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Preface

The origins of this volume can be traced back to a symposium held at Dublin
City University on the 6th September 2017. Using the “digital turn” as a starting
point, the symposium focused on how and why materiality should be a more sig-
nificant component of our reflection on the sacred texts of Judaism, Christianity,
and Islam. The symposium was part of a larger project (“From Scrolls to Scroll-
ing: Sacred Texts, Materiality, and Dynamic Media Cultures”) that was funded
by the Irish Research Council New Foundations Scheme, and I am immensely
grateful to the Research Council for their support. This project included collab-
oration with colleagues from the University of Heidelberg and the Material Text
Cultures research project; I offer sincere thanks to Professor Jan Christian Gertz,
Dr Friederike Schiicking-Jungblut, and Dr Anna Krauf3 for the hospitality that was
shown during a research visit to Heidelberg. Further financial and administrative
support for the symposium came from the DCU School of Theology, Philosophy,
and Music, and special thanks are due to Dr Ethna Regan, Dr Garrick Allen, and
Dr Jonathan Kearney for their support and encouragement. Additional financial
support for the publication of this volume was provided by the DCU Faculty of
Humanities and Social Sciences, for which I am very grateful.

I want to thank all of the contributors for their fine scholarship and research,
as well as their patience and collegiality during the process. Finally, I offer a spe-
cial note of thanks to the JCIT editors, as well as Sophie Wagenhofer at de Gruyter,
for their encouragement and support in bringing this project to publication.
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Dublin, Ireland
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Bradford A. Anderson
Introduction

Materiality, Liminality, and the Digital Turn: The Sacred Texts of
Judaism, Christianity, and Islam in Material Perspective

[Writing] is a maiden with a pen, a harlot in print.
— Filippo de Strata

The above quotation comes from a fifteenth century Benedictine monk who was
not particularly happy with the rise of print culture — a sentiment I suspect he
shared with many contemporaries.’ Technological developments have a long
history of disrupting society and culture, and changes to how texts have been
produced and transmitted through the centuries have been a large part of such
developments. Indeed, from scroll to codex, from manuscript to moveable print,
and from book culture to digital contexts, these changes have been monumental
in shaping how people communicate.

It is not surprising that sacred texts have been at the heart of many such devel-
opments; and yet, the relationship between sacred texts and the material forms in
which they are embodied is a complicated one in many traditions. The traditions
of Judaism, Christianity, and Islam often describe their respective sacred texts
as timeless — indeed, divine — messages. An implication of this “timelessness”
is that within these traditions, focus has been placed primarily on the content of
these texts, while issues of materiality have often been taken for granted. From
this perspective, scrolls, books, and digital devices are simply receptacles in
which the text is housed. However, such thinking masks the fact that these texts
are always embodied in particular material forms, which emerge in specific times
and places, and such embodiment necessarily has implications for the use and
reception of these texts.

It is often during times of change that the materiality of objects becomes
apparent, and we are living through such a moment.? Using the digital turn as a
starting point, this volume explores how the materiality of artefacts shapes our
knowledge concerning the development and transmission of the sacred texts of
Judaism, Christianity, and Islam, as well as the way in which people engage with,

1 Quoted in Keith Houston, The Book: A Cover-to-Cover Exploration of the Most Powerful Object
of Our Time (New York: W.W. Norton, 2016), 128-29.

2 See Bruno Latour, Reassembling the Social: An Introduction to Actor-Network-Theory (Oxford:
Oxford University Press, 2007).

3 Open Access. © 2020 Bradford A. Anderson, published by De Gruyter. This work is licensed
under a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
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use, and perform these texts — that is, how materiality informs our understand-
ing of the interplay of form and function, of production and use. What might
it mean to reclaim materiality as a key element of our study of religious tradi-
tions and their scriptures? What might materiality and physicality tell us about
the use and function of these texts? What is the relationship between material
forms of sacred texts and their use, whether for scholars, religious authorities,
or lay people? And what can we learn about how and why sacred texts transition
between different media forms, including the digital turn which we ourselves are
witnessing? Drawing on developments that have taken root in the broader “mate-
rial turn” - including material philology, book history, and research on the iconic
and performative dimensions of sacred texts — this volume explores how issues
of materiality factor into the production, use, and interpretation of the scriptures
of Judaism, Christianity, and Islam.? In doing so, these essays seek to resituate
materiality, along with transitions between media forms, as significant for the
academic study of sacred texts within and between these religious traditions.

1 Key Themes in the Volume

Four key areas are highlighted in this volume. First, the essays give sustained
attention to the diverse ways in which materiality has impacted the production
and use of sacred texts in Judaism, Christianity, and Islam down through the cen-
turies. From antiquity, those studying the Tanakh, the Bible, and the Qur’an have
focused their attention almost exclusively on proper understanding and interpre-
tation of these collections. This is understandable; after all, it is the content of
these writings that has most interested readers down through the centuries. As
noted above, this has resulted in widespread understanding within these tradi-
tions of an abstract, disembodied message, with little thought given to the mate-
riality of such texts. Perhaps unwittingly, these same presumptions have carried
over into the academic study of these textual traditions, where the semantic
dimension - the content and its interpretation — has received the vast majority of
scholarly attention.

3 On the material turn in the study of religion, see S. Brent Plate (ed.), Key Terms in Material
Religion (London: Bloomsbury, 2015); David Morgan (ed.), Religion and Material Culture: The
Matter of Belief (Oxford: Routledge, 2010). Examples of research exploring the materiality of sa-
cred texts in particular can be found in Liv Ingeborg Lied and Hugo Lundhaug (eds.), Snapshots
of Evolving Traditions: Jewish and Christian Manuscript Culture, Textual Fluidity, and New Philol-
ogy, TUGAL 175 (Berlin: de Gruyter, 2017); and James W. Watts, Iconic Books and Texts (Sheffield:
Equinox, 2015).
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A result of this focus on text and meaning is that there has been relatively
little attention given to issues of materiality in the academic study of sacred texts.
It is only in recent years that the embodied nature of texts — including scriptures,
across traditions — has begun to be taken seriously as an object of critical study.
What do issues of materiality tell us about sacred texts and their use? How do ele-
ments such as paper and ink, formatting and spacing, or paratexts and reading
aids inform our understanding of the transmission and use of such texts? This
volume contributes to the burgeoning conversation that places issues of materi-
ality at the forefront of our research into the production and use of sacred texts
(see in particular the essays from Krauf3 and Schiicking-Jungblut; Batovici; Hilali;
Outhwaite; Poleg; and Dillon).

Second, this volume focuses not only on issues of materiality, but also
explores changes and transitions between material forms, including the liminal
spaces that emerge from such developments. This, too, is an area that has received
limited attention in scholarship, particularly among those scholars who work
closely with the texts themselves. Developments in the sociology of translation
over the past several decades have made it clear that such transitions are never
simply about a change from one format to another. Rather, changes and transi-
tions often carry social and cultural elements that are important parts of such
changes.* While such media transitions have been formative in Judaism, Christi-
anity, and Islam, beyond the rise of the printing press, little critical attention has
been given to analysing such matters. From the scroll to the codex, from manu-
script to print culture, from book culture to digital texts: these transitions have
shaped in significant ways the religious traditions in question, and the essays in
this volume explore a number of such developments (see the contributions from
Outhwaite; Poleg; del Barco; Allen; Fedeli; Suit; and Anderson).

Third, this project brings issues of materiality and the digital turn into con-
versation with one another. Scholars of sacred texts have in recent years begun
to shift their attention to issues of materiality, with significant results.” Further,
there is a growing (if disparate) body of literature on sacred texts and digital cul-
ture.® Nevertheless, there has been little research done to date — theoretical or
otherwise — that attempts to bring these issues together, reflecting on digital texts

4 See, e.g., Bruno Latour, “On Technical Mediation,” Common Knowledge 3/2 (1994): 29—64; Jon-
athan Westin, “Loss of Culture: New Media Forms and the Translation from Analogue to Digital
Books,” Convergence: The International Journal of Research into New Media Technologies 19/2
(2012): 129-40.

5 A fine example is David Stern, The Jewish Bible: A Material History (Seattle: University of
Washington Press, 2017).

6 Jeffrey S. Siker, Liquid Scripture: The Bible in a Digital World (Minneapolis: Fortress, 2017).
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as new instantiations of materiality in which sacred texts are encountered.” What
issues are raised when we begin to think about digital texts as new forms of mate-
riality? What is lost or gained in such usage? There is much ground still to be
ploughed in this area of enquiry, and a number of essays in the present volume
do important work on this very subject (see essays from Allen; Fedeli; Mann; Suit;
Anderson).

Finally, by exploring the texts of Judaism, Christianity, and Islam in light of
materiality, this volume aims to contribute in a unique manner to the ongoing dis-
cussion of these traditions and the interrelationships between them. Much work
has been done in recent decades on points of convergence and divergence within
and among Judaism, Christianity, and Islam.® Indeed, this has included impor-
tant research on the textual traditions of these religions.® However, a lacuna in
this developing area of study is how the materiality of the texts which are sacred
to these traditions might inform our understanding of the interrelationship of the
traditions — whether formal or informal, intentional or accidental. Again, essays
in this collection make important contributions in this regard, suggesting that
the traditions in question react, borrow, respond, or indirectly engage with one
another around matters of materiality (Outhwaite; Dillon; Allen; Anderson).

2 Structure and Content of the Volume

This volume offers a concise entry point to the theme of sacred texts and materi-
ality, and it does so with a broad chronological scope — moving from ancient and
medieval contexts to concerns of the contemporary, digital world. Two sections
serve to structure the volume: the first section — Sacred Texts and Material Con-
texts — explores issues such as the relationship of materiality and form, transi-
tions between material forms, paratextual elements, and transmission and use
of sacred texts. The second section — Sacred Texts and the Digital Turn — then
analyses various aspects related to sacred texts and the contemporary world,
including scholarship and the digital humanities, textual authority in the digital
age, and socio-cultural elements in the transition from analogue to digital forms.

7 See, recently, Claire Clivaz’s work, which touches on these issues: Ecritures digitales. Digital
writing, Digital Scriptures, DBS 4 (Leiden: Brill, 2019).

8 Along with volumes in the JCIT series (de Gruyter), see, e.g., Moshe Blidstein, Adam J. Silver-
stein, and Guy G. Stroumsa, The Oxford Handbook of the Abrahamic Religions (Oxford: Oxford
University Press, 2015).

9 F.E. Peters, The Voice, the Word, the Books: The Sacred Scripture of the Jews, Christians, and
Muslims (Princeton: Princeton University Press, 2007).
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Together these essays explore significant questions related to the materiality of
sacred texts in the traditions of Judaism, Christianity, and Islam, while also high-
lighting transitions between various media cultures.

Part One (Sacred Texts and Material Contexts) focuses on questions of mate-
riality, particularly in manuscript and print culture. This section begins with
three essays that explore some of the earliest forms of the Jewish, Christian, and
Muslim scriptures.

The first contribution is an essay from Anna Krauf} and Friederike Schiicking-
Jungblut exploring the layout of poetic units in the Dead Sea Psalms scrolls (“Sti-
chographic Layoutin the Dead Sea Psalms Scrolls: Observations on its Development
and its Potential”). Exploring some of the most ancient extant material forms of the
Jewish Scriptures, Kraufd and Schiicking-Jungblut demonstrate how the develop-
ment of the stichographic layout in certain Psalms — the arrangement of poetical
units in stylized lines — can help us better understand how these texts were used
and understood in ancient Judaism. As they note,

material aspects as well as the structure and layout of the writing, helps us to understand
the role of text-bearing artefacts as agents in a textual community. In the transition from an
oral to a textual culture, texts are reliant on their material embodiment to be preserved. The
modes in which a text is recited influences its layout on written artefacts and reciprocally
the layout of a written text predetermines its reading, reciting, and interpretation (31-32).

In the second chapter, Dan Batovici explores the complex question of whether
or not, and in what way, paratexts functioned as “Reading Aids in Early Christian
Papyri”. In particular, Batovici complicates the idea that such paratextual fea-
tures — including paragraphi, vacant end lines, ekthesis, diairesis, breathings and
accents, titles and subtitles, enlarged first letter of verse or chapter, spaces, and
acute-like text division marker or miscellaneous strokes — can be used to identify
a text meant for public or private use. In doing so, Batovici highlights the broader
implications of such analysis: “not only do we lack the means of establishing
whether a papyrus was meant for public or private reading in the absence of clear
testimonies in this sense (e.g. an explicit colophon), but when we draw too clear-
cut a distinction between public and private papyri, we run the risk of oversimpli-
fying the reading culture of early and late-antique Christianity” (47-48).

The third chapter turns our attention to Islam, as Asma Hilali explores mate-
rial aspects of early Islamic fragments and manuscripts (“Writing the Qur’an
Between the Lines: Marginal and Interlinear Notes in Selected Qur’an Fragments
from the Museum of Islamic Art, Qatar”). Annotations within early Qur’anic man-
uscripts are rare and unsystematic, as is evidenced by examples of emendations
written between the lines as well as in the margins. Such examples, however, are
enlightening, in that they point to the transmission of the textual tradition, and
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may even give us a glimpse of “the first steps towards the scholastic transmission
tradition which would later emerge” in Islam (59-60).

The next several chapters in this section begin to explore transitions between
material forms, and the material implications of such developments. Ben Out-
hwaite offers an important exploration of “The Sefer Torah and Jewish Ortho-
doxy in the Islamic Middle Ages”. Drawing on evidence from the Cairo Genizah
and other sources, Outhwaite examines the diverse factors that led to the codex
being adopted within Judaism. Key issues include the changing conditions of the
Jewish community under Islamic rule, and the need for different Jewish groups —
Rabbanite and Qaraite, Palestinian and Babylonian — to clearly differentiate
themselves from one another.

Javier del Barco’s essay continues the discussion regarding the shift from
scroll to codex in Judaism (“From Scroll to Codex: Dynamics of Text-Layout Trans-
formations in the Hebrew Bible”). Here del Barco focuses on the implications for
the text-layout of the Hebrew Bible in this transition. He examines regulations
used for copying Torah scrolls, and how these same guidelines were used (even if
irregularly) in the new format of the biblical codex. These textual dynamics, del
Barco suggests, have much to tell us about the functional dimensions of these
formats, as well as the relationship between scroll and codex after the emergence
of the latter.

Eyal Poleg’s contribution offers another perspective on text-layout, focus-
ing in particular on the layout of the Psalms in late medieval and early modern
Bibles (“Memory, Performance, and Change: The Psalms’ Layout in Late Medieval
and Early Modern Bibles”). From late medieval pandects to early modern mass-
printed books, Poleg demonstrates that new, innovative layouts and revisions
were often introduced, only to be rolled back in subsequent editions in favour of
traditional divisions, translations, and liturgical elements related to the Psalms.
He notes that such “transformations reveal the power of performance and mne-
monics” (147), as both clergy and laity encountered and recounted the psalms pri-
marily in liturgical contexts. “Performance remained key to the way the Psalms
were presented and recalled” (148).

The final chapter in this section brings us forward to the contemporary period,
and hints at a number of issues to be addressed in Part Two of the volume. Never-
theless, Amanda Dillon’s essay demonstrates that the materiality of print culture
continues to be a powerful force in the contemporary use of sacred texts, and that
there is significant continuity between past and present in how users and readers
engage with these texts (“Be Your Own Scribe: Bible Journalling and the New Illu-
minators of the Densely-Printed Page”). Dillon explores a phenomenon known as
Bible journalling, an “active and creative engagement with the material books of
the Bible,” where readers “draw and make typographic designs directly into their
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Bibles, illustrating verses and passages that have particular resonance for them”
(153). Analysing several examples through the lens of social semiotics, Dillon
explores how gender, agency, and materiality all play a significant role in Bible
journalling — indeed, investing the Bible “with even greater materiality” (177).

The essays in Part Two of the volume focus on “Sacred Texts and the Digital
Turn”. This section begins with two chapters that focus on the significant poten-
tial of digital scholarship for the academic study of sacred texts.

In his essay “Monks, Manuscripts, Muhammad, and Digital Editions of the
New Testament” (winner of the Society of Biblical Literature’s 2018 Paul J. Achte-
meier Award for New Testament Scholarship), Garrick Allen investigates how
the digital turn can help us reconceptualise critical editions. Using Revelation 13
and the number of the beast as a test case, he explores paratexts and interpretive
traditions regarding this famous passage that are embedded in the manuscript
traditions, but which are ignored by the critical editions. Allen demonstrates how
digital critical editions can account for a greater number of factors, including the
materiality of manuscripts, and thus can help us better reflect on the complex
relationships between textual production, transmission, exegesis, and reception
history.

Alba Fedeli’s contribution turns our attention to the Qur’an (“The Qur’anic
Text from Manuscript to Digital Form: Metalinguistic Markup of Scribes and
Editors”). Fedeli begins by exploring how early scribes and redactors dealt with
the ambiguity of the Arabic script in early Qur’anic manuscripts of the seventh
to tenth centuries CE, including the introduction of vowel systems and other
markers. What emerged was a complex text that embodies various readings, and
allows for diverse interpretations. The process of digital editing and coding that
has developed in recent decades allows scholars to unravel the multi-layered
nature of such manuscripts. Further, Fedeli suggests that the markup systems
employed in digital scholarship, which are themselves interpretive, have much in
common with the strategies used by ancient scribes and editors, which can also
be understood as a form of markup on the text. Taken together, we see how issues
of materiality are at the centre of textual research, whether the focus is on ancient
manuscripts or digital encoding.

In “Paratexts and the Hermeneutics of Digital Bibles”, Joshua Mann takes
us into the world of contemporary readers of digital scriptures. Following initial
reflections on paratextuality and materiality, Mann investigates the YouVersion
Bible App, perhaps the most well known and most widely used digital Bible.
Mann outlines how paratextual features which often go unnoticed are in fact key
elements in the user’s engagement with the digital Bible. While digital Bibles lack
a binding cover or consecutive pagination that give coherence to the “canoni-
cal” collection, other elements such as dropdown menus and versification point
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to continuity with printed Bibles and a uniform text. However, Mann highlights
how digital Bibles have their own unique paratexual elements as well, includ-
ing social features (connections to social media), terms of use, data collection,
a “menu bar” for various uses, and notifications and alerts. What emerges is a
picture of how digital texts and paratexts are shaping how users engage with the
Bible in both overt and less overt ways.

The penultimate chapter from Natalia Suit likewise focuses on contemporary
readers of sacred texts, in this instance the Qur’an (“Virtual Qur’an: Authentic-
ity, Authority, and Ayat in Bytes”). Suit offers an ethnographic account of how
digital technology, particularly as related to the Qur’an, is shaping the religious
practise of Muslims in Egypt. New electronic forms of the Qur'an have raised
debates about the authority of the text, while also revealing ways in which digital
texts can have an impact on gendered engagement with the Qur’an, particularly
around issues of ritual purity. Suit highlights how the digital turn is not a demate-
rialization of the sacred text, but in fact is opening up new avenues for reflection
on materiality.

Bradford Anderson’s essay concludes the volume with an exploration of
“Sacred Texts in a Digital Age: Reflecting on Materiality, Digital Culture, and
the Functional Dimensions of Scriptures in Judaism, Christianity, and Islam”.
Drawing on the work of James Watts, Anderson explores how the digital turn is
impacting the semantic and iconic use of sacred texts in diverse ways. Examples
from the media and elsewhere demonstrate that the semantic dimension of scrip-
tural use (content, reading, and interpretation) has been adapted to digital con-
texts with much greater ease than that of iconicity, which is often bound up with
the material form of the codex (swearing of oaths, talismanic properties, book
burning, and so on). The essay concludes with some theoretical reflections that
help account for the present state of affairs, as well as the coexistence of these
material forms.

3 Areas for Further Research

A number of significant themes recur in the essays here collected, and point to
areas where there is ample room for further reflection and research. The relation-
ship between the materiality of texts (from layout, to paratexts, to ritual purity)
and the religious, social, and cultural factors at work in the background of such
texts is highlighted in several of the chapters — from the ancient community at
Qumran, to medieval monks in Greece, to contemporary Muslims in Egypt (see
the essays from Krauf and Schiicking-Jungblut; Batovici; Outhwaite; del Barco;
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Poleg; Dillon; Suit; Anderson). There is much more work to be done in exploring
how the materiality of sacred texts is bound up with social and cultural factors,
across the religious traditions in question. Such examples are also a reminder
that form and function are intimately connected, and that if we pay close atten-
tion only to the semantic dimension of these texts, we run the risk of missing out
on significant data related to the production, use, and reception of these scrip-
tures.

Another thread woven throughout the volume is the role and place of para-
texts (see Batovici; Hilali; Poleg; Dillon; Allen; Fedeli; Mann). While paratextual
elements have begun to receive greater attention in recent years, due in large part
to the work of Genette and others,'® paratexts remain a largely untapped resource
for reflection on the use and transmission of sacred texts.! Often ignored in
favour of the “main” text, paratexts offer a window into the social life of scrip-
tures — their performance, interpretation, and reception. As a number of contrib-
utors point out, we now have the capacity to consider paratextual features as part
of our standard engagement with the texts and traditions, and we would be wise
to heed this call for more robust engagement with such features.

A more subtle theme that finds expression in this volume is the way in which
materiality can alert us to the accessibility of sacred texts. Of particular note in
this regard are the essays from Dillon and Suit, which highlight the ways in which
new material expressions — in this case Bible journalling and digital texts — allow
for women to engage with and to have more agency in their use of sacred texts.
Further research is needed on how issues of materiality can highlight the ways in
which texts are made accessible (or not) to various groups of people.

Finally, these essays demonstrate how materiality — and transitions between
material forms — has been a key element in how Judaism, Christianity, and Islam
have developed in relationship to one another. While the interplay between scroll
and codex, and the socio-cultural issues at work in the adoption or amplification
of these forms is the most obvious example of such interaction (see Outhwaite,
del Barco, Fedeli), other forms of engagement are also present. These include
comparison of the ways in which texts are organised for reading (Batovici), adop-
tion of new techniques gleaned from online communities (Dillon), interpretive
traditions that reflect engagement with or response to other traditions (Allen),
and the iconic use of scriptures (such as desecration) that reflects larger religious
and socio-cultural factors that include but are not limited to religious dimensions

10 Gérard Genette, Paratexts: Thresholds of Interpretation, trans. Jane E. Lewin, (Cambridge:
Cambridge University Press, 1997).

11 Martin Wallraff and Patrick Andrist, “Paratexts of the Bible: A New Research Project on Greek
Textual Transmission,” Early Christianity 6 (2015): 237-43.
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(Anderson). Further research on how the materiality of sacred texts has played
a role in the engagement within and between the traditions of Judaism, Christi-
anity, and Islam will no doubt shed important light on intra- and inter-religious
engagement, from antiquity to the present day.

My hope is that this volume will draw attention to the significant role which
materiality has played — and continues to play — in the production, use, and
reception of the sacred texts of Judaism, Christianity, and Islam. Further, I hope it
will inspire continued reflection on materiality, transitions, and liminality within
and between these religious traditions, particularly as we witness the continued
emergence of digital culture.
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Anna Krauf3 and Friederike Schiicking-Jungblut
Stichographic Layout in the Dead Sea
Psalms Scrolls: Observations on its
Development and its Potential

1 Introduction

In cultures where means of mass production for written texts were (or are)
unknown, unavailable, or uncommon, every script-bearing artifact is in a way
unique in realizing the combination of text, writing, and material. Therefore —
as has become increasingly acknowledged since the “material turn” within the
humanities and social sciences — pre-modern artifacts showing writing should
not just be taken as witnesses of the respective text, but as agents in a textual
culture. In consequence, interpretation cannot just focus on the content, but has
to consider the material features of a script-bearing artifact as well.! By combin-
ing both aspects, script-bearing artifacts are perceived as the outcome of an arti-
sanal process of production, revealing much more than just the texts.

As part of a broader research project on the writing practices in the Second
Temple Period of Ancient Israel, concretely of those scrolls containing “biblical”?
psalms, the present article deals with one aspect that might be relevant to detect
indications of intended or actual practices of reception connected to the psalms
manuscripts. Since most — probably all — of the texts collected in the psalms

1 Cf. e.g. Markus Hilgert, “Materiale Textkulturen: Textbasierte historische Kulturwissenschaf-
ten nach dem material culture turn,” in Materialitit: Herausforderungen fiir die Sozial- und Kul-
turwissenschaften, ed. Herbert Kalthoff, Torsten Cress and Tobias R6hl (Paderborn: Fink, 2016):
255-56.

2 The term “biblical” is anachronistic since an authoritative (Hebrew or Christian) Bible did not
exist when the manuscripts were written. Furthermore, some of the psalms scrolls dealt with
in this article contain also both apocryphal and formerly unknown compositions. Thus, when
the term “biblical” psalms is used, it is referring to psalms that are part of the (later) canonical
Psalter. The identification of scrolls which contain both “biblical” and other compositions as
“biblical psalms scrolls” is used to distinguish these scrolls from those manuscripts which con-
tain only apocryphal psalms compositions.

Note: This article originates from the Heidelberg Collaborative Research Center 933 “Material
Text Cultures,” sub-project C02, UP 2 “Between Literature and Liturgy — Pragmatics and Practices
of Reception of Poetic and Liturgical Writings from the Judean Desert” (2015-2019). The CRC is
funded by the German Research Foundation (GRF/DFG).

3 Open Access. © 2020 Anna Krau8, Friederike Schiicking-Jungblut, published by De Gruyter. This
work is licensed under a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110634440-002
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scrolls from the Judean Desert are older than the writing in the extant manu-
scripts, the production of the concrete script-bearing artifact can already be inter-
preted as an act of reception and can be analyzed as such. Therefore, the layout of
a psalms scroll, dealt with in the following, promises insights both into how the
scribes of a certain manuscript understood the texts copied and for what use their
scroll was intended. Thus, in the following, a short overview on the materiality
and the layout features of the psalms manuscripts from the Judean Desert will be
given. After that, we will concentrate on one special feature, the stichographic
layout, and analyze its chronological development in a case study on Ps 119 and
the potential of its use by the example of Ps 118.

2 Preliminary Remarks on the Format of the
Psalms Scrolls

The scrolls that are generally referred to as the Dead Sea Psalms Scrolls are in fact a
most heterogeneous corpus both in format and content. From the thirty-nine scrolls
listed in the index of the major edition of the scrolls (Discoveries of the Judean
Desert XXXIX),? sixteen are too fragmentary to decide on whether they were real
psalms scrolls or just citing a passage from a psalm in a different context.* With
the exception of 1Q10,° these fragments are not part of the following overview and
analyses. 1Q10 remains part of this study because its special layout is taken as an
indication that this manuscript represents indeed a psalms manuscript.

All psalms manuscripts from the Judean Desert are written on animal skins.®
The horizontal scrolls are usually made from several sheets of prepared skin
sewn together. Their size varies a great deal according to both their height and

3 Emanuel Tov, ed., The Texts from the Judaean Desert: Indices and an Introduction to the Discov-
eries of the Judaean Desert Series, DJD 39 (Oxford: Clarendon, 2002), 173f., 181.

4 Cf. Eva Jain, Psalmen oder Psalter? Materielle Rekonstruktion und inhaltliche Untersuchung der
Psalmenhandschriften aus der Wiiste Juda, StTD] 109 (Leiden: Brill, 2014), 217. In addition to the
fifteen scrolls listed there, 11Q9 must be assigned to this group, as well, since its only extant
fragment is very small and contains just a few hardly readable letters.

5 The designation of the scrolls in this essay follows the numerical nomenclature as presented
in DJD 39.

6 Cf. Emanuel Tov, Scribal Practices and Approaches Reflected in the Texts Found in the Judean
Desert, StTD] 54 (Leiden: Brill, 2004), 32.

The broad discussion on whether it is more suitable to call the material used for the scrolls either
“leather” or “parchment” and the related question of which scrolls are made of either the one or
the other material, can be left aside for the purposes of this article.
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the length of a scroll — and in most cases it can only be partially reconstructed
because of the fragmentary state of the scrolls. The scrolls also vary substantially
in their content. Some of them, e.g. 5/6Hev 1b, might have contained the psalms
1-150 in the arrangement that we know from the Hebrew Bible. Most, however,
comprise only a portion of this psalter. Some arrange the psalms in a different
way and again some of these scrolls also add other “biblical” and apocryphal
material. The writing — in all cases Hebrew — was carried out with a carbonaceous
black ink.” In addition, many of the scrolls show horizontal and vertical rulings
applied by a sharp instrument (“dry-point-rulings”) as a preparation to achieve
rather constant columns and lines. However, the concrete sizes of columns and
lines vary both within one document and between the individual manuscripts.
The type and size of the script also differs from scroll to scroll. The script is often
the only possible source to pinpoint the date of inscription for the respective
manuscripts. Based on this paleographical dating, it can be shown that psalms
manuscripts were produced throughout the timespan covered by the Judean
Desert manuscripts. The oldest psalms manuscript, 4Q83, is dated to ca. 150 BCE,
the youngest manuscripts (e.g. 4Q85 and 5/6Hev 1b) were most likely inscribed
during the second half of the first century CE.

3 The Layout of the Psalms Scrolls

Layout can be understood as the “way in which text or pictures are set out on
a page.”® It is an umbrella term that covers all kinds of aspects influencing the
layout of a thing — in this case: an inscribed object. Consider for example the
decisive role of a manuscript’s format with regard to its layout. A codex with sepa-
rate sheets offers different possibilities for the arrangement of a text and pictures
than a vertically inscribed scroll that may even consist of several layers of sheets.
This kind of scroll, again, allows for a different layout than horizontally inscribed
scrolls like the Dead Sea Scrolls.

The layout can also hint towards modes of reception connected with the re-
spective scroll as in the following examples from the layout features in the Dead
Sea psalms scrolls.

7 Cf. Yoram Nir-El and Magen Broshi, “The Black Ink of the Qumran Scrolls,” DSD 3 (1996):
157-67.

8 Oxford Living Dictionaries: English, consulted online on 23 May 2018
(https://en.oxforddictionaries.com/definition/layout).


https://en.oxforddictionaries.com/definition/layout

16 —— Anna Krauf and Friederike Schiicking-Jungblut

1) The aforementioned format of the individual scrolls, i.e. their physical
dimensions which determine the surface that can be written on, can be a first
indicator towards the practicability of a scroll.

2) The dimensions of the columns, the number of lines per column, and the
question whether the columns and lines were marked by rulings, show
the intensity of planning of a scroll. Furthermore, the relation between the
rulings, the format of a scroll (e.g. narrower columns towards the end of a
sheet), and the textual layout are instructive.

3) The letter size and its connection to the size of the scroll, the columns, and
the length of lines can be interpreted as clues for the intended use of a scroll.

4) The arrangement of the text on the scroll, i.e. the representation of the poeti-
cal structure of a text in the layout, the marking of individual compositions/
psalms, paragraphs, and superscriptions can be evaluated as to their influ-
ence on reception.

In the following, the focus will be solely on the representation of the psalms’
poetical structure in the layout of the “biblical psalms scrolls” and the possible
impacts of a special layout on the reception of psalms.

3.1 Different Forms of Layout in the Dead Sea Psalms Scrolls

Contemporary Bible translations almost invariably format poetic texts in some
form of structure that sets them apart from prose. Readers of the text today would
be forgiven for assuming that such structural formatting has always been a part
of the biblical text — but this is not the case. The textual arrangement of “biblical”
psalms in the Dead Sea Scrolls varies a great deal, both from one scroll to another,
and even within a scroll. The differences show how the scribes were able to repre-
sent the poetical structure of psalms in several ways.’

9 It is of course correct to say “that taxonomy doesn’t tell the full story” (Shem Miller, “Mul-
tiformity of Stichographic Systems in the Dead Sea Scrolls,” RdQ 29 [2017], 243) and that it is
necessary to keep an open mind about the living oral culture behind liturgical and poetic texts
(ibid., 244f.). However, systematizing a phenomenon like the heterogeneous layout of the Dead
Sea psalms scrolls is helpful to gain an overview over the actual range of possibilities, their simi-
larities and differences. Furthermore, it does not exclude one from then zooming into the details
and take those aspects of scribal habits and practices into account that are not covered by a sys-
tematization. Thus, in the following the textual arrangement will be classified, knowing that this
is merely the foreword to the tale of the full story. Another taxonomy can be found in: Emanuel
Tov, “The Background of the Stichometric Arrangements of Poetry in the Judean Desert Scrolls,”
in Prayer and Poetry in the Dead Sea Scrolls and Related Literature. Essays in Honor of Eileen
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Fig. 1: Prose-layout in 11Q5, Col XXIll,6-12. Courtesy of The Leon Levy Dead Sea Scrolls Digital
Library; Israel Antiquities Authority, photo: Shai Halevi.

1) In most cases, the scribes did not incorporate the poetical structure of the
psalms into the layout. This will be called the “prose-layout” in the following,
since the psalms are represented like prose texts without any accentuation
of their poetical structure (see Fig. 1). Such a designation, however, is dis-
puted, both since the layout of prose texts may vary and since generally prose
should be distinguished from poetry. Yet, other terms are just as much or even
more problematic, like e.g. scriptio continua. This term does not describe the
same phenomenon, because it does not only neglect sense units but also the
grouping of single letters to form a word.'® These considerations are more
than mere hair-splitting because most of the “biblical psalms scrolls” — and
all the apocryphal® - are written in such a way.** A fitting description of this
phenomenon is, therefore, necessary.

Schuller on the Occasion of Her 65th Birthday, StTD] 98, ed. Jeremy Penner, Ken M. Penner and
Cecilia Wassen (Leiden: Brill, 2012): 415-17.

