt him to arrange matters
within his household. He secures the marriage of his daughter Miriam to his
youngest brother and summons his sons for instructions. While the textis
fragmentary, 4Q543 2, 3 offers wisdom to its addressees (7211 77 10); “and he has

given wisdom to you”).43¢ The text participates inthe same discourse that I have

434 “Merit” (11) occurs only here in the Aramaic DSS; CAL (s.v. zkw) suggests a legal sense of “benefit”
can be found in Galilean and Jewish Babylonian Aramaic. The rootis also productive ina different sense
in Akkadian warranty clauses (zaki) and their Aramaic counterparts (°37) but with the sense of providing a
clear title to the purchaser. See Andrew Gross, Continuity and Innovation in the Aramaic Legal Tradition,
Supplements to the Journal for the Study of Judaism 128 (Leiden: Brill, 2008), 184—186, for discussion.

435 Drawnel, “The Initial Narrative of the ‘Vision of Amram’ and its Literary Characteristics,” RevQ 24
(2010): 527, comments, “The next word, ‘writing’ (2n3) unequivocally indicates that a written document is
being copied.” Comparable document titles can be found in the Book of Noah in the Genesis Apocryphon
(1Q20V, 29) and the Words of Michael (4Q529 1, 1).

436 Pyech (DJD XXIX) and Tigchelaar and Garcia Martinez translate 731 77 3021 as “we will give to you
wisdom.” It is unclear from context whether a third personal singular or first person plural is preferable.
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been tracing—in the Visions of Amram as in TQ, texts are authoritative instruments
that convey to their recipients.

In the wisdom poem that concludes ALD, there is a reference to inheritance,
perhaps of texts. Unfortunately, the relevant portion of textis fragmented in its only
extant manuscript (4Q213). It isclear that4Q213 refers to inheritance in the
context of wisdom and literacy. The text promises those who seeks wisdom, “you
will inherit them” (1ax nn7n; 4Q213 111 + 2, 9). Scrolls (%*1502) are mentionedin a
similarly broken context several lines later (1 II + 2, 12). These elements lead Stone
and Greenfield to conclude thatan eschatological prophecy, perhaps from the Book
of Enoch, isreferred to here.*37 However, the emphasis on literacy and the
reference to inheritance fits just as well with the promulgation of priestly wisdom in
TQ.

Annette Yoshiko Reed has argued that these testamentary or semi-
testamentary texts identify the medium of writing as a key rhetorical strategy:
“what proves so striking about parabiblical testaments is their insistence on
writing.”438 Speaking of TQ, Reed describes the logic that I believe applies also to
Jubilees, 1 Enoch 81-82, ALD, and Visions of Amram as well, stating that “The idiom
of inheritance serves to invoke the transgenerational past and horizon of the ideal

didactic tradition, whereby piety and knowledge are maintained in an unbroken line

437 Stone and Greenfield, DJD XXII, comment, “In the second part of the column, the author returns to
paraenesis. This is clear from the second person suffixesin lines 16 and 18. The combination of elements
is familiar. There is a reading in books (lines 12—13) which is comparable to the numerous eschatological
prophecies drawn in the Testaments of Twelve Patriarchs from aputative ‘Book of Enoch’.... The
eschatological character of the Aramaic document is clear from lines 17-18.” (20)

438 Reed, “Textuality between Death and Memory,” 383.
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coterminous with lineage.”43 The written text, containing as it does the deposit of
wisdom, serves as an instrument conveying an inheritance. As an object worthy of
preservation and promulgation, the physical text may in some cases be the
inheritance itself.#40 Thus, the idea of inheriting textual wisdom, or indeed physical
texts themselves, extends the legal metaphor of inheriting wisdom that finds wide

use in Jewish Hellenistic texts.

4.2.5 The Outsider as Illegitimate Heir

A final metaphorical example of wisdom as an inheritance concerns the proper
recipient of the gift of wisdom. 4QBeatitudes and TQ contain warnings against
improper transmission of knowledge. These texts have depicted their contents as a
patriarchal inheritance that has been faithfully received and preserved. TQ
emphasizes the transmission of priestly knowledge throughout several
generations.*! While the evidence of priestly wisdom is somewhatless overt in
4QBeatitudes, there is evidence that the wisdom it conveys should be considered
priestly. Puech and Uusimaki both note similarities between 4QBeatitudes and
Psalms 15 and 24, with Uusimaki arguing that 4QBeatitudes employs temple-related

themes and shows concern for ritual.#42 4QBeatitudes 5 also employs language that

439 Reed, “Textuality between Death and Memory,”391.

440 The Copper Scroll (3Q15) twice lists scrolls among its treasures (190 in 6:5 and 0°190 in 8:3). It is not
clear what kind of scrolls these might have been.

441 Similar reception of priestly knowledge is found in ALD: Isaac teaches the law of the priesthood ( 17
®N117; 5:8) to Levi.
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is most typically found in priestly contexts, including purity (77m]v[) in 5 5.443 The
preservation of knowledge within the priestly community is made explicitin these
texts; this knowledge is their inheritance and does not belong in the hands of
outsiders.444

TQ and 4QBeatitudes share a concern for safeguarding their priestly
knowledge from illegitimate recipients. In TQ 11, 4-7, the priestly heritage mustbe
guarded (»7778) and must not be conveyed (11onM7° 1INN9XY) to outsiders (1PX1217) or
those of mixed descent (PX2°5%). 4QBeatitudes similarly calls on its readers not to
relinquish their portion or lot to outsiders ( 122 7237731 M2p]20 °[12121Tv]N O
751).445 The strangers (2°71) and outsiders (121 *12) overlap with the terminology

employed for foreigners in TQ (1x731).446 Edward Cook argues that these outsiders

442 Elisa Uusimaki, “Use of Scripture in 4QBeatitudes: A Torah Adjustment to Proverbs 1-9,” DSD 20
(2013): 90. See also Emile Puech, “The Collection of Beatitudes in Hebrewand in Greek (4Q525 14 and
Mt 5,3-12)”in Early Christianity in Context: Monuments and Documents, ed. Manns and Alliata;
Jerusalem: Franciscan Printing Press, 1993), 356. Uusimiki, Turning Proverbs Toward Torah,226, also
contends that 4QBeatitudes may have begun by grounding its wisdom in the figure of Solomon. However,
the title of the document is broken at the point where it would likely have preserved the name ofits author
(fictitious or otherwise). There is nothing in the document that would require a reference to Solomon (even
despite the suggestions of Elisha Qimron that 4QBeatitudes, 5Q16,and 4Q184 are part of a larger
collection attributed to Solomon).

443 So Uusimadki, Turning Proverbs Toward Torah, 199, “The priestly character of 4Q525 is not explicit,
but the text was probably written somehow in the temple’s shadow (see 2 ii+3 9-10, 2 iii 5-6,4:3).”

444 Aswill be demonstrated in the next chapter, the Yahad could also employ priestly labels to define
itself; whether its community was primarily or solely of priestly descent or not. On the question of
the relationship between 4QBeatitudes and the Yahad, Jacqueline C.R. De Roo (“Is 4Q525 a Qumran
Sectarian Document?” in The Scrolls and the Scriptures: Qumran Fifty Years After, ed. Stanley E. Porter
and Craig A. Evans, JSPSup 26 [Sheffield: Sheffield Academic Press, 1997], 338-367) has argued that
4QBeatitudes is sectarian, but the argument is not strong. Elisa Uusimaki, “Use of Scripture,” 72,
states: “The features listed by de Roo are, however, exaggerated; the language and contents of 4Q525
do not include anything to prove a sectarian origin.”

445 Puech (DJD XXV, 133) reconstructs 2°12 on the basis of an extant 1.
446 Although >131 and 77 are fairly common in Proverbs, 12112 does not occur in the Proverbs. In the
Pentateuch, 12172 is exclusively found in priestly texts and 77 is almost always priestly. *721 and 97 occur

nine and fourteen times, respectively, in Proverbs. Both terms occur inthe same verse six times (2:16,
5:10,7:5,20:16,27:2,27:13).
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are not actual ethnic foreigners, but rather are those who lack a priestly pedigree. 447
Access is limited to those who can present their priestly credentials; no others may
inherit.#48 [nheritance of the prerogatives of priesthood, knowledge appropriate to
the office, ought not devolve to foreigners.

Both TQ and 4QBeatitudes describe the relinquishment of other types of
inheritance in similarterms. In TQ 11, 12, the Aramaicroot paw is employed to
describe the proper conveyance of an inheritance—it has been passed on from
priestly ancestors to their children. paw functions in the warranty clauses of
Nabataean property conveyances to describe the free release of property to its new,
rightful owner.4#° It also occurs once in the Wadi Daliyeh Samaritan Papyri as part

of a quitclaim.*50 In 4Q542, 722w denotes the proper conveyance of the priestly

447 Cook, “Testament of Kohath,” 209: “it is a prohibition of mixed marriages, or marriage to wives of
mixed blood, apparently originating in an allegorical exegesis of Lev. 19:19.” “Testament of Kohath,” 210:
“The nuance seems to be that *121 refers to those who are strangers to the priesthood, i.e., not of priestly
lineage.”

448 The restrictions on access to these documents mirrors a concern for secrecy found in the Mesopotamian
scribal tradition and studied at length in Alan Lenzi’s Secrecy and the Gods. Lenzi argues for an indirect
link between scribal secrecy and the figure of Wisdom in Proverbs, arguing that Wisdom is treated like a
prophet with special access to divine revelation in Proverbs. The restriction of access in 4QBeatitudes and
TQ is much more directly like Mesopotamian secrecy colophons. Jonathan Ben-Dov, “Scientific Writings
in Aramaic and Hebrew at Qumran: Translation and Concealment” in Aramaica Qumranica: Proceedings
of the Conference on the Aramaic Texts from Qumran in Aix-en-Provence, 30 June-2 July 2008, ed. Katell
Berthelot and Daniel Stokl Ben Ezra, STDJ 94 (Leiden: Brill, 2010): 379—402, and Mladen Popovic,
“Physiognomic Knowledge in Qumran and Babylonia: Form, Interdisciplinarity, and Secrecy,” DSD 13
(2006): 150-176, assume that 4QBeatitudes received its secrecy language from the secrecy colophons
found in some Mesopotamian scribal texts via Aramaic intermediaries.

49 Gross, Continuity and Innovation, 184. While Nabataean property documents postdate 4Q542, it is not
implausible that the legal terminology employed in Nabataean property documents occurred earlier and was
understood by Jewish scribes. Thus Baruch Levine, ‘“Various Workings,” 836, comments that “one
assumes that a Jew residing or owning property in Mahoz ‘Eglatain (= Mahoza?), a town at the southern tip
of the Dead Sea, and his Nabatean neighbor probably would have understood the provisions of each other's
legal documents in large part, when read aloud to them.”

450 Gropp, ‘papDeed of Slave Sale B ar” (WDSP 2) in Gropp, Wadi Daliyeh II: The Samaria Papyri for

Wadi Daliyeh; Eileen Schuller et al., Qumran Cave 4. XXVIII: Miscellanea, Part 2, DJD XXVIII (Oxford:
Clarendon, 2001),46-47. The relevant line in WDSP 2 8 reads, “you are quit before me” ("»7p 1p2>n<wn).
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inheritance bequeathed by the ancestors. In 4QBeatitudes 5, 8, an apparently
similar technical use of the phrase -% 2rv indicates conveyance, but to the wrong
recipients. While this technical sense is not well supported in classical Hebrew, the
legal importof 21y is also suggested by several Semitic cognates and calques,
particularly paw, which is generally equivalent to 21v.451 Additionally, the Akkadian
ezebum has several technicallegal valences, including “to leave something to
another,” “to bequeath,”’and “to divorce.”#52 TQ 1 I, 5 uses the less exotic 11nn 9X1 to
command that the inheritance not be given to outsiders. Thus, in both TQ and
4QBeatitudes, an inheritance could be released or relinquished to improper

recipients. Of course, for the composers of these texts, it should not be.

4.3 CONCLUSIONS REGARDING THE INHERITANCE OF WISDOM

In various ways, Hellenistic Jewish texts employed metaphors related to wisdom as
aninheritance. The texts surveyed above did so with the variety one might expect
of such diverse texts. In some, a personified Wisdom grants either a tangible or an
intangible inheritance that her devotees will receive. In others, wisdom is the

inheritance that is granted—whether by God, by patriarch, or by priest. Like other

451 As suggested by the frequent translation of 21v with p2w in the Targumim. Joel Kemp has demonstrated
that a further technical function of 273 is found in Ezekiel, where it means the renunciation of legal claim—
specifically YHWH’s claim to Jerusalem in Ezekiel 8:12 and 9:9 (“Renounced and Abandoned: The Legal
Meaning of 21v in Ezekiel 8:12 and 9:9,” CBQ 79 [2017]: 593-614).

452 CAD E 421-422,s.v. ezébu; the second meaning given includes: “to leave something with or to a

person, to entrust, to reserve, set aside, to leave behind, to leave to posterity...” and the special meanings
include ‘to bequeath,” which was encountered from the Old Assyrian period through the Neo-Babylonian.
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inheritances, wisdom can then be preserved and conveyed. The textuality of the
acts of preservation and conveyance is clearly significant for a number of these texts
(1 Enoch, TQ, ALD), as noted by Reed; in a real sense, the written instrumentis
privileged as a means of conveyance, even to the point of requiring its explicit
protection from illegitimate possession.

The network of metaphors describing the acquisition, preservation, and
inheritance of wisdom demonstrate the utility of the legal concept of inheritance.
Nearly the full range of language surrounding a ;17171 can be applied to wisdom and

wisdom in documentary form.
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5.0

INHERITING GLORY: ACQUIRING PRIESTLY STATUS IN SIRACH AND

THE DEAD SEA SCROLLS

In 1QH21V, 27, the speaker describes the benevolence of God toward his chosen
ones with the following phrase, “and you have cast aside all their offenses and you
have caused them to inheritall the glory of Adam for abundant days” ( 212 owa™
0°n° 212 7R 20 2102 07 maa amany). As with the previous chapter, this chapter
focuses on inheritance as a metaphor, specifically, the inheritance of glory or honor,
7125 nmi. As with 9123 207, a biblical locution provides a clear starting point;
however, unlike 9123 2077, the challenge presented by this metaphoris largely due to
the semantic shifting of 123. Where Philo was able to state that Deuteronomy 19:14
concerned the inheritances and boundaries of fields in Spec. Laws 4.149, no such
unanimity pertains to the term 722. Thus, in this chapter, I will focus on the shift
from the tangible inheritance of wealth intended in Prov 3:35 to the possession of
sacred status denoted by inheriting 725 in Hellenistic Jewish texts.

The primary difficulty this chapter addresses is presented by the semantic
valences of T22. The standard lexica note that 723 can be attributed to divine and
human subjects. In the Hebrew Bible, the relationship between divine and human
7123 is analogous; differing more in degree than in its intrinsic nature. Within the
relevant corpus of Hellenistic Jewish texts, the semantic range of 72> has extended
to include a 12> that inheres to the priestly office. In this chapter, I will argue that

this expansion does not entail that human beings inherit 723 in a way that entails
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angelic status or eternal life. Rather, the inheritance of 7125 represents the

acquisition of priestly glory in these texts.

5.1 PROVERBS 3:35 AND THE INHERITANCE OF GRAVITAS

Analysis of the inheritance of 7120 must begin with Proverbs 3:35, the only verse in
which 5n1and 723 collocate in the Hebrew Bible. The verse states, “Wise ones
inherithonor, but fools acquire shame” (11 0°7% 2°7°051 1912 2»o1 M25). Three
ambiguities mustbe addressed. First, what is meant by m23? Second, given the b-
colon’s use of the participle o to indicate acquisition, how should 17n1 be
understood?453 Does it refer specifically to acquisition through inheritance or is it
less precise? Third, is the acquisition of 123 figurative in Proverbs 3:357?

Of these ambiguities, the semantic range of 711 is most easily addressed, since
they have been considered in some detail in Chapter Two. Those conclusions may
be summarized as follows: Usage of %r11 and 17711 in the Hebrew Bible indicates that
both verb and noun routinely referred to both initial grants and patrimonial
inheritances. Grants were typically heritable. Deut 19:14 indicates this logic: the
divine grant of the land to Israel (7inw1% 7% 101 7ao% M WK yoR]A[) is subsequently
divided into m>n1by the first generation (2°1wx1), the boundaries of which later

recipients mustnot move. The usage of 7711 and %m1in Proverbs does not deviate

433 Fox argues that 0°n should be understood as a verb of acquisition, on the basis of similar usage in
Proverbs 14:29, rather than as an adjective characterizing 0°9°03 (Fox, Proverbs 1-9,169).
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from these patterns. 177m1 consistently refers to a patrimonial heritage; this is most
clear in Prov 19:14, which states that “house and wealth are a patrimonial
inheritance” (max non1 nm n°2). Of the six occurrences of 13, two clearly speak of
patrimonial inheritance: Prov 13:22, in which “a good person leaves a patrimony for
his children’s children” (212712 %°n2 210) and Wisdom’s endowment with wealth of
those who love her in Prov 8:21 (v »2nx %°n17%). Both of these utilize the C stem of
5mi. There are four occurrences of the G stem: Prov 3:35, 11:29, 14:18, and 28:10. In
all of these, pleasant or unpleasant consequences accrue to their expected
recipients. Stress is not placed on these consequences as an inheritance; while there
is other commercial language in the near context, other inheritance language does
not occur.*>* However, because both the noun 77911 and the C stem of 11in Proverbs
denote inheritance, it seems likely that the G stem also indicates inheritance.55
Thus, in Prov 3:35, the wise likely inherit honor—they are accorded itin the same
way thata person mightreceive a patrimonial estate.#56

The ambiguity of the second half of the Prov 3:35 may now be considered.

