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guest, Judith. On the other hand, he is anxious not to lose the respect of his men
and his authority in this (masculine) environment, since a missed opportunity
would leave him open to mockery. For this reason, Holofernes considers it dis-
graceful (aioxpdg), if he fails to enjoy a sexual encounter with Judith. It should,
however, be acknowledged that the idea that Judith would mock him if he did
not sleep with her, represents a very masculine way of thinking. Holofernes’s
plan to sleep with Judith gains relevance not only because of his sexual wishes,
but also in order to prove his masculinity to himself and his army. It is not only
a matter of personal desire, but also of proving the military and political power
of Assyria against its subordinates.

3.2 Emotions of Judith

Turning to Judith’s emotions, the description could hardly be more different.
Since Holofernes, as he looks forward to spending the night with the beautiful
Judith, is highly emotional, he encourages her to adopt a similar attitude: xai
gimev mpdg avTAV ONo@épvng mie 81 kol yevAdNTL ped MUV eig edppooivny
“Now drink, and be merry with us” (Jdt 12:17). The word g0@pocivn is ambigu-
ous (cf. Jdt 10:3) but clearly has a sexual undertone in Jdt 12:13, 17: Judith, the
only woman in this men’s world, is prompted to be merry with them. This
euphemistic request indicates the danger that she is in. Although Judith in her
answer to Holofernes’s request seems to be filled with “delight” (Jdt 12:18), and
even drinks (Jdt 12:18, 19), she does not drink of Holofernes’s wine, as he in-
tended her to do, but only drinks what her slave had prepared for her (Jdt 12:19
cf. 12:15). Unlike Holofernes, she therefore still has control over the situation.

In the evening, all the other men depart, leaving Judith alone with Holofer-
nes in his tent, drunk and lying in an incapable state on his bed. Holofernes has
collapsed forward onto his bed and is covered in wine (kai OAo@épvng
TPOTMENTWKAG £l TRV KAlvny a0ToD MV Yap Mepkexupévog avT® O oivog, Jdt
13:2). By lying in this state on his bed, Holofernes has made himself completely
defenceless. At the same time, it explains why Judith later is able to strike twice
at his neck (Jdt 13:8). Without any involvement by Judith, Holofernes has made
himself defenceless and useless for military purposes. A drunken, sleeping
Holofernes, who is covered in spilled wine, is the exact opposite of the picture of
an energetic and successful general drawn in the earlier chapters.

To increase the tension of the killing scene in Judith 13, the narrative offers
two descriptions of Judith approaching the bed (Jdt 13:4b, 7), both times com-
bined with a prayer. The first prayer is Jdt 13:4-5: “k0pie 6 0e0¢ T&oNG SUVAPEWS
énipAedov év TR Opa TavT &Ml TA Epya TOV XEPQ@V Hov €i¢ DPpwpa Iepovoainp
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011 VOV kaupog avTilaBécBatl TG kAnpovopiag oov kal motfjoat TO Emthdeupd
pov eig Opadopa £xBp@v ol émavéatnoav nuiv ““Lord, God of all power, in this
hour look upon the works of my hands for the exaltation of Jerusalem, °> for now
is the time to defend your inheritance and to accomplish my mission for the
wreck of the enemies who rose up against us” (Jdt 13:4-5). Judith speaks
“within her heart”, i.e. inwardly (&v Tfj xapSig aOTAS).

Her first prayer begins with an invocation of God using the appellation
“Lord, God of all power” (k0pie 6 80 aong duvapewc). In the middle of the
Assyrian camp, surrounded by an incredibly powerful army (SUvopig), and
alone in the tent of its mightiest “lord” (xOptog), Holofernes, Judith prays to her
“lord” (x¥plog), the God of all power. But she does not request something for
herself, but asks God to look (cf. [¢m]BAénw in the prayer Jdt 6:19; 9:9) upon her
deed (¢l T Epya T@V XeWP@V pov “upon the works of my hands”). The phrase
“works of my hands” (t& £pya T@v Xelpdv pov) is found only once in the whole
narrative of Judith. Usually she announces her future action by way of the words
np&ypa “deed” (Jdt 8:32; 11:6, 16), or £mthSevpa “mission” (Jdt 10:8; 11:6; 13:5).
The readers know it; the time has now come, the announced deed is imminent.

That this is not an end in itself is made clear by Judith’s prayer for the exal-
tation of Jerusalem. “Exaltation” in the narrative of Judith is used only regard-
ing “Jerusalem” (Wpwpa Iepovoainy Jdt 10:8; 13:4; 15:9). Judith is not asking to
be rescued herself from this dangerous situation, but is focused on Jerusalem,
and thereby on the Temple (cf. Jdt 8:21, 24; 9:8, 13).

Now is the right time (kapdg) for God to defend his inheritance
(GvtihaBeabdarl TAG kKAnpovopiag oov), i.e. Israel (cf. Isa 19:25; Jdt 9:12). But this
defence of his people does not happen by means of a direct intervention by God.
The conception of the author of Judith differs, like other late narratives of the
0ld Testament,? from the early biblical narratives, such as that of the Exodus,
in which God himself takes part, intervenes and acts. Her aim is “the wreck of
the enemies” (gig Opadopa £x0p@v). Judith uses a word that the other leaders
used to describe the danger (cf. Jdt 7:9). The verb “to break” (Bpavw) is later
used for the destruction of the enemies by the hand of Judith (Jdt 9:10; 13:14).
The fact that Judith is the killer is not kept secret; she is responsible for killing
Holofernes and her responsibility is not attributed to anyone else.

After the first prayer, Judith again approaches the bedpost at the headboard
of Holofernes’s bed and she takes down his sword (dkwvékng) from it. Instead of
striking immediately, Judith draws even closer to the bed, takes hold of his hair
and speaks a second, shorter prayer: “Strengthen me, Lord, God of Israel, in this

23 Schmitz, Gott (forthcoming).



Judith and Holofernes —— 187

day” (Jdt 13:7), which delays the deed narratively and increases the tension.
While grabbing his hair and holding his scimitar, she immediately begins her
prayer with the plea: “Strengthen me!” (kpataiwo6v pe). She is asking God for
the necessary strength, but it is a strength needed for her deed (cf. Jdt 9:9, 14).

Strengthened by these two prayers, the killing takes place: kal éndtoev €ig
TOV TpaynAov avTod 8ig &v T loyUL aUTHG Kol &Peihev TV KEPAATY aUTOD G1T
avtod “and she struck at his neck twice with her strength and took his head
from him” (Jdt 13:8).

To sum up:

One does not learn much about the emotions of the protagonist Judith. In the
key scene, the killing scene, there are hardly any descriptions of her emotions.
The whole event is narrated from an external perspective, leaving the reader
without any knowledge of the protagonist’s inner world.

That this is a specific feature of the LXX version is demonstrated by a com-
parison with the Vulgate version of the book of Judith. Here Jdt 13:6 Vulg. reads:
stetitque Iudith ante lectum orans cum lacrimis et labiorum motu in silentio “And
Judith stood before the bed praying with tears, and the motion of her lips in
silence”. Whereas the Vulgate adds a deeply emotional involvement to Judith,
the LXX describes her without emotions, the only exception being her two
prayers. Only by means of these two prayers is the reader able to gain some
knowledge of Judith’s inner world.

The first important discovery, then, is that are no descriptions of Judith’s
emotions in the killing scene, with only the two prayers giving access to her
inner world. The prayers are the only emotional expression. While the prayers
beseech God, requesting the necessary strength for the deed, there is no word of
fear, emotion or concern on the part of Judith in this delicate and dangerous
situation.

This conveys a mixed picture. Whereas Holofernes is described in a highly
emotional situation, no emotions are attributed to Judith. Access to her inner
world is only by means of her two prayers. Why are there no descriptions of
Judith’s emotions? In the history of the book’s reception, this question led to
many speculations, ranging from coldness to frigidity, and to killing with pleas-
ure.”

Why there is no mention of any emotions on the part of the protagonist at
the climax of the narrative is an important question. Not only should those pas-
sages that specifically describe emotions be the subject of emotional analysis
but this should also be done for those passages that do not make any mention of

24 Hebbel, Judith; Freud, Tabu, 211-228; see also Freud, Sexualitét, 273-292.
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emotions. Obviously, this leads to a few methodological difficulties. We have no
way of knowing why something was not described. But, in the killing scene,
there is, firstly, a sharp contrast between the two protagonists and, secondly, a
significant difference in a later version of the text. That is why I would repeat
my question: Why do we not find any emotions attributed to Judith in the killing
scene? From my point of view, there could be several ways of explaining these
results:

First: the killing of Holofernes recalls a series of other biblical narratives, in
which killings are described. I will mention three of them. The first is the ac-
count of the battle between David and Goliath. Like David, Judith kills Holo-
fernes with his own sword. David took the sword of the Philistine Goliath and
cut off his head with it (1 Sam 17:51 — Jdt 13:6, 8). The second narrative is the one
of Jael and Sisera. The narrative of Judith recalls this narrative in detail, espe-
cially the lexeme “to beat/to strike” (matdoow), which is found in the Kkilling
scene as well, describing how Jael kills Sisera (Judg 5:26). In this narrative a
woman from Israel kills the opposing general in a tent by smiting his head and
thereby saving Israel (Judg 5:26 — Jdt 13:6, 8). In the third account, the head and
arm of the Seleucid general Nikanor were shown after the battle of Adasa in
Jerusalem as a sign of victory (1 Macc 7:47 // 2 Macc 15:30). What is interesting is
that none of these narratives make any mention of emotions. In other words, the
narratives that apparently underlie the killing scene in the book of Judith are
devoid of any reported emotions.

Second: another interesting reason for the omission of emotions could be
found in the pagan philosophical discussion of the classical and Hellenistic age.
Without going too deeply into a discussion about the function of emotions in
the different philosophical schools,” I would note that a text like Plato’s descrip-
tions of Socrates’s death might provide indications: Socrates, as described in
Plato’s Phaedrus, shows nearly no emotions in the face of certain death, but is
distinguished by heroic self-control. Calmly and in self-controlled fashion, he
drinks the poison hemlock (Phaidr. 116b—117c). He displays total control over his
emotions and lives up to the standard that a genuine philosopher should con-
trol his emotions and bow to the logos; it is a behaviour free of emotions and the
tragic.” Plato’s Socrates elsewhere demands a control over emotions (Resp.
387-388) and calls a person who has such control “aner epieikes”. Elsewhere,
Socrates concedes some emotion, i.e. grief (Resp. 603a), to an “aner epieikes”,

25 Cf. Gill, Stoicism, 143-166; Gill, Emotions, 5-15; Buddensiek, Stoa, 71-93; Rapp,
Aristoteles, 45-68; Price, Emotions, 121-142.
26 Cf. Erler, Platon, 26—27.
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but still demands overall control over these emotions (Resp. 387-388).” Maybe
the fact that an “aner epieikes” was characterized by absolute control over his
emotions and that this was widely appreciated in the Hellenistic world, led to a
composition of a killing scene that is devoid of any reference to Judith’s emo-
tions.

Third: seen through the prism of Aaron Ben-Ze’ev’s categories, there may be
a third possibility. If change and personal concern are the characteristic triggers
of emotions, then these factors are absent in the protagonist Judith. At first
sight, this may not seem plausible, considering that the subject is the killing of a
person but it may at the same time point to an important aspect of the narrative.
For Judith, change and personal concern do not arise from the circumstances in
Holofernes’s tent, but from the danger of the city’s surrender. The five-day ulti-
matum, negotiated by the elders of the city, was the reason for Judith to become
involved. The fact that they turned to God and threatened to surrender the city if
he did not help them within five days is what makes Judith see the need to make
this situation (change) happen. She feels personally and deeply moved, as well
as challenged (personal concern), as can be deduced from her speech in Judith
8 (8:12-14). It therefore comes as no surprise that she is characterized as a very
emotional person in the argument with the elders in Judith 8 and in her prayer
in Judith 9. Here Judith argues with great intensity. By giving higher priority to
the rescue of Israel than to the danger of sexual violence that personally threat-
ens her in the Assyrian camp, she accepts a situation of great instability and
adopts a partial perspective.

These three considerations, namely, the traditio-historical guidelines of the
received biblical texts, the cultural-historical background of a Hellenistic appre-
ciation of unemotional habitus, and the narratological treatment of emotions
already noted in regard to the theological questions in Judith 8, represent three
possible ways of explaining the difference between the emotional Holofernes
and the unemotional Judith.

4 Conclusion

Because of the semantical incongruity of the term “emotion”, the analysis of the
killing scene in the book of Judith has benefited from Aaron Ben-Ze’ev’s pheno-
menological description of emotions: Holofernes’s emotions were stirred up by

27 Cf. Erler, Platon, 32.
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change and personal concern and characterized by instability, great intensity, a
partial perspective and relative brevity. The climax of his emotions is found in
the killing scene.

Regarding Judith, the situation is reversed. Unlike the situation regarding
Holofernes’s emotions, there is no description of her emotions. Only by means
of her prayers is the reader able to gain some knowledge about her and her emo-
tions in the killing scene. In this scene, the climax of the built-up tension, there
is at the same a highly emotional Holofernes and a wholly unemotional Judith:
since Holofernes has already been made “headless” by his own emotions, the
unemotional Judith is able to behead the “headless” Holofernes.

Abstract

Starting with a terminological and phenomenological perspective on the ques-
tion “What is an emotion?”, particularly as developed by Aaron Ben Ze’ev , the
kiling scene in the book of Judith (Jdt 12:10-13:9 is analysed. This crucial scene
in the book’s plot reports the intense emotions of Holofernes but nothing is said
about any emotions on the part of of Judith. The only emotional glimpse occurs
in Judith’s short prayers in the killing scene. The highly emotional Holofernes
and the unemotional Judith together reveal that Holofernes is already made
“headless” by his own emotions, whereas the unemotional Judith, unencum-
bered by emotions, is able to behead the “headless” Holofernes.
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Renate Egger-Wenzel

Sarah’s Grief to Death (Tob 3:7-17)

1 Introduction

The fictional story' presented in the book of Tobit is obviously accessible to us
only via the textual medium. That means that over 2000 years of intervening
cultural and linguistic developments separate us from the relevant descriptions.
A further observation makes things more complicated. Several Hebraisms reveal
the author’s background to be a Semitic one, indicating that he translated his
text from Hebrew/Aramaic into Greek. That means that two original, cultural
backgrounds are to be taken into account. Consequently, there is no possibility
of an immediate access to the emotions of the fictional characters.

In addition — as I have argued elsewhere? — it needs also to be noted that
our current understanding of emotions is essentially a modern one and cannot
simply be imposed upon ancient texts without further reflection. Within histori-
cal psychology there have been various theories which have claimed that,
throughout the ages, human beings and their feelings have remained ever con-
stant.’ On the other hand, since the beginning of the twentieth century, there
have been other positions within the interdisciplinary debate, which claim that
changes in the human psyche are an incontrovertible fact.* According to this
latter view, most people can become aware of an emotional development, at
best a maturing, within themselves. I would like, in this case, to take an inter-
mediate position. The expression of emotions is dependent on one’s present
culture and, therefore, subject to change. The feelings themselves, however, are

1 Cf. Moore, Tobit, 9-10; Nicklas, Tobit, 2.6; Engel, Buch, 283: ,.fiktive Diaspora-Erzahlung mit
jlidisch-jerusalemischer Orientierung“; Gertz, Tobitbuch, 554: ,Die zahlreichen historischen
und geographischen Ungenauigkeiten ...

2 Cf. Egger-Wenzel, Judith’s Path, 190-191; Egger-Wenzel, Relationship, 41. The approach of
Levy, Method, 160, shows recent interest in this topic: “Combining a sophisticated (5 compo-
nent) model of emotion with computer assisted data-mining techniques provides us with a new
tool for analyzing Jewish texts”.

3 Von Gemiinden, Affekt, 14: ,,Die Annahme universaler anthropologischer Konstanten ist
weit verbreitet*.

4 Von Gemiinden, Affekt, 14: ,Verdnderung der Grundstruktur des Menschen ... bis in die
Anthropologie hinein ... bis in die conditio humana hinein®; cf. there, also, the discussion with
bibliographical notes about the different positions (13-16).



194 —— Renate Egger-Wenzel

constant throughout the millennia and within various cultures. They are, for
example, similar in the cases of great misfortune or outstanding happiness.

Since this article deals with emotions in the context of Sarah’s prayer in Tob
3:7-17, another aspect has to be taken into account, that is to say, the cultic
background in the broadest sense of the term, namely, the language of prayers
and their corresponding physical gestures.

The personal circumstance that leads to Sarah’s desperate plight is the loss
of no less than seven husbands during their wedding nights, caused by the
wicked demon Asmodeus, who killed the grooms out of his love for her (Tob
6:15 GI: 6Tt Sawpoviov @Al avTrv). This situation and the unfair reproach’ of-
fered by her father’s female servants — and let us bear in mind the imagined
situation, as well as the supposed gossip about her in town — lead to a desire on
Sarah’s part to commit suicide. We should therefore also touch on this topic,
even if Sarah does not herself finally carry out her plan, but beseeches God to
take her life.

2 The text of Tob 3:7-17

Sarah’s prayer (Tob 3:11a-15k) within Tob 3:7-17 is often treated as parallel to
Tobit’s prayer® in chap. 3:2-6 and they are therefore dealt with together. As
Di Lella writes in his article about the topic: “It too is a lament, but quite different
from Tobit’s” and he mentions the different behaviour after their confrontations
with females: Tobit falls into “uncontrollable weeping ... deep depression ...”
and prays “for death ... even with a certain amount of self-pity”. On the other
hand, although Sarah has “a good cry when at first she contemplated suicide
(3:10), she quickly regains her composure and is self-controlled when she
prays”.” Di Lella also states: “A major contrast between the two ‘prayers’ is that
Sarah does not own up to or confess any personal sin, as does Tobit at the be-

5 Portier-Young, Alleviation, 45, stresses a contrary view relating to Tob 3:9: “... she is none-
theless a hard mistress who flogs her female servants. Hurt and confused by her repeated loss,
Sarah has literally lashed out at those nearest her, responding to her sorrow with violent an-
ger.”

6 Cf. Moore, Tobit, 143; Ego, Buch, 938; Schiingel-Straumann, Tobit, 80; Fitzmyer, Tobit, 149;
Van Den Eynde, Prayers, 527-536; Owens, Asmodeus, 280; Fieger, Dialog.

7 Di Lella, Prayers, 113. As Bow/Nickelsburg, Patriarchy, 130, note it, “Sarah is the more admi-
rable character ... Tobit ... his prayer is self-centered and whining”.
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ginning of his prayer (3:3b—5d)”.® But Tobit mentions not only his own sins and
his unintended misbehaviour but also those of his forefathers,® for all of which
he asks God to spare him punishment (3:3 pe k8w ong Toig dpapTialg pov kal
TOIG Gyvonpaciv pov kal T@v matépwv pov & fpaptov). As Sarah’s prayer is a
totally personal® one, without any connection to her people, but takes into
account the consequences of her deeds for others," this article will take Sarah’s
own plight into special focus. Other aspects of the analysis will be developed at
a later point in this article.

My research is based mainly on two text traditions: GI (short version) and
GII (long version)®, which, presumably, is the more original.” I shall also pre-
sent the fragmentary text of Qumran for a comparison with Fitzmyer’s trans-
lation.” An examination of the medieval Hebrew texts may also prove useful but
this is not possible in the present limited context and will have to await later
attention.

Tob 3:7-17

V. LXX (cod. B, A) GI (cod. S) Gll
Exposition: 3:7a-8c

7a Ev Tij aUTi Apépa év Tij (uépa talty
ouvéRn Tij Buyatpi ouvéRn Zoppa Tij
PayounA Zappa év Buyatpi PayounA
EkBotdvolg Tiig 100 £v’EKBoTdvolg
Mndiag i Mndiag

mi[Ton ... ] | 4Q197% | 7b Kol tadTnv Kot a0tV drodoat

8 Di Lella, Prayers, 110; cf. Moore, Tobit, 153-154, who summarizes various views about the
two prayers.

9 See Reif, Judaism, 38-39.

10 Cf. Bow/Nickelsburg, Patriarchy, 129; Fitzmyer, Tobit, 148; Di Lella, Prayers, 110.

11 Cf. Schiingel-Straumann, Tobit, 89-90; Fitzmyer, Tobit, 152.

12 Gl is based on Codex Vaticanus (B; 4™ century) and on Codex Alexandrinus (A; 5™ century)
and GII on Codex Sinaiticus (S; 4™ century). The single oldest Greek traditions will be cited
when there are major differences between them. Generally, no account is here taken of the GIII
of the fourtheenth century, nor of the Hebrew and Aramaic fragments (4Q196-200) from Qum-
ran, on which see Hallermayer, Text.

13 See Ego, Buch, 875-876, and Macatangay, Wisdom, 14-16, with a short summary of this
topic.

14 Fitzmyer, Tobit 149-162.
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Back from loneliness to company: 3:17g-h

178 TwPit eicfiABev €ig OV | év éKeivy T Kap@
oikov alTod ¢néotpeev TwpIO
amo tiig aUAfg €ig
OV 0iKov aUTod

17h Kai Zappa | Tl Kol Zappa f tod
PayounA katéBn €k PayounA kai aUth
100 Umepou auTiig KoTéRn €K Tl
Umepyou

3 Sarah’s story

As Sarah is much loved by the wicked demon Asmodeus (GI 6:15 Saipoviov @AeL
avTtnv), by her father® (GII 3:10j: Buyatnp dyarmntn; GI 10:12 ... é@iAnoev adTAV)
and by her future (final) husband (GI 6:19 GI: Twpiog ... €@iAnoev avtrv; GII:
Aiav fiyamnoev avtiv), she should be happy and grateful. But Asmodeus’s love
causes her many troubles before her story reaches its happy end.'

3.1 Reproach: the reason for her extremely emotional state

It is at the very beginning of this paragraph in chapter 3 that Sarah is mentioned
for the first time within the book of Tobit. The author introduces her and con-
nects her to a male by describing her as Raguel’s daughter, who lives with his
family “at Echatana in Media” (Tob 3:7a).

On the same day (GI: év Tij aOTfi AUéP; GII: év Tii AUépa TavTn), Sarah at
Ecbatana and Tobit at Nineveh are each reproached” by a woman. In Tobit’s
case, it was his wife Hannah - it seems to me to be singularly inequitable for the
author to call it a “reproach” after Tobit has insulted his wife by accusing her of

15 Interestingly, for Sarah’s mother this phrasing is not used, even if Edna in the course of the
story tries to prevent any harm coming to her daughter, telling Tobias not to hurt her (Tob
10:13/12; cf. Egger-Wenzel, Relationship, 51). The mother’s affection for her daughter, however,
is not reciprocated, as Miller (Father’s Only Daughter, 87-104) stresses. “... she refuses to
respond to her mother’s love in any tangible way” (103).

16 By the way, these are the only occurrences of the verb @\éw, which appear only in GI (cf.
in addition 14:9 @\eAeqpwv; GII 5:17).

17 Ego, Buch, 938 (940, 942), parallels the reproach as follows: ,,Der Angriff der Magd auf
Sarra kann als Parallele zum Verhalten der Frau Tobits gesehen werden“.
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breaking at least six commandments out of ten'® — while Sarah experienced a
reproach (GI: oveldiCw;"® GII: dveldiopog)® from her father’s maids (v. 7b GI). GII
actually specifies that this reproach was made by “one of her father’s maids”,
acting as a speaker for the group. So in both cases we have an “insult” perpe-
trated by a female.

Both the noun and the verb used to describe this “reproach” appear only in
chapter 3 within the book of Tobit, so that one is justified in calling it a keyword
for this section, and obviously the trigger for both prayers.

There is in fact an additional occurrence of the expression in Tob GII 8:10,
where Raguel fears that the recent groom, Tobias, might also not have survived
the wedding night. So he digs a grave at night so as not to attract attention and
not to become again a subject of mockery and reproach (yevwpefa katdyelwg
Kal Oveldlopdg). The term actually means, according to BDAG, an “act of dispar-
agement that results in disgrace, reproach, reviling ... insult”® and is here com-
bined with the adverb katdyeAwg. Raguel does not wish to be disgraced in pub-
lic and to become the laughing stock of his society in Ecbatana, as Tobit had
been for his neighbours when he buried his assassinated people in Nineveh
(Tob 2:8).

Let us now return to chapter 3. In v. 4, having praised God’s righteous
judgement, Tobit prompts God not to punish either himself or his ancestors for
their sins. Because his forefathers disobeyed the divine commandments, the
Israelites were given “over to plunder and exile and death and for an illustration
of reproach (GI: mapaBoAr|v oveldiopot; GII: dvelSlopov) to all the nations among
which we have been scattered”. In this way, Tobit speaks of the humiliation of
his people before other nations as God removes his protection from them. Fur-
ther on in v. 6e Tobit complains that he has heard “false reproaches” (GI/II:

18 Cf. Egger-Wenzel, Relationship, 63; see in addition Tob 1:19 (GI: mopevbeig 8¢ efg TOV &v
Nwvevn Dnédeiée 1@ Poothel mepl £uod; GII: kal émopevdn eig Ti TV £k Tig Niveun kai
nedeiEev 1@ Baotel mepl pol) and 2:8 (GI: kal ol mAnaiov émeyéAwv; GII: kai ol mAnaiov povu
kateyéAwv). Tobit was reported to the king for burying the murdered Jews by an inhabitant of
Nineveh and heard his — probably Jewish — neighbours’ mockery when he did the same after he
had just come home from his escape. Of course, Tobit’s inability as bread-winner for the family
will also have affected his self-concept as a respected male (see the attitude to this topic ac-
cording to Ben Sira in Egger-Wenzel, Knechtschaft, 23-49).

19 Cf. the only other occurrence of the verb Tob 3:10.

20 Cf. the noun which appears with one exception only in chapter 3: Tob GI 3:4, 6, 13, 15; GII
3:4, 6-7, 10, 13, 15; 8:10.

21 See the explanation of the verb: “1. to find fault in a way that demeans the other, reproach,
revile, mock, heap insults upon as a way of shaming; ... 2. to find justifiable fault with someone,
reproach, reprimand”. - Italics replace bold formatting according the BDAG (BibleWorks 9).
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oveldlopovug Pevdeic) which have caused him great grief (GI: A €otiv oA
£v €pol; GII: Aomn oAAn pet épod). GII adds more text to tell the reader about
Tobit’s distress (v6g: Gmo Tiig Gvaykng tavng), including the greatest distress in
his life, which he does not wish ever to experience again (v. 6k GII: droBaveiv
paAov 1| BAénewy Gvéykny oAV év i {wfi pov). Tobit then prays that he
should not hear any more reproaches (v. 61 GII: pr] kovewv 6veldiopoig). He
seeks to flee from his physical experiences by closing his eyes (only GII) and
ears. But does a blind man need to ask for blindness? Here the text plays on
irony. Tobit is already isolated through his blindness, but he wants further to
increase this isolation and in a final plea he asks God to release him from life.
Obviously the reproaches and the distressing situations are what have driven
Tobit into an emotionally unbearable state of grief. His tears as well his prayer
demonstrate a kind of emotional relief (v. 1 GI: Avmnleis éxAavoa xai
TPOoEVEAUNY HET 66VVNE Aéywv; GII: mepidvmog yevouevog T Yuxh xal
otevaéag Exdavoa kai APEGUNY TIPOCEVYECOAL LETX OTEVARYU@DV).

We find further occurrences of the term oveli{w/dvelSiopog within Sarah’s
prayer, which takes place at the same time as Tobit’s and provides an outlet for
her extreme, emotional state. At the very beginning of the unit about Sarah (Tob
3:7-17), within the exposition (vv. 7a—8c), it is reported — as already mentioned
above - that Sarah was insulted by her father’s maid/maids? (v. 7b GI: dvelSi{w;
GII: dveidlopdg; TOM2). Although she had been already given (GI: fjv Sedopévn;
GII: v £x8eSopévn) to seven men, the wicked demon Asmodeus (GI: Aopodaug
TO Tovn POV Saipdviov; GII: Aopodaiog T awpdviov 0 movnpov) had killed them
all (v. 8b) before they had been with her “as with women” (literally expressed in
GI: yevéoBat adToUg HeT alThg WG €v yuvai€iv), or as in GII, before they had
been with her as is the customary procedure with women (yevéoBat abTOUG peT
avTAG kaBamep amodedetypévov £ativ Taig yuvai&iv). The author thus describes a
process of cohabitation that could not be consummated (v. 8c).

The female reproach in Tob 3:8d-9d follows some introductory remarks (v.
8d) with an accusation in direct speech in v. 8e. GI formulates a question: “Do
you not know that you strangle your husbands?” (O0 ovvielg dmrontviyovoa cov
Toug Gvdpag). With this question the author indicates that Sarah might not be

22 Zimmermann, Book, 62, citing I. Lévi, indicates that a maidservant would have never
critized her mistress, and proposes a misreading of ‘amah with ‘immah which would imply
further text changes. Moore, Tobit, 145, takes into account that Edna reproached her daughter
and therefore Sarah mentions only her father four times within her prayers, but not her mother.
This seems to me as very realistic description of a suspense-packed relationship between
mother and daughter.

23 Alcalay, Dictionary, 796: 707 “disgrace, shame, abomination”.
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aware of what she is doing during the wedding night. Possibly she chokes her
husbands while she is asleep. But in GII the maid makes a more categorical
accusation against Sarah: “You are the one who kills your husbands!” (o €l 1
amoxtévovea tovg Gvdpag oov).?

The maid argues further in v. 8g, h that Sarah had already had seven (GI:
f6n énta £oyeg), that is to say, had already been given to seven men (GII: 8oV
f6n Gnekdédooal Emta AvBpaoty), but that she had not benefited from any of
them or received the name of even one of them (GI: kal £vog avT@V OVK
wvaodng/GIl: wvopudodng).” “In any event, the maid’s accusations are horrific,
for she is accusing Sarah of being, in effect, a failure, first, as a wife; second, as
a mother; and, finally, as a daughter.”*

In v. 9a the servant begins another accusation, which is formulated as a
question: “Why do you beat us?” (GI: Tl fudg paottyoic), with GII adding a pos-
sible reason: “concerning your husbands” (rniepi T@v av8p@v oov). The men are
in any case dead (v. 9b).

In a final statement the maid commands Sarah to join her dead husbands
and wishes never to see any son or daughter from her (v. 9d). “Sarah is now, in
effect, cursed with permanent childlessness””. So her existence would dis-
appear from the earth forever. That is surely the worst thing one can wish an-
other person within a society that may not yet recognize any afterlife.®

Sarah’s emotional reaction will be described below in detail, but when she
had to listen to the insults of her father’s maid, she reacted similarly to her fu-
ture father-in-law Tobit. She does not wish to hear any more reproaches (v. 10r
GIL: pnkéTt Oveldiopong akovow év Tii {wii pov/TOM; v. 13¢ GL: pry dkoboai pe
UNKETL OveEBLopov; GII; prp dkovew pe pnkeTL oveldiopols; v. 15k GI: pnkétt
axovoai pe dveldlopov) nor for her father to hear any about her (v. 10h GII:
pAmoTe Oveldiowaotv TOv matépa pov/qIMN?). She desires to protect him.

24 Cf. the discussion in b. Yeb. 64b which rules that a woman should not remarry a third or
fourth time. Zimmermann, Book, 62-63, refers to the fact that in “later rabbinic thought, a
woman who had buried three husbands was called a gatlanit as if there were something in her
that was man-killing”.

25 Moore, Tobit, 148, rightly mentions that women are usually cited in relation to a male
relative: if they are not married they are related to their father and if married they are related to
their husband. Sarah never reached the stage of carrying a husband’s name during any of her
seven marriages.

26 Moore, Tobit, 148.

27 Moore, Tobit, 148; cf. Fitzmyer, Tobit 152.

28 See Beyerle’s article “Everlasting Home”.

29 Alcalay, Dictionary, 828: “to insult, abuse, reproach”.
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At the end of her prayer, Sarah pleads to God that he might finally listen to
her complaint (v. 15k GII: k0pLe viv €lodkovaov OVEISIOUOV Hov).

Of course nobody is delighted to hear insults, especially a person such as
Sarah, who is an innocent victim of the wicked demon Asmodeus and has to
listen to the servants’ accusations. Everybody would prefer to close their ears
and eyes to avoid such a situation. According to what is presupposed in the
narrative, Sarah, because of the loss of her seven dead husbands,*® is presuma-
bly already being commonly bad-mouthed.

3.2 Sarah’s emotional reaction: her grief to death

What clues are there for establishing Sarah’s emotional reaction after she has
heard all the insults from her father’s servant(s), which have left a major impact
on her? First, the termini technici have to be taken into account. Grief is Sarah’s
most obvious reaction. But emotions are also expressed through reported ac-
tions, as well as at the textual level through imperatives, questions and such
structural hints as punctuation, interjections, length or shortness of sentences
etc.

3.2.1 The terms of emotion

Usually Avméw or Aomn (cf. Tob 3:6, 10) is translated by “grief, sorrow or pain”.
As is reported in Tob 3:10, Sarah, on the same day as she was reproached by the
servants, feels a deep grief, that is to say, a grief in her Yuxn (v. 10b GI:
£NvrnOn 0@6dpa; GII: EAvnndn év T Yuyij). — Later on in v. 10m GII we also
find the noun AUmn. Sarah states that she has to abstain from her intention to
commit suicide because she wishes to avoid causing grief to her father (katd&w
TO YAPOG TOD TaTpOG Pov petd AVmng €ig &8ov). Such an act on her part would
bring him into Hades. On this occasion GI uses a different word, 680vn, which
usually places more stress on the physical side.

Grief is one of the seven basic emotions defined by Paul Ekman.* “Basi-
cally, we can distinguish primary emotions from structural affects. On the one

30 Moore, Tobit 145, points out the “tradition of seven bridegrooms”, which goes back “at
least as far ... as ancient Sumer, where the great goddess Inanna also had seven”. Further on,
he mentions the symbolic “seven” in detail (146).

31 Ekman, Emotions: fear, anger, happiness, disgust, contempt, sadness, and surprise.
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hand there are primary emotions such as happiness, surprise, grief, anger, dis-
gust, and fear, and on the other hand there are structural affects such as shame,
guilt, pride, envy, and jealousy.”* According to Aichhorn and Kronberger “Grief
is a response to abandonment. The intensity depends on the degree of depend-
ence on the object or person by whom we are abandoned ... Grief is an omni-
present emotion in life because separation, loss, and parting follow us during
our entire life.”*

The only positive emotions that are mentioned within chapter 3 are very rare.
In GII it is Raguel’s love (v. 10j: &yanntdg) for his daughter that prevents Sarah
from hanging herself, while, on the other hand, it is her image of God as a mer-
ciful one (GI v. 11c: éAefuwv) and her hope for his mercy (GII v. 15j: éAeéw), that
ought to prevent her from listening to further reproaches by putting an end to
her life.

3.2.2 Expressions of emotions by actions

3.2.2.1 Weeping

It is through weeping (kAaiw) that Sarah expresses her emotions about the loss
of her husbands and the reproaches made by the servants (v. 10c only in GII: kai
£xhavoev). Her tears are probably connected with her shame about not fulfilling
her role as the only child of her father by providing an heir for his property, and
not preserving the family’s name into the next generation.*

3.2.2.2 Isolation and soliloquizing about suicide

Further on - this is again reported only in GII — Sarah goes upstairs to her fa-
ther’s room (v. 10d &vapaoa €ig T0 Unep@ov Tob matpog avTfg) which is contra-
dicted at the end of chapter 3 in GI by the claim that Sarah came downstairs
“from her upper room” (v. 17h kotéBn €k ToD Vrepwov avTiig). Sarah does not
retort to the maid’s reproaches, she does not talk to others,” but she isolates
herself in order to commit suicide by hanging herself in the room upstairs,
where she is not likely to be disturbed by anybody. “Although there is in the

32 Aichhorn/Kronberger, Nature, 520.

33 Aichhorn/Kronberger, Nature, 522.

34 Cf. the essence of the levirate marriage in Deut 25:5-7 and the more basic commandment of
Gen 1:28: PIRATNR IR 1271 178 (abEGveode kol mANBUVESHE kol MAnpdsate TV Yiv).

35 Moore, Tobit, 152-153, calls it “a lack of communication. She ... is mute at her wedding
ceremony; fails to address her mother’s words of comfort on her wedding night ... and does not
react to Tobit’s effusive welcome”. See already similarly, Levine, Diaspora, 110.
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Bible no specific prohibition against killing oneself ..., successful suicide is
relatively rare.”*

The verb “hanging” appears only once in the Tanakh, once in the LXX and
once in the New Testament. According to 2 Sam 17:23, Ahithophel hangs himself
and dies (NN PANM;Y anny&ato kai anédavev) after he learns that Absalom
has ignored his advice about assassinating King David during the latter’s at-
tempted escape, but has attended to that of Hushai. Ahithophel goes home to
the town where he lives, arranges his household and commits suicide. In the
New Testament this kind of suicide is, according to Matt 27:5 (Gveywpnaev, kal
aneAOwv &mny&ato) mentioned only for Judas Iscariot, who betrayed Jesus for
thirty silver coins. In the book of Tobit the situation is different. Sarah only
thinks about committing suicide by hanging herself, but she does not do so. She
makes her preparations, like Ahithophel and Judas, by separating herself from
the com-pany of others, but she also starts logically to reconsider her idea and
finally decides differently.

Sarah’s plan to hang herself is first mentioned in Tob 3:10e, but is reported
differently in GI and II. The shorter version mentions only once that she, after
hearing the servant’s reproach, became very sad so that she wanted to hang
herself (bote anayEaoOar). The longer version says it differently. Sarah became
very sad &v Tii Yuxf (v. 10b; usually translated from the Hebrew W3J), then
started to weep (v. 10c: £khavoev), went upstairs to her father’s room (v. 10d),
where she wished to hang herself (v. 10e: f0éAnoev GryEacOat; infinitive ao-
rist medium). This way, the plot is developed more logically. Sarah first leaves
the maids’ company, and presumably that of her parents, before she seeks to
commit suicide. Once alone, she seems to calm down, rethinks her plan (v. 10f:
naAw éloyioato) and speaks to herself (v. 10g: GI einev; GII: Aéyel) in an at-
tempt to reach a conviction that for her father’s sake she cannot perform such
an act. Her father should never be reproached by them (v. 10h: pnmote
overdiowotv tov matépa pov). The author does not clarify who “they” are.
“They” could be the people of his own household or the inhabitants of the town
but presumably “they” are other Jews who know according to the Torah (for
example, in the matter of the levirate marriage) that Sarah as the only child of
her father has to provide him, through marriage to a relative, with an heir. On
the other hand, Raguel might be reproached for not having taken better care of

36 Moore, Tobit, 149. — Cf. Judg 9:54; 16:28-31; 1 Sam 31:4-5 // 1 Chr 10:4-5; 2 Sam 17:23; 1 Kgs
16:18; 1 Macc 6:43-46; 2 Macc 10:13; 14:37-46; Matt 27:5.