10 Cf. Tiziano Dorandi, “Punctuation I. Greek,” in Brill’s New Pauly, ed. Hubert Cancik, Hel-
muth Schneider and Christine F. Salazar (2006), consulted online on 23 May 2018 (http://dx.doi.
0rg/10.1163/1574-9347_bnp_e702150).

11 Cf. Tov, “The Background of the Stichometric Arrangements,” 410 with footnote 5.

12 “Prose-layout” is used exclusively in the following scrolls: 4Q83; 4Q87; 4Q88; 4Q92;
4Q94; 4Q95; 4Q98; 4Q98a; 11Q7; 11Q8. In some other scrolls, the “prose-layout” is predomi-
nant with just one psalm each in a stichographic arrangement: 4Q86 (Ps 104); 11Q5 (Ps 119);
11Q6 (Ps 119).
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2) When the poetical structure is represented in the layout, different strate-
gies are chosen to arrange the text, mainly in order to highlight the verses or
stichs®:

a) Once, in Mas 1f, the single stichs are separated by a short vacat™ but the
length of the line is not taken into account. Thus, the single lines do not
start with a new stich or verse each. This layout seems to be a hybrid of
“prose-” and stichographic layout.

b) Each line begins with a new verse. This type of stichographic layout can
be subdivided into such manuscripts that
a. usually separate the stichs of a verse by a short vacat® and those that
b. generally do not separate the single stichs from each other.*

c) Several manuscripts arrange the texts with just one stich per line."”

Four conclusions can be drawn from this statistical overview:

Firstly, it must be noted that the textual arrangement of psalms can change
within a scroll and even within a single psalm. This includes alterations both
from the “prose-layout” to a stichographic arrangement and from a one-verse-

13 A note on the terminology used in this article: A verse of Hebrew poetry can be divided into
smaller parts which are called stichs (singular: stich), here. A verse usually consists of two stichs
(bistichon). Sometimes, a verse contains three stichs (tristichon).

14 This is a blank space of varying length but larger than the usual space between words.

15 1Q10 (Ps 119); 4Q85; 5Q5 (Ps 119); 11Q6 (Ps 119); Mas 1le; 5/6Hev 1b. Concerning 1Q10, Tov
finds only Ps 119 to have a stichographic layout (“The Background of the Stichometric Arrange-
ments,” 411). This is disputed by Miller, who suggests a stichographic arrangement of all psalms
of this scroll (“Multiformity of Stichographic Systems,” 227f.). See also Dominique Barthélemy
and Jozef T. Milik, eds., Qumran Cave 1, DJD 1 (Oxford: Clarendon, 1955), 69; Peter Flint, The
Dead Sea Psalms Scrolls and the Book of Psalms, StTD] 17 (Leiden: Brill, 1997), 31; Armin Lange,
Handbuch der Textfunde vom Toten Meer 1: Die Handschriften biblischer Biicher von Qumran
und den anderen Fundorten (Tiibingen: Mohr Siebeck, 2009), 374. Since only the stichographic
arrangement of Ps 119 can be identified with certainty, the other psalms of this scroll will not
be included in this survey. In 4Q85 some of the verses are longer than the columns provided
and continue in the following line. In consequence, the next verse begins in the middle of that
line. Nevertheless, the attempt for stichographic layout is clearly visible (see especially 4Q85,
fragment 15ii, 7-10).

16 4Q84 (Ps 118:1-24); 4Q89 (Ps 119; an interesting case of a scribe ignoring the given layout:
instead of writing one stanza per column as indicated by the eight ruled lines per column, the
scribe inserts a blank line after each stanza, so that the blank line “wanders” through the col-
umns, in each column one line below the blank line of the preceding column and jumping back
to the top line once it has wandered through eight columns); 4Q90 (Ps 119); 11Q5 (Ps 119).

17 4Q84 (except Ps 118:1-24); 4Q86 (Ps 104:11ff.); 4Q93 (Ps 104).
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per-line to a one-stich-per-line format. The former phenomenon occurs only in
connection with Ps 104 and 119,*® the latter just once.*

Secondly, it seems that the choice for a stichographic arrangement of the
psalms is made in order to highlight the structure of the text. The visualization
of smaller sense units may facilitate the reader’s understanding of the psalm.*®
However, at least in one instance, it can be assumed that the layout’s aesthetic
appeal is more important than the accentuation of the textual structure. Mas 1e is
arranged according to the type 2ba-layout, that is: in columns with two separated
stichs per line (see Fig. 2). Even when a tristichon occurs, the scribe does not
deviate from this strategy.”* Thus, not every verse begins in a new line but rather
shares a line with another verse after every second verse with three stichs. This
strict arrangement of columns with two stichs per line does still structure the text
in smaller sense units but the larger units — that is: verses — are not visualized
through this kind of arrangement. Thus, it seems plausible that in this case the
aesthetical appeal of the arrangement is more important to the scribe — or its pos-
sible Vorlage - than the visualization of the textual structure.

Thirdly, scribes had to adapt to the given space of a line and they did so in
different ways, as can been seen in the comparison of Mas le with 4Q85.** And
finally, two psalms seem to be favoured when it comes to a stichographic arrange-
ment of the text.”> Not only are Ps 104 and 119 among the most prevalent psalms
on the psalms scrolls, they can also be written in a special layout while all other
psalms on the scroll follow the “prose layout”. Psalm 104** can be associated with
layout type 2c (one stich per line), since it is always arranged in that way when
written stichographically. This is the case on the scrolls 4Q93 and 4Q86. The latter
scroll witnesses a surprising change from the “prose-layout” to the layout type 2c

18 4Q86, column III (Ps 104:11); 11Q5, columns VI-XIV (Ps 119); 11Q6, fragment 2 (Ps 119).

19 4Q84, columns XXXIV-XXXV (Ps 118:1-24), see below 5.3.

20 It should be noted that the arrangement in text units according to the stichographic structure
of the psalms is already an interpretation of the text’s content. Therefore, it is also possible to
state that the reader’s understanding of the text is influenced by the textual arrangement in a
certain way.

21 A similar phenomenon can be seen in 4Q85, see above footnote 15. This may point to a com-
mon practice concerning tristicha in a text arranged according to stichs (separated by short va-
cats). 4Q85 does not, however, seem to be following the pattern as strictly as Mas le; see 4Q85,
fragment 15iii, 4.

22 See above, footnotes 15 and 21.

23 In the case of Ps 104 this connection to stichographic layout may have faded over the course
of time. See the chronology, below 3.2.

24 Preserved on 4Q86, 4Q87, 4Q93, and 11Q5 (as well as on 2Q14 which, however, cannot safely
be reconstructed as a proper psalms scroll).
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Fig. 2: A column with two separate stichs: Mas 1e, Col ii and iii. Courtesy of The Leon Levy Dead
Sea Scrolls Digital Library; Israel Antiquities Authority, photo: Shai Halevi.

starting with Ps 104:11 (column III). All other scrolls containing Ps 104 arrange
this psalm in the “prose-format”.?® Even more striking is the case of Ps 119. No
other psalm is preserved by the scrolls as often as this one.?® More importantly,
this psalm is always arranged stichographically even when all other psalms on
the scroll are not written in a special layout.” Furthermore, there is only one
scroll, 4Q89, that certainly contained just one psalm, and this is Ps 119. It does
not come as a surprise that a highly structured text like Ps 119 is arranged accord-
ing to the type 2b-layout.?® It is an alphabetic acrostic of 22 stanzas, containing
8 verses each. Other highly structured psalms, however, e.g. Ps 136 or further

25 Jain claims that Ps 104 was always arranged stichographically (Psalmen oder Psalter?, 126).
This, however, is not correct, since the material evidence for 4Q87, fragments 14-16, and 11Q5,
fragment E displays a non-stichographically arranged Ps 104.

26 At least parts of the psalm are extant on six scrolls, namely: 1Q10; 4Q89; 4Q90; 5Q5; 11Q5;
and 11Q6.

27 See 11Q5 and 11Q6.

28 Apart from 11Q6 (2ba) always according to the type 2bb.
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acrostics like Ps 112, are usually written in the “prose-layout.” Such psalms are
only arranged in a stichographic layout when the same applies to all psalms on
the respective scroll.” Nowhere are they treated differently from other psalms
of the same scroll. Psalm 119, though, seems to be an exception to the rule that
psalms (both acrostics and others) are usually written in a “prose-layout” but can
also be arranged in a special layout.

After this systematic overview on the layout of the psalms manuscripts, the
chronology of the psalms scrolls should be taken into account. Psalm 119 will be
discussed in more detail in the first case study below.

3.2 A Chronology of Special Layouts

Table 1: Dating of the Dead Sea psalms scrolls according to paleography.

Paleographical Dating Manuscript

2nd century BCE

1st half 2nd century BCE

mid-2nd century BCE 4Q83

2nd half 2nd century BCE

1st century BCE

without closer dating 4Q92

1st half 1st century BCE

mid-1st century BCE 4Q86, 4Q88

2nd half 1st century BCE 4Q93, 4Q94, 4Q95, Mas 1f
“Herodian” (30 BCE to 70 CE) 4Q90, 4Q98a

1st century CE

without closer dating 1Q11, 4Q98, 5Q5

1st half 1st century CE 11Q5,11Q6, 11Q7, Mas 1e
mid-1st century CE 4Q84, 4Q87, 4Q89, 11Q8
2nd half 1st century CE 4Q85, 5/6 Hev 1b

Can the chronology of the psalms scrolls from the Judean Desert (tab. 1) reveal
any development in the arrangement of texts? Due to the palaeographic dating
of the scrolls, the chronology cannot be fail-safe: first, because paleography does
not allow for absolute dating and can only give a time span for each document,

29 E.g. Psalm 112 on 4Q84, see below p.27.
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and second, because it can hardly ever be made out whether a scroll is a copy of
an older scroll, and if so, whether layout features were strictly copied or could be
varied in the process of copying. Nevertheless, some tendencies can be made out:
1) The “prose-layout” seems to have been the standard (not the norm!) layout
for poetical texts.>®
2) The early cases of a special layout — i.e. those from the pre-Christian period —
are all somewhat exceptional:
a. Mas 1Ifis the aforementioned hybrid of “prose-” and stichographic layout.
b. All other cases of special layout refer to either Ps 119 or Ps 104 (1Q10,
4Q86, 4Q90, and 4Q93). While all other psalms on 4Q86 are written in
a “prose-layout,” the same cannot be said with certainty for 4Q90 (Ps
119) and 4Q93 (Ps 104) since no other psalms are extant on these scrolls.
Thus, the question of whether these scrolls contained more than just Ps
119 and Ps 104, respectively, and what type of layout would have been
chosen for these additional texts remains unanswered.?
3) Over the course of time, Ps 119 retains its special role, while Ps 104 seems to
lose it.
4) The number of scrolls with all psalms written in a special layout increases.
5) Thelayout 2ba - that is, one verse per line with (usually two) separate stichs —
seems to be more prominent in the younger manuscripts.

To summarize the chronological analysis: it seems to be possible to make out
a trend from “prose-layout” to an increasing number of stichographic arrange-
ments of psalm texts with Ps 119 at the centre of the development.>

30 The material evidence from Qumran and other sites in the Judean Desert suggests that the
“prose-layout” was the standard layout for poetical texts. It should, however, not be called a
“norm,” both because there is no transmitted rule for the layout of scrolls from the Second tem-
ple Period and because the few scrolls with a special layout reveal that it was indeed possible to
arrange poetical texts in another way, cf. Klaus Seybold, Poetik der Psalmen, Poetologische Stu-
dien zum Alten Testament 1 (Stuttgart: Kohlhammer, 2003), 65: “Eine Norm, wie sie die talmu-
dischen Vorschriften und die masoretischen Handschriften zeigen, gab es offenbar im gleichen
Mafe noch nicht.”

31 For the material reconstruction of these scrolls cf. Jain, Psalmen oder Psalter?, 117f., 126f.

32 This is contrary to Tov’s proposition that the evidence — which does also include the poetic
units outside the psalms scrolls — suggests a link between the stichographic arrangement and
“scribes writing in the proto-Masoretic tradition” (Tov, “The Background of the Stichometric Ar-
rangements,” 419; italics in the original). He argues that poetic units arranged as running texts
do clearly not belong to the (proto-)Masoretic (MT) tradition, whereas texts with a stichographic
layout represent the textual tradition of the later MT. Since the textual fluidity within “biblical”
psalms is generally rather low and “mostly the variant readings of the Qumran Psalms manu-
scripts are constrained to minor disagreements such as grammatical differences” (Armin Lange,
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4 Ps 119 as the Prototype of Stichographic Layout

The peculiarities of Ps 119 have already been mentioned and can be summarized
as follows: Ps 119 has been preserved on six different scrolls and is always written
in a type 2b-layout, irrespective of the other psalms’ layout on the same scroll.
Furthermore, it is the only psalm certainly known to have been written down
without the context of a collection of psalms (4Q89). It has also been mentioned
that the acrostic structure of the psalm suits an arrangement of one verse per line
(with or without separated stichs), whereas other similarly structured psalms do
not share this affinity with special layouts. So, the question is: Why is Ps 119 so
special in this regard? In an attempt to answer this question, the content of Ps
119 will be taken into account in the following. It might reveal why Ps 119 was
so popular, why it has an acrostic structure, and why its connection to a special
layout is so strong.

Some modern scholars judged this psalm harshly as monotonous and lacking
in content. Psalm 119 is indeed a text that circles around the theme of the study
of the Torah using a relatively small vocabulary, thus evoking a feeling of redun-
dancy with the reader. However, the material evidence from Qumran* suggests
that this psalm was held in a high regard by the recipients collecting the scrolls.
This points more toward a high esteem and a reading- or even prayer-practice
that regarded Ps 119 as the “golden ABC,” an expression coined by Martin Luther.
The redundancy in the expressions and the seemingly formalistic structure give
the psalm a meditative character somewhat similar to the Rosary. To write the
analogy out: reading or reciting Ps 119 is a meditative exercise of praying and
the single letters of the alphabet are like the beads leading the praying person

“Collecting Psalms in the Light of the Dead Sea Scrolls,” in A Teacher for All Generations 1: Essays
in Honor of James C. VanderKam, ed. Eric F. Mason et al., JSJS 153/1 [Leiden: Brill, 2012]: 301),
Tov’s complete characterization of the alignment of the scrolls lacks a firm ground. Taking into
account not only the textual character but also the order of compositions on a scroll compared
to the MT-Psalter, the following can be observed. Not all manuscripts close to MT arrange the
psalms stichographically and those that do so display different kinds of stichographic layout. On
the other hand, some scrolls deviating from the MT order of psalms use stichographic arrange-
ments — at least for Ps 119 and Ps 104. Therefore, the connection of a special layout for psalms to a
certain textual tradition — and an assumed scribal tradition behind it — seems to lack foundation.
Both a chronological approach and a look into the special connection of Ps 119 to stichographic
arrangements seem to be more promising in tracing the source of special layouts for psalms.

33 Cf. e.g. Bernhard Duhm, Die Psalmen, 2nd ed., KHC 14 (Tiibingen: Mohr, 1922), 427f.; referred
to by Frank-Lothar Hossfeld and Erich Zenger, Psalmen 101-150, HThKAT (Freiburg: Herder,
2008), 350.

34 There is no evidence of Ps 119 on scrolls found at other locations in the Judean Desert.
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through the text. Eight “beads” each form a strophe, which is also marked in the
layout of the written text. Yet, the text does not suggest that the act of praying is
in fact to be equated to the study of the Torah. There are no concrete contents that
would imply an actual process of learning. It is rather an unspecific and com-
prehensive discourse of the Torah that seems to be subordinated to the actual
learning process. The prayer is more an act of realisation and self-assurance of
the already familiar subject.

Arranging the content as an alphabetical acrostic and highlighting its single
verses and strophes in the layout may have helped to memorize the text.*® It is
even possible that the layout of Ps 119 was stichographic from the very begin-
ning and that scribes never had a Vorlage deviating from this schema®® - thus,
the strong connection between Ps 119 and a stichographic layout. Another option
would be to say that the layout reflects the way in which people memorized the
psalm and passed it on in the oral tradition. So, although Ps 119 may have been
written down in a “prose-layout™ at the beginning, it eventually became closely
related to a stichographic arrangement because people basically could not think
of it in any other way.

It may even be suggested that Ps 119 was some kind of “prototype” for a sticho-
graphic arrangement of poetic texts. As shown above, stichographic arrangement
of psalms - and, it may be added, of other poetic texts as well — in the Dead Sea
scrolls is the exception, not the rule, and develops only later to a more popular
and in the end essential feature of “biblical” poetry. It can also be argued that
stichographic layout served first to highlight the textual structure of a poetic unit
while later on the focus shifted towards the aesthetics of the textual graphic.>”

But where does this development start? Looking for a starting point, one must
not forget Ps 104 which is also a frequent and early example for special layout
among psalms in the Dead Sea manuscripts. Furthermore, there are other poeti-
cal texts from outside the Book of Psalms — and even the Hebrew canon — which

35 Seybold denies that the intention of acrostics was an aide for memorizing the texts (Poetik der
Psalmen, 69). Even if memorization was not the main function of an acrostic, it can nevertheless
prove helpful in this process.

36 Similar Seybold, Poetik der Psalmen, 69.

37 E. Tov thinks that the principle of graphic beauty was not yet reflected in the Dead Sea manu-
scripts (Emanuel Tov, “Special Layout of Poetical Units in the Texts from the Judean Desert,” in
Give Ear to My Words: Psalms and other Poetry in and around the Hebrew Bible: Essays in Honour
of Professor N.A. van Uchelen, ed. Janet Dyk [Amsterdam: Societas Hebraica Amstelodamensis,
1996]: 128). However, as the example of Mas 1e shows, this may well have been the case for some
of the scrolls.
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display a stichographic layout.*® In particular, Dtn 32 is frequently and early
on arranged according to its stichs. An influence of this — and possibly other —
texts on the development of the stichographic arrangement of psalms cannot
be excluded. However, none of these texts is exclusively connected to a special
layout. Only Ps 119 is always represented in a stichographic arrangement and it
is also the most frequently found psalm among the Qumran psalms scrolls. The
fact that this text is a meditative prayer reflecting the study of the Torah may be
the reason why it was so popular among these scrolls. Evidently, not even space
was an argument against displaying this longest of all “biblical” psalms with one
verse by line and often also separating the stanzas by a blank line. Even if all
other psalms on a scroll were arranged in a “prose-layout,” this psalm had to be
arranged stichographically (cf. 11Q5). All other psalms, even Ps 104, are treated
with more flexibility when it comes to textual graphics. It has been argued above
that memorization practices and perhaps the length of the text made it neces-
sary to display Ps 119 in a special layout from an early stage onwards. It may be
assumed that Ps 119 was the prototype for other psalms to be arranged sticho-
graphically. What was a necessity for Ps 119 became an option for other psalms
and eventually turned into a characteristic feature of “biblical” poetry. Thus, Ps
119 could be called the prototype of stichographic layout.

5 The Potential of Stichographic Layout:
Considering the Example of Psalm 118
in the Dead Sea Scrolls

5.1 Ps 118 in the Dead Sea Scrolls

Whereas Ps 119 is always written down in a stichographic layout within the Dead
Sea Scrolls, the second test case, its neighboring psalm in the Masoretic order,
Ps 118, appears in rather different shapes concerning both its textual form and
its layout. Since there seems to be no general rule for the layout of this psalm, its
concrete shape in the individual scrolls is all the more interesting and promises
helpful insights in the potential of the stichographic layout.

38 4Q365 (Ex 15); 1Q5; 4Q29; 4Q30; 4Q44 (all Dtn 32); 4Q102 (Prov 1); 4Q103 (Prov 9); 3Q3
(Lam 3); 2Q18; Mas 1h (both Sir); 4Q521 (Messianic Apocalypse).
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Parts of Ps 118 are attested by at least three — maybe four — scrolls from the
Judaean Desert: 4Q84, 11Q5, 11Q6 and 4Q87. However, in the case of 4Q87 the
assignment to that psalm is less certain. The evidence here is limited to a few
letters that could be part of Ps 118:29, because this is the only psalm ending with
the formula “rom 55 "2 210 2” (“for he is good, for his grace endures forever”)
according to the Masoretic Psalter. But since that formula is widespread in the
biblical psalms, its attestation on 4Q87 could also be the end of any other psalm
in a textual form slightly varying from its Masoretic shape or a superscription to
the following composition, Ps 104.> Therefore, 4Q87 will not be taken into
account in the following.

5.2 11Q5 and 11Q6

11Q5, the so called “great psalms scroll,” is the most comprehensive and best-
preserved psalms scroll from the Judean Desert. It contains psalms that appear
in the fourth and fifth Book of Psalms from the Masoretic Psalter and some addi-
tional compositions that are attested in other parts of the Hebrew Bible or other
ancient traditions and some that were unknown prior to the discovery of 11Q5.
Psalm 118 appears twice in 11Q5, once on fragment E, column i, which contains
parts of verses 25-29, and once on the scroll proper in column XVI. Concerning
the first appearance, it is not possible to reconstruct the column before and, thus,
to find out whether Ps 118 was presented there in entirety.*° The second version
does not comprise the complete psalm, but a catena consisting of verses 1, 15-16,
8-9, a verse similar to the two before but otherwise unknown, and verse 29. Thus,
this composition differs decisively from Ps 118 in its Masoretic form — which is
also the best explanation for the twofold appearance of one psalm in one single
scroll, a phenomenon that is nowhere else to be observed. Thus, the textual char-
acter of Ps 118 in 11Q5 is remarkable. Its layout, however, is hardly noteworthy.
As shown above, 11Q5 is mainly written in “prose-layout” — with the exception of

39 In DJD 16, the editors identify this line with Ps 118:29 under reserve; cf. Eugene Ulrich et al.,
eds., Qumran Cave 4. XI Psalms to Chronicles, DJD 16 (Oxford: Clarendon, 2000), 81.

For example, in 11Q5, fragment E iii Ps 105 starts with the very same as an addition to the Maso-
retic form of the psalm; cf. Florentino Garcia Martinez, Eibert J.C. Tigchelaar and Adam S. van der
Woude, eds., Qumran Cave 11. 1 11Q2-18, 11Q20-31, DJD 23 (Oxford: Clarendon, 1998), 35.
40 If fragment D was immediately followed by fragment E, there would not have been enough
space for Ps 118 in its Masoretic form. But there might have been additional columns between the
two fragments that would allow for all the verses of the psalm; cf. Garcia Martinez, Tigchelaar
and van der Woude, Qumran Cave 11. II 11Q2-18, 11Q20-31, 30f.
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Ps 119. Accordingly, Ps 118 is presented in “prose-layout” as is all the rest of the
scroll. Thus, in the writing there is no representation of the poetical structures —
neither concerning the end of the psalm presented in fragment E i, nor concern-
ing the selected verses of the catena in column XVI.

11Q6 shows significant similarities to 11Q5 and is commonly regarded as a
parallel manuscript to 11Q5.*! As far as the extant material allows for reconstruc-
tion, its layout features are similar to those of the latter: “prose-layout” is used for
most of the scroll, except for a stichographic rendering of Ps 119.* Concerning Ps
118, on fragment 3 a few letters can be made out that are to be identified as parts
of verse 1 and verses 15-16 immediately following the aforementioned. Since this
sequence is identical to the catena version of the psalm in 11Q5, column XVI, it
is highly probable that 11Q6, fragment 3 can be seen as another witness of this
composition. As in 11Q5, it shows no distinctive poetical layout and is, therefore,
interesting especially as a counter-example to the rendering of the psalm in 4Q84
that should be analyzed in more detail.

5.3 4Q84

4Q84 belongs to those few psalms scrolls from the Judean Desert that present
all their compositions in a stichographic layout. In most parts of the manuscript
the system of one stich - i.e. usually three to four words — per line is used (layout
type 2c), and the scroll, thus, shows exceptionally small columns of just about
2.5-3.5 cm.”® A good example of the potential of this layout is the presentation
of the alphabetic acrostic Ps 112 in fragment 25 iii. Due to the poetic structure of
this psalm, every stich starts with another letter in order of the Hebrew alphabet.
The stichographic arrangement, here, puts every poetic unit in a new line. Thus,
the alphabet can be read at the right margin of the column - in the extant part
the sequence 1z — n h — v t. Whereas twenty-four of the twenty-six partly extant
columns are written in that scheme, the third- and second-last columns, those

41 Cf. e.g. Garcia Martinez, Tigchelaar and van der Woude, Qumran Cave 11. I1 11Q2-18, 11Q20-31, 38.
42 To be precise, the stichographic mode varies, since in 11Q6 the two stichs of a verse are sep-
arated by a vacat (layout-type 2ba) which is not the case in 11Q5 (type 2bb); see above p. 18-20.
43 Cf. the analysis of decisively narrow columns within the Dead Sea Scrolls by Kipp Davis,
“Structure, Stichometry, and Standardization: An Analysis of Scribal Features in a Selection
of the Dead Sea Psalms Scrolls,” in Functions of Psalms and Prayers in the Late Second Temple
Period, BZAW 486, ed. Mika S. Pajunen and Jeremy Penner (Berlin: Walter de Gruyter, 2017):
155-84. However, Davis fails to note the layout change concerning Ps 118:1-24, since even the
broader columns attesting these verses are small compared to the overall corpus of the Dead
Sea Scrolls.
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attesting Ps 118, show a different layout. The first of these columns presents the
beginning of the psalm in a layout with two stichs per line and, thus, lines more
or less twice as long as in the rest of the scroll (layout type 2bb). From the analogy
of the other columns, it can be assumed that there were 4-6 lines in the column
before the initial line of Ps 118, which might or might not have been written in the
same layout.** The other column then continues with the text of Ps 118, covering
the complete column. But astonishingly the fragment comprising the bottom part
of that column shows again the scheme of more-narrow columns — one stich per
line (type 2c).** Such a shift in the stichographic system used within one single
scroll is to be observed nowhere else in the Dead Sea Scrolls. Two explanations
for this phenomenon might at first come to mind:

1) The fragments of the two respective columns might belong to a different
scroll. But several aspects contradict this assumption. The two columns seem
to have been written by the same hand, and they show just the same prepara-
tion for the act of writing by scored aid lines (“dry-point rulings”) as the rest
of the scroll — which in their case do not correspond to the written lines and
are all the more remarkable. Moreover, the fragments representing the diverg-
ing columns do not only show columns with longer lines but indicate the
twofold change in column width itself. Fragment 28 shows the bottom part of
the previous column with the ending of Ps 116 in a stichographic layout type
2c with one stich per line as well as Ps 118:5-10,12 in the varying scheme 2bb.
Fragment 34 adumbrates the change back to the one-stich-per-line rendering
by presenting the transition from the first to the second stich of Ps 118:24 in
the middle of its first line. Thus, that line should have comprised a complete
verse with two stichs and not just one stich as the following lines do. As a
result, it is rather unlikely that the two diverging columns should not belong
to the scroll. The reason for the change in column width therefore has to be
found within the document.

2) There might have been material reasons that would have made the change
in layout necessary. But again, this assumption is untenable: the leather in
this part is neither better nor worse than in other parts of the scroll, and the
scribe would not have saved any space by writing two stichs per line the way

44 Since the order of compositions in 4Q84 is very similar to the Masoretic Psalter, the editors
presume that the first line of Ps 118 had been preceded by m55 hallelujah as an ending of Ps
116 (1. 1), one blank line (1. 2), the two verses of Ps 117 written also in the layout of two stichs per
line (1. 3-4), another n"%5n hallelujah finishing Ps 117 set off to its own line (1. 5), and finally
another blank line (1. 6; partly extant); cf. Ulrich et al., Qumran Cave 4. XI Psalms to Chronicles,
45, However, this reconstruction is not without alternatives.

45 Cf. Ulrich et al., Qumran Cave 4. XI Psalms to Chronicles, 46f.
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he does it. Thus, material aspects seem not to be the reason for the change in
column width, as well.

Since none of these explanations led to a satisfying solution, the reason for the
change in column width might be found in the poetical structure of the respec-
tive psalm. Or — to put it the other way round - the attestation of Ps 118 in 4Q84
reveals the potential of the different modes of stichographic layout.

The composition is a highly formalized poem. Its most remarkable feature is
the repetition of words and phrases, which starts already in the first verses of the
psalm (tab. 2).*¢ The first four verses share an identical second stich, namely the
hymnic affirmation “r1on oy *2” (“His grace endures forever”). In verses 2-4
the refrain-like second stich is each time preceded by the call to a group to express
this hymnic avowal, varying only concerning the addressees, which in conse-
quence leads to a sequence of four verses with very close parallelisms.

Table 2: Poetic structure of Ps 118:1-4 (Masoretic text).

monodwh s w3 mhmn Praise Yhwh for he is good! His grace endures forever.
y70m O9WY 58w 83AR  Israel should say: His grace endures forever.
on oywH . IARTa RIRR' The house of Aaron should say: His grace endures forever.

on oYY T M R 81K Those who fear Yhwh should say:  His grace endures forever.

This poetical structure can best be presented by a layout that puts the correlat-
ing — respectively identical — stichs exactly below each other. And this applies to
the stichographic layout type 2b with one complete verse per line.*

In addition to the beginning of the psalm, its last attested verses — the bottom
of the second column - are also of interest, as they are presented in the sticho-
graphic layout type 2c with one stich per line, as happens elsewhere in the main
parts of the scroll. Here again, the poetical structure of the text provides an expla-
nation for the layout-change. In Ps 118:25-26, it is also the repetitive character of
the text that strikes the eye (tab. 3). The parts of the two verses extant in fragment
34 show similar endings by twos: an intensified jussive in the first two lines and a
construct relation with the name of God as nomen rectum in the third and fourth

46 Cf.]. Henk Potgieter, “The structure and intent of Psalm 118,” OTE 16 (2003): 393.

47 To be precise, a stichographic layout type 2ba (one verse per line with stichs separated by a
vacat) would have served the purpose even better than the type 2bb used in 4Q84 (one verse per
line without the separation of stichs).
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line.*® The beginnings of the stichs — that are lost due to material deterioration of
the fragment — are even more closely connected: In v. 25 both stichs begin with
the invocation “mn RiR” — “Please, Lord,” in v. 26 both with a form of the verb
773, “bless”. Thus, the parallelisms are no longer on the level of verses but on the
level of stichs.*®

Table 3: Poetic structure of Ps 118:25-26 (Masoretic text).

R1 pywin M 81 Please, Yhwh, save us!
x1 nrvben m Rk Please, Yhwh, grant success!
M owaRan 712 Blessed is he who comes in the name of Yhwh.

M an oouaia We bless you from the house of Yhwh.
M van oank 133[a]

The layout used within 4Q84 takes up this change in poetic structure and switches
to the stichographic arrangement of stichs (= type 2c) from verse 25 onwards. Thus,
in both cases, the graphic presentation of the syntactic units supports a rapid per-
ception of their poetic arrangement. While these are the most evident examples,
the same can be said for the complete text of Ps 118 as presented by 4Q84.>°

Paleography dates 4Q84 to the mid first century CE, making it one of the
younger of the Dead Sea psalms scrolls.** Despite the general uncertainty of chro-
nologies based on paleography, the chronologic arrangement of the scrolls shows
that there is an increase of stichographic layout during the time-span represented
by the scrolls. If this is more than a coincidence caused by the fragmentary trans-
mission, 4Q84 can be explained as representing an advanced stage of stich-
ographic arrangement of poetical texts — a stage in which the correspondence
between linguistic structure and graphic arrangement is valued higher than the
optical uniformity of a manuscript.

48 Concerning line four, there is a small textual variance between the received text of the Mas-
oretic tradition and the text extant in 4Q84, fragment 34 (cf. tab. 3): the object — second person
plural - is once reflected by a suffix attached directly to the verb (MT) and once by an additional
object-marker with the respective suffix (4Q84); cf. Cf. Ulrich et al., Qumran Cave 4. XI Psalms to
Chronicles, 47.

49 Cf. the analysis by Erich Zenger in Hossfeld and Zenger, Psalmen 101-150, 330f., which, how-
ever, does not note the similarities in the structure of the two verses.

50 See e.g. the parallel openings of verses 6 and 7, and verses 8 and 9 that are also supported by
the layout used here.

51 See above section 3.2.
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6 Conclusion

Trying to reconstruct modes of production and reception of psalms scrolls in the
late Second Temple Period of Ancient Israel, the present article sheds some light
on the materiality and layout of the scrolls, especially by asking if and how poet-
ical structures of the texts were represented in the writing. In total, five modes of
layout can be discerned within the Dead Sea psalms scrolls. Whereas the first, the
“prose-layout,” is used the most, it is the exceptions, the various forms of sticho-
graphic layout, that are dealt with in the main part of this essay. Summarizing the
analyses of the layout of the psalms scrolls in general and the two case studies Ps
119 and 118 as attested in the Dead Sea scrolls, three major results can be noted:

1)

2)

3)

The varying layout of the scrolls — which goes far beyond the stichographic
arrangement covered in this paper — along with other features diverging
between the scrolls requires us to interpret each scroll and its pragmatics
individually.

In general, it is highly probable that a stichographic arrangement is chosen
to highlight the linguistic structure of a text. As such, stichographic layout
predetermines the reading of a poetic text and, therefore, can be interpreted
as an act of authority. At the same time, this layout feature supports the text
comprehension and the readability of the scroll and is geared to serving the
intended reader.