Michael Fox has considered several possibilities for the MT’s o>, ultimately

454 The clearest examples of other commercial language in these contexts are 7wy in 11:28; w11 and >wy in
14:20;111n 28:8. However, diction specific to inheritance (roots w1 and p21) does not occur.

455 Additionally, the other verbs that might denote inheritance do not have that function in Proverbs. w1
occurs only with the sense of impoverish (three times in the N stem: 20:13,23:21,30:9) or displace (C
stem, 30:23). The division of an inheritance is indicated in Prov 17:2 by the phrase 77m1 7. The absence
of other terms for distributing an inheritance in Proverbs increases the likelihood that 21 occupies this role.

456 The social reality of honor and shame in the ancient Near East and ancient Mediterranean is intrinsic to
Prov 3:35, as is recognized by Richard Clifford’s comment on the meaning of 7122 in Proverbs. “Wisdom’s
benefits inv. 16 are what people most want: long life (which implies health and vitality), wealth, and
reputation. The latter was especially important in ancient Mediterranean societies, which saw individuals
primarily as members of families and groups, and put great value on honor and reputation and on the
avoidance of public shame” (Clifford, Proverbs, 54).
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preferring “stubborn fools” )a*(2> 0°2°0> in his Proverbs: An Eclectic Edition.*57 In
his earlier Anchor Bible commentary, Fox analyzes 0 as a C stem participle from
the root o1, functioning as a verb of acquisition.#>8 On this reading, both clauses
include verbs of acquisition, and acquisition, rather than inheritance, would be the
intended verbal idea. That is, the metaphor should be construed as:
The wise acquire honor
justas
An heir acquires a patrimonial estate
rather than as:
The wise inherit honor
justas
An heir inherits a patrimonial estate.
However, it should not be assumed that both cola intend to describe the same kind
of acquisition. A contrast could be intended: the wise receive honor while the fools
acquire shame. Thus, even if 2> is a verb of acquisition, it does not undermine
reading 1on1° as “inherit” in 3:35.
While Prov 3:35 is ambiguous concerning acquisition and inheritance, there

is no ambiguity with respect to the meaning of 7125 in Prov 3:35. In Proverbs, 7122

457 Fox, Proverbs: An Eclectic Edition, 107.
458 Fox elicits the occurrence of asimilar form in 14:29 as additional support. Fox also notes the

grammatical awkwardness of a singular participle with a plural subject, suggesting both that it happens and
that emendation to a°»* 1 is to be preferred because of plausible haplography (Fox, Proverbs 1-9,169).
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consistently refers to wealth or reputation.#>® Among its sixteen occurrences in
fourteen verses, three times it is paired with 2wy, “riches.”4¢0 In the cases in which it
collocates with 7wy, 7125 has a tangible substance. But even as reputation, 1123 is
socially real, even if itis physically immaterial. As wealth or reputation, Proverbs
treats 72> as a social reality.

Finally, the question may be raised as to whether Prov 3:35 is a metaphor.
The pairing of wise and fool and honor and shame are fairly conventional—stock
language in the Proverbs. The metaphoroccurs in the comparison of qualities
inherent to wisdom, such as 723, to a 77n1. Cynthia Chapman has argued that the
anthropological category of immaterial wealth can be usefully applied to ancient
[sraelite society.#61 Name and reputation are examples of immaterial wealth in the
Hebrew Bible since they are derived, at least in part, from parental reputation. 462
But even if name and reputation are intangible, that does not make them
metaphorical.#3 If there is a metaphor, it is the use of inheritance to describe the

acquisition ofhonor. But even this need not be metaphorical: Sirach 3:11 suggests

459 Fox, Proverbs 1-9,157: “Kabod usually means ‘honor,” but sometimes it means ‘wealth.” (The
underlying meaning of k-b-d is weightiness, substance. In English, ‘substance’ can refer to material
wealth.)”

460 The collocations occur in Prov3:16, 8:18,22:4.

461 Cynthia Chapman, The House of the Mother: The Social Roles of Maternal Kin in Biblical Hebrew
Narrative and Poetry (New Haven: Yale University Press: 2016),35: “As an origin house, the house of
Israel possessed material and immaterial wealth. Anthropologists include fields, dwellings, and heirloom
valuables as part of the material wealth of an origin house.... Origin houses also contained immaterial
wealth, and much of what gets labeled immaterial wealth falls within the constellation of Hebrew terms that
I have associated with the professed patrilineal ideal: names, genealogies, and monuments.”

462 This may differ slightly from Chapman’s description of immaterial wealth, but it is significant.

463 The descriptioninJob?29 of Job’s status before and after his illness dramatically illustrates the reality of
social standing and the acuteness of its loss.
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the close tie between one’s own honor and the honor of one’s parents: “the honor of
aman is from the dignity of his father” (1 yap 8§6%a avBpwmov €k Tiuiig Tatpog
aVtol). Since honor is familial, its acquisition is analogous to receiving a

patrimonial estate.

5.2 THE INHERITANCE OF 72> IN HELLENISTIC JEWISH TEXTS

With Proverbs 3:35 as a starting point, I will now examine the collocations of 7125
with the language of possession and conveyance in order to demonstrate other ways
in which the inheritance of 7120 may be employed. Table 5.1 (below) documents
these collocations, which can be grouped into several categories. Some track with
Prov 3:35, describing the inheritance of 72> in terms of the acquisition of wealth or
standing. Several of these are found in Sirach and another is found in 4QBeatitudes.
A second category reflects the use of 72> to describe the majesty and entitlements
attendant upon the priesthood. Thisis found in “the Praise of the Fathers” in Sirach
and may also be demonstrated by the Damascus Document and Community Rule.
James Aitken has documented this priestly sense of 7125 and n7%sn in Sirach; I will
extend his analysis to consider the Damascus Document and Community Rule. A
third group of texts, the collocations of 7123 and inheritance in 4QInstruction, defies
easy categorization. In his commentary on 4QInstruction, John Kampen has argued
that the inheritance of 712> refers the possession of eternal life in Qumran texts;

Emile Puech has made similararguments. However, I will argue that this readingis
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not the mostlikely. Rather, 4QInstruction follows the patterns setby Proverbs and

Sirach, is mostlikely concerned with the acquisition of wealth when it speaks of

inheriting 72>.
Table 5.1: The Inheritance of 712>
Reference Text Other Terms
Prov3:35 Arighilialaboisiypini) om
Sirach 4:13 ™1 7122 WER® IR TN
(MS A)
Sirach 4:13 0 Kkpat@®v oThS KAnpovouncet S6&av KAnpovopem
Sirach 37:26 7125 > oy 0om om
(MS D)
Sirach 44:2 MHY P71 20 2N Pon
(MSS B, Mas)
Sirach 44:246% | roAATV d0Eav EKTIGEV O KOPLOC KTOOMOL
Sirach 45:20 DM I ARG L. oM
(MS B)
Sirach 45:20 Kol Tpocédnkev Aapmv 56&av Kot EdwKeV ot KAnpovopio
KAnpovopiav
CDIII 20 X177 0772 DX 7122 721 11X ND 12 2P ranl
1QS X1, 7 NTMIRD DIN1 9K N2 7} {WRS W2 7on 7ad Pyn oy... om
DA ol {7 any
1QH*1V, 27 0°n° 2177 [ 27X 7125 9152 071N om
4Q416211,18 72N WU 19 79N7MI2 172790 PRI 797120 MOnN PR oM
4Q416211, 11 TO9Wn T3 NoMIN om
| 4Q4189,12
4Q41621V, 11 ]...[72n]7[n32 momad om
4Q41721,11 2] M0 M v om
4Q418185,4 712> man] om
4Q525 1411, 14 A[1701 7v Mmian® 7n°001 oKX 23 PhIn on1

464 Ziegler notes that the Lucianic recension and the Syrohexapla include the indirect object &v avtoic (Sap.
lesu Fil. Sir. [X1I/2], 331).
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5.2.1 The Semantic Range of 792> in Hellenistic Jewish Texts

James Aitken presents the usage of 722 in Sirach, as well as that of °%5 and n2xsn, as
a notable example of semantic shifting.4¢> The impact of semantic shifting is central
to this chapter because a shift in the meaning of 7125 could directly reshape a
metaphorthat employs it. But if the meaning of 72> shifts, it is necessary to
determine what itis shifting from and what itis shifting to. The typical meaning of
72> in Proverbs is gravitas, expressed as wealth and reputation.#6¢ This accords
with one of the main strands of 7123 in the Hebrew Bible; perhaps the original strand
if the etymological relationship to 725, “to be heavy,” is determinative.467 Three
issues mustbe discussed. First, is there a divine 72> that is distinctly different from
human 723? Second, what is the relationship between 725 and the divine realm?
Third, what is the relationship between 725 and the priesthood? Semantic shifts in
these directions have been proposed or observed. Each possible direction bears on
the metaphors discussed in this chapter. I will argue that proposing a distinctly
different divine 7125 misconstrues an intended analogy between the human and

divine realm, and that the development of a sense of 7125 that adheres to the priestly

465 James Aitken, “The Semantics of ‘Glory’,” 1-24.

466 William McKane, Proverbs: A New Approach, OTL (Philadelphia: Westminster Press, 1970),295-296.
McKane comments, “There is a correspondence between a person’s ‘weight’ (gravitas) and his ability to
climb to the commanding heights of statesmanship, and k@bod might be rendered ‘weight’ (kabéd ‘to be
heavy’). This is what Wisdom does for aman; he becomes a weighty person in his community, a man of
substance who exercises power and influence and commands respect.”

467 Pentiuc, West Semitic Vocabulary, 93, indicates that the origins of 7120 may be NW Semitic rather than

Akkadian. The Akkadian kabattu is attested early, but it is less clear that it originally referred to the liver.
Instead, it seems generally to have referred to the interior of abody.
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office accounts for mostinstances of the inheritance of 7920 in Sirach and the Dead

Sea Scrolls.

5.2.1.1 72> as Gravitas Human and Divine
Among the major lexica, HALOT and DCH indicate a distinct set of theological
meanings for T22. The distinctionis questionable on the basis of their lexicography,
because the theological and non-theological meanings listed are analogous. DCH
describes T2 as “glory, splendor, or majesty” with respect to YHWH and “wealth,
honor, or reputation” with respect to persons.48 It is simply unclear that splendor
or majesty is substantially different than honor (or wealth). HALOT includes glory,
splendor, distinction, and honor in its list of non-theological meanings.#? The
meanings proposed by DCH and HALOT imply a close analogy between human and
divine meanings. Divine honor and human honor differ in degree rather than in
kind, as is made clear by Proverbs 25:2, which compares the o°7%% 725 with the 723
o%n.

The first theological meaning of 72> in HALOT occurs in the phrase “give
glory to YHWH” (with the verbal roots jn3, 2°w, and 27°); however, 7125 can be
conveyed to human subjects with the verb in1 as well, asin Isaiah 35:2 and 2

Chronicles 17:5. The phrase “give glory to YHWH” functions in a juridical settingin

468 DCH, s.v. T122.

469 HALOT, s.v. T22.
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Joshua 7:19, but even there it may be thought of as restoration of something that is
owed to YHWH rather than as a circumlocution for telling the truth.470

Another apparent difference between theological and ordinary T25—that the
M M2 is effulgent—might also be a difference in degree rather than kind.
Benjamin Sommer argues that in priestly literature in the Hebrew Bible the mm 72>
is the divine body. Again, there is a human analog, for DCH notes six occurrences of
7125 that appear to indicate a human body.#’! As a divine body, the M 725 is often
described in anthropomorphic terms, with body parts such as the face, arms, hands,
back, and waistall mentioned in priestly texts. However, Sommer argues that the
M T35 also has characteristics unlike a human body, such as effulgence or fluidity
of size.#72 The divine 72> has capabilities that the human 725 does not, but if

Sommeris correct, the analogy still holds.473

470 As noted by Trent Butler, Joshua, WBC 7 (Dallas: Word, 1984), 85: “The culprit discovered in the
sacral process is called upon to confess his guilt, which gives praise and glory to God by showing that the
divine judgment has been just.”

471 The root 720 and its Semitic cognates may refer to the liver, or more generally to the interior of the body
(so kabatt). DCH records six instances in which 7123 appears to refer to ahuman body (Gen49:6;Pss 7:6;
16:9;30:13;57:9;108:2).

472 Benjamin D. Sommer, The Bodies of God and the World of Ancient Israel (Cambridge: Cambridge
University Press, 2009), 59—74. Sommer argues that for P, 7125 refers to the actual body of God. In Ezekiel,
“the kabod looks rather like a human body” (69). In Gen 1:26-27, image reflects “the physical contours”
of God, although gender is not part of that representationin 1:27 (70). Sommer argues that the priestly
body of God has a clear shape, but that substance and size are not clear (70—71). In a substantial review,
Victor Hurowitz challenges Sommer on his understanding on local manifestations of the deity (Hurowitz,
review of The Bodies of God and the World of Ancient Israel by Benjamin D. Sommer, JAOS 130 [2010]:
674-679). Hurowitz argues that a god could be present in a physical object, whether an anthropomorphic
icon or a non-anthropomorphic object, but that “the stone will remain the god’s dwelling place and nothing
more without turning into the body of the god” (677).

473 Lakoff and Johnson, Metaphors We Live By, 10. Lakoff and Johnson argue that there are entailments of

a metaphor—potential points of comparison—that are left unutilized. That is, while mountains may have
heads, shoulders, and feet, they rarely, if ever, have spleens.
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In Hellenistic Jewish literature, the effulgence of the M 725, described as the
gleam of gold or precious gems or rainbows in Ezekiel 1 becomes distinct,
independent sense of the word 725. In addition, in Enochicliterature and the
Testament of Levi, 7123 or 27 7123 becomes a phrase that designates God: 1) §6&a 1
ueydAn occurs in 1 Enoch 14:20 and 102:3 and T. Levi 3:4.47% This semantic
development could plainly be significant, but [ will argue below with respect to
4QInstruction that context militates againstinterpreting the inheritance of 712>

along those lines.

5.2.1.2 72> and Sacred Space

If YHWH possesses a unique 723, his celestial dwelling does as well. In the Songs of
the Sabbath Sacrifice, 2> frequently distinguishes the heavenly sanctuary and its
attendants from their mundane counterparts.#’> 7123 is pervasive in the Songs of the
Sabbath Sacrifice: there are over 90 discrete occurrences of 723 (4Q400-407;

11Q17; MassShirShabb).47¢ While a number of these occurrences directly predicate

474 Nickelsburg, I Enoch,264;Nickelsburg comments that the phrase 1 86&o 1) peydin “designates God in
terms of the effulgent splendor that envelops him.” Strugnell, “The Angelic Liturgy at Qumran—4Q Serek
Sir6t SOlat Hasabbat,” in Congress Volume 1959 (VISup 7; Leiden: Brill, 1960), 338, finds a similar
usage of 71257 in the Songs of the Sabbath Sacrifice (4Q405 18, 4), which he identifies as one of the earliest
occurrences of this usage in Jewish literature. So also Carol Newsom, Songs of the Sabbath Sacrifice,292,
and Carol Newsom, “Songs of the Sabbath Sacrifice” in Esther Eshel, et al., Qumran Cave 4.VI: Poetical
and Liturgical Texts, Part 1,DJD XI (Oxford: Clarendon, 1998),339. According to Newsom, “However
the phrase is construed, 71227 appears to be a divine epithet (cf. 1 Enoch 14:20; T. Levi 3:4). As such, itis
otherwise not attested in previously published QL” (Newsom, Songs of the Sabbath Sacrifice,312).
However, the phrase itselfreads ] -- 7[1257 7P 1171, and could be translated “they hurry at the glorious
sound.”

475 Several occurrences of 7122 in 4QBlessings? (4Q286) display similar tendencies, speaking of God’s
glorious footstool (797125737 m7M) in 1 II, 1 and glorious chariots (737123 Ma>w) in 1 10, 2.

476 See The Dead Sea Scrolls Concordance, eds. Martin G. Abegg Jr., James E. Browley, and Edward M.
Cook (Leiden: Brill,2003-2016). Vol I/1 lists 99 occurrences of T123in4Q400—407 and 11Q17. Vol. Il
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725 to YHWH, there is another usage that requires acknowledgment.4’? When 723 is
preceded by a place or object, 7125 often functions adjectivally in the construct
phrase and designates the divine realm. The glorious brickwork (723 °13%) or
glorious debir (7123 7°27) are conceived by the composer of the text to be the
brickwork or the shrine of the heavenly place—as opposed to their mundane
counterparts—where God dwells. James Davila asserts that the Songs make use of a
developed exegetical tradition that compares the heavenly temple to the elements of
Solomon’s temple (particularly as described in 1 Chronicles 28 and 29).478
According to Davila, the use of terms like “holy” and “exalted,” as well as the
adjectival use of T2, indicate the divine sanctuary, of which the Jerusalem temple is
amicrocosm. Notonly does the deity possess 723, but 125 signifies the architecture,
decorations, and attendants of the heavenly sanctuary. This use of T2 introduces a
possibility not well articulated by DCH: there is a 723 of the divine realm, which

characterizes members of the heavenly court as well as heavenly architecture.47°

lists an additional four occurrencesin Maslk. None of these occurrences clearly refers to humans as the
subjects of 7122.

477 There are at least eleven clear references to God’s 722: 4Q400 1 11, 8; 1 I, 13;2, 1,2, 5;4Q401 141, 7;
4Q40311,3;1L31;11 36;11I, 25;4Q4054-5,4;6,6.

478 James Davila, “The Macrocosmic Temple, Scriptural Exegesis, and the Songs of the Sabbath Sacrifice,”
DSD 9(2002),1-19.