37 Cf. the same verb in Nah 2:13. The Hebrew root has the basic sense of “strangle”.

38 In the O.T. 974 occurrences of Puxr are 667x translated from waJ.
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his only daughter.® Later on in her prayer, Sarah argues in this connection as if
she is unaware that there is still an heir left, namely Tobias (Tob 3:15c—d). Else-
where, in Tob 6:(11-)12, the angelic company tells Tobias that he is the only
relative who is entitled to inherit Raguel’s property through the marriage to his
cousin’s only daughter Sarah, since he is the closest relative (GI: goi émBaAlet i
KkAnpovopia av TG Kat oU PH6Vog £ £k Tob YEvoug avTig; GII: oV £yyloTta avTig €l
Tapa TAVTAG AvOpWToUg kKAnpovopfioal ad TV Kal T& GvTa T@ TaTpl avTiig ool
SwatodTal kKAnpovopiioal).

Now GI and GII argue differently. In the short version, Sarah speaks in the
first person saying to herself: “I am the only one of my father (v. 10j: pia pév ip
T® motpi pov; cf. v. 15b—c), and if I do this (v. 10k), it will be a reproach to him
(v. 101: dvetdog avt® €otv)”. So Sarah is concerned that by bringing an end to
her own life she, as his only child, will herself be the cause of reproaches towards
her father, since he might then become the subject of gossip by others.

GII is more detailed and stresses the positive emotional relationship be-
tween Sarah and her father,** when she mentions others talking to her father:
“You had only one beloved daughter (v. 10j: pia oot Umijpxev Buydtnp aya-
npTiy), but she hanged herself because of evil [things]” (v. 101: a0t arRyEato
amo Tv kaxk@v). GII is therefore suggesting that her father would become the
object of reproach by others but would not feel directly insulted by her.

In this respect the two Greek versions differ. GI makes clear that the re-
proach towards Raguel would come from within the family, because of his own
daughter’s deed, and GII supposes that the reproach would come from others,
outside the family. The Hebrew version of Qumran supports GII. Then both
Greek traditions match each other by having Sarah mention the consequences
of her projected suicide in v. 10m: “I shall bring his old age with sorrow down
into Hades” (GI: 10 yfjpag avTod katdéw pet 66vvng cig Gdov). GII offers a
slight variation and intensifies the content: “I shall bring my father’s old age in
grief down into Hades” (katd&w TO yfipag 10D matpdG pov et Avmng eig
@8ov).” Like Sarah herself (v. 10b), her father would also experience grief. She
would be responsible for his early death, in GI through the reproach she would
bring on him by committing suicide, and in GII indirectly through the grief she

39 Cf. Moore, Tobit, 149.

40 Cf. Egger-Wenzel, Relationship, 47-49, 52.

41 Also Tobias as only child is afraid that if he dies during the wedding night his parents
might die out of grief (Tob 6:15 GI: vOv éyw @oBobpat pry drmobdvw kol katd&w TRV {wrv Tod
TaTpOG Hov Kal TG UNTPOG pov PeT 680vNg £ £pol €ig TOV Ta@ov avT@v; GII: gipt T® ToTpl pov
ur| aroBavw kol katdEw TNV {winv Tob natpdg pov Kal TAG PUNTPOG pov pet 6dvvng ém’ épol eig
TOV TAPOV aVTWV).
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would cause him. We find a similar wording in Gen 42:38 and 44:29, 31 when
Jacob’s nine sons come back from their first journey to Egypt where they bought
grain during a famine and were commanded to bring Jacob’s youngest son Ben-
jamin to free the arrested Simon. Jacob has already “lost” Joseph, so he tries to
avoid losing his only child (ARW1 1'—[;? RI7/od10¢ povog kataréAermtan) from
his beloved wife Rachel. First Jacob complains about the prospective loss of
Benjamin (Gen 42:38: kat&EeTE pov 10 yipag petd AUmng €ig GSov), then in a
similar expression Judah does the same (Gen 44:31: katadEovaty oi maideg oov TO
yApag Tob maudog oov TaTpog 8e UMV HeT d8UVNG eig Gdov) when he wishes to
rescue the hostage Simeon. In both cases the “only child” is the main reason
that the father is still alive because (s)he is the apple of his eye.

Let us now return to the book of Tobit. Only in GII does Sarah convince her-
self that it is better for her not to commit suicide (v. 100: pr| aray&aoBat), but to
pray to the Lord (v. 10p: 8endijvat tod xvpiov) for her death (v. 10q: 6mwg
amoBdvw) so that she is no longer alive and forced to listen to any more re-
proaches (v. 10r: pnkétt Gveldiopovg dkovow v Tf {wfj pov).

3.2.2.3 Sarah’s preparation for prayer

Usually, more official prayers within the cult have a certain place (locus), as
well as a specific time (tempus), and detailed rituals are conducted by liturgical
figures. In this case, since it is a highly personal prayer, no specific time is men-
tioned, although we do have a location. Sarah makes her preparations. She goes
upstairs (v. 10d) to be in privacy and is now positioned next to a window (v. 11a
GI: £8en0n mpog T Bupidy; GII: pdg Trv Bupida £8en0n). GII is, however, more
specific by noting that it was at the same time (¢v a0T® T Kap®), presumably
the same time as Tobit prayed in Nineveh (cf. v. 7a GI: év T aUTij nuépg; GIL: év
Tii Npépa Tadtn). But no specific time of day is mentioned, such as the morning
or the evening. By way of contrast, Judith’s prayer is timed to connect with the
official evening service of the Temple in Jerusalem (cf. Jdt 9:1 fv dptt
Tpoo@epdpEVOV £V Iepovsalny gig TOV oikov Tob Beod TO Bupiopa Tig omépag
éxetvng; according to the time of the 1IN offering).

3.2.2.4 Sarah’s prayer (Tob 3:11c-15k)
Sarah’s prayer® in direct speech starts with three blessings. The first one in v.
11c addresses God in person, the second his name (v. 11d), and the third one

42 For detailed analysis, see Di Lella, Prayers, 110-113.
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invites the whole creation to praise God (v. 11e). But Sarah’s prayer cannot be
considered in isolation. Similar versions of her three blessings* are repeated on
other occasions by Tobias when he invites Sarah to pray with him at the begin-
ning of their wedding night in Tob 8:5, and by Tobit after his son heals him in
Tob 11:14. A partial similarity is also found in Tobit’s song of praise in chapter
13:18, but this is placed, like most doxologies, at its end (see tables below).

First blessing:

Gl Gll
3:11c £0Aoyntog €l kKGpie 6 Be6G pou elAoyntog €1 Bet EAefuwv
8:5¢ £0AoynTog €1 6 BE0G TRV MATEPWY e0AoynTog €1 6 B£0G TRV MATEPWY 5e
P&V npdv
11:14a £0AoynTog €1 6 B¢ €0Aoyn106 6 B¢ 14b
13:18d €lAoyntog 6 Bedg €0Aoyn106 6 B€0¢ ol lopanA
Second blessing:
Gl Gll
3:11d €UAoyntov 10 Gvopd cou 0 dytov €Uoyntov 10 Gvopéd oou €ig ToUg
Kol viipov €ig Toug aidvag aiGvag
8:5d €UAoyntov 10 Gvopd oou 106 Gylov €UAoyntov 10 6vopd oou gig mévtag | 5f
Kkai évdogov eig ToUg aidvag toU¢ aidvag tig yeveds
11:14b €lAoyntov 10 6vopd oou gig Tolg €0Aoyntov 10 6vopa 10 péya altol l4¢
ai@vog
yévorto 16 6vopa 10 péya attol £¢° | l4e
Audg
13:18e ebhoyntoi elAoyfigouatv 1o Gvopa
10 Gylov eig TOV aidva
Third blessing:
Gl Gll
3:11e elAoynoouadv oe mavta & €pya €lloynodtwodv oe mévta 1 £pya
0ou £i¢ TOV aiiva 0ou £i¢ TOV aiiva
8:5e €lAoynodtwodv o oi oUpavol Kai elloynodtwody oe oi olpavoi kai | 5g
ndoat ai Ktioelg gou ndoa | Kt{o1g gou €ig MAvVTag ToUg
aivog
11:14¢ elAoynpévol mavteg oi &yloi oou ebAoynpévol mavteg oi dyyehot oi 14d
dyyehot dytol altol
eUoyntoi mévteg oi dyyehol eig 14f
névrtag 1ol¢ aidvoag

43 Cf. Schiingel-Straumann, Tobit, 88.
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Sarah, Tobias and Tobit first praise God, then his name, and thirdly all his
works, namely, his creations such as the heavens, the holy ones and the angels
who will eulogize him. In this respect, Sarah’s prayer is connected with the
other two figures of the book, who devote major prayer to God.

Let us return to Sarah, who may be described as “theologically skilled”.*
The first blessing has its closest templates* within the Tanakh, in Ps 119/118:12
(evAoynTog €l kOpie) and in 1 Chr 29:10 (ebAoynTog €l kVpie & Bedg IopanA 6
QTP U@V &71o ToD aidvog kal Ewg ToU ai@vog) which have their equivalent in
the Hebrew formula being used and extended up to present time in the m'Dj::l
within Jewish prayers on different occasions*: 717 AHK TI73. If we compare
those occurrences mentioned above to our text in the book of Tobit, Sarah adds
in GI after “Blessed are you, o Lord” only 6 8g6¢ pov (“my God”),* so she makes
the address more personal as she speaks to her God. GII varies with ebAoynTog
el Beg EAenpwv (“Blessed are you, merciful God!”). This way Sarah addresses
God as a “com-passionate” one.”® With this phrase she expresses her positive
attitude towards God, who sympathizes with needy people and on whom she
sets her hope. And Sarah is right because é\efjuwv and its Hebrew equivalent
1331 are used only for God. He in this respect shows a positive attitude to human
beings, demonstrating equivalent emotions.

With the second blessing in Tob 3:11d Sarah praises the name of God. This
time GI adds attributes: God’s name may be “blessed holy and honoured forev-

44 Van den Eynde, Prayers, 532.

45 Cf. also similar phrases like ebAoynTog kUptog/ni 7373 in Gen 9:26; eVAOYNTOG EGTLV TG
kuple/Ma"Y 8171 7112 (Ruth 2:20); ebAoynTdg 6 806 6 L@V £l TovG aidvag (13:2 GI); ebAoynTdg
6 0e06 6 @V €ig TOV aidva (GII); eVAoYNTOG €l 6 Odg @V (Jdt 13:17); eDAOYNTOG £ KUpLE 6 Bedg
TOV Tatépwv u@v (Dan 3:26, 52); and in addition Odes 7:26; 8:52; 14:34, 36-38; Rom 1:25; 9:5;
2 Cor 11:31. — Cf. Fitzmyer, Tobit, 154.

46 Here may be mentioned for example: putting on tfillin; blessings during giddush for the
wine and the bread; grace after a meal; the long and short blessings before the ‘amidah. There
are, according to the Babylonian Talmud (Menahot 43b), a hundred blessings to be recited
each day by observant Jews. — Zimmermann, Book, 64, calls it “a late phrase”; Fitzmyer, Tobit,
154: “Sarah opens her prayer by using the traditional beginning of Jewish prayers, lauding God
and His exalted name ...”

47 Moore, Tobit, 150: This expression in GI “does nicely emphasize Sarah’s sense of a close,
personal relationship to the Deity. The phrase is also characterstic of individual prayers of the
postexilic period”.

48 Usually 1m0 (“gracious, friendly”) is the base for the Greek éAefuwv (“pitiful, merciful,
compassionate”; 12x: Exod 22:26; 34:6; 2 Chr 30:9; Neh 9:17, 31; Ps 86:15; 103:8; 111:4; 112:4;
116:5; Joel 2:13; Jonah 4:2), 3x 701 (Prov 11:17; 20:6; 28:22) and only once 707 (Jer 3:12) or DN
(Ps 145:8).
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er” (ebAoyntov 10 6vopd gov TO dylov kal EvBo&ov eig Toug aiwvag). GII simply
states: “Blessed is your name forever” (eDAoynTtov 10 6VvOp& 00V £ig TOUG ALDVAG).
The closest equivalent in the Tanakh is to be found in Ps 72:19: ebAoyntov T0
Gvopa Tig 80&ng avTod &ig TOV ai@va. The Hebrew origin is a fairly common
phrase ([D91V% 17123] DW T1132) which is also part of rabbinic liturgy.*

In GI the third blessing invites (optative) the creation to praise
(evhoynoaoav) God for setting it into existence, literally “may all your works
praise you forever”. GII in contrast gives the order (imperative) to God’s works
always to praise (eDAoynodtwoav) him. The closest text in the Tanakh is to be
found in Ps 103:22, which also uses an imperative: ebAoyeiTe TOV KUPLOV TIGVTA
Ta £pya avtod. The Hebrew reads: 1"@2@'5:;) mm 073

After this threefold doxology at the beginning of Sarah’s prayer, she then,
from v. 12 on, sets herself into focus, only twice briefly interrupting this with a
sort of address in vv. 13a (eindv) and in 14a (GI: oV ywwokelg kvpte; GII: ov
ywwokelg 8¢omota), before she finishes her prayer by again addressing God in
v. 15h—k. This closes the circle: Sarah starts and ends by addressing God.

She tells the Lord (only in GI), that she is now turning her eyes and her face
towards him (eig 0¢ 8¢8wka). In GII the word order is changed and the verb
differs to match the attached noun. Sarah looks up (avéBAeya) to God with her
face and eyes. That means she concentrates her physical attention totally to-
wards God. She looks at him and expects his reaction to her distress.

If one looks at the combination of the Greek d@BaApog and dvopAénw it is
interesting that the occurrences are mostly to be found within narratives of the
patriarchs and in connection with God or his messengers.* But the combination
of mpéowmov and 8ibwpu within a prayer bringing God into focus is rare. Besides
Tob 3:12 GI we find paralles only in Dan 9:3 (xai £8wka TO TPOCWTOV pov £l
KUpLOV TOV 68(’)\1/13’?[‘75{! ’J'IN"7N 1197NR NINKI), where Daniel in the first
year of Darius addresses his prayer in despair to God, and in Dan 10:12 (fig
£dwkag TO mpdowmdY gov SiavonBiijval/ m'il_JIjﬂr?ﬂ ]’;;j? ?[3'?'11{;2 nnl WK
ﬂ’j5§ ’;9‘?) during a revelation in Cyrus’s third year when it is stated that Dan-
iel was desperate to achieve insight from God. Otherwise only the priestly bless-
ing in Num 6:26 has a similar wording, although the direction has changed:

49 Cf. the similar phrasing in Dan 3:26/0Odes 7:26 (8e8o&aopévov 10 Gvopd cov €ig TOVG
ai@vag); Dan 3:52/0des 8:52 (ebAoynuévov 10 Gvopa Tiig 80&nG oov TO Gytov).

50 Cf. also Dan 3:57/Odes 8:57 (ebAoyeite mavta T& €pya ToD Kupiov TOV KUpLov); Sir 39:14d
(edAoynoate kOplov &l aoLy Toig £pyoLg).

51 Cf. Gen 13:14; 18:2; 22:4, 13; 24:63—64; 31:12; 37:25; 43:29; Exod 14:10; Deut 3:27; Josh 5:13;
Judg 19:17; 1 Sam 14:27; Tob (GII) 3:12; 11:8; 14:2; Zach 5:5; Isa 40:26; Ezek 8:5. — Cf. further
Fitzmyer, Tobit, 154.
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€mapat kKOPLOG TO pdowov avToD Emi 0€ Kai S oot gipvny/ 12 MAT RY?
‘[’5& There it is not a human being who focuses on God, but He who should
focus on man.

In v. 13 Sarah requests God to set her free (GI: dmoAboat; GII: amoAvdfjvar)
from the earth, which is a euphemism for “let somebody die” so that she will
not have to hear reproaches anymore (GI: pr| dkoboai e pnkéTt oveldiopov; GII:
Mr] GKOVELV PE UNKETL OVEISIOPOVG).

In v. 14 this desperate woman addresses God again stating that he knows
exactly (GI: oV ywaokeig kopie; GII: oV yivwokelg §éamrota ™) that she is inno-
cent of any defilement (GI: dpaptioag;” GII: dxabapoiag) with a man (v. 14b). As a
matter of honour Sarah then claims that she had not defiled (poAUvw) her own
name> or her father’s name (v. 15a). And she mentions a location: “in the land
of my captivity” (GI/II &v Tii yfi Tiig adypodwoiag pov // RIAW AYIR 533 //
,La duawa aines // Vetus latina and Nova vulgata: in terra captiuitatis meae). It
is interesting that all text versions testify to the same wording: “my captivity”,
with one exception. The Aramaic speaks of “our captivity”. Zimmermann in his
commentary, for example, says that the possessive pronoun in the first person
singular “is obviously inappropriate in the mouth of Sarah.”* If Sarah was re-
ferring to the exile of her people she should have said “our captivity”. It seems
that the Aramaic text of this paragraph follows a different tradition in reflecting
the fate of the whole community of Jewish people who were exiled. However the
other text traditions, like the main Greek versions, the Syriac tradition and the
Latin versions, have a different interest.

But what do they want to communicate? We have to take into account that
also Tobit, according only to GI, uses the same possessive pronoun in 13:8/6:
(yw &v Tii Yi TS aixpoAwoiag pov (cf. *RMAW [NPIRA // \Lx hunes raines //
Ego in terra captivitatis meae ...). He has the right to say so because he himself,
together with his people, has, according to the plot, been brought into exile by
the Assyrians (1:3; 3:4). Sarah was already born in the exile so it is hardly ap-
propriate for her to talk about “her captivity”.

52 Fitzmyer, Tobit, 155, rightly hints that “Sarah now declares her innocence, which stands in
contrast to Tobit’s confession of sins”.

53 That means that “Sarah defends her virginity” (Fitzmyer, Tobit, 155); cf. Kellerman, Ehe-
schlieBungen, 159-165.

54 Zimmermann, Book, 64: the author speculates about a misunderstanding of the Hebrew
“shebti/shibti”, but Fitzmyer, Tobit, 155, rightly points out that the “Qumran Aramaic clearly
has ‘our capivity’”.

55 = 4Q196 17ii 3. Again the Aramaic text avoids this problem by not using any possessive
pronoun.
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What does that mean? Sarah is probably talking about being taken over, be-
ing captured by the evil demon®** Asmodeus®” who jealously controls her life and
her sexuality by killing all the prospective husbands.*® If one takes into account
the meaning and occurrences of the word aixpa)\wcia/’;l?, then this leads to a
key-story in the Tanakh, namely the paragraph about the female captive in Deut
21:10-14. The man who falls in love with her and wants to marry her has to give
her the opportunity of mourning the loss of her parents, but after a month in his
house he is allowed to sleep with her and take her as a wife. If he wants to sepa-
rate from her he must not sell her as a slave. He has to free her. Coming back to
Sarah, she will finally be freed by Tobias. When Tobit speaks about “his” captiv-
ity in GI, he is probably talking about his blindness which takes away from him
the freedom to deal with his life the way he wants. Both Sarah and Tobit are
captives of fixed physical circumstances. Sarah’s enforced virginity and Tobit’s
blindness separate them from a normal life and from their societies. They are
both in grief and loneliness. Therefore “the land of my captivity” is not a geo-
graphical location but a metaphor for Tobit’s and Sarah’s physical and mental
status.

In v. 15b—f Sarah then partly repeats the actual reproaches of her father’s
servant and summons up her previous life to remind God of her fate: She is the
only child of her father (v. 15b: povoyevig eijt @ motpi pov) and he has no
other heir (v. 15¢ GI: ovy Umapyet aOT® Taudiov 6 kAnpovopnaet avTov; GII: ovy
VIGpXeL aOTR ETEPOV TEKVOV tva kKAnpovopron adTtov). There are no other close
relatives or kindred (v. 15d GI: 008e &8eA@og £yyvg ov8e LMGPXWV AVTH VIOG;
GIIL: 008 GBeA@OG AT €yyvg 0UTE oLYYEVHG AT UTIGPYXEY) whom Sarah could
marry (v. 15e: tva ouvTnpiow éLovTrv adT@ yuvaika) in order to provide her
father with an heir, after all her seven husbands have already died (v. 15f: {6n
AmwAovTo pot EmTd). Seven as a symbolic number tells us, “it’s enough!”* Driv-
en by grief and despair Sarah therefore asks why should she live any longer (v.
15g GI: tva i pot {fv; GII: tva Ti poi éotv €11 {fjv). This way she expresses her
hopelessness. Life is completely meaningless for her. Of course she cannot
know that soon Tobias will be on his way to marry her.

56 There is further research to be done of the concept of Sawpdviov in classical Greek literature,
but this is beyond the scope of this article; cf. Ego, Rolle, 309-317; Owens, Asmodeus, 277-290.
57 Cf. the demon’s name Asmodeus within a broad rabbinic tradition: b. Pes. 110: king of
demons; b. Git. 68a—b; Num. Rab. 11.3: adversary of Solomon.

58 On the other hand, according to GI Moore, Tobit, 151, says that “Sarah evidently does not
know who kills her bridegrooms”.

59 Cf. Fieger, Dialog 3: ,,Die eine Ganzheit anzeigende Zahl sieben bringt die Abgeschlossen-
heit der Leiderfahrungen von Sara zum Ausdruck®.
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But then she calls a halt when in her emotional despair she rethinks matters
and concludes that her previous idea to kill herself might not please God (v. 15h
GI: i un dokel oot Gmokteival pe; GII: ... kVpie). Only GI adds in this place
“Command that some regard be shown to me and mercy be given to me” (v. 15i—j:
énitalov EmBAEPar € €ue kal €Aefioai pe). Sarah therefore insists that God
should have “compassion” for her. Again she does not expect his direct action
but his initiative. The final sentence explains the reason for the whole situation.
Sarah does not want to listen to any more reproaches (Unkétt dkodoal e
oveldiopov), but in GII she addresses God directly: viv eicdkovoov OvelSIopoOV
pov (v. 15Kk).

The divine answer to Tobit’s and Sarah’s desperate prayers follows immedi-
ately in Tob 3:16a-17f. Raphael is sent by God to heal Tobit’s blindness through
Tobias and to free Sarah from the evil demon. At the very end of this chapter it is
reported that Tobit and Sarah leave their isolation. Tobit goes from the court-
yard into his house, or in other words, from outside to inside, and Sarah walks
downstairs to take part in family life again.

4 Summary

4.1. Reasons for Sarah’s grief to death

Sarah was seven times married but the marriages could not be consummated
because of the jealous demon Asmodeus, who killed all of her husbands. There-
fore she cannot have children and thereby provide her father with an heir. Ac-
tually her life is a failure. In addition, Sarah has to listen to the insults of her
father’s servants who accuse her of unjustly beating them and herself carrying
out the murder of her husbands. Their lower social status makes things even
worse.

4.2. The ramifications

This situation causes Sarah black despair. She bursts into tears and cannot
maintain her composure but goes into isolation. In a threefold soliloquy Sarah
first spontaneously intends to hang herself. Calming down somewhat, she for-
mulates in her prayer a euphemism that God might release her from the earth,
that is to say, let her die. And if this does not match God’s will, then he at least
might relieve her from scandalmongers’ reproaches.
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4.3. The prayer

Sarah’s prayer starts with a threefold doxology that may be regarded as a fore-
runner of later formulas in Jewish liturgy (7177 PR 73793). The desperate
woman has two pleas: She seeks death and does not want to hear any more
reproaches. Then she assures God that she has not been defiled by a man,
which is for her and her father a matter of honour.® Afterwards Sarah describes
her distress with the geographical metaphor of “the land of her captivity”. The
wicked demon Asmodeus is the reason why she is cut off from life and her body
is sentenced to virginity. It sounds quite paradoxical that, on one hand, Sarah is
proud of her virginity even if she has already been married seven times, and, on
the other hand, she wants to be rid of it in a marriage. After having described
the recent situation in her prayer, Sarah asks what this all means for her exist-
ence (in German “Sinnfrage”): tva Ti pol éotwv €11 {fjv (“So why should I still
live?”). In conclusion, she expresses a sort of hope that her prayer is destined to
reach a merciful God who will listen to her plea. The accusations made by the
servant(s) constitute the final impetus for Sarah’s plea that precipitates the
crisis. Her emotions then take control and lead to a contemplation of suicide. In
contrast to those spontaneous emotions, her prayer is well thought out and
meaningfully constructed, addressing God at beginning and end, and contains
within its framework the details of her predicament.

A: Threefold Doxology (v. 11c-11e)
Blessed be the merciful God (v. 11c)
Blessed be his name (v. 11d)
Creation shall praise God (v. 11d)

B: Sarah’s distress (v. 12):

- Her focus on God (v.12)

o God (v.13a)
- Two pleas:
=  Death wish (v. 13b
=  No more reproaches (v. 13c)
o God (v. 14a)

60 Cf. Sir 42:9 cited according to Brenton (“A daughter is a wakeful care to a father; and the
care for her taketh away sleep: when she is young, lest she pass away the flower of her age; and
being married, lest she should be hated”), 11 (“Keep a sure watch over a shameless daughter,
lest she make thee a laughingstock to thine enemies, and a byword in the city, and a reproach
among the people, and make thee ashamed before the multitude”).
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- Matter of honour:
*  No defilement/virginity (v. 14b)
*= No disgrace in the “land of my captivity”/body (v.

15a)

- Situation:

= Only child (v. 15b)
= No other heir (v. 15¢)

= No close relative (v. 15d)

=  No candidate to marry (v. 15e)
= Seven dead husbands (v. 15f)

= Meaningful life? (v. 15g)

C: What pleases God? (v. 15h)

God may listen (v. 15k)

4.4. Emotion and their expression within the story of Sarah in Tob 3:7-17

Clearly in this part of the book of Tobit the negative terms predominate in com-
parison with the positive ones: in GI 3:1 and in GII 4:1. Sarah especially experi-
ences only negative emotions, while her father counters it with his love; she
places her hope on a merciful God and will not be disappointed; because God
will send Raphael, who is going to free and heal her.

Sarah Raguel God
to grieve v. 10b Gl+l1: AuTéw
grief v. 10m Gll: Addmin
to weep v.. 10c GlI: kAaiw
to hang v. 10e Gl+II: Gridyyw

v. 10k GII

v. 100 GlI
to die v. 10q GllI: &mobvfjokw
to depart v. 13b GI+lI: dmoAlw
beloved v. 10j GlI: dyomntdg
merciful v. 11c GlI: EAefpwv
to have v. 15j Gl: éAeéw
mercy

total | Gl: 3x — Gll: 7x Gll: 1x I Gll: 1x Gl: 1x - Gll: 1x

proportion

Gl: 3 negative : 1 positive

| Gll: 8 negative : 2 positive
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Abstract

Sarah, Raguel’s daughter is in total despair, because each time she gets mar-
ried, the demon Asmodeus kills her groom on the wedding night. After this has
already happened seven times — a symbolic number, that tells us, “it’s
enough!”® - her father’s maids blame Sarah for strangling her bridegrooms.
Despair and this accusation cause “Sarah’s grief to death”. She wants to commit
suicide but as the only child of her father she hesitates to cause him such dis-
grace and sorrow. In a later prayer, however, she changes her mind and ex-
presses her wish to die before God. This paper deals with the emotional implica-
tion of the behaviour of all those actively involved in the narrative, especially as
it relates to Sarah’s prayer and the social background, as well as to the view of
suicide in ancient literature.*®

Bibliography

Adam, K.-P., Suizid, in: Worterbuch alttestamentlicher Motive 2013, 378-381.

Aichhorn, W./Kronberger, H., The Nature of Emotions, in: Egger-Wenzel, R./Corley, ). (eds.),
Emotions from Ben Sira to Paul (DCLY 2011), Berlin/New York: De Gruyter, 2013, 515-525.

Alcalay, R., The Complete Hebrew-English Dictionary 1-2, Tel Aviv: Miskal-Publishing, 2000.

BDAG - Greek-English Lexicon of the New Testament and Other Early Christian Literature, The
University of Chicago Press, in BibleWorks 9.

Beyerle, S., “Release Me to Go to My Everalsting Home ...” (Tob 3:6): A Belief in an Afterlife in
Late Wisdom Literature?, in: Xeravits, G.G./Zsengellér, J. (eds.), The Book of Tobit. Text,
Tradition, Theology: Papers of the First International Conference on the Deuterocanonical
Books, Papa, Hungary, 20-21 May, 2004 (JS)Sup 98), Leiden/Boston: Brill, 2005, 71-88.

Bow, B./Nickelsburg, G.W.E., Patriarchy with a Twist: Men and Women in Tobit, in: Levine,
A.-). (ed.), “Women Like This”. New Perspectives on Jewish Women in the Greco-Roman
World (SBL Early Judaism and Its Literature 1), Atlanta, GA: Scholars Press, 1991, 127-143.

Brenton, L.C.L., The Septuagint with Apocrypha, London: Samuel Bagster & Sons, 1851.

(= BibleWorks 9)

Di Lella, A.A., Two Major Prayers in the Book of Tobit, in: Egger-Wenzel, R./Corley, J. (eds.),
Prayer from Tobit to Qumran: Inaugural Conference of the ISDCL at Salzburg, Austria, 5-9
July 2003 (DCLY 2004), Berlin/New York: De Gruyter, 2004, 95-115.

61 Cf. Fieger, Dialog 3: ,Die eine Ganzheit anzeigende Zahl sieben bringt die Abgeschlos-
senheit der Leiderfahrungen von Sara zum Ausdruck®.
62* 1 would like to thank Professor Stefan C. Reif for improving the English style of this article.



218 —— Renate Egger-Wenzel

Egger-Wenzel, R., Judith’s Path from Grief to Joy — from Sackcloth to Festive Attire, in: Egger-
Wenzel, R./Corley, ). (eds.), Emotions from Ben Sira to Paul (DCLY 2011), Berlin/Boston: De
Gruyter, 2012, 189-223.

Egger-Wenzel, R., ,,Denn harte Knechtschaft und Schande ist es, wenn eine Frau ihren Mann
erndhrt“ (Sir 25,22), in: Egger-Wenzel, R./Krammer, I. (eds.), Der Einzelne und seine Ge-
meinschaft bei Ben Sira (BZAW 270), Berlin/New York: De Gruyter, 1998, 23-49.

Egger-Wenzel, R., The Emotional Relationship of the Married Couple Hannah and Tobit, in:
Passaro, A. (ed.), Family and Kinship in the Deuterocanonical and Cognate Literature
(DCLY 2012/2013), Berlin/Boston: De Gruyter, 2013, 41-76.

Ego, B., Buch Tobit (JSHRZ I1,6), Giitersloh: Giitersloher Verlagshaus, 1999, 873-1007.

Ego, B., ,Denn er liebt sie“ (Tob 6,15 Ms. 319). Zur Rolle des Ddmons Asmoddus in der Tobit-
Erzdhlung, in: Lange, A./Lichtenberger, H./R6mheld, K.F.D. (eds.), Die Ddmonen — De-
mons. Die Ddmonologie der israelitisch-jiidischen und friihchristlichen Literatur im Kon-
text ihrer Umwelt — The Demonology of Israelite-Jewish and Early Christian Literature in
Context of their Environment, Tiibingen: Mohr Siebeck, 2003, 309-317.

Ekman, P., “Are there basic emotions?”: Psychological Review 99 (1992) 550-553.

Engel, H., Das Buch Tobit, in: Zenger, E. et al. (eds.), Einleitung in das Alte Testament (Kohl-
hammer Studienbiicher Theologie 1,1), Stuttgart: Kohlhammer, 72008, 278-288.

Fieger, M., Im Dialog mit Gott. Die Schicksalsgemeinschaft von Sara und Tobit (Tob 3), in:
http://www.thchur.ch/ressourcen/download/20090711202351.pdf, 1-10. <07.01.2014>

Fitzmyer, J.A., Tobit (CEJL), Berlin/New York: De Gruyter, 2003.

Gemiinden, P. von, Affekt und Glaube. Studien zur Historischen Psychologie des Friihjuden-
tums und Urchristentums (Novum Testamentum et Orbis Antiquus/Studien zur Umwelt
des Neuen Testaments 73), Gottingen: Vandenhoeck & Ruprecht, 2009.

Gertz, J.Ch., Das Tobitbuch (Tobias), in: Gertz, J.Ch., Grundinformation Altes Testament (UTB
2745), Stuttgart: Vandenhoeck & Ruprecht, 32009, 550-555.

Hallermayer, M., Text und Uberlieferung des Buches Tobit (DCLS 3), Berlin/New York: De Gruy-
ter, 2008.

Kellermann, U., EheschlieBungen im friihen Judentum. Studien zur Rezeption der Leviratstora,
zu den Eheschlieflungsritualen im Tobitbuch und zu den Ehen der Samaritanerin in Johan-
nes 4 (DCLS 21), Berlin/ Boston: De Gruyter, 2015.

Levine, A.-)., Diaspora as Metaphor: Bodies and Boundaries in the Book of Tobit, in: Overman,
J.A./MacLennan, R.S. (eds.), Diaspora Jews and Judaism. Essays in Honor of and in Dia-
logue with A. Thomas Kraabel (South Florida Studies in the History of Judaism 41), Atlanta,
GA: Scholars Press, 1992, 105-117.

Levy, G., A New Method for Analyzing Emotions in Jewish Texts, in: Ross, S./Levy, G./Al-Suadi,
S. (eds.), Judaism and Emotion. Texts, Performance, Experience (Studies in Judaism 7),
New York et al.: Peter Lang, 2013, 153-161.

Macatangay, F.M., The Wisdom Instructions in the Book of Tobit (DCLS 12), Berlin/New York: De
Gruyter, 2011.

Miller, G.D., “I Am My Father’s Only Daughter.” Sarah’s Unbalanced Relationship with Her
Parents in the Book of Tobit, in: Passaro, A. (ed.), Family and Kinship in the Deuterocano-
nical and Cognate Literature (DCLY 2012/2013), Berlin/Boston: De Gruyter, 2013, 87-106.

Moore, C.A., Tobit: A New Translation with Introduction and Commentary (AB 40A), New York:
Doubleday, 1996.

Nicklas, T., Tobit/Tobitbuch, in: www.wibilex.de (latest update: July 2005) <04/27/2011>



Language, Prayer and Prophecy —— 243

and Aaron replaced him in that office (Exod 4:16; 7:1).” Hosea (7:16) accuses
foreigners of speaking in unclear language, one that cannot be understood and
thus necessarily conveys nothing more than nonsense.” Isaiah (8:19) mocks
those diviners who “moan and chirp” while delivering their message, promot-
ing his own lucid prophecy. A proof text in Isa 28:9-13 expresses this claim most
clearly,” and has received wide circulation in post-biblical quotations and allu-
sions. Since the full treatment of this pericope lies outside the present study, I
shall concentrate only on the message of these verses as reflected on the clarity
of speech.

o To whom would he give instruction? To whom expound a message? To those newly weaned
from milk, just taken away from the breast? 10 That same mutter upon mutter, murmur upon
murmur, Now here, now there. i1 Truly, as one who speaks to that people in a stammering
jargon and an alien tongue he shall speak to that people. 1> To them the word of the Lord is:
Mutter upon mutter, Murmur upon murmur, Now here, now there. (trans. NJPS)

Isaiah scorns the leaders of Judah, who, excessively drunk, roll in their filth
under the tables. They are like little children whose language is not sufficient to
understand serious talk. V. 9 conveys the words of the prophet as he rails
against the people of Israel.’® Isaiah coined for this purpose a long stretch (v. 10)
of incomprehensible syllables that has become a trademark of gibberish in the
Hebrew Bible: DW "1 DW "1 P51 189 2.

This stretch resembles baby talk, or elementary school education, just like
the infants that the leaders let themselves become. This sound-byte is used
again by the prophet in v. 12, where he predicts to the Judean leaders how the
same kind of talk will be turned against them soon, when a foreign-speaking
nation will rule the land.” This effect is also achieved by means of the word
Y1, “little”, clearly an Aramaic word which appears here out of context to
designate a foreignness of speech.

13 See Tigay, Mouth.

14 See Paul, Hosea.

15 On this prophetic pericope, see Childs, Isaiah, 199-200; van Beuken, Isaiah, 1-19.

16 I follow the interpretation of Qimhi and Ibn Ezra, as well as Exum, Approach, 121. Contrast
the NJPS translation quoted here (note the uncapitalized “he” in v. 9), as well as Childs, van
Beuken and others, who see these verses as the words of the people against the prophet. In this
latter interpretation, the people accuse Isaiah of speaking to them in unknown and thus in-
comprehensible words. I prefer the former interpretation not only because of Exum’s argu-
ments but also because Isaiah elsewhere (8:19) scorns the unclear speech of various diviners,
praising instead his own pure speech.

17 Cf. Blenkinsopp, Isaiah, 389.
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Various phrases from Isaiah 28, especially those dealing with blemished
speech — NANK 11\051 19w YH - but also verses from elsewhere in Isaiah like
mp‘m 927 (30:10) — are used recurrently in the Hodayot from Qumran. In
these long poetic compositions, a thick fabric of allusions to biblical verses
powerfully represents the sectarian ideology, alongside the personality of the
author or authors of the Hodayot.”® The scriptural fabric includes not only ex-
plicit quotations or allusions, but also implicit references to a net of verses and
their sectarian interpretations, mainly from the prophets, together constituting
the foundation of the sectarian worldview. From this net are derived phrases
such as ﬂ1p5ﬂ YWIT L,ATIN WNT L,PTIRA 1770 and many others.” The reflec-
tion on language, especially in columns X and XII of the Hodayot, continues the
rhetoric of biblical psalms of individual lament, which often emphasize not only
the malicious acts by the psalmist’s adversaries but also their talk. Thus for
example Ps 10:7 (cf. Pss 12:5; 34:15; 41:10, and 1QH? XIII, 25-27; XV, 14).%°

The Hodaya in Column X depicts the personality of the speaker — perhaps
the Teacher of Righteousness — and his linguistic abilities. While originally he
had uncircumcised lips (7w '7ﬁ57, Exod 6:12, but also Isa 28:11),* God had
then granted him the ability to speak (X, 9). In contrast, his adversaries attempt
to eradicate his reliable speech with their tarnished words:

You placed it in his heart to open up the source of knowledge to all who understand. But
they have changed them, through uncircumcised lips and a strange message (naw S
INR WYY, into a people with no understanding, that they might be ruined in their delu-
sion (X, 20-21).%

18 On the use of biblical allusions in the Hodayot, see Hughes, Allusions. On the composition-
al strategies employed to reinforce the community identify using biblical quotations in the
Hodayot, see Newsom, Self.

19 See Kister, Phrases; Goldman, Exegesis.

20 For the motif of terrifying language by the adversaries, see Gelander, Language.

21 The root 39 here does not carry the usual meaning “scorn”, but is rather a variation on 1wh
and 1Y, verbs relating to speech disabilities; on the interchange of the roots 91 and 35 see
Paul, Hosea. For the image of gaining new speech abilities: cf. 1 Cor 13:11: “When I was a child,
I spoke like a child, I thought like a child, I reasoned like a child; when I became an adult, I put
an end to childish ways”.

22 Line numbers in 1QH? follow those in Stegemann/Schuller (DJD 40).
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In column XII this imagery is carried even further:?

They are pretenders; they hatch the plots of Belial, they seek You with a double heart, and
are not founded in Your truth...., and they come to seek You through the words of lying
prophets corrupted by error. With mo[c]king lips and a strange tongue (naw 39[1]5[a]
nNR W) they speak to Your people so as make a mockery of all their works by deceit. ...

