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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 (αἰσχρός), 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: καὶ 
εἶπεν πρὸς αὐτὴν Ολοφέρνης πίε δὴ καὶ γενήθητι μεθ᾽ ἡμῶν εἰς εὐφροσύνην 
“Now drink, and be merry with us” (Jdt 12:17). The word εὐφροσύνη 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 (καὶ Ολοφέρνης 
προπεπτωκὼς ἐπὶ τὴν κλίνην αὐτοῦ ἦν γὰρ περικεχυμένος αὐτῷ ὁ οἶνος, 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: 4κύριε ὁ θεὸς πάσης δυνάμεως 
ἐπίβλεψον ἐν τῇ ὥρᾳ ταύτῃ ἐπὶ τὰ ἔργα τῶν χειρῶν μου εἰς ὕψωμα Ιερουσαλημ 
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5ὅτι νῦν καιρὸς ἀντιλαβέσθαι τῆς κληρονομίας σου καὶ ποιῆσαι τὸ ἐπιτήδευμά 
μου εἰς θραῦσμα ἐχθρῶν οἳ ἐπανέστησαν ἡμῖν “4Lord, God of all power, in this 
hour look upon the works of my hands for the exaltation of Jerusalem, 5 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 (ἐν τῇ καρδίᾳ αὐτῆς). 

Her first prayer begins with an invocation of God using the appellation 
“Lord, God of all power” (κύριε ὁ θεὸς πάσης δυνάμεως). In the middle of the 
Assyrian camp, surrounded by an incredibly powerful army (δύναμις), and 
alone in the tent of its mightiest “lord” (κύριος), Holofernes, Judith prays to her 
“lord” (κύριος), the God of all power. But she does not request something for 
herself, but asks God to look (cf. [ἐπι]βλέπω in the prayer Jdt 6:19; 9:9) upon her 
deed (ἐπὶ τὰ ἔργα τῶν χειρῶν μου “upon the works of my hands”). The phrase 
“works of my hands” (τὰ ἔργα τῶν χειρῶν μου) is found only once in the whole 
narrative of Judith. Usually she announces her future action by way of the words 
πρᾶγμα “deed” (Jdt 8:32; 11:6, 16), or ἐπιτήδευμα “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” (ὕψωμα Ιερουσαλημ 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 (καιρός) for God to defend his inheritance 
(ἀντιλαβέσθαι τῆς κληρονομίας σου), 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 
Old Testament,23 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” (εἰς θραῦσμα ἐχθρῶν). Judith uses a word that the other leaders 
used to describe the danger (cf. Jdt 7:9). The verb “to break” (θραύω) 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 (ἀκινάκης) 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). 
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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!” (κραταίωσόν με). 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: καὶ ἐπάταξεν εἰς 
τὸν τράχηλον αὐτοῦ δὶς ἐν τῇ ἰσχύι αὐτῆς καὶ ἀφεῖλεν τὴν κεφαλὴν αὐτοῦ ἀπ᾽ 
αὐτοῦ “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.24 

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, Sexualität, 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” (πατάσσω), which is found in the killing 
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,25 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.26 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).27 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-Zeʾev’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-Zeʾev’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 Zeʾev , 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. 

Bibliography 
Ben Zeʾev, A., The Thing called Emotion, in: Goldie, P. (ed.), The Oxford Handbook of Philoso-

phy of Emotion, Oxford: Univ. Press, 2010, 41–62. 
Buddensiek, F., Stoa und Epikur: Affekte als Defekte oder als Weltbezug?, in: Landweer, H./

Renz, U. (eds.), Klassische Emotionstheorien, Berlin/New York: De Gruyter, 2008, 71–93. 
Deigh, J., Concepts of Emotions in Modern Philosophy and Psychology, in: Goldie, P. (ed.), The 

Oxford Handbook of Philosophy of Emotion, Oxford: Univ. Press, 2010, 17–40. 
Egger-Wenzel, R., Judith’s Path from Grief to Joy – From Sackcloth to Festive Attire, in: Egger-

Wenzel, R./Corley, J. (eds.), Gefühle und Affekte in der deuterokanonischen Literature 
(DCLY 2011), Berlin/New York: De Gruyter 2012, 189–223. 

Encyclopædia Britannica Online Academic Edition. Encyclopædia Britannica Inc., 2013. Web. 
28 Oct. 2013. <http://www.britannica.com/EBchecked/topic/185972/emotion>. 

Erler, M., Platon: Affekte und Wege zur Eudaimonie, in: Landweer, H./Renz, U. (eds.), Klassi-
sche Emotionstheorien, Berlin/New York: De Gruyter, 2008, 19–43. 



 Judith and Holofernes  | 191 

  

Freud, S., Über die weibliche Sexualität, in: Freud, S., Studienausgabe V. Sexualleben, Frank-
furt: Fischer, 1972, 273–292. 

Freud, S., Das Tabu der Virginität, in: Freud, S., Studienausgabe V. Sexualleben, Frankfurt: 
Fischer, 1972, 211–228. 

Gill, C., The Emotions in Greco-Roman Philosophy, in: Morton Braund, S./Gill, C. (eds.), The 
Passions in Roman Thought and Literature, Cambridge: Univ. Press, 1997, 5–15. 

Gill, C., Stoicism and Epicureanism, in: Goldie, P. (ed.), The Oxford Handbook of Philosophy of 
Emotion, Oxford: Univ. Press 2010, 143–166. 

Goldie, P. (ed.), The Oxford Handbook of Philosophy of Emotion, Oxford: Univ. Press, 2010. 
Hebbel, F., Judith. Eine Tragödie in fünf Akten, in: Hebbel, F., Sämtliche Werke, vol. I, Hamburg: 

Hoffman & Campe, 1865 (1839/1840). 
Konstan, D., The Emotions of the Ancient Greek. Studies in Aristotle and Classical Literature, 

Toronto: Univ. Press, 2007. 
Landweer, H./Renz, U. (eds.), Klassische Emotionstheorien, Berlin/New York: De Gruyter, 

2008. 
Liddell, H.G./Scott, R., A Greek-English Lexicon, Oxford: Univ. Press, 1968. 
Morton Braund, S./Gill, C., The Passions in Roman Thought and Literature, Cambridge: Univ. 

Press, 1997. 
Oxford English Dictionary, OED Third Edition, updates June 2011, 28. Oct. 2013, http://www. 

oed.com/viewdictionaryentry/Entry/61249. 
Price, A.W., Emotions in Plato and Aristotle, in: Goldie, P. (ed.), The Oxford Handbook of Philo-

sophy of Emotion, Oxford: Univ. Press, 2010, 121–142. 
Rapp, C., Aristoteles: Bausteine für eine Theorie der Emotionen, in: Landweer, H./Renz, U. 

(eds.), Klassische Emotionstheorien, Berlin/New York: De Gruyter, 2008, 45–68. 
Schmitz, B., Gott als Figur in deuterokanonischer Literatur, in: Müllner, I./Eisen, U. (eds.), Gott 

als Figur. Narratologische Analysen biblischer Texte und ihrer Adaptionen (Herders Bibli-
sche Studien 82), Freiburg: Herder, 2015, (in print). 

Schmitz, B./Engel, H., Das Buch Judit (HThK.AT), Freiburg: Herder, 2014. 





  

  

Renate Egger-Wenzel 
Sarah’s Grief to Death (Tob 3:7–17) 

1 Introduction 

The fictional story1 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 elsewhere2 – 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.3 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.4 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-Erzählung mit 
jüdisch-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 Gemünden, Affekt, 14: „Die Annahme universaler anthropologischer Konstanten ist 
weit verbreitet“.  
4 Von Gemünden, Affekt, 14: „Veränderung 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). 
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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: ὅτι δαιμόνιον φιλεῖ αὐτήν). This situation and the unfair reproach5 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 prayer6 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”.7 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; Schüngel-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)”.8 But Tobit mentions not only his own sins and 
his unintended misbehaviour but also those of his forefathers,9 for all of which 
he asks God to spare him punishment (3:3 με ἐκδικήσῃς ταῖς ἁμαρτίαις μου καὶ 
τοῖς ἀγνοήμασίν μου καὶ τῶν πατέρων μου ἃ ἥμαρτον). As Sarah’s prayer is a 
totally personal10 one, without any connection to her people, but takes into 
account the consequences of her deeds for others,11 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)12, which, presumably, is the more original.13 I shall also pre-
sent the fragmentary text of Qumran for a comparison with Fitzmyer’s trans-
lation.14 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) GII 

 
 Exposition: 3:7a–8c

 
  7a Ἐν τῇ αὐτῇ ἡμέρᾳ

συνέβη τῇ θυγατρὶ 
Ραγουηλ Σαρρα ἐν 
Ἐκβατάνοις τῆς 
Μηδίας  

ἐν τῇ ἡμέρᾳ ταύτῃ
συνέβη Σαρρα τῇ 
θυγατρὶ Ραγουηλ 
τοῦ ἐν Ἐκβατάνοις 
τῆς Μηδίας 

ן מן ]חסדי·· . ··[ 4Q197A 7b καὶ ταύτην καὶ αὐτὴν ἀκοῦσαι

|| 
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. Schüngel-Straumann, Tobit, 89–90; Fitzmyer, Tobit, 152. 
12 GI is based on Codex Vaticanus (B; 4th century) and on Codex Alexandrinus (A; 5th century) 
and GII on Codex Sinaiticus (S; 4th 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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]·· [ חדה  1.2 ὀνειδισθῆναι ὑπὸ
παιδισκῶν πατρὸς 
αὐτῆς 