479 Because the focus of the Songs of the Sabbath Sacrifice is directed toward the heavenly realm, relatively
little is said about the mundane existence of people. In4Q4002 2 || 4Q401 141, 8, however, there is an
apparent contrast between the camps of the divine beings and the councils of humans (“they are honored in
all the camps of the divine beings and revered in the councils of humans;” 2>m2X *31 9132 027221 7

DOWIR 77012 0°RI[11); in the subsequent line divine beings and humans are again referred to (“mar[velous]
among divine beings and humans;” DwIRI 2°M2X7 |R7[D).
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5.2.1.3 72> and Sacred Duties
According to James Aitken, Sirach employs words related to glory in a variety of
ways. As noted above, the classic wisdom sense of 7125 as honor still occurs.#80
However, there is also a strong connection to priestly vestments and priestly glory,
particularly in the “Praise of the Fathers” in Sirach 44-50.481 Aitken also argues that
several texts may use the term 72> to refer directly to the deity—Aitken refers to
this as the 725 of Divine Presence, which he finds in Sir 42:17 and perhaps in
45:12.482 Crucial to Aitken’s discussion, though, is what he rules out. Aitken argues
that T2a> is never used in Sirach to describe either a state of primordial or
eschatological perfection, despite the occurrence of the phrase o7x na&sn in Sir
49:16. The similar phrase o7 7125 occurs in multiple texts in the Dead Sea Scrolls
and will be discussed later in this chapter; usually it is understood as a reference to
primordial perfection. By contrast, Aitken argues that 27x naxan refers to priestly
glory, relying upon Jewish traditions that ascribed priestly roles and priestly
garments to Adam.#83 Aitken’s conclusions regarding the priesthood are as follows:
712> also comes to be a characteristic of the priests themselves, as Ben Sira
extends the notion in Exod. from glorious instruments and clothes to glorious

priests. This is connected in turn with the presence of God in glory in the
temple.484

480 Ajtken, “Semantics,” 12: “In Ben Sira [7120] is used a number of times in the proverbial sections to
denote respect or honour (e.g.3.10,11,12;4.21).”

481 Aitken, “Semantics,” 13: “Within the 'Praise of the Fathers', however, 7123 is applied most often to the
priests and their objects. Both the clothes of Aaron (45.8) and his headgear (45.12) are said to be of glory,
as are the clothes of Simeon (50.11). Of more significance is that God is said to have increased the glory of
Aaron (45.20) and given to him his inheritance.”

482 Aitken, “Semantics,” 14, 16. “[Tlhere seems to have beena development from the priestly instruments
reflecting 7122 to the priests themselves bearing 7123.”

483 Aitken, “Semantics,” 8.
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Thus, according to Aitken, there isa 725 thatis unique to the office and role of the
priests. I will argue that this sense of 72> is prominent in the Hellenistic Jewish

texts that describe an inheritance of m2>.

5.2.1.4 Summary

The varied uses and nuances of 712> require careful attention to context. As I
demonstrated above, Proverbs conceives of 7125 as gravitas or substance, a sense of
social standing that can be made tangible by wealth. By analogy, human honor and
divine honor can be thought of as similarin nature, but differing by degree. 7123 may
also describe sacred space and priestly duty; these latter possibilities will prove

significant to the inheritance of 7125 in Hellenistic Jewish texts.

5.2.2 Proverbs-like 725 in Hellenistic Texts

The review of lexicography on 7123 indicated the multiple valences of the term, both
with respect to humans and the divine realm. Two uses of 125 as an inheritance are
easily recognizable: one identified with respect to Prov 3:35, in which 72> refers to
honor or wealth, and another identified with priestly 712>, Texts that speak of an
inheritance of 7122 in ways similar to the book of Proverbs include portions of Sirach,

4QInstruction, 4QBeatitudes and the Aramaic Levi Document.

484 Ajtken, “Semantics,” 20.
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5.2.2.1 Inheriting Honor in Sirach

Aitken’s analysis of the multivalence of 72> is borne out by a brief consideration of
the texts in Sirach that collocate wisdom and inheritance. Sirach 1:19 lacks explicit
inheritance language, but does speak of possessing (kpatew) wisdom. The text
(extant only in Greek) reads, “[Wisdom] rained down learning and knowledge of
wisdom, and it exalted the reputation of those who possessedit” (¢motnunv kat
YV®OLV ouvéoew( EEmppnoev kal §6&av kpatovvTwy aUTi§ avOPwoev).485 That is,
the person who acquires wisdom also acquires a heightened social standing, as was
true in Proverbs. Sirach 4:13, also speaking of wisdom, reiterates that “the one who
possesses it will inherithonor” (0 kpat®v a0 Tiig kAnpovounoet §6&av). The Hebrew
text of Sirach 4:13 is extantin MS A and reads: > 7122 wWRx»° 791N, “and the one
who possesses it will find honor from YHWH.” This passage is similarto Prov 3:35,
although the Hebrew text diverges by specifying that 7122 is received from YHWH
and by reading 18¥»n* when the Greek text’s kAnpovounocet would lead one to expect
%Y or w486 Given the similarity to Prov 3:35, italso seems likely that 725

indicates wealth or status. Sirach 37:26 is similar.487 Sirach 37:26 reads: 6 6o@0¢ év

485 This is referring to wisdom, the subject of Sirach 1:14-20.

486 xvn is common in Proverbs, occurring 27 times, and is used to describe the acquisition of wisdom in
1:28,2:5,3:13,8:9,8:12,8:17,8:35,10:13,and 24:14. However, Deut 21:17,“so as to give him a double
portion of all which is found to be his” (12 R¥»>= WK 722 0°1w °5 12 NnY) places X¥» in the context of
inheritance law.

487 Contra Kampen, Wisdom Literature, who argues that Sirach 37:26 provides evidence for the inheritance
of eternal life (Kampen, 110) on the grounds that the B-colon speaks of one’s name enduring forever.
However, it is the person’s name that endures forever, not the person as a living being. Skehan and
DiLella, The Wisdom of Ben Sira, translate the Greek text as “One wise for his people wins a heritage of
gloryand his name lives on and on” (434). They note further, “Syr (wasémeh) gayyam léehayyé dalé‘alam
appears very close to this, but is in fact speaking of eternal life. That the sense of the original was different
can be gathered from 39:9-11;41:11-13;44:12-15"(436).
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T® Ao avToD kAnpovopunoeL mioTLy, kal To dvopa avtod {oetat €ig TOV aildva; the
verse is extant in MS D (and partially in MS C) and reads: 7211 7122 513 oy 00
071w »na (“the wise person of the people will inherit honor and his names stands in
lasting life”).488 In Sirach 37:26, the wise person inherits glory and a lasting

reputation; that is, there is tangible honor that accrues to a wise person.489

5.2.2.2 Posthumous Honor in 4QBeatitudes

In 4Q525 1411, 14, as in Sirach, honor is one of the rewards that accrue to the
addressee, presumably due to the addressee’s adherence to wise instruction. The
immediate prior context at the end of line 13 is missing, so the textreads, “... you
will inherit honor. And should you be swept away to eternal rest, they will inherit
[it...]” (] -- 212 a12n2 79 MmIn’ an°501 R 7122 2nan).490 While the subsequent context
is also somewhatbroken, line 15 refers to the addressee’s teaching as a significant
legacy (72°y1>212 717 19%a0° 715Mn%n2); “and by your teaching, all your acquaintances
will conduct themselves together”). The addressee will be mourned and the
addressee’s teaching will be remembered after death (“they will mourn you and by

your paths they will remember you;” 751757 112°577211928°).491 As a result, this

488 The translation of 7123 with miotig is unusual; TioTic is not listed as a translation for 7123 in Hatch-
Redpath or in Muraoka’s 4 Greek =~ Hebrew/Aramaic Two-Way Index to the Septuagint.

489 One final text in Sirach, Sir 51:17, may describe the acquisition of glory. However, the textual
traditions diverge and the readings are difficult.

490 As noted in the previous chapter, the end of line 14 is typically reconstructed to make some kind of
reference to inheriting wisdom.

491 In Isaiah 64:4 [5 EV], the phrase 71121 7°5172 appears to refer to people walking in the paths of YHWH.

Uusimaiki, Turning Proverbs Toward Torah, 197, reads the locution in 4Q525 as areference to the “wise-
to-be” who will conduct themselves by the addressee’s teaching.
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passage seems very close in thought to Sirach 37:26 and suggests that 4Q525 is

thinking of posthumous respect being given to the addressee.

5.2.2.3 Inheriting Honor in the Aramaic Levi Document

The use of 77 in ALD is consistent with 4QBeatitudes and the examples adduced
thus far in Sirach. ALD brings wisdom and glory together (once with 722 but more
frequently with the Aramaic equivalent 72°), predominantly in the wisdom poem of
ALD 13, where wisdom is a source of honor. It seems clear from lines 13.9-13.10
that 7 is comparable to ™22 as reputation: the wise person is hired and accorded
a7 because of wise words. 13.4 reads, “may wisdom be lasting glory (2%y 22°7) for
you.” In 13.5-13.6, the act of learning wisdom (through literacy) results in honor. 492
Thus, ALD follows the path set by Proverbs 3:35, with wisdom resulting in
heightened social standing. The scribe, like the wise person in 4QBeatitudes 14 1I,

14 or Sirach 37:26, receives lasting honor.

5.2.2.4 Restored Honor in 4QInstruction (416 2 III, 10-11 || 4Q418 9, 9-10)

No less than Sirach, 4QInstruction uses 722 in diverse ways; both will be discussed
further below. However, some of the occurrences of 725 in 4QInstruction are
consistent with Proverbs’ focus on wealth. 4Q416 211I, 11 and its parallel in 4Q418
9, 12 describe a 122 non1in way that is consistent with the sense of honor and

wealth in Proverbs; in 4QInstruction, the addressee is poor (21 in 4Q416 2 1II, 10 ||

492 So Greenfield, Stone, and Eshel, Aramaic Levi Document,209, who argue that this occurrence is
comparable to Sirach 39:4.
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4Q418 9, 11), but could have his 725 restored.4?3 Another passage in 4QInstruction,
4Q417 21, 11, contrasts 72> with %»y, “hard labor,” suggesting that both belong to
the realm of quotidian human experience. I will consider both of these examples
more fully later in this chapter. For now, it is sufficient to note that 7125 is something
that one possesses (perhaps as a divine grant) in contrast to both poverty (4Q416 2
I1I, 10-11 || 4Q418 9, 11-12) and manual labor (4Q417 21, 11), suggesting that 72>

belongs to a social status that presently eludes the addressee.

5.2.2.5 Summary

Sirach, 4QBeatitude, ALD, and 4QInstruction align with Prov 3:35; in all of the
references surveyed above, 7122 is a recognizable element of a person’s status. Sages
and scribes are accorded honor, which mightalso be accompanied by material
wealth. In 4QInstruction, the poor addressee (v™1) mightacquire material wealth to
change his status; 722 is antithetical to manual labor. In these occurrences,
possessing 7120 means possessing honorand gravitas that befits the status of the
wise individual. The inheritance of 723 is not clearly metaphoricalin these
instances; rather, these texts convey the idea that 725 is a tangible benefit received

from God or society.

493 The poverty of the addressee is a recurring feature in the document; there seven discrete occurrences of
¥ in the various manuscripts (4Q4156,3;4Q41621,4;4Q4162111, 6 || 4Q4189,11;4Q416 2111, 11;
4Q4162111, 15| 4Q4189,17;4Q4162111,20;4Q418 14811, 4).

197



5.2.3 Priestly Glory Texts

As noted above, Aitken notes that Sirach uses 7125 and n7Xan in ways that diverge
from Proverbs. The most easily demonstrable of these divergences focuses on
priestly glory.49* While Aitken does not extend his analysis beyond Sirach, several
occurrences of 7123 in texts from Qumran are consistent with this usage. I will now

consider this set of texts.

5.2.3.1 Priestly Glory in Sirach

In Sirach 44:2, the Most High apportions great glory to the illustrious ancestors ( 11
M9y P Mad). It is possible that honor or a good reputation is intended, since the
name, memory and legacy of some of these individuals is mentioned a few verses
later (44:8-9, 11, 13); in this case, the “Praise of the Fathers” might simply follow
the pattern setin the passages from Sirach treated in the previous section.
However, Aitken argues that throughout the “Praise of the Fathers,” 77125 is more
typically connected to the priestly office: “there seems to have been a development
from the priestly instruments reflecting 7125 to the priests themselves bearing
7123.”495 According to Aitken, material glory distinguishes priests from the other

notable patriarchs. Their vestments and appearance may be glorious (as in the case

494 Aitken, “Semantics,” 20: “In the proverbial portions of Ben Sira and in some instances in the ‘Praise of
the Fathers’ 7122 has the meanings found also in Biblical Hebrew of ‘honour’ or ‘reputation’, However...
7125 also comes to be a characteristic of the priests themselves, as Ben Sira extends the notion in Exod.
from glorious instruments and clothes to glorious priests.”

495 Aitken, “Semantics,” 13—14.
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of Simonin Sirach 50). In Sirach 45:20, priestly glory is clearly intended: Aaron is
given both glory and an inheritance—the latter consisting of the hereditary
priesthood with its access to support from the first fruits and sacrifices.4%
Significantly, this glory is a divine grant, indicating an additional grant beyond their
prebend.#?7 The culmination of this glory is seen in Sirach 50 in the description of
Simon, son of Onias, whose priestly robes were characterized with effulgence in Sir
50:11 (“when he put on his glorious robe and robed himself with complete pride, as
he ascended to the holy altar, he glorified the precincts of the sanctuary;” év t®
avoAapfdvey adTOV oToANV 80ENG Kal EvoLdUokeaBal AU TOV GUVTEAELOY
KQuYNUatog, &v avafdaocel Buolaotnpiov ayiov £66&aoev ep oAV yLAouaTog).
The passage makes it clear that visual glory and its effect on the sanctuary is
connected to his bearing the priestly vestments at the altar; Sir 50:13 extends that
glory to Simon’s fellow priests: “as were all the sons of Aaron in their splendor and
the offerings for the Lord in their hands before the whole assembly of Israel” (kat
TévteG ol viol Aapwv €v 868N TGOV Kl TPos@opa KUPLoL £V XEPOLY ITAV EvavTL
Tdong ekkAnoiag IoponA). For Sirach, the priesthood has M3 as its distinguishing

mark.

496 Priestly provisions are established as a lasting ordinance (2213-pn) in several places in the Hebrew Bible:
Ex0d 29:28;Lev6:11,7:34,10:15,24:9;Num 18:8, 11, 19. At the same time, Num 18:20 states that the
priests have no other portion or inheritance within the land Israel; YHWH is their portion. By the logic
employed in Numbers, the Aaronides are granted a perpetual prebend.

497 Exod 28:1-5.
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5.2.3.2 The 27X 712> in the Damascus Document

Aitken convincingly argues that 723 is priestly in portions of Sirach, with the
emphasis falling upon the priests as bearers of effulgence. Arelated, but slightly
distinct sense of priestly T2> is encountered in the Damascus Document. There,
inheriting 72> refers to priestly status.

In CD III 20, the addressees of the text’s exhortation are encouraged: “Those
who possess it [are] for eternal life, and all the glory of Adam is for them” ( P11
o2 07X 723 901 n¥1°n% 12). The context of CD III 20 is replete with priestly affinities.
The previous clause in CD has described God providing a sure house (1a%1 n72) for
[srael, with language reminiscent of the promise in 1 Sam 2:35 thata priestly sure
house will replace the house of Eli as priests.#98 The subsequent clause introduces a
citation of Ezekiel 44:15, which references the priests, Levites, and sons of Zadok.
Ezekiel 44:15 is then applied to the covenant community itselfin CD IV 2-4: the
priests, Levites, and sons of Zadok of Ezekiel are reconfigured as members of the
community.#?? Thus, CD III 20 speaks to a community with a priestly self-
identification and the 27X 7123 should be understood as such. It reflects the honor

and benefits understood to accrue to the priestly office.500

498 Grossman, Reading for History, 173.

499 Compare Gillihan, Civic Ideology, 148: “One passage in the Admonition identifies the sect as a
whole in priestly terms.”

300 Aitken’s arguments about the 078 nXon in Sir 49:16 offer extensive support for the idea that the glory
of Adam is priestly (Aitken, “Semantics,” 5—8). He notes that n7&an refers to priestly vestments in Sirach
45:8 and 50:11, likely under the influence of biblical texts in Ex 28. Aitken states that vestments Wisdom
grants are treated similarly in Sirach 6:29-30. Finally, Aitken notes midrashic tendencies to connect the
garments of skin (1) in Genesis 3:20-2 1 with garments of light (71X) and to see Adam as a priestly figure.
Thus, Aitken concludes that the glory of Adam in Sirach is a priestly glory rather than an idealized original
state of perfection which might be recovered in the eschaton.
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This interpretation contrasts with several eschatological interpretations of
078 72592, Crispin Fletcher-Louis contends that 7% 7122 %5 is eschatological in
nature and refers to sectarian participationin a glorified, angelomorphic life.501
Emile Puech argues that the passage speaks of resurrection by promising “life

eternal and all the glory of Adam” to the just.592 Neither of these eschatological

interpretations are fully compelling; the possibility that 7125 refers to eschatological

glory will be addressed more fully in Appendix B. The priestly cues in the near

contextof CD III 20 provide sufficient warrant for recognizing the 27X M1 as a
reference to priestly status, which the textis claiming for the members of the

community.

5.2.3.3 The 278 725 in 1QH* IV, 27°%
A similarlocution concerning the o7x 7123 is found in the Hodayot. In 1QH21V, 27, at

the conclusion of a section expressing gratitude for divine grace, God’s beneficence

01 Crispin H. T. Fletcher-Louis, All the Glory of Adam: Liturgical Anthropology in the Dead Sea Scrolls,
STDJ 42 (Leiden: Brill, 2002),97: “Indeed, the idea that the community already has Adam’s glory is
consistent with the fact that the community have also returned to the pre-lapsarian world of Eden.” John J.
Collins agrees with Fletcher-Louis’s broader identification of worship as the context for fellowship with the
angels, but disagrees that an angelomorphic anthropology is intended (see Collins, “The Mysteries of God:
Creation and Eschatology in4QInstruction and the Wisdom of Solomon” in Jewish Cult and Hellenistic
Culture: Essays on the Jewish Encounter with Hellenism and Roman Rule [Leiden: Brill, 2005],298).