As demonstrated by Alex Jassen, the polemic against the adversaries — most
probably the Pharisees — is conducted using phrases from Isaiah 28, functioning
here as a polemic against false prophets.* While the central debate between the
Yahad and its enemies was really about the true interpretation of the Torah, this
debate follows the lines of the biblical debate on the true language of pro-
phecy.”

The late Chaim Rabin once argued that the use of Isaiah 28 in the Hodayot
reflects a genuine reflection on language and linguistic ideology among the
Yahad. He interpreted the polemics against blemished language in the Hodayot
as a direct argument against the use of vernacular Hebrew — what would later
be known as rabbinic Hebrew — by the Pharisees.” However, a reading of the
Hodayot shows that the motif of language is used as a metaphor for the content
of the opponent’s views, rather than as a reference to the very nature of their
language. Isaiah 28 is thus part of a long list of biblical verses which are used to
assemble the fabric of sectarian ideology. A more direct use of Isaiah 28, with
explicit reference to language ideology, is apparent in Paul’s first letter to the
Corinthians, discussed below.

23 For column XII, see Jassen, Divine, 80-83, 280—290; Newsom, Self, 311-325, who also
points out the relation with col. X.

24 For an earlier analysis of the relation between the Hodayot and Isa 28, now dated, see Betz,
Zungenrede.

25 Cf. also the word ¥ in CD IV, 19-20, probably following Isa 28:10; see Wacholder, Damascus
Document, 188-189; Blenkinsopp, Book, 112.

26 Cf. Rabin, Qumran, 68-69. Carmignac (apud Betz, Zungenrede, 23 n. 11) claimed that the
Hodaya scorns the use of Aramaic by the Pharisees. Rabin’s idea was followed more recently by
Schniedewind, Qumran, 240, and Weitzman, Qumran, 37, as part of their demonstration of a
comprehensive Qumranic language ideology. Neither of them, however, examined the Hodayot
of col. X and XII in any detail.
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3 1Enoch

Let us now return to the basic scene of the divine assembly, encountered in
Isaiah 6. In the Book of Watchers, Enoch the seer is called into the divine as-
sembly and functions as an intermediary between it and the mundane world.
Several statements across the Enochic corpus reflect on the phenomenology of
these interconnections, with explicit messages about the nature of the language
used for that purpose. We consider first 1 En. 91:1:%

And now, my son Methuselah, Call to me all your brothers, and gather to me all the chil-
dren of your mother. For a voice is calling me, and a spirit is poured out upon me, so that I
may show you everything that will happen to you forever.

This verse sounds like the beginning of a testament, echoing the beginning of
Jacob’s testament in Genesis 49. Rather untypically, Enoch plays here the part
of the prophet, and the author takes pains to provide some words about the
mode in which prophecy came to him.?® Clear prophetic language is used, as in
Joel 3:1 “I shall pour my spirit upon all Flesh”, or Isa 61:1 “the Spirit of the Lord
is within me”, and in a similar way to the echo of these verses in the Book of
Acts (2:16-21). Similar phrases appear in 1 En. 83:5 “Speech fell into my mouth”,
as well as in Dan 4:28 983 R'W 11 5P “a voice fell from Heaven”.”

The statement of 91:1 stands in a pivotal place in 1 Enoch. While the textual
evidence for the placement of this section is problematic, it is clear that the
section was part of an (editorial?) introduction to the Epistle.’® 91:1 belongs to
what Nickelsburg calls “the narrative framework of 1 Enoch”, comprising short
statements at key points in the various booklets, with the aim of creating a uni-
fied plot and a sense of coherence.” The verses discussed below are also part of
this framework, which seems to have found particular interest in the phenome-
nology of communication.

27 Translation follows Nickelsburg, 1 Enoch 1, 409.

28 On the prophetic character of the Epistle of Enoch, see Stuckenbruck, Epistle, 417.

29 Nickelsburg, 1 Enoch 1, 410-411; Stuckenbruck, 1 Enoch 91-108, 161; Stuckenbruck,
Epistle, 398.

30 See Stuckenbruck, 1 Enoch 91-108, 154-155. In Stuckenbruck, Epistle, 400, a strong case is
made for the originality of these verses rather than their being a later addition.

31 Cf. Nickelsburg, 1 Enoch 1, 25-26, 411.
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In 1 En. 14:2, possibly the Call Narrative of Enoch (14:1-3), the seer reports
how he converted his vision to tangible words in human language:*

In this vision I saw in my dream what I will now speak with a tongue of flesh and with the
breath of my mouth, which the Great One has given to the sons of men, to speak with
them and to understand with the heart.

NNWI RIWA 1WHa 0K (V3 T NONa MR DN KT KROTR nnon] R 7 jnbna
2353 manankS pna nH15R% [Rwar] 1ab ka3 [a]0 [T e

These verses introduce the grand scene of revelation in chap. 14-15, in which
Enoch enters the heavenly temple and is commissioned by God as a messenger.
It is a throne scene, equivalent to the one in Isaiah 6.

Enoch finds it appropriate to explain how it is possible for him to recount in
human language the heavenly image which he has seen. His rhetoric under-
scores the contrast between the heavenly scene and the “tongue of flesh” and
“breath of mouth”. This last term, in Hebrew 18 53ﬂ, carries the negative whiff
of a smelly mouth (cf. Job 19:17). In addition, it carries a notion of transience,
something which immediately evaporates (Job 35:16). How can this medium be
used to convey the words of God? The answer is that language was a gift from
God to mankind, in order that they might achieve wisdom. Using this medium,
Enoch is even able to reprimand the watchers, despite the fact that they are
spiritual beings, more elevated than he is.

Let us now consider 1 En. 84:1:

And I lifted up my hands in righteousness and blessed the Great Holy One, and I spoke
with the breath of my mouth and with a tongue of flesh, which God has made for men, the
sons of flesh,* that they might speak with it.*

32 English translation follows Nickelsburg, 1 Enoch 1, 251. Aramaic text from 4Q204 1 VI, 10-11
follows DSSEL.

33 The reconstruction given here follows mostly the Greek of Codex Panoplitanus, taking in
account also other witnesses: Aramaic (fragmentary: 4Q204 1 VI, 10-11) and the Geez tradition
(itself rather variegated). The shift between vv. 1-2 includes several duplications of vision/
dream as well as the phrase “I saw”, which are all dubious (Black, Book, 145; Nickelsburg,
1Enoch 1, 251). The term “breath of my mouth” is reconstructed after the Greek, while several
prominent Ethiopic mss read “my spirit/breath”.

34 Literally: “sons of the flesh of man”.

35 Trans. Nickelsburg, 1 Enoch 1, 345. At the end of the verse several Geez mss add “and he
gave them spirit and tongue and mouth to speak with them”, but Nickelsburg (346) deletes
these words as a duplication.
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Note that the phrases “tongue of flesh” and “breath of mouth” appear in
both 14:2 and 84:1. The latter is also placed at a key point, just after the first
dream in the Book of Dreams and before the large block of the Animal Apoca-
lypse.* This time it refers specifically to a scene of blessing, since in the next
verse Enoch starts a long and elaborate prayer, ending with a petition to spare
parts of humanity from the destruction of the flood. The author justifies how
Enoch was able to address the Lord directly.” Despite the obvious inadequacies
of human language, it remains a legitimate medium for prayer because God
endowed the sons of flesh with it as a special grace.

Curiously, 1 Enoch does not specify any further qualities of the particular
language required in prayer, but rather only raises the principal considerations
for and against this kind of medium. For more specification, one should turn to
later sources, which I believe continue the same line of tradition. Some of these
sources delineate the problem with communication while others supply the
solution to it.

The early rabbinic prayer “if our mouth” (13°8 19°R) is now embedded into
a longer prayer known as "1 52 NRW1.* This prayer dwells in elegant verse on
the inadequacy of human speech to serve as a medium for uttering God’s
prayer:

Though our mouths were full of song as the sea,

and our tongues of exultation as the multitude of its waves,

and our lips of praise as the wide-extended firmament;

though our eyes shone with light like the sun and the moon,

and our hands were spread forth like the eagles of heaven,

and our feet were swift as hinds,

we should still be unable to thank thee and to bless thy name, O Lord our God and God of
our fathers, for one thousandth or one ten thousandth part of the bounties which thou
hast bestowed upon our fathers and upon us ...

Therefore the limbs which thou hast spread forth upon us,

36 Nickelsburg, 1 Enoch 1, 24, sees chapters 83-84 as editorial material aimed at framing the
Book of Dreams in a larger Enochic narrative. In contrast, it has been claimed (Knibb, Book, 1,
10, 193-195; Stuckenbruck, Epistle, 392 n. 10) that the fragments 4Q203 9-10 represent the Ara-
maic text of 84:2-4. Even if this idea is correct, note that the prologue to the prayer in 84:1 is
not represented in the extant fragments, and thus may still be seen as editorial.

37 Note that the blessing is directed towards “the Great Holy One” X237 XW™Tp, emphasizing
the scene of the assembly, as in chap. 14, while the narrative simply refers to *agzi’abaher,
“Lord”. Since blessing God is an essential role of the assembly, it was appropriate to quote an
epithet that invokes the assembly.

38 On the history of 10 19°X and its embeddedness into the constituents of the prayer 53 nnw3
N, see Kister, Prayers, and earlier bibliography cited there.
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and the spirit and breath which thou hast breathed into our nostrils,

and the tongue which thou hast set in our mouths,

lo, they shall thank, bless, praise, glorify, extol, reverence, hallow and assign kingship to
thy name, O Our King. (Prayer Book, trans. S. Singer, 1915)

The prayer brings to mind the Enochic formulation. As much as human beings
are anxious to bless the Lord for his past deeds, they are unable to do so due to
the inadequacy of their human means of expression. This piece is one of the
peaks of rabbinic liturgy, with the effect of repetition squarely emphasizing the
point. Despite the inadequacies of speech, the prayer does, nevertheless, even-
tually end with mankind deciding to praise God. All the limbs - previously
deemed ineffective — are now recruited to praise the Lord.

The correspondence between this early Jewish prayer and the Greek prayer
preserved in the Apostolic Constitutions (7.38.4) has been demonstrated in pre-
vious studies:*

... we give thanks to you, who have given us an articulate voice to give thanks to you, and
have endowed upon us a harmonious tongue as an instrument, in the manner of a plec-
trum [, and a useful (sense of) taste, an appropriate touch, vision for seeing, hearing for
sounds, smelling for vapours,] hands for working, and feet for traveling.

In this prayer, the audience thanks the Lord for having endowed them with a
voice, tongue, taste, touch, sight and other senses, which are all perfectly suitable
for prayer. While the details of the various senses in the prayer are probably
Hellenistic, the main motif has earlier Jewish roots. Initially attested in 1 Enoch
as part of the apocalyptic discourse on the seer’s participation in the divine
council, the motif developed in later Jewish and Christian liturgy.

4 1QH? column IX

The earliest trajectory of the language discourse from 1 Enoch appears in the
Hodaya of 1QH® IX. The dependency of this psalm on the above quoted passages
from 1 Enoch was already acknowledged by Licht.*® While Enoch briefly

39 Translation here follows van der Horst, Prayers, 88. The sentences in brackets are, accord-
ing to van der Horst, less clearly Jewish than the other parts of the prayer. For a discussion of
the Jewish character of these prayers see van der Horst, Prayer, 88-93; Kister, Prayers, 230—
238, and bibliography cited there.

40 See Licht, Thanksgiving Scroll, 62; Nickelsburg, 1 Enoch 1, 252. For a detailed analysis of
this Hodaya, see Newsom, Self, 222-229; Arnon, Creation, 59-71. Since there is insufficient
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legitimizes language by claiming that it was a gift from God to mankind, the
argument gains more depth in the Hodayot.

The poetic sequence of the Hodaya begins with a powerful account of vari-
ous phases of creation: the spirits, the heaven and all that is in them, the earth,
and finally human beings. They were all perfectly planned and meticulously
carried out, all determined in advance. The divine agency in creation is under-
scored, as each new phase commences with the anaphoric NNK, “you”: “you
created every spirit/heaven/earth” (lines 10-22). In contrast, the following stan-
za (line 23-29) commences with “I” "X, amplifying the contrast between God’s
creative power and the psalmist’s humility. The same basic contrast, attested in
1 Enoch, is portrayed here in a more dramatic way (lines 25-29). God’s endless
wisdom and unfathomable scheme are contrasted with human sinfulness. How
then may a human being be expected to praise the Lord? What does he have to
say which can please him?

The Hodaya’s answer is rather similar to that of 1 Enoch, since the anaphora
“you” is employed again (lines 29-33):%

You yourself created breath for the tongue (7w5a mn).

You know its words

and You determine the fruit of the lips before they exist.

You set the words according to a measuring line and the utterance of the breath of the lips
by measure.

And You bring forth the lines according to their mysteries, and the utterances of the
breath according to their calculus

in order to make known Your glory and to recount Your wonders in all Your faithful deeds
and Your righteous j[ud]gem|[ents]

and to praise Your name in the mouth of all (people),

They shall know you according to their insight and shall bless you for etern[ity].

The psalm’s message is twofold. The weaknesses of mankind can be cured only
by exclaiming God’s praise, which is really the most meaningful path mankind
can follow.” Furthermore, legitimacy for the liturgical act can be secured only if
the right kind of language is used for praise. In the same way that God’s creation
is well-planned, so too praise should be performed in a well-planned language.

space here for a full analysis of the Hodaya, I shall dwell only on the parts directly relevant to
the present discussion.

41 Translation follows Newsom in Stegeman/Schuller, 1QHodayot?, 131, except for the last line
(1QH? IX, 33), which follows Qimron’s reading rather than that of Schuller and is translated
accordingly.

42 Cf. similar ideas in Hekhalot literature: Lesses, Practices.
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It should be measured and quantified, engineered and carefully designed, just
as God did in his creative acts.*®

The last line of this stanza indicates not only the language that should be
used, but also the identity of those authorized to use it: / ohow b A2V
Dn5PY 7191993 “they shall know you according to their insight / and will
bless you for eternity”. This is a typical concept of the Yahad: it is only members
of the Yahad, in their special prayer services, who can achieve communication
with the angels; the latter are capable of an ideal performance of prayer and
praise.*

The “tongue of flesh” from 1 Enoch now receives “spirit in the tongue”. De-
spite mankind’s inadequacy, God has provided them with a spirit (F17) that
facilitates the proper use of language (cf. 1QH? IV, 29; 1QM XIV, 6). The unique
contribution of the present Hodaya is in constructing the literary scene of the
creation of language. In fact 1QH® IX, 23-29 is a hymn on the creation of lan-
guage, a unique specimen of its kind in Jewish literature.”> While the kernel of
the idea comes from Isa 57:19 “(who) created the fruit of lips”, the Hodaya casts
this theme in full poetic form.* The need for a hymn on the creation of language
arose specifically in the liturgical-apocalyptic milieu of the Yahad, where reflec-
tion on language was particularly vibrant. Language was a vital means to
achieve communication with the Divine, via prayer and prophecy, both of them
central domains of the Yahad theology.” The pinnacle of this reflection on lan-
guage comes in the elaborate linguistic artistry of the “Songs of the Sabbath
Sacrifice”, as analyzed by Noam Mizrahi:*®

43 Cf. 4Q434 Barekhi Nafshi? 1 I, 9-10 (Qimron, Dead Sea Scrolls 2, 37). On the matter in gen-
eral, see Kister, Measurements.

44 For the idea that angels possess the ideal ability for praise, see Chazon, Communion. Sev-
eral places in Yahad literature seem to imply that even the angels’ ability to praise is flawed
(Licht, Thanksgiving Scroll, 221: 1QH? XXII, 5-8 (ed. Qimron), cp. 1QH? frgs 10, 34, 42 (accord-
ing to Qimron, Dead Sea Scrolls 1, 105, who connects these fragments with 4QH? 8 I; in con-
trast, Stegemann/ Schuller, 1QHodayot?, 99, connect them with col. VII of 1QH?). For the basic
idea of the angels’ incapacity, see Job 4:18; 15:15; 25:5; Sir 42:17, and 11QPs® XXVI, 12.

45 This hymn was first noted by Bergmeier/Pabst, Lied. These authors, however, did not
interpret the hymn in its wider context within column IX, but rather as an independent compo-
sition. For creation as a theme in early Jewish hymnody, see Gordley, Creation.

46 For the post-biblical use of Isa 57:19, see Naeh, Fruit; 195; Kister, Phrases, 33-34; Arnon,
Creation, 71-72.

47 Dimant, David’s Youth, has recently investigated further this aspect of Yahad theology,
claiming that the so-called Psalm 151 is itself a sectarian composition which reflects on the
efficacious power of liturgy, based on the principles of 1QH? IX.

48 Mizrahi, Cycle.
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In this respect, the Cycle of Summons takes to the extreme the notion of poetic language,
to the point that it becomes a self-reflection on the nature of linguistic usage as opposed to
its ontological referents. Admittedly, the poem contemplates on the nature of angelic and
divine use of language, and makes no explicit observation on its human counterpart. By
necessity, however, a certain understanding of human use of language is implied, and the
speaker is well-aware what human language can and cannot do.

5 1 Corinthians 14

A final discussion is still due to yet another source which continues the reflec-
tion on language. While this source clearly quotes Isa 28:10-12, it also incorpo-
rates the sort of reflection on the intelligibility of language encountered above
and thus continues the Jewish apocalyptic discourse.*

The last section of Paul’s first epistle to the Christian community in Corinth
discusses the right ways for divine service. In chap. 14 Paul addresses the ten-
sion between various modes of communication with the Divine: while there
were those who used prophecy, i.e., they conveyed clear words from God to the
public, others were “speaking in tongues”, i.e., uttering stretches of unknown
words, obtained by means of ecstasy.” Paul opposes the practice of “speaking
in tongues” within the community, but his message is not simply put:

» For those who speak in a tongue do not speak to other people but to God; for nobody un-
derstands them, since they are speaking mysteries in the Spirit. 3 On the other hand, those
who prophesy speak to other people for their building up and encouragement and conso-
lation ...

18 I thank God that I speak in tongues more than all of you; 19 nevertheless, in church I
would rather speak five words with my mind, in order to instruct others also, than ten
thousand words in a tongue. (1 Cor 14; NRSV)

Speaking in tongues is not vain. Those who practise it do indeed experience
communication with the Divine, perhaps even more than those who prophesy.
Paul himself speaks in tongues. However, the product of this communication is
unintelligible to the community and is thus senseless and should not be used in
public.

49 On the continuity of apocalyptic thought in Paul’s writings, see inter al. Kuhn, Qumran;
Frey, Flesh; Rey, Family.

50 Cf. Esler, Glossolalia, who proved that this phenomenon involved unclear utterances rather
than speech in unknown languages.
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Elsewhere, Paul explains the gaps in human cognition in terms of growth and
adolescence (1 Cor 3:1-3%; cf. 13:11):

And so, brothers, I could not speak to you as spiritual people (wg rveupartikoic), but ra-
ther as people of the flesh (wg apkivolg), as infants in Christ (wg vnmiotg év Xplot®). I fed
you with milk, not solid food, for you were not ready for solid food. Even now you are still
not ready, for you are still of the flesh.

The imagery of infants is applied again, this time to the proper kind of prophe-
¢y, in 1 Cor 14:20-22. This section quotes Isa 28:9-12, and relies on the mention
of infants in 28:9:

20 Brothers, do not be children in your thinking; rather, be infants in evil, but in thinking
be adults. x In the law it is written, “By people of strange tongues and by the lips of for-
eigners I will speak to this people; yet even then they will not listen to me,” says the Lord.
» Tongues, then, are a sign not for believers but for unbelievers, while prophecy is not for
unbelievers but for believers. (NRSV slightly altered)

V. 20 alludes to Isa 28:9b, mentioning the infants and their relation to prophecy.
V. 21 uses a quotation formula to quote Isa 28:11 and the last words of 28:12.>° As
noted in the commentaries, Paul uses neither the MT nor the LXX version of the
verses, nor does his reading correspond to the interpretation of Isa 28 in the
Hodayot.” Not surprisingly, the message of the entire, obscure chap. 28 is trans-
formed in the Pauline quotation, as indeed in other ancient versions which
similarly deviate from the original message of Isaiah.

In v. 20, the mention of infants must be understood as relying on Isa 28:9b,
mainly because of the immediately following quotation of the next verse from
Isaiah. However, it also relies on Paul’s general attitude towards adolescence
and language encountered above (cf. also 13:11). Isa 28:9hb is read by Paul - or at
least he assumes that it is read by his audience — as if it were an imperative to
act as infants, possibly in the wake of Matt 18:2—-4. Paul specifies the demand,
however: do not be children in thinking (taig @peaiv) but only in evil (tfj kaxig).
Note that the LXX of Isa 28:19 renders the Hebrew word YT “knowledge” with

51 The division of humanity into spiritual and physical types is attested, in addition to Paul,
also in 4QInstruction (4Q417 11, 15-17) and in Philo; see Goff, Genesis; Tigchelaar, People.

52 Other quotation formulas in the NT use the phrase “as is written in the Law (nomos)” to
refer to texts outside the Pentateuch; e.g. Rom 3:19; John 10:34.

53 Cf. Conzelmann, Brief, 294; Betz, Zungenrede, 25. Betz overstates the similarity between the
Hodayot and 1 Corinthians, as he tries to make the case that Paul relies on a pre-Christian
tradition of interpreting the chapter. While such an interpretative tradition may have existed, it
is important to note the unique traits of each source alongside the elements of similarity.
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the Greek kokd, probably reflecting the reading NP7 “evil”, interchanging dalet
with res. Thus it seems that Paul reflects both variant readings of the Hebrew
word — 1P7/7YT - in his free paraphrase of the Isaianic verse.*

The person of the speaker in the verb 727" “he will speak” in Isa 28:11 has
shifted. While MT uses the third person singular (referring to God or the proph-
et), and the LXX uses the plural (AaAfjoovow “they will speak”), Paul uses the
first person (AaArjow “I [God] will speak™). This reading supports Paul’s message
in an intricate way. It does not reject the value of speaking in tongues, as one
would expect, considering the aim of the discourse, but rather indicates the
opposite: God does manifest himself to human beings by means of “blemished
speech”. The twist lies in the quotation of Isa 28:12b “they will not listen to me”,
quoted here immediately following 28:11 with a conspicuous omission of the
words in the middle: although tongues are a reliable medium for revelation,
they cannot be understood by the audience and should thus be avoided.

Paul’s epistle may thus be seen as encompassing many of the various as-
pects of the linguistic discourse presented above. It explicitly quotes Isa 28:9—
12, and thus addresses the question of blemished language and of the role of
children in prophecy. NT scholars naturally seek the background of Paul’s dis-
course in Hellenistic-Roman thought, with the enigmatic utterances of the Del-
phic oracle in mind. However, one should take in account that there is a stable
Jewish tradition of dealing with the same problems.>

1 Corinthians 14 also addresses — albeit implicitly — the human capacity to
communicate with the Divine, and the role of language as a medium for this
communication, questions which lie at the centre of the rabbinic statement from
Lev. Rabbah quoted above. Thus, when the rabbis declare that the prophets of
Israel speak in a clear and lucid language, as opposed to gentile prophets who
speak in “half-words”, something like Paul’s speaking in tongues must have
been within the scope of their thoughts. They are not only interpreting the bibli-
cal verses “from within”, but also addressing contemporary problems regarding
the nature of prophecy.

54 Another difference in Paul’s reading is that the word £tépot “others” is more prominent in
1 Cor 14:21 than in Isa 28:11 MT and LXX. While these two versions use “others” only as an
adjective in the phrase “a different tongue”, Paul uses the same word also in the first compo-
nent: MT 1aw "5 “stammering jargon”; LXX 81 @owAiopov xetAéwv “by contemptible lips”;
1 Cor 14:21 'Ev étepoyAwaoolg “in another tongue”.

55 Some of this material is discussed by Poirier, Languages, which was, however, not avail-
able to me.
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6 Conclusion

Is clear speech an advantage or a barrier to communicating with the Divine?
While prophets in the Hebrew Bible endorsed an extremely optimistic attitude
with regard to the ability of language to represent the Divine, others under-
scored the power of meaningless utterances and ecstasy as better means for
penetrating the divine mystery. In the intellectual milieu of Apocalypticism, this
question constituted a central theme of the religious worldview, due to two
dominant apocalyptic themes: the function of the seer as a prophet and the
function of the human community in liturgy, side-by-side with the divine as-
sembly.

We have surveyed a variety of sources about the phenomenology of com-
municating with the Divine. The sources show how prophecy and prayer are two
sides of the same coin, with the same phraseology and the same problematic
operating in both.

The above noted topics began in biblical literature, but were given special
attention in the various booklets of 1 Enoch. Several incipits — possibly the nar-
rative framework - of that corpus raise the question of the human capacity to
converse with the Divine despite its being a creature of the flesh. The Enochic
literature basically adopts typical biblical optimism toward language, without
having recourse to other, less direct or mantic techniques of communication.
The themes of 1 Enoch gave rise to further discussion of both prophecy and
prayer in the literature of the Yahad, primarily in the Hodayot. Later Jewish and
early Christian texts address the same problems and display a variety of opin-
ions. Much of this vibrant discussion is due to the force of the apocalyptic imag-
ination and its unique contribution to central religious themes, both Jewish and
Christian.

Abstract

This is a study of the phenomenology of prayer and prophecy in early Jewish
literature. Particular attention is paid to reflections on the role of language as a
medium in prophecy and prayer. The sources attest to a steady tradition dealing
with these matters, arising from the Hebrew Bible and finding much reinforce-
ment during the Hellenistic period. This tradition was part of the backdrop for
Paul’s statements about glossolalia in 1 Corinthians 14.
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Moshe Lavee
From Emotions to Legislation:
Asenath’s Prayer and Rabbinic Literature

1 Introduction

Many papers in this volume focus on identifying specific emotions expressed
through prayer in the Second Temple literature. This article takes a slightly
different tack by arguing that a prayer itself may be an expression of the inner
self, and of one’s emotions, especially when compared to institutionalized
prayer. I first discuss a form of self-perception expressed in the prayer ascribed
to Asenath in the Hellenistic novel Joseph and Asenath.! In her journey towards
God, Asenath declares her detachment from family and property. I show that
these declarations are internalizations of a social model corresponding to the
renunciation of property and kinship upon conversion® that was frequent in the
late Second Temple period, as well as in the narrative materials of early rabbinic
literature. I then cite a legal concept that conveys the same model in later rab-
binic material and suggest that the individual, personal, emotional and devo-
tional perspective expressed by Asenath was later subject to legalization, and
was incorporated into the normative rabbinic system.

1 The dating of this work has been the topic of recent debate. Kraemer, Aseneth, 245-274,
raised doubts about the affiliation of the author, suggesting that it was not written by a Jew,
but rather by a Christian or a god-fearer. Cf. Chesnutt, Death, 71-85; Bohak, Joseph, 83-94. In
this paper, I use Asenath’s prayer to exemplify a model of conversion that was present in the
rabbis’ cultural surroundings. Cf. Chestnutt, Asenath, 257-268; Bohak, Joseph; as I show, this
model is also found in Second Temple texts and in early rabbinic narratives, so even if the work
is a product of a later period, it may appropriately portray the processes I describe here.

2 I use the term conversion, although the kind of conversion portrayed in the text departs
considerably from the one finally consolidated by the rabbis. Chestnutt emphasized that the
conversion portrayed in the book differs: “The process of admission seems to have been less
rigidly structured and more loosely conceived than many have supposed in their alleged anal-
ogies with the ritual formalities of other paradigms of conversion and initiation” (Chestnutt,
Asenath, 255). See below section 5.
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2 Renouncing family and property in Asenath’s
prayer

In the climax of the Hellenistic novel Joseph and Asenath that includes
Asenath’s conversion narrative, she turns to prayer, stating:

For my father and my mother have renounced me and have said “Aseneth in not our
daughter” (Jos. Asen. 12:12).

Asenath feels ostracized and rejected by her family, which she, for her part, also
rejects.” She turns to God, withdrawing not only from family relations but also
from her family property:

For behold, all the gifts my father Pentephres gave to me as an inheritance, are temporary
and ephemeral, but the gifts of your inheritance, Lord, are imperishable and eternal (Jos.
Asen. 12:15).°

This passage reflects an emotional and devotional moment in which there is a
renunciation of family and property in the form of an individual prayer.
Asenath’s decision in her prayer does not, however, stand alone and is part of a
wider picture portrayed in the story. Earlier in the text, Aseneth is described as
throwing her “choice robes and golden girdle [...] the gods of gold and of silver”
to the poor.® Finery and the idols are viewed as one and the same, such that the
renunciation of property takes on the same religious weight as the rejection of
idols.

3 Renouncing family and property in early
rabbinic narratives
A few early rabbinic narratives hint at the same model by combining the motifs

of the renunciation of property, family ties and idolatry. The first example is the
Adiebene royalty. Various traditions describe donations to the Jerusalem Temple

3 Translated by Chesnutt, Death, 115. See also Chesnutt, Prayer.
4 See also Chesnutt, Death, 115-118.

5 Translation by Chesnutt, Death, 115.

6 Jos. Asen. 10, translated by Brooks, Joseph, 36.
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made by members of this family.” These donations are not depicted as part of a
conversion narrative, but their possible relationship with devotional acts of
renunciation emerges when one reads King Monbaz’s response to family mem-
bers who disapproved of his donations to the poor:

My forefathers deposited treasures below, and I deposited treasures above [..]; My
Forefathers [deposited treasures] in a place that is under the dominion of the hand [i.e.,
where they can be lost], and I [deposited treasures in a place] over which the hand has no
dominion. (t. Pe’ah 4.18)

This series of statements suggests that the convert perceives himself as someone
who has rejected the beliefs of his forefathers to follow a different path.?
Asenath’s statements have much in common with those attributed in rabbinic
literature to Monbaz. Both contain the rejection of family capital, the “treasures
below”, the father’s gifts, and, by contrast, associate eternal fortune, the “treas-
ures above”, with the gifts of the Lord.’ Rabbinic traditions concerning the cir-
cumcision of Monbaz indicate family tensions. According to a midrash, his
mother, Queen Helena, justified his circumcision as a medical act, perhaps in
an effort to avoid family opposition.*®

One rabbinic conversion narrative that includes the renunciation of proper-
ty tells the story of a harlot who converted. After making her decision:

She stood and “spent” (71a12) all her fortune. She gave one third to the kingdom
[probably as bribery], one third to the poor, and one third she took with her, and went to
the house of study of Rabbi Hiyya. She said to him: Rabbi, convert me. (Sifre Num. 115, ed.
Horowitz, 129)"

7 Cf. m. Yoma 3.10; t. Yoma 2.3. See also Josephus, Ant. 20.2. It is worth mentioning that most
rabbinic sources do not refer to him as a convert, including the tradition concerning his cir-
cumcision and that of his brother Izates in Gen. Rab. 46.10 (467-468), also known in Josephus,
Ant. 20:2. Urbach claimed that the origin of the legal concept of hefger (abandoned property) is
an older concept that referred to voluntary renunciation of property as an act of devotion.
Urbach suggested that the concept evolved as a response to the inability to donate property to
the Temple. See Urbach, Hefger.

8 Monbaz is not presented here as a convert, but other rabbinic sources and Josephus consider
him as such, and thus I read this incident as a record of a relevant social phenomenon.

9 Cf. t. Pe’ah 4.18; y. Pe’ah 1.1 15b; b. B. Bat. 11a. See Urbach, Treasures ; Gafni, Conversion;
Kalmin, Adiabenian.

10 Gen. Rab. 46.10 (467). Note that in Josephus, the mother is against circumcision, although
she also adopted some Jewish practices. See Ant. 20.2.4 § 38-48.

11 In the parallel in b. Menah. 44a the term 11ara is replaced by 1023 %3 np%'m (“and she
dispersed all her properties”). See Cohen, Beginnings, 162-164.
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The verb “to spend”, T2, is the same verb used to describe Monbaz’s deeds.
This underscores the affinity between the two narratives and implies that the
disappropriation of treasures by Monbaz was related to his growing orientation
towards Judaism. In other contexts, the verb refers to exaggerated acts of chari-
ty that might lead to a complete loss of property.” Another allusion to the re-
nunciation of property in the context of tension between a convert and his fami-
ly may be found in a legal discussion about the ban on deriving financial
benefits from idols. According to the Tosefta, Aquila threw the idols he inherited
from his father into the Dead Sea (t. Demai 6.12). Rabbinic sources consider this
incident to be a precedent supporting the law that a convert may inherit his
father; but at the same time may not derive benefit or profit from an idol that he
has inherited it (y. Demai 6.7, 25d; b. ’Abod. Zar. 64a). However, a reading of the
narrative itself may go beyond the specific legal meaning attached to it in the
rabbinic corpus and may also help identify his relationship with other social
factors. Aquila’s gesture may be seen as a dramatization of his rejection of his
father, as well as his renunciation of his family property. He rid himself of his
family idols in the same way that Asenath abandoned her robes and idols. In
the rabbinic legal setting, the reference to inheritance is not an essential part of
the story and the circumstances involving the idols are stressed. The context of
inheritance may, however, be much more significant.

The stories of the harlot, Asenath, Monbaz and Aquila may all be regarded
as part of a nexus of texts that reflect the same perception of conversion, name-
ly, as an act that involves the renunciation of both family and property. Con-
verts renounce their property as an expression of their devotion to their new
orientation and their separation from their former affinities. Their property is
either donated to a higher cause, or left ownerless.

4 Renouncing family and property in non-rabbinic
circles

The fact that Aquila threw the idols into the Dead Sea implies that he derived no
value from renouncing them. This is related to the conduct of other groups who
lived near the Dead Sea, namely the sects. Thus, a detail in a legal narrative may
have implications for the broader social setting. Taking idols to the desert is a

12 Midr. Tannaim, Deut 15:10. See also the ruling by Usha in y. Pe’ah 1.1 15b and Pesiq. Rabb.
25, 156b compared to b. Ketub. 50a; Exod. Rab. 30.24.
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sign of rejecting their relevance to society; it is not only a practical way to avoid
using them. It is phenomenologically similar to the retreat of the Qumran sect
into the desert.” Elements of renunciation of both family and property were
clearly part of the initiation rite of the sect. The social severing of family ties,
intermingled with the abandonment of property upon initiation into the group,
is described in Philo’s presentation of the Therapeutes:

When, therefore, men abandon their property without being influenced by any
predominant attraction, they flee without even turning their heads back again, deserting
their brethren, their children, their wives, their parents, their numerous families, their
affectionate bands of companions, their native lands in which they have been born and
brought up, though long familiarity is a most attractive bond, and one very well able to
allure any one. (Contempl. 18)

Even if Philo portrayed a utopia that may not be a faithful representation of an
existing social group, the conceptual model is highly important.* It echoes Jo-
sephus’s account of the Essenes as forming a “brethren”, a kind of alternative
family:

[T]hose who come to them must let what they have be common to the whole order,
insomuch that among them all there is no appearance of poverty, or excess of riches, but
everyone’s possessions are intermingled with every other’s possessions; and so there is, as
it were, one patrimony among all the brethren. (J.W. 2.8.3)

Both Philo and Josephus describe the sharing of property among the Essenes,” a
practice that was also found in the Judean desert sect,'® and was part of the
initiation as decribed in the scrolls.” The commonality of property also has a
parallel in terms of the group’s self-perception. The newcomer enters a group

13 On the symbolic weight of turning to the desert, see Schwartz, Studies, 29-43. On the affini-
ties of conversion and desert motifs in rabbinic literature, see Lavee, Convert, 190-192.

14 For a recent assessment of the identity of the Therapeutes, see Taylor/Davies, Therapeutae.
15 Cf.Josephus, J.W. 2.122; Ant. 18.1.5 § 20; Philo, Hypoth. 11.1; 11.4.

16 For recent accounts of the question, see Schwartz, Conversion, 602, n. 3; 607, n. 37. Betz,
Essenes; Atkinson, Josephus. See also Baumgarten, Flourishing, 47. These affinities may be
another example of the relationship between procedures and membership rites in the sects and
in conversion to Judaism. See Urbach, Sages, 584, n. 68, on the affinity of initiation to the sects
on the status of haver. See also Lieberman, Discipline; Cohen, Beginings, 203, n. 4; Lavee,
Noahide, 103-104. This sectarian practice of renouncing property may be seen as a model for
the conversion of non-Jews.

17 1QS 1:11-12 (Charlesworth, Dead Sea Scrolls, 6—7); 1QS 5:1-2 (Charlesworth, Dead Sea
Scrolls, 18-19); 1QS 6:3 (Charlesworth, Dead Sea Scrolls, 26-27); 1QS 6:19 (Charlesworth, Dead
Sea Scrolls, 28-29); KhQ2 (ed. Cross/Eshel, Ostraca).
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that is perceived as an alternative family. This is the mirror image of the renun-
ciation of former family ties' since the initiate has left his family and found an
alternative family in the sect. This kind of imagery strengthens the likelihood
that such behaviour represents a model of intra-Jewish conversion in the late
Second Temple period.”

Needless to say, renunciation of both family and property is clearly found in
the early phases of Christianity. Breaking with the family is also found in por-
trayals of Jesus’s relations with his family and in the descriptions of his first
followers of the Christian religion.” The vocabulary of fraternity also implies an
alternative family.” Portrayals of John the Baptist, in traditions about Jesus’s
first disciples,” as well as in later Christian conversion narratives after Constan-
tine, also suggest the renunciation of property. For examples Melania the
Younger (c. 342-410) gave her property to the impoverished.? It is worth noting
that in many other cases, rabbinic sources seem to avoid the social model of the
severence of family ties, at times evidently in response to the intensification of
this model in Christian traditions.*

If this phenomenon is linked to conversions, both into and within Jewish affili-
ations, a slightly different perspective than that of Tacitus emerges. He describes

18 See also Betz, Essenes, 449.

19 Cf. Kister, Divorce, 222, n. 201; Baumgarten, Flourishing, 61-62. Arguing against claims that
the novel reflects a sectarian initiation rite, Chesnutt pointed out the following differences:
neither Joseph nor Asenath reflect anything of the sectarian outlook and monastic way of life
represented in the Qumran Scrolls (Chesnutt, Death, 189); the dissimilarity between the pro-
cess described above and the conversion of Asenath ... is so marked as to overshadow the
minor similarities which some have noted (Chesnutt, Death, 192). The therapeutic ideal of
poverty is also unlike what we find in Jos. Asen. (Chesnutt, Death, 197). I do not refute these
differences between the conversion of Asenath and intitation into the sects, but elements of the
renouncing of family and property are found in both. For the sake of my argument here, which
is to identify a common background for later rabbinic developments, it suffices to point out the
existence of similarities.

20 Asin Luke 1:21 or Matt 10:37-39. See Theissen, Followers, 10-13; Goody, Development, 87;
Kister, Dead; Aus, Luke; Stegemann/Stegemann, Movement, 197.

21 Cf. Meeks, Christians, 86—88; Goody, Development, 93; Stegemann/Stegemann, Movement,
277-278; Remus, Persecution, 439-440.

22 For John the Baptist see Luke 3:11; Schwartz, Studies; Taylor, Immerser, 21-22. For early
followers of Jesus, see Acts 2:44-45; 4:34-5:11. See Theissen, Followers, 12-13.