ὀνειδισμοὺς ὑπὸ 
μιᾶς τῶν παιδισκῶν 
τοῦ πατρὸς ἑαυτῆς 

  8a ὅτι ἦν δεδομένη 
ἀνδράσιν ἑπτά 

διότι ἦν 
ἐκδεδομένη 
ἀνδράσιν ἑπτά

שא ]שדא באי·· [ 

]·· אנון [ קטל  

4Q197A

1.3 
8b καὶ Ασμοδαυς τὸ

πονηρὸν δαιμόνιον 
ἀπέκτεινεν αὐτούς 

καὶ Ασμοδαῖος τὸ 
δαιμόνιον τὸ 
πονηρὸν 
ἀπέκτεννεν αὐτούς  

  8c πρὶν ἢ γενέσθαι
αὐτοὺς μετ᾽ αὐτῆς ὡς 
ἐν γυναιξίν 

πρὶν ἢ γενέσθαι
αὐτοὺς μετ᾽ αὐτῆς 
καθάπερ 
ἀποδεδειγμένον 
ἐστὶν ταῖς γυναιξίν  

  
 The maids’ reproach: 3:8d–9d

  
  8d καὶ εἶπαν αὐτῇ καὶ εἶπεν αὐτῇ ἡ

παιδίσκη 
  8e οὐ συνίεις 

ἀποπνίγουσά σου τοὺς 
ἄνδρας

σὺ εἶ ἡ
ἀποκτέννουσα τοὺς 
ἄνδρας σου

8f  ἰδού

  8g ἤδη ἑπτὰ ἔσχες ἤδη ἀπεκδέδοσαι 
ἑπτὰ ἀνδράσιν

  8h καὶ ἑνὸς αὐτῶν οὐκ
ὠνάσθης

καὶ ἑνὸς αὐτῶν οὐκ 
ὠνομάσθης

  9a τί ἡμᾶς μαστιγοῖς τί ἡμᾶς μαστιγοῖς 
περὶ τῶν ἀνδρῶν 
σου

 9b εἰ ἀπέθαναν ὅτι ἀπέθανον 

בתרהון]אזלי ·· [   4Q196A

6.1a
9c βάδιζε μετ᾽ αὐτῶν βάδιζε μετ᾽ αὐτῶν  

נחזי לכי בר ] א[ול

]או ברה לכל עלמין[  

4Q196A

6.1b  
9d μὴ ἴδοιμέν σου υἱὸν ἢ

θυγατέρα εἰς τὸν 
αἰῶνα 

καὶ μὴ ἴδοιμεν υἱόν 
σου μηδὲ θυγατέρα 
εἰς τὸν αἰῶνα

  
 Sara’s reaction 3:10a–15k

  
 10a ταῦτα ἀκούσασα

  10b ἐλυπήθη σφόδρα ἐν τῇ ἡμέρᾳ ἐκείνῃ 
ἐλυπήθη ἐν τῇ 
ψυχῇ
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ובכת. ·· [   4Q196A

6.2a
10c  καὶ ἔκλαυσεν 

ת לעלית בית ]וסלק

]·· אבוה [  

4Q196A

6.2b 
10d  καὶ ἀναβᾶσα εἰς τὸ

ὑπερῷον τοῦ 
πατρὸς αὐτῆς

  10e ὥστε ἀπάγξασθαι ἠθέλησεν 
ἀπάγξασθαι 

 10f  καὶ πάλιν 
ἐλογίσατο 

 10g καὶ εἶπεν καὶ λέγει 

]·· ת אבי [יחרפו א  4Q200H

1ii.1 
10h  μήποτε 

ὀνειδίσωσιν τὸν 
πατέρα μου 

10i καὶ ἐροῦσιν αὐτῷ

[ חיה לכה בת

]·· יחידה 

4Q200H

1ii.2 
10j μία μέν εἰμι τῷ πατρί

μου 
μία σοι ὑπῆρχεν
θυγάτηρ ἀγαπητὴ  

  10k ἐὰν ποιήσω τοῦτο καὶ αὐτὴ ἀπήγξατο 
ἀπὸ τῶν κακῶν 

 10l ὄνειδος αὐτῷ ἐστιν

  10m καὶ τὸ γῆρας αὐτοῦ
κατάξω μετ᾽ ὀδύνης 
εἰς ᾅδου 

καὶ κατάξω τὸ
γῆρας τοῦ πατρός 
μου μετὰ λύπης εἰς 
ᾅδου

4Q200H עלי אין כשר

1ii.3a
10n  χρησιμώτερόν μοί

ἐστιν 
לוא ·· תלות [לה

]עוד

4Q200H

1ii.3b 
10o  μὴ ἀπάγξασθαι 

 10p  ἀλλὰ δεηθῆναι τοῦ
κυρίου

10q ὅπως ἀποθάνω 

ולא אשמע ·· [ 

]·· . [ סד עוד בחיי ו]ח  

4Q196A

6.5 
10r  καὶ μηκέτι

ὀνειδισμοὺς 
ἀκούσω ἐν τῇ ζωῇ 
μου

אשמע ולוא ישמע 

]·· אבי [

4Q200H

1ii.4 
10s   

]·· [ ל]ב[לק]·· [   

 
[ חננ]ת[לון ות]הח[

··. [

4Q196A

6.6 
4Q200H 
1ii.5 

11a καὶ ἐδεήθη πρὸς τῇ
θυρίδι  

ἐν αὐτῷ τῷ καιρῷ
διαπετάσασα τὰς 
χεῖρας πρὸς τὴν 
θυρίδα ἐδεήθη  

 11b καὶ εἶπεν καὶ εἶπεν 

  11c εὐλογητὸς εἶ κύριε ὁ
θεός μου

εὐλογητὸς εἶ θεὲ
ἐλεήμων 
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שמך ]ובריך ·· [   

קירא לכל ]וי[ קדישא

למין[ע  

4Q196A

6.7a 
11d καὶ εὐλογητὸν τὸ

ὄνομά σου τὸ ἅγιον 
καὶ ἔντιμον εἰς τοὺς 
αἰῶνας

καὶ εὐλογητὸν τὸ 
ὄνομά σου εἰς τοὺς 
αἰῶνας  

ונך כל [יברכ]ו

.]·· עובדיך   

4Q196A

6.7b 
11e εὐλογήσαισάν σε

πάντα τὰ ἔργα σου εἰς 
τὸν αἰῶνα

καὶ εὐλογησάτωσάν 
σε πάντα τὰ ἔργα 
σου εἰς τὸν αἰῶνα 

ליך ]וכען פנית ע[

טלת] י ן[אנפי ועינ  

4Q196A

6.8a 
12a καὶ νῦν κύριε  τοὺς 

ὀφθαλμούς μου 
καὶ τὸ πρόσωπόν μου 
εἰς σὲ δέδωκα 

καὶ νῦν ἐπὶ σὲ τὸ 
πρόσωπόν μου 
καὶ τοὺς 
ὀφθαλμούς μου 
ἀνέβλεψα

4Q196A אמר

6.8b
13a εἰπόν  εἰπόν 

ל [לאפטרותני מן ע

]ארעא

4Q196A

6.8c 
13b ἀπολῦσαί με ἀπὸ τῆς

γῆς  
ἀπολυθῆναί με ἀπὸ 
τῆς γῆς  

  13c καὶ μὴ ἀκοῦσαί με
μηκέτι ὀνειδισμόν

καὶ μὴ ἀκούειν με 
μηκέτι ὀνειδισμούς 

  14a σὺ γινώσκεις κύριε σὺ γινώσκεις 
δέσποτα

אנתה יייי . ·· [   

דכיה אנה ]י [דע ד]י

[ ל טמאת]ן כ[בגרמי מ

] .גבר

4Q196A

6.9 
14b ὅτι καθαρά εἰμι ἀπὸ

πάσης ἁμαρτίας 
ἀνδρός 

ὅτι καθαρά εἰμι ἀπὸ 
πάσης ἀκαθαρσίας 
ἀνδρός 

מי [עלת ש]ולא ג[

י בכל ארעת ]ושם אב

[שבינא  

 ܒܐܪܥܐ ܕܫܒܝܬܐ ܕܝܠܝ

4Q196A

6.10a 
15a καὶ οὐκ ἐμόλυνα τὸ

ὄνομά μου οὐδὲ τὸ 
ὄνομα τοῦ πατρός μου 
ἐν τῇ γῇ τῆς 
αἰχμαλωσίας μου  

καὶ οὐχὶ ἐμόλυνά 
μου τὸ ὄνομα καὶ 
οὐδὲ τὸ ὄνομα τοῦ 
πατρός μου ἐν τῇ 
γῇ τῆς αἰχμαλωσίας 
μου

]לאבי[ דא אנה]יחי  4Q196A

6.10b
15b μονογενής εἰμι τῷ

πατρί μου 
μονογενής εἰμι τῷ 
πατρί μου 

בר לה אחרן ]ולא [

]ה [די ירתנ  

4Q196A

6.11a 
15c καὶ οὐχ ὑπάρχει αὐτῷ

παιδίον ὃ 
κληρονομήσει αὐτόν  

καὶ οὐχ ὑπάρχει
αὐτῷ ἕτερον 
τέκνον ἵνα 
κληρονομήσῃ 
αὐτόν

א [ואח לה וקריב ל

ה[ל] איתי  

4Q196A

6.11b 
15d οὐδὲ ἀδελφὸς ἐγγὺς

οὐδὲ ὑπάρχων αὐτῷ 
υἱός  

οὐδὲ ἀδελφὸς
αὐτῷ ἐγγὺς οὔτε 
συγγενὴς αὐτῷ 
ὑπάρχει

פשי ]אנטר נ] [די

ה לה אנתה ]י אהו[לבר ד

כבר

4Q196A

6.11c, 
d, 12a 

15e ἵνα συντηρήσω
ἐμαυτὴν αὐτῷ γυναῖκα  

ἵνα συντηρήσω
ἐμαυτὴν αὐτῷ 
γυναῖκα  
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ת [מני שבע]דו [אב

]גברין

4Q196A

6.12b 
15f ἤδη ἀπώλοντό μοι 

ἑπτά  
ἤδη ἀπώλοντό μοι 
ἑπτά  

  15g ἵνα τί μοι ζῆν καὶ ἵνα τί μοί ἐστιν 
ἔτι ζῆν 

  15h καὶ εἰ μὴ δοκεῖ σοι
ἀποκτεῖναί με

καὶ εἰ μή σοι δοκεῖ
ἀποκτεῖναί με

  15i ἐπίταξον ἐπιβλέψαι 
ἐπ᾽ ἐμέ  

 