302 The only significant obstacle to this interpretation is whether n¥1 1 must mean “eternal life” in the
sense of the eternal existence of a person. In Sirach 37:26, aname may endure for 07 *>11 after a person s
dead. Puech, “Resurrection: The Bible and Qumran,” in The Bible and the Dead Sea Scrolls, Vol. 2: The
Dead Sea Scrolls and the Qumran Community, ed. James H. Charlesworth (Waco, TX: Baylor University
Press, 2006),276, thinks it is a reference to eternal life. But it is not difficult to imagine that 1¥1>11 could
have the same import as the 2979 N33 1°72 made with Phinehas in Numbers 25:13, expressing an enduring
temporal priesthood.

503 There are marked differences in the numbering of both columns and lines of the Hodayot. I am

following the system used in DJD XL and Schuller and Newsom’s The Hodayot (Thanksgiving Psalms): A
Study Edition of 1 OH®, Early Judaism and Its Literature 36 (Atlanta: SBL, 2012). Tigchelaar and Garcia
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to the faithful (1QH21V, 26 “to those who serve you loyally;” f3ax2 772'v2) includes
“giving to them as inheritance all the glory of Adam for abundance of days” ( 2%r17™
0" 2177 07X T2 7102).5%4 Svend Holm-Nielsen argues that the passage belongs to an
“initiation into the community or the annual feast of renewal.”5% As was noted
above, CD III, 20-VI, 2 indicates that the community could identify themselves as a
priestly body. The inheritance of the glory of Adam in 1QH2 IV, 27 may be
understood similarly: God grants a new status to those who serve him faithfully;

they are his priests.

5.2.3.4 Divine Benefactions in 1QS XI

An elaborate description of divine benefactions conferred on the elect community is
found in 1QS XI, 5b-8a. With language that may be indebted to Proverbs 1 and 8,
the speaker claims to have observed “wisdom that has been hidden from mankind,
knowledge and prudent understanding (hidden) from the sons of man, fount of

justice and well of strength and spring of glory (hidden) from the assembly of flesh”

Martinez have the same column numbering in their DSSSE, but the line numbers differ based on differing
accounting for missing material at the top of the scroll. 1QH?#IV, 26—27 are their IQH?*4:14-15.

304 The abundance of days (2°»° 211) was taken as a reference to immortality by early scholars such as van
der Ploeg and Mansoor (cf. Mansoor, The Thanksgiving Hymns, STDJ 3 [Grand Rapids: Eerdmans, 1961]
84-87). However, Robert B. Laurin disputed this reading, noting (among other things) that the previous
line in 1QH? IV speaks of the endurance of the offspring of the righteous (ayr) rather than of the righteous
themselves (Laurin, “The Question of Immortality inthe Qumran ‘Hodayot’,” JSS 3 [1958],355). Thus, it
appears to be similar to the sentiment expressed by Sirach 37:26 that emphasizes posterity as the avenue of
survival after death.

305 Svend Holm-Nielsen, Hodayot: Psalms from Qumran, Acta Theological Danica II (Aarhus:
Universitetsforlaget I Aarhus, 1960),246. He continues, “The last line shows, at any rate, that the
membership of the community is being considered in the reference to the confirming of God’s oath:
inasmuch as one has become a member, one has obtained part in all the glory of man; inasmuch as one
belongs among these, the elect of God, all sin and guilt is forgiven.”
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(1QS XI, 6-=7; Pvn Qv M2 MPKRY RTE NMPR QTR 01210 TR0V DT YT WIRND 7IN01 WK WIN
T2 Mon T13). While the primary weight falls on the first word—wisdom—justice,
strength and glory are also included as divine gifts. Then the speaker states, “To
those whom God has chosen, he has given them as an eternal possession and he has
caused them to inheritin the lot of the holy ones.” (1QS XI, 7; nTmRY 0101 X M2 WKR>
D°w7p P2 02 071w). Thus, the possession granted to the elect includes wisdom,
justice, strength, and glory; it also places the elect community in continuity with
heavenly beings.5%¢ The nature of the inheritance of the holy ones will be
considered further below. This collection of benefactions is consistent with the
blessings described in CD IIl and 1QH2 1V, although priesthood is not directly
referred to. As noted in the previous chapter, wisdom could be thought of as a
priestly inheritance by 4QBeatitudes and TQ; glory is seen as a priestly possession
as well. I will argue below thatan analogy is made between human worship of God
and worship in the heavenly realm and that 4QInstruction does not collapse the
distance between those realms. The same is true in 1QS XI: Inheriting “in the lot of
the holy ones” does not turn a person into an angel; rather, God confers a changed

(but still human) status upon the chosen.

306 While o°w7p in the Hebrew Bible are typically human, it is typically argued that these are angelic figures
in sectarian literature. See, for example, Luc Dequeker, “The ‘Saints of the Most High’ in Qumran and
Daniel,” in Syntax and Meaning: Studies in Hebrew Syntax and Biblical Exegesis; Oudtestamentische
Studién 18; ed. A. S. Van Der Woude (Leiden: Brill, 1973),108-187, for an extensive review of the state of
the question in the first generation of Qumran scholarship. More recently, Crispin Fletcher-Louis has
vigorously asserted this identification in support of his arguments that sectarian texts from Qumran present
an angelomorphic ideal for the community.
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5.2.3.5 Priestly Language in 4QInstruction (4Q418 81)

Priestly language is similarly applied to the addressee of 4QInstructionin 4Q418
81.507 While glory does not directly collocate with inheritance in that passage,
inheritance is prominent. God is described as the creator of all and the one who
apportions inheritances to each person (4Q418 81, 2-3: w X aw 1™ 715 7wy X1 K]
1n°n3; “[fo]r he made everything and he causes them to possess—each one his own
inheritance”). God is then described as the portion and inheritance of the addressee
in 81, 3 (“he is your portion and your inheritance among the sons of Adam”; XM

Q7R °12 732 75n%nn 13p%n). The language of portion and inheritance (730711 713p%0)
echoes Numbers 18:20, in which the sons of Aaron have no inheritance in the land,
but YHWH is their portion among the Israelites (287> °12 7\n2 0710 7970 °X). The
addressee is not directly specified, leading some commentators to suggest that the
addressee is a priestly addressee.>%8 However, Elgvin and Goff both disagree with
this assessment, instead preferring the explanation that priestly language has been
appropriated to describe the elect community.5%° Glory is mentionedin 4Q418 81, 5
as a divine grant (777812 71277 757201); the addressee is also described as being

granted the status of a firstborn son (1122).510 Both a priestly inheritance and the

307 In fact, Armin Lange argues that the passage is directly addressed to a priestly audience (Lange, “The
Determination of Fate by the Oracle of the Lot,” 40). By contrast, Goff argues that “In 4QInstruction this
tradition is used to legitimate the addressee’s elect status” ( Worldly and Heavenly Wisdom, 69) and states
that priestly references in4Q418 81 are symbolic (Worldly and Heavenly Wisdom, 107).

308 Eibert J. C. Tigchelaar, To Increase Learning for the Understanding Ones: Reading and Reconstructing
the Fragmentary Early Jewish Sapiential Text 4QInstruction (Leiden: Brill,2001),233-235.

309 Elgvin, “An Analysis of 4QInstruction,” PhD diss. (Hebrew University of Jerusalem, 1997), 118;134—

135.“We rather prefer to see in this statement a spiritualizing interpretation held by apocalyptic circles
where Levitic or Aaronic descent played no significant role.” For Goff, see above in note 508.
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status of the firstborn serve to indicate the divine privileges being granted to the

addressee.

5.2.3.6 Summary

In these passages, possessing or inheriting glory is best understood as a function of the
priesthood. Priests had social standing in their heritable office as a form of immaterial
wealth; they also had material benefits in the form of priestly entitlements to offerings
and sacrifices. Their vestments were notable for their glory according to Pentateuchal
texts; this glory may also have been associated with the figure of Adam.’!! As Aitken
demonstrates, Sirach conceives of glory as something that priests possess. I have argued
that CD III, 20; 1QH? IV, 27; 1QS XI, 5-8; and 4Q418 81 reflect the application of this

priestly glory to their addressees.

5.3  ESCHATOLOGICAL 72> IN 4QINSTRUCTION?

To this point, [ have argued that the inheritance of 7125 has fallen into two
categories, one marked by continuity with the sense of wealth or standing found in
Proverbs, the other reflecting the acquisition of priestly status. The priestly reading

which I have adopted contrasts with a third possibility, which sees the inheritance

510 Numbers 3:12—13, 3:40-46, and 8:16—18 state that the Levites will be accepted in lieu of the firstborn
that must be dedicated to YHWH. (And Exodus 4:22 refers to Isracl—in contradistinction to Egypt—as
YHWH’s firstborn son.) However, the inheritance rights of the firstborn are also significant (Deut 21:15—
17).

511 Thus Aitken, “Semantics,” 7-9.
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of T2> as the acquisition of angelic status or eternal life. The possibility that 7123
denotes participation in the divine life is embraced by John Kampen in his
commentary on wisdom literature at Qumran. For Kampen,
The manifestation of God’s glory is a developing theme in prophetic
eschatology (Isa 24:23), which takes on universal dimensions in the
postexilic texts (Isa 58:8; 60:1-3; 62:1-2). This development can be seento
continue in apocalyptic literature, where we find references to the ‘great
glory’ (1 En. 14:20; 102:3; 104:1; T. Levi 3:4), described with vivid imagery in
the ascentscene in 1 Enoch 14 (see 14:16, 20, 21 for the use of the term
‘glory’). In [4Q417 2i11 || 4Q416 2i6], asin 4Q525 14ii:14, it is quite possible
that the one ‘who inherits glory’ is the one who gets to participate in the
glory of God, presumably also eternal life.>12
This argument is attractive for those who seek to draw connections between
Christian theology and its Hellenistic Jewish antecedents, but not without potential
difficulty. To the extent that Kampen demonstrates the eschatological tinges of
4QInstruction, such affinities to Enochicliterature are suggestive. However,
Kampen’s argument is not as fully cognizant of 4QInstruction’s concern with wealth

and poverty as it ought to be.513 A reading of 7125 as physical wealth is ultimately

more satisfactory.

5.3.1 The Inheritance of 712> in 4QInstruction

There are five discrete phrases that collocate 7125 and inheritance: 4Q416 2 II, 18,
4Q416 2111, 11 || 4Q418 9,12; 4Q417 21,11 and 4Q418 185, 4. 4Q416 21V, 11 and

4Q418 185, 4 preserve no context that would enable further analysis. In the

12 Kampen, Wisdom Literature, 110.

313 Goff, 4QInstruction, 23, “The poverty of the addressee is one of the distinctive features of
4QInstruction.... [T]he text consistently suggests an addressee with a low social and economic status.”
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analysis below, [ will examine the three collocations of 7123 and inheritance that
have useful context. [ will argue that they do not present the inheritance of T2 as
human participationinthe divine life or eternal life. Rather, they are concerned
with the comportment of the addressee in economic matters, as is clear from 4Q416

211, 17-18; 4Q416 2111, 11 || 4Q418 9, 12.

5.3.1.1 4Q416 2 I, 17-18

DRI 19712 MOAN DR AN AW TIAYN DI TN TAY FN1T 20 PA2 7owo1 Mo ]an OR[
TN WO 19 AN91I2 YN

“Do not sell your person for wealth. It is good for you to be a slave51#in
temperament>!> but for no reason should you be enslaved to your creditors. And for
a price, do not sell yourself/your glory and do not pledge it/wealth>16 against your
inheritance, lest you bequeath (only) your body/corpse.”517

With good warrant Harrington and Strugnell consider this passage to be difficult.>18

However, if 77122 and wd1 both refer to the addressee’s physical person, the difficulties

314 Maintaining parallel with the nominal form in the previous clause.
315 92 72y, perhaps more literally, “in spirit.”

516 Translated on the basis of in 4Q417, which reads 171 27vn 9R1, Strugnell and Harrington translate, “Or
pledge money for thy inheritance (?)” (93) in their composite translation. Tigchelaar, 7o Increase
Learning, 152—153 confirms that this is a textual variant; one of a very few in the overlap 0f4Q416 and
4Q417. It seems likely that 4Q4 16 represents a textual error.

4Q416 4Q417

’ il
e BN

17 33 more often refers to aliving physical body than a corpse, both in the DSS in general and in
4QInstruction in particular. (The most notable exception is Pesher Nahum, which inherits the sense of
“corpses” from its prophetic antecedent.) However,4Q418 127, 2-3 appears to describe the post-mortem
consumption of a body by qw; thus, reading i7" as a corpse in this passage is defensible.

318 Strugnell and Harrington, DJD XXXIV, 106.
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are at least somewhat mitigated. Both prohibitions would then warn against the
sale of oneself into debt slavery. This sense of 7122 is rare, but attested, in the
Hebrew Bible. It may also have an analog in the priestly understanding of the 72>
M as the body of the deity. If the addressee fails to heed this advice, the economic
misfortune that would result is that he would leave only his corpse—and no other
wealth—to his offspring.

At this point, itis necessary to consider what the collocation of 77n1and 72>
means in this passage. First, itis clear that the two have similar economic
connotations in the passage. 722 can be sold (1on),just as wo1 can be. 7711 can be
pledged (27v). Second, the negative concluding clause, 703 w1 19, suggests that
7120 and w91 be compared to 73, and that 7711 be compared to w1, The 4Q417
parallel reads n5[n>m12 17 2790 9XY; “and do not pledge wealth against your
inheritance.” In this instance, the value of 7125 is comparable to tangible property,
although it need not be equated with it (and should notbe exchanged for it).519
There is no metaphorin this passage, rather it concerns the quotidian realities of

debt and inheritance. A debtor was unlikely to bequeath anything but debt.

5.3.1.2 4Q416 2 111, 8-12 || 4Q4189, 8-12

.799123 3°0N 19 712 Y22nn DRI 790773 AP IRNN DR 0K AR
YN IR 1T W7 T5A]3[ 1121 79007 72200 7020ws] [oR)
2999377 P92 $A]IR[N PR 77535 93 T9anN P78 N0
oy OV R 2O WRIN 0D TN 995 MW 777 10 179772018
RN NWNET AW 7120 NPNIRY 722000 0020
Poor you are. Have no desire except for your inheritance and do not become
consumed by itlest you move your boundary marker. But if he returns you to

319 Strugnell and Harrington, DJD XXXIV, 106 suggests either “self” or ‘“riches” or as a synonym for
inheritance and states, “Whether the sense of 7137123 757 is metaphorical or not is hard to decide in light of
the ambiguous (or corrupt) text of the following stich....”
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honor, conduct yourself with it and through the mystery that will be investigate its
birth-times; then you will know his inheritance and you will conduct yourself with
justice. For God will shine his countenance on all your paths. To those who honor
you, give splendor and praise his name continually; since from poverty he has raised
your head and with princes he has seated you and he has given you control over an
inheritance of glory. Seek his desire continually.

In this section, the theme of inheritance is clearly important. The firstline prohibits
violating one’s boundary and has been discussed in Chapter Three. The collocation
of boundary and inheritance is significant because itimplies that both are
metaphorically useful in describing the addressee’s situation. The second line
allows for the possibility of restoring the addressee to proper status (722),
suggesting that poverty is antithetical to the proper nature of the addressee.>20
Lines 9-10 shares a sequence of vocabulary with 4Q417 21, 10; in both,
investigation with the mystery of being (7°71 112) into the birth times (2°7912) will
lead the addressee to know (¥7) someone’s inheritance (2m1). In the opening section
0f4Q417, as will be discussed below, the content of this knowledge is typically
understood in an apocalyptic sense because the birth times are “the birth times of

salvation” (yv» >7911) and one is to know “who will inherit glory or toil” ( 7123 ma *»

on1).521 However, here in 4Q416, the concern seems personal and related to one’s

320 Jean-Sébastien Rey, 4QInstruction: Sagesse et Eschatologie, STDJ 81 (Leiden: Brill, 2009), 102.
Accordingto Rey, 11711 can function in both the human and divine realms in 4QInstruction: “Dans 1’analyse
linguistique, nous avons montré que le terme désignait a la fois I'héritage humain, transmis d'une génération
a une autre et a la fois I'héritage divin li¢ a la gloire, a la vérité, a la sainteté.”

321’ As can be seen in this image, the reading 721 is uncertain.

While Strugnell and Harrington read 9ny3, they suggest that other readings are possible, including 22x1 and
o1 (182-183); in fact, they suggest that 92X is preferable, despite their translation decision. The verbal
roots 7ax and 71y both occur in the previous line. Rey, 4QInstruction, 45, reads 991 as a noun
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divinely bounded lot in life, a lot that may include poverty and divine restoration
from poverty.

This passage and 4Q417 2 1, 10 give evidence that 7>n1 was still understood
with its legal connotations, even in non-legal settings. By collocating 7%n1 and 771,
the idea that one’s inheritance was tied to the circumstances of one’s birth (the
phrase 0>79% n»2 occurs in 4Q415) crosses over from the realm of patrimonial
inheritance to the realm of divine determinism.>22 God sets, even from birth, the
status of the addressee. One’s inheritance is one’s divinely established lot in life;
coveting wealth amounts to transgressing the boundaries of that inheritance. The
subsequent clause, “and if he returns you to glory, conduct yourself within it,” ( ax?
T2an7 72 T1257 102°w°) is ambiguous.523 The prepositional phrase 73, “withinit,” most
logically refers to one’s 7111.52¢ The content of that 77n1 is unspecified. It seems
plausible, however, thatit is wealth or status that has been temporarily lost due to

poverty.>2>

“advancement,” essentially synonymous with 7122. From the photo, the ayin and lamedh seem clear. There
is no space for a mem, but Strugnell and Harrington suggest that 1 might have beena scribal error. Iwill
read .