If the chronology is more than a coincidence, it can be observed that the
scribes of the Dead Sea psalms scrolls increasingly considered the linguistic
structure of the poetic texts and tried to reflect it in the layout of their writing,
thus making use of the different modes of stichographic layout between the
individual scrolls — and in the exceptional case of 4Q84 within one scroll. As
a prototype for this layout feature, Ps 119 can be identified, since its poetical
structure matches the stichographic arrangement of verses very well and it is
never attested in a different shape within the scrolls from the Judean Desert.
It is easily conceivable that scribes applied the same or a similar layout to
other psalms — and even complete psalm scrolls — because they knew about
their advantages from documents bearing Ps 119. The increasing relevance
of the layout of texts can be further followed up in the manuscripts and edi-
tions of the biblical psalms from late antiquity and medieval times and influ-
enced interpretation and translations down through the centuries (see also
the chapter from Poleg in the present volume). Thus, this material feature is
a key aspect in the reception of the psalms as poetic literature.

In summary, it can be seen from analysis such as that presented in this essay
that considering materiality, that is, material aspects as well as the structure and
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layout of the writing, helps to understand the role of text-bearing artifacts as
agents in a textual community. In the transition from an oral to a textual culture,
texts are reliant on their material embodiment to be preserved. The modes in
which a text is recited influences its layout on written artifacts and, reciprocally,
the layout of a written text plays a role in predetermining its reading, reciting, and
interpretation.
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Dan Batovici

Reading Aids in Early Christian Papyri

1 Introduction

This contribution offers a discussion of the issues related to the function of
reading aids in early Christian papyri, in view of the role assigned to these ele-
ments in recent scholarship. To that end, it will briefly introduce the question in
the context of early Christian studies, discuss in some detail a recent proposal
with regard to reading aids in canonical gospels papyri, and present some further
data from apocryphal and apostolic fathers papyri, before offering a number of
considerations in conclusion.

The background for this is the fact that “the scholarly interest in early Chris-
tian (and in particular New Testament) manuscripts as artifacts has witnessed a
remarkable growth in the last couple of decades alongside a parallel increase in
the attention paid to materiality and material practices in the study of religious
phenomena more broadly conceived.”” In this context, various paratextual fea-
tures such as the distribution and execution of titles and subtitles, the use of
paragraphing and punctuation, the existence of corrections and glosses, as well
as potential lectional signs are often taken as possible indicators of how early
Christians treated and used their texts.? Alternatively, such factors are taken as
clues for tracing the history of the transmission and reception of early Christian
texts copied in the papyri. Indeed, the fact that we have Christian manuscripts

1 Giovanni Bazzana, “‘Write in a Book What You See and Send It to the Seven Assemblies:” An-
cient Reading Practices and the Earliest Papyri of Revelation,” in Book of Seven Seals: The Pe-
culiarity of Revelation, its Manuscripts, Attestation, and Transmission, ed. Thomas J. Kraus and
Michael Sommer, WUNT 363 (Tiibingen: Mohr Siebeck, 2016): 11-31, at 11.

2 See, for instance, Larry W. Hurtado, The Earliest Christian Artifacts: Manuscripts and Christian
Origins (Grand Rapids, MI: Eerdmans, 2006), 34—41 and 81-83; Larry Hurtado, “The Greek Frag-
ments of the Gospel of Thomas as Artefacts: Papyrological Observations on Papyrus Oxyrhyn-
chus 1, Papyrus Oxyrhynchus 654 and Papyrus Oxyrhynchus 655,” in Das Thomasevangelium:
Entstehung — Rezeption — Theologie, ed. ]. Frey, E.E. Popkes and Jens Schréter, BZNW 157 (Berlin:
de Gruyter, 2008): 19-32; AnneMarie Luijendijk, “Reading the Gospel of Thomas in the Third
Century: Three Oxyrhynchus Papyri and Origen’s Homilies,” in Reading New Testament Papyri in
Context/Lire les papyrus du Nouveau Testament dans leur contexte, ed. C. Clivaz and J. Zumstein,
BETL 242 (Leuven: Peeters, 2011): 241-67.

3 A recent example is available in Peter Malik, “The Greek Text of Revelation in Late Antique
Egypt: Materials, Texts, and Social History,” ZAC 22 (2018): 400-21. See also Dan Batovici, “The
Apostolic Fathers in Codex Sinaiticus and Alexandrinus,” Biblica 97 (2016): 581-605, or Bazzana,
“Ancient Reading Practices,” 11-31, and Juan Chapa, “Su demoni e angeli: Il Salmo 90 nel suo

@ Open Access. © 2020 Dan Batovici, published by De Gruyter. This work is licensed under a
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110634440-003
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from the second and third centuries means that we have in them artefacts which
were copied and used by actual Christians, and as such bear the promise of a
glimpse into the life and habits of early Christians, a notion which, unsurpris-
ingly, has attracted significant attention in recent years from scholars of early
Christianity.

Of course, early and late-antique Christianity is not the only manuscript
culture where research has been done on the ways in which texts are organized
and adapted for reading. In Arabic manuscript studies there is also a growing
interest in studying the witnesses as artefacts and not only for the texts they
carry. For instance, Adam Gacek’s Vademecum for Readers includes entries on
abbreviations and abbreviations symbols, book titles, calligraphy and penman-
ship, chapter and section headings, conjunction marks, glosses and scholia,
marginalia, textual dividers and paragraph marks,* as well as other paratex-
tual features in early Qur’anic texts which point to what is a very developed
and complex phenomenology of reading and copying (for more on this, see the
chapter from Fedeli in the present volume). There is also a growing literature
on scribal practices in Hebrew manuscript culture, especially on the Dead Sea
Scrolls fragments. The seminal work of Emanuel Tov, for instance, includes
chapters on writing practices, sections on titles of compositions and headers
of sections, word and small sense unit division, scribal marks and procedures,
as well as appendices on characteristic features of the Qumran scribal prac-
tices, and on scribal features of biblical manuscripts,” reflecting a multifaceted,
reader-oriented, manuscript culture (see the chapter from Krauf3 and Schiicking-
Jungblut in this volume).

While such connections are interesting and illuminating, the background for
early Christian Greek papyri, however, is formed for the most part in relation to
the larger Greek papyrus culture, and especially the papyri of classical literature.
The few pages devoted to the topic in E.G. Turner’s introduction to his important
Greek Manuscripts of the Ancient World, first published in 1971 then revised by P.J.
Parsons a decade later, are perhaps the most cited when the classical background

contesto,” in I papiri letterari Cristiani: atti del Convegno internazionale di studi in memoria di
Mario Naldini. Firenze, 10-11 giugno 2010, ed. Guido Bastianini and Angelo Casanova, Studi e
Testi di Papirologia N.S. 13 (Firenze: Instituto Papirologico “G. Vitelli,” 2011): 59-90.

4 Adam Gacek, Arabic Manuscripts: A Vademecum for Readers, HOSNME 98 (Leiden: Brill,
2009), respectively at 2-6, 37-38, 43-47, 57-58, 81, 114-17, 156, 268-270.

5 Emanuel Tov, Scribal Practices and Approaches Reflected in the Texts Found in the Judean De-
sert, STDJ 54 (Leiden: Brill, 2004). For a more focused approach, see Stephen Reed, “Physical
Features of Excerpted Torah Texts,” in Jewish and Christian Scripture as Artifact and Canon, ed.
Craig A. Evans and H. Daniel Zacharias, LSTS 60 (London: Bloomsbury, 2009): 82-104.
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of Christian Greek papyri is mentioned.® Therein several paratextual features are
introduced and discussed, and these still inform the current treatments of early
Christian papyri. After a brief mention of the relevance of the width of the column
of copied text, the various ways in which a text in scriptio continua can be seg-
mented are discussed one after another: the rare practice of forming word groups,
oblique strokes as (again, rather rare) markers of phrases or individual words,
abbreviations, apostrophe, punctuation as a later invention, rarely used and in
the absence of a standardized system beyond working as separators, ekthesis (the
projection of a first word or letter in the left margin), eisthesis (an indentation, in
fact the opposite of an ekthesis), blank spaces to separate sentences, paragraphi
as horizontal strokes below the line which is so marked, the double dot, high dot,
and middle dot, diairesis, breathings and accents, coronis (by which he means a
paragraphus with further lines at one end as, for instance, the so-called forked
paragraphus > - ), titles and subtitles, the diple (>), nomina sacra, and various
ways to perform corrections.” Turner’s description still provides the current
working terminology and typology for research on early Christian papyri from
this perspective.

More recently, an important collective volume was published with the aim
of updating our knowledge on paratextual signs in the Greco-Roman world by
way of a comparative approach from papyri to inscriptions, and from Greek
to Latin.® It offers sixteen contributions on the Greek and Roman background
of signs found in manuscripts and inscriptions and should therefore inform
future developments on early Christian papyri. Kathleen McNamee’s chapter on
“Sigla in Late Greek Literary Papyri” is particularly interesting in that it offers
a wide-ranging discussion of paratextual signs in late-antique Classical literary
papyri,® from old signs with old uses, to and old signs with new uses, to alto-
gether new sigla. Among the inherited paratextual features which keep their
older use, McNamee discusses the diple (>) which, while normally placed at
the beginning of the line, still signals quotations, the diagonal slash (/), which
is still used inconsistently for various reasons, such as marking errors or the
beginning of a new section or passages which are interesting in some way, and

6 E. G. Turner, “Introduction,” in Greek Manuscripts of the Ancient World, second edition revised
and enlarged, ed. P.J. Parsons (London: Institute of Classical Studies, 1987): 1-23.

7 Turner, “Introduction,” 7-17.

8 Gabriel Nocchi Macedo and Maria Chiara Scappaticcio, eds., Signes dans les textes, textes sur
les signes: Erudition, lecture et écriture dans le monde gréco-romain, Papyrologica Leodiensia 6
(Liége: Presses Universitaires de Liége, 2017).

9 Kathleen McNamee, “Sigla in Late Greek Literary Papyri,” in Nocchi Macedo and Scappaticcio,
Signes dans les textes, textes sur les signes, 127-41.
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the dot (stigme), which is placed, in her examples, in the margin to indicate “a
textual peculiarity in a line” or between a lemma and its comment.’® Among
the old sigla which were put to new use in late antiquity, McNamee includes
the paragraphus and the diple obelismene (> - , described by Turner as a forked
paragraphus, and as a particular type of coronis), which “continues to be written
in the left margin, between lines, to indicate a new section of text,” but which
is now also used to separate “material within the line.”"* The author concludes
with a description of new and newly proliferating sigla. For instance, the older,
more austere, signs employed to “articulate parts of a text,” such as “the hori-
zontal paragraphus, diple obelismene, and (at the conclusion of a piece) a cornis
of fairly standard shape,” make way in late antiquity for more developed forms
of coronis and more elaborate as well as variate paragraphi, as can be found,
for instance, in Codex Sinaiticus.’ She also notes the use of larger diplae (>)
with the function of a paragraphus in as much as “they do not mark individual
lines but are written, instead, between lines or after sections of text.”*> All in all,
McNamee draws attention to the lack of similar studies on the Christian Latin,
Greek and Coptic manuscripts.™

2 Reading Early Christian Papyri in Early Christian
Studies

A peculiarity of the assessment of reading aids in Christian papyri is the fact that
they have been set in relation to ongoing debates concerning the history and
development of early and late-antique Christianity, notably with regard to the
development of the New Testament canon.

In relatively recent scholarship we can find, for instance, the argument that
the three Greek papyri of the Gospel of Thomas — P.Oxy. 1, 654, and 655 — do not
“reflect a regard for this text as “scripture” to be read in worship and treated

10 McNamee, “Sigla in Late Greek Literary Papyri,” 128-30, quotes from 130.

11 McNamee, “Sigla in Late Greek Literary Papyri,” 131, emphasis added. What follows is also
interesting, because in samples the variety of contexts in which it is used: “Among later classical
texts, > — separates medical prescriptions, sections of a medical catechism, Hippocratic apho-
risms, passages of dense marginalia, and perhaps parts of a commentary on Aristophanes Pax
(unless here it is a space filler at the end of the line).”

12 McNamee, “Sigla in Late Greek Literary Papyri,” 131.

13 McNamee, “Sigla in Late Greek Literary Papyri,” 132.

14 McNamee, “Sigla in Late Greek Literary Papyri,” 128.
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somehow authoritative for faith.”** The argument is based on the format, appear-
ance and the comparative quality, or lack thereof, of these manuscripts. This
would depend, of course, on the level of uniformity that we presuppose existed
with early Christianity. It is not clear how one could rule out either — especially
the latter. The conclusion of this particular argument is that the three papyri offer
“strong reasons” to doubt that those who used them considered them “scrip-
tural”. One wonders whether there is any reason at all, let alone strong ones to
reach such a conclusion. Is it impossible that those Christians considered the
text “scriptural” but also used a “private” papyrus of it (however one chooses
to define “private”)? To take a more extreme case, it is hard to imagine why an
amulet, or a writing exercise, or a miniature papyrus with verses from the Gospel
of John would indicate that those who used them as such did not consider it
“canonical”.

Indeed, taking a different approach with regard to the same P.Oxy. 654 of the
Gospel of Thomas, AnneMarie Luijendijk has noted, for instance, that, “inscribed
with reader’s aids, the Thomas roll appears intended for reciting,” suggesting
further that it “might have been used in a liturgical setting,” or it “may have been
intended for reading out loud in a different context, for instance in an educational
setting,” or else “the scribe might have copied the punctuation from the Vorlage,”
which would also point to an exemplar “intended for declamation.”*® Therefore,
there are scholarly takes which try to situate such papyri not only with respect to
their probable use in early Christianity, but also in relation to the history of the
formation of the New Testament canon.

In a recent contribution, Dan Néasselqvist too offers a discussion of how para-
textual features of early Christian papyri might have influenced public reading of
papyri.” However, his argument is that, when “pragmatics of reading” are con-
sidered, “abbreviations and lectional signs [in early New Testament papyri] were
employed infrequently, unsystematically, and at times in ways that render public
reading more difficult.”*® In claiming this, he is challenging the notion that early
Christian paratextual features were “lectional signs” meant to aid public reading,

15 Hurtado, Early Christian Artifacts, 34, reacting specifically to the title of Bentley Layton, The
Gnostic Scriptures: A New Translation with Annotations and Introductions (New York: Doubleday,
1987).

16 Luijendijk, “Reading the Gospel of Thomas in the Third Century,” 253-54.

17 Dan Nésselqvist, Public Reading in Early Christianity: Lectors, Manuscripts, and Sound in the
Oral Delivery of John 1-4, NovTSup 163 (Leiden: Brill, 2016), 17-62.

18 Naésselqvist, Public Reading in Early Christianity, 322.
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while also suggesting that they are perhaps more likely to have worked as “read-
er’s aids” for the private reader.”

As such, the interest raised by paratextual features in early Christian papyri
taken as possible reading aids has brought about a scholarly discussion concern-
ing a posited distinction between public and private use of these papyri. Gener-
ally speaking, whether a manuscript is or is not meant for private use is a fairly
common sort of estimation in most areas of manuscript studies, where it is nor-
mally taken in a neutral manner. However, this becomes quite a sharp distinc-
tion precisely when the underlining presupposition is that public reading in early
Christian churches might indicate canonical status.

3 Public and Private: Charlesworth’s Early
Christian Gospels

The most developed attempt so far to situate paratextual features as reading aids
is arguably that by Scott Charlesworth in his 2016 book on the production and
transmission of Early Christian Gospels, which aims to compare the papyri of the
canonical and non-canonical gospels.?® The author proceeds by picking a literary
genre, that is the gospel genre, and then draws a comparison across the clear-cut
categories of canonical and non-canonical, largely on two levels: from the point
of view of codicology and palaeography on the one hand, and from the perspec-
tive of textual stability on the other.

In the following, Charlesworth’s codicological and palaeographical discus-
sion is particularly of interest, as it addresses in the process the related issue of
establishing whether a papyrus is meant for private or public use. This matter is
covered in the second chapter of his book — entitled “Public and Private: Early
Christian Codicological Conventions” — which is an attempt to describe and sys-
tematise reading aids in papyri of the four canonical gospels.?! In view of this,
the starting point is the assumption that “early canonical gospel MSS were used
in two general settings — publicly in corporate worship, and privately by indi-

19 Nasselqvist, Public Reading in Early Christianity, 323.

20 Scott D. Charlesworth, Early Christian Gospels: Their Production and Transmission, Papyro-
logica Florentina 47 (Firenze: Edizioni Gonnelli, 2016).

21 Charlesworth, Early Christian Gospels, 31-92, which is a developed version of Scott D. Char-
lesworth, “Public and Private: Second- and Third-Century Gospel Manuscripts,” in Jewish and
Christian Scripture as Artifact and Canon, ed. Craig A. Evans and H. Daniel Zacharias, LSTS 70
(London: Bloomsbury, 2009): 148-75.
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viduals.” The general argument is that “the majority of second-century canonical
gospel manuscripts (MSS) can be designated ‘public,’ in the sense that they were
intentionally produced to be read aloud by lectors in Christian meetings.”*

Commendably, the author is cautious when mentioning that “it is important
to recognize that the categories of ‘public/controlled’ and ‘private/uncontrolled’
should not be seen as inflexible classifications to be imposed on the evidence.”*
At the same time, he maintains that “nonetheless, the manuscript evidence
clearly supports the notion that early canonical gospel MSS were used and pro-
duced in broad ‘public/controlled’ and ‘private/uncontrolled’ settings.”**

Charlesworth then proposes four categories of early papyri of the canonical
gospels, based on the size and format of codices, script (whether copied by a
bookhand, or a more informal hand, or documentary) and — of relevance for the
present contribution — “types of text division and/or punctuation”: the presence
(or lack thereof) of paragraphi, vacant line ends, ekthesis, enlarged first letter,
space, medial or high point, dicolon, apostrophe, diple as line filler and “acute-
like text division marker or miscellaneous stroke.”? The fourfold categorisation
is therefore based on paratextual features and goes as follows: (a) controlled pro-
duction of “public” canonical gospels, (b) probable and possible “public/con-
trolled” manuscripts, (c) uncontrolled production of “private” canonical gospels,
and (d) probable and possible “private/uncontrolled” manuscripts.?® As it were,
Charlesworth proposes two main categories — public and controlled manuscripts,
opposed to private and uncontrolled — and two additional ones with manuscripts
which are close to either of the main two, but not enough to make it in. With
these categories as framework, the general characterisation of non-canonical
gospels papyri is then that they are, as the title of the corresponding chapter puts
it, “private and marginal.”*

The analysis of the data is thorough and interesting, and its main result is that
it puts in the spotlight the differences in terms of size, scribal hand, and paratex-
tual features among New Testament gospel papyri up to the fourth century. Yet
the reconstruction proposed on the basis of the analysis invites some scrutiny.
For instance, Charlesworth’s proposal, which was initially formulated in the
terms that “most [major manuscripts] were copied in controlled settings where

22 Charlesworth, Early Christian Gospels, 31.

23 Charlesworth, Early Christian Gospels, 31.

24 Charlesworth, Early Christian Gospels, 31.

25 Charlesworth, Early Christian Gospels, 35-36.

26 Charlesworth, Early Christian Gospels, 40. The full description of the four categories then
follows on pages 42-84.

27 Charlesworth, Early Christian Gospels, 121.



42 —— Dan Batovici

policy dictated some aspects of production,”?® has already met some criticism
from scholars for whom this notion is “without basis and stands at odds with
papyrological evidence,””® mostly because “unfortunately, we have hardly any
information about the production sites of Christian texts in this period.”>°

Indeed, the proposed way of categorising canonical gospel papyri invites a
number of considerations. In particular, one wonders whether setting these cate-
gories — controlled and public, uncontrolled and private, and the two grey areas
for each - is really more than just to say that there are differences from one man-
uscript to another, and that they can be grouped according to these differences:
papyri with many reading aids, others with a smaller number of such features,
others still with scarcely any paratextual features. Beyond that, claiming that
they are “public/controlled” or “private/uncontrolled” comes in the form of an
undemonstrated assumption.

To illustrate, in the introduction of the chapter the author indicates program-
matically that “paucity or irregularity of text division, punctuation and lectional
aids will be taken to be an indication that a MS was produced for private rather
than public use, especially when coupled with a documentary hand,” and then
announces that the “analysis of the 3rd century evidence will show that the lack
of such features can often be traced to an uncontrolled production stetting.”!
Indeed, it would be great to be able to trace down any production setting for early
Christian papyri. However, the book does not offer external evidence to corrobo-
rate the proposal, as both the uncontrolled and the controlled production setting
are presupposed. Instead, what we get as conclusion at the end of the analysis
of one particular manuscript is, for instance, that “the cursive tendency of the
hand, the use of a roll, and absence of text division, denote uncontrolled/private
production for private use.”*?

It is important, then, to stress the point that whether (or not) these features
are indicators of private rather than public use is precisely the question, and
therefore it cannot also be the answer. Charlesworth may well be right that that
particular manuscript was meant for private use, but this is not proven in his
book. It is simply presupposed from the outset. The author documents — in great,

28 Scott D. Charlesworth, “Consensus Standardization in the Systematic Approach to Nomina
Sacra in Second- and Third-Century Gospel Manuscripts,” Aegyptus 86 (2006): 37-68, at 66.

29 Kim Haines-Eitzen, “Social History of Early Christian Scribes,” in The Text of the New Testa-
ment in Contemporary Research: Essays on the Status Quaestionis, ed. Bart D. Ehrman and Mi-
chael W. Holmes, NTTSD 42 (Leiden: Brill, 2013): 479-95, at 491.

30 Luijendijk, “Reading the Gospel of Thomas in the Third Century,” 255, n. 58.

31 Charlesworth, Early Christian Gospels, 34-35.

32 Charlesworth, Early Christian Gospels, 75.
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and often interesting, detail — just how well a manuscript is adorned with reading
aids compared to other manuscripts which have barely any reading aids, and are
poorly written. Perhaps most of all this emphasizes once again the fragmentary
and scarce nature of the available evidence, and the limitations that come with
the reconstructions we attempt. We have some manuscripts which are larger,
more competently copied, and with more paratextual features than others, and
we indeed can and should categorize those accordingly. But the reconstructions
we can attempt starting from “reading aids” seem to remain riddled with limita-
tions and blind spots.

Similarly, with regard to the comparison between canonical and non-
canonical gospels papyri, Charlesworth’s description of the latter as “private and
marginal,”* rather than telling us something about their use as artefacts read by
early Christians, tells us simply what we already know: there are far more and
better copied papyri of the canonical gospels. But it does so in a detailed manner
and from a fresh perspective, and future studies will certainly profit from it.

4 Reading Other Early Christian Papyri

Judging from the surviving papyri, early Christians read and copied texts other
than the canonical gospels as well.>* Indeed, as mentioned, Charlesworth includes
in his treatment not only canonical, but also non-canonical gospels, and it is of
course generally suitable for the purpose of a comparison to select papyri of the
same genre across the canonical border. However, the definition of the gospel
genre (apart from the four canonical ones) is notoriously problematic.>® Moreo-
ver, for several non-canonical gospel papyri, as Charlesworth recognizes,’ it is

33 Charlesworth, Early Christian Gospels, 121.

34 Most recently, see Lincoln H. Blumell and Thomas A. Wayment, Christian Oxyrhynchus: Texts,
Documents, and Sources (Baylor: Baylor University Press, 2018). Other important contributions
are Lincoln H. Blumell, Lettered Christians: Christians, Letters, and Late Antique Oxyrhynchus,
NTTSD 39 (Leiden: Brill, 2012); AnneMarie Luijendijk, Greetings in the Lord: Early Christians
and the Oxyrhynchus Papyri, HTS 60 (Cambridge, MS: Harvard University Press, 2008); Kim
Haines-Eitzen, Guardians of Letters: Literacy, Power and the Transmitters of Early Christian Liter-
ature (Oxford: Oxford University Press, 2000).

35 See, for instance, the discussion in Lorne R. Zelyck, “Identifying the Extra-Canonical Gos-
pels,” in his John among the Other Gospels, WUNT 2/347 (Tiibingen: Mohr Siebeck, 2013), 3-12.
The same goes for the category of apocrypha in general. See Christopher Tuckett, “What is Early
Christian Apocrypha?”, in The Oxford Handbook of Early Christian Apocrypha, ed. Andrew Greg-
ory and Christopher Tuckett (Oxford: Oxford University Press, 2015): 3-12.

36 E.g. Charlesworth, Early Christian Gospels, 135.
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not clear at all whether they contain gospel texts proper, or gospel-like texts, or
fragments of exegetic or homiletic works, or exercises of some kind, to the effect
that the non-canonical gospels sample may be too small to serve this purpose.
Outside this sample, however there are papyri with known apocryphal works of
other genres which are better represented, for instance the Apocryphal Acts, or
the Protoevangelium of James.? There are also papyri of other texts for which
there are claims that they might have been at some point candidates for canoni-
cal status, such as the Didache and the Shepherd of Hermas, some of which also
survived in comparatively bigger numbers.

Based on my research exploring a sample of forty-nine continuous Greek lit-
erary papyri of apocrypha and apostolic fathers,* the study of paratextual fea-
tures yields a host of possible reading aids ranging from diaeresis, breathings and
accents, apostrophes, to ekthesis (protruding the beginning of a sentence in the
margin), enlarged letters, paragraphus, diple, dots, blank spaces, and oblique lines
above the text. Much like in other papyri, more often than not these are employed
inconsistently throughout this sample of papyri, acting more like sense separators
in an otherwise continuous text — differing in this respect, for example, from the
consistently deployed, sense-unit delimiting function of modern punctuation.

However, it is important to outline the fact that not all paratextual features
function in the same way with regard to the manner in which they might aid
reading. The diaeresis over initial t and v is a fairly common paratextual feature,
just as in other papyri, among the apocryphal and apostolic fathers papyri and
can be found in P.Egerton 2 + P.KoIn VI 255, P. Oxy. LXXVI 5072, P.Oxy. II 210,
P.Oxy. X 1224, POxy. I 1, POxy. IV 654, P.Oxy. LXIX 4706, P.Mich. II 2.129, P.Mich.
11 2.130, P. Oxy. LXIX 4707, P.Bodmer 38, BKT VI 2.2, P.Mich. 1317 + P.Mich. 3788 +
P.Berol 13893, P.Hamburger 1, P.Bodmer 10, P.Oxy. L 3525, P.Ryl. III 463, Bodl. Ms
Gr. th. f. 4 [P] + PVindob.G 39756, Greek Papyrus JE 85643, PSI 1 6, P.Bodmer 5 and
P.Grenf. I 8. Just like breathings and accents — found, for instance, in P.Oxy. V 840,
P.Ryl. 1T 463, and P.Mich. II 2.130 - diareses can hardly be construed as lectional

37 A useful reference tool is now Thomas A. Wayment, The Text of the New Testament Apocrypha
(100-400) (New York: Bloomsbury, 2013).

38 Bodl. Ms Gr. th. f. 4 [P] + PVindob.G 39756, BKT VI 2.2, Greek Papyrus JE 85643, P.Antinoop-
olis I 13, P.Ashmolean inv. 9, P.Berol 13272, P.Bodmer 5, P.Bodmer 10, P.Bodmer 38, P.Egerton 2 +
P.K6In VI 255, P.Grenf. I 8, P.Hamburger 1, PHamburg inv. 24, P.Harris I 128, P.Oxy. I 1, P.Oxy. II
210, P.Oxy. III 404, P.Oxy. IV 654, P.Oxy. IV 655, P.Oxy. V 840, P.Oxy. VI 849, P.Oxy. VI 850, P.Oxy.
VIII 1081, P.Oxy. X 1224, P.Oxy. XIII 1599, P.Oxy XIII 1602, P.Oxy. XV 1782, P.Oxy. XV 1783, P.Oxy.
XV 1828, P.Oxy. L 3524, P.Oxy. L 3525, P.Oxy. L 3526 + P.Oxy. IX 1172, P.Oxy. L 3527, P. Oxy. LX 4009,
P. Oxy. LXIX 4705, P.Oxy. LXIX 4706, P.Oxy. LXIX 4707, P.Oxy. LXXVI 5072, P.Merton II 51, P.Mich. II
2.129, P.Mich. II 2.130, P.Mich. 1317 + P.Mich. 3788 + P.Berol 13893, P.Prag. 11 + P. Weill I 96, P.Ryl.
III 463, P.Schgyen I 21, PSI 1 6, PSI VII 757, PVindob.G 2325, and PVindob.G 39756 [49].
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aids. Dan Nasselqvist, for instance, describes these as “lectional signs that guide
pronunciation.”® But even if they are to be taken as reading aids, they are so
in a different way than the rudiment of paragraphing by the means of ekthesis.
Similarly, apostrophes which mark elision and some geminate consonants, as in
P.Egerton 2 + P.K6ln VI 255, P.Oxy. II 210, P.Mich. 1317 + P.Mich. 3788 + P.Berol
13893, or P.Oxy. XIII 1599, look more like a writing convention than anything
meant to help reading.

Indeed ekthesis — a letter protruded in the left margin at the beginning of a
line, for instance in P. Oxy. LX 4009, PSI VII 757, or P.Oxy. L 3524 — can mark the
beginning of a quotation or a new section in the narrative. Enlarged letters can
mark the beginning of a sentence, as in P.Merton II 51 or P.Oxy. IV 654, but can
also appear in the middle of paratactical constructions, where today we would
have a modern comma, for instance in P.Egerton 2 + P.K6In VI 255. Paragraphi can
be found in several apocryphal and apostolic fathers papyri, sometimes preced-
ing a subtitle (P.Mich. II 2.129, P. Oxy. LXIX 4707, P.Bodmer 38), other times in the
middle of a paragraph, seemingly marking for instance the shift in the narrative
from the voice of a character to that of another (Bodl. Ms Gr. th. f. 4 [P] + PVin-
dob.G 39756), or even the shift from one explanation to another within the speech
of the same character (P.Mich. II 2.129).

Diplae (>) appear in several papyri, in various positions. They can be line-fillers
as in P.Oxy. I 1 and P.Oxy. IV 655, or they can be in the margin of a column marking
a quotation or a passage distinct in some other way, as in P.Bodmer 5. It can even
occur at the end of the line but in the middle of a word, as in P.Oxy. V 840, in which
case its purpose is less clear. Dots in various positions (low, mid, high, or in pairs
as dicolon) and blank spaces of various sizes seem ubiquitous, but their function is
not always clear, as they can appear in the middle of a word, for instance in Bodl.
Ms Gr. th. £. 4 [P] + PVindob.G 39756. Otherwise, such dots can precede the adver-
sative &AAG within the same sentence (P.Antinoopolis I 13), separate sentences, or
coordinate parts of a sentence, being present where nowadays you would have a
question mark or dicolon, for instance in P.Egerton 2 + P.K6In VI 255,

Overall, this material confirms the view according to which “abbreviations
and lectional signs were employed infrequently, unsystematically, and at times
in ways that render public reading more difficult.”*® These can be construed as
lectional signs to the extent that they might have been meant to assist the act of
reading. They can also be taken to be scribal markings if they reflect the scribes’
effort or habit to make sense of the text they are transcribing. Of course, they can

39 Nasselqvist, Public Reading in Early Christianity, 25.
40 Nasselqvist, Public Reading in Early Christianity, 322.
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be seen both as reading aids and scribal markings, in as much as the activity of
the scribe presupposes both acts. None of these markings is applied consistently
in the same way punctuation (e.g. space) is used in English in any one manu-
script — where enough of it has survived to make an informed judgement on the
matter. Their main feature is that they are occasional in nature and therefore do
not strictly mark sense units, a notion which would presuppose delimitations
with both a beginning and an end. Indeed, it is rarely that they mark both the
beginning and the end of a word, syntagm, sentence, or paragraph. These signs
point to interruptions more than to “sense units” with a beginning and an end.
In the most general sense, such para-textual signs mark a shift in the narrative,
which, as seen, can be a new sentence, a new action, a shift from a character’s
voice to that of another, and so on. Especially blank spaces and dots (in all posi-
tions) can function in largely the same manner, interchangeably, separately or
combined. But most of these signs can be used in the middle of the words as well,
which further complicates the image.

5 Concluding Remarks

Perhaps expectedly, virtually all reading aids discussed by Charlesworth as part
of the canonical gospel papyri — paragraphi, vacant end lines, ekthesis, enlarged
first letter of verse or chapter, space, medial or highpoint, dicolon, diplae use
as line filler or in other ways, and acute-like text division marker or miscellane-
ous stroke*! — do appear in other apocrypha papyri and in those of the apostolic
fathers. While I would agree that the paratextual features listed above are one
way or another meant to assist the act of reading, the question remains as to what
extent the available data allows us to distinguish with any degree of confidence
that they are meant for public reading and not for private reading — or even loud
as opposed to silent reading.*?

41 Charlesworth, Early Christian Gospels, 121

42 For a recent re-assessment of the question of reading habits in antiquity, challenging the no-
tion that only loud reading was the custom, see R. W. McCutcheon, “Silent Reading in Antiquity
and the Future History of the Book,” Book History 18 (2015): 1-32, esp. 3-17, where evidence
from Augustine (on Ambrose, in Confessions 6.3.3), Dionysius of Halicarnassus (De compo-
sitione verborum 25), Lucian (Adv. Ind. 2), Quintilian (Inst. Or. 1.1.34, 10.1.8-10, 11.3.2-4), Ovid
(Heroides 21.3-4), Plutarch (on Caesar, in Brut. 5.2-3), Euripides (Hipp. 874—875), Aristophanes
(Kn. 115-128), Cicero (Tusc. 5.116), Ptolemy (Judic. 5.2), Josephus (Vita 223), Ptolemy (Judic. 5.2),
and the scholarly debates on these are presented and discussed.
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Recent studies offer new insights, admittedly, complicating things further.
From the perspective of public reading in general — thus without the aggravations
produced by introducing the canonical divide into the topic — Nasselqvist shows
how our best papyri do not actually lend themselves to easy reading, and docu-
ments the need and presence, in early communities, of lectors, which were needed
to make sense of the papyri and perform the content. They as well would have
needed time to prepare the reading, as opposed to reading it on the spot.** Also
recently, Alan Mugridge, in an important book on Copying Early Christian Texts,
argues that early Christian papyri were more likely copied by non-Christian scribes
than by Christians, which would have been more or less professional copyists
who would copy what we call Christian features like nomina sacra upon request,
or from the exemplar along with everything else.** This new proposal might not
convince everyone, and it is not impossible that many will remain persuaded that
it is more likely that they were copied by Christians. But what this proposal does
is to move the discussion from the widely accepted, virtually unchallenged, pre-
supposition that they were copied by Christians, to a question of likelihood. For all
intents and purposes, “it is more likely” is quite different from “it is clear” when
discussing whether or not early Christian papyri were written by Christians.