 15j καὶ ἐλεῆσαί με

  15k καὶ μηκέτι ἀκοῦσαί με
ὀνειδισμόν 

κύριε νῦν 
εἰσάκουσον 
ὀνειδισμόν μου

 
 Devine answer to the prayers: 3:16a–17f

 
  16a καὶ εἰσηκούσθη ἡ

προσευχὴ ἀμφοτέρων 
ἐνώπιον τῆς δόξης τοῦ 
μεγάλου Ραφαηλ 

ἐν αὐτῷ τῷ καιρῷ
εἰσηκούσθη ἡ 
προσευχὴ 
ἀμφοτέρων 
ἐνώπιον τῆς δόξης 
τοῦ θεοῦ

  17a καὶ ἀπεστάλη
ἰάσασθαι τοὺς δύο τοῦ  

καὶ ἀπεστάλη
Ραφαηλ ἰάσασθαι 
τοὺς δύο

סיא ]לא·· [ 

]·· רריא [ח  

4Q196A

7.1 
17b Τωβιτ λεπίσαι τὰ

λευκώματα  
Τωβιν ἀπολῦσαι τὰ
λευκώματα ἀπὸ τῶν 
ὀφθαλμῶν αὐτοῦ

מיא [ת ש]נהר·· [ 

 ··[  

4Q196A

7.2 
17c  ἵνα ἴδῃ τοῖς 

ὀφθαλμοῖς τὸ φῶς 
τοῦ θεοῦ

  17d καὶ Σαρραν τὴν τοῦ
Ραγουηλ δοῦναι Τωβια 
τῷ υἱῷ Τωβιτ γυναῖκα  

καὶ Σαρραν τὴν
Ραγουηλ δοῦναι 
αὐτὴν Τωβια τῷ υἱῷ 
Τωβιθ γυναῖκα

  17e καὶ δῆσαι Ασμοδαυν
τὸ πονηρὸν δαιμόνιον  

καὶ λῦσαι 
Ασμοδαιον τὸ 
δαιμόνιον τὸ 
πονηρὸν ἀπ᾽ αὐτῆς  

  17f διότι Τωβια ἐπιβάλλει
κληρονομῆσαι αὐτήν 
ἐν αὐτῷ τῷ καιρῷ 
ἐπιστρέψας  

διότι Τωβια
ἐπιβάλλει 
κληρονομῆσαι 
αὐτὴν παρὰ πάντας 
τοὺς θέλοντας 
λαβεῖν αὐτήν
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 Back from loneliness to company: 3:17g–h 

 
  17g Τωβιτ εἰσῆλθεν εἰς τὸν

οἶκον αὐτοῦ  
ἐν ἐκείνῳ τῷ καιρῷ 
ἐπέστρεψεν Τωβιθ 
ἀπὸ τῆς αὐλῆς εἰς 
τὸν οἶκον αὐτοῦ

  17h καὶ Σαρρα ἡ τοῦ
Ραγουηλ κατέβη ἐκ 
τοῦ ὑπερῴου αὐτῆς 

καὶ Σαρρα ἡ τοῦ
Ραγουηλ καὶ αὐτὴ 
κατέβη ἐκ τοῦ 
ὑπερῴου

3 Sarah’s story 

As Sarah is much loved by the wicked demon Asmodeus (GI 6:15 δαιμόνιον φιλεῖ 
αὐτήν), by her father15 (GII 3:10j: θυγάτηρ ἀγαπητή; GI 10:12 … ἐφίλησεν αὐτήν) 
and by her future (final) husband (GI 6:19 GI: Τωβιας … ἐφίλησεν αὐτήν; GII: 
λίαν ἠγάπησεν αὐτήν), she should be happy and grateful. But Asmodeus’s love 
causes her many troubles before her story reaches its happy end.16 

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 Ecbatana in Media” (Tob 3:7a). 

On the same day (GI: ἐν τῇ αὐτῇ ἡμέρᾳ; GII: ἐν τῇ ἡμέρᾳ ταύτῃ), Sarah at 
Ecbatana and Tobit at Nineveh are each reproached17 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 φιλέω, which appear only in GI (cf. 
in addition 14:9 φιλελεήμων; 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 ten18 – while Sarah experienced a 
reproach (GI: ὀνειδίζω;19 GII: ὀνειδισμός)20 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 (γενώμεθα κατάγελως 
καὶ ὀνειδισμός). The term actually means, according to BDAG, an “act of dispar-
agement that results in disgrace, reproach, reviling … insult”21 and is here com-
bined with the adverb κατάγελως. 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: παραβολὴν ὀνειδισμοῦ; GII: ὀνειδισμόν) 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: πορευθεὶς δὲ εἷς τῶν ἐν 
Νινευη ὑπέδειξε τῷ βασιλεῖ περὶ ἐμοῦ; GII: καὶ ἐπορεύθη εἷς τις τῶν ἐκ τῆς Νινευη καὶ 
ὑπέδειξεν τῷ βασιλεῖ περὶ ἐμοῦ) and 2:8 (GI: καὶ οἱ πλησίον ἐπεγέλων; GII: καὶ οἱ πλησίον μου 
κατεγέλων). 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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ὀνειδισμοὺς ψευδεῖς) which have caused him great grief (GI: λύπη ἐστὶν πολλὴ 
ἐν ἐμοί; GII: λύπη πολλὴ μετ᾿ ἐμοῦ). GII adds more text to tell the reader about 
Tobit’s distress (v6g: ἀπὸ τῆς ἀνάγκης ταύτης), including the greatest distress in 
his life, which he does not wish ever to experience again (v. 6k GII: ἀποθανεῖν 
μᾶλλον ἢ βλέπειν ἀνάγκην πολλὴν ἐν τῇ ζωῇ μου). Tobit then prays that he 
should not hear any more reproaches (v. 6l GII: μὴ ἀκούειν ὀνειδισμούς). 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: λυπηθεὶς ἔκλαυσα καὶ 
προσευξάμην μετ᾿ ὀδύνης λέγων; GII: περίλυπος γενόμενος τῇ ψυχῇ καὶ 
στενάξας ἔκλαυσα καὶ ἠρξάμην προσεύχεσθαι μετὰ στεναγμῶν). 

We find further occurrences of the term ὀνειδίζω/ὀνειδισμός 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/maids22 (v. 7b GI: ὀνειδίζω; 
GII: ὀνειδισμός; 23 חסד). Although she had been already given (GI: ἦν δεδομένη; 
GII: ἦν ἐκδεδομένη) to seven men, the wicked demon Asmodeus (GI: Ασμοδαυς 
τὸ πονηρόν δαιμόνιον; GII: Ασμοδαῖος τὸ δαιμόνιον τὸ πονηρὸν) had killed them 
all (v. 8b) before they had been with her “as with women” (literally expressed in 
GI: γενέσθαι αὐτοὺς μετ᾿ αὐτῆς ὡς ἐν γυναιξίν), or as in GII, before they had 
been with her as is the customary procedure with women (γενέσθαι αὐτοὺς μετ᾿ 
αὐτῆς καθάπερ ἀποδεδειγμένον ἐστὶν ταῖς γυναιξίν). 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?” (Οὐ συνίεις ἀποπνίγουσά σου 
τοὺς ἄνδρας). 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: חֶסֶד “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!” (σὺ εἶ ἡ 
ἀποκτέννουσα τοὺς ἄνδρας σου).24 

The maid argues further in v. 8g, h that Sarah had already had seven (GI: 
ἤδη ἑπτὰ ἔσχες), that is to say, had already been given to seven men (GII: ἰδοὺ 
ἤδη ἀπεκδέδοσαι ἑπτὰ ἀνδράσιν), but that she had not benefited from any of 
them or received the name of even one of them (GI: καὶ ἑνὸς αὐτῶν οὐκ 
ὠνάσθης/GII: ὠνομάσθης).25 “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.”26 

In v. 9a the servant begins another accusation, which is formulated as a 
question: “Why do you beat us?” (GI: τί ἡμᾶς μαστιγοῖς), with GII adding a pos-
sible reason: “concerning your husbands” (περὶ τῶν ἀνδρῶν σου). 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”27. 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.28 

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 
GII: μηκέτι ὀνειδισμοὺς ἀκούσω ἐν τῇ ζωῇ μου/חסד; v. 13c GI: μὴ ἀκοῦσαί με 
μηκέτι ὀνειδισμόν; GII; μὴ ἀκούειν με μηκέτι ὀνειδισμούς; v. 15k GI: μηκέτι 
ἀκοῦσαί με ὀνειδισμόν) nor for her father to hear any about her (v. 10h GII: 
μήποτε ὀνειδίσωσιν τὸν πατέρα μου/29חרף). 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 qatlanit 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: κύριε νῦν εἰσάκουσον ὀνειδισμόν μου). 

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,30 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 λυπέω or λύπη (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 ψυχή (v. 10b GI: 
ἐλυπήθη σφόδρα; GII: ἐλυπήθη ἐν τῇ ψυχῇ). – Later on in v. 10m GII we also 
find the noun λύπη. Sarah states that she has to abstain from her intention to 
commit suicide because she wishes to avoid causing grief to her father (κατάξω 
τὸ γῆρας τοῦ πατρός μου μετὰ λύπης εἰς ᾅδου). Such an act on her part would 
bring him into Hades. On this occasion GI uses a different word, ὀδύνη, which 
usually places more stress on the physical side. 

Grief is one of the seven basic emotions defined by Paul Ekman.31 “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.”32 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.”33 

The only positive emotions that are mentioned within chapter 3 are very rare. 
In GII it is Raguel’s love (v. 10j: ἀγαπητός) 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: ἐλεήμων) and her hope for his mercy (GII v. 15j: ἐλεέω), 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 (κλαίω) that Sarah expresses her emotions about the loss 
of her husbands and the reproaches made by the servants (v. 10c only in GII: καὶ 
ἔκλαυσεν). 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.34 

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 ἀναβᾶσα εἰς τὸ ὑπερῷον τοῦ πατρὸς αὐτῆς) 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 κατέβη ἐκ τοῦ ὑπερῴου αὐτῆς). Sarah does not 
retort to the maid’s reproaches, she does not talk to others,35 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: פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ (αὐξάνεσθε καὶ πληθύνεσθε καὶ πληρώσατε τὴν γῆν). 
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.”36 

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 (37;וַיֵּחָנַק וַיָּמָת ἀπήγξατο καὶ ἀπέθανεν) 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 (ἀνεχώρησεν, καὶ 
ἀπελθὼν ἀπήγξατο) 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 (ὥστε ἀπάγξασθαι). The longer version says it differently. Sarah became 
very sad ἐν τῇ ψυχῇ (v. 10b; usually translated from the Hebrew ׁנֶפֶש),38 then 
started to weep (v. 10c: ἔκλαυσεν), went upstairs to her father’s room (v. 10d), 
where she wished to hang herself (v. 10e: ἠθέλησεν ἀπάγξασθαι; 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: 
πάλιν ἐλογίσατο) and speaks to herself (v. 10g: GI εἶπεν; GII: λέγει) 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: μήποτε 
ὀνειδίσωσιν τὸν πατέρα μου). 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 ψυχή are 667x translated from ׁנֶפֶש. 