522 See the discussion by Matthew Goff, 4Qlnstruction, 101-103. Goff states that while 7511 is frequently
an economic term in the Hebrew Bible, it can have a theological meaning, “describing a special allotment
given to particular individuals by God.”

523 1t seems to me that the unnamed restorer is likely God—as with the otherwise unspecified “his
inheritance” and the phrase “and over an inheritance of glory he has given you dominion.” It would be
nicer, though, if the phrase “those who glorify you” were also 3ms...and if the parallel didn’t have the 3mp
“and ifthey seat you.”

524 So Strugnell and Harrington, DJD XXXIV; 113.

325 Compare the loss of both material wealth and social standing in the book of Job, particularly in chapters
29-30.
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The 725 root occurs in 4Q416 2 111, 10 (177 10 72°7251%) as a C stem masculine
plural participle, “those who honor you.”>26 There is a reciprocal relationship
established here, as well as in 4Q418 81, 11 (Yw7p 722 Y7 12n2m npn 07v1), in which
the honored person must properly reciprocate honor to those who have honored
him. In both cases, this honor involves possession of one’s (glorious) inheritance. In
4Q416 2111, 12, the phrase T2 n>n1 occurs: God grants the addressee control
(70%°wnn) over this inheritance. Because the previous line speaks of the restoration
of the addressee from poverty (“because from poverty he hasraised your head”; »
TOWIRT 071 wRN), it seems worthwhile to interpret 7125 in terms of wealth and
honor. Strugnell and Harrington note,

Again, it is not clear to what precise social reality T3> n7mirefers. Perhaps it

was nothing more than a ‘splendid situation’, as English would put it (i.e. a

glorious earthly lot) rather than an angelified or heavenly one.5>27
Their suggestionis fitting.

Given the interestin poverty these lines, it seems best to understand 722 in
terms of status or wealth.528 While the addressee may not consistently possess

wealth, given the comment “you are poor” (7nX 1°2k), nevertheless, the addressee

326 Strugnell and Harrington, DJD XXXIV, 113, 118 translate it as a singular on the basis of the parallel in
4Q4189,9. Their comments on the line (118) allow for ambiguity as to the nature and number of
benefactors. They suggest, however, that the preceding reference to 9x tilts the balance toward a heavenly
benefactor. Their preference for readings in4Q417 and 4Q4 18 suggests that the scribe of 4Q4 16 was not
particularly careful.

527 Strugnell and Harrington, DJD XXXIV, 119.

528 Catherine Murphy’s study of wealth at Qumran (Wealth in the Dead Sea Scrolls and in the Qumran
Community; STDJ 40 [Leiden: Brill,2002]) concurs that 4Q416 2 III, 8—12 is concerned with wealth and
poverty: “Limited means and poverty are not praised in and of themselves. A reversal of fortune is
welcomed.... All economic improvement is ultimately God’s doing; therefore, one is not to seek after it or
to become arrogant in his good fortune. He is to dwell in glory but not on it, for his attention is to be
directed to the God who glorifies and the mystery that is to come.” (190)

211



has 72> that can be restored.52° Instead, the 723 nm1indicates the honorable

position God has assigned to the addressee.

5.3.1.34Q41721,10-11 || 4Q416 2 1, 5-6

DY 7122 DM N YT Y TN IR T 102 03

“See the mystery of existence and grasp the birth-times of salvation and know who
will inherit honor or toil.”

4Q417 21,10-11 envisions the addressee trying to comprehend divine
mysteries, particularly, the 771 17.530 Rather than attempt to solve the mystery of
being, I will focus on the terms that conclude the line, 7122 and %1y, as human
situations rather than divine or eschatological categories. In 4QInstruction, 51y
typically means toil or hard labor. Only here does it collocate with 725, and only
here have scholars suggested that toil or labor has an eschatological sense.>31 The
contextis challenging; the phrase yw° >79 1 is enigmatic and occurs only here in

within the Dead Sea Scrolls.532 Commenting on the phrase o>72 n*2in Mysteries

529 The conditionality of the restoration of glory (4Q416 2 III, 9: 721257 702°w*] [0XY) might tell against an
eschatological interpretation; there seems to be no assumption of moral or spiritual deficiency in the
addressee, even if poverty might be the occasion for spiritual risks.

330 Goff argues that the 7°m1 11 describes supernatural revelation (4QInstruction, 15); Harrington and
Strugnell states that “the 7°71 17 is associated with knowledge of righteousness and iniquity in the future
(and perhaps in the present, too).... The 7°7177 seems to have contained as some of its subject matter
teachings about ethics and eschatology” (DJD XXXIV, 32).

331 Occurrences of o1y in 4QInstruction (6x): 4Q41721,10;4Q41721,11;4Q4189,1;4Q418 55, 3;
4Q41878,3;4Q418 1221,6;4Q418a16, 3. In the previous line,4Q417 21, 10, J7[>>m2 %nvn 19 is the
potential situation of the addressee.

332 While it is not unknown for moral or spiritual characteristics or qualities to have sources, roots, or
origins in 4QInstruction, which speaks of “the root of folly” (72w ww; 4Q416 2 111, 14); and the “root of
evil” (¥ ww; 4Q418 243, 3), amore mundane sense might be intended here. >77n also occurs in4Q416 2
III, 20 in the context of marriage. The phrase 07211 13, “house of origins,” occurs in4Q415 2 11, 9 and is
common in Mysteries (1Q27,4Q299-300). Mysteries also uses the phrase 7213 *7711, “those born of sin”
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(1Q27,4Q299, 4Q300), Lawrence Schiffman states, “This enigmatic phrase...mustbe
taken as referring to the time of birth which is seen to affect the future and nature of
the individual....”533 Schiffman argues that the phrase 1n2m1 ¥7n 181 )1723%( 1721 WATin
4Q416/4Q418, which he translates as “‘investigate the time of his birth and then
you will know hislot’ (i.e., his nature; 4Q416 2 iii 9-10; 4Q418 9 8-9),” is the
equivalent sentiment to understanding the 0>791 n°2in Mysteries.53* If Schiffmanis
correct, the yw 791 would refer to the timing of salvation and correspond to the
inheritance of ™25 or %»y. The connection between 7711 and %11 seems unlikely to be
coincidental, but rather, fits with the deterministic mindset of 4QInstruction: just as
the circumstances of one’s birth determine one’s inheritance, the circumstances of
salvation determine the inheritance of 725 or %ny. The 7°71 17 is also connected in
both cases to inheritance and birth. Strugnell and Harrington puzzle over the
meaning of T2>:

To what vV»m1 and 7125 refer concretely is unclear. In Prov 3:35, 251 7122

1711, 123 is contrasted to N9 (i.e. 712 there means §6&av ‘reputation’). In Sir

4:13, 723 ¥ 700 (cf. ® kAnpovounoet miotwv),535 723 is compared with

divine blessing and grace. In Sir 37:26, inheriting 72> (there ® tiunv)s3¢is
parallel to the survival of the ‘name’, the usual equivalent in Sirach to

(1Q27 11, 5). The Hodayot use the phrase ny *77 to indicate a time for prayer in 1QH? XX, 7-11;ituses
791 twice to refer to the moment of birthin 1QH? X1, 12.4Q186, a horoscope text, uses T2 twice to speak
ofthe signunder which a personis born.

333 Lawrence Schiffman, “‘Mysteries,” in DJID XX (Oxford: Clarendon, 1997),37.

334 Schiffman, “Mysteries,” 37.

335 Here DJID XXXIV seems to be in error. Ziegler, Sapientia lesu filii Sirach, 144, reads 86&av and
provides no support for nictiv in the apparatus.

336 This partially explains the error in DJD XXXIV mentioned in the previous note. Ralffs reads mictuv.
Ziegler, 298, reads tiunv, but notes that miotiv is found in Lucianic MSS.
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immortality.>37 Here 725 nn1 could refer to the inheriting of eternal life in
glory, beingin the same semantic field (i.e. eschatology) as yu».”538

If the key to understanding the comparisonis 9y, then wealth or good reputation
seems the mostlikely meaning for m22. If an eschatological parallel is adduced in
the phrase ¥ 791, then 72> might also be eschatological. Strugnell and Harrington
strongly suggest an eschatological reading.53° However, the language of divine
activity does not require an eschatological reading, since 4QInstruction may
describe quotidianrealities like poverty and marriage as divine grants. Those who
inherit glory or toil could simply refer to those who are allotted wealth or manual
labor in thislife.>40 The intersection of human and divine realities in these lines in
4QInstruction do not require an eschatological dualism (although they are not

incompatible with thatkind of dualism).

337 But as noted by Skehan and DiLella, The Wisdom of Ben Sira, it is the name, not the person, that
endures.

338 Strugnell and Harrington, DJD XXXIV, 182.

339 Strugnell and Harrington, DJD XXXIV, 182: ‘791 is not a Biblical Hebrew word; in later Hebrew, it
has the senses ‘birth-time” and ‘birth-pangs’ (cf. Jastrow, p. 742, and the analogous uses of 72 and mdwveg
to refer to the eschaton); with ¥, either of these senses could fit with the temporal or eschatological
reference of 7°71 77 here—but lexically ¥ is very rare in 4Q415 ff. Would the phrase yw1 7912 be
meaningful? In 4Q418 77 3, one finds M1771n rip followed by o7x or 07p; the reference there may be to the
past (cf. 07X); the next line there, however, exhorts 7°71172 np. However, it is not necessary to run the
meanings of 777 and M77n together.”

340 Also, if Enochic parallels are significant, the Greek text of 1 Enoch uses xomialm, the apparent
equivalent of 91y, “toil,” to refer to the present struggles of the righteous—struggles that will ultimately be
rewarded with honor—rather than to future suffering as an antithesis to future honor. The Thesaurus
Linguae Graecae indicates that komialm occurs in 1 Enochonly in 103:9,103:11. 6\wy1gis concentrated in
chapters 103—104 as well (with three occurrences). Judgment (kpioig) seems targeted only toward the
ungodly. Inheriting toil need not be eschatological, even if Enochic material exerted influence at this point.
Nickelsburg, I Enoch,comments on 103:9: “The emphatic komovg ekomocapev (lit. ‘we have labored
labors”) and the parallel clauses in v 9c¢ stress the intensity and all-encompassing nature of the troubled life
of the righteous” (526).
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5.3.2 Conclusions Regarding Inheriting 712> in 4QInstruction

In the three passages in 4QInstruction where contextallows some confidence, the
inheritance of 7122 is related to wealth and status. 4QInstruction is addressed to a
poor addressee and is some of its instructions concern debt and poverty and
remainingin one’s divinely allotted station. In 4Q416 2 II, 17-18 and 4Q416 2 1II, 8-
12, poverty and 725 seem to be antonyms. A similarargument can be made about
inheriting ™25 or 9y in 4Q417 2 1, 17, since 4QInstruction tends to see toil as a this-
worldly conditionrather than an eschatological punishment. Matthew Goff argues
that 4QInstruction is essentially deterministic—God places the addresseein a
specific social and economic situation and determines its boundaries.>4! The
inheritance of 125 belongs to this ideological construction: one’s economic status is

what has been granted by God.

5.4  CONCLUSION

The issue of semantic change was a constant presence throughout this chapter. In
his essay on glory in Ben Sira, Aitken points to the need to analyze “the contextsin
which a lexeme occurs in each stage of the language.”>42 A contextual and

diachronic approach is certainly appropriate—I have attempted to take a similar

341 See discussion of 4QInstruction in Chapter Three

342 Aitken, “Semantics,” 1.
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approach in this chapter—but framing the approach in terms of stages of the
language seems problematic. All of the texts in this chapter can be traced to a
similar Hellenistic Jewish milieu and the Hebrew language texts share the same
general linguistic profile. Aitken intends to highlight the problem by contrasting
exegesis—the interpretation of individual passages in which a lexeme occurs —and
semantics.>*3 In his exegesis of Sirach, Aitken notes that the surveyed terms for
glory are multivalent within a single text. My analysis of 4QInstruction came to a
similar conclusion. 723 does not have one particular meaning in 4QInstruction or
Sirach. Contextual analysis, rather than lexicographic possibilities, determine the
way 7123 should be read in these texts.

The semantic flexibility of 7125 enabled multiple ways of construing the
metaphor first encountered in Proverbs 3:35. The initial option presented by Prov
3:35 remained a possibility throughout the Hellenistic Jewish documents surveyed.
The 722 one mightinherit was some combination of wealth and reputation that
befits those who are wise and skillful. The figurative value of such statements may
be simply that 7123 is construed as a divine grant instead of acquisition by the human
subject. Several occurrences in Sirach and 4QInstruction tracked closely with this
sense of 72> as inheritance.

However, Sirach also introduced other possibilities for 7125 or §0q, a sense
of honor or status that attended upon the priestly line as well as the possibility of
7123 as a metonym for the deity. 72> as a function of priestly service was

particularly evidentin the “Praise of the Fathers,” which culminates in the

543 Aitken, “Semantics,” 3.
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description of the high priest Simon. Simon'’s priestly glory includes effulgent
garments.

In the Damascus Document and the Community Rule, references to 7122 and
the 7% 712> are best understood along the priestly lines set forth by Sirach. The
community formed by these rule texts see themselves as an elect community and
apply biblical language originally descriptive of priestly benefactions to the
community as a whole. The a7X 7123, as Aitken has argued with respectto the naxan
a7X in Sirach 49, may reflect traditions thatidentified Adam as fulfilling a priestly
role.

Finally, I considered the somewhat elusive inheritance of 722 in
4QInstruction; a task made more difficult by the often-fragmentary nature of the
text. More significantly, its conceptual affinities with apocalyptic literature like 1
Enoch lead scholars to interpret its locutions and phrases in significantly divergent
ways. Thus, John Kampen and Emile Puech argue that inheriting glory should be
understood as a reference to inheriting eternal life. I have offered a different
assessment. T2 in 4QInstruction is multivalent, but closely adheres to the sense of
honor and wealth established by Proverbs, such that to inherit 77122 in 4Q416 2 1I,
17-18 and 2 IlI, 8-12 is to receive material wealth and the concomitant honor
befitting the addressee’s station. This 712 could be lost in one’s poverty or restored
because one’s station in life is divinely apportioned. It is true that 712> also describes
the status of angelic beings and priestsin 4Q418 69 Il and 81; Kampen also appeals

to the multivalent nature of T2> to suggest that it refers to participationinthe divine
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life.>#* But contextdoes not suggest that the composers of 4QInstruction intended
to convey that their readers would attain divinized status; rather 4QInstruction
links T2> with wealth and status in the way that Prov 3:35 did. The unique
contribution of 4QInstructionis its assertion that this status has been divinely fixed

and bounded by God.

344 The arguments made by Kampen and Puech make theological assumptions about the community’s belief
in eternal life and push the language of 4QInstruction in that direction. Fletcher-Louis makes theological
assumptions about the angelification of humanity and reads the Dead Sea Scrolls through that lens. Ihave
attempted to find contextual clues that connect 7123 to the priesthood in the Hellenistic texts surveyed; this
lens is provided by a careful reading of Sirach. Kampen and Puech ultimately do not demonstrate that texts
like 1 Enoch or Daniel provide the context for the inheritance of 7122 in Sirach 37:26 or 4QInstruction.
What Fletcher-Louis ultimately fails to accomplish is to demonstrate convincingly that these texts collapse
the analogical distance between the human and divine realms. The priestly glory of the community enables
them to worship “on earth as it is in heaven,” but does not bring them into the heavenly sanctuary.
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6.0 CONCLUSION

At the outset of this dissertation, I suggested that studying legal metaphors in the Hebrew
Bible and Hellenistic Jewish literature filled a modest lacuna. Some of the phenomena 1
considered have been studied through by theologians and biblical scholars with other
methodological lenses.>® Sarah Dille notes that,
While Old Testament theologies of the past have dealt with biblical metaphors
(e.g., ‘covenant’, ‘redeemer’, the kingship of God), they have not dealt with
metaphors as metaphors to any great extent, that is, with attention to what a
metaphor is and what it does.>*
By studying boundary and inheritance language as legal metaphors in biblical and literary
texts, I demonstrated the relationship between biblical law and the varied genres of
literature in which they occurred. Law was a crucial element to the meaning of the

metaphors. However, the legal backbone of these metaphors was only a starting point.

Variety in meaning, purpose, and goal was common.

6.1 SUMMARY CONCLUSIONS

[ have argued in this dissertation thatlegal diction provided a useful register of
vocabulary for other kinds of ethicaland theological speech. In keeping with Roger

White’s understanding of metaphor, this is to be expected: A metaphor depends on

345 T am thinking in particular of Fishbane’s category of haggadic exegesis.

346 Dille, Mixing Metaphors, 2.
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the juxtaposition of two otherwise unassociated registers of speech; their
juxtaposition brings about new insight. In Chapter One, I laid out this
understanding of metaphoras a response to a scholarly lacuna—Ilittle has been said
about the nature of legal metaphors in the Hebrew Bible and Hellenistic Jewish
compositions.

In Chapter Two, I addressed the legal register of terms related to the n%n1and
its acquisition, possession, inheritance and land tenure. I employed a comparative
approach to investigate the legal valences of the roots *yrt and *nhlin ancient Near
Eastern sources in order to determine whether it was possible to fix precise legal
valences for their uses in biblical Hebrew and Hellenistic Jewish texts. I found that
both roots were utilized to describe the inheritance of a patrimonial estate in second
millennium Syrian texts, although [ concur with Arnaud’s assessmentthateachroot
originated with more precise valences. Following Arnaud and Bird, I believe that
*yrt indicated succession. *nhlindicated receipt of a heritable grant. The legal
register of Hebrew property terms served as the backbone for the legal metaphors
investigated in Chapters Three through Five.