A very recent critique of the limitations of the public/private binary, in rela-
tion to previous claims that some Revelation papyri would have been “private”,
notes: “I fail to see why, in the third century C.E., a church cannot have employed
a reused manuscript for purposes of communal worship — whatever form that
communal worship may have taken,” drawing attention to the weakness of a case
that “rests on the assumption that a church could not have used a manuscript pro-
duced so ‘economically.””* In a sense, the persistence of associating the quality of
a papyrus with the importance of the text on it is surprising since already in 1979
C. H. Roberts was noting that “not all text written on improvised material need
have been private. It may have been a paper shortage or just poverty that led one
church to economize by sticking together sheets of papyrus already written on
one side, fold them, and so form a makeshift codex out of the unwritten side.”*®

Indeed, not only do we lack the means of establishing whether a papyrus
was meant for public or private reading in the absence of clear testimonies in this

43 Nasselqvist, Public Reading in Early Christianity, 322.

44 Alan Mugridge, Copying Early Christian Texts: A Study in Scribal Practice, WUNT 362 (Tiibin-
gen: Mohr Siebeck, 2016), 144-54.

45 Malik, “The Greek Text of Revelation in Late Antique Egypt,” 405, n. 21.

46 Colin H. Roberts, Manuscript, Society and Belief in Early Christian Egypt: The Schweich Lec-
tures 1977 (Oxford: Oxford University Press, 1979), 9-10, also quoted in this regard in Malik, “The
Greek Text of Revelation in Late Antique Egypt,” 405, n. 21.
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sense (e.g. an explicit colophon), but when we draw too clear-cut a distinction
between public and private papyri, we run the risk of oversimplifying the reading
culture of early and late-antique Christianity. Just how uniform an early Christi-
anity should we envisage? Can we not imagine a poor church community using a
smaller and poorly written canonical gospel papyrus, or a well-off individual with
many excellently looking New Testament codices? Or should we imagine there
were no poor churches at all in late-antique Christianity? One might wonder what
we are left with if we drop this apparently very attractive yet deceitful assump-
tion. We are left with no small thing: reading aids in manuscripts become once
again a very interesting and complex issue which still provides a window into the
material culture of early and late-antique Christians, and at the same time into
the reception history of the text so marked, which should indeed invite further —
but perhaps less essentialized - study.
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Asma Hilali

Writing the Qur’an Between the Lines:
Marginal and Interlinear Notes in
Selected Qur’an Fragments from the
Museum of Islamic Art, Qatar

1 Introduction

Exploring selected fragments from the collection of the Museum of Islamic Art,
Doha, Qatar (MIA), this essay offers a snapshot of marginal and interlinear anno-
tations in Qur’an fragments dated to the seventh-ninth centuries.! It reflects on the
methods that scribes deployed when annotating Qur’an fragments, and explores
the relationship between the marginal and interlinear annotations and the Qur’an
passages to which they refer. The information that such annotations convey about
the context of transmission of the text are crucial in this research. This study aims
to identify the types and functions of the corrections, additional material, and
independent annotations in the Qur’an fragments, while also highlighting the sig-
nificance of materiality in the study of the Qur’an and its transmission. This essay
is part of a larger project focusing on the channels of transmission of the Qur’an
text outside the framework of a final work such as the Qur’an codex.?

1 This paper has been written on the basis of my research stay in The Museum of Islamic Art
in Doha, Qatar (MIA). My work has been accomplished with the collaboration of Dr. Mounia
Chekhab Boudayya, the Curator for North Africa and Iberia — Museum of Islamic Art — Doha.
My research trip to MIA in May 2017 was possible thanks to the support of the Institute of Ismaili
Studies, London, I thank Dr. Omar Ali de-Unzaga, the head of the department of research and
publications at the Institute of Ismaili Studies for his encouragement. Finally, I thank David Hol-
lenberg for correcting my English. This paper is the second of a series of contributions about the
marginal and interlinear annotations in Qur’an manuscripts; I have presented the first paper on
this topic in the international symposium “Before the Printed Word: Texts, Scribes, and Trans-
mission,” which took place at The Institute of Ismaili Studies, London, 12-13 October, 2017. That
paper was about the marginal and interlinear annotations in the Qur’an manuscripts kept in the
Ismaili collection of the Library of the Institute of Ismaili Studies. I shared some of the results
of my project in lectures and courses in the University of Hamburg, Germany, in April 2018 and
in Ecole Pratique des Hautes Etudes, Section des sciences religieuses, Paris, in Autumn 2018. I
thank the colleagues and students who took part in my reflection.

2 The project includes the study of the Qur’an fragments held in the Ismaili collection in the
Institute of Ismaili Studies and in the collection of “The Laboratory of Conservation and preserva-
tion of Manuscripts in Raqgada”, Qayrawan, Tunisia.

3 Open Access. © 2020 Asma Hilali, published by De Gruyter. This work is licensed under a Crea-
tive Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110634440-004
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2 Context and Methodological Reflections

My stay in the Museum of Islamic Art in Doha was planned two years ago when
I decided to study the marginal and interlinear notes in ancient Qur’an manu-
scripts in the libraries of the Islamic world: Qayrawan, Ragqqgada (Tunisia) and
Doha (Qatar). The project dovetails with my study of the transmission of religious
texts in early and medieval Islam.> My interest with marginal and interlinear
annotations in ancient Qur’an fragments originates in my work on the collections
of Qur’an fragments from Dar al-Makhtiitat San‘a’, the so called the “Sanaa pal-
impsest”.* In that study, I demonstrated that marginal annotations are crucial to
understanding the use of the text.’

A few methodological points are important before addressing the topic of
marginal and interlinear annotations in Qur’an fragments dated to the seventh-
ninth centuries CE.® By marginal and intetrlinear annotations, I mean the anno-
tations written in the margins of the text and sometimes between the lines.”
These annotations are occasional and fragmentary; they refer to specific Qur’an

3 Asma Hilali, “Compiler, exclure, cacher. Les traditions dites forgées dans I'Islam sunnite (Vie/
Xlle siécle),” Revue de lhistoire des Religions 2 (2011): 163-74; Asma Hilali, “Coran, hadith et
textes intermédiaires. Le genre religieux aux débuts de I’islam,” Mélanges de I’Université Saint
Joseph 64 (2014): 29-44.

4 Asma Hilali, The Sanaa Palimpsest: The Transmission of the Qur’an in the Seventh Century AH
(Oxford: Oxford University Press/The Institute of Ismaili Studies, 2017).

5 Asma Hilali, “Le palimpseste de San‘d’ et la canonisation du Coran: Nouveaux éléments,”
Cahiers du Centre Gustave Glotz 21 (2010): 443-48; Asma Hilali, “Was the San‘a’ Qur’an Palimp-
sest a Work in Progress?,” in The Yemeni Manuscript Tradition, ed. Sabine Schmidtke, David Hol-
lenberg, and Christoph Rauch (Leiden: Brill, 2015): 12-27; Hilali, The Sanaa Palimpsest, 39-40;
cf. Behnam Sadeghi and Mohsen Goudarzi, “San‘a’1 and the Origins of the Qur’an,” Der Islam
87 (2012): 1-129 (here at p. 53, n. 157); Elisabeth Puin, “Ein frither Koran palimpsest aus Sanaa II
(DAM 01-27.1). Teil I1,” in Vom Koran zum Islam, ed. Markus Grof3 and Karl-Heinz Ohlig, Schriften
zur Frithen Islamgeschichte und zum Koran, Band 4 (Berlin: Hans Schiler, 2009): 523-681 (547).
The reading instruction consists on the sentence “Do not say on the name of God” inserted before
the beginning of a specific Qur’an chapter (IX), a chapter that some traditional accounts consider
as not being part of the Qur’an corpus. See Hilali, The Sanaa Palimpsest, 39—-40.

6 For the dating of similar early hijazi Qur’an manuscripts, see for example, Francois Déroche,
La transmission écrite du Coran dans les débuts de islam. Le codex Parisino-petropolitanus (Leid-
en: Brill), 2009; Alba Fedeli, “Mingana and the Manuscript of Mrs. Agnes Smith Lewis, One Cen-
tury Later,” Manuscripta Orientalia 11.3 (2005): 3-7; Alba Fedeli, “Early Qur’anic Manuscripts,
their Text, and the Alphonse Mingana Papers Held in the Department of Special Collections of
the University of Birmingham” (PhD Dissertation, University of Birmingham, 2015); Sadeghi and
Goudarzi, “San‘a’l and the Origins of the Qur’an.”

7 On the use of the margins in Arabic manuscripts, see Annie Vernay-Nouri, “Marges, gloses et
décor dans une série de manuscrits arabo-islamiques,” Revue des Mondes Musulmans et de la
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passages and have various functions such as correcting® the passage or inserting
additional material such as Qur’anic variants and readings.” Thus, the marginal
and interlinear annotations studied here are occasional and fragmentary. They
are unlike the parallel systematic translation or commentary of the BnF Arabe 384
discussed by Déroche.' The second methodological point focuses on the textual
composition of the fragment. By textual composition, I mean the organization
of the material within the writing space and the way it indicates the context of
transmission of the manuscript. From the textual composition, I explore the fol-
lowing issues: What is the dynamic between the marginal or interlinear notes
and the Qur’an passage as a whole?** Who composed the annotations and how
do they take into consideration the reader? What does the organization of the
writing space tell us about the intended reader of the manuscript? Were the frag-
ments copied in a didactic context? In other words, were they works in progress
for which annotations served as an enterprise of rewriting?*?

In short, this paper aims to offer some keys for reflection on the materiality
of Qur’anic manuscripts, namely, writing the Qur’an between the lines, its tech-
nique, and its relevance; this facilitates understanding to which use the manu-

Méditerranée, special issue La tradition manuscrite en écriture arabe, ed. Geneviéve Humbert,
99-100 (2002): 117-31.

8 For the corrections in the Qur'an manuscripts, see, Adam Gacek, “Taxonomy of Scribal Errors
and Corrections in Arabic Manuscripts,” in Theoretical Approaches to the Transmission and Edition
of Oriental Manuscripts: Proceedings of a Symposium Held in Istanbul March 28-30, 2001, ed. Judith
Pfeiffer and Manfred Kropp (Beirut: Ergon Verlag Wurzburg in Kommission, 2007): 217-36; Adam
Gacek, “Technical Practices and Recommendations Recorded by Classical and Post-classical Ara-
bic Scholars Concerning the Copying and Correction of Manuscripts,” in Les Manuscrits du Moyen-
Orient. essais de codicologie et de paléographie. Actes du colloque d’Istanbul, ed. Francois Déroche
(Istanbul and Paris: Bibliothéque Nationale, 1989): 51-60; see more recently, Daniel Alan Brubaker,
Corrections in Early Qur'an Manuscripts: Twenty Examples (London: Think and Tell, 2019). On the
corrections of the Qur’an from a theoretical perspective, see Behnam Sadeghi, “Criteria for Emend-
ing the Text of the Qur'an,” in Law and Tradition in Classical Islam. Studies in honor of Hossein
Modarressi, ed. Michael Cook, Najam Haider, Intisar Rabb, and Asma Sayeed (New York: Palgrave
Macmillan, 2013): 21-41.

9 Alba Fedeli, “Relevance of the Oldest Qur’anic Manuscripts for the Readings Mentioned by
Commentaries: A Note on Sura ‘Ta-Ha’,” Manuscripta Orientalia 15.1 (2009): 3-10.

10 Jozé Martinez Gazquez and Francois Déroche, “Lire et traduire le Coran au Moyen Age. Les
gloses latines du manuscrit arabe 384 de la BnF,” Comptes rendus des séances de l'académie des
Inscriptions et Belles-Lettres 154 (2010): 1021-40.

11 I dedicated an independent reflection to the issue of the fragment vs. the whole within the
textual composition in Islamic religious literature in Asma Hilali and S.R. Burge, eds., The Mak-
ing of Religious Texts in Islam: The Fragment and the Whole (Berlin: Gerlach, 2019).

12 I have investigate the hypothesis of a work in progress as the status of some manuscript such
as the San&’ palimpsest in Hilali, “Was the San‘a’ Qur’an Palimpsest a Work in Progress?,” 12-27.
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script is dedicated. On the basis of my interest in the marginal and interlinear

annotations in the Qur’an fragments dated to the seventh-ninth centuries CE, this

paper displays and discusses two samples from the collection of MIA that show
samples of the phenomena in question.”® My research investigates the following
points:

a) Ilidentify the Qur’an passages for each fragment in order to discover whether
there is a continuity in the text and then I conclude whether it is a continuous
text. From this I suggest it is a Qur'an fragment or Qur’an fragment within
another text.

b) IIdentify the passages containing marginal or interlinear annotations.

c) Istudy the writing in order to determine whether the scribe is him/herself the
author of the marginal or interlinear annotation.

d) Inote the erasure and determine the category of erasure, i.e. palimpsesting or
crossing out.

e) Where possible, I decipher the marginal and interlinear annotations in order
to confirm whether they are Qur’anic text or other material such as an exeget-
ical text, for example.

f) Istudy the function of marginal and interlinear annotations vis-a-vis the text
(completion, addition, comment, etc.).

3 Example Fragments from the MIA, Qatar

There are important examples of manuscripts with marginal and interlinear
annotations in MIA. If we take into consideration manuscripts dated to the tenth
century CE and even later, in addition to the examples studied in this paper, a
few other cases contain interesting samples of interlinear material and marginal
comments, including MS. MIA. 189, 474, 480, 227, 466, 718. Moreover, if we take
into consideration rewriting on the basis of palimpsesting as a way of bypass-
ing interlinear and marginal additions, we can find numerous examples, such
as MIA. 465, 466, 467, 468, 469, 504. In this paper, I limit my observations to
two samples of manuscripts. In the first, I show an interlinear correction; in the
second, I present an example of a marginal annotation with a reference-sign in
the main body of the Qur’an text referring to the margin.

13 Other samples of Qur’an manuscripts dated to the seventh century CE from the collection of
the Museum of Islamic Art, Doha, and from other collections can be seen in Brubaker, Correc-
tions.
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The following analysis is not meant to be an exhaustive codicological
description. It is rather, focused on the way in which the scribe — and sometimes
the successive scribes — organized the Qur’an text. Thus, the objectives are, as
noted above, investigating the various uses of both texts: the original text and
the annotations (for more on “layers” within Qur’anic texts, see the essay from
Fedeli [chapter 9] in the present volume; on marginal additions and other para-
texts in Christian literature see the contributions from Batovici [chapter 2] and
Allen [chapter 8]).

3.1 Example 1: MIA. 67. 2007. 1. Bifolio

Qur’an parchment bifolio in hijazi script, dated to the seventh-eighth century CE.
Length: 33, 6 cm/ Width: 24 cm.

This bifolio contains passages from chapter 5 of the Qur’an, al-Ma’ida (“The
Feast”)™ from Q. 5: 88 to Q. 5: 107 (Fig. 1). An interlinear annotation occurs in the
right folio between the lines fourteen and fifteen at the level of the verse Q. 5: 93.
The annotation consists on the following sentence: {! sial 5 ) 58 & Cilallall | slee 5} wa
‘amilii al-salihat tumma ittaqii wa amani (“and do good deeds, then are mindful
of God and believe”).” According to the Standard Qur’an, that is, the Cairo edition
of the Qur’an published in 1924, the verse as presented in MIA. 67. 2007.1 misses
precisely the fragment quoted above; the annotation between lines fourteen and
fifteen thus seems to be a correction, adding this missing clause. The interlinear
annotation seems to have been added by the same scribe, the one who wrote the
entire passage Q.5: 88-107 in the bifolio.*

The absence of suitable space in the margin might explain the choice of the
scribe to insert the fragment between lines fourteen and fifteen. As for a reference-
sign that might guide the reader to the correction, there is none. However, the way
the correction is written shows that the writing starts at its initial place in the
verse, that, is, at the end of the verb { si}*amanii (“they believe)."” As for the end
of the correction, there is no reference-sign indicating it; the reader is expected go
back somehow to reading line fifteen after the end of the inserted fragment. The

14 The English translation of the Qur’an referred to is: M.A.S. Abdel Haleem, The Qur'an: A new
translation (Oxford: Oxford University Press, 2004-2005).

15 Abdel Haleem, The Qur'an: A New Translation, 77.

16 See Brubaker, Corrections, 49.

17 This choice might explain the confusion between the alif al-wigaya of the verb ‘amilii and
the hamza of ittaqi in the line underneath. See the comment of Brubaker on the same alif in
Brubaker, Corrections, 49.
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Fig. 1: Bifolio MIA. 67.2007.1. With kind permission of the museum of Islamic Art, Doha, Qatar.

aim of the placement of the interlinear annotation is to designate the exact place
of the correction; this indicates that the scribe has an available oral or written
version of the “correct” version of the Qur’an passage; the lack of clear indication
of the way the reader should consider the interlinear annotation might suggest
that the corrector is taking the note for his/her own usage.

3.2 Example 2: MIA. 2013.16. Folio 8v.

Folio 8v. from thirteen Qur’an folios in Kific script, dated to the eighth-ninth
century CE. Length: 16, 5 cm/ Width: 25,5 cm.

This folio contains passages from chapter 7, al-A ‘raf (“The Heights”) from Q.7:
73 to Q.7: 83. The marginal annotation occurs in verse Q.7: 77, line 8 of the folio 8v.
(Fig. 2). However, the annotation barely appears as it is half damaged because of
the disintegration of the parchment on the edges of the right margin. Neverthe-
less, we can decipher the following clause: {  oe}‘an amr, an incomplete sen-
tence suggesting the action of misappropriation and the diversion from an order
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and a commandment. This clause is part of the Qur’anic verse written in line 8 but
which is missing in the body of the text. The following passage is the transcrip-
tion of the verse with the missing clause underlined: { a1 3§ oo 1sic 538 1558 5}
wa ‘aqari al-ndaqa wa‘ataw ‘an ‘amr rabbihim (“and then they hamstrung the
camel. They defied their Lord’s commandment”).
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Fig. 2: MIA 2013.16. Folio 8.v. With kind permission of the museum of Islamic Art, Doha, Qatar.

A scribe different from the one who wrote the main Qur’an text in the thirteen
leaves seems to have added the marginal annotation that apparently postdates
considerably the original script given the darker ink of the writing and of the refer-
ence sign and given the different handwriting between the body of the text and the
marginal clause. However, apart from the marginal annotation, what is striking in
this example is the reference-sign that appears at the end of the word al-naga and
which refers to the right margin of the folio where the marginal annotation is placed
(Fig. 3). This suggests that the whole missing fragment from the verse was written
in the margin before the damage of the parchment, i.e. { a3y = | o= 15ic } wa‘ataw
‘an ‘amr rabbihim (“They defied their Lord’s commandment”), a sentence from
which only remains the few words we deciphered above,{ » | ¢} (“from the
commandment”).
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Fig. 3: Detail of marginal reference sign. MIA 2013.16 Folio 8.v. With kind permission of the
Museum of Islamic Art, Doha, Qatar.

As is the case within the interlinear annotation studied in Example 1, the
marginal annotation in Example 2 aims to correct the verse, and, more precisely,
adds the sentence omitted in the verse by the original scribe. The reference-sign
aims to catch the eye of the reader and direct him/her to the right margin of the
folio. The technique of reporting to the margin in order to read the corrected
version of the Qur’an fragment seems to be executed in a random way. Despite
the damage of the parchment in the margin, one can attest that the clause written
in the margin is not clear and the space allowed in the margin does not seem suf-
ficient. Moreover, there is enough space in the left margin which is closer to the
mistake but which has not been used by the corrector. All the choices made by the
corrector indicate that he/she is not inserting his/her correction in a careful way,
i.e, a way that makes him/her sure the correction is considered by the reader. The
organization of the few words we decipher in the right margin shows a superim-
position of the letters and the absence of a linear and clear writing of the missing
fragment or any technique that might guarantee a correct consideration of the
inserted correction.

Similar to Example 1, the example of the marginal annotation underlines the
absence of a clear technique of adding missing words and sentences. The method
of the corrector shows his appropriation of the Qur’an text and suggests that we
are dealing with a copy that is destined to a restricted usage that is probably
limited to the corrector’s personal usage. Despite the absence of other corrections
in the rest of the thirteen folios of the manuscript MIA 2013.16, there are a few
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aspects that show incompleteness of the writing: for example, some versifica-
tions are missing in the Qur’an text such in folio 8v. such as Q. 7:82. The versifi-
cation is not reported in Spitaler’s list of variations among the different schools
of versification.”® However, we consider this as an additional sign that we are
dealing with a copy of the Qur’an text that has been submitted to an enterprise
of correction that does not follow a clear method, nor is the correction based on
a systematic technique.

4 Conclusion

This essay has outlined two examples of early Qur'an manuscripts which highlight
different methods of annotating the Qur’anic text. The first example showed an
interlinear fragment; the second showed the insertion of a marginal annotation.
Both of these emendations seem to be inserted in a subjective and rather non-
representative way and the objective of being readable does not prevail. It seems
to be possible that this reflects a personal text that is not meant for other readers.

Various interpretations might explain such particular interventions. For
example, the multiplicity of errors in private copies of the Qur’an text might have
motivated the owners of these Qur’an manuscripts to limit their circulation to
private spheres, while also explaining their submission to non-expert or non-
professional corrector hands.*® Another explanation might be that, in the writing
context in which these manuscripts emerged, scribes did not normally use the
margins, and thus the need for a reference-sign to guide the reader to the mar-
ginal addition.

Unlike manuscripts dated to the historical period when the scholastic man-
uscript Islamic tradition is operative (tenth century CE and later), early manu-
scripts such as those discussed above show limited use of the margins as well as
of the interlinear space. When such interventions are found in the Qur’an man-
uscripts in the early period, these appear to be personal, subjective, and unsys-
tematic. In this sense, these emendations were perhaps the first steps towards the

18 Anton Spitaler, Die Verszdhlung des Koran nach islamischer Uberlieferung (Munich: Verlag
der Bayerischen Akademie der Wissenschaften, 1935), 37.

19 Elisabeth Puin considers that the important number of errors in the lower text of the San‘a’
palimpsest motivated the decision to scratch the parchment and to reuse it. See Elisabeth Puin,
“Ein frither Koranpalimpsest aus Sanaa II (DAM 01-27.1). Teil. IIl: ‘Eine nicht-‘utmanischer
Koran’,” in Die Entstehung einer Weltreligion I: Von der Koranischen Bewegung zum Friihislam,
ed. Markus Grof} and Karl-Heinz Ohlig, Schriften zur frithen Islamgeschichte und zum Koran,
Band 5 (Berlin: Hans Schiler, 2010): 233-305 (258).
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scholastic transmission tradition which would later emerge. In other words, these
early steps, graphically, set up a framework which would be developed further
into forms such as the certificates of transmission (sama‘ pl. sama‘at), glosses,
the commentaries, and the Qur’anic variants and readings (gira‘at pl. gira’at),
and so on. Accordingly, investigating the techniques of annotating early Qur’anic
texts can help facilitate a reconstruction of the transmission of the Qur’an in its
earliest contexts.

To conclude: taking seriously the material forms of early Qur’anic texts —
and their annotations in particular - is a reminder that exploring the material
dimensions of texts such as the Qur’an is an important and necessary aspect of
understanding sacred texts, their use, and their transmission.

Bibliography

Brubaker, Daniel Alan. Corrections in Early Qur’an Manuscripts: Twenty Examples. London:
Think and Tell, 2019.

Déroche, Francois. La transmission écrite du Coran dans les débuts de I’islam. Le codex
Parisino-petropolitanus. Leiden: Brill, 2009.

Fedeli, Alba. “Mingana and the Manuscript of Mrs. Agnes Smith Lewis, One Century Later.”
Manuscripta Orientalia 11.3 (2005): 3-7.

Fedeli, Alba. “Relevance of the Oldest Qur'anic Manuscripts for the Readings Mentioned by
Commentaries: A Note on Sura ‘Ta-Ha’.” Manuscripta Orientalia 15.1 (2009): 3-10.

Fedeli, Alba. “Early Qur'anic Manuscripts, their Text, and the Alphonse Mingana Papers Held in
the Department of Special Collections of the University of Birmingham.” PhD Dissertation,
University of Birmingham, 2015.

Gacek, Adam. “Taxonomy of Scribal Errors and Corrections in Arabic Manuscripts.” In
Theoretical Approaches to the Transmission and Edition of Oriental Manuscripts.
Proceedings of a Symposium Held in Istanbul March 28-30, 2001, edited by Judith Pfeiffer
and Manfred Kropp, 217-36. Beirut: Ergon Verlag Wurzburg in Kommission, 2007.

Gacek, Adam. “Technical Practices and Recommendations Recorded by Classical and
Post-classical Arabic Scholars Concerning the Copying and Correction of Manuscripts.”

In Les Manuscrits du Moyen-Orient. essais de codicologie et de paléographie, edited by
Francois Déroche, 51-60. Istanbul and Paris: Bibliothéque Nationale, 1989.

Gazquez, Jozé Martinez, and Francois Déroche. “Lire et traduire le Coran au Moyen Age. Les
gloses latines du manuscrit arabe 384 de la BnF.” In Comptes rendus des séances de
I’académie des Inscriptions et Belles-Lettres 154 (2010): 1021-40.

Haleem, M.A.S. Abdel. The Qur’an: A New translation. Oxford: Oxford University Press,
2004-2005.

Hilali, Asma. “Le palimpseste de San‘a’ et la canonisation du Coran: Nouveaux éléments.”
Cahiers du Centre Gustave Glotz 21 (2010): 443-48.

Hilali, Asma. “Compiler, exclure, cacher. Les traditions dites forgées dans 'lslam sunnite
(Vle/Xlle siécle).” Revue de I’histoire des Religions 2 (2011): 163-74.



Writing the Quran Between the Lines =—— 61

Hilali, Asma. “Coran, hadith et textes intermédiaires. Le genre religieux aux débuts de l'islam.”
Mélanges de I’Université Saint Joseph 64 (2014): 29-44.

Hilali, Asma. “Was the San‘a’ Qur’an Palimpsest a Work in Progress?” in The Yemeni Manuscript
Tradition, edited by Sabine Schmidtke, David Hollenberg, and Christoph Rauch, 12-27.
Leiden: Brill, 2015.

Hilali, Asma. The Sanaa Palimpsest: The Transmission of the Qur’an in the Seventh Century AH.
Oxford: Oxford University Press/The Institute of Ismaili Studies, 2017.

Hilali, Asma, and S.R. Burge, eds. The Making of Religious Texts in Islam: The Fragment and the
Whole. Berlin: Gerlach, 2019.

Puin, Elisabeth. “Ein friither Koranpalimpsest aus San‘a’ Il (DAM 01-27.1). Teil I..” In Vom Koran
zum Islam, edited by Markus Grof3 and Karl-Heinz Ohlig, 523-81. Schriften zur Friihen
Islamgeschichte und zum Koran 4. Berlin: Hans Schiler, 2009.

Puin, Elisabeth, “Ein friiher Koranpalimpsest aus San‘a’ Il (DAM 01-27.1). Teil. lll: ‘Eine
nicht-‘utmanischer Koran’.” In Die Entstehung einer Weltreligion I: Von der Koranischen
Bewegung zum Friihislam, edited by Markus Grof3 and Karl-Heinz Ohlig, 233-305.
Schriften zur friihen Islamgeschichte und zum Koran 5. Berlin: Hans Schiler, 2010.

Sadeghi, Behnam. “Criteria for Emending the Text of the Qur'an.” In Law and Tradition in
Classical Islam: Studies in Honor of Hossein Modarressi, edited by Michael Cook, Najam
Haider, Intisar Rabb, and Asma Sayeed, 21-41. New York: Palgrave Macmillan, 2013.

Sadeghi, Behnam, and Mohsen Goudarzi. “San‘a’1 and the Origins of the Qur'an.” Der Islam 87
(2012): 1-129.

Spitaler, Anton. Die Verszihlung des Koran nach islamischer Uberlieferung. Munich: Verlag der
Bayerischen Akademie der Wissenschaften, 1935.

Vernay-Nouri, Annie. “Marges, gloses et décor dans une série de manuscrits arabo-
islamiques.” In Revue des Mondes Musulmans et de la Méditerranée. Special issue
La tradition manuscrite en écriture arabe, edited by Geneviéve Humbert, 99-100 (2002):
117-31.






Ben Outhwaite
The Sefer Torah and Jewish Orthodoxy in the
Islamic Middle Ages

1 Introduction

Between the period of the Second Temple and the early Middle Ages, reflected in
the two great collections of the Dead Sea Scrolls and the Cairo Genizah, a change
happens in Judaism’s transmission of its scripture. The texts from Qumran reflect
a society necessarily wedded to the scroll as the medium for transmitting the
Hebrew Bible (for more on the Qumran materials, see Chapter 1 from Krauf3 and
Schiicking-Jungblut). In the ensuing centuries, even as surrounding cultures
adopted the codex, this necessity was fixed, regulated and formalized into a set
of halakhic prescriptions for the copying and reading of the Torah scroll, the only
acceptable medium for the recitation of God’s law in rabbinic Judaism of late
antiquity (on this, see the essay from del Barco in the present volume). Yet, by the
Middle Ages, the Cairo Genizah reveals a Jewish community that had embraced
the codex with an impressive enthusiasm, evidenced by the tens of thousands of
leaves from books big and small that were deposited into the genizah chamber
of the Synagogue of the Jerusalemites in al-Fustat. What occasioned such a shift
in the Jewish relationship to the book? Does the heterogeneous manuscript evi-
dence of the Genizah provide a clear answer, or did the medieval Judaism of the
Islamic east, divided as it was between Rabbanite and Qaraite, Palestinian and
Babylonian, possess a complex relationship with the new medium?

2 The Sefer Torah

The Torah scroll, the Sefer Torah, occupies a pre-eminent position in Judaism’s
cultural consciousness by dint of long tradition and frequent repetition of cod-
ified rites. Reverence and sanctity have accrued to it as a physical object, and
respect is paid to it during its useful lifetime and even on its “death”. The syna-
gogue congregation stand in the Sefer Torah’s presence. One should not produce
a Torah scroll thoughtlessly, but with careful and full intent; nor needlessly sell
one. Public reading from the scroll marks not only the passing of weeks, and
the celebration of holy and high holy days, but also cements an individual’s
transition into adulthood. In antiquity, public reading of the Torah scroll was a
sign of authority enjoyed by Jewish kings and high priests (Mi$na Sota 7:8; Yoma

@ Open Access. © 2020 Ben Outhwaite, published by De Gruyter. This work is licensed under
a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
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7:1); with the dispersion, and the rise of the synagogue, possession of a Sefer
Torah denoted a congregation, and thereby a community. In the synagogue, the
Torah scroll stands at the centre of the principal rite, the reading of the weekly
portion of the Pentateuch, and special prayers accompany its introduction into
the service, and its subsequent withdrawal from it." Some congregations raise
and lower the scroll, before or after the reading, receiving a scriptural response in
reply; other practices have grown up over time.? In late antiquity the main Jewish
legal sources, the MisSna and Talmuds, discussed the correct form, treatment
and disposal of the Sefer Torah. A scroll’s creation, from the production of the
parchment to the ornamenting of the letters, is set out in dedicated treatises such
as Sofrim or the minor tractate Sefer Tora. Failure to follow these prescriptions
can result in a scroll that is 108 (pasul), “blemished, defective”, i.e., liturgically
invalid. Even scrolls that are at the end of their useful life retain their sanctity and
must be treated appropriately: 0on 750 Hex 1mR P A5aw AN 990 837 0K,
“And Rava said: ‘A Sefer Torah that is worn out should be interred with a scholar’”
(Babylonian Talmud Megilla 26b). The Torah’s sanctity gives the scroll a totemis-
tic value: the MiSna decrees that a king heading off to fight should take along
his Torah scroll (Mi$na Sanhedrin 2:4). According to the historian Josephus, the
Romans turned this back on the Jews by parading a captured scroll as plunder
through Rome, following the legions’ victory in the Great Revolt, a detail which
perhaps Josephus added as embellishment to underline the definitive nature of
the Jewish defeat.?

These cumbersome rolls of animal skins derive their prestige from their
weighty contents, the Law of Moses, the first five books of the Hebrew Bible.
In Rabbinic Judaism the Sefer Torah was “the only suitable and appropriate
receptacle of the Holy Writ,”* and it was expected to contain the entire text of
the Hebrew Pentateuch, unchanged and unabbreviated. Any suspicion that
this might not be the case could render a scroll invalid, for instance, if it had
been purchased from a non-Jew or there were too many errors or erasures.’
Manuscript discoveries suggest that this rabbinic stipulation was probably not

1 Ismar Elbogen, Jewish Liturgy: A Comprehensive History, trans. Raymond P. Scheindlin (Phil-
adelphia: Jewish Publication Society; Jewish Theological Seminary of America, 1993), 158-63.

2 Elbogen, Jewish Liturgy, 142.

3 Simon Schama, The Story of the Jews: finding the words, 1000 BCE-1492 CE (London: Vintage
Books, 2014), 153-54.

4 Menahem Haran, “Bible Scrolls in Eastern and Western Jewish Communities from Qumran to
the High Middle Ages,” Hebrew Union College Annual 56 (1985): 22.