23 Cf. Miles, Knowing, 32. See also Goody, Development, 98.

24 Note for example the metaphorical interpretations of verses that describe biblical arche-
typal converts as leaving their family: they do not leave their family, but rather the idol wor-
ship of the family, etc. See Tanh. Lekh Lekha 3 (ed. Buber 3a, 30a); Ruth Rab. 2.13 (ed. Lerner
66—68); Pesiq. Rab. Kah., Nahamu, (ed. Mandelbaum 9, 1:263).
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those who accept the ways of the Jews as being taught to reject their family:
“[T]he earliest lesson they receive is to despise the gods, to disown their coun-
try, and to regard their parents, children, and brothers as of little account” (Hist.
5.5.2).% In addition to the rejection of family ties, Tacitus includes their denial of
their country of origin. This implies a relationship between emigration and the
rejection of the family, a feature that leads back to Philo. He presents converts
“who have left their country, and their friends, and their relations for the sake of
virtue and holiness” (Spec. 1.52); those who came into the group “have forsaken
their natural relations by blood” (Virt. 102).** The same imagery is found in
Philo’s portrayal of Abraham, in one of the earliest depictions of the Patriarch as
an archetypal convert:

Therefore giving no consideration to anything whatever, neither to the men of his tribe,
nor to those of his borough, nor to his fellow disciples, nor to his companions, nor those of
his blood as sprung from the same father or the same mother. (Abr. 67)

5 The rabbinic legal incarnation of renouncing
family and property

These sources all suggest that there was a broad social and devotional phenom-
enon of renouncing property and family ties upon conversion. People per-
formed acts that reflected the rejection of their past and marked their new affili-
ation with the Jewish group, sub-groups within Judaism, or with groups in their
proximal cultural surroundings. They cut off their daily contacts with their fami-
lies and renounced their family; they gave up their own property or the future
inheritance of their family property; they left their property to the poor, donated
it to the Temple, their new group, or disowned it and made it hefger, ownerless.
In some cases the severing of family relations and converts’ abandonment of
their property could have been the result of a negative reaction on the part of
the convert’s family, or even a practical consequence of the actual severing of
family ties caused by the emigration that accompanied conversion. The function
of this model both in internal and external conversion (into and within Judaism)
is also suggestive of the rejection of family or property by individuals who
chose, according to their portrayals in rabbinic narratives, to follow the rabbinic

25 Stern, Authors, 2:26.
26 See also Chesnutt, Death, 166-168.
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model of Torah study, such as Rabbi Eliezer, and Rabbi Akiva and his wife.” The
prayer of Asenath should thus be seen as an internalization of a much wider
phenomenon that is typical of the Judaism reflected in non-rabbinic sources as
well as being echoed in early rabbinic narratives. In Asenath’s prayer, the mod-
el of renouncing property and family relations is of a personal nature; it is a
reflection and expression of her emotions.

In later rabbinic literature, however, there is an interesting twist. Cohen
emphasizes the significant change in the concept of conversion to Judaism in
rabbinic literature towards a structured ritual that is statutory in nature. As I
show elsewhere, this change took place through a gradual and continuous pro-
cess that constituted the rabbinization, legislation and institutionalization of
the conversion procedure. Nevertheless, the practices of renouncing family and
property were not subject to this process and did not become an obligatory
component of the rabbinic procedure of conversion.?® Surprisingly, the cultural
memory of these practices found its way into rabbinic legal concepts that deal
with the status of converts after conversion. I discuss these novel rabbinic con-
cepts in detail elsewhere.” In brief, the end-product of the process is the rela-
tively formalized and stabilized legal system portrayed in the Babylonian Tal-
mud. The Talmud states that “a convert is like a newborn infant”, thus
conveying the idea that converts no longer have legal kinship ties with their
former relatives. Conversion severs these relations, so that they are no longer
subject to any law based on kinship. For instance, a convert may testify in court
in a case involving his brother, because his brother is no longer considered his
brother; a convert may not bequeath or inherit because his father and sons are
not considered his father or sons: he is a different person. To take an extreme
example, a convert could in theory even have intimate relations with his moth-
er, but this was in practice prohibited by the rabbis.

This legal system may be seen as the product of the legalization of the devo-
tional model reflected in Asenath’s prayer. The early practice of renouncing
property and family relations upon conversion has something in common with
the Babylonian Talmudic concept of severing family ties upon conversion. Both
deal with a certain kind of familial seperation upon conversion and define a
situation in which the property of converts is removed from the family line of
inheritance.

27 See also Aus, Luke; Gen. Rab. 41.1 (397), and parallels; b. Ketub. 62b, and parallels.
28 See Cohen, Beginnings; cf. Schwartz, Conversion; Lavee, Tractate; Lavee, Boundaries.
29 See Lavee, Convert, chap. 1.
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Rabbis were familiar with the model of renouncing one’s family and proper-
ty upon conversion. It points to the reservoir of cultural elements available to
the rabbis when they shaped their model of conversion to Judaism. These ele-
ments were used for the Babylonian construction of an innovative conceptual
framework of conversion so that the idea of severing family ties upon conver-
sion became a crucial feature in the legal definition of converts.

An examination of the gradual evolution of the model within rabbinic litera-
ture reveals a significant shift. The earlier layers of rabbinic literature suggest a
social setting that was much closer to the one internalized in the prayer of
Asenath. In the tannaitic literature of the first centuries, inheritance laws form a
substantial part of the rabbinic rulings concerning the kinship of converts.
These sources state, for instance, that after the death of a convert, his property
is considered ownerless, and may be confiscated by anyone who takes posses-
sion of it. Subsequently, the texts refer to converts’ property as a symbol of
ownerless property.*® One possible explanation for such rabbinic reasoning is
that since converts have no valid kin, they cannot make any bequest to their
relatives, and thus their property is ownerless. However, these early rabbinic
laws may also echo the model found in Asenath’s prayer and the other sources
surveyed above; namely that converts’ property becomes ownerless after their
death since they are emotionally, conceptually and perhaps even practically
and geographically, separated from their former families. It is not the law that
defines their property as ownerless, but rather that the property becomes owner-
less because the converts are no longer in an active relationship with their
relatives, or even because they intentionally “spent it” (31213), or declared it
ownerless.

In fact, only a few rabbinic sources refer explicitly to the status of property
after the death of a convert. In most cases, the rabbis simply refer to a convert’s
property as ownerless. Usually these sources are harmonized with others, and it
is assumed that the issue is the status of the property after the death of the con-
vert. However, the rabbinic notion of “converts’ property” encapsulates a shift
in stance. During the Second Temple and early tannaitic periods, conversion to
Judaism and initiation into groups or sects within Judaism involved acts of re-
nouncing property. This practice produced social circumstances in which the
convert’s property was left ownerless for the reasons we saw above. In the later
rabbinic conceptalization, however, converts’ property was declared ownerless
only when they died, because there were no valid heirs. Thus the concept of
converts’ property as ownerless could later function as part of the concept of

30 See Lavee, Convert, 28-30.
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severing the convert’s legal ties to his kinsfolk upon conversion, which is the
model that prevails in the Babylonian Talmud. Here the term is seen as an inte-
gral part of the idea that the convert as a “newborn” is not the same person he
used to be, and his former relatives are no longer considered to be his relatives.
Since he has no relatives, there are no heirs, and his property is declared owner-
less. Hence, the use of the notion of a convert’s property as legal shorthand for
ownerless property may have its origins in the intentional renunciation of prop-
erty or the actual loss of contact with former relations. Acts of devotion were
transformed and were echoed in a symbol that appears in a new context. Here it
serves as part of the legal definition of a lack of kinship.

6 Rabbinic legalization as a social expression of
emotions

Equating a convert’s possessions with ownerless property is emblematic of the
evolution of the rabbinic model of conversion to Judaism. It reflects a legaliza-
tion of earlier social and religious trends and approaches, and perhaps even of
feelings, emotions and sentiments. It may also have relevance to the recent
debate on the gradual rabbinization of Jewish culture in Late Antiquity. This is
not to say that legalization brought an end to the depth of feelings and emotions
on the part of the convert, but rather that it was a process through which these
feelings were expressed through legal discourse.

This process has implications for the role of the individual versus that of so-
ciety. Emotions are no longer expressed by the individual, but are ritualized by
society. Whereas, in Asenath’s prayer, the renunciation of family and property
is a powerful and deliberate act on the part of the individual, and a reflection of
her mental state and emotions, in later rabbinic legalizations the relations of the
convert to his family and property are dependent on stipulations. In the conver-
sion narratives from the Second Temple and early rabbinic literature, the con-
vert has the power to make an act of personal devotion. He or she decides to
abandon family or renounce property. As a devotional act, renouncing property
and family relations is part of the sphere of private conversion, a sphere in
which the convert has authority over his property, and the power to renounce it.
The ownership of property and familial relations are defined by the individual
and his/her decision constitutes a voluntary act of religious devotion. By way of
contrast, in the later rabbinic model, the status of a convert’s family ties and
property is subject to legal definition. The group defines the legal status of the
convert’s family ties and his property after his death. The conversion narratives
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present the convert or the initiate as someone who made his choice and decides
to leave his family. When the motif of severing family ties reappears as part of
the Babylonian talmudic conceptualization and legalization, the laws of the
convert’s new group define his kinship. The reconceptualization of the re-
nouncement of family and property as part of the later rabbinic and Babylonian
legal concepts thus decreases the role of the convert in his conversion.

As I have shown elsewhere, the same is true with regards to the theological
question of punishing converts for their former sins. In the model found in ear-
lier rabbinic sources the emphasis is on divine forgiveness of the convert’s sin.
In one case, rabbinic sources assume a confession on the part of the convert,
Rahab,* and her confession brings her forgiveness. However, in the later rab-
binic conceptualization, converts are not punishable even in the absence of
confession and forgiveness. This stance is emphasized and dominant in the
Babylonian Talmud. There, the convert is required to ensure the fulfilment of
his procedural conversion. This procedure will make him into a newborn, and
thus he will not be punished for the sins of the person who existed prior to the
procedure. The legal procedure will make him new, and hence erase his former
sins. Again, power is removed from the convert.*

This goes hand in hand with another development: the rise of the concept —
and later on the actual institution — of a rabbinic conversion court, which en-
dowed the sages with authority over the conversion procedure. This is one of
the most significant features of the rabbinic institutionalization of conversion. It
is no longer in the hands of the individual; he must be accepted by the rabbis in
a legally constructed and approved procedure.” In sum, Asenath’s prayer is
typical of both early rabbinic and Second Temple non-rabbinic sources that
depict the renunciation of family ties along with family property. These depic-
tions are found in the stories of Aquila, Monbaz, Asenath and in the portrayals
of conversion or initiations in Philo, Josephus, Tacitus and the Dead Sea Scrolls.
Devotional renouncing of property was an important part of conversion in the
rabbinic cultural milieu. In later stages of rabbinic Judaism, however, the emo-
tions of the individual were placed in the public arena and transformed into
legal concepts. Hence, power was shifted from the individual to the community
and rabbinic legalization transformed the emotions of Asenath into social ex-
pression.

31 See see Mekhilta de-Rabbi Yishmael, Yitro, 1 (ed. Horowitz, 188-189).
32 See Lavee, Convert, chap. 2.
33 See Lavee, Tractate.
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Abstract

The article discusses the self-perception of a convert as expressed in the prayer
ascribed to Asenath in the Hellenistic novel Joseph and Asenath. In her journey
towards God, Asenath declares her detachment from family and property. The
article demonstrates that these declarations are internalizations of a social
model corresponding to the renunciation of property and kinship upon conver-
sion that was common in late Second Temple period literature as well as in
narrative materials in early rabbinic literature. This emotional perspective was
later subject to rabbinic reconfiguration. The rabbis developed a legal concept
that uses the same model. The individual, personal, emotional and devotional
perspective expressed by Asenath became a component of the normative, rab-
binic system.
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Ursula Schattner-Rieser

Emotions and Expressions of Emotion as a
Didactic Guide as to How to Pray: Berakhot
in the Aramaic Prayers of Qumran®

1 Introduction

More than 900 Dead Sea scrolls are our richest source of Jewish thought and
prayers from the Second Temple period. The latter include numerous blessings,
hymns and a collection of liturgies for special occasions, as well as individual
prayers. These prayers, or prayer formulations, testify to a well-established
liturgical practice that served the Yahad community as a pillar of their non-
sacrificial worship. Before the Qumran discoveries, we had few Jewish prayer
texts that could be definitively dated in the pre-medieval period.

2 Studies about prayers at Qumran

Now that 300 prayers, hymns and psalms in Hebrew are at our disposal,’ it is
not surprising that numerous studies have been devoted to this genre of litera-
ture.? Most of these have focussed on the communal Hebrew prayers and there
are far fewer studies dedicated to individual prayers in Hebrew or Aramaic.
Although studies have been done on some specific personal prayers in Aramaic,
such as the prayers in the book of Tobit, the prayer of Levi in the Aramaic Levi
Document and in Nabonidus, I believe that there is no general study about this
particular Aramaic corpus in its entirety. Yet these prayers are very interesting
in many respects. First, they are, on the whole, testimonies to private, individu-
al expressions of supplications or thanksgiving, and secondly, they confirm the
trend towards the standardization of private Aramaic prayers and their

* [ wish to express my gratitude to my friend Mme Karin Nobbs, Bestion de Camboulas and to
Professor Stefan Reif for their kind assistance with the English translation of this article.

1 Mostly published in DJD 11 + 19; see further an overview in Schuller, Prayer (2000), 29-31.

2 Various comparative analyses of the Hodayot, Berakhot and Shirat Ha-Olam have been done
by E.G. Chazon, D.K. Falk, R.Z.D. Arnold, B. Nitzan, E. Schuller, S.C. Reif and others.
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formulas. Last, but not least, they are authentic testimonies to the linguistic
situation before, around and shortly after Jesus’s lifetime.

3 Cult and prayers in the First and Second Temple
periods

While in the First Temple period the cult was organized mainly by priests, the
destruction of the common cult centre in 586 BCE brought about a reconsi-
deration of the cult during the Second Temple period, focusing more on the
responsibility of the individual believer, when communal and individual prayers
came to serve the exiled Israelites as a substitute for the Temple sacrifice.

With regard to Jewish traditions and the Temple worship other than sacri-
fices, it is possible that that hymns and psalms accompanied the cultic ritual
from ancient times; communal liturgy certainly brought the religious communi-
ty to areas around the Temple, but we have no knowledge about how “commu-
nal” that liturgy was, and how much the common people were involved in the
public ceremonies, and we certainly cannot speak about formally recited prayer
in the First Temple period.

The Babylonian Exile and the Second Temple period constitute a watershed
for the reorganization and survival of Israelite worship with a shift from regular
and institutional Temple worship, to a long time period without a Temple (Hos
3:4), later followed by its replacement with regular prayers — both communal
and private — in study centres and prayer-houses.

Deprived of their Temple, the priestly circles enforced the idea that the
presence of God, which came to be known as the Shekhinah, was not restricted
to the cult centre in Jerusalem but that the divine presence emanated from the
spiritual temple that was created through the community of faith. Thus, the
Babylonian Exile brought about an intellectualization of the cultic ritual where-
by liturgy and prayer came to serve as a substitute for bloody Temple sacrifices
and, as result, gathered the community around “the sacrifices of the lips” (Hos
14:3). Thus, verbal worship fulfilled two roles: first, it made possible a discrete
communication with Israel’s God YHWH in a polytheist environment and, sec-
ondly, it reinforced the social and ideological structure of the exiled Hebrews as

3 The use of prayer as a substitute for sacrifice follows the message of “the offerings of our lips
instead of bulls”, as stated in Hos 6:6 and confirmed in Hos 3:4; 14:3; Ps 50:5, 14; Prov 21:3; Isa
1:11-13, 17; Jer 7:22; Ps 51:17-19.
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a strong and special ethnic group. The prayers were seen as equivalent to the
sacrifices and temple offerings, while the community itself, without the Temple,
became Temple-like.* Indeed, according to the Talmud, communal prayer served
as a substitute for sacrifice from the time of the Babylonian exile (b. Ber. 26a-b).”
This equation (temple = community) allowed the Jewish community from
that period onwards to survive each challenging situation. The value of prayer
is well documented in the writings from Qumran where the Yahad offers: “with-
out the flesh] of burnt offerings and without the fats of sacrifice — the offerings
and the free-will offering of the lips in compliance with the decree will be like
the pleasant aroma [of justice and the perfection ...]” (4Q258 frag. 211, 4-5).° The
equation of the Yahad as the “Temple of Men” (mqd$ ‘dm)’ is comparable to
Paul’s NT-Temple metaphor (1 Cor 3:16—17) and to sentiments in John (2:19-21)8.

4 Individual prayer

Besides communal prayers, private prayers became a substantial constituent of
Jewish religious life. As against biblical precedents, individual prayers at Qum-
ran are more common and the blessings and prayers observe a structured pat-
tern. The function of an individual prayer is not primarily to substitute for sacri-
fice but to allow a direct appeal to God for intercession or mediation.’ Through
prayer, people enter into communication with God. While communal prayers
promote the religious identity of a group, the individual, private prayer serves to
satisfy the personal needs of a particular person. Already from pre-exilic times,
we are familiar with reports of individual prayers, sometimes with spontaneous
outpourings in times of suffering or joy, or with formulations of supplication,
praise and thanksgiving. Of course, the characteristics of those prayers are also

4 Cf. Schattner-Rieser, Foundation; for a critical analysis of the spiritual interpretation that
the Qumran-Community as a temple consisted of men, see Dimant, 4QFlorilegium, 269-288.

5 Cf. Idelson, Liturgy, XVIII.

6 The translation is drawn from Garcia Martinez/Tigchelaar, Dead Sea Scrolls, 523, for frag.
4Q258 frag. 2 11, 4-5; = 1QS VIII, 24-1X, 10); 1QS IX, 5; X, 6. The passage cited in the Rule of the
Community is paralleled elsewhere, as in 4Q256 XVIII; 4Q258 VII, VIII; 4Q259 III, IV; 4Q260 1.

7 For a different interpretation of the idea of the Qumran-Community as a temple consisting of
men, see Dimant, 4QFlorilegium, 269-288.

8 Cf. Gartner, Temple; Hogeterp, Paul; Bottrich, Tempelmetaphorik, 411-425.

9 Cf. Lockyer, Prayers.
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known from other ancient cultures and from the epigraphic, pagan sources of
the Ancient Near East (especially Mesopotamia and Syria).!

The example of the daily prayers of Daniel, particularly his prayers in spe-
cial situations such as when he was condemned to death during the Babylonian
Exile, shows the need for a personal, private prayer as a means of communi-
cating with God. The individual prayers from Qumran are embodied in narra-
tives that describe personal experiences in vivid words and images, thus inspir-
ing other individuals in a similar situation, to identify themselves with the
whole of that text."

These pictures summarized in words also serve a pedagogic aim and help
the individual who hears or reads those texts to express his own feelings, while
teaching him also how to address prayers with the appropriate words, as framed
within stereotyped formulas. Here we should emphasize the fact that the Ara-
maic prayers from Qumran also confirm the valuable and justified use of the
Aramaic language as an authorized language of prayer. The individual wor-
shipper not only enters into contact with God, but also enters into dialogue with
God, who functions as a comprehensive interlocutor.

Praying three times a day “facing Jerusalem” seems to be a well-established
feature from Persian times. The mentions in Dan 6:11 and Ps 55:18 of personal
prayer three times a day indicate its validity for an individual in a private prayer
and not its use as general communal worship. As R. Sarason, in his detailed
survey, demonstrates with reference to the Community Rule, “communal prayer
in the Dead Sea Scrolls serves a cultic function as a substitute for sacrifices (1QS
9:5)”,2 constituting a communal Sitz im Leben, while private prayer is intended
to effect a personal conversation with God. In this dialogue with God, one can
express the deepest feelings and longings of one’s soul. Indeed, the Talmud
defines prayer as the service of the heart (b. Ta‘an. 2a). Through history, these
longings have taken shape, and have been framed into fixed patterns of bless-
ings (b°rakhot), with some of them being practised on nearly all occasions,
while other fixed liturgies were used at particularly prescribed times and sea-
sons. But even if spontaneous, and not categorically set out, there is still some-
thing of a fixed form in which to frame prayers. It is not appropriate to approach
the Almighty like an old friend, saying to him “Hello! I need your help” or “I

10 Such as the inscription of Zakkur that contains a hymn of thanksgiving for salvation
(,Danklied“), or the Fekherye Inscription, which contains curse formulas and others.

11 A single glance at these images inspires the emotions that connect us with a person or a
past episode [even if the narrative is a fiction] and helps us to express our own feeling in words.
12 Sarason, Prayer, 151-172, esp. 154.
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wish to thank you”. There are rules and gestures to observe, in order to address
the Almighty in a respectful way, and in this case the Aramaic prayers of Qum-
ran preserve for us some guidelines.

5 About the Aramaic individual prayers at Qumran

Within the 120 Aramaic texts from Qumran there are about fifteen prayers. Men-
tion is made of several other prayers, but the texts have not been preserved.”
These texts are without exception the private prayers of individuals and include
petitionary, supplicatory, thanksgiving and dedicatory prayers.*

The prayers do not contain what may be regarded as sectarian elements and
we can exclude an Essene origin. There are some dualistic elements in 4QTobit
(4Q197-200), 4QTestament of Qahat (4Q542) and 4QVisions of Amram (4Q543—
548) that may easily be explained as Persian influence and as common dualistic
notions.” The language of composition is late but still has classical Imperial
Aramaic in it, with orthographic adaptations, characteristic of the Hellenistic
period, and is surely pre-Maccabean,' with some parts even originating in the
Babylonian Exile. The Genesis Apocryphon is written in a later Aramaic dialect,
close to the one of Ongelos, but is still a first-century composition and a compo-
site text containing parts of older layers. Be that as it may, the prayers are writ-
ten in the common language of the Second Temple period: Aramaic.

The Qumran Aramaic prayers are inserted into narrative contexts and em-
bedded in family scenes, describing very personal experiences, and they em-
ploy a large gamut of emotions, from sorrow to joy. Weeping is often associated
with the prayers and expresses an emotional state of grief and sorrow, but there
are cases in which weeping may also be a sign of strong and overwhelming joy:
Abram weeps bitterly, tears running down his cheeks, after Sarah is taken away
by Pharaoh, while in another text, outside the context of prayer, Abram weeps

13 Such as Noah’s thanksgiving in 1QapGen XI, 12-14 and Abram’s exorcism prayer to cure
Pharaoh from the evil spirit in col. XI, 28-29.

14 We would have had even more specimens, if the books of Tobit and Enoch had been entire-
ly preserved. G. Schelbert has noted that there were virtually no Aramaic prayers in the time of
Jesus and that he knows only two from Qumran: Abraham’s prayer in the Genesis Apocryphon
and the prayer of Levi (see ABBA, 263).

15 As in the book of Tobit, where the evil spirit Asmodeus is opposed to the good angel Azaria,
or the mention of the Sons of Light and the Sons of Darkness (bny nhwr” whny h$wk?) in the
Visions of Amram (4Q548 frag. 1-2, II, 10-11).

16 Cf. Schattner-Rieser, Apport, 101-123.
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over Lot in 1Q20 22:5. In the book of Tobit tears flow in many instances: in Tob
7:6—7, Raguel is tearful when he weeps and blesses his nephew Tobiah;
Raguel’s wife Edna and Sarah weep when they hear that Tobit has gone blind.
In Tob 7:16, Sarah weeps before her seventh marriage-ceremony with Tobias,
and, in Tob 11:9, Hannah weeps when her son comes back. Again, in Tob 11:13,
Tobit weeps tears of joy when pronouncing a blessing over his returned son.
Weeping is part of the ritual, because when YHWH hears a person’s weeping, he
will accept their prayer, as expressed in Ps 6:9-10.

Prayers that are presented as the spontaneous outpourings of individuals
intent on opening a dialogue with God" offer help with the management of
situations and emotions such as sadness, illness, injustice, trauma, anger, and
with the exteriorization of positive emotions. Therefore, the prayers are often
linked with the emotional reactions of weeping and crying.'®

Although the Qumran prayers and benedictions are presented as spon-
taneous expressions, there is evidence that they follow a didactic aim, so that it
becomes clear that the similarity of various formulas indicates a tendency to-
wards standardization and uniformity through the fixing of prayer patterns.

The majority of the prayers are found in the book of Tobit and the Genesis
Apocryphon which are among the longest Aramaic texts. We count nineteen
prayers, including benedictions that mention some prayers:

1QapGen [1Q20] VII, 20: Noah’s blessing®

1QapGen [1Q20] X, 1-8, 17: Noah’s praise and blessing

1QapGen [1Q20] XI, 12-13: Noah’s praise and thanksgiving

1QapGen [1Q20] XII, 17-19: Noah’s blessing

1QapGen [1Q20] XX, 11-16 Abram’s complaint and prayer for mercy on behalf of Sarah

1QapGen [1Q20] XX, 28-29: Abram’s prayer for the healing of Pharaoh from affliction

and illness

1QapGen [1Q20] XXI, 2—4: Thanksgiving for all that God has offered to Abram

1QapGen [1Q20] XXII, 16-17: Melkizedeq’s blessing of Abra(ha)m

9. 1QapGen [1Q20] XXII, 32-34 Abram’s complaint that he has no heirs

10. 4QpapTob® ar [4Q196] frag. 6, 6-6, 13: Sarah’s prayer for death (= Tob 3:10-15)

11.  4QpapTob® ar [4Q196] frag. 17 11, 2-10 (= Tob 12:6-22): An instruction for a prayer of
praise and thanksgiving

12.  4QpapTob? ar [4Q196] frag. 18, 1-15: Tobit’s thanksgiving (= Tob 13:1-18)

Sw AW e

®© N

17 These prayers are similar to the Mesopotamian shu-ila prayers; see Zgoll, Mensch, 121-140.
18 So also in the biblical prayers of Ezra 10:1; 1 Sam 2:10 (Hannah); Ps 126:1 and 2x in Jeremi-
ah, Neh 1:4 (weeping, fasting, praying); Ps 69:11-14.

19 The blessing is introduced by the words “So I blessed the great Holy One ...” but the bless-
ing itself is not preserved; similarly in the fragmentary col. 5, 23 and col. 7, 7, see Machiela,
Dead Sea, 42 and 48.
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13. 4QpapTob?® ar [4Q196] frag 43, 1: Tobit’s praise and final blessing (= Tob 14:8)

14. 4QEn®ar [4Q204] frag. 111, 2: Henoch’s praise and thanksgiving (= 1 En. 22:14)

15. 4QT. Levi® ar [4Q213a] frag. 1, 1-18 + 4Q213a frag. 2, 1-10: Prayer of Levi (restored on the
basis of a single Greek text from Mount Athos and not included in the TXII)

16. 4QPrNab ar [4Q242] frag. 1-3, 1: Prayer of Nabonidus for his healing

17. 4QTQahat ar [4Q542] frag. 11, 1-3: Hymn of praise

18. 4QPrEsther? ar = 4Q Legends of the Persian Court [4Q550c] frag. 11, 1-5: Prayer for
the forgiveness of sins

19. 4QExorcism ar [4Q560] magic text or incantation text for exorcising evil and disease

I would now like to present a selection of prayers and benedictions that are
representative of emotional states, and that share some common features. Let
us first look at the emotional prayers in the Genesis Apocryphon and the book of
Tobit, which are the longest Aramaic texts preserved in Qumran.

The Genesis Apocryphon consists of two different parts, a Noah-cycle and
an Abra(ha)m-cycle, both of which contain a large gamut of prayers and bene-
dictions describing emotional scenes in situations of sadness and lament, as
well as of joy and thanksgiving. For some prayers and benedictions we have the
texts themselves, while others are only mentioned. The prayer presented here
has no counterpart in the Bible but is representative of prayers in the
intertestamental literature and paralleled by other texts from Qumran in form
and structure; they follow a common “model” and may be defined as didactic
religious texts. The Deuterocanonical or Apocryphal book of Tobit is a religious
novel of instruction and edification that offers manifold insights into Jewish
faith and piety, combining prayers, psalms, and words of wisdom. Among these
instructions are guidelines for the matrimonial model, as well as exemplars for
prayers and benediction formulas.” The book contains no less than six prayers,
covering a wide gamut of emotional prayers from deepest sorrow, depression,
and a longing for death, to great joy and praise.?

About 40 % of the Aramaic text from Qumran is preserved, and the text cor-
responds to the long version in Codex Sinaiticus.” Three of the prayers are pre-

20 4Q196 (3:5, 9-15, 17); 4Q197 (3:6-8); 4Q200 (3:3-4, 6, 10-11).

21 In Tob 6:17 and 12:6-10, the angel Raphael offers instruction about how to practise prayer.
22 Cf. Di Lella, Prayers, 95-115, esp. 95.

23 The Sinaiticus version is also known as Gr. II which is 1700 words longer than the shorter
Gr. I. Among the Dead Sea Scrolls, five manuscripts have been discovered, four in Aramaic
(4Q196-4Q199) and one in Hebrew (4Q200); for the existing versions of the book of Tobit in
Greek see Di Lella, Prayers, 96.
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served among the Qumran fragments* and they clearly correspond to the longer
version known from Sinaiticus. The Aramaic is classical Imperial Aramaic with
many Persian loan-words and archaisms of Imperial Aramaic. Even if the tran-
scriptions are actually later, there is no doubt that the composition originates
from the Persian period.”

In our second stage, let us take a look at the benediction formulas in the
Genesis Apocryphon, the book of Tobit, Enoch and Qahat.

5.1 Emotional prayers involving weeping in grief or joy

5.1.1 Abram’s prayer on behalf of Sarai from 1 Q20 (1QapGen)

After Pharaoh of Tanis learned about the beauty, he took her away to become
his wife (1Q20 XX, 12-16). After this, Abram told the Egyptians that she was “only”

his sister (and not that she was his wife) in order to save his own life. Therefore,
Abram is in distress and prays for his wife’s purity, for her not to be defiled.

1Q20 XX, 10-16 Abram’s grief and prayer for the life of Sarai

nHop K9 RS DVAR IR OPYaVY ..o 10 - And |, Abram, was spared because of her.
i oy | was notkilled, and | wept

N9 P MR 11 OB IR PPN DA DAk, ubitterly - I, Abram, and Lot, my nephew,
[ 1 onRa =w 1 naT ™12 along with me on the night when Sarai was
taken from me by force. Vacat
DIARY NINNRY Y1 by 17 8993, 2 Thatnight | prayed, | entreated, and | asked

" 11'537 b IR T3 1NN YT RARPING for mercy. Through sorrow and streaming
_ tears | said: “Blessed (are) you, O God Most

High, my Lord, for all
51931 8912 BY YWY AN nnaR T onby s 13 ages! For you are Lord and Sovereign/Ruler

WA T 03 ARk whw AnIR /YR 15N over all the kings of the earth, having power
to enact judgement on all of them. So now

a7 T PR TR R W Sy n qnbapw 1l lodge my complaint with you, my Lord,
7T MR IR P % Ty 4PIN A MRIR against Pharaoh Zoan, the king of Egypt,
because my wife has been taken away from
NNa9 L.
me by force. Do justice to her for me, and
show forth your great hand

24 With regard to Tob 6:8-18, the exorcism ritual for removing the evil spirit Asmodaeus who
afflicted Sarah is described in 4Q196-4Q197; unfortunately the praise in 8:4-8 is not preserved
among the Qumran manuscripts. For further reading, see Stuckenbruck, Book, 258—-269.

25 Schattner-Rieser, Apport, 101-123, esp. 116-118.
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5.1.2 Sarah’s prayer for death”

15 against him and against his entire house-
hold. May he not be able to defile my wife
tonight — that it may be known about you, my
Lord, that you are Lord of all the kings of

16 the earth.” | wept and became silent.

That night God Most High sent him a pestilen-
tial spirit to afflict him and all the men of his
house, a spirit

17 of evil which kept afflicting him and all the
men of his household, so that he was not
able to approach her; nor did he have inter-
course with her, though she was with him.?®

The prayer of Sarah for death follows Tobit’s prayer for death, which we present
further only in a translated version, because we lack the Aramaic original in its
entirety. Tobit, a pious Israelite deported to Nineveh in 721 BCE after the fall of
the Northern kingdom of Israel, suffers severe reverses and becomes blind. Be-
cause of his misfortunes he begs the Lord to let him die. In Media, at this same
time, a young woman, Sarah, also prays to die, because she has lost seven hus-
bands, each killed in turn during the wedding night by the demon Asmodeus.
God hears the prayers of Tobit and Sarah and rescues both of them from their

distress.

4Q196 Tob?® ar frag. 6, 2-13
(= Tob 3:9-15; and 4Q200 11I)

Sarah’s grief and prayer for death:
Tob 3:10-15

may Jrra b npoy na: . -] 2

28

[
[--. 1*namp T0[n YRwR 89 - s
7 R IR T2 -] 5[l [-]¢
Eisilalan]
P21y 595 xR Ixwr 00l T3]
(7721 52 W ]a2h

26 Fitzmyer, Genesis Apocryphon, 101.

27 Sarah’s prayer has corresponding parts among the Hebrew fragments of Tobit from Qumran
(4Q200) and is restored on the basis of the Greek text and the medieval Aramaic version.
28 Reconstructed with the medieval Aramaic medieval text in Gaster, Versions; and Weeks/

Gathercole/Stuckenbruck, Book, 123.
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10 [... and she wept and went up] to the
upstairs room of [her father’s] house [...
and desired to hang herself; ... It is better
for me pray before the Lord ... [... and may
I not hear a re]proach again in my life-
time.

11 [And then she spread her hands]
tow[ar]ds [the window and prayed:
"Blessed are you, merciful God] and
blessed are you and blessed] is your holy
[and gl]orious name for e[ver, and] may
[all your works (or: creations) bless [you.]
12 [And now, tJo you [l have turned] my
face towards you and | have [li]fted [my]
eyes: and may you ordain that | may be
freed from [the earth]

9 [and not return to hear reproaches. You,
**** kn]ow th[at] | am personally clean
frlom every impurity of a male,] 10 [and
that] | [have not def]iled [my] na[me or]
my [father’s name] in all the land of our
deportation; | am [my father’s only
daugh]ter,

11 he has [no] other son to be [his] heir, nor
has he a brother [or a] re[lative for whom]

12 [I should keep] my [so]ul, a son, for
who[m I shall b]e a wife. Already seven
[husbands] have peri[shed] on me?® ...
LXX Tob 3:15-16 but if it please not thee
that | should die, command some regard
to be had of me, and pity taken of me,
that | hear no more reproach. So the
prayers of them both were heard before
the majesty of God.

29 Garcia Marfinez/Tigchelaar, Dead Sea Scrolls, 385.
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5.1.3 Tobit’s prayer for death (Tob 3:1-6)

This prayer has been not preserved among the Qumran Aramaic fragments and
we can therefore present a translation based only on the Greek text. That it ex-
isted in Aramaic is certain, because we have fragments that precede Sarah’s
prayer for death, and are identical to Tobit’s prayer.

1And I was much grieved in my soul and groaned and wept. » And I began to pray with
groanings: O Lord, you are righteous, and all your works are righteous, and all your ways
are mercy and truth: you judge the world. 3 And now, O Lord, remember me, and look up-
on me; and take not vengeance on me for my sins, both for mine ignorance and my fa-
ther’s. 4 They sinned against you and disobeyed your commandments, and you gave us for
spoil and captivity, and death, and for a proverb and a by-word and a reproach among all
the nations among whom you had dispersed us. s And now your many judgements are true
in exacting from me the penalty of my sins, because we did not keep your commandments
and walked not truly before you. s And now deal with me according to your will, and
command my spirit to be taken from me, that I may be released from off the earth and be-
come earth: for it is more profitable for me to die than to live, because I have heard false
reproaches, and there is much sorrow in me. Lord, command that I be released from this
distress, let me go to the everlasting place, and turn not your face, O Lord, away from me.
For it is more profitable for me to die, than to see much distress in my life, and not to hear
reproaches.*

5.1.4 Tobit’s prayer in joy

Greek, Hebrew and Aramaic medieval
fragments

Tobit’s praise for having been healed
Tob 11:14-18

14 Then he saw his son and put his arms

14 Kol 18@V TOV UidV alTol énéneoev £mi TOV

TpdynAov altol kal #kKAaucev Kal einev
1 €0AOYNTOG £ 6 BedC Kal elAOYNTOV TO
Gvopd oou €ig Toug aidvag Kai
elloynpévol mavteg oi Gyloi gou dyyehot
15 6T Epaotiywoag kai AAENGEG pe 5o
BAéMw TwRtav TOV Uidv pou...

16 Kal €EijABeV TwpIT €ig ouvavinow tij
vipen aldtod xaipwv Kai eUAOYGV TOV BedV
mpo¢ tfj mOAn Nveun

around his neck, and he wept and said to him,
“| see you,] my son, [the light of my eyes!”
Then he said, “Blessed (are you) O God, and
blessed be your name for ever, and blessed be
all his holy angels. 15 For you afflicted me, but
you had mercy upon me; here | see my son To-
bias!” ...

16 And Tobit went out to the gate of Nineveh to
meet his daughter-in-law, rejoicing and bless-
ing God ...

30 Charles, Apocrypha (Tob 3:1-6).
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6 Summarized features

The above-mentioned prayers are all emotional prayers and are similar in struc-
ture and vocabulary. The first three are petitionary prayers and laments. The
fourth is a praise. The proportion is significant. There are far more petitionary
prayers than thanksgiving prayers or praises. They start with a description of
the deep distress of a suffering individual who weeps and is depressed. The
prayers open with blessings and praise of God, then move on to complaint, and
end with a request addressed to God in a humble manner, “if it pleases God”.
The Lord’s Prayer uttered by Jesus in Aramaic has exactly the same shape: in-
troductory blessing, praise of God (and his great name), and the request (give us
bread, forgive our sins). As with Tobit’s prayer for death, the Lord’s Prayer does
not begin with a Berikh-formula, but starts with a praise of God’s majesty and,
as in the prayers of Tobit and Sarah, a request is moderated by a reformulation
in which God is asked to act according to his will.

In the final part, the petitionary prayer awaits God’s intercession: Tobit
ends his prayer by telling God that he should be dealt with according to God’s
will but it would better for him to let him die; Sarah ends her prayer by asking
God to hear her distress, if that is God’s will. Abram’s intercessory prayer ends
with a request for God’s justice.

The “solution”, or God’s answer to the request, is also similar here: God
hears Abram’s prayer, then afflicts the Egyptian court and strikes them with a
fearful disease. As for Tobit’s and Sarah’s prayers for death, the biblical text
itself states that: “At the self-same time the prayer of both was heard before the
glory of God. And Raphael was sent to heal them both: in the case of Tobit to
remove the blindness from his eyes, that he might see again the light of God
with his eyes; and in the case of Sarah the daughter of Raguel, to give her for a
wife to Tobias the son of Tobit, and to unbind Asmodaeus the evil demon from
her ...” (Tob 3:16-17).*!

The fourth example of Tobit’s praise follows the same structure: blessing,
praise, evocation of the reasons for the earlier lament, and a concluding thanks-
giving and renewed blessing.