In Chapter Three, [ investigated the Hebrew locution 7123 »°07in the light of
ancient Near Eastern antecedents that placed the locution in a social and legal
framework concerned with the integrity of property boundaries. In Mesopotamian
legal and literary sources and in Egyptian wisdom literature, violating established
boundaries was a criminal injustice. The MAL provided for the punishment of

boundary violations. The Wisdom of Amenemope provided divine sanctions.
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Mesopotamian literary sources indicated that violation of boundaries could be
understood as religious infractions, for which exculpatory action was necessary.

Turning to the Hebrew Bible, I found that 9123 3071 concerned property
boundaries in Proverbs and Deuteronomy. Hosea 5:10 (and Job 24:2) demonstrated
that the phrase could be employed beyond legal settings—Hosea 5:10 employs the
phrase as a simile to describe actions of the princes of Judah as beyond the pale; Job
24:2 places the violation of boundaries at the head of a list of the stereotypical
actions of the wicked.

In the Dead Sea Scrolls, violation of boundaries could be applied to actions
contrary to the Torah (CD XX 25) and to several more specific problems in
4QInstruction—the desire for another man'’s wife and the desire for wealth—that
violated one’s divinely-appointed station in life. Boundary language (7123) was also
used positively with respect to personal piety in 1QS.

In Chapter Four, [ examined a network of metaphors that compared wisdom
to an inheritance. [ argued that Proverbs describes Wisdom as an agent bestowing
benefactions upon her devotees in Proverbs 8:17-21 and that this image is received
by Sirach 4:16 and 24:20; in these texts, wisdom was not an inheritance. Rather, it
was in 4Q185 that wisdom was described as a heritable grant, one which could also
be bequeathed to the next generation. Not only could wisdom be received and
conveyed, but also the written document becomes privileged as the vehicle for
conveyance in Aramaic testamentary literature. Texts like the Testament of Qahat
and 4QBeatitudes call specifically for the protection of the literary bequest, limiting

access to those who have the proper priestly lineage.

221



In Chapter Five, I examined the inheritance of T125. The book of Proverbs
understands 72> as wealth and status, which are heritable in the sense that family
and reputation might provide a person with elements of both. This sense of
inherited standing remains visible in other Hellenistic wisdom texts such as Sirach
and the Aramaic Levi Document. However, other senses of 712> develop alongside
this proverbial one, even within the book of Sirach, which also can understand glory
as the honor and prerogatives that accrue to the priestly office. The culmination of
this glory is seenin the majesty of the high priest Simon. I argued that the
Damascus Document, Hodayot,and Community Rule understand 72> in this sense,
as did portions of 4QInstruction. However, 4QInstruction also returned to the sense

of m25 as wealth found in Proverbs in its instruction to the poor addressee.

6.2 THE CHARACTER OF LEGAL METAPHORS

One of the secondary goals of this dissertation was demonstrating the value of
considering the figurative use of boundary and inheritance language as legal
metaphors. In several ways, I have found metaphor theory useful. First, the
overarching value is seenin the interaction of legal diction with ethicaland
hortatory language. I have demonstrated that the figurative use of boundary and
inheritance language relied upon contextual awareness of the legal diction being

employed. Philo’s appropriation of Deut 19:14 in Spec. Laws 4.149-150 illustrated
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this most clearly, but it was true also of inheritance language as well. The image of
illegitimate conveyance of wisdom in TQ and 4QBeatitudes drew directly on
technicallanguage of conveyance. Second, by considering the different registers of
vocabulary to which the legal language of boundaries or inheritance were
compared, I demonstrated that legal metaphors were flexible rather than fixed. The
violated boundary mightbe that of Torah in general, or of a specific stipulation
within the Torah, or it might be an individual’s circumstances inlife. Chapters Four
and Five demonstrated that multiple inheritance metaphors existed; the semantic
shifting of 7125 meant that the same phrase could generate different meanings.
Third, metaphor theory clarified the systematicity of inheritance metaphors
pertaining to wisdom in Chapter Four. The legal mechanisms pertaining to
inheritance corresponded to the entailments of wisdom as an inheritance.
Metaphor theory had valuable explanatory power for the legal metaphors

encountered in this dissertation.

6.3 FURTHER PROSPECTS

At the conclusion of this study, much remains to be explored. One clear line of

further investigation is temporal; there are later Jewish and Christian corpora that
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appear to make further use of legal metaphors.>47 1 will offer two brief examples:

the inheritance of folly in 4Q184 and the inheritance of joy.

6.3.1 Inheriting Folly in 4Q184

Inheritance is employed as a negative image in 4Q184, “The Wiles of the Wicked
Woman,” where the inheritance that Folly provides is the polar opposite of the
inheritance Wisdom provides in Proverbs 3:35 and Sirach. Building upon imagery
found in Proverbs, 4Q184 claims that those who acquire folly acquire death.

There are three occurrences of the root 7n1in 4Q184 from which a fuller
assessmentmay be made. In 1 7-8, itis stated that “Her inheritance is not among all
the shining luminaries” (7311 °M&n 2122 7102 70713 PRY). The reading 71 *MXn is
somewhat difficult.548 I judge that a1 >n&n is preferable to either m1rk» or K7
7213 The former, “those girded with brilliance,” is not consistent with biblical usage

of 71X, which typically is used to describe girding one’s loins or being girded with

47 For instance, the rabbinic concept of a fence (172) around the Torah and New Testament use of a
heavenly inheritance.

348 The image below is clear with respect to the final two characters of the first word, which must be 7 and
either > or). The initial » is consistent with others in the document and the damaged second letteris
consistent with other examples of 8. Allegro reversed course on the third letter, taking it as * in ““The
Wiles of the Wicked Woman’: A Sapiential Work from Qumran’s Fourth Cave” PEQ 96 (1964): 53-55,
and as a 1in DJD V. The head is less pronounced than the final letter, but the 1 in the second line has no
visible head at all. Ijudge, following Allegro’s first instinct and Strugnell’s comments on DJD V that > or 1
is the better reading. > and 1 are indistinguishable in the document (see *177 later in line 8). Allegro noted
that there seemed to be an erasure of asingle character before m11(DJD V, 84).
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strength. 71X in the C stem more typically describes giving light to something (every
Pentateuchal usage) or setting fire to something (Is 27:11, Mal 1:10). However, 211
occurs in the context of MXn in several scrolls. 4QBlessings? (4Q286) includes 272w
m1and X929 MRM1in an apparent description of the divine realm.549 4Q468b
includes the phrase 1731 7% (“and the light of its splendor”); 7211 does appear to
describe humans in any of its nine occurrences. As a result, 7211 *8» likely refers to
heavenly luminaries as divine agents, akin to the usage of mmx»in the Words of the
Luminaries (4Q504). Returning Folly’s inheritancein 1, 7-8, the phrase indicates
that Folly will not be found among the divine agents. Her inheritance is therefore
equal and opposite to that of the o»w 12 in 4QInstruction (4Q418 69 II, 13-14), who
participate in eternal light, glory, and splendor (177 210 M2]> ... 13[%70° 02 MX2).
The other two occurrences of 11in 4Q184 (1,8 and 1, 11) are both
substantivized participles. In 1, 8-9, the textreads, “She is woe for all who inherit
through her and devastation for those who possess her” ( 777w 2m1213% M "0
m°51In]71[3%). In 1, 11, “all who inherit through her descend to the Pit” ( 72m171
nnw 177). The key interpretive crux in these lines is whether Folly is being inherited
or whether Folly conveys an inheritance—the mirror image of the issue with
Wisdom in Prov 8:17-21 or Sir 4:16. Tigchelaar notes the relative infrequency of
%1 (and 7nn) as substantivized participles, suggesting that there is a clear
conceptual dependence on Prov 3:18 (“Itis a tree of life for those who possessiit,

and the one who holds it is happy;” qw&n monm 72 2P 1nn? &5 0»n7yy).550 The other

349 31°2°2w also occurs in the Hodayot (1QH? XTIV, 21).

330 Tigchelaar, “Lady Folly and Her House,” 380.
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depictions of Folly in 4Q184 strengthen the plausibility of this conceptual
dependence; as Lesley has demonstrated, the Prov 2, 5, 7, and 9 all contribute to the
depictions of Folly as a deadly threat.5>! Even if 4Q184 is dependent upon Prov 3:18
for the participial verbal forms in these lines, it does not have to understand %n1in
the same way that Proverbs did. Proverbs does not describe women as
inheritances, although Prov 19:14 makes an analogy between a patrimonial estate
and a prudent wife as a gift from YHWH. Rather, Christine Roy Yoder emphasizes
that Proverbs draws on the way in which elite women brought wealth into a family
through marriage and certain kinds of work. A similar picture that is painted of
Tobiah and Sarah in Tobit; there also, the language of inheritance has typically been
misunderstood to suggest that Tobiah inherits Sarah through some vestigial trace of
Levirate marriage. Instead, Tobiah marries Sarah and becomes heir to the family
estate as a result. I propose a similarreading in 4Q184 1,8-9 and 11: 7%n
indicates receiving an inheritance from Folly. However, as 4Q184 indicates, that

inheritance is simply death.

6.3.2 Inheriting Joy

An additional positive inheritance, the inheritance of joy, may have the

eschatological tinges that Kampen sought concerning the inheritance of 7123.552 In

351 Michael Lesley, “Exegetical Wiles: 4Q184 as Scriptural Interpretation,” in The Scrolls and Biblical
Tradition: Proceedings of the Seventh Meeting of the IOQS in Helsinki (ed. George Brooke, et al.; Leiden:
Brill,2012), 107-142.

352 Thus Matthew Goff, The Worldly and Heavenly Wisdom of 4QInstruction, STDJ 50 (Leiden: Brill,
2003), 165-166.
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several passages in sectarian texts, eternal joy is presented as an eschatological
reward (1QS 1V, 6-7; 1QH2V, 23; XXIII, 16; XXVI, 30; as well as the 4QH fragments
4Q427 71,17; 711, 11; 4Q491 1, 5; 4Q491 11 I, 14 lacks sufficient contextto provide
clarity). This isalso true of 1 Enoch 103-104 (103:3: “good things and joy and
honor have been prepared and written down for the souls of the pious who have
died;” 103:4: “the souls of the pious who have died will come to life, and they will
rejoice and be glad;” 104:4: “Take courage and do not abandon your hope, for you
will have great joy like the angels of heaven”).553 However, it is less clear that
4QInstruction, which mentions joy on several occasions, fully participates in the
logic of eschatological blessing. Two passages require discussion: 4Q416 2 III, 7-8a
and 4Q417 21, 12.

4Q416 2111, 7-8areads 720 ™R 7277 2] WY N[19> 72N12) NART QY 20WN TR
annw %I “And then you will lie down with the truth and at your death your memory
will bear fruit forever; and your successor will inheritjoy.” 4Q418 9 supports the
reading 179, but is otherwise unable to clarify the difficult points of this line in
4Q416. Strugnell and Harrington argue,

nnX here should mean ‘posterity’ (cf. BDB, s.v. d; Ps 37:37-38; 109:13; Jer

31:17; Dan 11:4; Sir 6:3) rather than the more frequent ‘end of life’. In view
of the parallel 75737, we should exclude here the translation ‘at the end of thy

life thou shalt inherit heavenly joy’; the association between the name one
leaves and the inheritance of one’s children is frequent.>5# (116)

353 In the New Testament, the righteous are promised that they will enter joy in Matthew 25:21 and 25:23.
John 16:20-22 contrasts the temporary sorrow of the disciples with joy that cannot be removed when the
disciples see Jesus again.

354 Strugnell and Harrington, DJID XXXIV, 116.
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Their suggestion militates against the quite typical pattern of usage for n>nx, which
almost exclusively refers to the conclusion of a period of time (most oftenas n>nx
o°n°1).555 However, the parallelism of the clauses (temporal marker + verbal clause)
may work against Strugnell and Harrington’s suggestion.>>¢ The interpretation may
also turn on the meaning of 75737, “your memory.”557 Enochic parallels suggest that
memory and instruments of remembrance are crucial for divine eschatological
judgments.>58 Elgvin translates, “in the end you will inheritjoy.”>5° Goff’s
translation is similar, although it is less clear whether he sees the passage as
eschatological.

In 4Q417 21, 12, the phrase 22y nnnw 22871 begins a line. Based on 1QH?
XXIII, 16 (22w nnnw® o°%ary M1 °Rk3]1), Strugnell and Harrington reconstruct the
clause that preceded itas, “Has not [rejoicing been appointed for the contrite of
spirit],” with line 12 continuing the thought, “And for those among them who mourn
eternal joy?”5%0 The reconstruction is necessarily speculative. The preceding

context might be appealed to in favor of an eschatological reading if the preceding

355 On immortality and inheriting joy, John J. Collins writes, “4QInstruction also entertains the hope for
immortality. This includes the traditional hope for immortality by remembrance. 4Q4162 iii 6-8 tells the
addressee: ‘Let not thy spirit be corrupted by it (money?). And then thou shalt sleep in faithfulness, and at
thy death thy memory will flow[er forev]er, and 7n>n& will inherit joy’” (“The Mysteries of God,”294).

336 So Elgvin, “Analysis of 4QInstruction,”226. “Three parallel sentences express the hope of the righteous
after death.”

337 951 occurs ten times inthe DSS, with varied implications: 257 can be blessed forever (11Q5, 4Q88) or
perish or be blotted out (4Q219,4Q221;4Q252).

358 Memory is a significant concept in 1 Enoch 103—104;in 103:4, “their spirits will not perish, nor their
memory from presence of the Great One” (Nickelsburg, 511).

359 Elgvin, “Analysis of 4QInstruction,” 113.

360 Strugnell and Harrington, DJD XXXIV, 176.
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clause (2591 7135 n91 7 ¥y, “and know who will inherit glory or toil”), discussed
above, is eschatological in nature. I have argued that it was not. The succeeding
contextis not eschatological, however, but concerns the addressee’s battle against
desire and sin. Thus, little can be determined about the significance of 27y nnnw in
4Q417 21, 12. Nevertheless, the inheritance of joy in 4Q416 2 III, 7-8 is consistent
with descriptions of eschatologicaljoy in 1 Enoch, other texts from Qumran, and the
New Testament. One who inherits joy may well be receiving an eschatological
divine reward.

[ offer these two inheritance images as evidence of the further prospects for
continued study of legal metaphors in the Hebrew Bible and Hellenistic Jewish

literature. I trust that this dissertation demonstrated the value of such an approach.
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APPENDIX A

In Chapter Two, I discussed the arguments raised by Harold Forshey concerning the

root 9ml. Forshey demonstrated that *nhlwas employed to describe the granting of

property in second millennium texts while denying that it could describe the

subsequentinheritance of granted property. Other scholars have rightly challenged

the rigidity of Forshey’s conclusions. In the chart below, I have collated the

occurrences of the verbal root »n1in the Hebrew Bible. The data demonstrate that

the Hebrew Bible employs 7r1 to describe both initial grants and subsequent

conveyances. In some cases, ?niis used in figures of speech that do not neatly fit

with either an initial grant of subsequent conveyance.