 Sarah’s Grief to Death (Tob 3:7–17) | 207 

  

his only daughter.39 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: σοὶ ἐπιβάλλει ἡ 
κληρονομία αὐτῆς καὶ σὺ μόνος εἶ ἐκ τοῦ γένους αὐτῆς; GII: σὺ ἔγγιστα αὐτῆς εἶ 
παρὰ πάντας ἀνθρώπους κληρονομῆσαι αὐτήν καὶ τὰ ὄντα τῷ πατρὶ αὐτῆς σοὶ 
δικαιοῦται κληρονομῆσαι). 

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: μία μέν εἰμι 
τῷ πατρί μου; cf. v. 15b–c), and if I do this (v. 10k), it will be a reproach to him 
(v. 10l: ὄνειδος αὐτῷ ἐστιν)”. 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,40 when she mentions others talking to her father: 
“You had only one beloved daughter (v. 10j: μία σοι ὑπῆρχεν θυγάτηρ ἀγα-
πητή), but she hanged herself because of evil [things]” (v. 10l: αὐτὴ ἀπήγξατο 
ἀπὸ τῶν κακῶν). 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: τὸ γῆρας αὐτοῦ κατάξω μετ᾿ ὀδύνης εἰς ᾅδου). GII offers a 
slight variation and intensifies the content: “I shall bring my father’s old age in 
grief down into Hades” (κατάξω τὸ γῆρας τοῦ πατρός μου μετὰ λύπης εἰς 
ᾅδου).41 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: νῦν ἐγὼ φοβοῦμαι μὴ ἀποθάνω καὶ κατάξω τὴν ζωὴν τοῦ 
πατρός μου καὶ τῆς μητρός μου μετ᾿ ὀδύνης ἐπ᾿ ἐμοὶ εἰς τὸν τάφον αὐτῶν; GII: εἰμι τῷ πατρί μου 
μὴ ἀποθάνω καὶ κατάξω τὴν ζωὴν τοῦ πατρός μου καὶ τῆς μητρός μου μετ᾿ ὀδύνης ἐπ᾿ ἐμοὶ εἰς 
τὸν τάφον αὐτῶν). 
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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 (הוּא לְבַדּוֹ נִשְׁאָר/αὐτὸς μόνος καταλέλειπται) from 
his beloved wife Rachel. First Jacob complains about the prospective loss of 
Benjamin (Gen 42:38: κατάξετέ μου τὸ γῆρας μετὰ λύπης εἰς ᾅδου), then in a 
similar expression Judah does the same (Gen 44:31: κατάξουσιν οἱ παῖδές σου τὸ 
γῆρας τοῦ παιδός σου πατρὸς δὲ ἡμῶν μετ᾿ ὀδύνης εἰς ᾅδου) 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. 10o: μὴ ἀπάγξασθαι), but to 
pray to the Lord (v. 10p: δεηθῆναι τοῦ κυρίου) for her death (v. 10q: ὅπως 
ἀποθάνω) so that she is no longer alive and forced to listen to any more re-
proaches (v. 10r: μηκέτι ὀνειδισμοὺς ἀκούσω ἐν τῇ ζωῇ μου). 

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: ἐδεήθη πρὸς τῇ θυρίδι; GII: πρὸς τὴν θυρίδα ἐδεήθη). GII is, however, more 
specific by noting that it was at the same time (ἐν αὐτῷ τῷ καιρῷ), presumably 
the same time as Tobit prayed in Nineveh (cf. v. 7a GI: ἐν τῇ αὐτῇ ἡμέρᾳ; GII: ἐν 
τῇ ἡμέρᾳ ταύτῃ). 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 ἦν ἄρτι 
προσφερόμενον ἐν Ιερουσαλημ εἰς τὸν οἶκον τοῦ θεοῦ τὸ θυμίαμα τῆς ἑσπέρας 
ἐκείνης; according to the time of the מִנְחָה offering). 

3.2.2.4 Sarah’s prayer (Tob 3:11c–15k) 
Sarah’s prayer42 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 blessings43 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: 

 GI GII  
3:11c εὐλογητὸς εἶ κύριε ὁ θεός μου εὐλογητὸς εἶ θεὲ ἐλεήμων  
8:5c εὐλογητὸς εἶ ὁ θεὸς τῶν πατέρων 

ἡμῶν 
εὐλογητὸς εἶ ὁ θεὸς τῶν πατέρων 
ἡμῶν

5e 

11:14a εὐλογητὸς εἶ ὁ θεός εὐλογητὸς ὁ θεός 14b 
13:18d εὐλογητὸς ὁ θεός εὐλογητὸς ὁ θεὸς τοῦ Ισραηλ  

 
Second blessing: 

 GI GII  
3:11d εὐλογητὸν τὸ ὄνομά σου τὸ ἅγιον 

καὶ ἔντιμον εἰς τοὺς αἰῶνας
εὐλογητὸν τὸ ὄνομά σου εἰς τοὺς 
αἰῶνας

8:5d εὐλογητὸν τὸ ὄνομά σου τὸ ἅγιον 
καὶ ἔνδοξον εἰς τοὺς αἰῶνας

εὐλογητὸν τὸ ὄνομά σου εἰς πάντας 
τοὺς αἰῶνας τῆς γενεᾶς

5f 

11:14b εὐλογητὸν τὸ ὄνομά σου εἰς τοὺς 
αἰῶνας 

εὐλογητὸν τὸ ὄνομα τὸ μέγα αὐτοῦ 14c 

  γένοιτο τὸ ὄνομα τὸ μέγα αὐτοῦ ἐφ᾿
ἡμᾶς

14e 

13:18e  εὐλογητοὶ εὐλογήσουσιν τὸ ὄνομα 
τὸ ἅγιον εἰς τὸν αἰῶνα

 

 
Third blessing: 

 GI GII  
3:11e εὐλογήσαισάν σε πάντα τὰ ἔργα 

σου εἰς τὸν αἰῶνα
εὐλογησάτωσάν σε πάντα τὰ ἔργα 
σου εἰς τὸν αἰῶνα

 

8:5e εὐλογησάτωσάν σε οἱ οὐρανοὶ καὶ
πᾶσαι αἱ κτίσεις σου 

εὐλογησάτωσάν σε οἱ οὐρανοὶ καὶ
πᾶσα ἡ κτίσις σου εἰς πάντας τοὺς 
αἰῶνας

5g 

11:14c εὐλογημένοι πάντες οἱ ἅγιοί σου 
ἄγγελοι

εὐλογημένοι πάντες οἱ ἄγγελοι οἱ
ἅγιοι αὐτοῦ

14d 

  εὐλογητοὶ πάντες οἱ ἄγγελοι εἰς 
πάντας τοὺς αἰῶνας

14f 

 

|| 
43 Cf. Schüngel-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”.44 
The first blessing has its closest templates45 within the Tanakh, in Ps 119/118:12 
(εὐλογητὸς εἶ κύριε) and in 1 Chr 29:10 (εὐλογητὸς εἶ κύριε ὁ θεὸς Ισραηλ ὁ 
πατὴρ ἡμῶν ἀπὸ τοῦ αἰῶνος καὶ ἕως τοῦ αἰῶνος) which have their equivalent in 
the Hebrew formula being used and extended up to present time in the בְּרָכוֹת 
within Jewish prayers on different occasions46: בָּרוּךְ אַתָּה יְהוָה. 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 ὁ θεός μου (“my God”),47 so she makes 
the address more personal as she speaks to her God. GII varies with εὐλογητὸς 
εἶ θεὲ ἐλεήμων (“Blessed are you, merciful God!”). This way Sarah addresses 
God as a “com-passionate” one.48 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 ἐλεήμων and its Hebrew equivalent 
 are used only for God. He in this respect shows a positive attitude to human חַנּוּן
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 εὐλογητὸς κύριος/בָּרוּךְ יְהוָֹה in Gen 9:26; εὐλογητός ἐστιν τῷ 
κυρίῳ/בָּרוּךְ הוּא לַיהוָה (Ruth 2:20); εὐλογητὸς ὁ θεὸς ὁ ζῶν εἰς τοὺς αἰῶνας (13:2 GI); εὐλογητὸς 
ὁ θεὸς ὁ ζῶν εἰς τὸν αἰῶνα (GII); εὐλογητὸς εἶ ὁ θεὸς ἡμῶν (Jdt 13:17); εὐλογητὸς εἶ κύριε ὁ θεὸς 
τῶν πατέρων ἡμῶν (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 tefillin; blessings during qiddush 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 (Menaḥot 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 חַנּוּן (“gracious, friendly”) is the base for the Greek ἐλεήμων (“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 חֶסֶד (Prov 11:17; 20:6; 28:22) and only once חָסִיד (Jer 3:12) or רַחוּם 
(Ps 145:8). 
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er” (εὐλογητὸν τὸ ὄνομά σου τὸ ἅγιον καὶ ἔνδοξον εἰς τοὺς αἰῶνας). GII simply 
states: “Blessed is your name forever” (εὐλογητὸν τὸ ὄνομά σου εἰς τοὺς αἰῶνας). 
The closest equivalent in the Tanakh is to be found in Ps 72:19: εὐλογητὸν τὸ 
ὄνομα τῆς δόξης αὐτοῦ εἰς τὸν αἰῶνα. The Hebrew origin is a fairly common 
phrase ([כְּבוֹדוֹ לְעוֹלָם] בָּרוּךְ שֵׁם) which is also part of rabbinic liturgy.49 

In GI the third blessing invites (optative) the creation to praise 
(εὐλογήσαισαν) 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 (εὐλογησάτωσαν) him. The closest text in the Tanakh is to be 
found in Ps 103:22, which also uses an imperative: εὐλογεῖτε τὸν κύριον πάντα 
τὰ ἔργα αὐτοῦ. The Hebrew reads: 50.בָּרֲכוּ יְהוָה כָּל־מַעֲשָׂיו 

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 (εἰπόν) and in 14a (GI: σὺ γινώσκεις κύριε; GII: σὺ 
γινώσκεις δέσποτα), 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 (εἰς σὲ δέδωκα). In GII the word order is changed and the verb 
differs to match the attached noun. Sarah looks up (ἀνέβλεψα) 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 ὀφθαλμός and ἀναβλέπω it is 
interesting that the occurrences are mostly to be found within narratives of the 
patriarchs and in connection with God or his messengers.51 But the combination 
of πρόσωπον and δίδωμι within a prayer bringing God into focus is rare. Besides 
Tob 3:12 GI we find paralles only in Dan 9:3 (καὶ ἔδωκα τὸ πρόσωπόν μου ἐπὶ 
κύριον τὸν θεόν/וָאֶתְּנָה אֶת־פָּנַי אֶל־אֲדנָֹי הָאֱלֹהִים), where Daniel in the first 
year of Darius addresses his prayer in despair to God, and in Dan 10:12 (ἧς 
ἔδωκας τὸ πρόσωπόν σου διανοηθῆναι/ אֲשֶׁר נָתַתָּ אֶת־לִבְּךָ לְהָבִין וּלְהִתְעַנּוֹת

הֶיךָלִפְנֵי אֱלֹ  ) 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/Odes 7:26 (δεδοξασμένον τὸ ὄνομά σου εἰς τοὺς 
αἰῶνας); Dan 3:52/Odes 8:52 (εὐλογημένον τὸ ὄνομα τῆς δόξης σου τὸ ἅγιον). 
50 Cf. also Dan 3:57/Odes 8:57 (εὐλογεῖτε πάντα τὰ ἔργα τοῦ κυρίου τὸν κύριον); Sir 39:14d 
(εὐλογήσατε κύριον ἐπὶ πᾶσιν τοῖς ἔργοις). 
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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ἐπάραι κύριος τὸ πρόσωπον αὐτοῦ ἐπὶ σὲ καὶ δῴη σοι εἰρήνην/ יִשָּׂא יְהוָה פָּנָיו
 There it is not a human being who focuses on God, but He who should .אֵלֶיךָ
focus on man. 