5 Elbogen, Jewish Liturgy, 142. Aaron Rothkoff and Louis Isaac Rabinowitz, “Sefer Torah,” in En-
cyclopaedia Judaica, ed. Fred Skolnik and Michael Berenbaum (Detroit: Macmillan Reference
USA, 2007): 243.



The Sefer Torah and Jewish Orthodoxy in the Islamic Middle Ages —— 65

operative in the period of the Dead Sea Scrolls (to ca. second century CE), since
the biblical scrolls from the Judean Desert are mostly single-book scrolls, with
only a very few exceptions with two or possibly three books.® Even the later
En Gedi Leviticus scroll, which probably dates from the third-fourth century
CE, was probably just a scroll of Leviticus and not the whole Torah.” Several
centuries later, by the time of the Babylonian Talmud, the liturgical use of
scrolls containing only a portion of the Torah was expressly forbidden: &
T2¥ 2D OIWN NDIA A2 PwIna PRIIp, “one should not read from humasin in
the synagogue out of respect for the congregation” (Babylonian Talmud Gittin
60a). In the era of the Talmud ;wnin (humasin) were scrolls that contained
only a single biblical book. The pre-eminence of the Sefer Torah for public
reading was thus firmly established in the Oral Torah, the oral law, as trans-
mitted by the sages. In the twelfth century, the scholar Moses Maimonides
stated in his law code that one may copy an individual book of the Torah, but
it does not have the same sacred status as a Sefer Torah: 53 77inn 21025 9N
770 990 NDWITR 102 PRI IARY 183 wmm wmn, “It is permissible to write the
Torah as separate books (humas ve-humas), but these do not have the sanctity
of a Torah scroll (sefer tora)” (Mi$ne Tora Hilkot Tafillin, Mazuza ve-Sefer Tora
7:14). These single biblical books and excerpted texts are usable for study or
for teaching children but not the liturgy. Even with the shift in worship from
a single holy site, the Temple in Jerusalem, to synagogues scattered across
the Jewish world, the strict rules governing the production and use of Torah
scrolls remained and, indeed, multiplied. Regional and chronological varia-
tions emerged, which were then recorded in new halakhic compendia. Strict
adherence to a standard was still necessary, even when the number of scrolls
vastly increased. Maimonides regularized those rules in his MiSne Tora: there
should be oww 5y 9 851 028 AnRwn Mna &Y, “not less than 48 and not
more than 60” lines on a scroll (MiSne Tora Hilkot Tafillin, Mazuza ve-Sefer
Tora 7:10), for instance, as opposed to the earlier, looser standard of “42 and
98” given in tractate Sofrim.8 But Maimonides still stipulated that attentive
adherence to the traditional form remained the essential mark of quality, and
thereby of liturgical rectitude; he despaired at the decline in the standard
of Sifre Torot that he consulted while in Egypt (MiSne Tora, Hilkot Tafillin,
Mazuza va-Sefer Tora 8:4).

6 Emanuel Tov, Textual Criticism of the Hebrew Bible, Second Revised Edition (Minneapolis: For-
tress, 2001), 203-04.

7 Gary A. Rendsburg, “The World’s Oldest Torah Scrolls,” ANE Today 6:3 (March 2018). http://
www.asor.org/anetoday/2018/03/Worlds-Oldest-Torah-Scrolls (accessed 14 October 2019).

8 Michael Higger, 2 01810 naon w7 mhy 151 :0mmo naon (Jerusalem: Magor, 1970), §2:11116-17.
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As the medium for God’s word in antiquity, the scroll was deployed early
on as a divine metaphor by the poets and prophets of the Hebrew Bible. We can
read about scrolls directly performing God’s will as His instruments of divine
power - flying through the air dispensing justice in Zechariah, 'y 8wK1 29WKRI
nay 1o nam AR, “Then I turned, and lifted up mine eyes, and looked, and
behold a flying roll (magilla ‘afa)” (Zech 5:1-2), or literally forcing prophecies
in the form of “lamentations, mourning and woe” down Ezekiel’s throat (Ezek
2:8-3:3). The scroll is a repository for God’s law and His instrument for spread-
ing it. Ownership or production of a scroll became a requirement for Jews,
fixing through an act of writing the bond between the nation and God’s word.
The Babylonian Talmud, in the name of the sage Rava (Abba ben Joseph bar
Hama, d. 352 CE), quotes Deut 31:19, =33-n& 77a% NRM A7PWA-NK D29 1202 7oy
58w, “Now therefore write ye this song for you, and teach it the children of
Israel,” as underpinning a commandment for every Jew to write a Torah scroll
(Babylonian Talmud Sanhedrin 21b). Maimonides’ MiSne Tora decrees (Hilkot
Tafillin, Mazuza ve-Sefer Tora 7:1) that it is a necessity (a nwp mun, a positive
commandment) for “each and every man of Israel” (58w w1 WK H3) to write
for himself a Torah scroll, a Sefer Torah. If he is not capable of the task, then it
is acceptable to get someone else to write it on his behalf. A Jewish king should
therefore have two scrolls: one a personal scroll, which he would already have
owned before becoming king, and one produced for his kingship. The former is
put into storage, while the latter should accompany him in battle, when he sits
in a court of law and at mealtimes, all of which Maimonides takes from Deut
17:19, 11 =53 12 81 Y A, “And it shall be with him, and he shall read it
all the days of his life.”

The requirement to produce a personal Sefer Torah is an exacting and, for
most people, an impractical task. According to the Masoretic notes at the end of
the book of Deuteronomy (f. 120a) in the manuscript Russian National Library
Evr. I B19a, known popularly as Codex Leningrad and the earliest complete codex
of the Hebrew Bible, there are 5845 verses, 79,856 words, and 400,045 letters in
the Pentateuch. Even an expert scribe can take many months to copy all that
with the requisite care into a Torah scroll. The cost of the parchment alone would
place the production beyond the means of most members of the Jewish commu-
nity in the Middle Ages. Like many of the laws codified from the MiSna onwards,
these commandments reflect ideals, the conditions for which might never obtain
in ordinary life. They can be grouped with those governing the behaviour of
Jewish royalty or the sacrifices in the temple, neither of which had relevance after
the temple’s destruction and the demise of the kingdom of Judaea, but which
are preserved as historically important or potentially relevant in the future. On
the other hand, halakhists have always been capable of showing ingenuity in
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coming up with ways to obey the strict letter of the law. Today members of a con-
gregation can observe the commandment to write their own Torah scroll by the
act of completing a scroll, each member writing, or even filling in the outline of,
just a single letter, in a ceremony known as nnn oo (siyyum ha-tora), “comple-
tion of the Torah.”® This action was anticipated by Maimonides who wrote “and
anyone who corrects a Torah scroll, even a single letter, it is as if he wrote all of
it” (Mi3ne Tora, Hilkot Tafillin, Mazuza ve-Sefer Tora 7:1). In the Middle Ages, the
completion of another’s scribal work is recorded as a meritorious act. The Cairo
Genizah fragment Cambridge University Library T-S A42.3 is the colophon of a
large-format Bible, written on parchment. The colophon comes at the end of the
book of Deuteronomy, indicating that this was probably originally a manuscript
of the whole Torah. It reads:

T30 TOR T2 INR NIPN 7807 AT onN mnbwn M TVIIN 3 0INY M 3190 qa Tnbnn PhxY IR
AR 210 N0 mowh 'POR NIw 2 nywna YD WINA WA oA N Y

“I, Isaac the Teacher son of the Rav R. Amram - his rest be in the garden and his repose in
Eden - have completed the missing part of this sefer, and I have vocalised it, with my God’s
bountiful hand upon me, and I finished it on Thursday, on the ninth of Kislev, in the year
1560 of the Era of Documents. A good sign. Amen.”

The dating, which uses the Seleucid Era, corresponds to 1248 CE. A note above
the colophon, in a different hand, indicates that the volume was subsequently
dedicated to the Synagogue of the Palestinians in al-Fustat, which was the syn-
agogue in which the Cairo Genizah was discovered. Both the completion and
the dedication were regarded as meritorious acts, and a great many colophons
in tenth—thirteenth century Bibles mark their dedication to a synagogue or
community.*®

3 Scrolls and Codices

What is notable about this Pentateuch manuscript, T-S A42.3, and many others
produced in the Near East during the same period of the high Middle Ages, is that

9 Rothkoff and Rabinowitz, “Sefer Torah,” 243.

10 There are many in the Cairo Genizah Collections, e.g., T-S NS 248.28, a bifolum from a small-
er format parchment codex, containing Genesis, with a note dedicating it paxwSR noidb, “to
the Synagogue of the Palestinians.” Paul Kahle gives a number of examples from the Firkovich
Collection in the Russian National Library. See, e.g., RNL Evr. II B225, which was dedicated to
ohwra ouawn oRIpn HYa Ny, “the community of Qaraites who dwell in Jerusalem”; Paul
Kahle, Masoreten des Westens (Stuttgart: Kohlhammer, 1927), 67-68.
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they are books, codices, and not scrolls of the Torah. The Hebrew Bible itself extols
the scroll, the sefer (1ap) or megilla (793n), and rabbinic sources similarly discuss
scrolls of the Torah. In origin, and particularly in the compound Sefer Torah (150
7n), the noun 5o (sefer, pl. safarim) refers solely to a scroll. From the Middle
Ages onwards, and certainly in Modern Hebrew, sefer comes to mean “book”.
This can lead to ambiguity. Moses Maimonides’ statement in the MiSne Tora that
he has seen much confusion in all the safarim he has consulted is just such a case,
in fact, one of the more egregious examples. His use of safarim is traditionally
translated as “scrolls”, e.g., in the Moses Hyamson edition, “As in all the scrolls I
have seen, I noticed serious incorrectness in these regards.”"* However, we could
equally take this to mean “books” in its broadest sense, copies of the Bible in all
formats, perhaps more like the way the word kitab is used in Arabic, which was,
after all, Maimonides’ native language."”? The ambiguity of Maimonides’ Hebrew
formulation is on open display in the passage of the MiSne Tora that discusses
the correct layout of the “open and closed sections” (the parasiyyot satumot and
patuhot) of the Masoretic text. He states that he has relied on a famous copy of the
Bible, well-known in Egypt, for the correct writing of them:

MMNOM MMNan PNAD PIanm Pamaw nMona Y 121 1HR 0™Maon 521 511 wiw rerw e
MAINOA AINA MW 93 man 2inab Ra oYY pantow o™aon nphnna HR 0MaTa opdn
1907 RIT1HR 0272 1YY 1INDW 1801 DA A O0MA0A Y2 DYDY [pRY TTA MW NMY Mmnam
PR PHYI DMADA AN 1BAY DIW NRaN YW 1AW 00 DMWY AYaIR Y50 RiAw 0rna v
9502 "NAD POHY IPTYAY 1A MAN DAY 1M 1290 DIW 12 PTRT WK 2 30mnw e pamio Yan

1na5n "nanow nmnn

And because I have seen great confusion in all these safarim, and indeed the Masoretic
authorities who write and produce compositions to proclaim the open and closed sections
are themselves divided in these matters due to the lack of concord in the safarim that they
rely on, I have thought it fit to write here all the open and closed sections of the Torah, and
the format of the songs, in order that all the safarim may be corrected and carefully checked
against them. And the sefer on which we relied in these matters is the sefer well-known in
Egypt, which contains the twenty-four safarim, that was used in Jerusalem some years ago
to check safarim and on which everyone used to rely because Ben Asher had checked it and
closely studied it over many years, and he checked it many times whenever it was copied
from. And I myself relied on it for the Sefer Torah that I wrote according to the halaka (MiSne
Tora, Hilkot Tafillin, Mazuza va-Sefer Tora 8:4).

11 Moses Hyamson (ed.), Mishneh Torah: The Book of Adoration by Maimonides, edited accord-
ing to the Bodleian (Oxford) Codex with an English Translation (Jerusalem: Boys Town Jerusalem
Publishers, 1965), 131b.

12 Johannes Pedersen and Geoffrey French, The Arabic Book (Princeton, NJ: Princeton Univer-
sity Press, 1984), 12.
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Maimonides caused the confusion here himself, because he chose to write his
great codification of Jewish law in a deliberately archaising Hebrew, the language
of the Rabbis who transmitted the Oral Torah. Rabbinic Hebrew, especially in the
form in which Maimonides reimagined it, lacked a nuanced vocabulary for the
different forms of writing medium that had become available even long before
Maimonides’ day.”® Traditional Rabbinic Judaism knew only the scroll for the
communication of its religious texts. Hence, in this quite crucial passage, which
has provoked considerable interest over time, he uses the noun sefer in singular
and plural to refer to (a) a codex of the whole Hebrew Bible; (b) a biblical book as
a literary unit; (c) scrolls or codices of the Bible in general; and (d) a Torah Scroll,
which he had copied, in particular. This passage is well known and frequently
cited because the codex that Maimonides sets up as the model for all to follow
is believed by tradition, and now by most modern scholarship, to be the famous
Aleppo Codex, which documentary evidence can place in Egypt in Maimonides’
day and which is held to be the work of the last, great Masorete, Aaron ben Moses
ben Asher.**

Had Moses Maimonides written his testimonial for the Aleppo Codex in
Judaeo-Arabic, in which most of his other compositions were written, then
perhaps alongside the word axna (kitab) for “book” in a general sense, he would
have used a number of different nouns for the varying types of sefer that he
was describing. A clear contrast can be seen in a Judaeo-Arabic letter written in
1100 CE, a half-century before Maimonides’ work, following the capture of Jeru-
salem in the First Crusade. This letter draws a clear distinction between scrolls
and books, quite unlike the uniform sefer/safarim of Maimonides’ text. Written
at a time of immense crisis, it details how the Jewish community of Ashgelon
had coped with the fall of Jerusalem and the arrival of the soldiers of the First
Crusade on their doorstep.”® The community had fallen into debt by ransoming
captive Jews back from the Crusaders. Ashqelon was well fortified and remained
in Fatimid hands while the rest of the Holy Land fell to the sudden onslaught
of the invading “Franks”. After taking Jerusalem, they came to what was their
new border with the Islamic world and traded the captives they had taken for
dinars. The ransoming of prisoners was a necessary and righteous act in Jewish

13 Cf. Saul Lieberman, Hellenism in Jewish Palestine: Studies in the Literary Transmission, Beliefs
and Manners of Palestine in the I Century B.C.E.—IV Century C.E. (New York: Jewish Theological
Seminary of America, 1962), 206.

14 David Stern, The Jewish Bible: A Material History (Seattle: University of Washington Press,
2017), 64; Jordan Penkower, “Maimonides and the Aleppo Codex,” Textus 9 (1981): 39-129.

15 Shelomo Dov Goitein, “Contemporary Letters on the Capture of Jerusalem by the Crusaders,”
Journal of Jewish Studies 3 (1952): 168-75.
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eyes, but the letter also reveals the purchasing of sacred texts that the invaders
had plundered, and from which the Franks also profited. Alongside the details of
the debt incurred through ransoming prisoners, the writers talk about the debt
incurred wTp 75T A3 MTIN ™MD AR INAT RN ANRA PRYM PIRN PRNAR °3,
“in the purchasing of two hundred and thirty codices [of the Bible], one hundred
quires etc, and eight Torah scrolls, all of them holy [=consecrated public prop-
erty]” (Cambridge University Library T-S 20.113).*¢ The language is Judaeo-Arabic,
the written vernacular of the Jews of the Fatimid realm, although “Torah scrolls”
is the Rabbinic Hebrew compound plural nn "ao (sifre torot). The noun qnxn
(mushaf) is Arabic for “codex” and is used in the Judaeo-Arabic of this period
to denote codices of the Bible. Having originally referred in Arabic to Qur'an
codices,! it was borrowed into Jewish Arabic to refer to codices of their holiest
book, and was subsequently hebraised as qnyn (mishaf). The noun 2na7 (daftar,
diftar), a Greek loan into Arabic, denotes a book-type distinct from mushaf, refer-
ring here probably to partial or unbound books, i.e., volumes, fascicles or quires.*®
Arabo-Islamic sources have a relatively large number of words for such book-like
structures, including juz’, “fascicle, part”, and karrasa, “volume”, reflecting the
sophistication of the Arabic book trade.'® The prime liturgical object, the Torah
scroll, retains its Hebrew identity, however, even in an Arabic document, whereas
the vocabulary denoting books, no matter how “holy” they are too by dint of the
sacred text they carry, is Arabic. The cause of this discrepancy is a lack of an
existing, embedded Hebrew vocabulary for the codex, which necessarily reflects
the late period of the writing medium’s adoption by Judaism.

It is generally accepted by scholarship that Judaism, as an institution,
adopted the codex much later than the cultures around it, centuries after the
technology’s introduction into the Hellenistic world and long after its adoption
by Christianity. In his recent material history of the Jewish Bible, David Stern put
it so: “[I]t is clear that it took Jews at least four hundred years longer to adopt
the new writing platform than most everyone else in the Mediterranean world.”*°

16 The manuscript can be viewed online at https://cudl.lib.cam.ac.uk/view/MS-TS-00020-
00113/1 (accessed 14 October 2019).

17 Pedersen and French, The Arabic Book, 101-02.

18 Malachi Beit-Arié, Hebrew Codicology: Historical and Comparative Typology of Hebrew Medi-
eval Codices based on the Documentation of the Extant Dated Manuscripts using a Quantitative
Approach, Preprint internet English version 0.3+ (August 2019), 41. https://web.nli.org.il/sites/
NLI/English/collections/manuscripts/hebrewcodicology/Documents/Hebrew-Codicology-
continuously-updated-online-version-ENG.pdf (accessed 14 October 2019).

19 Doris Behrens-Abouseif, The Book in Mamluk Egypt and Syria (1250-1517): Scribes, Libraries
and Market (Leiden-Boston: Brill, 2019), 50-52.

20 Stern, The Jewish Bible, 66.
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Beit-Arié writes similarly: “The Jews, on the other hand, adopted the codex much
later [than the Christians], not before the Muslim period and the beginning of
the Geonic literary activity, and presumably no earlier than the eighth century.”*
By “Jews”, in both cases, I think we have to understand “Judaism”, for reasons
which will become clear below. Medieval Jewish sources would generally agree
with these statements. The French commentator Rashi (Solomon ben Isaac, d.
1105) remarked in his notes on the liturgical reading of the Scroll of Esther (Bab-
ylonian Talmud Megilla 19a) that 135w 7910 9802 h7a 1512 onon nva vaw o™ao,
“the ‘books’ they had in the time of the Sages were all in roll (gilayon) form, like
our Torah scroll.”** The failure of the codex to make a significant inroad into
late antique Jewish culture can be partly attributed to the Torah scroll’s weighty
position as the pre-eminent sacred object and the concomitant manner in which
prayer was conducted in the early synagogue — led by expert readers, with limited
participation of the wider congregation. The continued required presence of the
Torah scroll in the synagogue today is evidence that this position was not dis-
placed by the book in the liturgical sphere. But the codex, as a multi-leaved and
easily portable media carrier, did manage to enter Jewish life, and not just in the
private realm of personal prayer, contemplation and study, where the Torah scroll
does not hold sway, but also into the public liturgical space.

Proofs of the late adoption of the codex by Jews may be sought in codicological-
archaeological evidence, although the poor survival of Jewish manuscripts from
the period between the Dead Sea Scrolls to the earliest medieval manuscripts,
i.e., from the end of the second century CE to the beginning of the tenth century,
means that this is mostly an argument from silence. The earliest explicitly dated
Hebrew codex is from the Cairo Genizah, where a few fragments survive of a
small horizontal-format copy of the Bible, resembling in shape an ‘Abbasid -era
Qur’an. On one surviving bifolium (T-S NS 246.26.2) there is a colophon stating
that Joseph b. Nimorad copied the text in the town of Gunbad-i-Mallgan, in Iran,
in the year 1215.2 Although Joseph did not indicate which system of dating he
was employing, it can only reasonably be the Seleucid, “Era of Documents”, and
hence equates to 903-904 CE. This is the earliest that is dated explicitly and gen-
uinely. The Cairo Codex of the Prophets, a large format Bible with striking Mas-
oretic notes, has a colophon in the name of the Masorete Moses b. Asher and is

21 Beit-Arié, Hebrew Codicology, 39.

22 Beit-Arié, Hebrew Codicology, 39.

23 Ben Outhwaite, “Bifolium from a Biblical Codex,” in In the Beginning: Bibles before the Year
1000, ed. Michelle P. Brown (Washington, D.C.: Freer Gallery of Art and Arthur M. Sackler Gal-
lery, Smithsonian Institution, 2006): 252. The manuscript can be viewed online at https://cudl.
lib.cam.ac.uk/view/MS-TS-NS-00246-00026-00002/1 (accessed 14 October 2019).
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dated 894-895 CE. It has for some time now been recognised that the Cairo Codex
itself is a product of a later period, probably the eleventh century, and the Moses
b. Asher colophon was written by the same hand as wrote other, later colophons
in the book.>*

Although this casts doubt on the authenticity of the biblical text and espe-
cially its vowels, accents, and Masoretic notes, which cannot be a faithful copy
of the work of Moses b. Asher, the text of the colophon could be genuine. It was
probably copied from an authentic source, even if the Bible text to which it was
added was copied from another manuscript. The colophon is thus secondary
evidence of an early, pre-tenth century, biblical codex, since it states: 2 nwn 18
RIPAOW MANN 71 NaAN2 TwR, “I, Moses b. Asher, have written this codex of the
Bible” (Cairo Codex of the Prophets, f. 575). The word “wnn (mahzor) appears to
have been coined in the Islamic period as a Hebrew term for the Arabic mushaf
(Glatzer 1989, 260-263). It is usual to find writers of Hebrew in the early Islamic
Middle Ages avoiding Arabic terms, either through repurposing older Hebrew
words or creating neologisms.” By the late tenth-eleventh century, mahzor is
sometimes still used for “codex”, but by then the word anxn had become thor-
oughly hebraised and can be found in otherwise purely Hebrew colophons.
Russian National Library Evr. I B19a (Codex Leningrad), which dates to the first
decade of the eleventh century, perhaps reflects a period of transition, since it
uses both: o™rn NITA2 7D AR MADIND TP R ana3 ohw Rpn IMnRn o,
“This codex (mahzor) of the complete Bible was written, furnished with vocali-
sation and masora, and carefully checked in Fustat” (the plain colophon, f. 1r)
and {127 TMaA K331 722D qARAD O™ MR NaND 2pyr 12 Mivaw R, “I, Samuel
b. Jacob, have written, vocalised and provided the masora of this codex (mishaf)
for the honour of our master Mevorak ha-Kohen” (star-shaped carpet page colo-
phon, f. 4741).%¢ Later the word mahzor takes on a specialised meaning of “prayer-

24 Stern, The Jewish Bible, 226 n. 15; Colette Sirat, Hebrew Manuscripts of the Middle Ages, trans.
Nicholas de Lange (Cambridge: Cambridge University Press, 2002), 42-44.

25 Ben Outhwaite, “Lines of communication: Medieval Hebrew letters of the 11th century,” in
Scribes as Agents of Language Change, ed. Esther-Miriam Wagner, Ben Outhwaite and Bettina
Beinhoff (Berlin: De Gruyter, 2013): 5-6.

26 For a translation and discussion of B19a’s plain colophon, see Ben Outhwaite, “Beyond the
Leningrad Codex: Samuel b. Jacob in the Cairo Genizah,” in Studies in Semitic Linguistics and
Manuscripts: A Liber Discipulorum in Honour of Professor Geoffrey Khan, ed. N. Vidro, R. Vollandt,
E.-M. Wagner and J. Olszowy-Schlanger (Uppsala: University of Uppsala Press, 2018): 320-40; for
the illuminated colophon, see Ben Outhwaite, “Samuel ben Jacob: the Leningrad Codex B19a
and T-S 10J5.15,” Genizah Research Unit’s Fragment of the Month, January 2016. https://www.lib.
cam.ac.uk/collections/departments/taylor-schechter-genizah-research-unit/fragment-month/
fragment-month-5 (accessed 14 October 2019).
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book for the festivals,” perhaps because its original base meaning of “codex”,
as opposed to scroll, had been usurped by the Arabic loanword. It was hard for
neologisms to thrive in the sort of linguistic environment that Hebrew faced in
the Islamic period.”” Further earlier but undated evidence is possibly found in
a papyrus codex of liturgical poetry (T-S 6H9-21) — poems that embellished the
reading of the Bible in the synagogue —, made from a single gathering, and also
from the Cairo Genizah. This may on codicological grounds be from the eighth
century, but that leaves it still a product of the Islamic world.?®

4 Literary Evidence of Book Use

In contrast to the lack of physical evidence prior to the Islamic era, there are lit-
erary traces attesting to the knowledge and use of the book format by Jews. The
codex developed as an evolution of the wooden writing tablet, and Saul Lieb-
erman has pointed to the frequency of the Rabbinic Hebrew term opia (pingas)
in the Jewish sources, a loanword from Greek mivag (pinax), “tablet”.”® While
in origin the Hebrew word refers indeed to the classical wax writing-tablet,
it is evident from the sources that in practice such tablets could have multiple
“leaves” or be of different types of material. In MiSna Kelim 24:7 we find laws
relating to the uncleanness of n1opia (pingasiyyot) — “tablets” — either holding
wazx, “smooth” pingasiyyot, or even pingasiyyot made of papyrus. Thus by the end
of the second century CE, when, by tradition, the MiSna was codified by Rabbi
Judah ha-Nasi, the Rabbis were recording purity laws for the use of clearly codex-
like writing supports. These supports appear to have been used principally for
holding personal and business records, e.g., Mi$na Savu‘ot 7:5 where the shop-
keeper states 1 o'nxn *H 21 ANRW *opIa HY 21na, “It is written in my account book
(pingasi) that you owe me two hundred zuz.” In the ensuing period, which is
covered by the legal discussions documented in the Babylonian and Palestinian
Talmuds, these notebooks came to be used for the recording of legal decisions,
rabbinic apothegms and the like, e.g., Babylonian Talmud Sabbat 156a records
that various legal opinions were “written in Ze’eiri’s notebook” (7"opa1ar am>
1), “written in Levi’s notebook” and “written in Rabbi Joshua b. Levi’s note-
book,” using the Babylonian Aramaic version of the word. In this, they were like

27 Ben Outhwaite, “Lines of communication: Medieval Hebrew letters of the 11th century,”
196-97.

28 Beit-Arié, Hebrew Codicology, 40 n.8.

29 Lieberman, Hellenism in Jewish Palestine, 203.
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the writing tablets of Greece, which, as Roberts and Skeat point out, were used
for texts of an “impermanent nature — letters, bills, accounts, school exercises,
memoranda.”?® We cannot be sure of the materials used, but it is evident that the
scroll or other forms of roll, such as the rotulus, were giving way to new kinds
of writing medium in the Hellenistic Jewish world. This technological shift was
occurring principally among Jews in the secular sphere, but showing a gradual
move — from shopkeepers to rabbis (the distinction is not necessarily great in
that period) — into Judaism’s more specifically religious environment. There is
no real evidence in the sources, however, for the tablet’s or the notebook’s entry
fully into the liturgical realm, and the codex is not seen as a suitable container
for “Holy Writ” itself. The Written Torah was still the exclusive bailiwick of the
scroll. However, its use by religious leaders and functionaries for their notes and
legal decisions, as described in the Talmud, suggests that it was encroaching on
the other, equally important religio-legal realm of Judaism, the Oral Torah, itself,
since the codification of the MiSna in 200 CE, a tradition that was increasingly
transmitted in writing.

Although the manuscript record is largely silent for the late Byzantine to early
Islamic era, it is undeniable that by the time of the high Middle Ages (950-1250 CE),
not only Jews but also Judaism had wholly embraced the codex, despite any earlier
perceived reluctance. The magnificent Bible codices of the tenth and eleventh cen-
turies, such as Aleppo, Codex Leningrad and the Cairo Codex of the Prophets, are
tangible, imposing, expensive evidence of advanced book production in Egypt
and Palestine, and they take pride of place in libraries of Judaica today for their
accuracy and beauty. Leaves from similar prestige codices may be found in the
Cairo Genizah collections, in dismembered or fragmentary states, suggesting that
hundreds of such books were in circulation in Egypt and environs in the Middle
Ages. On the other hand, the great strength of the Genizah Collection is its copious
evidence of everyday book production, through the tens of thousands of leaves
from less prestigious, user-produced books, such as pages from “Common Bibles,”
personal prayer books and other more “popular” examples of the codex format in
use. A number of social-economic factors must have contributed to the compatr-
ative explosion in the manuscript record from Syria-Palestine and Egypt that we
see in the tenth-eleventh centuries. These include the prosperity brought to Egypt
by its incorporation into the burgeoning Fatimid Empire towards the end of the
tenth century, together with the tolerant attitude of the authorities towards Jewish
education — which produced a predominantly literate populace — and the practice

30 Colin H. Roberts and Theodore C. Skeat, The Birth of the Codex (London: Published for the
British Academy by the Oxford University Press, 1983), 11.
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of the Jewish religion, which was largely centered on the study, promulgation and
recitation of the written word. The society revealed through the Cairo Genizah is
one that was literate in at least two languages — Hebrew and Arabic, the latter
mainly in the form of Judaeo-Arabic, with significant knowledge of Aramaic, for
religious reasons, and Persian, for cultural reasons, too. It was also a community
that had a practice of or aspiration towards book ownership, revealed through the
booklists and colophons of Genizah manuscripts, and one that extended beyond
those with a clear occupational need such as jurisconsults or physicians. An
additional driver for the popularisation of the codex format was the introduction
of paper, which is found on sale in Egypt as early as 848 CE.>* Access to paper
reduced the price of purchased books or enabled much cheaper production by
users themselves; the results of this can be seen in the huge number of fragments
from Jewish paper codices of the eleventh century onwards that the Cairo Genizah,
almost uniquely, has preserved.

In addition to socio-economic factors, changes in the theological landscape
may also have led to a changing Jewish attitude to the codex. While Christianity
may not have been responsible for the introduction of the codex, or even for the
promulgation of the format, its enthusiastic adoption of the book for the trans-
mission of Christian works evidently led to the association in non-Christian eyes
of Christians with codices.* Such an association would have been problematic
for Jews, but there are no explicit statements in Jewish sources that testify to a
theological rejection of the codex as a Christian object or even, in Stern’s words,
as “a non-Jewish writing platform.”** The halakot that reinforce the role of the
scroll as the holder of holy writ, and which enforce its position in Rabbinic
Judaism as the holiest of objects, do mostly date from the Christian period - the
Jerusalem and Babylonian Talmuds, the tractate Sofrim.>* But the foundation of
those roles dates from the biblical period of Ezra, and the evidence of the MiSna
and Dead Sea Scrolls is already of an established set of scribal prescriptions
regarding scrolls of the Torah. Beit-Arié makes a suggestion that the Jews may
have harboured theological suspicions: “One may presume that the diffusion of
the codex among the Christians elicited a counter-response from the Jews, who
must have been reluctant to adopt this book-form because of its associations with

31 Maya Shatzmiller, “An Early Knowledge Economy: The Adoption of Paper, Human Capital
and Economic Change in the Medieval Islamic Middle East, 700-1300 AD,” Centre for Global
Economic History Working Papers Series no. 64 (2015): 4.

32 Roger S. Bagnall, Early Christian Books in Egypt (Princeton and Oxford: Princeton University
Press, 2009), 71-73.

33 Stern, The Jewish Bible, 67.

34 Stern, The Jewish Bible, 31-32.



76 —— Ben Outhwaite

Christianity.”* This is probably the best that we can do, but the underlying lack
of evidence should caution against promoting it to any more than a presumption.
Other assumptions, such as the essentially conservative nature of Judaism and
Jewish observance, may well be equally valid. In any case, from the tenth century
onwards, the block is removed and Jewish codices abound, filling libraries and
genizot. Was the incorporation of eastern Judaism into the Islamic world the prin-
cipal factor behind this adoption of the codex? Undoubtedly it was a major mech-
anistic factor: the widespread use of the codex in the Islamic world provided a
ready source of materials, artisans and knowledge to those who wanted to use the
format. Most Hebrew nouns for the book, in all its different grades, are derived
from or through Arabic or Persian; exceptions appear to be neologisms from the
Islamic period. But the question of motivation remains necessarily obscure. The
Islamic world’s flaunting of the Qur’an in codex form would have been impossible
to ignore, particularly as the physical size of such codices increased enormously
from the ‘Abbasid to Fatimid eras. The appearance of the Islamic book on the
cultural scene may have dispelled, in non-Christian eyes, the Christian clergy’s
apparent monopoly on the codex. But again, this is just supposition, as we have
no explicit statements to that effect from contemporary Jewish sources. The pre-
sumption that Islam was the crucial factor is ingrained: “The material form of the
codex came to the Jews from without, from the larger Islamic world.”*® The facts
plainly testify to the period and the cultural milieu in which the technological
exchange took place, but these should not also be confused with the motivation
behind it, which remains obscure.