All these prayers are short and structured, following a common pattern in
form and language. Judith Newman’s general statement on Jewish prayers is
also valid for these Qumran Aramaic texts: “There seems to be an increased

31 Charles, Apocrypha (Tob 3:15-17).
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occurrence of short blessings in the late literature which are uttered ‘spontan-
eously’ according to the narratives.”*

The praying person speaks in the first person (“I bless”, “I pray”, “I ask”, “I
entreat”) and addresses himself to God in the second person (“Blessed are you”;
“according to your will”). Women and men pray the same way and wait to be
heard and rescued by God.

Prayers are ways of offloading one’s mental ballast. For a time, the suffering
person is delivered from his pain, as in the prayer of Abram about Lot and Sarah:
it starts with bitter weeping, and ends with weeping followed by a deep silence.
The prayers are emotional prayers and the emotion is an embodied feeling and
thought that is expressed through physical postures and gestures, involving
eyes, hands, lips, and sometimes even the whole body. In the Aramaic Qumran
prayers, the preferred gesture is standing with outstretched hands and with
eyes and face lifted towards God. Inside a house, the petitioner approaches the
window before addressing his prayer to God (Tob 3:11). By raising the hands, the
person who prays opens his heart to God who is in heaven, as is clearly ex-
pressed in Lam 3:41 (also Job 11:13; 2 Macc 3:20; 15:12, 21).

6.1 Berikh-blessings in the Aramaic texts from Qumran

As Esther Chazon has indicated,* the Hebrew non-biblical scrolls from Qumran
hardly attest to opening blessings with spontaneous personal expressions of
supplication and petitional prayers. Also, there are few petitionary prayers
among the Hebrew texts that are considered non-sectarian.® In contrast, the
Aramaic scrolls, which are essentially narrative texts and without doubt non-
sectarian, offer an important proportion of opening blessings, but do not attest
to any final ones in Qumran Aramaic.

Among the Aramaic Qumran texts, we have at least six prayers starting with
an opening bfrakha, which occurs in Aramaic with the passive b°rikh-formula
“blessed” (hebr. barukh, gr. ebDAoynTdg) and once with the pael participle mbrk

32 Newman, Book, 27.

33 But even when the Israelites pray to God, as required, with stretched hands, God hears
them only if they are free from sin, as is evident from Isa 1:15: “When you spread out your
hands, I will turn my eyes away from you. Even multiply prayers, I will not listen. Your hands
are filled with blood, your fingers with iniquity.”

34 Chazon, Dead Sea Scrolls, 158.

35 Cf. Schuller, Prayer (2000), 29-45, esp. 44.
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followed by the pronoun “you” in 1Q20 XX, 12. They all continue with a direct
address to God “Blessed are you, o Lord/God of heaven and sky etc”.

Whereas “the classic Hebrew formula brwk YHWH is completed by a relative
clause “Blessed is/be the Lord, who ...” that details the particular divine action
that gave rise to the speaker’s gratitude”,* the Aramaic blessings from Qumran
are not expanded by verbal relative clauses. The reason is that the petitionary
prayers are not praising God for what has just happened, or what he has done for
them, but expressing the wish and hope to be heard and helped after their state-
ment of prayer and petition. Thus, the blessing is only a praise of God’s majesty
from whom the petitioner hopes to receive help. The blessing in the QA-prayers
has no verb and is a simple nominative phrase, with no relative clause praising
God’s exaltedness as in the biblical and Hebrew liturgical blessings from Qum-
ran.”

The berikh-formulas in the Aramaic prayers from Qumran are in general
connected with weeping and rejoicing. For the Aramaic texts, see the prayers
transcribed below, with the blessings in cursive script.

a. In pain in the Genesis Apocryphon (1Q20 XX, 12-14):
Abram wept bitterly ... » That night I prayed, entreating and seeking mercy. And I said
through sorrow and streaming tears, “Blessed are You, O God Most High, Eternal Lord, for
You are Lord and Ruler over everything. You are Sovereign over all the kings of the earth hav-
ing power to enact judgement on all of them”. So now I lodge my complaint ...

b. In Sarah’s prayer for death:
Tob 3:12-13 (4Q196 frag. 6, 10-11): “and she wept ... and prayed: Blessed are you, O merci-
ful God, and blessed is your name for ever: and let all thy works bless you forever”.

c. In Tobiah’s joyful praise in Tob 8:15-17:
1sAnd he blessed the God of heaven and said: 16 “Blessed are you, O God, with all pure
blessing; let them bless you forever. And blessed are you, because you made me glad: and it
had not befallen as I supposed, but you dealt with us according to thy great mercy. 17 And
blessed are you, because you had mercy on two that are the only begotten children of their
parents: showing them mercy and deliverance, O Lord; and you fulfilled their life with
gladness and mercy.”

36 Chazon, Dead Sea Scrolls, 155.
37 Cf. Chazon, Dead Sea Scrolls, 159-160.
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d. In Tobit’s prayer of praise and joy in Tob 11:14-15:
“Blessed is God, and blessed is his great name, and blessed are all his holy angels. ;s May his
great name [ | be blessed [ ] for all ages.” And Tobias went in rejoicing and blessing God in
his whole body.

Other blessings that stand outside a prayer context are to be found in the book
of Enoch:

e. Enoch’s blessing (4Q205 [En® ar] frag. 1 XI, 2-3 =1 En. 22:14):

RowIp 7 A M Then I blessed the Lord of glory and said:
K137 [vhw/R0 703 e “Blessed be the Judge of righteousness?®,
RnHYY K0T ROV And blessed be the great Ruler.
And the truth of the Lord forever.”
ROV PT P2 M2 lehewe barik dayyan qusta
Rigiy] vHY T2 Mo Walehewé barik Sallit robuta
RS KT ROV Waqustd damaryd lo*alma

In the transliterated and vocalized Hebrew text we wish to demonstrate the
stylistic features that characterize the blessing, that is, the syntagmatic repeti-
tion, synonymous parallelism, and final rhyme -4.%*

f. Qahat’s testamentary instruction to his sons contains a hymnic praise that
possibly opened with a brikh-blessing as in other testamentary texts. It con-
tains all that one needs for a liturgical b°rakha — and, interestingly, it is
couched in Aramaic.

4Q5421,1 1,2
R[MITI R T2 -0 o [Blessed is the great God]
112°90 Am1 0 R 50 PO Y811 1and God of gods for all the centuries. And he
827 ARW 1i03p7M will make his light shine upon you and make
you know his great name

38 Or: “Blessed be the righteous judge, blessed be the great ruler and the righteousness of the
Lord forever.”

39 A poetic structure with rhyme and rhythm is also evident in the Genesis Apocryphon in the
blessings of Abram and Melkizedek’s blessing of Abram (1Q20 XXII, 16-17, see Gen 14:19-20):
brik "Abram lo%el ‘elyon/ mare Samayd wa’ar'd/ iibrik “él ‘elyon/ disgar Sandk biddk. The allitera-
tion of /k/ and final /a/ helps to memorize such blessings more easily. In contrast, the Hebrew
blessing parallelled by Gen 14:19-20 does not contain these features and is therefore not well
designed for learning by heart.
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oo AR &0 T {AnYTIm} APYTIM 2 > and you will know him, {and you will know
\9”?@7] NYTI00 bin N3 him} because he is the God of the centuries, and
the Lord of all works (or: creations), and the
ruler
1137 Tapn AP 1ina Tawn? 891025 sofall, to deal with them according to his will.
M73 n’:’;:f? N8O RITD And he will make for you joy and gladness to
your sons in the generations of
rabwh Ro{ilwip 4 4 truth forever.

We observe in the Aramaic texts, more than in the Hebrew texts from Qumran,“°
that the holy name of God is avoided and replaced. We never find the tetra-
grammaton, nor the title “God of Israel”, but find instead many substitutions.*
God is called by epithets as, for instance: in the Tobit manuscripts the tetra-
grammaton is rendered by 4 dots and in the Daniel manuscripts we find the
word “elahak “your God”, written in ancient Hebrew letters, due to the great
respect being accorded to the title. Although %elahd is well attested (39%, in bib-
lical Aramaic texts of Qumran),*’ even this title of God is avoided and divine
titles and epithets are generally preferred instead, like: Great Name ($ém rabbd),
Almighty God (°El ‘Elyon), Lord of Heaven (maré® $*mayya), Lord of Heaven and
Earth; Lord of Eternity (marée® ‘alma and mare ‘almayyad), Eternal King (melek
$¢mayyad), the Great Holy One (gaddiSa rabbd), our Great Lord (mdra‘na rabba)
and Lord of Eternity (maré’ ‘alma) in 4Q202En® ar 71, 14, and God is called
“truth” or “justice” (qudsa); see 1Q20 (1QapGen)* and 4QQahat 1 I, 1-2. One of
God’s substitutions is found in compositions with the simple noun “name”, a
common substitute for the tetragrammaton in the rabbinic and Samaritan litera-
ture:* be§ém maré’ ‘almayyd “in the Name of the Eternal Lord”, I¢5ém elahd “in
the Name of God”*; and this divine “name” is sanctified in Tobit (4Q196 frag. 6,
7; frag. 18, 11), Enoch (reconstructed after the Greek, 4Q202 [En® ar] frag. 1, 15)
and in the Lord’s Prayer.

40 The tetragrammaton YHWH and the divine name EL are generally written in palaeo-
Hebrew and so also in the LXX scroll from Nahal Hever (although the scroll is otherwise written
in Greek, a feature which is still observed in Greek Bible manuscripts centuries later — even if
penned by Christians. See more in De Troyer, Names (2006), 55-66; Williams, Interpretation,
66—68; Skehan, Name, 16-18; Parry, Notes; Stegemann, Erwdgungen, 200-202.

41 See the detailed study of Bernstein, Titles, 291-310, esp. 295.

42 Only once attested in 1QapGen.

43 Cf. Greenfield, Contribution, 94 [488].

44 Cf. De Troyer, Names (2005).

45 Greenfield/Sokoloff, Qumran Aramaic, 92-94.
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7 Summarized common features

At the end of this presentation of selected Aramaic prayers from Qumran, we
now wish to summarize similarities and common features starting with the
prayer situation, the emotional state, the formal character of these prayers, and
the significance of these similarities.

In the Aramaic Qumran prayers and berikh formulas we find substitutes for
God’s name as a sovereign of the world, as ruler (Sallit), and sometimes as a
king, which is the standard form that the rabbis required for a liturgical b°rakha
and statutory private prayer (b. Ber. 40b).*

According to the rabbinical halakha, a b°rakha that does not contain God’s
name, or mention his kingship as a ruler of the universe, is not a valid one
(b. Ber. 12a; 49a).* Interestingly in this regard, the first part of the Lord’s Prayer
also has all the elements that a full b°rakha must contain.”® The liturgical
b°rakha is often expanded by the words “do what you wish”, or, “according to
your will” or “may it be your will” as in Tob 3:6, and in the Testament of Qahat.
In the text of Qahat 4Q542 frag. 11, 3 we have a kind of prayer, at least a praise,
that contains features of a full bérakha® which means many epithets for God as
God of Gods, Eternal God, Lord of all creations, Lord over all works, and Ruler
over all. Unfortunately, since we do not have the complete text, we cannot be
sure that the praise opened with a b¢rakha. Stefan Reif’s observation concerning
the Hebrew Qumran prayers is also valid for the Aramaic prayers: “The Qum-
ranic use of benedictions is not to be seen as a precedent for the later rabbinic
employment of this genre. More accurately, the liturgical developments at Qum-
ran should be plotted at a point between the biblical beginning and the rabbinic
progression, that is close to the position occupied by the Apocryphal and Pseud-
epigraphical literature.”

46 Cf.Heinemann, Prayer, 157.

47 This is also the ruling codified by Maimonides in Mishneh Torah, Ber. 1.5.
48 Cf. Schattner-Rieser, Aramdische.

49 Cf. Heinemann, Prayer, 162.

50 Reif, Problems, 44-45.
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8 Conclusions

Prayers fulfill an important task by helping individuals to manage negative and
positive emotions. As a person prays, he can identify himself through the exist-
ing narratives, experiencing a similar feeling to that described in the texts,
which will provide indirect and direct guidelines for the construction of his own
prayer. Since personal prayers articulate all manner of feelings and emotions, a
text serves as a guide or companion for the reader who can probably observe
with more discernment his own parallel feelings. It is comforting for an individ-
ual to know that someone else has had the same feelings, and that another per-
son has experienced similar situations. He thus helps himself to overcome his
problems by addressing himself to God.

Prayers: 1. help individuals to deal with a particular type of emotion and
have an appreciable influence on social action; they allow the worshipper: 2. to
interact with God face to face and: 3. they fulfill a didactic purpose, given that
they teach individuals how to pray®, and how to address themselves to God in
the appropriate way and language. Since the speech used in daily life, was
Aramaic, it is clear from the texts discussed above that there was no restriction
concerning its employment as an authorized language for liturgy, much as
Hebrew. Another interesting feature is that there are no dualistic elements and
that the b°rikh formula is on its way towards standardization. This, to our mind,
supports the argument that the process did not start in the Exile but at the end
of the Persian period.

S. Sharp may be summarized: In particular, interactions with God through
prayer provide individuals with: (1) another to whom one can express and vent
anger; (2) positive reflected appraisals that help maintain self-esteem; (3) re-
interpretive cognitions that make situations seem less threatening; (4) another
with whom one can interact to “zone out” negative emotion-inducing stimuli;
and (5) an emotion management model to imitate. Most of these resources help
individuals to begin to deal with a particular type of emotion and have an appre-
ciable influence on social action.*

Even though the prayers in Qumran are presented as the spontaneous ex-
pressions of individuals, one may already notice the standardization of the
b¢rakha-formulations with regard to structure, form and style.”® Although all the

51 See also Bockler, Beten, 157-174.

52 Cf. Sharp, Prayer, 417-437.

53 Cf. Heinemann, Prayer, 80: A standard b°rakha-formula has to include mentions of a divine
title and divine kingship.
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wording in our corpus is not exactly identical, the content of the b°rakha-formu-
lations shares common features with the later Hebrew bérakha-formulations and
statutory rabbinic prayers.

Prayers and blessings occupy a prominent place in the Aramaic texts from
Qumran and serve as a medium by which humans communicate their joy and
pain to God in the form of lament and praise, as well as praise and thanksgiving.

All the Aramaic prayers are inserted into narrative plots and in a sense func-
tion as school-texts for learning how to pray. They follow a well-defined pattern
and have become a paradigm for petitioners who can read or hear these prayers
and then express their own needs in the various circumstances of life in which
they find themselves.

The individual who identifies himself with the fictional-person learns how
to express his own experienced feelings and how to deal with his emotions.

Although there were no prayer books at that time and no authoritative pre-
scriptions as how to pray, the records in those narratives contain structured
features that undoubtedly served as guidelines for learning how to pray.>* With-
out setting down communal norms for individual piety, these texts with their
wording and their gestures in various b°rakhot-formulas laid the basis for a kind
of standard. The petitioner who respects the rules of prayer may be sure of a
divine intervention that will help to deliver him from his misfortune. It is inter-
esting to note that the prayer features and the openings of everyday blessings
are in an Aramaic that undoubtedly belongs to the axial age.*® All the examples
discussed above represent the religious practices of the Second Temple period,
and, together with the Lord’s Prayer, contain formal liturgical elements.

According to Heinemann,* individual prayers may be divided into three
categories: 1. The spontaneous prayer of the individual; 2. The routine prayer of
the individual, although not statutory and 3. The statutory prayer of the individu-
al.

54 In Ego/Merkel, Lernen, especially there: Bockler, Beten, 157-174.

55 In the rabbinical writings there are important discussions about whether it is permissible to
pray in Aramaic. In b. Sabb. 12b and b. Sotah 33a it is said that personal petitions should rather
be expressed in the holy tongue (1é56n haq-qodes), Hebrew, rather than in Aramaic, for the
angels do not understand Aramaic, with exception being made in the case of weak and sick
persons. Even if the Sages gave preference to Hebrew for the language of prayer, there were
defenders of the Aramaic language, which in any case was allowed for individual prayers, and
for sick and weak people (y. Meg. 1.9, 71b; Esth. Rab. 4.12. If the Sages discussed the languages
allowed for praying it proves that people prayed in their local languages, and one of those in
the land of Israel at that time was Aramaic.

56 Heinemann, Prayer, 156.
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The similarities among the Aramaic Qumran prayers prove that they are situ-
ated at point two: routine prayers. Since these prayers and benedictions are
written in classical Imperial Aramaic and belong to the third century BCE (with
some Tobit and Enoch fragments even dating to the fourth century BCE!), one
may conclude that already in late Persian times there was some “regulation” of
individual prayers.

I would like to conclude with Stefan C. Reif’s statement: “During the Second
Temple period, the tendency developed to link the personal prayer and the for-
mal liturgy. From the Apocryphal and Pseudepigraphical sources, it is apparent
that there was an increasing number of benedictions, hymns and praises, mys-
tical formulations of considerable variety ...”’

Abstract

Among the more than 900 Dead Sea scrolls there is a considerable number of
prayers for specified occasions and these provide the earliest testimony of litur-
gical formulations of communal nature.

In addition to these official prayers, there exist personal prayers in Hebrew
and Aramaic, which together amount to testimonies of private, apparently
spontaneous expressions of supplications or thanksgiving from the Second
Temple Period. Allocated first for private use, the formulations and gestures of
individual prayers shifted later to a “fixed” or standard format, and included
blessings in the common language: Aramaic.

This paper offers an overview of Aramaic prayers with standardized prayer
Berakhot-formulae and examines their function and didactic aims within the
context of prayer in Second Temple Judaism around the life-time of Jesus.

57 Reif, Problems, 73.
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Angela Kim Harkins

A Phenomenological Study of Penitential
Elements and Their Strategic Arousal of
Emotion in the Qumran Hodayot

(1QH:? cols. 1[?]-8)"

While the bulk of the energy in Scrolls scholarship has been channelled into
efforts to reconstruct the texts and their literary antecedents, very little attention
has been given to their experiential aspects.! Of particular interest is the role
that emotions play in the experiential performance of the Qumran prayers
known as the first group of Community Hymns (= CH I) found in the first eight
columns of the Cave 1 Hodayot scroll.? Materialist and naturalistic understand-
ings of the body from the social sciences may shed light on the ancient experi-
ence of these prayers at Qumran. Emotions are both visceral and cognitive.
Their arousal is understood here as measurable changes in heart palpitation
and endocrine levels. Performative emotions are scripted, not spontaneous
displays,® and as such they are not driven by the interior state of the person who
displays them.*

* The author wishes to acknowledge that some of the research that appears in this essay has
received funding from the European Union’s Seventh Framework Programme under grant
agreement number 627536 RelExDSS FP7-PEOPLE-2013-IIF. This paper was also presented at
the Yeshiva University Dead Sea Scrolls Seminar, April 2014, and the author is grateful for the
feedback that was received at that time. Finally the author wishes to thank Rodney A. Werline
for his helpful comments on an earlier draft of this essay.

1 Ehrlich’s important study of the ‘Amidah or the Eighteen Benedictions begins with the ob-
servation that research since the 19" century has focused on the verbal and textual aspects of
this prayer collection with no regard for the non-verbal aspects of the performance of these
prayers. Ehrlich’s critique of scholarship on rabbinic prayer as being too concerned with verbal
and textual matters at the expense of the embodied aspects of prayer also applies well to the
type of research that has been done on Qumran prayers. See Ehrlich, Language.

2 Readers are greatly aided by a number of recent publications of the Cave 1 scroll of the
Hodayot: Schuller/Newsom, Hodayot; and the critical editions of these prayers found in
Stegemann/Schuller, Translation, and Schuller, Hodayot.

3 The language of performative emotions is taken from Ebersole, Poetics, 25-51. For a discus-
sion of how scripted “performative emotions” can be understood within the ritual reading of
the Qumran hodayot (cols. 9-28[?]), see Harkins, Heavens.

4 Anderson’s discussion of cross-cultural perspectives is useful for highlighting the differences
between modern conceptualizations and assumptions about emotions as being universalizing
experiences (1) and as being spontaneous (2) (Time, 1-18, here 5); also see Olyan, Mourning.
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The broadening of the discipline’s traditional focus on literary and textual
features to include the experiential facets of religion raises the prior question of
how penitential elements themselves should be understood. While their pres-
ence is often observed in prayer texts from the Second Temple period, they do
not need to be understood exclusively within the rubric of a literary form. Clas-
sic penitential elements, along with the rites of mourning that are often associ-
ated with them, are not the outpouring of the interiority of the individual who
enacts them. Thus, the first person confession of sins does not express personal
transgressions,’ nor is it the case that the petitions themselves should be under-
stood as the articulation of what it is hoped that God will do. Like the confession
of sins, the act of petitioning places the individual in a subordinate position in
relation to the sovereign deity. Both confessions and petitions are scripted strat-
egies for arousing emotional states of smallness that may lead to a decentering
of the self, effectively creating the optimal conditions for a liminality that can
lead to states of heightened receptivity within the religious practitioner.® Such
an experiential effect may account for the references to covenant experiences
that often accompany penitential prayers in the Second Temple period, an asso-
ciation that was previously noted by Odil H. Steck and Edward Lipinski.’

1 A phenomenal study of penitential prayer
elements

In her essay from 2007, Eileen Schuller raises a number of significant points
about the problems with scholarly terminology, noting that the category of
“penitential prayer” has not been a self-evident one for all scholars, some of
whom prefer to use the language of “prayers of repentance” or “prayers of con-
fession”.® Such classificatory matters arise from the limitations of form criticism
and the problems of securing a literary genre. Formally, this category of prayer

5 Lambert’s point is well taken; he writes in Dead Sea Sect: “we do not have an inner experi-
ence of consciousness, but a performance designed to highlight God’s magnanimity and the
sect’s status as its recipient” (505).

6 Cf. McNamara, Neuroscience.

7 While the Sitz im Leben of the penitential form has not been conclusively identified, Steck
and Lipinski have proposed that it was located in Second Temple covenant-renewal ceremo-
nies; a suggestion that is worth considering given the mention of covenant that appears in
CH I; see Steck, Israel, 134-135; Lipinski, Liturgie, 37-38.

8 Schuller, Prayer, 1-15, here 12.
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is thought to contain distinctive features, although elements are not consis-
tently present among exemplars of this type: (1) the confession of sinfulness; (2)
petitions for assistance that in the biblical instances are set off by the phrase,
“and now” [NYI]); and (3) some expectation of the prayer’s efficacy.” While
significant variety exists in the specific prayers that are included in lists called
“penitential prayers”,” classic examples of this type of prayer include: 1Kgs
8:22-53 (Solomon’s dedicatory prayer at the Temple);" Ezra 9:5-15 (which ironi-
cally lacks any petition [!] and is simply a confession of sins); Neh 1:4-11; 9:6-
37; Dan 9:3-19; Bar 1:15-3:8; the Prayer of Azariah; Tob 3:1-6; 3 Macc 2:1-10,
and 4Q504 (Dibrei ha-me’orot).

The category of penitential prayer is frequently discussed within the context
of covenant and the theological concerns of deuteronomic theology. The book of
Deuteronomy speaks especially well to the experience after the exile even
though it is not considered to be a text produced in Second Temple times. As a
category of prayer that is associated with the time after the exile, penitential
prayer represents a distinct development from communal lament, in so far as it
presumes guilt instead of innocence.” The introduction of the confession of sin
is the distinguishing feature of penitential texts, and it is absent from laments
that feature the psalmist’s claims of innocence in the face of enemy violence.?
Deuteronomic theology presupposes a direct correlation between sinfulness and
the experience of political destruction; the possibility of restoration comes from

9 Some think that these penitential elements are Second Temple developments of the classic
lament form, which are then traced back by form critics to an annual covenant renewal cere-
mony; Mowinckel, Psalms 1, 154-157; von Rad, Form, 1-78; Alt, Origins, 79-132; Mendenhall,
Law, 26-76.

10 Considerable variation exists among the compositions that are identified under this catego-
ry, so noted by Schuller, Prayer, 12-14.

11 Solomon’s prayer is not always included in penitential lists, but it does contain many fea-
tures. See Boda, Appendix D, 209- 213; see too Newman, Book, 24-52.

12 Cf. Bautch, Developments.

13 Penitential prayer differs from the lament form in so far as it lacks the complaint (“why?” or
“how long?”) which presumes that the speaker claims innocence and that the punishment is
undeserved. In contrast, the penitential form acknowledges and confesses the sinfulness of the
afflicted. See the thesis by Boda, Tradition; also discussed in his essay, Form Criticism, 181-
192. Also relevant is Boda, Confession, 21-50. Boda (Form Criticism, 184) writes that some
scholars insist that the element of confession of sins had always been an aspect of the form of
communal lament; see Gunkel/Begrich, Einleitung, 131-133; Weiser, Psalms, 74—76; Mowinckel,
Psalms 1, 183. Cf. Westermann, Struktur, 72-73, who says that while there is some relationship
to lament, since penitential prayer originates in the laments of the Psalter, it comes to be in-
fused with deuteronomic ideology during Second Temple times.
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God’s mercy, not Israel’s merit. The theology of Deuteronomy presumes that the
devastation that is being experienced is a lesser punishment than what is actu-
ally deserved, given the clear stipulations and warnings found in the Mosaic
Law. It also expresses what might be considered a prophetic expectation of
some response, namely, that God will eventually restore Israel in the plenitude
of his mercy. Within the literary setting of Deuteronomy, Moses speaks pro-
phetically of both the destruction that is to come, and the hopeful expectation
of a restoration in the future.*

Studies of penitential prayer have long used traditional historical-critical
approaches for understanding and analyzing these texts, yet “those who offered
such prayers probably did not first think of these prayers in literary terms and
with a view toward the development of a tradition. They, probably, first thought
of the prayers within their own experience of God, their history, their people,
and themselves.”” And so, while it is valuable to describe the literary features of
penitential prayer formally, classic form-critical categories are scholarly frame-
works that were established prior to World War II and the discovery of Qumran
prayers.’® While the earliest form-critical scholarship does not consistently
acknowledge the presence of such a genre,” it is clear that the most recent
scholarship on prayer literature from the Second Temple period, while in no
way exhaustive, indicates that a significant number of prayers may be sub-
sumed within the experiential frame of penitential prayer. These prayer texts
were not fixed in a rigid way; forms and language were frequently redeployed in
their composition. Conceptualizing penitential elements within an experiential
frame rather than as a strictly literary form may help to explain why it is that
some prayers that fall within the ambit of “penitential” fail to conform precisely
to formal expectations.’®

The social-scientific language of “category of knowledge” can help to place
these prayers in a context that may account for the dynamic set of experiences
that they entail.” Thinking about penitential elements as recognizable modality-
specific representations that were intended to be reconstituted as needed in

14 Discussed by von Rad, Deuteronomy, 23-30; Weinfeld, Deuteronomy 1-11, 13-17; Ackroyd,
Exile, 62-63; Werline, Penitential Prayer (1998), 17.

15 Werline, Penitential Prayer (2006), xiv.

16 Penitential prayer was considered a subset of the larger category of lament by Westermann,
Struktur, 44-80.

17 See Schuller’s point that penitential prayer as an operative scholarly category is not firmly
established (Penitential Prayer, 10-12).

18 E.g., the absence of a petition in Ezra’s prayer (Ezra 9:6-15).

19 Cf. Barsalou et al., Embodiment, 14-57.
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ritually appropriate moments may help us to appreciate how these types of
prayers came to be adapted and applied in flexible ways in new historical cir-
cumstances.” Elements of penitential experiences such as the confession of
sins, petitions for assistance, and the ritualized gestures of humbling the self,
when taken together, constitute a highly associative category of experience that
may be constructed and reconstructed during ritual moments. This is because
the areas of the brain that govern the processing of sensory perception and
higher-order cognition are connected in rich two-way networks to one another.
Lawrence Barsalou writes that

[P]eople establish entrenched simulations of frequently-experienced situations, where a
given simulation includes (among many other things) a variety of bodily states, such as
facial expressions, arm movements, and postures. When environmental cues trigger the
simulation of a social situation, part of the simulation is expressed in relevant bodily states.
Conversely, if the body is configured into a state that belongs to one of these simulations,
the state retrieves the simulation, which then affects social information processing.?

According to the studies discussed by Barsalou, reading a text that mentions an
object may stimulate areas in the brain that simulate the appropriate visualizing
and phenomenal handling of that object, or stimulate other bodily states, in-
cluding appropriate emotional responses.? Psychological studies have also
demonstrated how the performance of the body in precise ways (e.g., smiling or
frowning; nodding or shaking the head) may successfully generate the desired
emotion within an individual, or influence positive or negative perceptions.” In
other words, the body’s expression of emotion is not the spontaneous expression

20 Barsalou et al., Embodiment, considers how cognitive processes work to create mundane
knowledge about objects and experiences and applies these processes to the construction of
religious states. Barsalou uses multiple theories about the representation of knowledge that
consider the physical embodiment of the individual. These include simulation theories, em-
bodied theories, and situated theories of knowledge. Barsalou integrates all three, but most
important for our study are the simulation theories in which egocentric visualizing and imagin-
ing of experiences takes place with some degree of automaticity. — The high variability and
adaptability of penitential prayer cannot be accounted when we consider strictly the literary
and textual aspects of these Second Temple writings; Werline, Reflections 2, 213.

21 Barsalou et al, Embodiment, 29.

22 Cf. Barsalou et al, Embodiment, 27, 28.

23 Cf. Ekman, Emotion; also Barsalou et al., Embodiment, 27 which states, “participants tended
to express positive emotions on their faces and in their voices for positive concepts, but to
express negative emotions for negative ones. These results further indicate that participants
were simulating the experience of being there, not only orienting visual attention to where the
object would be in a typical setting, but also generating appropriate emotional responses”.
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of an interior state, but rather, it is instrumental in the generation of a desired
cognitive state.

The reenactment of these penitential acts stimulate areas of the brain which
then generate the appropriate cognitive state in the religious practitioner, that
is, desolation and self-abasement. Texts that are considered to be penitential
are said to have proliferated during the Second Temple period as a response to
the political loss of land due to the exile.* In the context of the Second Temple
period, this emotion is best described as grief, which is desolation marked by
the experience of personal loss. The longing that is expressed in these texts is a
grieving for the early covenant relationship with YHWH, prior to the destruction
of the Temple and loss of the land. As a set of recognizable elements, the peni-
tential experience may be creatively redeployed and adapted to changing cir-
cumstances during the Second Temple period. The social-scientific language of
“category of knowledge” may help to conceptualize these prayers broadly to
include the dynamic set of experiences that they entail.

According to Werline, the penitential activity of “searching” and “seeking”
was joined to the act of “repentance”, and came to be known as a programmatic
set of acts.? The strategic arousal of desolation, and with it the awareness of
sinfulness, reenacts strategic emotions that may be described as a strong
“yearning and sadness” over a loss, sometimes accompanied by complex feel-
ings of guilt.” Individuals in bereavement often report experiences of intense
introspection and examination. The psychophysiology of longing that accom-
panies the emotion of grief is not phenomenally dissimilar to that of “search-
ing” or “seeking”, especially when accompanied by the various rites of mourn-
ing that come to be associated with penitence in the Second Temple period.®
Penitential prayer elements lend themselves to reenactment through their use of
the first person voice, and of language about the body. The first person voice is

24 General studies on the emergence of penitential prayer and its deuteronomic theology
include the important study by Werline, Penitential Prayer (1998). Scholars have long won-
dered if the Sitz im Leben for these prayers is some kind of covenant ceremony; see Reventlow,
Gebet; Baltzer, Covenant Formulary; Lipinski, Liturgie; Steck, Israel.

25 Cf. Barsalou et al., Embodiment, 14-57.

26 Cf. Werline, Prayer, 17-32. Werline explains that the majority of studies of penitential
prayer have hitherto been concerned with traditional form criticism, redaction criticism, and
canonical criticism, thus yielding results that prioritize the literary text (17).

27 Cf. Shear, Edge, 461-464.

28 Reif observes that “while certain individual aspects of the worship described may be found
earlier it is only these late sources that contain lengthy and complex amalgams of so many
such elements”; see Reif, Judaism, 39. See Werline, Reflections, 212-213. Also, Hogewood,
Speech Act, 69-82.
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a significant means by which the religious practitioner is able to access the
scripted affective experiences of the subject in the prayers.” They are designed
to strategically arouse emotions of grief and desolation in the religious practi-
tioner. The reenactment of these emotions by the performance of the appropri-
ate gestures, and the scripted confession of sins, is a significant part of the peni-
tential experience for the religious practitioner.*

In penitential prayers, individuals who are said to be confessing their sins
seek to take on the posture of a wretched sinful state, but they are not personal-
ly guilty of the sins that they confess (e.g., Moses in Exod 34:9;* Ezra in Ezra
9:6-15; and Daniel in Dan 9:4-19). As a scripted reenactment of affect, the con-
fession of sins is not the spontaneous verbalization of an actual personal trans-
gression on the part of the speaker. So too, the petitioning of the deity is a per-
formance that serves to further situate the religious practitioner within a state of
supplication and subordination. In light of this reasoning, the expected efficacy
of the act of petitioning is not so much that God is moved to act in accord with
our will and contrary to his predetermined course of action. In many Second
Temple prayers, the petitionary language includes a request for knowledge or
understanding (not for God to change his course of action), as we see in 1QH?
8:24.2 Even so, the significant experiential effect of petition is the sensation of
sub-ordination and smallness that results from taking on the posture of suppli-
cation. The efficacy of the prayer is not dependent on whether or not the specific
petition is answered by God and fulfilled but rather in the experience’s ability to
simulate the experience of smallness which comes from being in the presence of

29 Gillmayr-Bucher has described the function of the first person voice and language about
the body in the Psalms to invite reenactment by the one who prays these texts (Body Images,
301-326). On prayers as a script of affective experiences that are supposed to be reenacted, see
Harkins, Reading, 69-113.

30 See Bautch (Formulary, 33-45) who writes that acts of contrition become part of a cultic form
in Lev 16: “With contrition included, the cultic confession motif associated with the Priestly
writer is thus a process with four parts, contrition-confession-sacrifice-reparation” (here 35).
Bautch concludes that Second Temple prayers, “selectively and strategically ... express sorrow
for sin rather differently than is done on the Day of Atonement in Leviticus 16” (44). Also, Falk,
Inspiration, 135.

31 Here, Moses draws himself into the events, even though he is guilty of no crime, by saying:
“If now I have found favor in your sight, O Lord, I pray, let the Lord go with us. Although this is
a stiff-necked people, pardon our iniquity and our sin, and take us for your inheritance”
(:am7n3 BORYN? 1Y AR7DY.

32 Cf. Weinfeld (npT5 mwpan, 186-200) traces themes of repentance and forgiveness, and
more relevant for our discussion, revealed knowledge, present in the ‘Amidah and various
qumranic and biblical antecedents.
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God. The goal of both the confession of sins and the petitionary formulae is to
generate self-abasement in anticipation of what will be experienced during the
encounter with the sovereign deity, however it may be realized.

2 Penitential elements in CH |

The large Cave 1 scroll of the Hodayot is generally divided into three literary
groupings known as Community Hymns I (= CH I), Teacher Hymns (= TH), and
Community Hymns II (CH II). The section with which this paper is concerned
consists of the first two sheets that are thought to contain columns 1-8, if one
presumes that each sheet had exactly 4 columns.® The first four columns are
badly damaged, with column 4 being the best preserved. Columns 2 and 3 are
often presented in the critical editions as reconstructed from nothing more than
fragments, and usually little to nothing is reconstructed for column 1. It is worth
remembering too that Sukenik’s early photographs indicate that there were
stitch holes at the edges of the hodayot sheets, but in fact, all of the sheets were
found loose and disconnected, and in two separate clumps.>*

The first group of Community Hymns known from the first eight columns of
the Cave 1 scroll of the Hodayot differs from the TH and CH II which together
comprise columns 9-28[?] in so far as it does not enjoy multiple attestation
among the earlier Cave 4 manuscripts.” No clear and indisputable instance of
Cave 4 manuscripts overlapping with columns 1(?)-8 of 1QH? exists.*® Only two
fragments (1 and 2) are placed among the eight columns of 1QH by the editors of
DJD 29, but these two fragments do not contain compelling evidence since CH I

33 Notice for example that 1QS does not have a regular number of columns per sheet, so it
cannot be presumed that such a practice was standard. Perhaps there were fewer columns
prior to 1QH? col. 4.

34 The first edition of this scroll was published by Sukenik (s m5ann T¥IR [prepared for
the press by Avigad]) but the published column numbering did not reflect a reconstructed text.
Instead, it presents the sheets and fragments of 1QH? from large to small. It is common to find
in the older literature references to this numbering from the Sukenik edition. It varies by nine
cols. and a few lines from the critical edition by Stegemann/Schuller, Translation, now availa-
ble widely as Schuller/Newsom, Hodayot. For an excellent review of scholarship on the
hodayot see Schuller, Scholarship, 119-162; also Schuller/DiTommaso, Bibliography, 55-101.
35 Cf. Harkins, Proposal, 101-134.

36 See the table found in Schuller, Hodayot, 72.
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overlaps.” Also, the CH I material is associated with the Teacher Hymns materi-
al since both were copied by the same elegant scribal hand, but it differs signifi-
cantly from the TH in its orthographic patterns and literary themes, suggesting
that there were different origins for these compositions.*®

The language and imagery in the CH I section is distinct from the rest of the
Hodayot scroll.* It is only in this group that one finds an explicit reference to
the name of Moses (1QH? 4:24). While this is an especially fitting citation given
the deuteronomic allusions that prevail in this section of the scroll, such explicit
mention of any illustrious figure from Israel’s history is a departure from what is
otherwise found in the hodayot. The classic deuteronomic theme of “loving
what God loves” and “hating what God hates” is present in 1QH? 4:36; 6:21-22;
31-37; 7:30-32.° Also, passages like 1QH? 7:23 resonate especially well with the
covenantal passage found at the beginning of the Community Rule, both of
which appeal to the deuteronomic imagery of loving God first, with the heart
(3‘7) and then with the soul (W31). Such a theme appears in the opening of 1QS
1:1-15. “to seek God with [all the heart and soul], doing what is good and right
before him, as he commanded through Moses and through all his servants the
prophets, and in order to love all that he has chosen and to hate all that he has
rejected, keeping away from all evil and adhering to all good works.”*

One significant penitential element, the confession of sins (n‘rmnb from
the root ydh) appears in CH L,* where it is joined to the act of prostration, the
physical act of humbling oneself. In 1QH? 4:29-31 the speaker says:

37 The two fragments do not contain any distinctive language and the second fragment is
especially small, consisting of two lines of four letters: a trace of a final nun in the first line and
a final yod and the two clearly visible letters resh and ‘ayin (Schuller, Hodayot, 135). Schuller,
the editor of this text, describes the placement of 4Q428 frag. 2 as “tentative” (134).

38 Cf. Harkins, Proposal, 101-134.

39 Cf. Harkins, Community, 121-154, especially the discussion found on pages 138-154.

40 An example of deuteronomic language may be seen in the following petition found in the
first group of CH: “Strengthen [his] loi[ns that he may sta]nd against spirits [and that he may
wlalk in everything that you love and despise everything that [you] hate, [and do] what is good
in your eyes” (1QH® 4:35-37).

41 Mermelstein’s discussion of the social-construction of emotion in the hodayot and 1QS is a
useful way of imaging how the rhetoric of emotion appears in these passages related to cove-
nant; Mermelstein, Love, 237-263; also for a discussion of the deuteronomic themes in col. 4 of
this section of the hodayot, see Harkins, Community, 145-154.