In v. 13 Sarah requests God to set her free (GI: ἀπολῦσαι; GII: ἀπολυθῆναι) 
from the earth, which is a euphemism for “let somebody die” so that she will 
not have to hear reproaches anymore (GI: μὴ ἀκοῦσαί με μηκέτι ὀνειδισμόν; GII: 
μὴ ἀκούειν με μηκέτι ὀνειδισμούς). 

In v. 14 this desperate woman addresses God again stating that he knows 
exactly (GI: σὺ γινώσκεις κύριε; GII: σὺ γινώσκεις δέσποτα יייי) that she is inno-
cent of any defilement (GI: ἁμαρτίας;52 GII: ἀκαθαρσίας) with a man (v. 14b). As a 
matter of honour Sarah then claims that she had not defiled (μολύνω) her own 
name53 or her father’s name (v. 15a). And she mentions a location: “in the land 
of my captivity” (GI/II ἐν τῇ γῇ τῆς αἰχμαλωσίας μου // בכל ארעת שבינא // 

ܕܫܒܝܬܐ ܕܝܠܝ ܒܐܪܥܐ  // 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.”54 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: 
(ἐγὼ ἐν τῇ γῇ τῆς αἰχμαλωσίας μου (cf. 55 שביא] בארעת  // ܒܐܪܥܐ ܕܫܒܝܬܐ ܕܝܠܝ // 
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-
schließungen, 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 demon56 Asmodeus57 who jealously controls her life and 
her sexuality by killing all the prospective husbands.58 If one takes into account 
the meaning and occurrences of the word αἰχμαλωσία/שְׁבִי, 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: μονογενής εἰμι τῷ πατρί μου) and he has no 
other heir (v. 15c GI: οὐχ ὑπάρχει αὐτῷ παιδίον ὃ κληρονομήσει αὐτόν; GII: οὐχ 
ὑπάρχει αὐτῷ ἕτερον τέκνον ἵνα κληρονομήσῃ αὐτόν). There are no other close 
relatives or kindred (v. 15d GI: οὐδὲ ἀδελφὸς ἐγγὺς οὐδὲ ὑπάρχων αὐτῷ υἱός; 
GII: οὐδὲ ἀδελφὸς αὐτῷ ἐγγὺς οὔτε συγγενὴς αὐτῷ ὑπάρχει) whom Sarah could 
marry (v. 15e: ἵνα συντηρήσω ἐμαυτὴν αὐτῷ γυναῖκα) in order to provide her 
father with an heir, after all her seven husbands have already died (v. 15f: ἤδη 
ἀπώλοντό μοι ἑπτά). Seven as a symbolic number tells us, “it’s enough!”59 Driv-
en by grief and despair Sarah therefore asks why should she live any longer (v. 
15g GI: ἵνα τί μοι ζῆν; GII: ἵνα τί μοί ἐστιν ἔτι ζῆν). 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 δαιμόνιον 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. Giṭ. 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: εἰ μὴ δοκεῖ σοι ἀποκτεῖναί με; GII: … κύριε). Only GI adds in this place 
“Command that some regard be shown to me and mercy be given to me” (v. 15i–j: 
ἐπίταξον ἐπιβλέψαι ἐπ᾿ ἐμὲ καὶ ἐλεῆσαί με). 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 (μηκέτι ἀκοῦσαί με 
ὀνειδισμόν), but in GII she addresses God directly: νῦν εἰσάκουσον ὀνειδισμόν 
μου (v. 15k). 

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 (בָּרוּךְ אַתָּה יְהוָה). 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.60 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”): ἵνα τί μοί ἐστιν ἔτι ζῆν (“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. 15c) 
 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) 
o 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 GI+II: λυπέω
grief v. 10m GII: λύπη
to weep v . 10c GII: κλαίω
to hang v. 10e GI+II: ἀπάγχω

v. 10k GII 
v. 10o GII

to die v. 10q GII: ἀποθνῄσκω
to depart v. 13b GI+II: ἀπολύω
beloved v. 10j GII: ἀγαπητός
merciful v. 11c GII: ἐλεήμων 
to have 
mercy 

v. 15j GI: ἐλεέω 

total GI: 3x – GII: 7x GII: 1x GII: 1x GI: 1x – GII: 1x 
proportion GI: 3 negative : 1 positive GII: 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!”61 – 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.*62 
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and Aaron replaced him in that office (Exod 4:16; 7:1).13 Hosea (7:16) accuses 
foreigners of speaking in unclear language, one that cannot be understood and 
thus necessarily conveys nothing more than nonsense.14 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,15 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. 

9 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. 11 Truly, as one who speaks to that people in a stammering 
jargon and an alien tongue he shall speak to that people. 12 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.16 Isaiah coined for this purpose a long stretch (v. 10) 
of incomprehensible syllables that has become a trademark of gibberish in the 
Hebrew Bible: צו לצו קו לקו זעיר שם זעיר שם. 

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.17 This effect is also achieved by means of the word 
 little”, clearly an Aramaic word which appears here out of context to“ ,זעיר
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 Qimḥi 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 – לעגי שפה ולשון אחרת – but also verses from elsewhere in Isaiah like 
 are used recurrently in the Hodayot from Qumran. In – (30:10) דבר חלקות
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.18 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 לקותדורשי ח, דורש הכזב, מורה הצדק  and many others.19 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 1QHa XIII, 25–27; XV, 14).20 

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 (ערול שפה, Exod 6:12, but also Isa 28:11),21 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 ( שפה ערול  

אחרת ולשון ), into a people with no understanding, that they might be ruined in their delu-
sion (X, 20–21).22 

|| 
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 לעג here does not carry the usual meaning “scorn”, but is rather a variation on לעז 
and עלג, verbs relating to speech disabilities; on the interchange of the roots ערל and לעג 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 1QHa follow those in Stegemann/Schuller (DJD 40). 
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In column XII this imagery is carried even further:23 

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 (  שפה ע֯ג]ו[ל֯ ]ב[

אחרת ולשון ) 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.24 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.25 

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.26 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 צו 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  1 Enoch 

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. 91:1:27 

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.28 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 קל מן שמיא נפל “a voice fell from Heaven”.29 

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.30 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.31 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:32 

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.33 

חלמת ובחזיתא דא חזית אנה בחלמי די כען אמר בלשן בשרא בנשמת [  בחלמא די אנה
  לה בהון ולאתבוננה בלבב[ל֯מ֯ל֯ ] אנשא[  ר֯בא לבני] ב[י֯ יה]ד פומי

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 הבל פה, 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,34 that they might speak with it.35 

|| 
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, 
1 Enoch 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.36 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.37 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” (אילו פינו) is now embedded into 
a longer prayer known as 38.נשמת כל חי 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” קדישא רבא, emphasizing 
the scene of the assembly, as in chap. 14, while the narrative simply refers to ᵓəgziᵓabəḥer, 
“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 פינו אילו  and its embeddedness into the constituents of the prayer  כל נשמת
 .see Kister, Prayers, and earlier bibliography cited there ,חי
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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:39 

… 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 1QHa column IX 

The earliest trajectory of the language discourse from 1 Enoch appears in the 
Hodaya of 1QHa IX. The dependency of this psalm on the above quoted passages 
from 1 Enoch was already acknowledged by Licht.40 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 



250 | Jonathan Ben-Dov 

  

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 אתה, “you”: “you 
created every spirit/heaven/earth” (lines 10–22). In contrast, the following stan-
za (line 23–29) commences with “I” אני, 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):41 

You yourself created breath for the tongue ( בלשון רוח ). 
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.42 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, 1QHodayota, 131, except for the last line 
(1QHa 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.43 

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:  /וידעוכה לפי שכלם 
 they shall know you according to their insight / and will“ וברכוכה לעולמים
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.44 

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 (רוח) that 
facilitates the proper use of language (cf. 1QHa 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 1QHa IX, 23–29 is a hymn on the creation of lan-
guage, a unique specimen of its kind in Jewish literature.45 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.46 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.47 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:48 

|| 
43 Cf. 4Q434 Barekhi Nafshia 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: 1QHa XXII, 5–8 (ed. Qimron), cp. 1QHa frgs 10, 34, 42   (accord-
ing to Qimron, Dead Sea Scrolls 1, 105, who connects these fragments with 4QHa 8 I; in con-
trast, Stegemann/ Schuller, 1QHodayota, 99, connect them with col. VII of 1QHa). For the basic 
idea of the angels’ incapacity, see Job 4:18; 15:15; 25:5; Sir 42:17, and 11QPsa 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 1QHa 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.49 

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.50 Paul opposes the practice of “speaking 
in tongues” within the community, but his message is not simply put: 

2 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 3:1–351; cf. 13:11): 

And so, brothers, I could not speak to you as spiritual people (ὡς πνευματικοῖς), but ra-
ther as people of the flesh (ὡς σαρκίνοις), as infants in Christ (ὡς νηπίοις ἐν Χριστῷ). 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-
cy, 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. 21 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. 
22 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 28:12.52 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.53 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 28:9b 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 (ταῖς φρεσίν) but only in evil (τῇ κακίᾳ). 
Note that the LXX of Isa 28:19 renders the Hebrew word דעה “knowledge” with 

|| 
51 The division of humanity into spiritual and physical types is attested, in addition to Paul, 
also in 4QInstruction (4Q417 1 i, 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 κακά, probably reflecting the reading רעה “evil”, interchanging dalet 
with reš. Thus it seems that Paul reflects both variant readings of the Hebrew 
word – רעה/דעה  – in his free paraphrase of the Isaianic verse.54 

The person of the speaker in the verb ידבר “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 (λαλήσουσιν “they will speak”), Paul uses the 
first person (λαλήσω “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.55 

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 ἑτέρoι “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 שפה לעגי  “stammering jargon”; LXX διὰ φαυλισμὸν χειλέων “by contemptible lips”; 
1 Cor 14:21 Ἐν ἑτερογλώσσοις “in another tongue”. 
55 Some of this material is discussed by Poirier, Languages, which was, however, not avail-
able to me. 