By the classical genizah period, which is handily equivalent to the high
Middle Ages, 950-1250 CE, when the Fatimids and Ayyiibids governed in Egypt,
the abundance of evidence from the Jewish community for the take-up of the
codex is overwhelming. Individual book ownership is evidenced by the huge
number, variety and diverse quality of parchment and paper codices of smaller
format. Like the rabbis and shopkeepers of earlier generations, the Jewish mer-
chants and court clerks of the Genizah period employed the pingas, now a small,
unbound paper notebook, for the recording of commercial activity and legal
affairs. Halakhic monographs, such as Halakot Gedolot, circulated in book form,
sometimes of quite impressive size, e.g., T-S K6.193, which is a parchment leaf
from such a book, 30cm high.*” These existed alongside more impromptu, per-
sonal collections of practical halakot in notebooks. Poetry, religious and secular,

35 Beit-Arié, Hebrew Codicology, 42.

36 Stern, The Jewish Bible, 7.

37 The manuscript can be viewed online at https://cudl.lib.cam.ac.uk/view/MS-TS-K-00006-
00193/1 (accessed 14 October 2019).
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was copied as the diwan of a single poet or incorporated into compendia of festi-
val poems: e.g., the book-list T-S K3.28, which includes 0'ax12 "0 i &7, “the
diwan of Judah ha-Levi in [several] volumes,” and =2 Tnpn, “service for Yom
Kippur.”?® There are personal prayer-books, siddurim, in great number, alongside
all manner of secular, philosophical, scientific, mathematical and even magical
works in codex form — a veritable explosion of books. This is remarkable in itself
given the Jewish reticence towards the codex of an earlier age, but in a significant
development for Judaism we also now find, from at least the first half of the tenth
century, and probably a century before that, the use of the codex for purely bib-
lical text.

There are approximately 25,000 biblical fragments on paper and parchment
in the Taylor-Schechter Genizah Collection at Cambridge.*® Around only 1500 of
those originally derived from scrolls. A small number are single-page writing exer-
cises by children or trainee scribes. This leaves probably more than 20,000 pieces
from codices of the Bible, including “Great Codices” of two or three columns,
Bibles with the Aramaic targum or with Judaeo-Arabic translation, and collections
of prophetic readings (the haftarot) or edifying snippets intended for homilies or
poetry. A great proportion of the 25,000 biblical fragments come from smaller
format biblical texts, which can include psalters and collections of haftarot or other
subdivisions of the complete Bible. Among books of this type, Goshen-Gottstein
distinguished “study codices”, those which showed an assiduous commitment to
correct transmission of the text, from “listener’s codices”, which were intended,
in his eyes, for everyday use.*® He chose the latter name because they were to
support the congregation in its listening, not its reading, functioning as “little
more than hearing aids.”** He suggested that “listener’s codices” made up more
than half of the biblical fragments in the Elkan Nathan Adler Collection in the
Jewish Theological Seminary in New York. Goshen-Gottstein’s observation as to
the purpose of the biblical texts is useful, but at this remove in time, and given the
fragmentary nature of the evidence, we cannot often be sure as to the producer’s
purpose at the time of creation or the owner’s at the time of purchase (on similar
concerns in relation to early Christian documents, see the essay from Batovici in
this volume). Colette Sirat’s term “Common Bibles” is a more useful one, given

38 The manuscript can be viewed online at https://cudl.lib.cam.ac.uk/view/MS-TS-K-00003-
00028/1 (accessed 14 October 2019).

39 Malcolm C. Davis and Ben Outhwaite, Hebrew Bible Manuscripts in the Cambridge Genizah
Collections. Vol. 4: Taylor-Schechter Additional Series 32-255 with addenda to previous volumes
(Cambridge: Cambridge University Press, 2003), ix.

40 Moshe Goshen-Gottstein, “Biblical Manuscripts in the United States,” Textus 2 (1962): 38-41.
41 Goshen-Gottstein, “Biblical Manuscripts in the United States,” 41.
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that it describes format alone, and not use. She distinguishes them from Great
Bibles (multi-columned Masoretic works) and various types with translation and/
or commentary.*” Taking the broadest definition, Common Bibles can range from
parchment codices, produced by scribes and with a fully vocalised and cantillated
text, to very scrappy pamphlet-type paper codices with only a partially or fully
unvocalised Hebrew text, and evidently the work of the owner-user of the book.*}
Their purposes may have been for study, or for practice or as an aide-memoire
or as an adornment, a “lap” or “hand” Bible, in the synagogue. But it is equally
likely that they shared a number of purposes, and we should not strictly define
them as a single-use item: members of the Jewish community clearly liked to own
a book, and for many people, following the halakhic directive to produce a Torah
of their own, this was a Bible. What these Common Bibles all share is that they
represent evidence of Bible ownership across the whole community, rich and
poor, scholarly and ignorant, professionals and amateurs.

The Cairo Genizah contains not only the direct physical evidence for numer-
ous codices on parchment and paper, but the documentary evidence of the book
trade, book production, book ownership and the coveting of books over the high
Middle Ages.** Cambridge University Library T-S NS J53, for example, a twelfth of
thirteenth century list of books on a folded piece of paper has 57 titles on it, all
of which probably belonged to a single owner.** Synagogue inventories from the
Genizah show just how many books were in public ownership — as communal
property, the wpn (hegdes) — in the eleventh and twelfth centuries. The Syna-
gogue of the Palestinians in al-Fustat lists 80 codices, of which 68 are the Torah,
in an inventory from 1186 CE, with terse listings such as, for example, 70 qnxn
Npnbh pars qrvn nRoT 743, “a codex of the Torah in 3 columns; a codex of the
whole Bible” (Bodl. MS Heb. f56.49 line 7).%¢ All of these books were in public

42 Sirat, Hebrew Manuscripts of the Middle Ages, 42-50.

43 Ben Outhwaite, “The Tiberian Tradition in Common Bibles from the Cairo Genizah,” in Geof-
frey Khan and Aaron Hornkohl (eds). Semitic Vocalization and Reading Traditions (Cambridge:
University of Cambridge and Open Book Publishers, 2020).

44 Shelomo Dov Goitein, A Mediterranean Society: The Jewish Communities of the World as
Portrayed in the Documents of the Cairo Geniza. Vol. 2: The Community (Berkeley—Los Angeles—
London: University of California Press, 1971), 189, 206, 239-240; Nehemya Allony, The Jewish
Library in the Middle Ages: Book Lists from the Cairo Genizah, ed. by Miriam Frenkel, Haggai
Ben-Shammai, with the participation of Moshe Sokolow [Hebrew] (Jerusalem: Ben-Zvi Institute
for the Study of Jewish Communities in the East Yad Izhak Ben-Zvi and the Hebrew University of
Jerusalem, 2006).

45 Allony, The Jewish Library in the Middle Ages, 35-38. The manuscript can be viewed online at
https://cudl.lib.cam.ac.uk/view/MS-TS-NS-J-00053/1 (accessed 14 October 2019).

46 Allony, The Jewish Library in the Middle Ages, 303—-05.
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ownership, some apparently having been written expressly to be given to the
synagogue, e.g., a book-list of 1181-2 CE, for the Synagogue of the Iraqis (Jews
of Babylonian heritage or affiliation) in al-Fustat, has nnaoino® 73 A0 anen
m12TOR neabS AnwTpRY RiN DR, “a new codex of the Torah that Umm Tanna
commissioned (“caused to be copied”) and dedicated to the aforementioned syn-
agogue” (Bodl. MS Heb. f56.50 lines 37-38).*” Many other copies of the Bible, big
and small, reveal similar evidence of having passed into public hands, through
the addition of public ownership notes inside the body of the book in the manner
of library stamps, e.g., a bifolium from a beautiful tenth-eleventh century parch-
ment codex in two columns has a note at the end of the book of Job, *n5& M wp
SR> 891901 K5 Hxw», “Holy to the LORD God of Israel, not to be sold or redeemed
(i.e., pawned)”; it also has mn> wTp written in large square letters across the
top of the columns (Cambridge University Library and Bodleian Libraries, Oxford,
Lewis-Gibson Bible 6.88).% This kind of addition is very frequent in large- and
medium-format Bibles in the Genizah Collection.

I have cautioned above against trying to ascertain the purpose of biblical
manuscripts — Common Bibles in particular — on the grounds that without doc-
umentary evidence it can just remain speculation. The physical evidence alone
cannot, for the most part, explain their purpose, although we may reasonably
suspect that a Bible of the size of Aleppo or Leningrad was unlikely to be used as
a “hand Bible” by a member of the congregation as they listened to the service.
Purpose could be, in any case, a misleading concept, because their production
might have been, first and foremost, an act of observance in and of itself, fulfill-
ing the commandment to produce and own a Torah scroll, just in its more modern
form of a Torah book - something that Maimonides’ use of the term 150 certainly
allows. Or, given the evidence of book ownership that the Genizah presents us,
their production might have been an acquisitive act of book ownership, as an
essentially luxury item that the wealthier congregants might have aspired to. In
this way, the creation of the object or the acquisition of it might trump any subse-
quent purpose to which it is put. In some cases, however, we do have documen-
tary evidence as to how Hebrew Bible mishafim were used, and, while scarce,
this provides an illuminating illustration of the Jewish dichotomy of scroll versus
book in action in the liturgical sphere.

47 Allony, The Jewish Library in the Middle Ages, 299-302.
48 The manuscript can be viewed online at https://cudl.lib.cam.ac.uk/view/MS-LG-BIBLE-
00006-00088/1 (accessed 14 October 2019).
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5 Scriptural Codices and the Influence of Qaraism

The Cairo Codex of the Prophets, which I have mentioned above, is a problematic
manuscript, given its erroneous attribution to the Masorete Moses b. Asher him-
self.*® However, the text of its colophons, dedications and ownership notes has
provided a number of interesting details concerning the use of it as a book. On
f. 581 there is a dedication note (repeated elsewhere in the volume), which reads
in part:

150 O TY AN oNOR wIRn Y 0Hwia Andw §a payr R WrIpRY ORI 3R naTha
DTN WD MNAWwa 092 12 P N0 IR Y DTnn DR 0wipn pRIpYS

“This volume of the Eight Prophets that Ya‘bes b. Solomon has dedicated in Jerusalem, the
Holy City — God establish it forever, sela — to the Qaraites who perform the festivals at the
sighting of the (new) moon, for them all to read from it on Sabbaths, on New Moons and on
festivals.”*®

The implication of this colophon is that the book was used liturgically by the
Qaraite community of Jerusalem at all the points in the calendar when the Bible
was read in the service.

Qaraism was a movement, or, more properly a madhab, a “school” in the
Islamic sense, of Judaism that arose in the ninth century.” It appears to have
formed from various groups in the early Islamic period, of whom the followers of
‘Anan b. David, a member of the Babylonian exilarchic family, were most prom-
inent.> What bound the original groups was a shared dissent from the standard
Rabbinic tradition. A rejection of the Oral Torah, or at least an uncritical accept-
ance of it, therefore came to define the movement.>* Qaraism accrued many fol-
lowers, and following emigration from the homelands of Iraq and Persia, Qaraite

49 See, e.g., Paul Kahle, The Cairo Geniza (London: Oxford University Press, 1947), 56—57. When
faced with the problems of two contrasting colophons (both in the same hand), Kahle chose to
interpret the common phrase 1Y% 1My 7wy uniquely, as meaning that Ya‘bes b. Solomon had
“prepared the parchment for the codex” (taking the earlier mention of daftar to mean “parch-
ment”), thereby avoiding the problem of two different people taking credit for producing the
same biblical codex. Subsequent scholars have similarly tied themselves up in knots trying to
justify the authenticity of the Moses b. Asher attribution.

50 See Kahle, The Cairo Geniza, 112-13, for the text of this colophon.

51 Marina Rustow, Heresy and the Politics of Community: The Jews of the Fatimid Caliphate (Itha-
ca, NY: Cornell University Press, 2008), Xxxvii—xxix.

52 Moshe Gil, A History of Palestine, 634—1099, trans. Ethel Broido (Cambridge: Cambridge Uni-
versity Press, 1992), 777-84.

53 Rustow, Heresy and the Politics of Community, 25.
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centres in Egypt and Jerusalem arose in the ninth-tenth centuries.”* In Palestine,
Qaraite scholars took a very close interest in the Tiberian Masoretic tradition,
though the exact relationship between Qaraism and the Masoretes of Tiberias
remains unclear. To understand the colophon in the Cairo Codex of the Prophets
and similar colophons we find in other Bibles, we need to consider the Qaraites’
relationship to the Bible. With their distrust of the Oral Torah, the Qaraites
placed the Hebrew Bible at the centre of their spiritual and liturgical life. Qaraite
halaka was taken, wherever possible, solely from the Bible, prayers were derived
from the Psalms. Nehemiah Allony gathered evidence, from both colophons
and mostly later (sixteenth-nineteenth centuries) literary sources that Qaraites
preferred or advocated the liturgical reading of the Bible from codices and not
scrolls.”® In doing so, they were rejecting the Torah scroll-centrism of the Rabban-
ite movement. Given that it is the Oral Torah that prescribes the correct writing
and reading of the Torah Scroll, this is not only feasible for the Qaraite move-
ment, but actually desirable, or even essential, as it sought to distance itself from
mainstream Rabbanism. It is in light of this that Allony read the colophon of the
Cairo Codezx, as evidence of the Qaraites’ preference for the mishaf over the sefer,
in the tenth-eleventh centuries. Given that the Cairo Codex of the Prophets is just
that — of the Former and Latter Prophets, the book of Joshua through to the book
of the Twelve Minor Prophets — one can argue that the colophon only reveals that
the Qaraites were reading their haftarot — the prophetical readings that follow the
reading of the weekly section (parasa) of the Torah — from a book. This would not
be surprising, as it became acceptable even within Rabbanite circles to read the
haftarot from a codex, although many scrolls of haftarot are found in the Cairo
Genizah.”® Allony also pointed to the evidence from the greatest of Great Bibles,
the Aleppo Codex, the book that Maimonides seems to have esteemed so highly.
Damaged in the Aleppo riots of 1948, the colophons of that important Bible are
lost, but fortunately they had been studied or copied several times in the preced-
ing centuries.”” S. D. Cassuto’s notes on the Aleppo Codex, which he made in 1943,
before the book was damaged, were discovered and published by Yosef Ofer. They

54 Rustow, Heresy and the Politics of Community, 23-24.

55 Nehemya Allony, “D'87pn NTpa1 0130 NTYA MR 4NN DRMPA qn¥nm 1nn 98o,” Beit
Mikra: Journal for the Study of the Bible and its World 78 (1979): 321-34.

56 Elbogen, Jewish Liturgy, 145-146. A good example from the Cairo Genizah is T-S A41.37, a
very fragmentary scroll of Zech 14 and 1 Kgs 8, which are haftarot for the festivals of Sukkot and
Somini ‘Aseret. The scroll has an Aramaic colophon beginning 8780 1, “this scroll”, in case its
current physical state should give any doubt to its original format.

57 Geoffrey Khan, A Short Introduction to the Tiberian Masoretic Bible and its Reading Tradition.
2nd ed. (Piscataway, NJ: Gorgias Press, 2013), 9-10.
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reveal his reading of a very similar dedicatory colophon, which begins gnxnn nr
08D YR ‘WY Sw odwn, “This complete codex of the twenty-four books,” and
goes on to specify how the book should be used:

M0 3M MWW M MEAN 30 D9 Awhwa wIpn paw mhapm mawing R MRy 1
%M WK 52 1unn TP manah 12 nmpd

“In order that they should bring it out to the meeting-places and the congregations that
are in the Holy City on the three Pilgrim festivals, the festival of Unleavened Bread, and the
festival of Savu‘ot, and the festival of Sukkot, to read in it, and to reflect [on it] and study it,
whoever would desire to.”*®

Importantly here we are dealing with a complete copy of the Hebrew Bible, all 24
books (though sadly, it is no longer complete, having been badly damaged in the
riots). The colophon reveals that the book is in the care of the Qaraite leadership,
the two Qaraite Nesi’im, Josiah and Hezekiah,* and that it should be read on the
major festivals, which is to say at the principal liturgical occasions in the Jewish
calendar. It appears that the Qaraites were deliberately setting themselves apart
from their Rabbanite competitors by promoting in the meeting-places — mosavot,
a calque of Arabic majlis, which served Qaraite congregations for synagogues®® -
the public reading of the Law from a codex. Objections could be raised to details
of this interpretation, aside from the fact that the colophon is no longer extant to
check its details and authenticity more thoroughly. The very special nature of the
Aleppo Codex itself might make this more an occasion of parading a talismanic
object, a public progress for the leadership and their centrepiece. But the explicit
mention of reading from it, and the connection with the major liturgical occa-
sions support Allony’s interpretation.

The Cairo Genizah, which is the storeroom of the Palestinian, Rabbanite,
synagogue of al-Fustat, has, over the years of its investigation, provided a fair
number of manuscripts which originally emanated from the Qaraite community
of Egypt. This is surprising but not unexpected, given that the rules of genizah
state that all holy texts (kitve godes) should be safely stored away, no matter
what language they are in or no matter whether they are read in the congrega-
tion or not, and this includes the deliberate putting out of sight of harmful or
sectarian texts.®! It should not be too surprising, therefore, that it can provide

58 Joseph Offer (Yosef Ofer), “M. D. Cassuto’s Notes on the Aleppo Codex” (Hebrew), Sefunot 19
(1989): 287-88.

59 Gil, A History of Palestine, 634—-1099, 792-93.

60 Gil, A History of Palestine, 634-1099, 179-81, 810.

61 Stefan C. Reif, A Jewish Archive from Old Cairo: The History of Cambridge University’s Genizah
Collection (Richmond, Surrey: Curzon, 2000), 11-14.
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some documentary evidence of the Qaraites’ practice of reading the Bible in the
Middle Ages. A paper bifolium containing a Fatimid-era Shi’ite text in Arabic
script, T-S Ar.51.86a, was reused in the twelfth of thirteenth century, and a litur-
gical text with clearly Qaraite features has been written, in Judaeo-Arabic and
Hebrew, between the lines.®® The text consists of instructions in Judaeo-Arabic
to perform the prayers, and includes the instruction nnam o™ 9pa ARSE nAn
mn AR RIpM anrenoR, “at the end of the morning and afternoon prayer, open
the codices and read ‘After the death’ (T-S Ar.51.86a P3v). The instruction is to
read the paraSa mn "Ny, Leviticus 16:1-18:30, from the annual reading cycle of
the Torah, and to read it from masahif, “codices” — not an ambiguous sefer. This
is not the reading of haftarot, where a humas-style (partial text of the Bible) book
might be used by a non-Qaraite congregation, but is a core liturgical reading of
the Torah. Taken together with the colophons’ evidence of Great Bibles forming
the centrepiece of Qaraite festival liturgies, we can see that in the Middle Ages it
became Qaraite practice to read the Torah from codices, thereby distinguishing
themselves in a very visible manner from their Rabbanite brethren.

If for the Qaraites, the use of a codex signalled an independence from the
mainstream, then for Rabbanites we might expect to see a greater prominence
for the Torah Scroll as their sacred object and a marker of orthodoxy. A literary
account of a ceremony of excommunicating the Qaraite nation en masse can be
found in Abraham ibn Da’ad’s Sefer ha-Qabbala (“Book of Tradition”, c. 1161
CE), which is also a defence of orthodoxy against the Qaraites, whom he refers to
throughout as “heretics”. Abraham’s version — he did not witness the ceremony
himself - describes it so:

1HR 272 HR DR DR DMK MINA DA 902 D0 P D0E 03 M0 A0 DURN SR PR
D82 DA MIAW PR™AN TN 980 PRIIN TR I3 L0 WA 110 0T D00 Pram R N
.obx 0vaba 10 opmw om

“When the Jews used to celebrate the festival of Tabernacles on the Mount of Olives, they
would encamp on the mountain in groups and greet each other warmly. The heretics would
encamp before them like two little flocks of goats. Then the rabbis would take out a scroll of
the Torah and pronounce a ban on the heretics right to their faces, while the latter remained
silent like dumb dogs.”*®

62 Esther-Miriam Wagner and Mohamed Ahmed, “T-S Ar. 51.86a: Shi‘ite and Karaite — a Fatimid
Melange,” Genizah Research Unit’s Fragment of the Month, December 2017. https://www.lib.cam.
ac.uk/collections/departments/taylor-schechter-genizah-research-unit/fragment-month/fotm-
2017/fragment-6 (accessed 14 October 2019).

63 Gerson D. Cohen, A Critical Edition with a Translation and Notes of the Book of Tradition (Sefer
Ha-Qabbalah) By Abraham Ibn Daud (Philadelphia: The Jewish Publication Society of America,
1967), 94, and Hebrew section 68.


https://www.lib.cam.ac.uk/collections/departments/taylor-schechter-genizah-research-unit/fragment-month/fotm-2017/fragment-6
https://www.lib.cam.ac.uk/collections/departments/taylor-schechter-genizah-research-unit/fragment-month/fotm-2017/fragment-6
https://www.lib.cam.ac.uk/collections/departments/taylor-schechter-genizah-research-unit/fragment-month/fotm-2017/fragment-6

84 —— Ben Outhwaite

The Torah scroll is a necessary part of a formal excommunication, which usually
in that period took place in the synagogue, but the symbolism inherent in bran-
dishing it in the Qaraites’ faces, while on one of the holiest sites in Jerusalem,
is profound. Ibn Da’ad’s story is embellished; the excommunication was not a
regular occurrence; the numerous and powerful Qaraites of Jerusalem would not
have cowered before the threadbare members of the Palestinian Academy; but
it does have its origins in Rabbanite-Qaraite friction, particularly at the popular
level, in eleventh century Palestine, which resulted in an attempted public
excommunication on the Mount of Olives in 1029 CE (Rustow 2008, 201).%*

In al-Fustat in the Classical Genizah period, there were two main synagogues,
the Synagogue of the Palestinians (or of the Jerusalemites), which served the con-
gregation who looked to Jerusalem as their spiritual centre and the Palestinian
Gaon as their leader, and the Synagogue of the Iraqis (of the Babylonians), which
looked to the YeSivot (Academies) of Iraq for their guidance. Although the Pales-
tinian congregation had been dominant in the Jewish community of Egypt, the
increasing arrival of Jewish immigrants from Babylon and North Africa from the
ninth century onwards had eroded their position.®® By the tenth century, most of
the Jewish world had adopted the customs and halakot of the Babylonian Acade-
mies, recognising the primacy of the Babylonian Talmud, adopting an essentially
Babylonian liturgy, and the custom of reading the Torah through in a single year.®®
The Palestinian congregation of al-Fustat, however, continued with a number of
their ancestral customs, the most discernible of which was the liturgical reading
of the Torah in three years, the triennial reading cycle.®” The congregation of the
Palestinian synagogue thus read the seder, rather than the parasa, and followed
it with different haftarot to those read in the Iraqi synagogue and much of the rest
of the Jewish world. This custom continued in Moses Maimonides’ day, and he
noted it in the Midne Tora: Vwa amin 1K1 09w wHwa nmnn nr ohwnw n wi, “And
there are those who complete the Torah in three years, but this is not a common
custom” (Tefilla u-Virkat Kohanim 13:1). Following attempts by Maimonides and
his son, Abraham, to eradicate the divergent custom and impose the annual
reading cycle and other Babylonian orthodoxies across the whole community,
the Palestinian congregation resisted and sought to cement their traditional rites
in a formal declaration in Judaeo-Arabic written in 1211 CE. A copy of this decla-

64 Rustow, Heresy and the Politics of Community, 201.

65 Elinoar Bareket, Fustat on the Nile: The Jewish Elite in Medieval Egypt (Leiden: Brill, 1999),
16-18.

66 Robert Brody, The Geonim of Babylonia and the Shaping of Medieval Jewish Culture (New
Haven: Yale University Press, 1998), 113-121.

67 Elbogen, Jewish Liturgy, 133.
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ration, preserved in a Cairo Genizah manuscript (Bodl. MS Heb. b13.41), set out
the custom followed in the nxwHr noma (Kanisat al-Samiyin), the Palestinian
Synagogue, and it acknowledged a number of distinctively Palestinian practices,
including the regular reading of Psalms, and of the Ten Commandments as well
as the reading nnIRLARY N2DYR THT PRI *TOR TTOHR 1IN 180 '3, “from the Sefer
Torah the seder which corresponds to that Sabbath and its haftara.”®® The decla-
ration asserts not only the reading of the triennial lection, but also that it should
be from a Torah scroll, a fact that perhaps could have been taken as read, were it
not for the earlier assertion that it is also their regular practice to read the parasa,
of the (Babylonian) annual reading cycle: anxgnby o nwnabr nxapy, “and the
reading of the parasa from codices” — masahif. Out of respect for the dominant
Babylonian community’s custom, and probably out of a minority’s sensitivity
for inter-communal relationships, the Palestinian congregation acknowledged
the Babylonian reading of the Torah, with a “double reading of the Torah.”® But
whereas the Palestinian seder was read as it should be from the Torah scroll, the
added, extra-halakhic, reading of the parasa was from a book, marking its non-
liturgical status in the Palestinian synagogue, its second-class standing.

6 Conclusion

From late antiquity to the Middle Ages, the Torah scroll stood as a symbol of
orthodoxies within Judaism. The histories of Josephus and Ibn Da’ad, separated
by a thousand years, show the powerful status that the Sefer Torah held in their
eyes. One used it as a momentous symbol of Jewish defeat and the other wielded
it as a potent weapon against the heretics. Beyond the imagination of these medi-
eval historians, we can see through the frictions of Qaraite versus Rabbanite, and
Palestinian versus Babylonian, the symbolic role of the liturgical medium, book
versus scroll and scroll versus book — giving new resonance to Solomon Schech-
ter’s famous observation in the London Times that the Genizah was “a battlefield
of books.””® The pre-eminent position of the Torah scroll in observance of Jewish
rites, ensconced in the Oral Law and codified in MiSna, Talmud, extra-talmudic
tractates and the medieval codes ensured that it could not be displaced, or its
position even significantly eroded in mainstream rabbinic Judaism. Perhaps this,

68 Ezra Fleischer, Eretz-Israel Prayer and Prayer Rituals as Portrayed in the Geniza Documents
[Hebrew] (Jerusalem: The Magnes Press, the Hebrew University, 1988), 219-22.

69 Fleischer, Eretz-Israel Prayer and Prayer Rituals, 293-320.

70 Solomon Schechter, “A Hoard of Hebrew MSS.,” The Times, 3 August 1897, 13.
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more than a Jewish distrust of Christian influence, kept the Jewish liturgical space
clear of the codex for hundreds of years. Where the codex did infiltrate Judaism, it
was through the Jews’ use of it for non-liturgical purposes, so that it was neither
an unknown nor an especially foreign technology by late antiquity. Following the
Islamic conquests, the existing communities of the Near East found themselves
surrounded by an Islamic culture that had, with the enthusiasm of new converts,
wholeheartedly adopted the codex for their sacred text. The Jewish take-up of the
codex for scripture began in earnest thereafter, perhaps initially through prayer-
books and poetry, before reaching its apogee in the magnificent Great Bibles of
the tenth-eleventh centuries, which themselves were emulated by the general
public, to varying degrees of quality and workmanship, in their thousands with
the Common Bible. What caused this dramatic shift of the “Holy writ” from scroll
to codex in the Middle Ages? At this stage of our knowledge, and with the severe
lack of evidence in the immediately preceding period, answers can only be spec-
ulative. The Qaraites are, however, likely to have played a leading role. From their
arrival in the ninth-tenth centuries in the Holy Land, they took a great interest
in the accurate copying and transmission of the Bible, to the point that Qaraism
and the Masoretic tradition of Tiberias has become intertwined. An examination
of Great Bible colophons from the early Middle Ages shows again and again that
Qaraites were the owners and commissioners of these magnificent codices. RNL
Evr. I B19a, Codex Leningrad, was commissioned and initially owned by a rich
merchant of Egypt called Mevorak b. Joseph b. Netan’el, known as Ibn Yazdad
ha-Kohen, a Qaraite of Persian extraction.” It is a luxury volume, with rich carpet
pages and extensive Masora, and was produced by one of the leading scribes of
al-Fustat. Perhaps for Ibn Yazdad it served as the central liturgical focus for his
Qaraite majlis, just as the Aleppo Codex did for the Qaraites of Jerusalem, and the
Cairo Codex of the Prophets for its congregation. The physical and documentary
evidence that places the book at the heart of the medieval Qaraite service must
reflect the fundamental influence the Qaraites had on the proliferation of the
Bible codex in the early Middle Ages.

71 Outhwaite, “Beyond the Leningrad Codex,” 328-29. Note too (p. 326) that the book subse-
quently passed into the ownership of the Palestinian Ga’on Masliah, a Rabbanite. As with Mai-
monides and the Aleppo Codex, the books’ origins in the Qaraite community were no barrier to
their use by Rabbanites.
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Javier del Barco
From Scroll to Codex: Dynamics of Text
Layout Transformation in the Hebrew Bible

1 The Adoption of the Codex in Judaism

We know very little about the process by which late-antique and early-medieval
Jewish communities adopted the codex for copying and transmitting their funda-
mental texts (for more on these matters, see the chapter in this volume from Out-
hwaite). This is due mainly to the fact that there is a long hiatus during which we
have very few texts written in Hebrew, between the second century of the Common
Era — the date of the latest scrolls and the documents found in several places
around Qumran and the Dead Sea® — and the ninth and tenth centuries,” the date
of the first more or less complete Bible codices that are extant today, which were
copied in Palestine, Syria, Egypt, Iraq, and Iran.? There are many reasons that

1 For detailed palaeographical dates for the different groups of documents from the Judaean
Desert, ranging from the third century BCE to the second century CE, see Emanuel Tov, Scribal
Practices and Approaches Reflected in the Texts Found in the Judean Desert, STD] 54 (Leiden: Brill,
2004), 5-6. See also Chapter 1 in this volume.

2 There is only a very small number of Bible fragments that can be dated with certainty to before
the ninth century CE. See Judith Olszowy-Schlanger, “The Hebrew Bible,” in The New Cambridge
History of the Bible, vol. 2, From 600 to 1450, ed. Richard Marsden and E. Ann Matter (Cambridge:
Cambridge University Press, 2012): 19-40, esp. 20, and Colette Sirat, Hebrew Manuscripts of the
Middle Ages (Cambridge: Cambridge University Press, 2002), 27-29 and 34-36.

3 The oldest dated codex, now lost, is that of the Prophets from the Karaite Mussa Dar‘i Syn-
agogue in Cairo, which had a colophon that mentioned the date corresponding to 894/895 CE.
Nonetheless, there is some doubt about the authenticity of the colophon, and some scholars date
the codex a century later, i.e., at the end of the tenth century or beginning of the eleventh. Cairo
Geniza fragments of a Bible codex copied in Gunbad-i-Mallgan (Iran) are dated with certainty
to 903/904 CE. See Malachi Beit-Arié, Colette Sirat, and Mordechai Glatzer, Codices hebraicis
litteris exarati quo tempore scripti fuerint exhibentes — Otsar ha-mitshafim ha-ivriyim : kitve-yad
bi-khetav ivri mi-yeme ha-benayim be-tsiyune ta’arikh., vol. 1, Jusqu'a 1020, Monumenta Paleo-
graphica Medii Aevi. Series hebraica (Turnhout: Brepols, 1997), § 1-2 (pp. 25-41).

Note: Research on this topic is possible thanks to the collaborative research project entitled
“Legado de Sefarad Il. La produccién material e intelectual del judaismo sefardi bajomedieval,”
which is based at the ILC-CSIC in Madrid and funded by the Plan Nacional de |+D+i (FFI2015-
63700-P).

3 Open Access. © 2020 Javier del Barco, published by De Gruyter. This work is licensed under
a Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110634440-006
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have been suggested for this hiatus,* but none of them provides any details about
when or how Jews began to adopt the format of the codex for copying texts in
Hebrew. Nevertheless, there are two widely accepted ideas about the adoption
of the codex by Jewish communities. One is that, during the early centuries of
Christianity, the codex was largely rejected since it was the main format in which
Christian religious texts circulated.® The second is that the codex was not adopted
until after the spread of Islam,® following the assimilation of the Eastern Jewish
communities into the new dominant culture, particularly the practices of Islamic
book production, which used the codex as its main format.”

What we do know is that, as the codex was being adopted, both the horizon-
tal and the vertical scroll (rotulus) continued to be used, and the different func-
tions and kinds of texts conveyed by each were not fixed definitively until at least
the eleventh century CE. Thus, vertical scrolls, or rotuli, were frequently used up
to that date to transmit different kinds of texts, as Judith Olszowy-Schlanger has
shown.® The horizontal scroll, which was the format used going back to ancient
times, gradually became specialized for transmitting the sacred text used for
liturgical purposes in the synagogue. In this way, the ritual reading of the Penta-
teuch, as well as other sections of the Hebrew Bible, was performed using scrolls
produced and copied according to strict rules drawn from traditional rabbinical
literature. This functional specialization of the scroll continues to this day in tra-
ditional synagogue liturgy as a fossilized remnant of a format passed down from
antiquity. However, even if the scroll continues to be used, the fact is that, begin-
ning sometime between the seventh and the ninth centuries CE, Eastern Jewish

4 One possible reason has to do with the fact that the teaching of the text of the Bible was an
eminently oral activity during this period. See David Stern, “The First Jewish Books and the Early
History of Jewish Reading,” JQR 98/2 (2008): 163-202, esp. 178-81; “appreciating the fact that the
rabbis’ knowledge of the Bible was acquired from auditory experience, we can better understand
certain features of midrash that otherwise are largely inexplicable” (180).

5 See Irven M. Resnick, “The Codex in Early Jewish and Christian Communities,” Journal of Reli-
gious History 17/1 (1992): 1-17, and Sirat, Hebrew Manuscripts of the Middle Ages, 35.

6 Other than a doubtful reference by Saint Augustine to the use of codices by Jews, the first
mention comes from the Islamic period, in the eigth century. See Judith Olszowy-Schlanger, “The
Anatomy of Non-Biblical Scrolls from the Cairo Geniza,” in Jewish Manuscript Cultures: New Per-
spectives (Berlin: De Gruyter, 2017): 49-88, esp. 52, and Sirat, Hebrew Manuscripts of the Middle
Ages, 35.