51 in the Hebrew Bible

Verse Text Grantor Initial Grant or
Subsequent
Conveyance

Ex 23:30 [@hrwah @1?‘331 mz_-m R 7Y | YHWH initial

Ex 32:13 12091 D27 DN "N WS XA pRao3) | YHWH intial
D7

Ex 34:9 NPT ANRYA 1331V pnoo) | YHWH initial

Lev 25:46 nYM? D2°0R 03°127 AR onYoInm | Ancestors subsequent

D2v? miny

Num 18:20 | 727 P71 20in XY DER2 199828 17 X3 | Tribal leader initial
03in3 77

Num 18:23 203900 XY DRI 324, 03 | Tribal leader initial

Num 18:24 033900 XY R0 325 na | Tribal leader initial

Num 26:55 | 3573 opar-nivn ninw? yIRa~nR pome 29i32-9x | Tribal leader subsequent

Num 32:18 | 0@ wPR 9802 *32720103 79 1002798 23w X5 | Tribal leader initial

Num 32:19 TRDT) 7T T2yn onR o XY o) | Tribal leader initial

Num 33:54 02°nioWN? 99133 YNGR DnPming) | Tribal leader initial

Num 33:54 1270300 0°NAR Nivny 7 | Tribal leader initial

Num 34:13 99132 DR LIINN WK YR NX] | Tribal leader initial

Num 34:17 TIRTTNN 022 L0 WR 0WiRg ninw nox | Eleazar and Joshua | initial

Num 34:18 YIRITNR 2037 0PN ARk TN X3 TR X | Tribal leader initial

Num 34:29 RN D07 M M W PR | Tribal leader initial

Num 35:8 oMY YWD 0278 WK in901 93 | Tribal leader initial

Deut 1:38 ORIW-NR MR RI7D | Joshua initial
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Deut 3:28 TIRTNR 0HIX 21 XM | Joshua initial
Deut 12:10 020X 2°mIn 0N MR | YHWH initial
Deut 19:3 TN T 178 W TN | YAWH initial
Deut 19:14 YR 900 WK qnhnia | Ancestors subsequent
Deut 21:16 132°n8 Y9 mia o i | Parent subsequent
Deut 31:7 aniX n1°mIn Anx) | Joshua initial
Deut 32:8 Y792 0% 119y Do | Elyon initial
Josh1:6 YIRI™NR A1 oyatnR 2omin AR | Joshua initial
Josh 13:32 2Xi1 Ni7wa Ak YpImwR a9oR | Moses initial
Josh 14:1 TWID PIRD PR32 19037 WR 7R | Joshua + Eleazar initial
Josh14:1 NIT2 YY) 1053 NYPR aNIR 1903 WK | Joshua + Eleazar initial
Josh16:4 Q9K "wIn AR11235037 | Joshua — context initial
Josh 17:6 1°32 7,02 172013903 79I nijn o) | Joshua + Eleazar + | initial
Tribal leaders
Josh 19:9 onona 7, 02 Yivaw3a 190 | Tribal leaders initial
Josh 19:49 OPI0 PIARTNRONI7 1907 | Tribal leaders initial
Josh19:51 VYT 17750 MYPR 903 W nonaa aoR | Joshua + Eleazar + | initial
Tribal leaders
ﬁdges IIAR"N*22 2pIn-XY §7 3mKn | Family subsequent
1 Sam 2:8 oony 720890 | YHWH initial
Is 14:2 ,—;jn? npR ’73_]( ’7&1};}7‘1\’; 017010 | House of Israel initial
Is 49:8 ninnt n'i‘?r:(; b’g;,j‘? Servant of YHWH | subsequent
Is 57:13 WP W PIRoN P2 ping) | YHWH initial
Jer3:18 02°DIAR-NY °nonIT WX | YHWH subsequent
Jer12:14 PRITNR PYTNR NPAITTIYR n'jg;; YHWH subsequent
Jer16:19 2o9in 07PRY 2277 11°D1aR 1703 WpYIR | Ancestral subsequent
Ezek 46:18 1°127NX ‘7;3;] NNy prince subsequent
Ezek 47:13 TIRTTNNR 190300 WK 7123 ) | unspecified initial
Ezek 47:14 PRI UK AR onona | unspecified initial
Zeph 2:9 1902 Y3 ) | YHWH initial
Zech2:16 1pbn hjmj-mg m 5{1;1 YHWH reinitializing
Zech8:12 T QYT NIRYCNR Cnomim | YHWH reinitializing
Ps 69:37 M0 7w v | YHWH or reinitializing
Ancestral
Ps 82:8 D2ag~222 200 apx) | YHWH initial
Ps119:111 nﬂbjy:b TRITY vn?g; Psalmist
Job7:3 R0 "2 nma | YHWH
Prov 3:35 1203 0720 7123 | Unspecified
Prov8:21 AR RS b’m;‘? Wisdom initial
Prov11:29 1177700 in°3 721y | Unspecified
Prov13:22 212712 b’mj 2% | Ancestral subsequent
Prov14:18 N2IR XN 1903 | Unspecified
Prov28:10 j'itg'qu? D’ﬁ)’pm' Unspecified subsequent
1 Chron 02iv=7Y 020X 02°32° o0 | Ancestral subsequent
28:8
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APPENDIX B: 722 in 4QInstruction: A Response to John Kampen’s Arguments
In Chapter Five, I addressed the texts in 4QInstruction that collocate inheritance and
725. These texts have been assessed ina markedly different fashion by John
Kampen in his commentary on wisdom literature in the Dead Sea Scrolls. Kampen

sees the inheritance of glory as a reference to eternal life. He states his argument

most carefully with respect to the usage of m23in4Q417 21, 11 || 4Q416 2], 6. For
the sake of clarity, I will quote Kampen’s argument at that pointin its entirety:

In the HB, [T123] can be used to designate power and might, hence it comes to
refer to the more abstract attributes of honor, dignity, and majesty. It can
also refer to glory or splendor, particularly as it is attributed to God, for
example in connection with God’s appearance in the tabernacle (Exod 29:43;
40:34 - 35; Lev 9:6, 23; Num 14:10; 16:19; 16:42; 20:6). Some of the
prophets, particularly Ezekiel, described the presence of the Lord in the
Jerusalem temple in this manner by depicting the Lord as a blazing fire
surrounded by a cloud (Ezek 1:4; 8:2; 9:3; 10:4, 18; 11:23; 43:2, 4). Other
objects such as the temple (Hag 2:9), the throne (Isa 22:23; Jer 14:21; 17:12),
and crowns (Job 19:9; Ps 8:5) have ‘glory’ attributed to them. The
manifestation of God’s glory is a developing theme in prophetic eschatology
(Isa 24:23), which takes on universal dimensions in the postexilic texts (Isa
58:8; 60:1-3; 62:1-2). This development can be seento continue in
apocalypticliterature, where we find references to the ‘great glory’ (1 En.
14:20; 102:3; 104:1; T. Levi 3:4), described with vivid imagery in the ascent
scenein 1 Enoch 14 (see 14:16, 20, 21 for the use of the term ‘glory’). In this
text,as in 4Q525 14ii:14, it is quite possible that the one ‘who inherits glory’
is the one who gets to participate in the glory of God, presumably also eternal
life. In the Hebrew text of Sir 37:26, ‘the wise of the people will inherit glory,
and his name will stand for life eternal’ (Genizah MS D). These references to
the participationin the glory of God also appear to explain the imagery of
Dan 12:3 and Mat 13:43: “Then the righteous will shine like the sun in the
kingdom of their Father.’>61

Kampen makes one assertion, supported by three arguments. Kampen asserts, at
least implicitly, that the context of 4Q525 1411, 14 and 4Q416 is amenable to

understanding the inheritance of glory as participation in the divine glory, and more

561 Kampen, Wisdom Literature, 110.
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particularly, eternal life. Kampen’s second argument, which concerns inheriting
glory in Sir 37:26, has been addressed above—the inheritance described is the
honor accorded to the wise, which endures even after death. Both 4QBeatitudes and
ALD seem to acknowledge the posthumous remembrance of a wise teacher’s words.
Kampen'’s third argument, that Daniel (and Matthew) depict the eschatological glory
of the righteous, lacks weight if 4QInstruction does not depict the eschatological
state of the righteous. Kampen'’s first argument is that 7125 undergoes semantic
shifting so as to encompass eschatological manifestations of divine glory, which
righteous individuals will inherit. The semantic shifting of 725 in Hellenistic Jewish
texts is not in question, but whether 4QInstruction demonstrates this shiftis

questionable.

B.1. Enochic Eschatology in 4QInstruction?

An understated element of Kampen’s argument is the similarity between
4QInstruction and 1 Enoch. Kampen asserts that apocalyptic literature such as 1
Enoch has a discernible influence upon 4QInstruction.>¢2 A much stronger
relationship between Enoch and 4QInstruction is claimed by Torleif Elgvin. Elgvin
argues that the longer discourses of 4QInstruction show significant similarities to
the Epistle of Enoch (1 Enoch91-107) and to 1 Enoch 1-5, 10, 22, 25-32, portions
of the Book of the Watchers.5%3 Elgvin comments,

The discourses share with 1 Enoch the themes of the final judgement of the
wicked and the glorious hope of the righteous. In both books divine wisdom

562 Kampen, Wisdom Literature, 36.

363 Elgvin, “Analysis of 4QInstruction,” 168.
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is given the elect of the remnant community only through revelation.
Reception of this revelation is constitutive for salvation and life eternal.564

Elgvin argues further that similar terminology indicates the literary dependence of
4QInstruction upon Enochicliterature.>¢5> He argues that “Striking parallels with 1
Enoch can be observed in the eschatological discoursesin4Q416 VII 33 and 4Q418
69.”566 Matthew Goff questions Elgvin’s maximalist position, finding that there is no
direct literary reliance.>¢7 Goff continues, however, “While it cannot be proven
conclusively, it is reasonable to argue that the author of 4QInstruction was familiar
with Enochictexts.”>¢8 In DJD XXXIV, Strugnell and Harrington reach generally
similar conclusions with respect to 1 Enoch and 4QInstruction, stating:
The abundance of manuscripts of 1 Enoch at Qumran indicates that it, too,
was an influential and popular book there. It contains themes and motifs
that also appear in 4Q415 ff,, and its insistence on the heavenly and esoteric
character of wisdom may be especially important for the study of 4Q415 ff.569

Thus, Elgvin, Goff, and Strugnell and Harrington argue with varying levels of

certainty that 4QInstruction displays evidence of Enochicinfluence, with the most

364 Elgvin, “Analysis of 4QInstruction,” 168.

365 Elgvin, “Analysis of 4QInstruction,” 169. However, the first two examples given—that the elect will
“inherit the land” and the use of planting terminology—can hardly be considered conclusive, since both are
biblical images.

366 Elgvin, “Analysis of 4QInstruction,” 169. Elgvin also suggests that 4Q418 69 was “probably inspired
by a similar dialogue in the Epistle of Enoch, I Enoch 103:1-104:6”(37). NB: 4Q416 VIl represents
Elgvin’s nomenclature for the reconstructed column of 4QInstruction. The passage discussedis 4Q416
frag 1. On the basis of more careful placement and translation of 4Q4 18 parallels, Tigchelaar undercuts
some of Elgvin’s Enochic parallels, especially a proposed reference to Noah as the recipient of divine
revelation.

367 Goff, Worldly and Heavenly Wisdom, 186.
368 Goff, Worldly and Heavenly Wisdom, 188.

369 Strugnell and Harrington, Sapiential Texts, Part 2, DJD XXXIV (Oxford: Clarendon, 1999), 35.
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pronounced similarities tending to come from Epistle of Enoch. Most significantly,
several occurrences of the inheritance of T2 occur in or near passages which bear
noted similarities to Enochicliterature—such as 4Q416 2 Il and 4Q418 69.
However, the extent to which Enochicinfluence is consistently presentin
4QInstruction is a matter of disagreement. When Elgvin states that reception of
revelation is “constitutive for salvation” in 4QInstruction, his judgment is based on a
single occurrence of a phrase—yw» *771n—that has no analog (apocalyptic or
otherwise) in the Hebrew Bible. Salvation (¥¥°) is not a major concern of
4QInstruction, nor is it clear that ¥yv» must be eschatological. Garcia Martinez argues
that 4QInstructionis noticeably more apocalyptic than Sirach, but suggests that the
purpose of the apocalyptic framework that begins the documentis intended “to
legitimise the corpus of instructions which follow.”570 Note also that Harrington
states, “In 4QInstruction we geta glimpse of a sometimes awkward attempt at
presenting wisdom teachings in an apocalyptic framework and with motivations
that include some basic concepts of apocalyptic thinking.”571 That is, Enochic
influence in 4QInstruction is somewhat uneven. It is most clearly detected, perhaps
unsurprisingly, where 4QInstruction sounds apocalyptic. But this means that
assertions concerning 4QInstruction’s borrowing from Enochicliterature are only as

strong as the intertextual links.

370 Garcia Martinez, “Wisdom at Qumran: Worldly or Heavenly?” 11. He states more fully, “The context
thus established by this introduction for the whole work is an apocalyptic one. Furthermore, the function of
this context, it seems to me, is none other than to legitimise the corpus of instructions that follow.” (10—11)

371 Harrington, “Wisdom and Apocalyptic in 4QInstruction and4 Ezra,” in Wisdom and Apocalypticism in

the Dead Sea Scrolls and in the Biblical Tradition (ed. Florentino Garcia Martinez; BETL 168; Dudley,
MA: Peeters, 2003), 343-355, here 343.
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B.2. 725 in 4QInstruction

7125 occurs in the extant portions of the manuscripts of 4QInstruction eighteen
times: 4Q416 211, 18; 2111, 9; 2111, 12; 2111, 18; 21V, 11; 4Q417 11, 13; 2 1, 11; 20, 5;
4Q4189,8;9,12; 6911, 14; 81,5,12611, 8; 126 11, 9; 159 11, 6; 162, 4, 185, 4, and 223,
2. Unlike Sirach, there are no occurrences of nxan, although 7785 occurs once, in
4Q418 81, 13. Instead, 7771 occurs in 4Q416 2 111, 10; 2 111, 18; 4Q4189, 11; 55, 10; 69
II, 14; 81, 13. 777 clearly conveys socialrank in 4Q418 55, 10 and heavenly splendor
in 69 II, 14; it can be reciprocated to a benefactorin 4Q416 2111, 10 || 4Q418 9,
11.572 Thus, 7771 appears to be virtually synonymous with 7122.573 Because of overlap
in manuscripts and instances in which the text is too fragmentary to determine
context, there are only nine useful passages for determining the semantic range of
725 in 4QInstruction. Of these, there are five discrete phrases that collocate 7125 and
inheritance: 4Q416 211, 18; 4Q416 2111, 11 || 4Q418 9, 12; 4Q416 21V, 11; 4Q417 2
I, 11 and 4Q418 185, 4. 4Q416 211, 18; 4Q416 211], 11 || 4Q4189, 12; and 4Q417 2

I, 11 were considered in detail in Chapter Five.

B.2.1.4Q416 211,17-18

ORI 7197120 M0AN DR PRI A2°WA TAYD 03T M2 72V 7ON1°7 210 A2 7wl N2 a0 HR[
TON™A WO 19 115021732 1727wN

“Do not sell your person for wealth. It is good for you to be a slave in temperament
but for no reason should you be slave of your creditors. And for a price, do not sell

572 4Q416 111, 10 reads, “To the ones who honor you, give splendor” (17710 172°7231%).

573 9777 is never the object of a verb of inheritance in these passages. Its virtual synonymity with 723 is
illustratedin4Q418 55, 10: “According to their knowledge one man is honored more than another; and
according to his insight, his splendor increases™ (1777 727 125w °991 1y WX 1722 any735]7). In both
clauses, it seems likely that greater intelligence leads to greater social standing.
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yourself/your glory and do not pledge it/wealth against your inheritance, lest you
bequeath (only) your body/corpse.”

This passage was considered in Chapter Five, where I argued that the context

suggests a quotidian concern for physical wealth.

B.2.2.4Q416 2111, 8-12 || 4Q418 9, 8-12

Text
197123 200N 19 72 ¥HaNN DRI 790501 AT IRNN DR AR 10AR
YN TRI 1T WNT 5] 1721 Toana 727a0% 1o2w] [aR)
41999797 992 $A] R[N 9K 77535 35 77mnn p7RY .anoma
oyl TOWMNRI 277 WRID %D TR0 99T MW 77 10 1977200
STAN MW INEY 39Wnn 7120 NYRIA 702N D0
Translation

Poor you are. Have no desire except for your inheritance and do not become
consumed by itlest you move your boundary marker. Butif he returns you to
honor, conduct yourself with it and through the mystery that will be investigate its
birth-times; then you will know his inheritance and you will conduct yourself with
justice. For God will shine his countenance on all your paths. To those who honor
you, give splendor and praise his name continually; since from poverty he has raised
your head and with princes he has seated you and he has given you control over an
inheritance of glory. Seek his desire continually.

This occurrence was also discussed in Chapter Five. Given the interestin poverty
theselines, it seems best to understand 7125 in terms of status or wealth. While the
addressee may not consistently possess wealth, given the comment “you are poor”
(7nX Mak), nevertheless, the addressee has 72> that can be restored.57* Instead, the

7120 nmi indicates the honorable position God has assigned to the addressee.

574 The conditionality of the restoration of glory (4Q416 2 III, 9: 7271257 7122°w*] [0RY) might also tell
against an eschatological interpretation; there seems to be no assumption of moral or spiritual deficiency in
the addressee, even if poverty might be the occasion for spiritual risks.
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B.2.3.4Q416 2111,9 || 4Q4189, 8

4Q416 2111, 9: PI9IM WINT PR T2 72000 7271299 70200 oXY

4Q418 9, 8: 1792 w7 Jm [ vacat 17an]a a[2 7ha[a% 0w ord

“and if he restores you in glory, walk in it57>... || and if they seat you in glory, walk in
it....”

The next occurrence of 7125 also occurs in the context of the addressee’s poverty. In
4Q416 2111, 8, the addressee is warned against desiring to be rich, lest he displace
the boundaries of his life. However, the addressee is then counseled to be prepared
for a change, in which he is restored 725%.57¢ Although Strugnell and Harrington list
several possibilities, stating that “The expression with 2°wr could imply a return to a
glorious human condition or lot which the addressee had enjoyed before, or a
promotion to a higher (administrative) rank; an implication of a post mortem
glorification could also not be ruled out,” it seems likeliest that a restorationto a

more honored status while living is intended-577

575 Kampen notes that there is no space between 71257 and 72in 4Q416 2 I, 9 and considers this a likely
scribal error. Since 73[27]12[27 appears to be represented in the 4Q4 18 parallel with a space between the
words, the issue is minor. It is not impossible to read 71971237 “to your glory” in 4Q416 2 111, 9, although >
in 4Q416 tends to have a less extensive initial stroke. Tigchelaar offers no discussion (7o Increase
Learning,46). Strugnell and Harrington, 112, argue that it should be taken as two words, “one word
belonging to the protasis and the other (772) to the apodosis.” 4Q418, seen below, offers very little in the
way osuport.

Kampen, 74: “In this fragment the preposition and pronoun 772 (‘in it’) are attached directly to the word ‘to
glory,” an unusual construction and presumably a scribal error. They apparently are identified as two
words in the parallel text,4Q418 9+9a-3:8, even though only small dots remain for the letters on the line at
that point.”

- - y

576 Note the text-critical issue: 4Q416 speaks of being returned to glory with a singular verb (root 21%)
while 4Q418 speaks of being seated in glory with a plural verb (2w°). The latter might reflect the language
of 1 Sam 2:8, in which the poor are seated (2°21777) with princes and inherit a throne of glory (7125 X03).
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B.2.4.4Q416 2111, 12 || 4Q418 9, 12: 2% wnn 7125 nbmaay

“And over an inheritance of glory he has given you dominion.”

In the previous line, the restoration of the addressee includes the statement that
God has raised the addressee from poverty (“because from poverty he has raised
your head”; mowixn 07 wkn ). Thus, it seems worthwhile to interpret T35 in
terms of wealth and honor. Strugnell and Harrington note, “Again, itis not clear to
what precise social reality 725 nonirefers. Perhaps it was nothing more than a
‘splendid situation’, as English would put it (i.e.a glorious earthly lot) rather than an

angelified or heavenly one.”>78 Their suggestionis fitting.