 Language, Prayer and Prophecy  | 255 

  

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.1 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 conversion2 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).3 

Asenath feels ostracized and rejected by her family, which she, for her part, also 
rejects.4 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).5 

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.6 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.7 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. Peʾah 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.8 
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.9 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.10 

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” (בזבזה) 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 Ḥiyya. She said to him: Rabbi, convert me. (Sifre Num. 115, ed. 
Horowitz, 129)11 

|| 
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 hefqer (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, Hefqer.  
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. Peʾah 4.18; y. Peʾah 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 בזבזה is replaced by וחילקה כל נכסיה (“and she 
dispersed all her properties”). See Cohen, Beginnings, 162–164. 
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The verb “to spend”, בזבזה, 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.12 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. ʾAbod. 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. Peʾah 1.1 15b and Pesiq. Rabb. 
25, 156b compared to b. Ketub. 50a; Exod. Rab. 30.24.  



 From Emotions to Legislation  | 263 

  

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.13 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.14 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,15 a 
practice that was also found in the Judean desert sect,16 and was part of the 
initiation as decribed in the scrolls.17 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 ḥaver. 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 ties18 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.19 

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.20 The vocabulary of fraternity also implies an 
alternative family.21 Portrayals of John the Baptist, in traditions about Jesus’s 
first disciples,22 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.23 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.24 

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 As in 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 Tanḥ. Lekh Lekha 3 (ed. Buber 3a, 30a); Ruth Rab. 2.13 (ed. Lerner 
66–68); Pesiq. Rab. Kah., Naḥamu, (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).25 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).26 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 hefqer, 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.27 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.28 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.29 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.30 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” (בזבזו), 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,31 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.32 

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.33 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,1 it is 
not surprising that numerous studies have been devoted to this genre of litera-
ture.2 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  

|| 
 I 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).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.  



 Emotions and Expressions of Emotion as a Didactic Guide as to How to Pray  | 275 

  

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.4 Indeed, according to the Talmud, communal prayer served 
as a substitute for sacrifice from the time of the Babylonian exile (b. Ber. 26a–b).5 

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. 2 II, 4–5).6 The 
equation of the Yahad as the “Temple of Men” (mqdš ˀdm)7 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.9 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 Garcı́a Martı́nez/Tigchelaar, Dead Sea Scrolls, 523, for frag. 
4Q258 frag. 2 II, 4–5; = 1QS VIII, 24–IX, 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 I. 
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. Gärtner, Temple; Hogeterp, Paul; Böttrich, 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).10 

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.11 

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)”,12 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 (berakhot), 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.13 
These texts are without exception the private prayers of individuals and include 
petitionary, supplicatory, thanksgiving and dedicatory prayers.14 

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.15 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,16 with some parts even originating in the 
Babylonian Exile. The Genesis Apocryphon is written in a later Aramaic dialect, 
close to the one of Onqelos, 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 nhwrˀ wbny ḥšwkˀ) 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 God17 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.18 

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: 

1. 1QapGen [1Q20] VII, 20: Noah’s blessing19 
2. 1QapGen [1Q20] X, 1–8, 17: Noah’s praise and blessing 
3. 1QapGen [1Q20] XI, 12–13: Noah’s praise and thanksgiving 
4. 1QapGen [1Q20] XII, 17–19: Noah’s blessing 
5. 1QapGen [1Q20] XX, 11–16 Abram’s complaint and prayer for mercy on behalf of Sarah 
6. 1QapGen [1Q20] XX, 28–29: Abram’s prayer for the healing of Pharaoh from affliction 

and illness 
7. 1QapGen [1Q20] XXI, 2–4: Thanksgiving for all that God has offered to Abram 
8. 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. 4QpapToba ar [4Q196] frag. 6, 6–6, 13: Sarah’s prayer for death (= Tob 3:10–15) 
11. 4QpapToba ar [4Q196] frag. 17 II, 2–10 (= Tob 12:6–22): An instruction for a prayer of 

praise and thanksgiving 
12. 4QpapToba ar [4Q196] frag. 18, 1–15: Tobit’s thanksgiving (= Tob 13:1–18) 

|| 
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. 4QpapToba ar [4Q196] frag 43, 1: Tobit’s praise and final blessing (= Tob 14:8) 
14. 4QEnc ar [4Q204] frag. 1 11, 2: Henoch’s praise and thanksgiving (= 1 En. 22:14) 
15. 4QT. Levib 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. 1 I, 1–3: Hymn of praise 
18. 4QPrEstherd ar = 4Q Legends of the Persian Court [4Q550c] frag. 1 I, 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,20 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.21 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.22 

About 40 % of the Aramaic text from Qumran is preserved, and the text cor-
responds to the long version in Codex Sinaiticus.23 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 fragments24 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.25 

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 

קטילת ושביקת אנה אברם בדילהא ולא .. .10 

ובכית אנה

 10 … And I, Abram, was spared because of her. 
I was not killed, and I wept 

 בליליא יאברם בכי תקיף אנה ולוט בר אחי עמ11 

 ۤۥ כדי דבירת מני שרי באונס

 11 bitterly - I, Abram, and Lot, my nephew, 
along with me on the night when Sarai was 
taken from me by force. Vacat

בליליא דן צלית ובעית ואתחננת ואמרת 12 

 מרי ןבאתעצבא ודמעי נחתן בריך אנתה אל עליו

 לכול

 12 That night I prayed, I entreated, and I asked 
for mercy. Through sorrow and streaming 
tears I said: “Blessed (are) you, O God Most 
High, my Lord, for all

עלמים די אנתה מרה ושליט על כולא ובכול 13 

 וכען אנתה שליט למעבד בכולהון דין מלכי ארעא

 13 ages! For you are Lord and Sovereign/Ruler 
over all the kings of the earth, having power 
to enact judgement on all of them. So now 

דברת  קבלתך מרי על פרעו צען מלך מצרין די14 

אנתתי מני בתוקף עבד לי דין מנה ואחזי ידך 

 תארב

 14 I lodge my complaint with you, my Lord, 
against Pharaoh Zoan, the king of Egypt, 
because my wife has been taken away from 
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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בה ובכול ביתה ואל ישלט בליליא דן לטמיא 15 

 מלכי וינ֑ד֑עוך מרי די אנתה מרה לכולאנתתי מני

 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

 ארעא ובכית וחשית16 

 למכתשה עליון רוח מכדשבליליא דן שלח לה אל

 ולכול אנש ביתה רוח

 16 the earth.” I 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

ולא  אנש ביתה והואת כתשא לה ולכול באישא17 

 יכל למקרב בהא ואף לא ידעהא והוא עמה

 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.26 

5.1.2 Sarah’s prayer for death27 

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 Toba ar frag. 6, 2–13 
(= Tob 3:9–15; and 4Q200 1 II) 

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

] לִית בֵּית֗ ]וְסִלְקַ  וּבְכָת. ·· 2  למצלב בתוצאֲבוּהּ [ ת֗ לְעָ֗
 ]28אטב לי לצלאה קדם אלה....4–3 [ גרמה

]  ] · ·.  [ס֗ד עוד בחיי ו]ולא אשמע ח··5

 

 דִי אֶלָהָא אַנְתָּהבְּרִיךְ--[ל]בֵ [לָקֳ ]--[6
]רַחֲמוּתָא

 

 לְמִין[עָ  לְכָל קִּירָא]וְיַ [קַדִּישָׁאשְׁמָךְ]וּבְרִיךְ[7
]עוֹבָדָיךְכָּלוּנָּךְ[יבָרְכ]וִ

 

|| 
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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 י[וְעַיְנַ  אַנְפַּי לָיךְ]עֲ פְּנֵיתוּכְעַןעָלְמַיָּאלְעָלְמֵי[8
 ]אַרְעָא ל[עַמִןלְאַפְטָרוּתַנִיוֶאֱמַרטְלֵת]נִ

  

] י[דִּ  דַע]יָ  יייי אַנְתָּהחִסּוּדִיןעוֹדאֶשְׁמַעוְלָא[9
 ] גְּבַר[ טֻמְאַתל]כָּן[מִבְּגַרְמִיאֲנָהדָכְיָה

  

 אַרְעָת בְכָל י]אַבִ וְשֻׁםמִי[שְׁ עֲלֵת]גַ וְלָא[10
 ]לְאַבִי[ אֲנָה דָא]יְחִי בְּרָה[ שְׁבִינָא

 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.

 לֵהּ וְאַח] הּ[יֵרְתִנֵּ דִּיאָחֳרָןלֵהּבַר]אִיתַיוְלָא[11
 ]לֵהּ יִשְׁאַר דִּי הּ[לֵ ] אִיתַי א[לָ  וְקָרִיב

 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.] 

 לֵהּ ה]אֶהֱוֵ  י[דִּ לְבַרפְשִׁי]נַ המְנַטְּרָ אֲנָהדִּי[12
 ]גֻּבְרִין ת[שִׁבְעַ  מִנִּי] דוּ[אֲבַ  כְבַר אַנְתָּה

 12 [And now, t]o you [I have turned] my 
face towards you and I have [li]fted [my] 
eyes: and may you ordain that I may be 
freed from [the earth]

  9 [and not return to hear reproaches. You, 
****, kn]ow th[at] I am personally  clean 
fr[om every impurity of a male,] 10 [and 
that] I [have not def]iled [my] na[me or] 
my [father’s name] in all the land of our 
deportation; I 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 me29 … 

 LXX Tob 3:15–16 but if it please not thee 
that I should die, command some regard 
to be had of me, and pity taken of me, 
that I hear no more reproach. So the 
prayers of them both were heard before 
the majesty of God.

|| 
29 Garcı́a Martı́nez/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. 