7 Francois Déroche, Manuel de codicologie des manuscrits en écriture arabe, Etudes et recherch-
es (Paris: Bibliothéque nationale de France, 2000), 13.

8 Olszowy-Schlanger, “The Anatomy of Non-Biblical Scrolls,” esp. table 1, pp. 55-61.
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communities largely adopted the codex, even though the new format coexisted
with other, preexisting forms such as horizontal scrolls, rotuli, and pinkasim.®

Indeed, the transition from the scroll to the codex took place gradually over a
long period, and during this process all formats continued to be used. The rotuli
that have been mentioned, as well as fragments of horizontal scrolls from the
Cairo Geniza, lead us to question the traditional hypothesis that the scroll was
rapidly replaced by the codex, except in the liturgical context,'® and that there-
fore many of these fragments should be dated to before the Islamic conquest. As
Olszowy-Schlanger asserts, “different book forms co-existed in the non-biblical
sphere for much longer than previously believed.”'* Therefore, only an exhaus-
tive codicological and paleographic analysis of the scroll fragments can provide
a dating that is not based on traditional, a priori assumptions, which should be
rejected.

One of the most useful aspects of a formal comparative analysis for under-
standing the dynamics of the transition from the scroll to the codex is the text
layout used for the Bible in the two formats. The term “text layout” is mostly con-
cerned with the planning of the pages in a codex or sheets in a scroll where a text
is to be copied, including the organization of spaces and the choice of typograph-
ical features, before the text is copied. P. Andrist, M. Maniaci, and P. Canard have
recently defined text layout as follows:

Lensemble des stratégies que le copiste (éventuellement en collaboration avec d’autres
artisans) met en ceuvre pour distribuer un contenu sur I’ensemble des pages destinées a
l’accueillir, de facon a le rendre correctement (et aisément) accessible a ses lecteurs.

[The set of strategies that the copyist (possibly in collaboration with other craftsmen) imple-
ments to distribute a text on all the pages intended to accommodate it, so as to render it
correctly (and easily) accessible to its readers.]™

9 Sing. pinkas (op1n), from Greek pinaks (miva&), “writing tablet.” They consisted of several
tablets attached altogether, i.e., each tablet attached to the ones that preceded and followed it,
in a concertina-like way. They were used for jottings and ephemera, and are mentioned in the
Mishnah. See Olszowy-Schlanger, “The Anatomy of Non-Biblical Scrolls,” 51.

10 See Israel Yeivin, Introduction to the Tiberian Masorah, trans. E. J. Revell, Masoretic Studies
5 (Missoula, Montana: Scholars Press, 1980), § 5 (p. 7): “The scroll was the only accepted format
for a Jewish book until the end of the Talmudic period (c. 600 CE) ... The codex form ... does not
seem to have been used until about 700 CE. As commonly occurs, the older form continued to be
used for religious purposes.”

11 Olszowy-Schlanger, “The Anatomy of Non-Biblical Scrolls,” 54.

12 Patrick Andrist, Paul Canart, and Marilena Maniaci, La syntaxe du codex: Essai de codicologie
structurale, Bibliologia: elementa ad librorum studia pertinentia 34 (Turnhout: Brepols, 2013), 58.
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It is important to point out that the concept of text layout is not tied to the organi-
zation of a specific page but rather affects a group of pages (or sheets) on which a
textual unit is arranged. Thus, the choices — or requirements — for the size of the
text, the script type and mode, the placement of certain words or phrases, and the
hierarchization of texts are among the text layout strategies and do not depend —
at least not solely — on the organization of the writing space on one specific page.

Therefore, in this chapter I am going to focus on the dynamics behind the
transformations in text layout in Bible manuscripts that accompanied the tran-
sition from scroll to codex, as a way to understand how the text layout specifica-
tions conceived and codified for the copying of Bible scrolls were transformed and
adapted for the copying of Bible codices. We will look closely at how the imple-
mentation of these specifications, which rabbinic literature had already stand-
ardized, is negotiated with different factors that will transform the end product
in the codex. Among these factors are the adaptation to a new spatial unit for
copying — the page; the degree of faithfulness in codices to the norms established
for copying the text of the Bible in scrolls; factors related to geo-cultural tradi-
tions (that is, aspects of the text layout that vary according to the geo-cultural
area in which the codex was copied: Ashkenaz, Sepharad, Italy, Byzantium, the
Orient)™; and lastly, aesthetic factors related to the particular time period when
the copy was made (the fashion of the day) or the tastes of the commissioner or
the scribe.

2 Copying Torah Scrolls: Transmission
and Tradition

The text layout specifications conceived for copying Bible scrolls are codified
in several places in the rabbinical literature (both Babylonian and Palestinian
Talmudim, Massekhet Soferim), as well as in certain works by medieval authors
who gradually established the details of these specifications, notably Maimon-
ides (1135-1204), Meir Abulafia (1170-1244), and Menahem ha-Meiri (1249-1310).
Specifications regarding the text layout of Hebrew Bibles that affect the resulting
page layout in a codex include the following:

13 For codicological Jewish geo-cultural areas, see Malachi Beit-Arié, Hebrew Codicology: Ten-
tative Typology of Technical Practices Employed in Hebrew Dated Medieval Manuscripts (Paris:
Institut de recherche et d’histoire des textes, 1977), 17.
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— The*nw n™1arule, according to which the following words should be copied
at the beginning of a column: nwx-a (“In the beginning,” Gen. 1:1), AT
(“Judah,” Gen 49:8), o'xan (“that came,” Exod 14:28), "nw (“Observe,”
Exod 34:11), v nn (“How goodly,” Num 24:5), and n7yx1 (“and I will call to
witness,” Deut 31:28)%;

— The distinctive features of some letters®;

— The use of blank spaces and lines in open and closed sections (petuhot and
setumot)* and at the end of each book, and to divide the text into pericopes
(parashiyyot) and other paragraph divisions®’;

— The layout of the text in the poetic sections of the Bible and in the poetic
books (Sifre EMeT) - Job, Proverbs, and Psalms.'®

The specifications relating to the layout of the poetic sections are particularly
relevant, since even though they do not need to be followed in codices, many of
them will be adhered to, and they will pose many challenges for transposing the
text to the codex format.

In b. Meg. 16b, a mention of the text layout for the list of the sons of Haman
(Esth 9:7-9) in the copying of the Esther scrolls declares

All the songs are written in the form of a half brick over a whole brick, and a whole brick
over a half brick, with the exception of this one [the list of the sons of Haman] and the list of

14 Yeivin, Introduction to the Tiberian Masorah, § 75 (p. 43), mentions that there was some dis-
agreement regarding these words, and therefore the convention was not always followed in co-
dices.

15 Christian D. Ginsburg, Introduction to the Massoretico-Critical Edition of the Hebrew Bible
(New York: Ktav Publishing House, 1966), 31845, lists the following: the fifteen extraordinary
points, suspended letters, and inverted nuns. Yeivin, Introduction to the Tiberian Masorah, § 79
to § 86 (pp. 44-48), mentions dotted words, inverted nun, suspended letters, large letters, small
letters, and other unusual letter forms. See also Manfred R. Lehmann, “Further Study of the Pe’in
Lefufot,” in Proceedings of the Eleveenth Congress of the International Organization for Masoretic
Studies (IOMS), Jerusalem, June 21-22, 1993, ed. Aron Dotan (Jerusalem: World Union of Jewish
Studies, 1994): 41-46. He lists the distinctive features as follows: “Extraordinary Points, Isolated
Letters, Suspended Letters, Large and Small letters, and Other Odd Letters such as the waw with
a crack in the middle, the crooked nun, and the ‘winding peh’ [peh lefufah]” (41). On the use of
large letters in particular, see Maria Josefa de Azcarraga, “Las ’6tiyyot geddlot en las compila-
ciones masoréticas,” Sefarad 54/1 (1994): 13-29.

16 The sections or paragraphs that the pericopes (parashiyyot) of the Pentateuch are divided
into are named — petuhah (“open”) and setumah (“closed”) — for how the blank space between
the end of one section and the beginning of the next should look. See Yeivin, Introduction to the
Tiberian Masorah, § 74 (pp. 40-41).

17 Yeivin, Introduction to the Tiberian Masorah, § 72 to § 75 (pp. 39-43).

18 Yeivin, Introduction to the Tiberian Masorah, § 77 (pp. 43—44). See below.
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the Kings of Canaan (Josh. 12:9-24), which are written in the form of a half brick over a half
brick, and a whole brick over a whole brick.*

This mention is important, because it establishes two kinds of formats for poetic
sections of the Bible. On the one hand we have “the form of a half brick over a
half brick, and a whole brick over a whole brick,” that is, lines in which the words
line up one above the other, leaving blank spaces in between that also line up one
over the other (Fig. 1). This is the arrangement of the text containing the list of the
sons of Haman and the text containing the list of the kings of Canaan:

Fig. 1: Layout 1: A half brick over a half brick, and a whole brick over a whole brick.

On the other hand, there is “the form of a half brick over a whole brick, and a
whole brick over a half brick,” in which the words and spaces alternate from one
line to the next (Fig. 2):

Fig. 2: Layout 2: a half brick over a whole brick, and a whole brick over a half brick.

This second arrangement is the one that, according to b. Meg. 16b, the rest of the
poetic sections of the Bible should adopt, including the Song at the Sea (Exod 15)
and the Song of Moses (Deut 32) in the Pentateuch and the Song of Deborah
(Judg 5) and the Song of David (2 Sam 22) in the Prophets. However, this typical
arrangement of alternating bricks, or “brick pattern,” is not the only arrangement

19 English translations of b. Meg. are taken from David Kantrowitz, The Soncino Talmud, version
3.0.8 (Davka Corp. and Judaic Press, 2004).



From Scroll to Codex: Dynamics of Text Layout Transformation in the Hebrew Bible =——— 97

found in medieval codices for all the poetic texts. Other arrangements of the text
can be found for the poetic sections other than the brick pattern and, within the
Pentateuch, there are arrangements that differentiate the Song at the Sea from
the Song of Moses. Massekhet Soferim, one of the Minor Tractates of the Babylo-
nian Talmud, prescribes a more specific arrangement of the text for the Song of
Moses, the Song at the Sea, and the Song of Deborah. In chapter 12, it states

A mnemonic sign for the beginnings of the lines [of the Song of Moses] is the following [it
gives the first word in every line, the total number of lines being seventy] ... The Song at the
Sea and the Song of Deborah are written in the form of a half-brick over whole brick, and
a whole brick over half-brick. The Song at the Sea consists of thirty lines [it gives the first
word in every line].”° The mark for the Song of Deborah is sixty-four lines [it gives the first
word in every line].*

It seems that, according to Massekhet Soferim, the arrangement of the text in a
brick pattern would apply only to the Song at the Sea and the Song of Deborah,
since no specific prescription is provided concerning the layout of the Song of
Moses. Only a list is given with the words that should be placed at the beginning
of each line. By counting these line beginnings, we can deduce that the Song of
Moses should be arranged in seventy lines, plus two additional blank lines, one
coming before the poem and the other after it, as is indicated in the same chapter:
“[The Song of Moses] must also be provided with the space of a full line above it
and of a full line below it.”* Despite these details, Massekhet Soferim does not
specify any other requirements pertaining to the text layout that should be used
for the Song of Moses. Neither does it include that poem in the same group with
the Song at the Sea and the Song of Deborah, for which it does specify an arrange-
ment of the text following the well-known brick pattern. We can conclude, there-
fore, that for Massekhet Soferim the Song of Moses should be arranged in scrolls
differently than the other two poems, as was customary, for example, in the medi-
eval Sephardi tradition.

In chapter 13, Massekhet Soferim mentions what is described as the most
common practice followed by scribes when copying the text of the Song of David
and the poetic books of Psalms, Job, and Proverbs: “A skilled scribe,” it states,
“spaces [the lines] out symmetrically according to the beginnings, the middle

20 In Massekhet Soferim, the first word in line 30 is 'n (“waters”), from o' "1 nx (“waters of the
sea”) in Exod 15:19. This is not the tradition mentioned by Maimonides. See below.

21 English translations of Massekhet Soferim are taken from Abraham Cohen, ed., Hebrew-
English Edition of the Babylonian Talmud: Minor Tractates (London: Soncino Press, 1948).

22 The practice of leaving blank lines before and after the poem is also used in the text of the
Song at the Sea.
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pauses, and the endings of the verses.” This would result in an arrangement of
the text in which each verse would be divided symmetrically in two parts (Fig. 3):

Fig. 3: Layout 3: Divided symmetrically in two parts.

This layout, with secondary variations, is characteristic, for example, of the
books of Psalms, Job, and Proverbs in the medieval Sephardi manuscript tradi-
tion. However, this prescription is far from being universally followed in medieval
codices of the Bible for the Song of David.

The prescription given in y. Meg. 3:7 is very similar to what we have just seen
in Massekhet Soferim. It establishes that “the Song at the Sea and the Song of
Deborah are written in the manner of setting bricks, that is, two halves of a brick
over a whole brick, and a whole brick over half-bricks,” and it adds — like Masse-
khet Soferim 13, and also like b. Meg. 16b — that “the names of the ten sons of
Haman and the Kings of Canaan are written with a half-brick over a half-brick and
a whole brick over a whole brick, for no building could stand if built that way.”*
It says nothing, however, about the copying of other poetic sections such as the
Song of Moses or the Song of David.

Maimonides, in his Mishne Torah, Hilkhot Sefer Torah, defines the arrange-
ment of the text of both the Song at the Sea and the Song of Moses according to
the Ben Asher tradition.”* Maimonides had access to this tradition in Egypt by
consulting authoritative Masoretic codices, which he claims to have used for a
copy he himself made of a Torah Scroll.” According to him:

23 English translations of y. Meg. are taken from Jacob Neusner, trans., The Talmud of the Land
of Israel: A Preliminary Translation and Explanation, vol. 19, Megillah, Chicago Studies on the
History of Judaism (Chicago, London: The University of Chicago Press, 1987).

24 Aaron b. Moses ben Asher and Moses b. David ben Naftali are considered the last two Mas-
oretes of the school of Tiberias. See Yeivin, Introduction to the Tiberian Masorah, § 154 (p. 141),
and Angel Saenz-Badillos, A History of the Hebrew Language (Cambridge: Cambridge University
Press, 1996), § 4.5 (pp. 105-11). For Masorah and Masorete, see below.

25 “... the scroll [meaning the codex] well known in Egypt containing the twenty-four books,
which was in Jerusalem until recently, and which was used to check other scrolls. All relied on
it, since Ben Asher corrected it ... I relied on it when I wrote a correct Torah Scroll.” Maimon-
ides, Mishne Torah: Sefer Ahavah, Hilkhot Sefer Torah, chap. 8. English translation in Menahem



From Scroll to Codex: Dynamics of Text Layout Transformation in the Hebrew Bible =——— 99

This is the form of the poem Ha'azinu (The Song of Moses): every line has a blank space in
the middle, like the shape of a closed paragraph, so that every line is divided in half. It is to
be written in 70 lines.?® Here are the words at the beginning of each line [the list of words
follows, which is the same as the one given in Massekhet Soferim].”’

This means that for Maimonides the Song of Moses is to be copied with a layout
very similar to that of the list of the sons of Haman and the list of the kings of
Canaan (Fig. 1). Concerning the Song at the Sea, he sets out the following:

The Song at the Sea is written in thirty lines. The first line is normal [i.e., there are no blank
spaces in the line], while the rest are as follows: one line has an empty space in the middle,
while the next line has two empty spaces, so that the line is divided into three and so that
there is space opposite each written part, and writing opposite each space.”®

Immediately after, as can be seen in a copy of the Mishne Torah corrected accord-
ing to Maimonides’s original,? he offers the text of the poem in the form that it
should take when copied. Maimonides not only takes up the ancient tradition of
laying the text out in a brick pattern (Fig. 2) but also specifies the number of blank
spaces that each line should have, one in one line, starting with line 2, and two in
the next, and so on (Fig. 4).

Kellner, trans., The Code of Maimonides: Book Two; The Book of Love, Yale Judaica Series 32 (New
Haven: Yale University Press, 2004), 100. It is interesting that Maimonides is copying a Torah
Scroll from a codex (“the scroll... containing the 24 books” was without a doubt a codex, as no
scroll contained the twenty-four books), thus reflecting a practice that persisted throughout the
Middle Ages; see below.

26 The number of lines in medieval manuscripts of the Hebrew Bible varies between 67-73, ac-
cording to different traditions of dividing the text into lines, 70 being the rule observed by Mai-
monides. The Aleppo Codex (Jerusalem, Makhon Ben Tzvi, MS 1), dated ca. 930 CE, arranges
the Song of Moses in 67 lines. The Leningrad Codex (St. Petersburg, National Library of Russia,
MS EBP. I B 19a), dated to 1008, arranges this song in 37 lines, each line roughly corresponding
to two lines in codices presenting the text in 67-73 lines, except for the last line (36 x 2 +1 = 73).
See descriptions of both codices in Beit-Arié, Sirat, and Glatzer, Codices hebraicis, § 6 and 17 (pp.
65-72 and 114-31).

27 Kellner, The Code of Maimonides: Book Two; The Book of Love, 101.

28 Ibid., 101-2.

29 Oxford, Bodleian Library, MS Hunt. 80. Copied in Egypt (Fostat?), between 1181 and 1204. See
Adolf Neubauer and A. E. Cowley, Catalogue of the Hebrew Manuscripts in the Bodleian Library
and in the College Libraries of Oxford, 2 vols. (Oxford: Clarendon Press, 1886-1906), and Malachi
Beit-Arié, R. A. May, and Adolf Neubauer, Catalogue of the Hebrew Manuscripts in the Bodleian
Library: Supplement of Addenda and Corrigenda to Vol. 1 (A. Neubauer’s Catalogue) (Oxford: Clar-
endon Press, 1994), no. 577.
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Fig. 4: Layout 4: Layout of The Song at the Sea as described by Maimonides.

As for lines 29-30,° Maimonides does not give any direct indication about
how they should be copied, but the model of the poem as presented in the Mishne
Torah manuscript displays lines 29-30 with one space each, line 29 with a space
towards the end, and line 30 with a space towards the beginning (Fig. 4). This is
the tradition followed by most medieval Eastern codices of the Hebrew Bible.*

In addition to these guidelines, Maimonides mentions other scribal practices
that also concern the text layout of the Song at the Sea and the Song of Moses:

Other practices not mentioned in the Talmud, which scribes customarily do according to
their traditions: that the five lines preceding the Song at the Sea begin with the words ,o'an
o™Mena ,nn M ,nwaa; that the five lines following the Song at the Sea begin with the
words: 1121 ,IR¥M ,010 ,A™NKR ,NpNT; that the six lines preceding the Song Ha’azinu begin
with: 5np ,J0'wa0% ,AminRa LTI ,NR ,ATYRI ; that the five lines following the Song Ha'az-
inu begin with: qwx ,nxM WK ,727H 8.2

30 Lines 29 and 30 are the most unstable with respect to their form and to the distribution
of text. Different traditions and regional variants can be traced through the Middle Ages. See
Michéle Dukan, La Bible hébraique: Les codices copiés en Orient et dans la zone séfarade avant
1280, Bibliologia: elementa ad librorum studia pertinentia 22 (Turnhout: Brepols, 2006), 46—49.
31 The first word in line 30 according to Maimonides is nx, from o1 'n nx (“waters of the sea”),
in Exod. 15:19. This tradition is also followed in almost all medieval Eastern manuscripts of the
Hebrew Bible, including Aleppo and Leningrad, as well as in some Sephardi manuscripts from
the thirteenth century. See Dukan, La Bible hébraique, 49.

32 Maimonides, Mishne Torah: Sefer Ahavah, Hilkhot Sefer Torah, chap. 8; Kellner, The Code of
Maimonides: Book Two; The Book of Love, 97.
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These practices are not mandatory and failing to follow them does not make a
scroll faulty for liturgical purposes. In fact, medieval codices of the Hebrew Bible
present divergent traditions, and sometimes these practices are not followed at
all. However, they will often be observed in the copy of Bible codices as if they
were as important as other requirements needed to make a scroll suitable for the
synagogue service. In Bible codices that adhere to them, these additional scribal
practices will have repercussions for the page layout.

3 A New Spatial Unit — the Page

When we open a medieval codex of the Hebrew Bible and we compare it to a
Torah Scroll, the thing that strikes us most is something that is generally found
in the codex but not in the Torah Scroll - the vocalization of the consonantal text
(Heb., nikkud), the cantillation marks (Heb., te‘amim), and, frequently, the para-
text in micrography in the margins surrounding the biblical text, generally called
the Masorah.* Both the Masorah and the graphical innovations that developed in
order to ensure that the text was read and transmitted correctly (vocalization and
cantillation marks) were gradually adopted over a period of several centuries®*
that coincides roughly to the period in which Judaism adopted the codex. The
tradition of copying Torah Scrolls for liturgical use, which was firmly established
much earlier and codified in the Talmud, did not provide the most favorable con-
ditions for incorporating these elements into scrolls, since the prescriptions of the
halakhah (Jewish religious law) were very strict in this regard. Nonetheless, the
new codex format was not subject to these prescriptions since it had no liturgical

33 Yeivin, Introduction to the Tiberian Masorah, § 63 (p. 34), defines the Masorah as “the collect-
ed body of instructions used to preserve the traditional layout and text of the Bible unchanged.”
It is traditionally believed that the writing and compiling of the Masorah ended in the tenth cen-
tury, although it is now being debated whether the copyists of the Masorah after that date limited
themselves to merely copying it uncritically and without innovations. The compilers and, to a
certain degree, the authors of this body of instructions are called Masoretes. The bibliography on
the Masorah and its study is vast, and therefore, besides Yeivin, who was cited previously, I will
mention here only the most-general manuals: Page H. Kelley, Daniel S. Mynatt, and Timothy G.
Crawford, The Masorah of Biblia Hebraica Stuttgartensia: Introduction and Annotated Glossary
(Grand Rapids, Michigan: William Beerdmans Publishing Company, 1998); Elvira Martin Contre-
ras and Guadalupe Seijas de los Rios-Zarzosa, Masora: La transmision de la tradicion de la Biblia
hebrea, Instrumentos para el estudio de la Biblia 20 (Estella: Verbo Divino, 2010).

34 Sixth-ninth centuries, approximately. See Sdenz-Badillos, A History of the Hebrew Language,
§ 4.1 (p. 77); Ernst Wiirthwein, The Text of the Old Testament (London: SCM Press, 1979), 21, push-
es the date for the beginning of this activity back to the fifth century.
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function, and even if it did, it was at least not used exclusively for this purpose.*®
Thus, very early on, the Masorah and the graphical innovations for vowels and
cantillation marks found a place in the codices of the Hebrew Bible.

The new format made it possible to design a text layout without the con-
straints imposed by liturgical prescriptions, and there were limitless possibili-
ties for the page layout as well, since it did not have to conform to the scroll’s
arrangement into columns. Nonetheless, as was already mentioned, many of the
requirements that were obligatory for scrolls were also conformed to in codices,
to varying degrees. And the arrangement of the text into columns, as was done in
scrolls, was also largely observed in codices.>

In their transposition to the codex, the columns of Torah Scrolls had to be
adapted to the space on the page, which is why the vast majority of Bibles use a
page layout consisting of either two or three columns per page — depending on
the tradition, the size of the codex and letter size.’” In the copying of scrolls, the
number of columns per sheet into which the scrolls are divided is governed by the
Talmud, which states that this number must be between three and eight.*® Emma-
nuel Tov has shown that this was already the case in the Dead Sea Scrolls, save
a few exceptions, with three or four columns being the most common.*® A codex
with either two or three columns per page, when lying open — a two-page spread
being the basic visual unit of a medieval manuscript — would have four or six
columns, which is within the parameters established by the Talmud for a sheet
in scrolls. The width of a column is also prescribed in the Talmud, though this
can vary depending on the letter size and the number of columns that are copied
on each sheet.*® According to Michéle Dukan, the width of the columns in Torah

35 Some rabbis believed that it was acceptable to read the Torah from a codex for liturgical
purposes, especially if a community did not have a Torah Scroll. See Dukan, La Bible hébraique,
40-41.

36 Codices were also copied with the text of the Bible running the entire width of the text block
(in a single column). There are several extant examples and many Geniza fragments of this kind
of Bible, which was probably more common in small-format codices intended for individual daily
use, often lacking the Masorah. See esp. the catalogue of the Bible fragments in the Geniza, M.C.
Davis, H. Knopf, and Ben Outhwaite, Hebrew Bible Manuscripts in the Cambridge Genizah Collec-
tions, 4 vols. (Cambridge: Cambridge University Press, 1978-2003).

37 The oldest Eastern codices — including Aleppo, Leningrad, and London, British Library, MS
Or. 4445, dated 920-50 CE — often arrange the text in three columns per page. This tradition was
also followed in European codices, though the two-column layout was widely used as well.

38 b. Menah. 30a, y. Meg. chap. 1.71c—-d, Massekhet Soferim chap. 2.10.

39 Tov, Scribal Practices, 80—81.

40 b. Menah. 30a: “Our Rabbis taught: A man should use sheets [of parchment] which contain
from three to eight columns; he should not use one which contains fewer columns or more. And
he should not put in too many columns for it would look like an epistle, nor too few columns for
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Scrolls from the Islamic period*! ranges from 60 mm to 110 mm, with an average
of 85 mm.** This variation, together with the use of the margins in the design of
the mise en page — and moreover, as we have seen, the option of copying two or
three columns per page — made it possible for codex scribes to adapt the columns
to the space on the page without any great difficulty, in accordance with their
individual way of organizing the page layout.

However, the columns in the poetic sections of the Bible are much more
standardized. As we have seen, the Talmud establishes norms for the arrange-
ment of these sections, as well as the words that have to go at the beginning of
each line. We have also seen how Maimonides adopts other traditions that add
new norms for how the text of the poetic sections should be copied. Although fol-
lowing these other norms was not mandatory, they nonetheless became common
in Torah Scrolls. Thus, the columns with the poetic sections of the Pentateuch
(the Song at the Sea and the Song of Moses) have a different width than the rest of
the scroll, generally equivalent to one and a half columns.

Using the data provided by Dukan on column width in Torah Scrolls we can
calculate that, in the Islamic period, a column measuring approximately 130 mm,
on average, would be required to copy the Song at the Sea. Of course, each scroll
has specific measurements that do not necessarily coincide with that number, but
the average gives us an idea of the available width for each line of the Song of the
Sea to be copied using the same letter size, text density, and spacing between words
as were used in the rest of the text, all the while respecting the requirements of the
text layout, especially the requirement that each line begin with a particular word.

Keeping in mind the rules given by Maimonides that were mentioned above,
a column with the Song at the Sea must have the following structure (Fig. 5): The
column must start with the word o'xan (“that came,” Exod 14:28), in accordance
with the 1“nw 1”1 rule. The next four lines before the beginning of the poem
must also start with the prescribed words (oxna ,nn ,mn" ,Awan, respectively).
The poem itself (Exod 15 :1-19) must take up thirty lines, as we have seen. Fol-
lowing the poem, the next five lines of text also must begin with the prescribed
words (182" ,18¥", 010 ,7INR ,NPM, respectively), which makes a total of 42 lines
for the whole section, since before and after the poem there has to be a blank
line.*?

the eyes would wander, but [the width of the columns should equal] the word le-mishpehotekhem
(o>mnawnb) written three times.” See also Yeivin, Introduction to the Tiberian Masorah, § 78 (p. 44).
41 Produced mostly in Egypt and the Near East between the tenth and the thirteenth centuries.

42 Dukan, La Bible hébraique, table 6, p. 33.

43 In fact, there is a tendency in Pentateuch scrolls from the Islamic period for the number of
lines per column to be 42 in the entire scroll, enabling the arrangement of the Song at the Sea
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Fig. 5: Layout of The Song at the Sea; LBP: Line before the poem; LAP: Line after the poem.

in one single column, with the five lines of text preceding and following the poem in the same
column. Some rabbis considered the number 42 to have special significance since it is the sum of
the number of days during which the Torah was given to Moses (40) plus the number of the tables
of the law (2). See Dukan, La Bible hébraique, p. 29, n. 26, and table 6, p. 33. The importance of
the number 42 was carried over into the codex. Some Bible codices have a page layout with 21
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Thus, the specific regulations for the Song at the Sea establishes the exact
text in each of the thirty lines that make up the poem, along with the five lines
of text that precede it, and the five lines that follow it. These lines before and
after, in addition to the first line of the poem — which, according to Maimonides,
is the only one that does not have any blank spaces — are what dictate the width
of the poem in its entirety, as long as the norms are observed. As has been noted,
the column containing the Song at the Sea is generally wider than an ordinary
column, but too narrow to occupy the space of a complete page in a codex of
medium size. In addition, the 42 lines that make up the poem’s column are often
too many to be copied in one column on a single page of a codex. As a result,
scribes who followed these specifications were obliged to devise new strategies
for creating a page layout that would maintain the tradition while simultaneously
producing a graphically balanced and aesthetically pleasing page.

As can be easily imagined, these copying traditions posed a challenge to
scribes, which was dealt with in a variety of ways. In MS Paris, BnF, Hébreu 29
(Fig. 6),** the scribe opted to use a column width that is the same as the length
of the lines that precede the poem, and this length is determined by the amount
of text that is prescribed and by the letter size used in copying the codex. Since
the width of the page’s text block is larger,* the scribe designed the page layout
to accommodate a supplementary column with non-poetic text that precedes the
word o'®an (“that came,” Exod 14:28). In this way, the scribe follows the ¥nw n“a
rule and copies the requisite amount of text in each line, without needing to have
recourse to other strategies to manage the text.

lines, half a 42-line column, allowing the complete poem of the Song at the Sea to be arranged
symmetrically on two facing pages. See Dukan, La Bible hébraique, 52.

44 Castile? Approx. 1470-80, 3 cols., 224 x 182 mm. See Hermann Zotenberg, Manuscrits orien-
taux: Catalogues des manuscrits hébreux et samaritains de la Bibliothéque impériale (Paris: Im-
primerie impériale, 1866), no. 29; Javier del Barco, Bibliothéque nationale de France: Hébreu 1 a
32; Manuscrits de la bible hébraique, Manuscrits en caractéres hébreux conservés dans les biblio-
théques publiques de France 4 (Turnhout: Brepols, 2011), 188-94; Gabrielle Sed-Rajna and Sonia
Fellous, Les manuscrits hébreux enluminés des bibliothéques de France, Corpus of illuminated
manuscripts 7, Oriental series 3 (Leuven: Peeters, 1994), no. 36; Katrin Kogman-Appel, Jewish
Book Art between Islam and Christianity: The Decoration of Hebrew Bibles in Medieval Spain, The
Medieval and Early Modern Iberian World 19 (Leiden: Brill, 2004), 218-19.

45 By “text block” I mean the space on the pages of a codex that is reserved prior to copying for
a certain text. There is almost always a fixed proportion between text block and page margins,
which varies from codex to codex depending on codex size and cultural and regional traditions;
see Colette Sirat, Writing as Handwork: A History of Handwriting in Mediterranean and Western Cul-
ture, Bibliologia. Elementa ad librorum studia pertinentia 24 (Turnhout: Brepols, 2006), 169-75.
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Fig. 6: Paris, BnF, Hébreu 29, fol. 50r.

In MS Paris, BnF, Hébreu 24 (Fig. 7),%¢ the copyist also kept the column width
the same as the length of the lines that precede the poem. However, in this case
the choice was made to design the page layout in such a way that the column con-
taining the poem would be positioned in the middle of the page.*” The resulting

46 Castile? Approx. 1250-1300, 3 cols., 293 x 251 mm. See Zotenberg, Catalogues des manuscrits
hébreux et samaritains, no. 24; Del Barco, Bibliothéque nationale de France: Hébreu 1 a 32, 150—
53; Sed-Rajna and Fellous, Les manuscrits hébreux enluminés des bibliothéques de France, no
21; Michel Garel, D’'une main forte: manuscrits hébreux des collections francaises (Paris: Seuil
Bibliothéque nationale, 1991), no. 38.

47 Moreover, the copyist took into account the total number of lines occupied by the poem and
preceding and following it (42) and fit half of them (21) on each of two facing pages. The result
is thus a symmetrical and aesthetically balanced double page, with the book lying open, pre-
senting the Song at the Sea by itself according to Maimonides’s prescriptions. This tradition can
also be found in other Sephardic codices. See Javier del Barco, “Shirat ha-Yam and Page Layout
in Late Medieval Sephardi Bibles,” in Sephardic Book Art of the 15th Century, ed. Luis U. Afonso

and Tiago Moita, Studies in Medieval and Early Renaissance Art History (Turnout: Harvey Miller,
2020): 107-20.
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Fig. 7: Paris, BnF, Hébreu 24, fol. 37v.

margins, which are much wider than in the rest of the manuscript, give the copyist
space to include sections of the Masorah adopting figurative forms.