42 So too, the penitential element, “to confess sins” appears in 1QS 1:24 (in the gal) and in the
Admonitions section of CD 20.28 (in the hitpa‘el form); see KraSovec, Sources, 306—321. For a
discussion of the vocabulary for “confession” (ydh), see Boda, Words, 277-297.
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(29) [Blessed are you, O God of compassiJon on account of the spirits that you have placed
in me. I will [flind a ready response, reciting your righteous acts and (your) patience [. . .]Jk
(30) and the deeds of your strong right hand, and confessing (MT17151) the transgressions
of previous deeds, and p[rostr]ating myself (5[21n]n%1), and begging for mercy concern-
ing(3)[..... ] my deeds and the perversity of my heart, because I have wallowed in im-
purity. But from the council of wor[ms] I have [de]parted, and I have not joined myself to

The programmatic language of confessing one’s sinfulness and one’s utter de-
pravity that appears in this particular passage is conveyed in the highly person-
alized first person voice that can be imagined as a scripted set of emotions for a
reader to reenact.” The sin that is confessed does not specify any transgression
or crime, but rather gives a generic statement of depravity that in turn allows for
the expression of the performative emotion.

Another notable act that appears in this same passage is that of falling
down in prostration. It appears here in 1QH? 4:30 and also in 1QH® 5:12 and 8:24.
In the specific composition that Jacob Licht entitled, “Request” (iWp3) found
in column 8, the act of falling down in prostration and begging for mercy is
joined to the language of “seeking” (bigesh) and covenant:

For] (24) through my knowledge of all these things I will find the proper reply, falling pro-
strate (583019) and be[gging for melrcy [continuously] on account of my transgression,
and seeking a spirit of understand[ing] ([H]Jogﬂ ™M1 wpa), (25) and strengthening myself
through your holy spirit, and clinging to the truth of your covenant, and serving you in
truth and (with) a perfect heart, and loving the word of [your] mou[th].

Here, the act of “seeking” is joined to the experience of understanding, reflect-
ing the transference of the penitential practice of “seeking the LORD your God”
(Deut 4:29; cf. “seeking my face” in 2 Chr 7:14) to “seeking the Torah” (Jub. 1:12,
15 and 23:26).

These acts of falling down in prostration and “begging for mercy” that ap-
pear here and elsewhere in the CH I section of the scroll reflect experiential
elements associated with the penitential act of confessing sin. While the word
for prostration, or bowing down, is a fairly common word (mnnwn'v), the spe-
cific expression that appears in the CH I ('7DJDﬂ'7) is rare and is attested only
four times in the Hebrew Bible. It appears thrice in the deuteronomic retelling of
the Golden Calf episode (Deut 9:18, 25 2x) and once within the context of Ezra’s
own report of his elaborate ritualized prostration and acts of grieving in Ezra

43 Cf. Gillmayr-Bucher, Body Images, 301-326.
44 Cf. Licht, Thanksgiving Scroll, 200.
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10:1.* In Deut 9, Moses recounts his intercessory acts of praying, including the
act of full prostration, and fasting from food and water on behalf of Israel (cf.
Jub. 1:19-21). Instead of the ordinary word for prostration, nmnwn‘?, the word
S5ainnb conveys the image of physical collapse and total submission. It is strik-
ing that it appears here in CH I as many as three times (1QH? 4:30; 5:12; 8:24).

In this same hodayah entitled “Request” in column 8, language that is redo-
lent of Moses’s entreaty in the Golden Calf episode appears with two negative
petitions in lines 33 and 36, shortly after the above-mentioned reference to pros-
tration, begging for mercy, and seeking a spirit of understanding (8:24-25). This
same passage, 1QH? 8:23-36, references covenant demands and obligations:

(29) I know that no one can be righteous apart from you, and so I entreat you
(n5nx) with the spirit that you have given to me that you make (30) your kindness to your
servant complete [for]ever, cleansing me by your holy spirit and drawing me nearer by
your good favour, according to your great kindness [wh]ich you have shown (31) to me,
and causing [my feet] to sta[nd in] the whole station of [your] good fa[vour], which you
have cho[sen] for those who love you and for those who keep [your] commandments [that
they may take their stand] (32) before you forever, and [atone for iniquity], and savou]r]
what is pleasing, and mingle myself with the spirit of your work, and understand your
deed[s] (33) [ Inoty[ ]wand let there not c[o]me before him any affliction (that
causes) stumbling from the precepts of your covenant, for [ ] (34) your face. And I kno[w
that you are a God] gracious and compassionate, patient and abounding in kindness and
faithfulness, one who forgives transgression and unfaithful[ness |, (35) moved to pity
concerning a[ll the iniquity of those who love] you and keep [your] commandments,
[those] who have returned to you in steadfastness and (with) a perfect heart [ ] (36) to
serve you [in to do what is ] good in your sight. Do not turn away the face of your
servant [and do no]t reject the son of your handmaid. (1QH? 8:29-36)

The language for “entreating” or “mollifying” God that appears here in line 29 is
strongly reminiscent of the paradigmatic scene preserved in Exod 32, where
Moses returns from his stay atop Mount Sinai only to find Aaron and the Israelites
down below engaging in the flagrant worship of an idolatrous cult. In that
remarkable moment of intercessory prayer, Moses entreats the Lord his God
(1’0'78 Mo e NR nwn '71331_) to put aside his righteous anger and to not
destroy Israel, even if such destruction is exactly what Israel deserves.* Not

45 This is accompanied by praying, confession of sins, weeping, before the House of God (Ezra
10:1), and also includes fasting from food and water (10:6).

46 The Golden Calf episode has a strong deuteronomic/deuteronomistic association and it is
commonly recognized as a commentary on the illegitimate cult established by Jeroboam in
1Kgs 12. Nicholson (Exodus) argues that there are signs of deuteronomic editing of Exod 19:3b—
8 and Exod 24:3-8; so following a line of scholarship set by Perlitt, Bundestheologie, 190, and
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surprisingly, the passage in Exod 32:11-14 references characteristic features of
the penitential category of knowledge: a petition, acknowledgement of guilt,
participation in acts of mourning (Exod 33:4-6). Here, too, Moses’s prayer in-
cludes, in priestly language, the expunging of the sin of the Golden Calf, and he
suggest that he might perhaps make atonement for Israel’s sin (717228 "?ﬂ&
D2NKRVN TV in Exod 32:30).* Significantly, these elements precede the singu-
lar experience of a divine encounter that takes the the form of beholding the
divine effulgence (Exod 33:18-23), as well as the form of a covenant experience
in the making of the second set of tablets and the reception of laws in Exodus
34. The radiance of Moses’s face may be understood as a manifestation of the
transformative experience of the encounter with the deity on the mountain; a
bodily sign of the arousal of emotion in response to his experience of the real
presence of the deity. Apparently, God is so moved by these acts that he restores
the covenant with Israel.“® Notably, in the version of these events found in Deut
9, it is Moses who performs the penitential acts of prostration and fasting (Deut
9:18-25), even if he himself is not guilty of the crime of idolatry.

It is significant that the penitential elements found in the CH I section of
hodayot are also accompanied by deuteronomic covenant language and refer-
ences to joining the covenant. The arousal of the emotions of desolation and
guilt generate a cognitive state of liminality that allows the religious practition-
er to experience a heightened state of receptivity. Thus, it is significant that
references to the law and to covenant fidelity are associated with these peniten-
tial prayers. It is notable that it is in this section of the Hodayot scroll, CH I, in
the lengthy composition known as 1QH? 5:12-6:33, that we see various peniten-
tial elements with strong deuteronomic associations appearing within a cove-
nant-making scene.” In a passage that begins after the vacat in 1QH? 6:27, the
speaker reports his entry into the covenant and the various pledges that he has
made:

the discussion of the identification of D elements in sections of the Sinai pericope (Exod 19-34)
by Blenkinsopp, Sinai, 155-174. See also Hayes, Calf, 45-93.

47 Cf. Hogewood, Speech Act, 81-82.

48 So too, the description of God that appears in the aftermath of the Golden Calf episode is
also echoed here in this hodayah: “The LORD, the LORD, God, merciful and gracious, long-
suffering, and abundant in goodness and truth; keeping mercy unto the thousandth genera-
tion, forgiving iniquity and transgression and sin; and that will by no means clear the guilty;
visiting the iniquity of the fathers upon the children, and upon the children’s children, unto
the third and unto the fourth generation” (Exod 34:6-7).

49 Cf. Harkins, Observations, 243-250. On the numbering of this composition, see Stegemann,
Number.
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And as for me, I have knowledge by means of your abundant goodness and by the oath I
pledged upon my life not to sin against you (29) [and] not to do anything evil in your sight.
And thus I was brought into association with all the men of my counsel. According to (30)
his insight I will associate with him, and according to the amount of his inheritance I will
love him. But I will not regard evil, and a b[rible (given) in wi[cked]ness I will not
acknowledge. (31) [And] I will no[t] exchange your truth for wealth nor any of your
judgements for a bribe. But according as [ . . . a per]son, (32) [I will lJove him, and
according as you place him far off, thus I will abhor him. And I will not bring into the
council of [your] tr[uth any] who turn away (33) [from] your [co]venant. Vacat

Notably, in the entirety of the Hodayot scroll, language about the speaker’s
actual entry into a covenant or council is the most explicit in the section of the
scroll known as CH I, the same section wherein penitential elements and lan-
guage are the most prominent. Here, the preparedness for pledging fidelity to
the obligations of the covenant may be understood as a state of heightened
receptivity that has been achieved through the decentering experience of pros-
tration and the strategic arousal of guilt, both of which succeed in generating
the sensations of humility and self-abasement.

Just as in the biblical instances of Exod 32-34, Deut 4-5, Ezra 9-10, and
Neh 9, we can see at Qumran, that there is a coupling of penitential practices
and prayers with an experience of the Law and the idea of covenant renewal, in
which the sequencing of penitential activity always occurs prior to the experi-
ence of the Law and covenant.”® This pairing suggests that the performance of

50 The authors and compilers of the CD position the Admonitions (“searching it” ¥71W"T in CD
1.6) prior to the legal corpus; so too the redactors of 1QS begin with a reference to humanity
searching (W17) with all their heart and soul (cf. Deut 4:29) (1:1-2), and the passage concerning
the searching in the Torah (7%"% DAY 77INa wArT wKR) and searching judgement ( WM
vawn) (1QS 6:6, 7) is appropriately sequenced prior to the legal corpus. What is remarkable
about the transformation of the object of “searching” (w7) from God in Deut 4:29 to the Law in
Jub. 23:26 is that 1QS also associates it with the activity of continuous day and night investiga-
tion (cf. Ps 1:2 and Josh 1:8), suggesting a scenario where sleep deprivation was also physically
enacted as a means for generating the transformative state of liminality which would then
prepare for the experience of encounter or revelation. See the discussion of nocturnal prayer by
Penner (Patterns, 165-208), where he discusses the wider practices of nocturnal prayer and
phenomenal experiences of the celestial realia thought to be praying in communion with the
angelic beings (stars) during the night. In addition to the wide attestations in the ancient world
for praying at night, there is also the data from contemporary sleep-specialists that humans
naturally experience a state of wakefulness in the middle of their sleep cycle during which time
it is customary to participate in a range of activities. In such a scenario, the experience of
liminality can come naturally during these nocturnal moments of wakefulness in which the
practitioner moves from a sleep-induced state to wakefulness, or when one might be praying in
a sleep-deprived state.
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penitential behaviours had a preparatory role in the covenant-making experi-
ence. The emotions that are aroused are those that create those sensations of
smallness that accompanied an encounter with the sovereign deity; such an
encounter would be expected for covenant-making events. As a performance,
the penitential features are scripted reenactments that do not actually reflect
personal states of sin or guilt. The decentering experience of the arousal of
desolation is one that can make the religious practitioner predisposed to a state
of heightened receptivity to the covenant-making experiences that follow these
penitential elements in CH I, without predetermining that they will occur.

3 Some provisional conclusions about the
phenomenal study of penitential elements in
the Qumran Hodayot (cols. 1[?]-8)

The display of performative emotions is a critical feature of the experience of
penitential prayer. Performative emotions are not the result of private heartfelt
expressions of interior states (as Calvin would urge), but rather outward physi-
cal displays that serve a ritual purpose. As I have suggested elsewhere, the pub-
lic display of such emotions may also function politically, to confirm and ele-
vate the power and prestige of the religious practitioner, and so it is important
that the strategic reenactment of affect be detected on the body.”

Thus far, we have proposed that the reenactment of the penitential acts of
“searching” and “seeking” and repentance is an intentional performance of
scripted affect that is designed to recreate in the religious practitioner the sensa-
tions of desolation and loss. Notably, in the biblical instances of these prayers,
the speaker of the prayer (Moses, Ezra, Daniel) does not confess actual sins, but
rather rehearses a number of predictable sins (e.g., idolatry and covenant infi-
delity) in the first person voice. So too, the unnamed speaker of the Qumran
Hodayot confesses sins in the first person voice as a strategy for arousing the
critical emotions of desolation and of longing for a restored relationship with
YHWH. In the prayers in the group known as CH I, the model of humility is Mo-
ses himself. As with others who are associated with penitential experiences
(Moses, Ezra, Daniel), the expression of desolation and longing brought about

51 Here, emotions are understood as biological changes in heart palpitations and endocrine
levels. They can be useful in a stratified and hierarchical society for distinguishing between
individuals, as well as for conferring power and prestige; see Harkins, Heavens, 106-110.
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by the confession of sins, petitions, and performing the postures of supplication
are part of a highly stylized enactment of self-abasement that generates
liminality. These practices create a predisposition towards humility and simu-
late the bodily sensations that one may expect to have when one finds oneself in
the presence of a sovereign. Performing prayers that highlight penitential ele-
ments may contribute to the cultivation of mental imagery that may in turn
generate a predisposition towards the kinds of experiences that are being de-
scribed.*” The references to covenant obligations and duties that appear in the
first group of Community Hymns suggest that the phenomenal reenactment of
the experience of encounter is one that calls to mind the foundational event of
the Sinai covenant between Moses (Israel) and YHWH.

In conclusion, this inquiry into the phenomenal experience of performing
penitential prayer raises further questions about the compatibility of petitionary
elements and the larger deterministic theology expressed in the Scrolls.” Peni-
tential elements in Second Temple prayers such as those in the first group of the
hodayot are wholly consistent with the determinism expressed elsewhere in the
Scrolls since both penitence and determinism presume a magnification of God
and a diminution of the religious practitioner. Penitential elements are compat-
ible with a highly deterministic theology if one maintains, as we have done, that
the confession of sins does not articulate an actual interior state and that peti-
tions do not seek to alter the course of events that have been preordained. Both
the confession of sin and the act of petitioning are scripted strategies for arous-
ing the crucial emotions of desolation and longing and for generating the sensa-
tions of smallness. As such, they aim to create a predisposition towards a de-
sired state that is thought to be necessary for simulating the encounter with the
almighty sovereign, although it is important to note that such an experience is
not predetermined to happen.

In the Second Temple period, being able to access experientially the sover-
eign God with the vividness of a first-hand encounter would have been an im-
portant way of recovering the lost intimacy and relationship with God after the
disruption of the exile and destruction of the first Temple. When imagined in
this way, the strategic arousal of emotion is a mechanism for ensuring continui-
ty with foundational events after the exile. As an elect community, the affective

52 For anthropological studies on the significant role that sensory experience and mental
imagining has in religious experiences, see Noll, Imagery; Luhrmann/Morgain, Prayer.

53 For useful overviews of determinism at Qumran, see Popovié, Determinism, 533-535;
Klawans, Dead Sea Scrolls, 264—283; Duhaime, Determinism, 194-198; Stauber, Determinism,
345-358.
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reenactment of the highly stylized penitential practices performed by the speaker
of the CH I prayers is all the more dramatic and compelling to God since the self-
abasement of the elect Qumran community member is more notable and dra-
matic than that of a truly wretched person.> The ritually correct display of self-
abasement on the body of the one praying may serve to reinforce or increase the
power and prestige that the individual enjoys within the group and may also
function instrumentally as a costly display of commitment, generating entita-
tivity among its members and compelling them to behave in pro-social ways.”
This pro-social aspect to emotion’s display in penitential prayer contexts is
compatible with the themes of covenant renewal that are found with these
Community Hymns.

In sum, the penitential and petitionary elements in the CH 1 group of
hodayot highlight the Yahad’s understanding of a sovereign deity and they are
consistent with the expressions of deterministic theology found elsewhere in
the scrolls. While it is altogether appropriate that a supplicant would petition
one who is supremely powerful, it would have been unseemly to presume that
the sovereign would respond in kind to the request. The efficacy of the peniten-
tial and petitionary elements in CH I lies in the way in which they both amount
to strategies for generating an experiential sense of smallness within the prayer.
The more one finds himself in the presence of God’s glory, the more magnified is
one’s sense of unworthiness. The confession of sins and the confession of the
greatness of God are not incompatible phenomena; in fact, they share the same
root ydh, and are intimately related to one another.

Abstract

This paper seeks to situate the first group of Community Hymns (= CH I) found
in the Qumran Hodayot (1QH? cols. 1[?]-8) within a larger experiential frame-
work by examining the penitential elements in these prayers and their strategic

54 Lambert, Fasting, writes: “If fasting constitutes the adoption of the persona of the afflicted,
then the higher the status of the one fasting, the more dramatic his or her descent” (485). In
this sense, the performance of the prayers is best actualized by a highly esteemed member of
the community. This also helps to explain the pervasive themes of self-abasement in the
hodayot hymns in general — they do not describe a reality as it exists, but a condition that
hopefully will be created.

55 Cf. McNamara, Neuroscience, 30-31. Also see Sosis, Value, 166—-172; Ebersole, Function,
185-222, esp. 187; also see the discussion by Harkins, Heavens, 108-109.
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arousal of emotion. While these prayers are not classically understood to be
penitential, they contain a number of penitential elements (declaration of sin-
fulness, petitions, falling down in prostration) that arouse performative emo-
tions of desolation within the religious practitioner, which in turn strategically
generate a state of diminution. The concern of this essay is not with cataloguing
the bodily gestures involved in the ritual performance of these prayers, but
rather with a consideration of the overall strategic aim of the body’s arousal of
emotion.
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Asaf Gayer

The Centrality of Prayer and Stability of
Trust. An Analysis of the Hymn of the Maskil
in 1QS IX, 25b-Xl, 153"

1 Introduction

The Community Rule (Serekh Ha-Yahad) is one of the longest and best pre-
served texts that have been found at Qumran. Despite the numerous studies
devoted to it, the final two columns (1QS X-XI) — known as the “Hymn of the
Maskil” — have received little scholarly attention. This article presents a new
literary analysis of the hymn’s structure and content, revealing the way in
which the Maskil is presented and the central role prayer plays in the office.!

The first to examine the content of the hymn was Talmon, in an article de-
scribing “The Order of Prayers of the Sect from the Judaean Desert.” As he
pointed out, its first two sections (Talmon: 1QS IX, 26-X, 8; X, 8—17) deal with
fixed prayers and the times at which they are to be recited. In the wake of this
study, scholars began to analyse the role the hymn played in the Qumran cal-
endar and at the beginnings of institutionalized prayer.’ Although Licht as-
sessed the hymn’s structure and content in his commentary on the Community
Rule, no comprehensive assessment of the whole text, or literary analysis of the
central motifs, has been conducted to date.*

* My thanks go to Professor Albert Baumgarten and Dr Jonathan Ben-Dov, head of the research
group “Jewish Culture in the Ancient World”, in which this research was fostered and devel-
oped and to Yad Hanadiv Foundation for its generous support.

1 For the Maskil, see Lange, Sages; Hawley, Maskil; Newsom, Self, 169-174; Newsom, Sage.

2 An English version of this article was published in Qumran: Sa piété, sa théologie et son
milieu.

3 Weise (Kultzeiten, 3-57) translated X, 1-8 into German and discussed their importance for
the calendar. See also Ben-Dov, Head, 44-48. For institutionalized prayer, see Nitzan, Qumran,
52-59; Falk, Sabbath, 103-123; Penner, Patterns, 87-97.

4 Licht, Rule Scroll, 201-233. Wernberg-Mgller (Manual, 139-156) also comments on parts of
the text. Newsom (Self, 165-174) has contributed to our understanding of the literary relation-
ship between columns IX and X-XI and elucidated the Maskil’s roles as presented in the hymn.
Hultgren (Damascus Covenant, 426—431) and Falk (Sabbath, 103-104) have also investigated
its structure. For the hymn’s redaction and textual development, see Metso, Development, 135—
140; Alexander/Vermes, Qumran Cave.
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No accepted definition of the hymn’s parameters and internal divisions hav-
ing yet been determined, the present contribution addresses itself to this issue,
engaging in a close reading of the text in order to establish the hymn’s structure
and content. Employing tools initially proposed by Chazon and developed by
Hughes in her study of the Thanksgiving Scroll, together with those that Dimant
has suggested for identifying “sectarian phraseology,” it also seeks to re-
examine the view of the Maskil and his community as depicted in the hymn.’

While the entire unit of IX, 12—XI, 22 relates to the Maskil, IX, 12-25a sets out
the rules and regulations according to which he is expected to act.® The closing
lines of the unit (XI, 15b to the end of the Serekh) contain a doxology that con-
cludes the Serekh. The hymn being sandwiched between the these two passages
(probably IX, 25b to XI, 15a), and primarily being in the first person singular, it
has come to be known as the Final Hymn of the Rule or the Hymn of the Maskil.

Column IX, 12-25a — commonly referred to as the “The Regulations for the
Maskil” — constitutes a key text in relation to this figure, his attributes, and
functions.” The Cave 1 copy of the Community Rule indicates that the regula-
tions and the immediately following hymn form a sequential text. As Newsom
argues, the hymn appears to represent the “image of the leader who represents
the spiritual ideal of the sect.”®

2 Opening section: IX, 25b-26a

Determination of the hymn’s opening line is a difficult task since no division
exists between “The Regulations for the Maskil” (IX, 12-25a) and the hymn. A
material reconstruction consisting of the end of 1QS IX, frag. 4a—-d of 4QS®
(4Q259 1V, 4a—d) — which preserve “The Regulations for the Maskil” unit — and
4Q0tot (4Q319), which belongs to the end of 4QS¢, demonstrates that IX, 26 does
not form part of the regulation unit, being added to 1QS at a later stage with the

5 Chazon, Use; Hughes, Allusions, 39-40, 44-48, 61; Dimant, Use; Dimant, Crucible.

6 See further Newsom, Self, 169-174.

7 The unit known as “The Regulations for the Maskil” is constructed from two sets of headings
(1QS IX, 12, 21) followed by a set of several regulations. The majority of the regulations relate to
the Maskil’s knowledge and insight regarding the periods and his role in segregating the com-
munity and the group’s knowledge from outsiders.

8 Newsom, Self, 166.
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rest of the hymn.’ IX, 25 is also absent from 4QS®, possibly being related to it in
the same fashion as IX, 26.° These considerations enable us to determine that
the hymn commences at some point within these two lines.

I propose that the hymn begins in IX, 25b with the sentence: 58 VaWNY
TN NaR (“for the judgement of God he always keeps watch”) on the grounds
that the motif of VAWM informs the headings and bridging units of the entire
hymn. Never forming part of 4QS¢, — that is, part of the “Regulation for the
Maskil” unit - this thus marks the transition to the hymn.

3 The bridging links

The division of the hymn into stanzas reveals that some lines do not fit the gen-
eral structure of a particular stanza, or that they contain a different subject." An
overview allows us to discern that the motif of miSpat runs as a conceptual
thread throughout the hymn, permitting us to identify it as a unified lyrical unit.

The opening line presents the idea of VAW as a general idea, the Maskil
being referred to in the third person: T'2nN Nax’ 58 VAWNY (“for the judge-
ment of God he always keeps watch”)® (IX, 25). The bridging link to the second
stanza brings the events back to the present, that is, the period of affliction
(TNa DPWRID AP OY A9R 112031 7RY) (X, 15). In contrast to the rest of
IX, 25, the Maskil is the speaker here, evidently being fully aware of God’s
judgement: T 53 vawN 1T KD VIR (“for I know that in his hand is the
judgement of every living being”) (X, 16). In the bridging link to the third stan-
za, the speaker brings God’s judgement closer by employing the first person
singular, making it his own judgement: 277 DN 17°21 "VOWN 585 IR R

9 For a discussion of the material reconstruction of 4QOtot, see Talmon/Ben-Dov/Glessmer,
Qumran Cave, 199-200. More than ten copies of the Community Rule have been found at Qumran
(1QS; 4QS*%; 5Q11?). Based on the different versions of the text preserved in the copies, Metso
(Development, 143-147) and Alexander/Vermes (Qumran Cave, 12), as well as many others,
have proposed divergent theories regarding the redaction that the Rule underwent. Metso
maintains that col. X—XI were added to the Rule at a late stage of the process, Alexander/
Vermes agreeing with this aspect of her thesis.

10 The first to notice this issue of textual redaction was Knibb (Qumran, 144). See also Metso,
Development, 119; Newsom, Self, 168. For a detailed discussion of the beginning of the hymn,
see Gayer, Hymn, 28-31.

11 For an overview of the process of discerning into literary units, see Appendix 1.

12 Unless otherwise noted, all translations of the Community Rule herein are from
Charlesworth’s edition (Rule, 40-51).
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(“but as for me, the judgement concerning me belongs to God and in his hand
the perfection of my way”) (XI, 2). The judgement is also applied to the speaker
in the concluding lines: TVAYN 58 DpTRa *VawN wa Mya 51WaR PRI
oned (“when I stumble over fleshly iniquity my judgement is by God’s right-
eousness which endures forever”) (XI, 12-13); "0awnN K2 170121 (“In his
mercy he brings my judgement”) (XI, 13-14). The alteration in the personal
pronoun conveys the sense that the Day of Judgement is approaching. In the
final line, the judgement appears, for the first time, to have occurred in the past:
JVAY INNAR NPTRA (“In the righteousness of his truth he has judged me”)
(X1, 14).B

As noted above, the theme of judgement — which informs the bridging links,
opening section and conclusion of the hymn - leads the stanzas toward the Day
of Judgement. Although the hymn’s primary subject is not the eschaton — as
indicated by the fact that the stanzas themselves do not address this theme —
the speaker’s employment of it as a connecting link between the stanzas attests
to its importance and significance for the community."

4 First stanza: IX, 26b-X, 14

The first stanza has been the subject of much discussion because of its links
with the institutionalization of prayer and calendrical issues through the
“Hymn for the Set Times” or “Hymn of the Seasons” (X, 1-8).” A close literary
reading of the text establishes that the phrase DNAYW NNIIN and the verb
11092RK form its external framework. The first stanza thus appears to begin in
IX, 26b and end in X, 14.

It consists of two parallel parts, the first of which (IX, 26b—X, 8) — dealing
with the times at which prayer is to be recited — was given the title “Hymn for
the Set Times” by Yadin.” The recurrence of the root W"&3 (twice in X, 1 and

13 Contra Charlesworth’s: “he judges me”.

14 The Rule of the Congregation that follows the Community Rule in the Cave 1 scroll begins
with the declaration: B PINRA S8 13 07Y 5195 7100 7 (“And this is the rule for all
the Congregation of Israel in the end of days”) (1QSa I, 1). The fact that the final unit of the
Community Rule - i.e., the Hymn of the Maskil - is related to the Day of Judgement and that
the Rule of the Congregation follows directly after this forms an interesting link between the
two compositions.

15 See Ben-Dov, Head, 44. For the institutionalization of prayer and calendrical issues, see
notes 2 and 4 above.

16 Yadin, War, 321.
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once in X, 4, 5, 6) and the allusion to the heavenly tablets in the description of
the engraving of the set times in X 1 imbue this part of the stanza with a sense of
divine activity.

The second part relating to human activities (X, 9) — singing, music playing,
rejoicing (M339R, X, 14), etc. — I have entitled the “Hymn of Human Artistry.”
The headings of the two parts appear to have been inserted in order to reflect
the structural and substantive dynamics between the two halves of the first
stanza. As Table 1 demonstrates, the two sections share numerous features. The
phrase D'NAYW NN and the root '["'l:l (“bless”) in IX, 26 and X, 14 form an
envelope that determines the opening and conclusion of the stanza. Similarly,
each of them commencing with the term N*WXI (beginning), X, 1-2 and 13-14
parallel one another.”

The most prominent feature of this stanza is the triple reference to the PN
N (“engraved statute”), an expression that appears to derive from
4QInstruction (4Q417 11, 15-17). The roots 1" (h-r-t) and p"pn (h-g-q) recall
both the stone tablets in Exodus (Exod 32:16) and the heavenly tablets.”” The
phrase creates an internal envelope within the stanza (X, 6, 11), which is in turn
divided into two parallel halves. In establishing a chiastic structure, the centre
of the stanza may be identified as the stanza’s principal theme.

The formal features that enable the two parts of the stanza to be identified
are intended to undergird their content. Early on, Talmon suggested that lines
1-8 present the different times at which prayer is to be recited, lines 9-15 pre-
senting the prayers themselves.” This proposal is commensurate with the struc-
ture suggested here. The parallelism attributes to human artistry — namely,

17 The word NN in IX, 26 is based on a reconstruction accepted by most scholars: cf.
Charlesworth, Rule, 94; Licht, Rule Scroll, 208; Qimron, Dead Sea Scrolls, 226. Newsom (Self,
165) considers IX, 26b to form part of the heading of the hymn rather than of the first stanza.
This proposal fits well with Licht’s claim (Rule Scroll, 202) of a homoioteleuton of the phrase
0™NaY NN between IX, 26 and X, 1. For further discussion of the significance of the root
W"RY, see Newsom, Self, 182-183.

18 The engraving motif also appears in 1QH? IX, 23-24: 11721 NNa 1273a% Ppn 9190 and
4Q180 (AgesCreat A) 1, 2-3: NiN% 5 MmN RIM 8PY P | ] .m%a pan orYa onva Dis-
cussing the links between 4QInstruction and the Hodayot, Goff (Wisdom [2004], 272) draws
attention to the fact that the root p"pn reflects the deterministic worldview of the “Hodaya of
Creation” (1QH? IX). For a detailed analysis of the hodaya, see Lange, Weisheit, 223-225.

19 Lange (Weisheit, 80-92) defines this as a “nomistic context,” stressing the connection
between the heavenly and stone tablets. In contrast, Goff (Wisdom [2003], 88-89) understands
the phrase in relation to 4QInstruction, thus ascribing sapiential qualities to it (see also: Wis-
dom [2993], 156-158).

20 Talmon, Order, 6.
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prayer — a similar status to engraved time. In conjunction with the dual associa-
tion with the heavenly tablets and prayer, the expression MM PIN denotes
that prayer is engraved on the tablets.

Table 1: Structure and framework of the first stanza

IX, 26-X, 1

X, 6

X, 8-9

X, 14

o'Rp 0Y 111072 D NHY [nnnn

RppN WK
26 [with the offering of] lips He
shall bless Him 1. with the times
which he has decreed

a

P12 110927 O'Naw NN
Th N
with the offering of the lips | will
praise him according to the
statute engraved for ever

g

MwHa mAan pin nen Hom
TR 9 *NaW NI 1vnn Mab
nyTa
As long as | live an engraved
statute on my tongue as a fruit
of praise, the portion of my lips
9 | will sing with skill

a

man pina 1y 5 wWwwal
and my transgressions are
before my eyes as an engraved

statute
igs

NAY KRN NDNN 132793RKY

D'WIR N27yna

I will praise him with the offering

of the utterance of my lips in the
row of men.

Main idea

Internal
framework

External
framework

The middle section of the stanza (X, 8-9) articulates the principal idea, rein-
forced through the structure of the central line. The relational lamed preceding
the phrase n5an Mo (“fruit of praise”) in line 8 structures the phrases PN
M and 19N M5 according to a “cause and effect” relationship, that is to
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say, the engraved statute causes the Maskil to give praise.? The same device
occurs in the second half of the sentence, in which the Maskil dedicates the
“portion of the lips” to the glory of God: N1 Pl nYTa AR "Naw nan
58 1229 (“the portion of my lips I will sing with skill and all my song to the
glory of God”) (X, 8-9). The structure of this line implies that divine activity, as
embodied in the engraved statute, inspires the human artistry of prayer that
praises God and his creation.

The modification of the phrase n5nn Mo by NN PN establishes the fact
that the Maskil’s prayer serves to mediate between God’s creation and human
artistry. The second occurrence of MM PIN (X, 8) emphasizes that it (as his
offering) is forever on his tongue in praise of God and the glorification of his crea-
tion.*

5 Second stanza: X, 17b-IX, 2a

The second stanza delineates the Maskil’s role in distinguishing between the
community and those outside it, namely, their opponents.? Just as the first
stanza is informed by the root "M, this one revolves around the root 523
(g-b-1), being characterized by short action-sentences.* Like the first stanza, the
second is also structured in parallel halves (X, 17b-23a // X, 23b-XI, 2a), the two
halves being distinguished from one another by the use of different sentence
forms. The negative valence of those in the first half lays stress on what the
Maskil should avoid, primarily in relation to the community’s opponents:

"wal mKn R onn piny YW INa RIPR R

oy Ty wian

(X, 18-20) 1O "WIRN TWR RO RDK ops & 819 Nn° WIR

21 For the function of the relational lamed, see Joiion and Muraoka, Grammar, 487-488.

22 For the root p"pn is the sense of “something fixed or determined”; cf. Jer 31:35; Prov 8:15;
HALOT 299, 3.

23 Newsom (Self, 170) identifies the Maskil as a “gateway or boundary marking figure”.

24 A semantic link between these two roots is created by various biblical verses that contain
them both: cf. Jer 5:22; Job 38:8-11. For the use of the root p"pn as signifying a “set border”, cf.
Mic 7:11; Job 14:5; 38:8; Prov 8:29.

25 The hymn employs a wide range of derogatory terms to denote the community’s adver-
saries. It is difficult to ascertain whether this constitutes a literary device or whether the terms
are adduced for other reasons. The designation of the Yahad’s opponents by code words being
a well-known characteristic of the Pesharim, the names may denote their enemies or a splinter
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Those bearing a positive valence in the second half of the stanza emphasize
what he should do in relation to the group and its knowledge.

TV WK NPT DAY nyT AN oR win neya
(X, 24-26) DNy 2 PN APOAR 58 NpTEH MY VOV DIAR NAWH N0 Hax

As in the first stanza, the centre of the stanza contains the principal theme (lines
21-24; table 2) and is delineated via the structure. While adopting the form of
negative and positive statements, the author here adds the discourse of bodily
organs:

Belial I will not keep in my heart (*22%)/ neither shall be heard from my mouth (*5)/ lewd-
ness and iniquitous deceit nor craftiness and lies be found on my lips ("naw)/

but the fruit of holiness on my tongue ("wY) and abominations shall not be found on it /
with thanksgiving hymns I will open my mouth (*2)/

and my tongue (") shall enumerate always God’s righteousness and the unfaithfulness
of men to the point of their complete sinfulness/ I will remove vanities from my lips
(*’naw)/ impure and tortuous thoughts from the thought of my heart (2% nyT).

Lying at the heart of the second stanza, the Maskil’s prayer marks the bounda-
ries of each its parts. It thus illustrates his role in segregating the community
from its opponents and reinforcing its internal cohesion.

In the first stanza, the Maskil employs his lips and his tongue to pray:

58 235 mra Sy nYTa AIRIR 9 Maw MM AN a5 mwha mon pin nen oo
(X, 8-9) LOWN 1P RWR "Naw HOm wnp panb Has

In the second stanza, he adds his heart, the contents reinforcing the element of
separation created by the structure.

group from the Yahad. Possible evidence for this hypothesis may be found in 4QS' (4Q260),
which replaces the epithet 777 ™0 (X, 20-21: *3710 512 5 onr 891 pwa "awh ara oK RS
777) with a different appellation that is, unfortunately, not completely legible:
4) [ 1 wiR[ ] ywa $[2]WH MR (4QS' IV, 4ab-10/4Q260). The difference between the copies
may be a function of the purpose for which the text was composed. For the textual differences
see Alexander/Vermes, Qumran Cave, 163-164; for a similar idea in the Hodayot, see Harkins,
Reading, 70. The phrase YW1 M7 may be related to the “Treatise of the Two Spirits” in 1QS IX,
21. The phrase YW1 M7 appears in 1QM X1V, 15 and 4Q444 (Incantation) 1-4i+5 4. The plural
form YW MM appears in 1QH? V, 4. For oY "WiIR, cf. 1QS V, 2 5win 'wark nTy; 1QS V, 10;
IX, 17: 51pn "wan.
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Table 2: Structure of the second stanza

3 Nega- 3 Posi-
Negative Negative tive tive Positive Positive
valance action + actions <:> actions <:| action + valance
actions heart +organs + organs heart actions
of prayer of prayer
X, 18-21 X, 21 X, 21-22 X, 22-24 X, 24 X, 24-1X,2

As evident from the phrase T12D 5123 (“firm boundary”; X, 25), the root 5"
recalls the Damascus Document and Thanksgiving Scroll, which make frequent
use of the motif of the border.* Perhaps the most prominent description of the
Maskil as a boundary-marking figure occurs in 1QH? X, 8: 5353 YL TNYM
D’}JW]D‘? 18 1KY IYWI.Z The Damascus Document reiterates and underl-
ines the link between “(re)moving the boundaries,” “contravention of the law,”
and “violation of the covenant” (CD V, 20; XX, 25-27; 4Q266 11, 11-12); the
author of the Hymn of the Maskil creates the same associations through the
roots P"PM and H"23.2

The hymn employs several additional motifs to highlight the issue of segre-
gation:
1. The concealment of knowledge: NPT an’oR YWIN N¥Ya (“with the

counsel of salvation I will conceal knowledge”) (X, 24).2

26 For the root "0 carrying the same meaning, cf. Ps 111:8, Isa 26:3. The phrase 70 9123 is
unique and occurs only here in the scrolls. The phrase 7110 ¥ (cf. Isa 26:3) is more common,
occurring in the Hodayot in a similar context to the phrase 71D 9123, describing the hymnist’s
role in the conflict with the community’s opponents (1QH? X, 7-9, 9-11 in DJD 40): “you sup-
port my soul by strengthening my loins and increasing my strength; you made my steps sturdy
on the frontier of evil (MYw1 $123) so that I became a trap for offenders but a medicine for all
who turn away from offence, a wit for simple folk and a staunch purpose (70 %) for the
timorous at heart.” Translation from Garcia Martinez/Tigchelaar (Dead Sea Scrolls, 161).

27 Cf.1QH*XI, 24; XV, 14.

28 In the Damascus Document, the community’s opponents are called, inter alia, 12471 23010
“those who remove the boundaries”. In CD V, 20-21, this group is accused of leading Israel
astray: PRI IR WO 91237 200 TTAY PIRM 1290 PRA. The phrase 91230 »on is clarified by
the text of 4Q266 (D) 11 11-13: NXR WK 1Y AR MO M DIRA WY NOWVTP "vawm
AMAR 021, The first part of the sentence notes that whoever keeps God’s commandments
shall live, the second part that those who breach the boundaries will be cursed. The parallelism
indicates that the borders represent God’s regulations and statutes, those who removed them
thus being those who defied His will; see Goldman, Exegesis, 94.