1 And I was much grieved in my soul and groaned and wept. 2 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. 5 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. 6 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.30 

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 καὶ ἰδὼν τὸν υἱὸν αὐτοῦ ἐπέπεσεν ἐπὶ τὸν
τράχηλον αὐτοῦ καὶ ἔκλαυσεν καὶ εἶπεν 
14 εὐλογητὸς εἶ ὁ θεός καὶ εὐλογητὸν τὸ 
ὄνομά σου εἰς τοὺς αἰῶνας καὶ 
εὐλογημένοι πάντες οἱ ἅγιοί σου ἄγγελοι 
15  ὅτι ἐμαστίγωσας καὶ ἠλέησάς με ἰδοὺ 
βλέπω Τωβιαν τὸν υἱόν μου… 
 
16 καὶ ἐξῆλθεν Τωβιτ εἰς συνάντησιν τῇ 
νύμφῃ αὐτοῦ χαίρων καὶ εὐλογῶν τὸν θεὸν 
πρὸς τῇ πύλῃ Νινευη 

14 Then he saw his son and put his arms 
around his neck, and he wept and said to him, 
“I 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 I 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).31 

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.”32 

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).33 

6.1 Berikh-blessings in the Aramaic texts from Qumran 

As Esther Chazon has indicated,34 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.35 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 berakha, which occurs in Aramaic with the passive berikh-formula 
“blessed” (hebr. barukh, gr. εὐλογητός) 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”,36 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.37 

The berîkh-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 ... 12 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: 
15

 And 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. 15 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 [End ar] frag. 1 XI, 2–3 = 1 En. 22:14): 
 

Then I blessed the Lord of glory and said:
“Blessed be the Judge of righteousness38, 
And blessed be the great Ruler. 
And the truth of the Lord forever.”

  ושטא[להוה בריך דין ק
רבותא] שליט/ולהוה בריך מרא

  וקושטא דמריא לעלמא

lehewē ḇəriḵ dayyān quštâ
Wəlehewē ḇəriḵ šallît rəḇutâ 
Wəquštâ dəmāryâ ləˁālmâ

 לֶהֱוֵה בְרִיךְ דַּיָּן קוּשְׁטָא
 וְלֶהֱוֵה בְרִיךְ שַׁלִּיט רְבוּתָא
  וְקוּשְׁטָא דְמָרְיָא לְעָלְמָא

 
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 -â.39 

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

4Q542 I, 1 I, 2
] 0 א]רְבוּתָמָרֵאבְּרִיךְ··0 [Blessed is the great God]

 עֲלֵיכוֹן נְהִירֵהּ וְיַנְהַרעָלְמִיןלְכוֹלאֵלִיןוְאֵל1
 רַבָּא שְׁמֵהּ וְיוֹדְעִנְכוֹן

 1 and God of gods for all the centuries. And he 
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): 
brîḵ ˀAḇrām ləˀēl ˁelyôn/ mārē šəmayâ wəˀarˁâ/ ûḇrîḵ ˀēl ˁelyôn/ disgar śānâḵ bîdâḵ. 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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 עָלְםַיָּה אֱלָהּ הוּא דִּי}ותנדעונה{וְתִנְדְּעוּנֵּה2ּ
 וְשַׁלִּיט םַעַבְדַיָּא כוֹל וּמָרֵא

 2 and you will know him, {and you will know 
him} because he is the God of the centuries, and 
the Lord of all works (or: creations), and the 
ruler 

 לְכוֹן וְיַעֲבֵד כִּרְעוּתֵהּבְּהוֹןלְמֶעְבַּדבְּכוֹלָּא3
 בְּדָרֵי לִבְנֵיכוֹן וְשִׂמְחָא חֶדְוָא

 3 of all, to deal with them according to his will. 
And he will make for you joy and gladness to 
your sons in the generations of  

לְעָלְמִיןטָא}וֹ{קוֹש4ְׁ 4 truth forever.
 

We observe in the Aramaic texts, more than in the Hebrew texts from Qumran,40 
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.41 
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 ˀelāhāḵ “your God”, written in ancient Hebrew letters, due to the great 
respect being accorded to the title. Although ˀelāhâ is well attested (39x, in bib-
lical Aramaic texts of Qumran),42 even this title of God is avoided and divine 
titles and epithets are generally preferred instead, like: Great Name (šēm rabbâ), 
Almighty God (ˀEl ˁElyon), Lord of Heaven (mārēˀ šemayya), Lord of Heaven and 
Earth; Lord of Eternity (mārēˀ ˁālmâ and mare ˁālmayyâ), Eternal King (melek 
šemayyâ), the Great Holy One (qaddîša rabbâ), our Great Lord (māraˀna rabba) 
and Lord of Eternity (mārēˀ ˁalma) in 4Q202Enb ar 71, 14, and God is called 
“truth” or “justice” (qudšâ); see 1Q20 (1QapGen)43 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:44 bešēm mārēˀ ˁālmayyâ “in the Name of the Eternal Lord”, lešēm ˀelāhâ “in 
the Name of God”45; and this divine “name” is sanctified in Tobit (4Q196 frag. 6, 
7; frag. 18, 11), Enoch (reconstructed after the Greek, 4Q202 [Enb 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 Naḥal Ḥever (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, Erwägungen, 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 berîkh formulas we find substitutes for 
God’s name as a sovereign of the world, as ruler (šallîṭ), and sometimes as a 
king, which is the standard form that the rabbis required for a liturgical berakha 
and statutory private prayer (b. Ber. 40b).46 

According to the rabbinical halakha, a berakha 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).47 Interestingly in this regard, the first part of the Lord’s Prayer 
also has all the elements that a full berakha must contain.48 The liturgical 
berakha 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. 1 I, 3 we have a kind of prayer, at least a praise, 
that contains features of a full berakha49 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 berakha. 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.”50 

|| 
46 Cf. Heinemann, Prayer, 157.  
47 This is also the ruling codified by Maimonides in Mishneh Torah, Ber. 1.5. 
48 Cf. Schattner-Rieser, Aramäische. 
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 pray51, 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 berikh 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.52 

Even though the prayers in Qumran are presented as the spontaneous ex-
pressions of individuals, one may already notice the standardization of the 
berakha-formulations with regard to structure, form and style.53 Although all the 

|| 
51 See also Böckler, Beten, 157–174. 
52 Cf. Sharp, Prayer, 417–437. 
53 Cf. Heinemann, Prayer, 80: A standard berakha-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 berakha-formu-
lations shares common features with the later Hebrew berakha-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.54 With-
out setting down communal norms for individual piety, these texts with their 
wording and their gestures in various berakhot-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.55 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,56 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: Böckler, Beten, 157–174. 
55 In the rabbinical writings there are important discussions about whether it is permissible to 
pray in Aramaic. In b. Šabb. 12b and b. Soṭah 33a it is said that personal petitions should rather 
be expressed in the holy tongue (lěšôn haq-qōdeš), 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 ...”57 

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 
(1QHa 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.1 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.2 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,3 and as such they are not driven by the interior state of the person who 
displays them.4 

|| 
 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 19th 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,5 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.6 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.7 

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”.8 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” [ועתה]); and (3) some expectation of the prayer’s efficacy.9 While 
significant variety exists in the specific prayers that are included in lists called 
“penitential prayers”,10 classic examples of this type of prayer include: 1 Kgs 
8:22–53 (Solomon’s dedicatory prayer at the Temple);11 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.12 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.13 
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.14 

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.”15 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.16 While the earliest form-critical scholarship does not consistently 
acknowledge the presence of such a genre,17 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.18 

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.19 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.20 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.21 

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.22 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.23 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.24 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.25 

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.26 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.27 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.28 
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.29 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.30 

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;31 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 1QHa 
8:24.32 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” 
נוּ׃) נוּ וּנְחַלְתָּֽ נוּ וּלְחַטָּאתֵ֖  .(וְסָלַחְתָּ֛ לַעֲוֹנֵ֥
32 Cf. Weinfeld (200–186 ,הבקשות לדעת) 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 I 

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.33 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.34 

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.35 No clear and indisputable instance of 
Cave 4 manuscripts overlapping with columns 1(?)–8 of 1QHa exists.36 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 1QHa col. 4. 
34 The first edition of this scroll was published by Sukenik (אוצר המגילות הגנוזות [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 1QHa 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.37 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.38 

The language and imagery in the CH I section is distinct from the rest of the 
Hodayot scroll.39 It is only in this group that one finds an explicit reference to 
the name of Moses (1QHa 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 1QHa 4:36; 6:21–22; 
31–37; 7:30–32.40 Also, passages like 1QHa 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 
 Such a theme appears in the opening of 1QS .(נפש) and then with the soul (לב)
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.”41 

One significant penitential element, the confession of sins (להתודה from 
the root ydh) appears in CH I,42 where it is joined to the act of prostration, the 
physical act of humbling oneself. In 1QHa 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 
w]alk in everything that you love and despise everything that [you] hate, [and do] what is good 
in your eyes” (1QHa 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 qal) and in the 
Admonitions section of CD 20.28 (in the hitpa‘el form); see Krašovec, 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 compassi]on on account of the spirits that you have placed 
in me. I will [f]ind a ready response, reciting your righteous acts and (your) patience [. . .]k 
(30) and the deeds of your strong right hand, and confessing (ו֯לה֯ו֯ד֯ות) the transgressions 
of previous deeds, and p[rostr]ating myself ( ל]תנפ[ולה ), and begging for mercy concern-
ing (31) [ . . . . . ] 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.43 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 1QHa 4:30 and also in 1QHa 5:12 and 8:24. 
In the specific composition that Jacob Licht entitled, “Request” (בקשה) found 
in column 8,44 the act of falling down in prostration and begging for mercy is 
joined to the language of “seeking” (biqesh) and covenant: 

For] (24) through my knowledge of all these things I will find the proper reply, falling pro-
strate ( ֯להת֯נ֯פ֯ל) and be[gging for me]rcy [continuously] on account of my transgression, 
and seeking a spirit of understand[ing] ( ]ה[ב֯י֯נ֯  רוח ולבקש ), (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 (להשתחות), the spe-
cific expression that appears in the CH I (להתנפל) 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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10:1.45 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, להשתחות, the word 
-conveys the image of physical collapse and total submission. It is strik להתנפל
ing that it appears here in CH I as many as three times (1QHa 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, 1QHa 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 
 with the spirit that you have given to me that you make (30) your kindness to your (ואחלה)
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) l[          ] not y [   ] w and 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. (1QHa 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 
( הָיואל  יהוה פְּנֵי את משה וַיְחַל ) to put aside his righteous anger and to not 
destroy Israel, even if such destruction is exactly what Israel deserves.46 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 
1 Kgs 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 (  אֲכַפְּרָה יאוּלַ 