In MS Paris, BnF, Hébreu 28 (Fig. 8),*® different strategies were adopted. The
copyist copied the five lines preceding the poem according to the tradition trans-
mitted by Maimonides, such that each of these lines begins with the prescribed
word. The resulting width of these lines is, therefore, the width that the entire
poem should have. However, we can see that this is not what was done. The text
of the poem, which is recognizable because it has been arranged according to
the brick pattern model, was copied by adjusting the width to the size of the text
block, which is larger than that of the lines preceding the poem. When copying

48 Tberian Peninsula, 1344, 2 cols., 218 x 172 mm. See Zotenberg, Catalogues des manuscrits
hébreux et samaritains, no. 28; Del Barco, Bibliothéque nationale de France: Hébreu 1 a 32,
182-185; Colette Sirat and Malachi Beit-Arié, Manuscrits médiévaux en caractéres hébraiques:
portant des indications de date jusqu'a 1540 — Otsar kitve-yad ’ivriyim mi-yeme-ha-benayim: be-
tsiyune ta’arikh ‘ad shenat 5300, vol. 1. (Paris and Jerusalem: Centre National de la Recherche
Scientifique, Ha-Akademyah ha-Le’umit ha-Yisra’elit le-Mada’im, 1972), no. 30; Sed-Rajna and
Fellous, Les manuscrits hébreux enluminés des bibliothéques de France, no. 136.
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Fig. 8: Paris, BnF, Hébreu 28, fol. 37v.

the poem, the copyist opted to use the entire width of the page provided by the
text block, which meant that he was forced to disregard the prescribed words for
the beginning of each line of the poem. And this meant, in turn, that each line
contains more text than would have been the case if the prescribed first words
had been adhered to. Thus, the complete poem occupies only 21 lines, compared
to the 30 that it would occupy if Maimonides’s norms had been followed. This
also made it possible for the whole poem to be copied on a single page, in such
a way that the unit of meaning (the poem) coincides with the smallest unit of
textual organization (the page). However, it should be pointed out that the scribe
copied the text of the poem using the brick pattern arrangement, so that it would
be visually recognizable and have at least the appearance of a poetic text.

In MS Paris, BnF, Hébreu 19 (Fig. 9),*° we observe strategies for managing the
text that are different from the ones above. As in the preceding case, the scribe

49 Northern France? Approx. 1275-1325, 3 cols., 456 x 337 mm. See Zotenberg, Catalogues des manu-
scrits hébreux et samaritains, no. 19; Del Barco, Bibliothéque nationale de France: Hébreula32,106-9;
Sed-Rajna and Fellous, Les manuscrits hébreux enluminés des bibliothéques de France, no. 64.
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Fig. 9: MS Paris, BnF, Hébreu 19, fol. 49r.

copied the five lines that precede the poem following the tradition transmitted by
Maimonides, and each of them begins with the prescribed words except line 3.>°
Below, the scribe fit the text of the poem on 30 lines, each of which also begins
with the prescribed words. The resulting text block is of the same width as the
rest of the manuscript. That is, the page does not have margins that are any wider
than usual. To achieve this page layout, the scribe had to resort to using stretched-
out or elongated letters, a common device used by Jewish scribes to manage line
length.>* Elongated letters are used in this example both in the five lines that
precede the poem and in the lines of the poem itself, so that the text occupies the
entire width of the text block without leaving additional space in the side margins.

50 The Talmud and Maimonides both prescribe that line 3 should start with the word mmn
(“God”), from ma» ywm (“Thus God saved,” Exod 14:30). Here, this line starts with pwm, the word
that comes before it in the same verse.

51 Using stretched-out or elongated letters is one of the devices that Jewish scribes used to make
columns justified on the left. See Malachi Beit-Arié, Unveiled Faces of Medieval Hebrew Books:
The Evolution of Manuscript Production — Progression or Regression? (Jerusalem: Magnes Press,
2003), chap. 2, “Copying Dynamics: Line Management,” 32-48.
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Nonetheless, the variety of forms taken by Hebrew Bible codices, especially
during the late Middle Ages,* meant that scribes had to make more and more
decisions about the text layout in the manuscript as a whole and about the page
layout to adopt for the specific pages on which the Song at the Sea and other
poetic sections were copied. For example, beginning in the thirteenth century,
Hebrew Bible codices started to appear in Ashkenaz that had, in addition to
the Hebrew text, the Aramaic paraphrase, or Targum, and Rashi’s commentary
(Shelomo ben Yitzhak de Troyes, 1040-1105).>3 This accretion of texts would have
been unthinkable for copies of Pentateuch scrolls, but the codex format could be
adapted to new functions, new modes of reading, and different exegetical tradi-
tions. Thus, both the form and the function of the Hebrew Bible codex gradually
moved away from those of Pentateuch scrolls.

In MS Paris, BnF, Hébreu 8 (Fig. 10),>* the scribe copied the Hebrew text and
its paraphrase in Aramaic for the entire Pentateuch. As a text layout strategy, the
choice was made to copy the two texts verse by verse, using the same letter type
and size for both. As a result, it is not possible to differentiate one from the other
by visual means. For the page on which the Song at the Sea appears, the scribe
maintained this same text layout strategy in the poem, such that following each
verse in Hebrew is the corresponding Aramaic. In order to do this, the scribe gave
up on following the prescriptions given by the Talmud and Maimonides. The page
does not obey the 1*“nw 1“2 rule, the text preceding the poem is not arranged
into five lines beginning with the prescribed words, and the lines of the poem
itself do not start with the prescribed words either. The scribe also failed to follow
Maimonides’s instructions regarding the spaces that there should be in each line
of the poem (one or two), and due to the considerable page width (320 mm), the
choice was made to insert two or three spaces in each line. In the end, the only

52 For a preliminary typology and genres of the medieval Hebrew Bible, see David Stern, “The
Hebrew Bible in Europe in the Middle Ages: A Preliminary Typology,” Jewish Studies: An Internet
Journal 11 (2012): 235-322; and David Stern, The Jewish Bible: A Material History, Samuel and
Althea Stroum Lectures in Jewish Studies (Seattle: University of Washington Press, 2017), 88-131.
I am presently preparing a monograph about form and function in medieval manuscripts of the
Hebrew Bible in the late Middle Ages.

53 See Stern, “The Hebrew Bible in Europe,” 71-77; Stern, The Jewish Bible, 119-26; and Javi-
er del Barco, “The Ashkenazi Glossed Bible,” The Polonsky Foundation Catalogue of Digitised
Hebrew Manuscripts, Articles (blog), 2016, http://www.bl.uk/hebrew-manuscripts/articles/
theashkenazi-glossed-bible.

54 Ashkenaz, 1300-1305, 3 cols., 447 x 319 mm. See Zotenberg, Catalogues des manuscrits
hébreux et samaritains, no. 8; Del Barco, Bibliothéque nationale de France: Hébreu 1 a 32, 54-59;
Sirat and Beit-Arié, Manuscrits médiévaux en caractéres hébraiques, vol. 1, no. 28; Sed-Rajna and
Fellous, Les manuscrits hébreux enluminés des bibliothéques de France, no. 72.


http://www.bl.uk/hebrew-manuscripts/articles/theashkenazi-glossed-bible
http://www.bl.uk/hebrew-manuscripts/articles/theashkenazi-glossed-bible
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Fig. 10: MS Paris, BnF, Hébreu 8, fol. 75v.

device used by the scribe to distinguish the poem from the rest of the text is the
brick pattern arrangement, used for both the Hebrew text as well as the para-
phrase in Aramaic.

The manuscripts from which the examples we have looked at up to now are
taken come from different geo-cultural areas (Sepharad and Ashkenaz) and cover a
broad chronological range, from the end of the thirteenth century to the end of the
fifteenth. They do not represent, therefore, tendencies or characteristics that can be
attributed to a particular time in a particular place; rather, they provide an initial
overview of the repertoire of strategies that Jewish scribes used in the late Middle
Ages to accommodate a text, the Song at the Sea, that had to comply with a series
of specific requirements that were part of the text layout of the Bible in the scroll
format. How these strategies developed and spread, the contexts in which they were
used, and to what degree they succeeded and helped to create models for copying
codices of the Hebrew Bible are questions that have been largely ignored up to now.*

55 Dukan, La Bible hébraique, pp. 44-54, makes a preliminary attempt to deal with the variety
of ways that the Song at the Sea is arranged in Eastern and Sephardi codices prior to 1280, and
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4 Teaching the Tradition: From Codex to Scroll

It was mentioned earlier that Maimonides copied a Torah Scroll taking as a model
a codex that was famous in Egypt for its authoritativeness and fidelity to tradi-
tion. What is interesting about this quotation from Maimonides about the fact of
copying from a model is that it reflects what seems to have become a common
practice after the adoption of the codex as a valid format for copying the text of
the Bible. It became customary at that point to copy codices and scrolls consulting
a revised and authoritative codex (sefer muggah),’® that is, a model or exemplar
codex for the correct copy of the biblical text according to the halakhah. Although
this is something that has not been much studied in late medieval codices, the
Masorah in some of these codices includes very precise instructions regarding
things that relate specifically to the layout of the biblical text. These instructions,
copied into the margins of the codices, must have served in many cases as remind-
ers, or a sort of instruction manual, for scribes who had to copy a Torah Scroll. It
is difficult to know whether any of these codices served specifically and exclu-
sively as exemplar codices, since we know very little at this point about the spe-
cific function or functions of the different types of medieval codices of the Hebrew
Bible. Nonetheless, it is common in Bible codices with Masorah to find references
to certain readings and spellings that come from the same group of codices,
including the famous Hilleli codex, the Yerushalmi codex, the Zambuki codex,
and others.” These doubtless must have served as exemplar codices for copying
other codices, and they were possibly used for copying Torah Scrolls as well.
Other manuscripts whose margins have precise instructions about the layout
of the biblical text might also have served as exemplar codices, though they may
have been used in other contexts as well. This was possibly the case of MS Paris,
BnF, Hébreu 65.%8 This codex of the Hebrew Bible consistently indicates the differ-
ences between Maimonides and the work called Sefer tagi relating to the open and
closed sections of the Pentateuch. Maimonides and Sefer tagi transmit different

to establish some copying traditions. See also Del Barco, “Shirat ha-Yam and Page Layout in Late
Medieval Sephardi Bibles,” for a preliminary study of the arrangement of the Song at the Sea in
the Sephardi tradition.

56 On the term sefer muggah, see Yeivin, Introduction to the Tiberian Masorah, § 152 (p. 138), and
Kelley, Mynatt, and Crawford, The Masorah of Biblia Hebraica Stuttgartensia, s. v. n»n, p. 133.
57 On these references, see Ginsburg, Introduction to the Massoretico-Critical Edition of the He-
brew Bible, 429-41; Yeivin, Introduction to the Tiberian Masorah, § 152 (p. 138); and more re-
cently, M. Teresa Ortega Monasterio, “Los cddices modelo y los manuscritos hebreos biblicos
espafioles,” Sefarad 65 (2005): 353-83.

58 Northern Italy, around 1400, 1 col., 335 x 224 mm. See Zotenberg, Catalogues des manuscrits
hébreux et samaritains, no. 65; Garel, D’une main forte, 79.
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traditions regarding the starting and ending points and whether the sections are
open or closed within each pericope of the Pentateuch, and all these discrepancies
are indicated in the margins of MS Paris, BnF, Hébreu 65. This kind of information
is relevant for copying Torah Scrolls and in itself might suffice for this manuscript
to be defined as an exemplar codex. However, there are other marginal notes that
would seem to corroborate this possible function of the codex, in particular some
that specify how certain features of the text layout should appear in Torah Scrolls,
which is something that is not always specified in medieval codices of the Hebrew
Bible. Some of these annotations are the following:

On folio 201v, one of the cases where there is a prescribed word that must
be at the beginning of the column (according to the 1“nw 1”2 rule) is indi-
cated in the following way: nowi ‘K721 577 WRI2 NPRWI 90w “ama nin naoh
(“[Instruction] for Sefer Torah: we write ‘Observe and obey’ (Exod 34:11) at the
beginning of the sheet and at the beginning of the line”).

On folio 223r, the same instruction is given regarding n7'y&1 (“and I will call
to witness,” Deut 31:28), which precedes the Song of Moses, also according
to the 1“nw 0”2 rule. Here, as in Maimonides, the prescribed words at the
beginning of each of the six lines of text that precedes the Song of Moses are
also indicated, in the following way: *wx1 4 18 nw 185 “ama amn ‘aoh
5P 10°pa15 NMINRI 7T AR VWA WRID §TH WRIA ATYRI Pow (“[Instruction]
for Sefer Torah: we write before the poem ‘Give ear’ (the Song of Moses) [the
following] six beginnings of lines: ‘and I will call to witness’ at the beginning
of the sheet and at the beginning of line, ‘after,” ‘the way,” ‘in the latter,” ‘to
provoke him to anger,’ and ‘the congregation’ [at the beginning of the line]”).
On folio 226r, there is an annotation about a tradition, also transmitted by Mai-
monides, for copying Torah Scrolls, regarding the last line of the Pentateuch®:
AIANR 0w YRR Swm 910 9102 SR S rpS pama nin naoh (“[Instruction)
for Sefer Torah: we write ‘in the sight of all Israel’ (Deut 34:12) at the end of the
sheet, and also in the middle of the last line”). Unlike the other two annota-
tions, this instruction is not reflected in the way this codex dealt with the verse
in question. Indeed, the fact that this instruction is provided here but is not
applied to the copy of the text confirms that it is not describing how the text
was copied in this codex but how it should be copied in a Torah Scroll. Thus, we
can affirm that this Bible functions as a model or exemplar codex.

59 Maimonides, Mishne Torah: Sefer Ahavah, Hilkhot Sefer Torah, chap. 7.7; Kellner, The Code of
Maimonides: Book Two; The Book of Love, 96.
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These and other indications in this manuscript that address text layout must have
been used as an instruction manual by scribes copying Torah Scrolls. This is true
as well of MS Paris, BnF, Hébreu 19, mentioned above, where among other things
we find indications about the text layout of the five lines that precede the Song at
the Sea. In the margins of folio 49r there are two highly precise annotations about
the prescriptions that govern the copying of these lines. In the right margin we
read: yw "2 “01 7N 7802 TIAY wr1a o'Rkan (“[the word] ‘that came’ (Exod 14:28)
[should be written] at the beginning of the column in a Torah Scroll, and the
[mnemonic] indication is 7“nw 17”72 [in reference to the 1“nw n”*arule]”). In the left
margin, the note specifies: o xna nn ywm nwaa o'Ran pow ‘02 rana 1 (“And
this [text preceding the poem] is copied in five lines [whose beginnings are] ‘that
came,’ ‘dry land,’ ‘thus [God] saved,’ ‘dead,” and ‘upon the Egyptians’”). As noted
before, the word at the beginning of line 3 in this manuscript is not mm* (“God”),
as it should be according to the 1“nw 1”2 rule (the letter » in 7“2 stands for mine),
but the preceding word, pwm. However, the scribe gives the 1“nw 1”2 rule for the
copying of Torah Scrolls in the right margin, and seems to find no contradiction
in giving also the indication of the first word in line 3 (ywm) in the annotation in
the left margin. That is, the use of the word pwi at the beginning of line 3 in this
case is not due to ignorance of the 1“nw n”a rule, but rather perhaps to the use of
a local tradition that was different from the dominant tradition. It remains to be
seen whether this tradition is documented in other Ashkenazi codices and, more
significantly, if it was followed in the coping of Ashkenazi Torah Scrolls, which
might be the focus of further research in the future.

On folio 49v of this same manuscript we find similar annotations about line
30 of the Song at the Sea and about the five lines that follow the poem. In the
right margin, we read: now wx1an (“[the word] ‘waters’ at the beginning of [this]
line [which is line 30 in the poem]”).®® On the same folio, in the blank space of
the open section after the five lines that follow the poem, we read the following
indication: 182" 1R¥" D0 INR NPM PYW WK nwnan 1HR (“These are the words at
the beginning of the five lines [after the poem]: ‘took,’ ‘after her,” ‘the horse,’ ‘they
went out,” and ‘and when they came’”). Thus, in this manuscript we find precise
instructions for copying the lines that precede and follow the Song at the Sea
according to tradition, as well as for copying line 30 of the poem, about whose
first word there were different traditions, as was mentioned above.

The cases that we have just seen indicate, in my opinion, that there was a
close relationship between codices of the Hebrew Bible and Torah Scrolls when

60 This is the prescribed word according to Massekhet Soferim, which is different from the tradi-
tion transmitted by Maimonides. See above.
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it came to copying the latter. This does not necessarily mean that the scribes who
made Torah Scrolls copied the text directly from a codex but rather that they
probably used certain codices as study manuals for copying and as reference and
revision guides for both the text and the text layout. The fact that these indica-
tions do not appear in all Bible manuscripts that also contain the Masorah, but
only in certain codices of the Hebrew Bible, thus seems to point to the function
that these codices may have had as model or exemplar codices in the communi-
ties in which they were copied and used.

5 Conclusion

As was recalled at the beginning of this chapter, the period of transition from the
scroll — whether vertical or horizontal — as the only format for Hebrew texts to the
codex as the main format had to have been more prolonged than what has tra-
ditionally been maintained. During this lapse of time, the adoption of the codex
brought with it a distribution of functions between the scroll and the codex, and
as those functions belonging to the former decreased, those belonging to the
latter increased. This process of distributing functions must have happened grad-
ually, until the scroll was finally relegated almost exclusively to the function of
the liturgical reading of the Pentateuch and Esther in the synagogue,®* which is
the role that it continues to have still today. Meanwhile, the codex, because of its
ease of use, assumed the rest of the functions that had previously been performed
by the scroll and gained priority in all spaces except for the synagogue.

Therefore, codices were copied for daily reading, for studying, for carrying
around, as gifts, as works of art, and for other purposes. We can discern some of
these functions from the features in Bible codices, as we were able to see with the
exemplar codices. However, this does not mean that any given codex did not have
multiple functions or that these did not change over time. An in-depth study of
the possible functions of Bible codices relative to their formal characteristics is
then an important direction for future research.

In the end, Judaism’s adoption of the codex did not mean that it abandoned
the scroll as a medium for reading and transmitting the text of the Bible. The

61 The reading of the weekly pericope of the Pentateuch from a Torah Scroll continues to be one
of the most important moments in the liturgy of the Sabbath and, to a lesser degree, on Mondays
and Thursdays, when an excerpt from the pericope corresponding to the following Sabbath is
read. Likewise, the reading of the book of Esther from a scroll continues to be the most important
moment in the liturgy for the Purim holiday.
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relationship between the two formats underlies the dynamics of text layout trans-
formation, as has been shown in some examples of Bible codices. It also explains
the marginal notes that we find in some codices, which provide precise specifi-
cations for copying special sections of the Pentateuch, according to traditional
scribal practices. A systematic study of medieval and early modern Torah Scrolls,
which still remains to be undertaken, will be able to shed light on the impact
that the adoption of the codex had on these scrolls and will provide more details
about the interaction and coexistence of the two different formats.
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Memory, Performance, and Change:
The Psalms’ Layout in Late Medieval
and Early Modern Bibles

1 Introduction

The Psalms are a foreign element within the Bible.! Their poetry stands against
the prose of other biblical books; their archaic vocabulary and imagery, narrating
the prayers of the sinner or referring to an anthropomorphic deity, is sometimes
at odds with monotheistic worship and diverges from the tone of historical narra-
tive, prevalent across both Old and New Testament. Rather than hindering their
reception, the Psalms’ idiosyncrasies have contributed to their overwhelming
popularity. Their detachment from biblical history and their personal voice have
enabled men and women to relate to them and to embed them into their own
prayers. They became the cornerstone of divine worship, and accommodated the
devotions of Jews and Christians, monks and nuns, Lutherans and Calvinists.

As Jews and Christians have been performing and meditating on the Psalms
for over two millennia, the layout of their books has undergone major transfor-
mations. Based on extensive research, this article follows the evolution of biblical
books in England for over four centuries. Across the rise of moveable-type print
and Reformation, it unfolds how manuscripts and printed books have mediated
the biblical text through choice of script and ink, illumination and size. Such
features are indicative of the theological stance of editors and stationers, while
aiming to accommodate diverse audiences. The Psalms are an outstanding test-
case for such an investigation. No other biblical book has been engaged with so
ardently and for such differing goals. The Psalms were heavily glossed by schol-
ars and exegetes, punctuated lives in medieval monasteries and nunneries, and
were chanted by lay men and women in homes and workshops. The complexity
of their structure has led editors and stationers to decide on what to highlight, to
marginalise, or to omit altogether, shedding light on their priorities and world-
views.

1 Psalm numbers are presented in the Vulgate (Septuagint) and Hebrew sequences in the fol-
lowing format: Vulgate/Hebrew; Middle- and early modern English quotations have been mod-
ernized.

3 Open Access. © 2020 Eyal Poleg, published by De Gruyter. This work is licensed under a
Creative Commons Attribution-NonCommercial-NoDerivatives 4.0 International License.
https://doi.org/10.1515/9783110634440-007
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Monastic Psalters, lay Books of Hours and Primers, and the late sixteenth-
century Whole Book of Psalmes, were all among the most popular books of the
Middle Ages and early modernity. In order to efficiently assess the uniqueness
of the Psalms’ layout and minor variants to their appearance, these books are
used only as auxiliary evidence in this essay. Rather, it explores how the Book
of Psalms was embedded into full Bibles, a corpus which supports comparison
between the Psalms’ layout and that of other biblical texts. The introduction sets
the scene by briefly charting the Psalms’ appearance from the Dead Sea Scrolls
to the High Middle Ages, enumerating a number of unique features related to
the materiality of the Psalms which will be explored throughout the essay. The
essay then explores the rise of the single-volume Bible at the beginning of the
thirteenth century, with the Psalms being a major exception to its standardised
layout. In Wycliffite Bibles, the first full translation of the Bible into English, the
Psalms emerge as sites of competing mnemonics, evidencing the gap between
heretical origins and a more orthodox reception. Bible production resumed in
England only towards the end of Henry VIII’s reign. The layout of the period’s
Bibles reveals a turbulent break from Rome, when the impact of Church reformers
collided with Henry’s unease with lay access to Scripture. The last section follows
Bibles of more reformed reigns: the new liturgy ushered at the reign of Edward
VI and the two seemingly opposing Bibles printed during Elizabeth I's reign.
The conclusion reveals a new phenomenon across four centuries, unfolding the
dynamics of reform and conservatism which shaped the layout of late medieval
and early modern Psalters.

Books of Psalms are among the earliest witnesses to the Hebrew Bible. They
take a prominent place among the Dead Sea Scrolls. As the analysis of Anna
Krauf3 and Friederike Schiicking-Jungblut in the current volume demonstrates,
even these early samples present the Psalms in a layout distinct from other bib-
lical books.? While the majority of biblical texts are written as continuous texts,
the Psalms are gradually depicted in lines of meaning, at times further divided
into stichs. This followed their poetical structure, in which each verse comprises
of a distinct unit, and grew to be depicted as such in biblical manuscripts. The
earliest evidence reveals a link between performance, contents and layout as the
novel layout was first applied to Psalm 118/19, whose “reading or reciting [...] is a

meditative exercise of praying”.?

2 See Chapter 1 in the present volume: Anna Krauf} and Friederike Schiicking-Jungblut, “Stich-
ographic Layout in the Dead Sea Psalms Scrolls: Observations on Its Development and Its Po-
tential.”

3 Krauf3 and Schiicking-Jungblut, “Stichographic Layout,” 23.
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The superscriptions (also known as superscripts or tituli) are short verses
affixed to individual Psalms, and are arguably the least stable feature of the Book
of Psalms. Whereas the Psalms are typically a-historical devotional hymns, the
superscriptions identify specific moments in biblical history, Temple worship or
Israelite literature. Their connection to the text of the Psalms is at times tenuous,
and their language enigmatic. There is evidence to suggest that already in the
second century BC the translators of the Septuagint had found their vocabulary
challenging; their position in the Dead Sea Scrolls is unclear, and biblical scholars
nowadays debate their dating and function.” The superscriptions have remained
a distinct textual unit from inception to the present day. They are often separated
from the body of the Psalm by diverse means and to the best of my knowledge
have not been chanted in Jewish or Christian worship. In many liturgical man-
uscripts, therefore, the superscriptions are omitted. The Psalms are commonly
identified, in Jewish and Christian sources alike, by their opening line following
the superscriptions.

The Psalms attracted and challenged emerging Christian communities in
Late Antiquity. As Christians embraced the Psalms as the foundation of divine
worship, they developed means of accommodating them to new dogma. Church
Fathers employed allegorical and Christological exegesis in linking the Psalms to
events from the life of Christ, as well as from Church or salvation history.> Mirror-
ing Jewish practice, the Psalms became the cornerstone of church liturgy, influ-
encing their layout in medieval manuscripts.® Much like earlier Hebrew manu-

4 Lesley McFall, “The Evidence for a Logical Arrangement of the Psalter,” Westminster Theo-
logical Journal 62 (2000): 223-56, with a bibliography of previous scholarship; Sam Mirelman,
“Contrafactum in the Ancient near East,” in Herausforderungen Und Ziele Der Musikarchdologie:
VortrdGe Des 5. Symposiums Der Internationalen Studiengruppe Musikarchdologie Im Ethnologis-
chen Museum Der Staatlichen Museen Zu Berlin, 19.-23. September 2006 = Challenges and Objec-
tives in Music Archaeology: Papers from the 5th Symposium of the International Study Group on
Music Archaeology at the Ethnological Museum, State Museums Berlin, 19-23 September 2006, ed.
A.A. Both, et al. (Rahden/Westfalen: M. Leidorf, 2008): 99-110.

5 In manuscripts from the early and high Middle Ages these took the form of Tituli (or titles),
short verses which summarized exegetical works to replace the superscriptions in prefacing the
Psalms with means of connecting them to established dogma. See: Pierre Salmon, Les “Titu-
li Psalmorum” Des Manuscrits Latins, Collectanea Biblica Latina (Roma: Abbaye Saint-Jérome,
1959).

6 Paul Saenger, “The Impact of the Early Printed Page on the Reading of the Bible,” in The Bible
as Book: The First Printed Editions, ed. Paul Saenger and Kimberly Van Kampen (London: Brit-
ish Library in association with The Scriptorium: Center for Christian Antiquities, 1999): 31-51; A
useful introduction to the structure of medieval Psalters is Elizabeth Solopova, Latin Liturgical
Psalters in the Bodleian Library: A Select Catalogue (Oxford: Bodleian Library, University of Ox-
ford, 2013).
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scripts, the Psalms were typically written in lines of poetry. In earlier manuscripts
they were written in lines of meaning, spaciously representing their poetical struc-
ture, and the way they were chanted in churches. In later manuscripts scribes
adopted a less parchment-wasteful layout. They marked the beginning of each
verse with a minor capital, which, by the thirteenth century, was often in alter-
nating red and blue initials (Fig. 1). A puctus elevatus (inverted semicolon) sepa-
rated the stichs. This layout accorded with the performance of the Psalms: they
were often chanted with each verse as an independent unit, followed by a short
doxology; a distinct pause followed each stich, and was discussed in liturgical
and musical commentaries.” Like other liturgical texts, the Psalms were known
by their incipit, or their opening line in the Vulgate text (omitting the superscrip-
tion). Thus, the first Psalm was known as Beatus vir (“Blessed is the man”), the
second Quare turbabuntur gentes (“Why have the Gentiles raged”) and so forth.
The entire book of Psalms was chanted by monks and nuns in weekly or bi-weekly
cycles. To facilitate this, key Psalms were signalled-out in medieval manuscripts.®
In the high and later Middle Ages historiated initials were deployed to identify
these Psalms, often depicting the Christological interpretation of the Psalms, or
alluding to their liturgical performance. Thus, for example, the initial to Psalm
110/11 (“The Lord said to my lord: sit thou on my right”) often depicts the Trinity,
while that to Psalm 97/8 (“O sing unto the Lord”), commonly depicts monks in the
course of chanting the Psalms (Fig. 1).

2 The Later Middle Ages

Inthe early Middle Ages, very few libraries possessed a full Bible, and single-volume
Bibles (known as pandects) were a rarity. Bible were typically a multi-volume affair:
heavy, expensive, and befitting the libraries of large and well-endowed religious
establishments, or the wealthy aristocracy. This situation underwent a radical
transformation in the first three decades of the thirteenth century. Then, the crea-
tion of new universities joined with a rising lay book-trade and the establishment
of the mendicant orders (primarily the Franciscans and the Dominicans) to bring

7 S.J.P. van Dijk, “Medieval Terminology and Methods of Psalm Singing,” Musica Disciplina 6
(1952): 7-26; John Harper, The Forms and Orders of Western Liturgy from the Tenth to the Eight-
eenth Century: A Historical Introduction and Guide for Students and Musicians (Oxford: Clarendon
Press, 1991), 67-72.

8 This was commonly a seven-fold division, with Psalm 1 the first Psalm on Matins on Sundays,
Psalm 26/7 on Mondays, Psalm 38/9 on Tuesdays, etc.
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Fig. 1: Cantate Domino — initial to Psalm
110/11 in the de Brailes Bible. Oxford,
Bodleian Library, MS Lat. Bib. E. 7, fol. 191v.
By permission of The Bodleian Library,
University of Oxford.

about the production and dissemination of single-volume, small and portable
Bibles.® By 1250, pandects became the norm across medieval Europe. Although
copied laboriously by hand, these often-minute volumes (with many measuring
less than 20 cm in length) adhered to a uniform layout, and as such should be seen
against the backdrop of the late medieval mass-communication revolution.'® The
proliferation of pandects was accompanied by the introduction of a highly efficient
navigation and retrieval system, encoded in a layout of great longevity, which has
influenced the appearance of Bibles ever since. A typical example is seen in Fig. 2,
in which running titles in red and blue identify the biblical book. The biblical text
is written in two columns, and divided into numerical chapter divisions. These
chapter divisions were the hallmark of the Late Medieval Bible (LMB), and are still

9 Eyal Poleg and Laura Light, eds., Form and Function in the Late Medieval Bible, WWMW (Lei-
den: Brill, 2013).

10 David d’Avray, “Printing, Mass Communication and Religious Reformation: The Middle Ages
and After,” in The Uses of Script and Print, 1300-1700, ed. Julia C. Crick and Alexandra Walsham
(Cambridge: Cambridge University Press, 2004): 50-70.



124 — EyalPoleg

Fig. 2: Late Medieval Bible Layout — Opening of Genesis, Edinburgh University Library MS 2, fols
3v-4r. Edinburgh University Library Special Collections.

employed (with minor variation) in Bibles nowadays. (Verse division was intro-
duced to Bibles only in the sixteenth century.)

The new pandects became an immediate success. They emerged from centres
oflearning in Northern France, South-East England and Northern Italy, to spread
rapidly throughout Europe. Their uniform layout is witnessed nowadays in hun-
dreds of manuscripts. The uniformity of the layout did not apply, however, to
all biblical books. The Psalms were the most notable exception and in the over-
whelming majority of LMBs were devoid of the key features of the abovemen-
tioned innovative layout."* Like earlier manuscripts, their layout reflected the
performance of the liturgy, and the way the Psalms were retained in the memory
of the clergy who chanted them day and night, the same clergy who were also
the prime audience of the LMB. The Psalms were not subjected to the numeri-
cal chapter division, characteristic of other biblical text. Rather, they were still

11 A more in-depth discussion of the Psalms in LMBs is Eyal Poleg, Approaching the Bible in Medie-
val England, Manchester Medieval Studies (Manchester: Manchester University Press, 2013), 129-38.
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known and identified by their incipit. Major initials were employed to identify
key Psalms, while minor initials marked the beginning of each verse in alternat-
ing red and blue. The link between performance and the LMB, however, is far
from evident. Laura Light has recently explored the use of these Bibles within
the liturgy, revealing a small group of Bibles containing Mass-texts, or Bibles
used within the Divine Office.’ The initial in Fig. 1, however, demonstrates a
gap between liturgical ideals and practicalities. The image depicts monks in the
course of liturgical chant, following a book open on the lectern. As this initial
precedes Psalm 97/8, one can imagine they are singing the Psalms. However,
the book containing the image, the c.1250 de Brailes Bible, is a small pocket
Bible, and one which would be ill suited for placing on a lectern or reading
from afar. It was suitable for facilitating individual worship (the type of worship
often suggested in Light’s research), while still depicting the ideal of communal
Psalmody.

One key element draws us away from seeing the Psalms in LMBs merely as
mirroring liturgical rites. In the overwhelming majority of LMBs the Psalms are
preceded with superscriptions, which follow Jerome’s translation of the biblical
superscriptions in the Vulgate (in the Gallican version). At odds with liturgical
manuscripts and performance, the superscriptions brought the complex nature
of the Psalms to the mind of readers, reminding them of a function beyond chant.
The superscriptions were not integrated into the body of the Psalms, but were
signalled out and separated from the body of the Psalm, noted in red ink. The
superscriptions’ integration evidences an interest in the literal sense of Scrip-
tures, and in the Bible’s original languages, predating Humanists and Reform-
ers alike. Like the most common addendum to the LMB - a glossary of Hebrew
and Aramaic biblical names known as the Interpretations of Hebrew Names — the
superscriptions brought to mind elements of Jewish worship and archaic Hebrew
vocabulary. They attest to the origins of the LMB among biblical exegetes, who
remained one of its prime users.

A small group of LMBs, primarily of mendicant origins, evidences new modes
of thinking about the Psalms, as well as about liturgy more widely.” The Psalms
emerge in this group as sites of conflicting mnemonics. Their layout replicates
that of liturgical manuscripts and earlier Bibles, reflecting the performance of the

12 Laura Light, “Thirteenth-Century Pandects and the Liturgy,” in Form and Function in the Late
Medieval Bible, ed. Eyal Poleg and Laura Light (Leiden: Brill, 2013): 185-215; Laura Light, “What
Was a Bible For? Liturgical Texts in Thirteenth-Century Franciscan and Dominican Bibles,” Lusi-
tania Sacra 34 (2016): 165-82.

13 This group is explored in my A Material History of the Bible, England 1200-1553 (Oxford:
Oxford University Press, 2020).
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Psalms. They also, however, incorporate the numerical chapter divisions, sub-
jecting the Psalms to the common layout of the LMB, and to a form of knowledge
that did not rely on the Psalms’ incipits.* This layout accords with the treatise
of Hugh of St Victor (+1142), who had advocated memorizing the Psalms not as
chanted liturgical text, but rather visually, placing them on a numerical grid and
thus retaining the ability to recall then out of sequence.” This distinct layout of