29 Cf.1QSIX, 17: 5 "WiIR ;N2 77NN DY DR INo9.
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2. The combination TW + TPa: ATPA MWK NPT NN (“and with
prudent knowledge I will hedge it”) (X, 25). The Hebrew root J"W
frequently signifies the idea of “defence” in the Hebrew Bible and Qumran
literature.®

3. The geometric term 1 (“line”; X, 26) indicates the correct measurement of
the law. In X, 26, the word signifies a tool in the hand of the hymnist for
properly interpreting the set times: 'NY P2 PIN npbﬁx (“I will measure
a statute by the measuring line of time”).31 The act of engraving the line,
which recalls the inscribing of the ordinances on the tablets and thereby
alludes to the engraved statute, establishes a clear boundary between the
community and those outside it.

The line (3?) drawn on the ground segregating the community from its oppo-
nents is established by the NN PN, the hedge, and the TIAD 5123 (cf. Jer
5:22). These motifs, which are reflected in the stanza’s structure, aid in elucidat-
ing how the Maskil segregates the community by means of prayer.

6 Third stanza: IX, 2b-11

Like the first two stanzas, the third also consists of two halves. Here, however,
no parallelism or defined centre is discernible. The defining structural element
of this stanza lies in its opening and closing lines (lines 2 and 11), which deline-
ate its parameters.

1QS XI, 2: 27T 01N 1T awn HRY AR KD

1QS XI, 10-11: 2777 DIN TR VAWN HRY R

30 For the root 7MW as signifying “separation”, see HALOT 1312. For a similar biblical usage,
cf. Job 1:10.

31 Charlesworth (Rule, 47) interprets the verb IpbnR as “measure” and the “line” as an in-
strument with which to measure the various statutes. Licht (Rule Scroll, 82) associates the verb
with Isa 34:17: Diy-Tv 1p2 DY NARYN 1 (1Qlsa® = NpYN), thus suggesting that it carries a
pedagogic sense. Garcia Martinez/Tigchelaar (Dead Sea Scrolls, 97) translate: “I shall share out
the regulation with the cord of the ages,” which I believe to be erroneous. Licht and
Charlesworth appear to share the same understanding of the verb, Licht merely adding the
pedagogic meaning in light of the Maskil’s sapiential aspect. Both these scholars also interpret
the “line” as a measuring tool, the set times functioning as scale marks measuring the correct
division of the times. In my opinion, this is a more accurate exegesis.
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The first half of the stanza (lines 3-6) is structured chiastically, the idea of the
firmness of faith lying at its centre (line E-E’ in Table 3).

Table 3: Chiastic structure of the third stanza: XI, 3-6

A IR NND NPT NPNN KD
from the fountain of his knowledge he has released my light
5 Fypy moman Pmxba
my eye beheld his wonders
c 3mn 4127335 DN
the light of my heart beheld the Raz 4 Nihyeh
R pwn Hoy R
D what shall occur and is occurring forever is a support for my right hand
E Byqry T )15 919 180 Mys 317 1Y YHoa
on a firm rock the way of my footstep it shall not be shaken on account of anything
b mya pHo 5 NR HR NRR R
for the truth of God is s the rock of my footstep
D’ Y DIYWN NN
and his strength is the staff in my right hand
c "0awN INPTR MPRM
from the fountain of his righteousness is my justice
B 15D 1N 71353 MR
a light comes into my heart from his wondrous mysteries
<. WIIRD 79001 AWK 7'WIN Y AVAN 6 DSW I 3atninl
A my eyes beheld what shall occur forever ¢ salvation which is hidden from human-
kind ...

32 Cf. Ps 119:18: TnAnA MKHA1 nvvary -,

33 The phrase Raz Nihyeh, “The Mystery that is to be” appears over 20 times in the sapiential
composition 4QInstruction (4Q415-418; 4Q418a; 4Q423; 1Q26), twice in 1QMysteries (1Q27 11,
3-4), and once in the Community Rule (1QS XI, 3-4). Goff (Wisdom [2004], 15) understands it to
signify a supernatural revelation through which the addressee obtains wisdom. See also Goff,
Wisdom [2007], 13-17; Schoors, Language, 86-88; Kister, Wisdom Literature, 30-35; Lange, Weis-
heit, 55-68.

34 Both Wernberg-Mgller (Manual, 38) and Charlesworth (Rule, 46-47) link the phrase 8"
oy in VI, 4 with the previous sentence: oo RN N 12 123% NN This reading is based
on I11, 15: 7703 7mn 93 N7 HRN. Licht, on the other hand, (Rule Scroll, 90) reads the passage
according to the chiastic structure, dividing the lines accordingly. He thus renders “hdye’ ‘6lam
is (are?) a support” for the hymnist right hand, understanding the Raz Nihyeh (XI, 3-4) as “a
system of mysteries and rules of the eternal universe.” For the root 1™ in this context, see
Lange, Weisheit, 60; Goff, Wisdom [2007], 13-15.

35 This should be read prpTr.
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The first section of the third stanza no longer uses the first person singular, the
focus shifting to God, who here becomes the active figure. The chiastic structure
allows the author to liken God’s truth to a Ty 17:70 (“firm rock”) upon which he
places his feet and finds support (lines E and E’ in Table 3).* Although these are
the only lines in which the Maskil is the active figure, the chiastic structure
implies that God gives the Maskil steadfast trust because of his faith.”

The use of stability as a metaphor for God’s truth is a very natural one in
biblical terms, a man of truth being a trustworthy man: X731 DAKX YR KI117™D
0297 DNHRATNNR (“for he was a more trustworthy and God-fearing man than
most”) (Neh 7:2).3® 1QH? XIV, 14 compares truth to a firm rock, the speaker
likening himself to a man standing behind a sturdy wall whose foundations are
a 37‘70 (“rock”) and a VAWM 1P (“line of judgement”), both of which are motifs
linked to the theme of the second stanza. A similar description occurs in 1QS
XI: mo[1]5 [n]AR nHpwnt vawn 1P HY ©*a: YYD HY T TWN AN D
yrnn 8155 1y [ nmin niiab 1na AR (1QH? X1V, 26).

The emphasis laid on the foundations of the wall is significant in light of the
keyword in the second half of the third stanza, namely, T10. While this noun
frequently signifies “assembly” or “company” as, for example, in the phrase
112" 710 (“assembly of worms™) (XI, 10) or DTID 72N DNAW 72 DY (“with
the sons of heaven he has joined together”) (XI, 8), here it carries the second
meaning of “foundation,” from the root 7"D" rather than 7"10.® In the
phrase WTIpP N™2N TI0, it combines both the standard meaning of “assembly”
and the literary meaning of “foundation.”*°

Line 8 indicates that the function of the “foundation” was to keep the com-
munity firmly established: N"210 7101 TN neyH 0TIo AN DY M3 oy
°n3 PR 5 op o9 nyonh WP (“He unites their assembly to the sons of
the heavens in order [to form] the council of the Community, a foundation of the
building of holiness to be an everlasting plantation throughout all future ages”).

36 For another use of the root Y"1* in the context of steadfast trust, cf. 1QS VII, 18: WX W'RM
TN TIOM MM YN ...

37 For a similar description of 71" Nk, cf. 1QS VIII, 7-8: T 52 9P NID NAN DN AR
ompnn T 521 3o,

38 This etymology is even more striking when other Semitic languages, such as Arabic, are
adduced. Here, the root of truth is h-g-q, thereby linking this stanza with the first: see
Badawi/Haleem, Dictionary, 224-226. For NnR in the sense of “stability,” see HALOT, 68.

39 See HALOT, 744. The Yahad were accustomed to calling themselves w1 710 (1QS VIII, 5)
or D'WITP T (1QH? XII, 25), the noun also being used to denote their adversaries: TI0 1AM
byvoa nTYY KW (1QH2 X, 22).

40 Cf.1QH?XIV, 26: 50 5 110 o"wn.
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As the first part of this line 8 suggests, angels and men join together ina T1D
T DXY (“council of the community”), the waw preceding the second
occurrence of TI0 demonstrating that the WTIP N°12N TI0 (“foundation of the
assembly”) grounds the Yahad and provides it with DL)]}J npvn (“eternal
existence”), which is the communal process itself.

In the first part of the stanza, therefore, the hymnist describes God’s truth as
a firm rock on which he stands. The second part of the stanza provides the se-
cond pillar of the hymnist’s stability, which is the community. The double
meaning of the T1D attests to the complex nature of the noun. The segregating
barrier that the hymnist constructs in the second stanza similarly rests on two
pillars: the “assembly” to which he belongs and upon whom he leans - that is,
the community — and trust in God, the stable and trustworthy foundation of the
bulwark.

7 Conclusion

The linkage between divine deeds and human artistry formed by the Maskil’s
prayer in the first stanza emphasizes that prayer, as the most important aspect
of human artistry, serves as a way of praising God. The second stanza develops
this idea, intimating that prayer also functions as a key instrument in segregat-
ing the community from its opponents, which is one of the Maskil’s central
tasks. The third stanza grounds the community’s borders and its stability upon
the Maskil, who stands steadfast and firm upon God’s truth. The hymn thus
creates a system of mutual dependence: while the community requires the
Maskil for protection and separation from its opponents, the firmness of the
division depends on the fact that he belongs to the community. God’s truth and
work, expressed in divine deeds, on the one hand, and the Maskil’s faith in Him
on the other, thus form both the basis of the relationship between the leader
and his followers and the source of prayer and trust.

Abstract

This article takes a fresh look at the “Hymn of the Maskil” in columns IX, 25b—
X1, 15a of the Cave 1 copy of the Community Rule (1QS). Through an examina-
tion of the content and structure of the hymn, the article demonstrates the cen-
tral role of prayer and steadfast trust in the everyday life of the Maskil as a lead-
ing figure of the Yahad.
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A close reading of the hymn's formal features reveals that it contains three
stanzas. These are linked via bridging units that also serve as headings. A lead-
ing biblical motif informs each of the stanzas, which are connected in both
forms and content.

The first two stanzas describe the various roles of the Maskil: praising God
at the appointed times (first stanza) and being a boundary figure, facing both
the inside and the outside (second stanza). The idea of steadfast trust in God
which lies at the centre of the third stanza thus creates a link between the first
two stanzas. This emphasizes the fact that prayer serves as a key instrument in
the community’s segregation from its opponents; the author’s task being to
separate and defend the community.

Appendix 1: Discerning literary units within the
hymn

Being poetic in form, the hymn calls for a specific set of literary tools and meth-
ods to understand its portrayal of the Maskil. A close reading of the hymn’s
formal features reveals that it contains three stanzas, each of which addresses a
different aspect of the Maskil. The stanzas are linked via bridging units that also
serve as headings. A leading motif informs each of the stanzas, which are con-
nected in both form and content.

The first stanza (1QS IX, 26b-X, 14) presents the Maskil as a figure who me-
diates between divine creation and human artistry, thereby highlighting the
important role prayer played in this office. The second stanza (1QS X, 17-XI, 2)
presents the Maskil as the community’s lodestone, dividing the group’s mem-
bers from the outside world. The third stanza (1QS XI, 2-XI, 11) stresses the sta-
bility and steadfast-trust the community enjoys, thanks to the Maskil.

This textual division is based on the determination of the first stanza as
consisting of the material between the 13292 (“he shall praise him”) blessings
in IX, 26 and the 13292RK (“I shall praise him”) in X, 14, and identification of the
phrase D™NAW NN (“offering of the lips™) in IX, 26 and X, 14 as a delineat-
ing marker. The third stanza comprises XI, 3-11, the opening and concluding
lines of which are structurally and substantively analogous. Once these units
have been established, it is possible to ascertain the bridging links — which also
serve as headings — by means of the common motif of VAW (mispat). This in
turn enables the precise pinpointing of the opening line of the hymn and the
beginning of the second stanza — both subjects of much scholarly debate.

In my view, the hymn should be read according to the following division:
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1) Opening/first heading: IX, 25 from the words 58 vawnD to the (reconstruc-
tion) 170N 780" in IX, 26.

2) First stanza: IX, 26 from the words DNAW NNI1INI to the words N2YN2
D'WIR in X, 14.

3) Bridging unit and heading to the second stanza: X, 15 from the beginning of
the line to the words TN’ 113X in X, 17.

4) Second stanza: X, 17 from the words 2"WR R to the words N7 3PNt in XI,
2.

5) Bridging unit and heading to the third stanza: XI, 2 from the words IR RX'2
to the words *YWAa NN in XI, 3.

6) Third stanza: X, 3 from the words pPRNA R to the words NWY? R in XI,
11.

7) Ending unit: XI, 11 from the words DX 7RI to the words 11IRAN "9V in
XI, 15.
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Oda Wischmeyer
Prayer and Emotion in Mark 14:32-42 and

Related Texts

Mark 14:32-42 reports on the prayer that — according to the Gospel of Mark —
Jesus of Nazareth said, before he was taken prisoner. In the course of exegetical
research, the text has been interpreted along different lines: first, concerning
the relationship between tradition and redaction; second, concerning the issue
whether, and to what extent, the pericope was part of the (older) passion narra-
tive; third, the connection to the psalms of individual lament; and fourth, the
Septuagint language of Jesus’s prayer.

In my paper, I wish to draw attention, in particular, to the emotions that are
connected with the prayer, and to the emotional setting of the narrative in the
pericope. From the outset, I would like to make a comment on the issue of the
religious classification of the text in question. We have to bear in mind that the
evangelist Mark, member of a Christ-confessing community of the second gen-
eration,! transmits the wording of a short prayer of Jesus but one recited without
witnesses.? This means that what we read is a priori part of Mark’s narrative or
of his sources, not the wording of Jesus himself. In other words: what we read is
not the original record of the pious Jesus’s prayer recited while in mortal dan-
ger, but a text written by a Christ-believer some forty years after Jesus’s death.
That said, although Mark 14 is to an extent an Early Christian text, and does not
simply reproduce a Jewish prayer, the text may nevertheless be read as a docu-
ment that reflects how early Christian authors, who themselves were ethnic
Jews or at least very close to contemporary Judaism,? thought of Jesus and the
way he had prayed. That is why Mark 14 and related texts are for good reason
read and interpreted in the context of Early Jewish texts.

1 Ashort introduction into the topic of prayer

During the past decade much scholarship has been conducted on the topic of
prayer in the Tanakh, as well as in Early Jewish and in Early Christian texts. I
merely recall Yearbook 2004 of Deuterocanonical and Cognate Literature on

1 See Collins, Mark, 673-683.
2 See Scheer, Gotter, 45-46 (for the practice of loud prayer).
3 See my contribution in: Identity, 355-378.
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“Prayer from Tobit to Qumran”,* a collection of essays that covers the three
fields I have just mentioned. Since then, in the field of New Testament and Early
Christian Studies, three titles deserve special recommendation: first, the mono-
graph of Hermut Lohr on the prayer of 1 Clem. 59-61;® second, the broad study
of Karl-Heinrich Ostmeyer on New Testament prayer;® and third, the collection
of essays on ,Das Gebet im Neuen Testament®, edited by Hans Klein, Vasile
Mihoc and Karl Wilhelm Niebuhr in 2009.

Prayer, one of the most important forms of Jewish religious practice together
with almsgiving and fasting, is often mentioned in the New Testament. Not
surprisingly, prayer is an integral part of the religious practices of Jesus accord-
ing to the synoptic Jesus-tradition. In the Gospel of John, Jesus does not pray in
the sense of asking God for a favour, but has conversations with God, especially
in chapter 17, Jesus’s so called “priestly prayer”.” The highest attention has
always been paid to the “Our Father” in the Gospel of Matt 6:9-14 par.® In his
first letter to the Christ-believing Corinthians, Paul gives particular advice about
the right way of praying in the community (chapters 11 and 14).° The author of
the Acts of the Apostles hands down the wording of several important acts of
praying in the young Christ-believing communities.!® To put it briefly: the earli-
est Christ-believing communities were very close to the practices of both public
and private Jewish prayer. In the texts of the synoptic gospels, however, we also
find a certain tendency towards polemical dispute about the practices of Jewish
prayer, with a preference for a brief wording and an attitude of humility."

4 Egger-Wenzel/Corley, Prayer. The volume covers the whole area of Old Testament, Early
Jewish and New Testament texts. For Judaism in the Second Temple period, see the article of
S.C. Reif in the present volume; also Urbanz, Gebet.

5 Lohr, Studien.

6 Ostmeyer, Kommunikation. Ostmeyer gives a comprehensive history of research on pages 2—-
28.

7 See the essay of Ostmeyer, Prayer, 233-247.

8 See Klein, Vaterunser, 77-114.

9 See the essay of Lohr, Formen, 115-132 (the essay deals only with forms and traditions in
prayers of the Pauline communities).

10 Cf. Act 1:24-25; 4:24-30; 7:59, 60.

11 Cf. Mark 12:40 par. Luke 18:13 (the tax collector utters only one short prayer petition: 6 8ed¢
IAGOONTI POl T® AUOPTWAD).
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2 Prayer in the Gospel of Mark

Table 1: Prayer in the Gospel of Mark

1:35 Jesus prays at a lonely place.

2:12 The people praise God (prayer of thanksgiving).

6:41 Jesus says the thanksgiving prayer.

6:46 Jesus prays at a lonely place on a mountain.

7:34 Jesus uses gestures of praying (looking up to heaven and sighing).

8:6 Jesus says the thanksgiving prayer.

9:29 Praying in the fight against demons.

11:17 Jesus’s comment on the Temple as house of prayer (Isa 56:7).

11:22-25 Jesus’s teaching on prayer.

12:40 Jesus’s polemics against the praying of the Pharisees.

13:18 Jesus’s request for prayer (in the context of the prophecy about the events of
the end).

14:22-23 Jesus says the thanksgiving prayer.

14:26 Jesus and the disciples sing a hymn after the last supper.

14:32-42 Jesus prays in Gethsemane.

15:34 Jesus’s last cry (Ps 22:2).

Karl-Heinrich Ostmeyer gives a comprehensive overview of the vocabulary of
prayer in the Gospel of Mark.”? The evangelist uses mpooevyopat/npooevyn for
the praying of Jesus (Mark 1:35; 6:46; 14:32, 35, 39) which is at the focus of this
paper. Already in 1:35, the author of the Gospel of Mark reports that Jesus was
praying apart from the people: he “went away to an unpopulated place, and
began to pray there.”” This note belongs to what we call “Markan redaction”.
Adela Collins argues that 1:35-39 is “editorial”, and she points to the “corres-
pondence” between Mark 1:35 and Mark 14:32-42.

We meet a different kind of prayer in 11:20-25. In this pericope, Jesus gives
his disciples instruction on the connection between miracle-working, faith and
prayer. It is “miracle-belief” that is commended here by Jesus. Already in 9:23,
Jesus characterizes firm belief as the power that makes mavta Suvata TQ
motevovTt (“everything possible for the one who believes”) and points to the
fact that certain demons can be expelled only by the kind of prayer that is based

12 Ostmeyer, Kommunikation, 212-235.
13 See also 6:40; text according to the translation by Collins, Mark.
14 Collins, Mark, 177.
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on “miracle-belief”® which he himself practises in the strongest and most suc-
cessful way (9:14-29).

Scholars have always pointed to the fact that there is a fundamental tension
between Mark 9 and 11 on the one hand, and Mark 1 and 14 on the other. While,
in chapter 11, Jesus encourages the disciples to pray in the firm expectation of
being heard, his own prayer in chapter 14 waives any request for the protection
of his life. The wording of Mark 14:36a, that is, Jesus’s address to God: apfa 0
matnp, mavta Suvatd ool, is very close to the confident phrase of 10:27: mavta
yap Suvata mopd @ Oe@®. But, at the same time, even at the very same moment,
Jesus restrains his request for salvation from death by adding: “But (let) not
what I want (be), but what you want”. This phrase is obviously parallel to the
saying of the “Our Father” in Matt 6:10: yevebrjTw 10 8eAnpud oov. Mark does not
transmit the text of the “Our Father”, but shares traditions with the recording
source Q and with Matthew’ regarding the sayings about God’s will (Mark
14:36d) and forgiveness (Matt 6:12a and 14-15; Mark 11:25).

What we see in Mark are two different statements on faith and prayer that
are both part of the Jesus-tradition, with the first underlining the strength of a
confident prayer. This tradition is connected with sayings and stories on miracle-
belief and on miracle-working, that is to say, exorcism. The second statement
spells out faith as obedience: “In an ancient Jewish context, this late statement
may be seen as an expression of perfect obedience”, comments Adela Yarbro
Collins." The first tradition is part of Jesus’s public preaching and healing, and
athough Mark makes a difference between the healing power of Jesus and that
of the disciples,’® he leaves no doubt that the disciples have the same healing
power, based on miracle-belief as Jesus (Mark 3:13-19; 6:7-13). The second
tradition underlines Jesus’s uniqueness. He is the one who lives according to
the third request of the “Our Father”. The evangelist underlines this aspect of
Jesus’s praying by including the narrative units in chapter 1 and 14, which
report on Jesus’s lonely and devotional prayer.

15 For other traces of “miracle-belief” in Mark, see Collins, Mark, 534-535.
16 Cf. Collins, Mark, 537.

17 Collins, Mark, 679.

18 Cf. Mark 9:14-29.
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3 Emotions in the Gospel of Mark

Stephen C. Barton starts his essay on “Eschatology and the Emotions in Early
Christianity”? with the following appropriate statement: “Academic interest in
the study of the emotions has grown considerably in recent years.”” With re-
gard to the New Testament, however, Barton argues that emotions are “a miss-
ing element in the study of early Christianity.”” Fortunately, Barton’s view is
somewhat outdated: there are seminal contributions by Gerd Theissen since
1993% and recent studies by David E. Aune,” Petra von Gemiinden and the con-
tributors to the DCL Yearbook 2011* — to name only a few examples.

What I wish to do here is to provide no more than a short overview of those
pericopes, in which emotions play a considerable role, and to roughly map the
language of emotions in the Gospel of Mark.

Table 2: Emotions in the Gospel of Mark

1:21-22 General note on the emotional effect of Jesus’s teaching on the audience
(amazement).

1:23-28 The crowd is terribly afraid: the whole pericope creates a scene of anxiety.

1:41 Jesus has compassion for a leper.

2:12 The audience is terribly afraid.

3:1-6 Note on Jesus’s anger and grief.

3:21 Jesus’s family thinks him mad.

4:35-41 The disciples are terribly afraid.

5:15 People are afraid of the healing-miracle near Gerasa.

5:20 People marvel about Jesus.

19 Barton, Eschatology, 571-591.

20 Barton, Eschatology, 571. See Wischmeyer, 1. Korinther, 343-359. To the bibliography (356
359) add: Meyer-Sickendiek, Affektpoetik; Konstan, Emotions; von Gemiinden, Affekt (for
earlier contributions of von Gemiinden see: Affekt, footnote 19); Riis/Woodhead, Sociology;
von Gemiinden, Affekte, 255-284 (with an updated bibliography). There has been much schol-
arly work on the broader themes of emotion — body — mind, especially in the fields of history,
sociology, psychology, cultural history, and applied philosophy. “Emotions” have become a
key term for cross-disciplinary research in these fields. See Plamper, Geschichte, and Frevert,
Vertrauensfragen; Frevert, Gefiihle; with a survey of the current theory-based approaches
given by Scheer, Emotions, 193-220.

21 Barton, Eschatology, 571.

22 See the bibliography in Wischmeyer, 1. Korinther (footnote 21).

23 Aune, Passions, 221-237.

24 Egger-Wenzel/Corley, Emotions.
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5:33
5:36
5:38
5:40
5:42
6:2-3

6:6
6:20
6:34
6:49-51
7:37

8:2
8:33
9:6

9:15
9:19
9:32
10:14
10:21
10:22
10:24-26
10: 32
10:41
11:8-10

11:18
11:32; 12:12
12:17
14:4
14:11
14:19
14:33-34
14:72
15:5
15:6-15
15:33-37
15:44
16:1-8

The woman with the flow of blood is terribly afraid.

Jesus asks Jairus not to fear.

The public is weeping and mourning because of the death of the daughter.
The public mocks and laughs at Jesus.

The audience is terribly amazed by the healing of the daughter of Jairus.

The audience in the synagogue in Capernaum is amazed and outraged at Jesus’s
teaching.

Jesus marvels at the unbelief of the people of Nazareth.

Herod is afraid of John the Baptist.

Jesus has compassion for the people.

The disciples are terribly afraid at the Sea of Galilee.

The audience is terribly amazed by Jesus’s healing power.

Jesus has compassion for the people.

Jesus starts a verbal attack on Peter: Jesus uses highly emotional language.
Peter, James and John are terribly afraid at the mountain of transfiguration.
The crowd is amazed at Jesus.

Jesus’s anger with the people.

The disciples are afraid of asking Jesus.

Jesus is angry with the disciples.

Jesus likes a wealthy man.

The man is sad.

The disciples are astounded by Jesus’s teaching on wealth.

The disciples’ fear on the way to Jerusalem.

The disciples’ anger with James and John.

The setting of Jesus’s entry into Jerusalem is full of the emotions of joy and admi-
ration.

Fear of the religious authorities, amazement at the people.

The authorities fear the crowd.

The authorities marvel about Jesus’s answer.

Some individuals are angry with the woman who anoints Jesus.

The priests are happy about the intention of Judas to hand Jesus over to them.
The disciples are sad.

Jesus is distressed and anxious and in fear of death.

Peter weeps.

Pontius Pilate marvels at Jesus’s silence.

The setting of the pericope is full of the emotions of envy® and violence.

Jesus in mortal agony and final desperation.

Pontius Pilate marvels at Jesus’s death.

The setting of the pericope is characterized by the trembling, amazement and fear
of the women on Easter morning.

25 See Hagedorn/Neyrey, Envy, 15-56.



Prayer and Emotion in Mark 14:32-42 and Related Texts — 341

As the table shows, the author of the Gospel uses some main patterns for narrat-
ing emotions. The most effective way of expressing emotions within texts, and
of evoking emotions among the audience, is to create brief narrative units that
are entirely characterized by an emotional setting. What the author uses for
achieving such impact is the vocabulary of fear, anxiety, amazement, lamenta-
tion or desperation. Mark 14:32-42 is a perfect paradigm of this kind of narrating
of emotions. Another literary pattern is the consistent characterization of the
crowd’s reaction to Jesus’s teaching and healing: they again and again react by
showing their feelings of amazement, anxiety, fear, and outrage at Jesus’s pow-
erful miracles of healing, sometimes also at his preaching or argument, or simp-
ly his powerful person (§uvapig¥). In all these situations, however, the crowd
remains indecisive in their attitude towards Jesus. It is only in Jerusalem where
the crowd acts in a decisive way: first with joy and admiration, but shortly
thereafter they are full of violence and hate. The picture the author gives of the
disciples is largely similar to that of the crowd during Jesus’s time in Galilee.
Fear is a characteristic feature of the disciples’ emotional behaviour towards
Jesus. The disciples remain mostly indecisive too. We find the same attitude,
even with the women: the final sentence of the Gospel relates to the women. Its
wording is: €poBoivTo ydp (“they were afraid”).®

In particular situations the author adds stronger emotions such as anger or
grief, sighing or crying out, even tears. In general, the evangelist focuses his
narrative consistently on Jesus. Jesus is the only one whose emotional reactions
vary: the author attributes to Jesus compassion, love (&ydmnn), anger, grief, fear
of death and mortal desperation. To sum up: the Gospel of Mark is full of emo-
tions, especially of literary settings that are dominated by strong emotions.

26 See the italics in the table.

27 See Mark’s concept of the religious §Uvaylg of Jesus: 5:30; 6:2, 5, 14; 9:39 (other people who
act in Jesus’s name).

28 Von Gemiinden, Affekte, 272, argues in a similar direction, though without pointing to the
underlying pattern of fear as an expression of the particular kind of indecisiveness that is the
reason for Jesus’s anger.
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Table 3: The Lexicon of Emotions in the Gospel of Mark

éxkmAnoow? 1:22; 6:2; 7:37; 10:26; 11:18 (together with poBopar)

Aunéw/oulunén/mepihunog® 10:22; 14:19/3:5/6:26; 14:34

opyn* 3:5

KpGgw??/dvokpaw?? 3:11; 5:5, 7; 9:24, 26; 10:47-48; 11:9; 15:13-14/1:23; 6:49

Emupw 1:25; 3:12; 4:39; 8:30, 32-33; 9:25; 10:13, 48

BapBEw® /EkBapBew® 1:27;10:24, 32/9:15; 14:33; 16:5-6 (repetition)

omAayyvigopar’’ 1:41; 6:34; 8:2; [9:22]

£ElotnpL/ Ekotaog® 2:12; 3:21; 5:42 (¢xéotnoav €KOTAOEL HEYGAR>?)/6:51; 16:8
(together with tpdpog)

deNog*° 4:40 (opposition: mioTig)

poBéopal*!/poBog*?/EkpoBog*® 4:41;% 5:15, 33 (opposition: TioTig), 36; 6:20, 50; 9:32; 10:32
(together with BapBéw); 11:18 (together with ékmAiocopay),
32;12:12; 16:8 (the closing word of the Gospel; put together

\ o

with tpopog Kal £koToo1g)/4:41/9:6

TPEPW/TPOHOG 5:33 (together with poB£w)/16:8 (together with Ekotaoig)
Kooy eAGW 5:40 (in the sense of “laugh down”)

TOPGooW 6:50 (together with dvakpadw)

01evalw* /dvaotevadw 7:34; 8:12

Ayavaktéw*e 10:14, 41; 14:4

29 Cf. Eccl 7:17; Wis 13:4; 2 Macc 7:12; 4 Macc 8:4; 17:6.

30 Twice in LXX; hapax legomenon in the New Testament.

31 Codex D has several times dpyiCopat (see von Gemiinden, Affekte, 258-259).

32 Not a lexeme of emotion, but of the physical expression of an emotion; very frequently used
in LXX, especially in the psalms of lament.

33 &vokpdlw: 13 times in LXX.

34 In NT texts, Tipéw occurs only in LXX quotations. LXX: several proofs; see esp. Sir 11:7;
Zech 3:3; 3 Macc 2:24.

35 Vacat LXX [Aq Gen 49:9].

36 LXX: Sir30:9.

37 Twice in LXX.

38 Frequently occuring in LXX.

39 Figura etymologica.

40 Six times in Sirach and the book of Wisdom; five other proofs.

41 Very frequently in LXX, especially in Psalms, prophets, Sirach, Daniel. For the gospels see
von Gemiinden, Affekte, 268-273.

42 This substantive is one of two nouns that belong to the common vocabulary of emotions.
43 Hapax legomenon in NT; see 2 Cor 10:9; LXX: Deut 9:19; 1 Macc 13:2.

44 Figura etymologica.

45 See otevaypdg Rom 8:26.

46 See von Gemiinden, Affekte, 260-264.
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ayamaw 10:21

OTUYVATw 10:22
Baupalw/EkOaupalw 5:20; 6:6; 15:5/12:17; 15:44
Xaipw 14:11

KAQ{w 5:38-39; 14:72

@O0Ovog” 15:10

adnpovéw*® 14:33

Bodiw PwVi] peYGAn 15:34

apiept puvAv peydAnv 15:374°

The semantic lexicon provides further evidence. What this list shows is the two-
fold manner in which the evangelist shapes his semantic of narration as an
emotional one. Preponderantly, he uses emotional verbs, but additionally we
find verbs that describe the physical effects of emotions that strengthen the
emotional impact, like weeping, laughing down, crying, shouting out, and
trembling. The other narrative tool is the use of an exaggerated style that is
characterized by the language of hyperbole.*® One more instrument of achieving
emotional language is the use of prefix-forms. Mark prefers verbs with ék, which
he uses four times. Other prefixes are &vd, oUv, miepi and €mi.

Besides, it is evident that while the lexicon is dominated by examples of the
semantic field of fear or amazement, the narration is filled with those emotions
that are negatively connoted and work in a destructive way.” The audience will
be impressed by the concentration and force of those destructive emotions. In
contrast, only very few positively connoted emotions are mentioned: compas-
sion and love, both belonging exclusively to Jesus.”® The consistency of the se-
mantic field is striking and demands further explanation.

Perhaps the most important aspect of emotional narration in Mark is the
author’s focusing on persons and on groups of persons. It is always persons, who
are in the centre of the narration, not actions. Actions are only instruments by
which the author aims at shaping the narration of Jesus. Jesus is the central and

47 This is the second noun that belongs to the common lists of emotions. Both are negatively
connotated.

48 Not in LXX; see Matt 26:37 and Phil 2:26. Bauer, Worterbuch, 30, translates: ,,in Unruhe
sein“.

49 See the manuscripts that add kpddewv.

50 Often we read “very much”, “terribly” etc. See also the examples of grammatical compari-
son, of the figura etymologica and of duplication or hendiadyoin.

51 See the remarks of von Gemiinden, Affekte.

52 The only occasion where Mark mentions delight is 14:11 (in a negative context).
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dominant figure in the narrative constellation of the Gospel. Mutual relations
between Jesus and the persons he encounters: i.e. sick people, his family, the
religious authorities, the crowd, the disciples, and the women, cause emotional
reactions, both, from Jesus’s side and from the side of the different groups he
meets. As I have already pointed out, the evangelist is especially keen to create
emotional atmospheres of fear or amazement in which Jesus’s meetings with
specific groups of people take place. It is religiously-based anxiety, fear or
amazement that are the result of Jesus’s healing-miracles. In this respect, Mark’s
narrative is very close to Rudolf Otto’s tremendum.

I come back to my earlier statement that the crucial point in this setting is
the relation between miracle-working, miracle-faith, and the amazement and
horror of the public at the miracle. Jesus fights against demons coram publico: it
is exactly this setting that creates the overall, emotional atmosphere. Part of this
atmosphere is due to Jesus’s frequently mentioned reaction of anger or annoy-
ance because of the public’s indecisiveness. They do not understand Jesus,
neither his deeds nor his teaching. And as I have already pointed out, the same
holds true for his disciples. What Mark outlines, is a situation of spiritual fight,
a battle, dominated by the power of Jesus that defeats the power of the demons.
The spiritual battle is accompanied by strong emotions from Jesus, the demons,
and the public, producing individual spheres of colliding power.

I have already quoted Adela Collins’s remark on the parallels between chap-
ters 1 and 14 regarding Jesus’s prayer of obedience. The evangelist repeatedly
points to the fact that Jesus was seeking solitude in lonely and quiet places for
the purpose of prayer.”® Here the author outlines a kind of counter-world in
which Jesus is with himself and with God. In this counter-world he need not use
dUvapg and is able to waive those emotions he has about the people. This ob-
servation leads us to our text of Jesus’s prayer in Gethsemane.

4 The text

Mark 14:32-42 is part of the passion narrative. It is irrelevant to my argument
where the passion narrative begins and which sources underlie the Markan
narrative.>* Within the present text of the Gospel of Mark, the pericope has a
double function as an opening text of the account of Jesus’s arrest, process and

53 Cf. Mark 1:45.
54 See the excursus: “The Passion Narrative,” in: Collins, Mark, 620-639. Cha, Death (accord-
ing to Collins, Mark, 673 [non vidi]).
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death on the one hand, and as a closing narrative of the particular chain of text-
units that report on Jesus’s presence with some individually elected persons on
the other: with Peter, James, John and Andrew in chapter 13, with Simon the
leper and his guests (14:1-9), with the disciples during and after the Last Supper
(14:12-31), and with Peter, James and John in 14:32-42. The perspective nar-
rows. Jesus is no longer in public, but in private rooms and lonely places.

14:32-42 narrates the scene of a private prayer of Jesus when in mortal dan-
ger. The text-unit is carefully composed:® narrative introduction (v. 32), three-
fold*® attempt at praying (33-41a) in contrast to the sleeping disciples, conclud-
ing announcement (41b, 42). The focus of the narration is on the first prayer (35—
36).”” The evangelist opens the textual sub-unit with a brief narrative that consti-
tutes an introductory sketch (33—-34). What follows is, first, a recapitulation of the
prayer (35); second, its explicit wording (36); and third, correspondingly, Jesus’s
address to Peter whom he finds sleeping together with the other disciples (37—
38). So, the Evangelist is able to report not only on Jesus’s prayer, but also on his
exhortation to the disciples concerning the correct way of praying.

5 Prayer and the language of emotions in Mark 14

The prayer in verse 36 consists of three parts: first, Jesus’s statement concerning
God’s power; second, the appeal to save his life; third, his submission to God’s
will. Adela Collins underlines the emotional character of the pericope that is
dominated by the verbs éxBappeiofat and &8npoveilv in v. 33: “The narrative
portrayal of v. 33b prepares the audience for the anguish that follows in this
passage.”®® Scholars have often pointed to the fact that not until 14:33 are Je-
sus’s weakness and anxiety mentioned. The contrast between Jesus and the firm
attitude towards death of, for example, Socrates or the Stoics, or the Maccabean
martyrs,” has also been subject of discussion. The trail of our text, however,

55 See Marcus, Mark, 982.

56 For the “folkloric pattern of three”, see Collins, Mark, 681.

57 Cf. Marcus, Mark, 982.

58 Collins, Mark, 676; Marcus, Mark, 982, points to the “vocabulary concerning strength,
ability, and weakness.” — The Luther-Bible translates correctly: ,er fing an zu zittern und zu
zagen®. ékBapuféw is here more than “to be amazed” (LS and Greek-English Lexicon to the Sep-
tuagint).

59 Marcus, Mark, quotes Celsus’s critical view of “Jesus’s lamentation and prayer as proof that
he was not divine” (986). See Origen, Cels. 2.24.
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does not lead in this direction of showing strength in situations of mortal dan-
ger. As we have already seen, the lexicon of emotions in the Gospel of Mark is
very close to the Septuagint, especially concerning those verbs of “sudden, over-
powering passion” as €kmArjoow® and £xBapPéw.®! Together with &dnuoveiv®?
and mepilumog in v. 34 the evangelist builds a strong emotional field of extreme
anxiety. It fits into this picture when Jesus quotes Psalm 41:6 as well as 42:5%
and “falls upon the ground” - an attitude revealing “a highly emotional state”,
as Adela Collins remarks.* Jesus does not quote the entire stichos of the psalm,
but only the opening clause, to which he adds the highest form of intensifi-
cation: “to the point of death”. The narrative setting reaches its climax when
Jesus addresses God as “Father”, afpa,® and asks his father to save his live. The
image of the “cup” - clearly an allusion to the cup of wrath of the Old Testa-
ment® — even strengthens the perspective of death.

This very moment of humiliation and anxiety turns out to be the turning
point of the prayer: the additional phrase “as you will” is the expression of obe-
dience, confidence, and final submission. After this emotional crisis, Jesus is
able to interpret his situation as a kind of temptation.”” What he requests from
Peter is not only an appeal for support, but rather an admonition for praying in
the correct, spiritual way, whereas the first part of Jesus’s prayer is the deeply
emotional expression of a human being who is in fear of his life. It was exactly
this kind of “christology” the author wanted to narrate in the pericope of Geth-
semane: Jesus as a human being in mortal agony.®®

60 LS 517. LXX: Eccl 7:17; Wis 13:4; 2 Macc 7:12; 4 Macc 8:4; 17:6.

61 See footnote 36.

62 See footnote 48.

63 See Collins, Mark, 676.

64 Collins, Mark, 677.

65 For this term see Schelbert, ABBA. Schelbert argues concerning the Early Christian liturgy:
»Daher liegt die Annahme néher, dass die Anrede auf die Taufterminologie oder ekstatische
Gebetspraxis einer griechisch sprechenden Gemeinde zuriickgeht® (58). Wilk, Vater, 201-231,
goes in the same direction in his contribution to the name of “Father” in Early Jewish and Early
Christian literature. Whether Wilk is right in stating that the double address of God as Abba
and as matrjp points to God’s double function as helping and at the same time pursuing his
aim, is not clear from the text.