B.2.5.4Q416 2 III, 18: 157122 1¥»» 272> (“honor them for your own honor”)

The context of this phrase includes honoring parents (2 III, 15-16) because a father
is like 9%, a motheris like an 117%.57 The commandin 2 III, 18 is to honor parents for
the sake of one’s own reputation. The logic is very similarto Sirach 3:10-13.580
Sirach explains that it is not good to honor oneselfat the expense of one’s parents

and calls for support of parents when they are old and senile.>8! Letting one’s

377 Strugnell and Harrington, DJD XXXIV, 117.
378 Strugnell and Harrington, DJD XXXIV, 119.

379 Compare Skehan and DiLella, The Wisdom of Ben Sira, 157 withrespect to Sirach 3:16: “The poem
concludes on stern note: to neglect and demean one’s parents is to blaspheme and provoke God. Cf. Exod
21:17;Lev20:9;Deut 27:1; Prov20:20; Matt 15:4; Mark 7:10. Ben Sira is affirming, in effect, that impiety
to parents is impiety to God himself.”

580 Pyech, 92.

381 Skehan and DiLella, The Wisdom of Ben Sira, 156. Skehan and DiLella suggest that 3:10ab—11amay
allude to the story of Ham (156), but there are no direct verbal links. They note that in 14a, 7p7¥ ||
€élenpocvvn is typically almsgiving. Thus, it seems likely that Sirach envisions direct financial support in
the honor that must be given to parents.
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parents become destitute dishonors not only the parents, but also the offspring who
allow such a shameful situation to occur. In this setting, it seems entirely possible

that 7120 refers to honor and wealth as understood in Proverbs.

B.2.6.4Q417 11, 13582
PRWYA MMM IRDD 11 0]...[¥ 71222 370 IR

“Then you will know the glory of his power / eternal glory, the mysteries of his
marvels and the power of his works.”>83

There is general consensus that 4Q417 preserves material from near the beginning
of the composition, thus representing the apocalyptic framework given to the
documentas a whole.>8* 4Q417 1 begins by describing the benefits of investigation
into divinely-ordained reality. The addressee will properly understand all these
things—the acquisition of knowledge is marked by clauses beginning with ¥7n X3,
“and then you will know.”58>4Q417 11 has drawn comparisons language and
themes found in Enochicliterature (cf. the 4QEnoch manuscripts and portions of 1
Enoch) and Jubilees for several reasons. Like Enoch and Jubilees, it calls on the

addressee to probe the depths of the ways in which God has created the world and

382 Early studies 0f 4Q417 transposed the numbering of fragments 1 and 2. This numbering reflects that of
DJD XXXIV.

583 There is a disagreement between DID XXXIV and DSSSE in reconstruction the gap in line 13. DID
XXXIV reads o]y [y, while DSSSE reads o]y a2[y. DJID XXXIV’s reading forms a compelling parallel
to WY N1I23 X9 °1, while DSSSE can point to the occurrence of 2919 M25in4Q418 126 11, 8.

384 Tigchelaar, 150: “The editors assume, with Steudel, that both 4Q416 and 4Q417 preserve parts of the
beginning of the composition.” See also Elgvin, “Analysis of 4QInstruction,” 18. Tigchelaar and DJD
XXXIV both suggest that 4Q4 16 fragment 1 precedes the material of 4Q417 fragment 1; Elgvin placed
4Q417 1 before any 4Q416 fragments.

3854Q41711,6,8,13; similar clauses occurin4Q4162 11, 9, 15 and are reconstructed for the 4Q418

parallels of these passages. The Hodayot often describe the revelation of divine 7122 with the C stem of ¥7;
see Appendix 2 below.
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the creatures within it.58¢ [t also describes written records of judgment (4Q417 11,
14), which in Jubilees 4:23 and the Book of Watchers is a work attributed to Enoch
the scribe.>8” Having contemplated all these things and learned their lessons, line 13
describes the final result: knowledge of the ways of God. Within this context, 7125
seems more likely to indicate divine glory as a phenomenon observable to the
addressee, just as the 1wyn M7231 1899 1 in the subsequent phrases are observable
divine actions.>88 It is not inconceivable, however, that the addressee would earn
lasting honor through such wisdom, since Sirach and the ALD both suggest that the
wise scholar can achieve lasting wisdom.>8° The subsequentlines (14-18) describe
the way in which divine decrees have fixed the status of both righteous and
unrighteous people and recorded them in a scroll of remembrance (11721 7901); the

addressee is to understand these destinies.590

B.2.7.4Q417 2 1, 10-11 || 4Q416 2 1, 5-6.
Sn¥1 7122 DM N YT YW TN NPY P 172 01T

“See the mystery of existence and grasp the birth-times of salvation and know who
will inherit honor or toil.”

386 Compare the 4QEnoch fragments, 1 Enoch 82:1-2, Jubilees 4. Elgvin, ‘Reconstruction of Sapiential
Work A,” RevQ 16 (1995): 562 comments, “The eschatological understanding of history and its periods,
which are among the mysteries of God revealed to the elect, unites Sap. Work Work A both with 1 Enoch
and sectarian literature (see especially4Q4171110-12,4Q416frg. 1,4Q4172112-14,4Q418 frg. 69,
4Q418 1231ii2-5).”

387 VanderKam notes: “There does not seem to be an exact parallel to [Jubilees 4:23]in the Enoch
booklets” (Jubilees, 1:260).

588 So DID XXXIV.
389 As noted above in Chapter Five.
390 Unlike the next section, which suggests a halakic purpose (1327n71), there is no direct purpose given.

This suggests that some intrinsic value is placed on understanding the difference between the fates of the
righteous and unrighteous.
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[ argued above that ™25 and %nv in the third clause represent human situations
rather than divine or eschatological categories, because 2»v denotes toil or hard
labor in 4QInstruction rather than an eschatological situation.5°1 If the key to
understanding the comparison is 9»y, then wealth or good reputation seems the

most likely meaning for 72>.

B.2.8.4Q418 69 11, 13-14
O21Y MR RIP7 2°XP 2102 P[5y AR MIPYD 11030 1R NART N2 22 270 WK 00w ][
2772 M2)5 L [an

“Now as for the sons of heaven for whom eternal life is theirinheritance, would they
really say, ‘We have grown weary with works of truth and we have tired with all the
times’? Is it not in eternal light that they conduct themsel[ves? ...of gl]ory and great
splendor?

The passage refers the sons of heaven (a°»w *13), an apparent reference to angelic
beings.592 Fletcher-Louis and Puech argue that the sons of heaven mustbe

understood as elect humans.>®3 Strugnell and Harrington consider them to be

angelic, but note thatit is difficult to understand how the sons of heaven would then

591 The manuscript is unclear:

392 Kampen, 129. Kampen also notes conceptual similarities to 1 QH? XIX, 617, which includes the idea
of divine purification “so that he might be united with the children of your truth and in the lot with your
holy ones.”

393 Fletcher-Louis, All the Glory of Adam, 119. Thus, he questions how angels can possess an inheritance
or walk in eternal light. These, he argues, are activities characteristic of righteous humans. His argument
seems to have weight only to the extent that 4QInstruction depends solely upon biblical language; even
there, his argument may not suffice to ward off examples like Deuteronomy 32:8. More significantly, he
ignores the reality of analogy—the evidence is already available in Ugaritic that divine beings can have a
nhit.
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inherit eternal life.594 However, thisis notso difficult if inheritance refers to their
divinely granted place in the divine economy. After contrasting the wherewithal of
these angelic beings to the fatigue of their pious human counterparts, the text asks,
“Do they not walk in eternal light, ...gl]ory, and abundant splendor ( 27y X2 X173
2772 M1)5 ... 10[7an°)?” In this passage, it seems that glory is connected to angelic
life, as in the Songs of the Sabbath Sacrifice. In brief, eternal life, eternal light, and
the glory and splendor of angelic beings all belong to the same conceptual realm in
this passage. It seems likely to me that 7125, in the sense of 7125 that attends to holy
and divine things, could be thought of as a divine grant to the sons of heaven in
4Q418 69. In the same way that the Songs of the Sabbath Sacrifice use T2> to
describe the heavenly sanctuary, so here, the sons of heaven possess 72>. It is the
glory, splendor, or gravitas that befits them. This suggests that 4QInstruction is
working with an analogy between the divine realm and human experience; I believe
that same analogy can be seen in 4Q418 81 and 4Q418 126 I, the last two passages
to be considered. Where my argument differs from that of Fletcher-Louis is
primarily that I do not think that 4QInstruction collapses the distinction between

the human and divine realms. I will make this argument more fully below.

B.2.9.4Q418 81, 5:
TIRIN 71277 7971291 799 Do oo [R]R[ PI0a...

“...and with all the gods he has caused your lot to fall and your glory he has
increased greatly...”

394 Strugnell and Harrington, DJD XXXIV, 290.

243



Here, as in the previous passage, the nature of the heavenly beings described and
their inheritance is a matter of interpretive difficulty. The lines that precede
describe God as the portion and inheritance of the addressee among the children of
Adam (line 3) and describe the addressee as a “holy of holies over all the earth”
(2an 17107 ownp w17p) whose lot is cast among the o°9&. But as noted above, this
priestly language falls in line with the meaning of 7125 denoted in Sirach’s praise of
the fathers—the exalted status of the addressee is not necessarily heavenly.

B.2.10. 4Q418 126 11, 8-9

] [ 2°727% o0 M 7w oow o w Ma03] |
] [ 120 2y 1720 1M PR M2 M 1ad] |
..with eternal glory and lasting peace and a spirit of life in order to separate...5%
...all the sons of Eve but with the strength of God and the abundance of his glory
with his goodness...

Strugnell and Harrington translate lines 7-9:
“But to raise up the head of the poor, [And to show forth His faithfulness to
them, And His Mercies]
In glory everlasting and peace eternal, And to separate the spirit of life [from
every spirit of darkness]
[...] all the children of Eve. And on the might of God and the abundance of His
glory together with his bounty [they shall muse |

Glory occurs twice in these lines. Because of the broken nature of the beginning and
end of these lines, extreme caution should be exercised in assessing their meaning.
Strugnell and Harrington rather liberally fill in the gaps. I do not think that it is

possible to tell who possesses, or will possess, eternal glory and lasting peace.>% In

3954Q418 81, 1-2 uses 7°721 to refer to moral separations (to separate from the “spirit of flesh” and “from
all that he hates”), but it is not clear who is being separated from what in this fragment.

396 1t is not at all clear that DJD XXXIV’s logical break between 0°*1m71 79 217w is warranted.
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the second line, the parallel with the strength of God (7% m1221) makes it likely that it

is divine glory that is described.>%7

B.2.11. Occurrences of 792> that Lack Sufficient Context

Citation Text Translation

4Q416 21V, 11 7an>m1a 79723 | ...your glory in your inheritance. ..’

4Q417 20, 5 725 nex | ...truth and glory...

4Q418 15911, 6 797125 NTM

4Q418 162, 4 7[20 7% m oW nnw] | ...eternal destruction. But there will be
gl[ory] for you.>

4Q418 185, 4 72> Pmin | you will inherit glory

4Q418 223, 2 mMa]o[ | [gl]ory

Thus, of the eighteen occurrences, nine seem to have sufficient context to provide
some clarity into the meaning of 7125 in 4QInstruction. Perhaps the first point to
make is that there is a range of meanings. 4Q416 2 II, 18 suggests a relatively rare
meaning “self, person” found in a handful of biblical texts. Some occurrences seem
to track with the sense of good reputation or wealth found in Proverbs. 4Q417 11,
13 seems best understood as the 725 of the divine or of a divine attribute. The
following table indicates the collocations that may shed light upon the meaning of
7123. Those with sufficient context have been described above. Of those not yet
discussed, 4Q418 162, with its apparent contrast of 07¥ nrw and ]7[2), is intriguing

but the lack of contextrenders its meaning indeterminate.

Table B.1: Collocations of 72> in 4QInstruction

Reference Result Antonyms Synonyms Comments

4Q416211, 18 7725 Monn OX A | self/person

397 So also Strugnell and Harrington, DJID XXXIV, 335.

398 DJD XXXIV, 125 separates the two words, taking “your glory” as the conclusion of a sentence and “in
your inheritance” as the beginning of another.

399 DJD XXXIV, 386 argues that good syntax and grammar makes the disjunctive reading preferable to any
alternatives.
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4Q416211L 9|

72007 7271207 Ao2°w] [oR

404189, 8

4Q416211, 12 99w 7120 NI v wealth ::

| 4Q4189,12 poverty

4Q4162111, 18 77120 wnb 073> parental

| 4Q418 10,1 honor;

(reconstruction) .
compare Sir
3:10-13

4Q417 11,13 1 0]y M[Y 71293 Y70 IR w90 1 | glory ::

4Q418 43451, PYWYR NIMIAN KD PwYR MM | divine

10 power; %

4Q41721L 11| 7120 Hmion v onn wealth :: toil

4Q41621,6

(reconstruction)

4Q418 6911, 14 -- D[P0 02w M2 R 02w X2 | predicated of

577 M 793D 3T M | oo P[aa;

4Q418 81,5 || IR 7277 707 "1 | priestly

4Q423 8,4

(reconstruction)

4Q418 12611, 8 %y 71202 n7po ...oPa 7y 9w | antonyms in
11. 6-7;
judgment

4Q41812611,9 17720 1 120; 5% Md1 | divine

4Q41720,5 72 nnX | no context

4Q418 15911,6 77120 NI no context

4Q418 162,4 7[25 17 2w | -- ] insufficient
context

4Q418185,4 713> 5mn no context

B.3. The Analogy between Human and Divine Realms in 4QInstruction

In 4Q418 6911, 13-14; 4Q418 81, 5; and 4Q418 126 II, 8-9; references are made to

the 72> that belongs to God or other divine beings. The idea that humans might

participate in this 723 is seized upon by Kampen and Puech on the one hand to

indicate a belief in eternal life and by Fletcher-Louis on the otherto indicate the

belief in an angelified elect humanity. For Fletcher-Louis, the idea that the sons of

600 DSSSE reads o]?[y T2, “lasting glory.”
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heaven mightinherit eternal life is seen as an impossibility: “Where else in [Qumran
literature] or contemporary Jewish traditions do angels have an ‘inheritance?”” 601
However, Fletcher-Louis begs a question that can be answered.

First, it is not without precedent that angelic beings receive a divine
apportionment. It is true thatthere is no other case of heavenly beings possessinga
similar7m1in the Dead Sea Scrolls; although Melchizedek hasa nom1in 11Q13 2, 5, it
seems to consist of his people.®©2 However, 1QS XI, 7-8 refers to the lot of the holy
ones (2°w17p23); similarlanguage occurs in 1QH? XIX, 14.603 1QSP IV, 26 refers to a
lot with the angels of the presence (2°19 *2%%7» v 2713), similarlanguage occurs in
1QH2 X1V, 16. While it might be argued that the language of the lot is different than
the language of inheritance because the lot does not directly confer specific benefits
in these instance, that objectionis not particularly strong. The lot could clearly
function in the distribution of property. But even in other uses, such as the juridical
use of the lot, the process of identifying an individual or group by lot was
accompanied by the administration of the sentence earned. Second, the idea that
momi can indicate a grant lessens the force of Fletcher-Louis’s protest. If the sons of
heaven are being created by God, then their characteristics can be thoughtofas a

grant. But even if 77n1is thought of as a patrimonial estate, there is no barrier to the

601 Fletcher-Louis, Al the Glory of Adam, 119.

602 11Q13 2, 4 identifies its object as 012w “the captives;” line 5 appears to indicate that “they are the
inheritan[ce of Melchize]dek” (p7]x *3%n n[%Mamnai). Garcia Martinez, Tigchelaar, and van der Woude, in
DJD XXIII, state that “The background of the expression p7¥ *372 n7n1is the biblical view that Israel is the
17m of God” (231)

603 Also 4Q181 1,4;4Q418 81,4-5 (among the °7X). In 4Q511 2 I, 8—10, it seems that Israel is described

as people who “walk in the lot of God according to his glory and minister to him in the lot of the people of
his throne” (W03 2y 71132 10 WL [7123 07 Jo*mPR[ 2] [72an00).
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inheritance of the sons of heaven, because that analogy was available already in the
Ugaritic Baal Cycle. In the Hebrew Bible, Deuteronomy 32:8-9 and Psalm 82 speak
of the inheritance of divine beings.

In 4Q418 69, there is an analogy, rather than an identification, between the
sons of heaven and the addressees. The analogy might be expressed in the words of
the Lord’s Prayer: “on earth as itis in heaven.” The Songs of the Sabbath Sacrifice
envision a heavenly cult led by angels. The Yahadin CD III 20 conceives of itselfas a
priestly community on earth doing the same kinds of things that would be done in
the heavenly cult. As with any analogy, there is a crucial similarity to be observed:
As angels serve in the heavenly sanctuary, so humans serve on earth. But there is
discontinuity in analogies as well: Angels have been granted immortality, people
have not (or have not been granted it in the same way). The description of these
sons of heaven seems to be intended to motivate the addressees to continued
pursuit of truth in the face despite the risk of becoming weary.

While itis true that 4Q418 69 II, 13-14 describe glory as the possession of
the children of heaven—angelic beings—alongside their inheritance of eternal life,
this possession of glory is analogous to the use of glory to describe heavenly beings
or heavenly architecture in the Songs of the Sabbath Sacrifice. 4Q418 81 tracks with
the idea of priestly glory found in Sirach; it explicitly borrows from the diction of
Numbers 18 (YHWH as the inheritance of the Aaronide priests), as well as
describing the enhanced glory of the community with language reminiscent of

Sirach.
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