66 Cf. Collins, Mark, 680.

67 See Matt 6:13 (part of “Our Father”).

68 Von Gemiinden, Affekte, 278, draws a line from the 6pyr| of Jesus to God’s wrath. What
Mark intends, however, is to underline the human destiny of Jesus.
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Abstract

The Gospel of Mark reveals only rare indications of the practice and language of
prayer, although it goes without saying that prayer was a constitutive part of the
Jewish religion in which Jesus and his fellow Jews were brought up. Only one
narrative episode reflects the way in which Jesus prayed: Mark 14:32-42. In
14:32 Jesus expresses his fear of death, and in 14:36 the evangelist hands down a
prayer-logion. The narrative framing of the episode and its dynamic structure
create a situation that aims at evoking the emotions of the audience. The
audience/the readers may feel moved and deeply touched by the short literary
scene. This paper places the Markan text in the Early Jewish and Early Christian
religious and literary context and discusses the contribution of the text for the
image of the Markan Jesus with a special focus on the language of emotion.
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Eve-Marie Becker

Kpagewv and the Concept of “Emotional
Prayer” in Earliest Christianity:

Rom 8:15 and Acts 7:60 in Their
Context(s)

1 Kpadew and the language of “emotional
prayer”

In current scholarship, there are various ways of studying emotions and emo-
tionality in and beyond the field of rhetorical criticism. In fact, “emotions” and
“emotionality” have now become central themes within the humanities and
social studies, and they provide a congenial meeting place for various academic
disciplines, such as neurobiology, psychology, anthropology, history and phi-
losophy.! It could, however, be argued that these themes remain largely absent
from Early Christianity scholarship. In 2011, Stephen C. Barton referred to “emo-
tions” as a “missing element in the study of early Christianity”? (even though
Adolf Harnack [1908] had already addressed the topic®). And, although some
preliminary work has been carried out on “emotional criticism”,* it is undoubt-
edly the case that current and future scholarship in early Christianity could
benefit from innovative® research in this area. This also applies to the exegesis
of New Testament and Early Christian literature.® In this paper, which concen-
trates on a particular motif from Rom 8 and Acts 7, I wish to demonstrate that
research on emotions and emotionality can also provide fresh insights into
Pauline and Lukan studies. I will suggest reading a particular lexeme, kpalw,

1 Cf., e.g.: Plamper, Geschichte; Shantz, Paul.

2 Barton, Eschatology.

3 Cf. Harnack, Exkurs, 207-210.

4 Cf., e.g.: Becker, Tranen, 361-378; Wischmeyer, 1 Korinther.

5 For instance, Shantz, Paul, 110. facilitates a renewed view of the ecstatic dimensions of
Paul’s life and religious thought.

6 This includes reflections on the topic within commentaries, as we find it, for instance, in:
Schlier, Brief, 198-199, and recently in Jewett, Romans, 497. Cf. recently Kornarakis, Depths,
437-460.
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together with its lexematic variants — for example, kpavyalw and kpavyr — as a
reflection of ancient Greek emotional language.

While kpalw kTA. rarely occurs in Greek-Hellenistic literature, its semantic
significance develops in the Septuagint as well as in Early Christian writings. It
is therefore no coincidence that kpa{w gains its most important meaning in the
context of Jesus’s death on the cross. According to Matthew’s — and arguably
Mark’s” — account, it is the crucified Jesus who, just before his death, cries out
loudly: “And Jesus cried again with a loud voice and yielded up his spirit” (Matt
27:50: ... TOAWV KPAEAG PWV HEYGAT Gpfikev TO Tvedpa).® In Matthew 27, Jesus’s
crying on the cross, which is the second (n&Awv as reference to v. 46) and final
cry, could de facto be understood as a cry within an ultimate prayer call
(,,Gebetsruf”).’ This prayer is very much styled according to the Psalms (see v.
46 and its reference to Ps 22:2) and, indeed, in the LXX kp&{w kTA., is often used
as a translation for: X7." Matt 27:50 also appears to fit this tradition of Psalm
prayers.” On the cross, Jesus appears as the paradigmatic person praying, and
uttering his prayer emphatically, i.e. with emotional expression and insistence.

This first observation relates to the passion narrative(s). I would, however,
at this point, like to continue by asking the following questions: Despite an
obvious line of tradition that may be traced back to the Psalms, is it typical for
prayers to be “cried out”? How is it that kp&lw kTA. can actually relate to the
emotional semantics of prayer? What kinds of lexicon are at play here? As we
shall soon see, kp&lw kTA. refers to the phenomenology of ancient emotional
prayer. Let us begin by examining the lexeme’s etymology: xp&lw, kpavydlw is
clearly an onomatopoetic word that invokes the voices of crows (kopag; Lat.
corvus), ravens, frogs or even dogs (Lyrica Adespota 135). We could best trans-
late kpalw, kpawydlw into English as “croaking” (Hebrew: &7; Latin: crocio;
German: “kriachzen”) or “crying” (German: “kreischen”).” Interestingly, neither
lexeme is well attested in pagan Greek literature, but they are both found

7 Cf. Mark 15:39 - according to: A, C, K, N, W, T, A, O, f" 13, 28, 33, 565, 579, 700, 1241, 1424,
2542, 1844 (kpakog), Mehrheitstext, Lat., Syr., and D (kpoagavta).

8 Translation according to: second edition of the Revised Standard Version.

9 For various other Jesuanic “prayer calls”, see von Severus, Gebet, 1171: Mark 14:36 par;
15:34; Matt 27:46; Luke 23:46; 23:34*; John 12:27-28; Heb 5:7; Matt 11:25-26; John 11:41-42.

10 Otherwise kpalw translates (cf. Muraoka, Index, 71), for instance: 1w, 83, Y17, PYx, P,
Pyt

11 Grundmann, kp&fw kTA., 900-901, though, sees a reference to Isa 42:2 (see also Matt 12:19).
12 Similar: LSJ, 989 and 992. For the Latin equivalents, see Gemoll, Schul- und Hand-
worterbuch, 450.
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frequently among Septuagint and New Testament writings. How can we explain
this difference?

(a) There are only few references in Greek-Hellenistic literature® that con-
tain a negative connotation (Juvenal, Sat. 12:112; Porphyr, Abst. 2:34; Tatian, Or.
Graec. 25:2)." Kpalw xTA. appears in the context of magic (see below), which, in
general, is perceived negatively until late antiquity (see differently: Greek Magi-
cal Papyri; Hermetic writings):"® In the Graeco-Roman world, magic is an am-
biguous, if not a “doubtful”, concept since it is frequently seen as a “mani-
pulative strategy to influence the course of nature by supernatural (‘occult’)
means ...”; “‘manipulative (coercive or performative) strategy’ ... refers rather to
a difference from religion.”’ In modern scholarship, however, such a definition
of magic “as coercive and instrumental” has itself become questionable.” A
better starting point for approaching the phenomenology of Graeco-Roman
magic is “the discussions of magic (and its relation to religion) in the writing of
Romans themselves”, such as the Elder Pliny (Nat. 30:1-18) or Lucian (Phal.
6:413-830). Here, an opposition is indeed proposed “between religion and
magic”, even if magical practice “and the fear of magic were ... symbiotic”.’® In
general, contemporary scholarship offers afresh a proper scientific theory of
magic,” according to which kp&lw ktA. would belong to the category of ,,objekt-
sprachliche Terminologie“. Until now, however, current scholarship has not
conducted a thorough investigation into the “emotional language” used in an-
cient magic, either in terms of ,,Objektsprache” or ,,Metasprache*“ (emotional

13 Thesaurus Linguae Graecae (26.01.2014) provides 3.032 instances for kp&{w kTA. — mostly in
LXX, NT and among patristic authors (Epiphanius, Athanasius, Johannes Chrysostomus).

14 References in Grundmann, kpaw kTA., 898-899. Grundmann’s article is still relevant even
if his political attitude in Nazi-Germany is highly problematic; see Arnhold, Entjudung, and the
review by Niebuhr, in: ThLZ 138 (2013) 1369-1371.

15 Cf. Versnel, Magic, 908-910, explains this change in late antiquity by the shift in cosmology
and world-view.

16 Versnel, Magic, 909. Cf. also: ,,Der antike Mensch, sowohl der Grieche als auch der Rémer,
haben weithin diese Art von Schreien fiir etwas den Gottern gegeniiber Unpassendes, fiir etwas
Barbarisches gehalten“ (Grundmann, kpa{w kTA., 899).

17 Cf. Beard, Religions, 219.

18 Beard, Religions, 219 and 221.

19 Cf. Frenschkowski, Magie, 873: ,,Eine gegenwirtige Theorie der M(agie) muss ... auf jeden
Fall prdzise zwischen objekt- u(nd) metasprachlichen Bestimmungen unterscheiden, also
zwischen der Untersuchung der antiken Begriffe u(nd) Konzepte einerseits u(nd) der definie-
renden Ausbildung einer modernen kulturwissenschaftlichen Terminologie andererseits“ (873).
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language).”’ With this in mind, it is necessary to re-examine kp&{w kTA. As an
expression of the phenomenon of emotional praying, it must have caused sus-
picion in the ancient world. In Graeco-Roman literary discourses, it was seen as
a “performative strategy” that could contradict religion; it was therefore reject-
ed by Greek philosophers (cf., e.g. Plato) as much as by Roman authors. In
contrast, gospel writers do not seem to share this fear of contact with the phe-
nomenon of “emotional prayer”.

(b) In Greek-Hellenistic history-writing and/or narrative prose literature,
there are some references where a prefix-form like Gva-kpa&lw is used neutrally,
or in only a slightly negative sense. This occurs in the context of explicative
proclamations — as, for example, the articulation of the vox populi that demands
public execution - or in various types of public acclamations. In every case, we
could speak of a “declarative function” (Lat.: clamare, exclamare; cf., e.g.: Xen-
ophon, Anab. 6:4:22; see also Josh 6:5; Philo, Flacc. 144; 188; cf. also NT: Matt
12:19 [LXX]; Mark 11:9; 15:13-14; Luke 23:18; Acts 7:57; 19:28, 32, 34; 21:28, 36;
22:23), which, in regard to the synoptic Gospels and Acts, may also serve as a
mode of prophetic announcement (Matt 25:6; Luke 1:42; see also Josephus, Ant.
2.117). That is to say, the vocabulary may even reflect how the group of Jesus’s
disciples or apostles articulates itself (Matt 21:9, 15; 27:23; Luke 19:40; Acts
14:14; 23:6; 24:21). Within the synoptic Gospel writings, these public proclama-
tions may also express the acclamation of Jesus as “Son of David” (cf. Matt 9:27;
15:22-23; 20:30-31; 21:9, 15; Mark 10:47-48; Luke 18:39). In an analogous way,
we occasionally find references in the Greek-Hellenistic context where kpafw
kTA. labels the manner in which the hierophant in Eleusis announces mysteries
(Hipp. 5:8:40).

(c) Despite these occasional references, however, the phenomenology of
kpalw kTA. primarily occurs outside Greek and Hellenistic prose literature. The
phenomenology of “crying out”, rather than the lexeme, can be found in a cultic
or ritual context or in texts that deal with magic® (Robert W. Daniel and Franco

20 This also applies to Frenschkowski, Magie, especially in his presentation of the New Tes-
tament material (917-925). Cf. some attempts to investigate various kinds of soundings, in
Dieterich, Mithrasliturgie, 39.

21 Cf. Versnel, Magic, 909. There are some works with a critical reflection of magic, as e.g.:
Apuleius, Apol.; Theophrastus (satirical works); Lucian, passim.

22 We do not have a wide variety of textual material from magic itself - i.e., magical papyri —
where kp&fw KTA. occurs; as a “communicative language” initiating the prayer; we rather find
terms like: kAnlw (e.g., PGM III:210; 1V:455; 1171); (£€-)opkilw (e.g., PGM III:72; 1V:1240; cf.
also: SM [Supplementum Magicum] 52:2, s. below); (émi-)xaAéw (e.g., PGM IV:1181; 1207; 1599f.;
1209), cf.: Preisendanz, Papyri. There are also, however, a few instances where kp&lw KTA.
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Maltomini see a “juridical connotation” here?). In these texts, kpalw KTA. gen-
erally relates to “the field of the Demonic”;* gods of the netherworld are “in-
voked” by magicians (Lucian, Men. 9), much as wizards or even demons or de-
moniacs themselves “cry”® (cf. also NT gospel writings: Matt 8:29; 15:22-23;
Mark 1:23; 3:11; 5:5, 7; Luke 4:33, 41; 8:28; 9:39; Acts 16:17). In these texts, we
might say that “crying” - as “utterance” and “performance”” — is considered to
be a substantial part of the magic technique, which was frequently perceived as
a “manipulative strategy”. Does this also apply to the gospel writings and, in
particular, to synoptic exorcism accounts? In any case, we can observe here that
the actors’ contact with the demonic is enlarged by the group of suppliants re-
questing Jesus’s activity as an exorcist (Mark 9:24, 26). The semantic connota-
tions of kpafw kTA. as magic and rituals are strong; they are still visible in early
Christian times (cf. Hippolytus, Haer. 5:8), when, for instance, Ignatius or
Tatian relate the semantic field of kpalw, kpavyalw — albeit now in an allegori-
cal or polemical sense — to the field of puotpia (Ignatius, Eph. 18:2-19:2;¥
Tatian, Or. Graec. 17:2).

In general, we may describe the semantic profile of kpalw xTA. as follows: In
the Greek-Hellenistic world, the lexicon of kpa{w kTA. arouses suspicion, since
it is related to the field of magic. As well as this, it can be an expression for the
“mysterium tremendum” (Rudolf Otto); some instances in the gospel writings
also indicate this (cf. in the context of epiphanies: Matt 14:26; Mark 6:49). More
generally speaking, kpalw xTA. refers to a religious phenomenology that inter-
feres with the sphere of the demonic or spiritual and that can enter the public
arena; here it can have a declarative function. Both dimensions - the interfer-
ence with the demonic and the declarative function — are also visible in the
synoptic Gospels and Acts. Interestingly, the earliest Christian writers are less
cautious in their usage of kp&l{w kTA. than their Hellenistic-Roman contempo-

occurs; cf. Mufioz Delgado, Léxico; see also: http://dge.cchs.csic.es/lmpg, with reference to:
SM 49:69: “with a terrible voice the shouting goddess leads the stranger (?) to the god” (@wvij
BapBapeov kpalfovoa ...), translation according to Daniel/Maltomini, Supplementum I, 198. -
Cf. in general on the magical papyri Betz, Papyri.

23 Cf. SM 52:8: “... Senblynpnos. Cry out to Hades, do not allow the gods in Hades to sleep ...”
(... kp&Eov €eig TOV Adnv ...), translation according to Daniel/Maltomini, Supplementum II, 4:
“Crying out in accusation”, probably has a “juridical nuance” (Daniel/Maltomini, Supplemen-
tum II, 5), with reference to Ameling, Hilferuf, 157-158.

24 Grundmann, kp&w kTA., 899.

25 References, again in Grundmann, kp&{w KTA., 899.

26 Versnel, Magic, 909-901.

27 Other references to kpalw, kpavya{w, kpovyrn among the so-called Apostolic Fathers:
1 Clem. 22:7; 34:6; Barn. 3:1; 10:3; Ign. Phld. 7:1; 19:1.
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raries, since there are many more instances of kpalw xtA. within earliest Chris-
tian writing, particularly among the gospel narratives and Acts, i.e. among the
historiographical writings of the New Testament.

The picture changes slightly when we look at Early Christian writers of the
second century and beyond. At first, authors of the second century are much
more reluctant to use kpafw kTA.,2® since they view it as an expression of
religious emotionality in the pagan world (Tatian, Or. Graec. 24:1). From the third
century CE until the late Byzantine period, however, Christian authors make
more use of this lexicon: kpa{w KTA. occurs in monastic texts or exegetical
literature, but primarily in martyr-literature (apocryphal Acts of the Apostles;
Pionios-martyrdom, 15/7; cf. already 1 Macc 9:46) as well as in a liturgical
context. This fact is by no means accidental: Early Christian authors continue a
line of tradition that dates back to the Septuagint and, more particularly, to the
Psalm literature. As we have already seen in the crucifixion scene in Matthew,
kp&lw occurs frequently in the context of prayers (Lat.: clamo) that are framed
by a narrative account.

This evidence calls for further explanation, since it does not relate exclu-
sively to the reception history of Psalm literature. As we shall see — first in Paul
and then in Acts —, kpafw is used in a specific way from earliest Christianity
onwards. When conceptualizing “emotional prayer”, Paul and Luke only partly
continue a Psalm motif; they also develop a new, more extended concept based
on a complex set of motifs and narrative framings, which, from here onwards,
embeds itself in Early Christian literature.

2 Paul’s concept of “emotional prayer”: Rom 8:15
and Gal 4:6

In the Pauline letters, kpa{w kTA. is used only in a few instances (Rom 8:15; 9:27;
Gal 4:6). Besides a prophetic and declarative meaning in Rom 9 (v. 27), all of
these instances, again, suggest an interrelation with prayer.” kpa{w and prayer

28 Cf. in general: Lampe, Lexicon, 974, with references to: “cry aloud” (Hippolytus, Haer.
4:28; 5:8); “to God in a prayer” (Clement of Alexandria, Strom. 7:7); “proclaim aloud/preach”,
either as apostle, prophet or through spirit (Clement of Alexandria, Strom. 7:9; Origen, Hom.
Jer. 16:1; Origen, Cels. 2; Methodius of Olympus, Symp. 1:3; Theodoret, Affect. 7).

29 Paulsen, Uberlieferung, 88-94, has modified Seeberg’s idea of a tradition about prayer in
Rom 8:15b (Katechismus, 240) by claiming that &BBa 6 motr|p is a formula and that the phrase
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thus tend to build up a constitutive motific construct. How does this construct
come into being, and how does it work? In Paul, kpalw refers to a necessary
attitude that the person praying should have; we could even say that kpalw kTA.
stands for the emotional expression that resembles the urgency, insistence,
strength and intimacy of praying. At first glance, we can trace a line of tradition
back to the Psalms and their communicative use of kpalw kTA. (see above).*®
Here, the person praying is per definitionem seen as a person “crying out with a
loud voice” (Pss 26:7 and 27:1LXX). The Hebrew X7} essentially aims at “at-
tracting [God’s — E.-M.B.] attention to oneself”.*! In the Psalms — somehow dif-
ferently from Greco-Roman magic — such a communicative, or rather expres-
sive, mode of utterance is never understood as a “manipulative strategy”, since
the person praying cannot be certain about the actual result of his praying;
his/her prayer is partly answered (Ps 54:17LXX) but partly not (Ps 21:3LXX).*
“Crying” thus primarily resembles the communicative situation in which the
Psalmist acts coram Deo.

While Paul in his usage of kpa{w (X7) certainly and primarily has in mind
this idea of “making insistently contact between God and the person praying”,
he nevertheless suggests a more complex connotation. In contrast to the
Psalms, there are two striking motifs that reveal how Paul speaks about “emo-
tional prayer”. First, his prayer call focuses on an acclamation of God as “Fa-
ther”; secondly, praying appears as an ,inspiriertes Schreien”® which over-
comes “fear” (pOPog); it is essentially conceptualized as a pneumatic, most
likely an ecstatic, experience. In Rom 8:15 (cf. also Gal 4:6), Paul claims:

For you did not receive the spirit of slavery to fall back into fear (po6Bog), but you have re-
ceived the spirit of sonship. When we cry (kp&lopev), “Abba! Father!” it is the Spirit him-
self bearing witness with our spirit that we are children of God ...>*

According to Rom 8, crying, spirit, sonship and praying are directly interrelated
motifs. “Crying” and “prayer” necessarily relate to “sonship” and “spirit”, and

appears rather as an acclamation than a prayer (Paulsen, Uberlieferung, 91): ,Paulus
iiberliefert so in R6m 8,15 mit dem &BPa 6 matrp eine geisterfiillte Akklamation.*

30 In contrast, Kisemann, Rémer, 220: ,,In die Irre fiihrte, da man kpagewv in Analogie zu den
Ausrufen im Psalter selbstverstdandlich und priméar auf das Gebet bezog ..., statt es als techni-
schen Terminus der Akklamation zu erkennen.“

31 Cf. Labuschagne, 873p, 668: ,,... Die Grundbedeutung ... ist anscheinend; durch den Laut der
Stimme die Aufmerksambkeit jemandes auf sich ziehen, um mit ihm in Kontakt zu kommen.*

32 References again in: Grundmann, kpalw xTA., 899-900.

33 Schlier, Brief, 198.

34 Translation according to: second edition of the Revised Standard Version.
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vice versa. The Pauline construct of “emotional prayer” consists of these four
motifs. This is also approved by Gal 4:6.* Here, the role of the “spirit” for the
praying person becomes even more evident; indeed, Paul claims it is the nvedpa
of Jesus Christ itself, sent by God into the hearts of believers, which cries: appa 6
TaTNP.

And because you are sons, God has sent the Spirit of his Son into our hearts, crying,
“Abba, Father!”3¢

9 <

But how does Paul reach this most complex claim? How can “crying”, “prayer”,
“sonship” and “spirit” converge in such a motific construct?® If we do not wish
simply to assume a Pauline theologumenon or invention here, we might appeal
to a tradition. But then our next question becomes: whence did Paul acquire
this tradition? I will now therefore proceed to explore the notion of
Motivgeschichte. By doing so, I hope to not only provide parallels to each mo-
tif,?® but to explain how the “motific construct” of emotional prayer in Paul as
such came into being as a pre-Pauline motif.

In Rom 8 and Gal 4, it appears as though Paul combines various motifs that
are all related to “prayer” or “plea”. We know these motifs from the synoptic

35 Paulsen, Uberlieferung, 96, considers Rom 8:15 to be the ,,iiberlieferungsgeschichtlich jiin-
gere Stufe®.

36 Translation according to: second edition of the Revised Standard Version.

37 Do we understand this construct better by reconstructing its Uberlieferungsgeschichte and
its Sitz im Leben? This is the traditional approach among Pauline scholars - cf., e.g., Paulsen,
Uberlieferung, 93: ,,Paulus i{ibernimmt in 8,15b eine Akklamation ... hellenistisch-judenchrist-
licher Gemeinden. Diese Akklamation hatte ihren Sitz im Leben in der Taufe; iiberlieferungsge-
schichtliche Verbindungen zur Tradition von der Taufe Jesu bei den Synoptikern mogen be-
standen haben, sind aber nicht mehr genau erkennbar.*

38 It is possible to identify some parallels to single motifs: for instance, the acclamation of
God’s name resembles how in pagan liturgy (Mithras) the appeal to names functions as incan-
tation, cf. Lietzmann, Romer, 84, — with reference to Dieterich, Mithrasliturgie, 39-40; in early
rabbinic literature, there are no parallels to be found for the motif of the spirit being involved in
the prayer (Strack/Billerbeck, Briefe, 243), although we find a variety of references where the
emotional activity of the spirit (references, in Strack/Billerbeck, Evangelium, 134-138) can also
be connected to kp&lw and its Semitic equivalents (swh): Strack/Billerbeck, Briefe, 571. On the
other hand, the “Abba”-acclamation in general is attested, although it is rather used collective-
ly (“our father”) than individually (“my father”), Strack/Billerbeck, Evangelium, 49-50.
Strack/Billerbeck explain the preferred use of the “Father“-acclamation in a collective sense by
way of the rabbinic attitude to religious emotions such as awe: ,,Der einzelne fiirchtet, mit der
Anrede ,mein Vater* Gotte (sic!) gegeniiber allzu familiir zu werden u(nd) dadurch die Ehr-
furcht zu verletzen; bei der Mehrzahl tritt dies Empfinden zuriick® (Strack/Billerbeck, Evange-
lium, 50).
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tradition: (1) It is said in several exorcism accounts that different mvevpoata —
deriving from demons - are contacting Jesus (e.g., Mark 1:23); nvedpa and kpalw
are thus part of a common lexicon where a request to Jesus is uttered and, there-
by, demoniacs are treated as slaves by the demons. (2) In his most expressive
prayer to God in the garden of Gethsemane, Jesus addresses God as affa 6 tathp
(Mark 14:36). Here, the attitude of urgently praying to God includes addressing
him with strong emotion directly as “Abba Father”; this syntagm might also
allude to the Lord’s prayer (Q 11:2b—4). In terms of its intimacy, this exceeds
Hellenistic-Jewish salutatory addresses such as kvpie matep (Sir 23:1, 4).° (3) As
mentioned above, in Matt 27:50, Jesus’s attitude of intimately praying to God in
an ultimate situation on the cross is explicitly described as kp&lewv. (4) Finally,
all synoptic gospels agree that, immediately before the final prayer cry on the
cross, Jesus cites Ps 22/21LXX);* interestingly, Ps 22/21LXX is continuously filled
with the lexematics of kpalew (vv. 3, 6, 25b), which, in the LXX-version, serves
the translation of various Hebrew lexemes.*! In other words, in the crucifixion
scene, Ps 22 reveals itself as the paradigm of “emotional prayer”.

It is not necessary to interpret Paul as dependent on the synoptic tradition
in literary terms.*” Instead, we may view the synoptic tradition as a “motific
reservoir” that generated traditions which were available to Paul and which
somehow centered on the passion narrative. What we find here is that Jesus’s
activity, already as exorcist, but rather more as the suffering son of God who is
preparing for his violent death on the cross, is characterized by an emotional fight
over mvevpata as well as by a devotion to God in an emotional prayer; Psalmist
experience of praying helps to interpret the crucifixion scene but cannot entirely
illuminate Jesus’s praying attitude.

Against this background of a highly complex Motivgeschichte, we under-
stand Rom 8 and Gal 4 in a different light. Paul actually claims that sonship -
mediated via the appropriate pneumatic gift — enables the group of believers to
enter the intimate sphere of praying, which Jesus himself has initialized and
explicated (cf. also Q 11:2b—4). In this way, Paul takes Jesus as a paradigm of
emotional prayer (cf. Rom 8:17), just as he conceptualizes Jesus as an exemplum
to his communities elsewhere (cf. Phil 2:5-11).%

39 In contrast: Sir 51:1. Cf. in general: Strotmann, Vater; Gilbert, Prayer, 117-135; Reiterer,
Gott, 137-170.

40 Mark 15:34 and Ps 22:2; Matt 27:46 and Ps 22:2; Luke 23:34 and Ps 22:19.

41 V. 3: R7p; v.6: POT; v. 25: YIY.

42 For a general discussion of this question, see the recent publications: Wischmeyer, Paul;
Becker, Mark.

43 On this, cf. Becker, Ethik.
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In Paul, kpalw as an expression of “emotional prayer” combines confronta-
tional (see action and reaction in the sphere of the demonic), acclamatory (see
acclamation) and eschatological (see prayer call on the cross) language.* With
this crucial insight, we may de facto mediate in a highly aporetic scholarly dis-
cussion where “ecstatic” and “pneumatic” readings of kpalw are contrasted.
Ernst Kdsemann and Robert Jewett claim that kpalw, in part, means an “ecstatic
cry”.> Colleen Shantz shares this opinion. Shantz considers Rom 8 as a “dis-
course of someone for whom ecstatic religious experience is a significant bio-
graphical element”, and thus concludes, “In the first place the use of kp&lw ...
in Rom 8:15 is conspicuously ecstatic.”*® With this, she rejects a pneumatic or
eschatological interpretation of the phenomenon, an interpretation which Hen-
ning Paulsen (among others) has favoured”” and which is intended to repel the
recognition of ecstasy in Paul.

If, however, we consider kpalw to be an expression of “religious emotionali-
ty” that traces back to exorcisms as well as acclamations and prayer calls (on
the cross), we can overcome the contrast between pneumatology and ecstasy:
religious emotionality consists of pneumatic as well as ecstatic experience.
Shantz herself identifies this connection when she emphasizes how kpafw re-
fers back to the “emotional and exuberant character of the worship that in-
cludes shouting.”*® Indeed, charismatic experience and ecstasy might be two
sides of the same coin, called religious emotion.”’ We might therefore best un-
derstand kpalw along the lines of religious emotionality, which is rooted in
pneumatic as well as ecstatic experience.

Consequently, kpalw kTA. constitutes emotional semantics which have
most effectively been related to the ritual of prayer by Paul. On the basis of Rom
8 and Gal 4, “prayer” may then be conceptualized as an “emotional practice”

44 Kdsemann, Romer, 219, identifies this idea in a similar way: ,,In einer gottfeindlichen Welt
gewahrt der Geist der Gemeinde die Moglichkeit des Rufes Abba ...“

45 Rom 8:15; Gal 4:6 as ,,der ekstatische Schrei“: Kisemann, Romer, 219. Jewett, Romans, 499.
Jewett traces this form of ecstasy back to the phenomenon of “charismatic language”: “Since
the Spirit impels believers to utter their prayers directly to their Abba, this is a powerful,
experiental confirmation of their status as children of God” (500).

46 Shantz, Paul, 128-129. — For an enthusiastic interpretation, cf. Lohr, Formen, 115-132, 125—
126.

47 Paulsen, Uberlieferung, 96: ,Das kp&{etv ordnet sich ... dem Aussageinhalt der jeweiligen
AuBerung unter.*

48 Shantz, Paul, 130.

49 “In general, religious experience is marked by numinosity, or awe, which is a particular
complex of more basic emotions and cognitive states. Religious emotion is characterized by a
feeling of euphoria or elation combined with ‘mild to moderate fear’ ...” (Shantz, Paul, 114).
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(Monique Scheer)® which itself helps to express religious emotionality. For
Paul, such an emotional practice would even have served to generate a “sense
of shared identity. This experience [= ecstatic religious, E.-M.B.] creates in Paul
the ‘inner’ resources that make the death of Jesus a transformative force in
Paul’s own life.”” What Shantz reiterates here causes us to rethink again the
results of earlier Motivgeschichte: Paul’s construct of “emotional prayer” in Rom
8 and Gal 4 in fact combines various synoptic traditions about kpa{ewv and
“prayer”; in doing so, it applies the current paradigm of Jesus’s emotional prayer
to Paul’s and his communities’ own lives.

3 Luke’s re-shaping of “emotional prayer” in
history-writing: Acts 7:60

To conclude, let us look at the way in which Luke connects and transforms the
line of interpretation that is rooted in the synoptic tradition and utilized within
Paul’s concept of prayer. Luke’s account of Stephen’s martyrdom (Acts 6:8—
7:60) appears to be the relevant passage here:*

Now when they heard these things they were enraged, and they ground their teeth against
him. But he, full of the Holy Spirit (mAfpng nvedpatog dyiov), gazed into heaven and saw
the glory of God, and Jesus standing at the right hand of God; and he said, “Behold, I see
the heaven opened, and the Son of man standing at the right hand of God.” But they cried
out with a loud voice (kp&&avteg 8¢ @wvij peydAn) and stopped their ears and rushed to-
gether upon him. Then they cast him out of the city and stoned him; and the witness laid
down their garments at the feet of a young man named Saul. And as they were stoning
Stephen, he prayed (¢mkoAovpevov), “Lord Jesus (kVpie 'Inood), receive my spirit (to
TveDp& pov).” And he knelt down and cried with a loud voice (Ekpa&ev @wvi peydAn),
“Lord (xvptie), do not hold this sin against them.” And when he said this, he fell asleep.”

Since this is an eminent part of Luke’s narrative account in Acts, several ques-
tions of interpretation arise. We could analyze this passage by referring to how

50 For the concept: Plamper, Geschichte, 313. — With reference to: Scheer, Emotions, 193-220.

51 Shantz, Paul, 143.

52 To select only Acts 7:54-60 may also be appropriate in literary terms since historiography,
as such as well as historiographical accounts in particular, are best read against their narrative
ending. Since we should understand Luke’s concept of writing missionary history against its
focus on Paul’s successful arrival in Rome, we should read the narrative account of Stephen’s
fortune against the description of his death that we find in Acts 7:54-60.

53 Translation according to: second edition of the Revised Standard Version.
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it necessarily fits into the macro-structure of Acts,> or we could focus on certain
motifs that are elementary for the Lukan conceptualization of prayer; for in-
stance, the “kneeling down”,” the “falling asleep”,”® and the twofold praying
appellation to the kyrios, who must be one time Jesus (v. 59) and the other time
God himself (v. 60): the divine subjects shift.”” I would, however, like to concen-
trate on the question of whether and how Luke in this account connects and
transforms the synoptic concept of “emotional prayer” that was likewise
adapted by Paul.

The semantics of kpa{w also plays a crucial role in Acts. But does the Lukan
account about Stephen’s martyrdom resemble the synoptic and Pauline con-
structs of “emotional prayer”? And, if so, how? It has frequently been argued
that Acts 7 is created in conformity with the passion narrative in Luke 22-23
(e.g., Richard I. Pervo; Jacob Jervell). So, are Jesus and Stephen, in equal terms,
portrayed by Luke as “emotional prayers”? In a formal sense, both stories present
various narrative elements in a similar manner; for example, in the doubling of
prayer.”® With regard to lexematics, however, we can also identify substantial

54 After demonstrating how the early missionary history directly succeeds Jesus’s ascension
(Acts 1:1-26) and the nature of the community’s beginning in Jerusalem (Acts 2:1-5:42), Luke in
his Acta Apostolorum extensively depicts the first stage of the spread of the church: various
commentators on Acts thus take 6:1-9:31 as a literary unit; cf. Roloff, Apostelgeschichte, 13.
Within this literary unit, Stephen’s fate (Acts 6:8-7:60) plays a dominant role within Luke’s
overall narrative concept. Indeed in various ways: (a) the accusations against Stephen (blas-
phemy: 6:11) resemble the accusations against Jesus, and thus connect Luke’s gospel and Acts;
(b) Stephen’s speech (Acts 7:1-53) is one of the most comprehensive speeches in Acts, and
thereby reflects its author’s twofold interest in using speeches as a method of history-writing:
speeches function as interpretive tools for the narrative account, and, at the same time, they
provide a comprehensive historical retrospect (,Geschichtsriickblick®) in order to present
“history” as a continuum of personal exempla — from Abraham to Moses and Solomon; (c) the
narrative about Stephen’s fate and martyrdom also acts as a narrative link to the story about
Paul (Acts 8:1-3), which will be in focus from chapter 13 onwards.

55 Is this a reaction to the stoning, or the gesture of praying? Cf. Roloff, Apostelgeschichte,
128.

56 Euphemism: Roloff, Apostelgeschichte, 128.

57 Cf. also v. 56 where the “Son of Man” and God are mentioned together — a similar motif may
be found in Luke 22:69; Pervo, Acts, 197, sees the saying derived from Luke 22:69; Roloff,
Apostelgeschichte, 127, however, points at the singularity of Acts 7:56 (only here “Son of Man”
is not used as a self-designation), and thus emphasizes the differences between both sayings;
because of the singularity, Jervell, Apostelgeschichte, 252, assumes that Luke is using a
“source” in Acts 7.

58 Pervo, Acts, 195: Pervo detects six narrative elements that are shared in the Lukan passion
narrative and in Acts 7: “the absence of a formal sentence” (Luke 22:71), “a climatic Son of Man
saying” (Luke 23:68; Acts 7:56), “a reference to garments” (Luke 23:54; Acts 7:56), “the final
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differences that are frequently overlooked in textual exegesis. These differences
reveal a deliberate conceptual variation in Acts 7, a variation that cannot be
traced back to source material, or to the tradition that Luke utilizes here.”
Rather, it is Luke himself who intentionally creates the narrative variants between
Luke 22-23 and Acts 7.

In contrast to Acts 7 (vv. 57 and 60), Luke does not use the lexematics of
kpalw kTA. in Luke 22-23. It appears as if Luke’s choice of emotional vocabulary
in both books leads us closer to the narrative portrayal of his literary figures. In
Luke 22-23, Luke depicts the crucified Jesus as detached from “emotional prayer”,
while, in Acts, he relates Stephen - the first Christian martyr — explicitly to it.
Luke obviously distinguishes between Jesus’s and Stephen’s fates by marking a
difference in their praying attitude. “Emotional prayer” is now most evidently
restricted to the group of martyrs. By making this conscious distinction, Luke
takes into account that, by his time, kpa{w had radically developed its meaning
— especially in the context of prayer (see Revelation) — among Christ-believers.
At the same time, the Auctor ad Theophilum might be aware of Hellenistic-
Roman literary suspicion about the phenomenon. For Luke, therefore, the lexe-
matics of kpalw kTA. had to be used carefully in order to portray, in an appro-
priate fashion, Jesus as the Christ. The concept of “emotional prayer” had to be
transformed. By assigning the attitude of emotional prayer so intensely to the
Stephen figure, Luke makes a remarkable shift. Consequently, he prepares a
narrative pattern that will impact significantly on the development of early
Christian literature: kpa{w TA. will increasingly become part of emotional
prayer in the context of martyriology.

words in a loud voice and a prayer” (Luke 23:46; Acts 7:60), “the prayer for forgiveness of
enemies” (Luke 23:34; Acts 7:60), and the “burial by ‘devout’ person(s)” (Luke 23:50-53; Acts
8:2); Jervell, Apostelgeschichte, 254. — Roloff, Apostelgeschichte, 128, is, however, more hesi-
tant about exposing this parallelism, and instead characterizes Jesus’s passion as , konkretes
Strukturmodell ..., das auf den Weg und das Geschick der Zeugen ... pragend wirkt*.

59 The debate about sources in Acts 7 continues: While Pervo, Acts, 196, is fairly hesitant in
finding any source material - as, e.g., in v. 55 — and tends only to describe the tradition, Roloff,
Apostelgeschichte, 111 and 126, suggests a tradition that contained a narrative about a lynching
(vv. 57, 58a) and that was redacted by Luke in the direction of a trial that ended in an execution
(vv. 58b; 8:1a). According to Roloff, the pre-Lukan narrative would thus consist of vv. 55a, 56—
58a, 59-60; 8:2 (Apostelgeschichte, 127). — I would like to thank Sarah Jennings (Aarhus) and
stud. theol. Anna Bank Jeppesen (Aarhus) for copy-editing the English text of this paper and
helping to prepare it for publication.
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Abstract

In this article, the lexematic field of kpafw kTA. in Hellenistic literature — pagan,
early Jewish and early Christian — is investigated. While the Jewish-Christian
texts carefully make use of kpa{w xTA. in the frame of “emotional prayer” (esp.
PsLXX; Paul; Matthew and Acts), the so-called pagan notion of the lexeme and
the phenomenology of emotional prayer refers to magic which, in literary dis-
course, is valued negatively, at least ambiguously. In their reference to kpalw
kTA., Paul and Luke partly take up Psalm language, but partly need also to re-
shape the concept of “emotional prayer” by interpreting it on the basis of the
Jesus paradigm (cf. Matt 27:50 etc.). Slowly, the language is linked to martyr
literature.
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