חַטַּאתְכֶם בְּעַד  in Exod 32:30).47 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.48 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 1QHa 5:12–6:33, that we see various peniten-
tial elements with strong deuteronomic associations appearing within a cove-
nant-making scene.49 In a passage that begins after the vacat in 1QHa 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[rib]e (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 l]ove 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.50 This pairing suggests that the performance of 

|| 
50 The authors and compilers of the CD position the Admonitions (“searching it” דרשוהו in CD 
1.6) prior to the legal corpus; so too the redactors of 1QS begin with a reference to humanity 
searching (ׁדרש) with all their heart and soul (cf. Deut 4:29) (1:1–2), and the passage concerning 
the searching in the Torah (איש דורש בתורה יומם ולילה) and searching judgement ( ולדרוש
 is appropriately sequenced prior to the legal corpus. What is remarkable (1QS 6:6, 7) (משפט
about the transformation of the object of “searching” (דרש) 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.51 

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.52 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.53 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 Popović, 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.54 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.55 
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 (1QHa 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–XI, 15a 

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.1 

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.”2 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.3 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.4 

|| 
 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 Qumrân: 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-Møller (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.5 

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.6 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.7 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.”8 

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 4QSe 
(4Q259 IV, 4a–d) – which preserve “The Regulations for the Maskil” unit – and 
4QOtot (4Q319), which belongs to the end of 4QSe, 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.9 IX, 25 is also absent from 4QSe, possibly being related to it in 
the same fashion as IX, 26.10 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: למשפט אל
 on the grounds (”for the judgement of God he always keeps watch“) יצפה תמיד
that the motif of משפט informs the headings and bridging units of the entire 
hymn. Never forming part of 4QSe, – 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.11 An 
overview allows us to discern that the motif of mīšpāṭ 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 משפט as a general idea, the Maskil 
being referred to in the third person: למשפט אל יצפה תמיד (“for the judge-
ment of God he always keeps watch”)12 (IX, 25). The bridging link to the second 
stanza brings the events back to the present, that is, the period of affliction 
( פחד בראשית  In contrast to the rest of .(X, 15) (ואימה ובמכון צרה עם בוקה 
IX, 25, the Maskil is the speaker here, evidently being fully aware of God’s 
judgement: בידו משפט כל חי ואדעה כיא  (“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: כיא אני לאל משפטי ובידו תום דרכי 

|| 
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; 4QSa-j; 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: ואמ אכשול בעוון בשר משפטי בצדקת אל תעמוד
-when I stumble over fleshly iniquity my judgement is by God’s right“) לנצחים
eousness which endures forever”) (XI, 12–13); ובחסדיו יביא משפטי (“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: 
 (”In the righteousness of his truth he has judged me“) בצדקת אמתו שפטני
(XI, 14).13 

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.14 

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).15 A close literary 
reading of the text establishes that the phrase שפתיים תרומת  and the verb 
 form its external framework. The first stanza thus appears to begin in אברכנו
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.16 The recurrence of the root ש"רא  (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: הימים באחרית ישראל בני עדת לכול הסרך וזה  (“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 (ארננה, 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 תרומת שפתים and the root ך"בר  (“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 ראשית (beginning), X, 1–2 and 13–14 
parallel one another.17 

The most prominent feature of this stanza is the triple reference to the  חוק
 an expression that appears to derive from ,(”engraved statute“) חרות
4QInstruction (4Q417 1 i, 15–17).18 The roots ת"חר  (ḥ-r-t) and ק"חק  (ḥ-q-q) recall 
both the stone tablets in Exodus (Exod 32:16) and the heavenly tablets.19 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.20 This proposal is commensurate with the struc-
ture suggested here. The parallelism attributes to human artistry – namely, 

|| 
17 The word תרומת 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 
 between IX, 26 and X, 1. For further discussion of the significance of the root תרומת שפתיים
ש"רא , see Newsom, Self, 182–183. 

18 The engraving motif also appears in 1QHa IX, 23–24: הכול חקוק לפניכה בחרת זכרון and 
4Q180 (AgesCreat A) 1, 2–3: בטרם בראם הכין פעולות֯ . [        ] ק֯ץ לקצו והוא חרות על לחו֯ת Dis-
cussing the links between 4QInstruction and the Hodayot, Goff (Wisdom [2004], 272) draws 
attention to the fact that the root ק"חק  reflects the deterministic worldview of the “Hodaya of 
Creation” (1QHa 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 חוק חרות denotes 
that prayer is engraved on the tablets. 

Table 1: Structure and framework of the first stanza 

עם קצים 1 שפתים יברכנו] תרומת
 אשר חקקא

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

IX, 26–X, 1 

תרומת שפתים הברכנו כחוק 
 לעד חרות

with the offering of the lips I will 
praise him according to the 
statute engraved for ever 
 
 

X, 6 

External 
framework 

Internal 
framework 
 

Main idea ובכול היותי חוק חרות בלשוני
אזמרה  9לפרי תהלה ומנת שפתי 

  בדעת
As long as I live an engraved 
statute on my tongue as a fruit 
of praise, the portion of my lips 
9 I will sing with skill 
 
 

X, 8–9 

ופשעי לנגד עיני כחוק חרות 
and my transgressions are 
before my eyes as an engraved 
statute 
 
 

X, 11 

ואברכנו תרוםת מוצא שפתי  
 במערכת אנשים

I will praise him with the offering 
of the utterance of my lips in the 
row of men. 

X, 14 

 
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 תהלה פרי  (“fruit of praise”) in line 8 structures the phrases  חוק
תהלה פרי and חרות  according to a “cause and effect” relationship, that is to 
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say, the engraved statute causes the Maskil to give praise.21 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: נגינתי וכול בדעת אזמרה שפתי ומנת 
אל לכבוד  (“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 פרי תהילה by חוק חרות establishes the fact 
that the Maskil’s prayer serves to mediate between God’s creation and human 
artistry. The second occurrence of חוק חרות (X, 8) emphasizes that it (as his 
offering) is forever on his tongue in praise of God and the glorification of his crea-
tion.22 

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.23 Just as the first 
stanza is informed by the root ק"חק , this one revolves around the root ל"גב   
(g-b-l), being characterized by short action-sentences.24 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: 

  נפשי תאוה לוא חמס ולהון רשעה ברוח אקנא לוא

 אנש וריב
ש

א לוא חת
תפוש
  

יום  עד
 X, 18–20)(25 עולה מאנשי אשיב לוא ואפיא נקם 

|| 
21 For the function of the relational lamed, see Joüon and Muraoka, Grammar, 487–488. 
22 For the root ק"חק  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 ק"חק  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. 

תושיה אסבעצת 
פ

  ובערמת דעת אשוכ ב֯ע֯ד֯ה תׅר דעת
 )X, 24–26(א̇ח֯לק̇ה חוק בקו עתים  גבול סמוכ לשמור אמנים ומשפט עוז לצדקת אל

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 (לבבי)/ neither shall be heard from my mouth (פי)/ lewd-
ness and iniquitous deceit nor craftiness and lies be found on my lips (שפתי)/ 
but the fruit of holiness on my tongue (לשוני) and abominations shall not be found on it / 
with thanksgiving hymns I will open my mouth (פי)/ 
and my tongue (לשוני) 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 
) impure and tortuous thoughts from the thought of my heart /(שפתי) לבי דעת ). 

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: 

  וכול נגינתי לכבוד אל אזמרה בדעת 9ובכול היותי חוק חרות בלשוני לפרי תהלה ומנת שפתי 
  (X, 8–9) וחליל שפתי אשא בקו משפט וכנור נבלי לתכון קודשו

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 4QSf (4Q260), 
which replaces the epithet סוררי דרך (X, 20–21:  סוררי כול על ארחם ולא פשע לשבי באפ אטור לא
ךדר ) with a different appellation that is, unfortunately, not completely legible:  

4[ ] (  א֯נשי] ]ב[א֯טור לש֯   פשע י̇   [   (4QSf 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 רשעה רוח  may be related to the “Treatise of the Two Spirits” in 1QS IX, 
21. The phrase רוחי רשעה appears in 1QM XIV, 15 and 4Q444 (Incantation) 1–4i+5 4. The plural 
form רוחות רשעה appears in 1QHa V, 4. For אנשי עולה, cf. 1QS V, 2 1 ;עדת אנשי העולQS V, 10; 
IX, 17: העול אנשי .  
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Table 2: Structure of the second stanza 

Positive 
valance 
actions 

Positive 
action + 

heart 

3 Posi-
tive 

actions 
+ organs 
of prayer

3 Nega-
tive 

actions 
+organs 
of prayer

Negative 
action + 

heart 

  
Negative 
valance 
actions 

X, 24–IX, 2 X, 24X, 22–24X, 21–22X, 21 X, 18–21 
 
As evident from the phrase סמוך גבול  (“firm boundary”; X, 25), the root ל"גב  
recalls the Damascus Document and Thanksgiving Scroll, which make frequent 
use of the motif of the border.26 Perhaps the most prominent description of the 
Maskil as a boundary-marking figure occurs in 1QHa X, 8:  בגבול פעמי ותעמד

לפושעים פח ואהיה רשעה .27 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 ק"חק  and ל"גב .28 

The hymn employs several additional motifs to highlight the issue of segre-
gation: 
1.  The concealment of knowledge: תׅר דעתפבעצת תושיה אס  (“with the 

counsel of salvation I will conceal knowledge”) (X, 24).29 

|| 
26 For the root ך"סמ  carrying the same meaning, cf. Ps 111:8, Isa 26:3. The phrase סמוך גבול  is 
unique and occurs only here in the scrolls. The phrase יצר סמוך (cf. Isa 26:3) is more common, 
occurring in the Hodayot in a similar context to the phrase סמוך גבול , describing the hymnist’s 
role in the conflict with the community’s opponents (1QHa 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 (גבול רשעה) 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 (יצר סמוך) for the 
timorous at heart.” Translation from García Martínez/Tigchelaar (Dead Sea Scrolls, 161).  
27 Cf. 1QHa XI, 24; XV, 14. 
28 In the Damascus Document, the community’s opponents are called, inter alia, מסיגי הגבול 

“those who remove the boundaries”. In CD V, 20–21, this group is accused of leading Israel 
astray: ויתעו את ישראל ובקץ חרבן הארץ עמדו מסיגי הגבול . The phrase מסיגי הגבול is clarified by 
the text of 4Q266 (Da) 11 11–13: לנו אשר את  ומשפטי קודש֗כה י֗ע֯שה ה֗אדם וחיה וגבולות הגבלת֗ה 
 The first part of the sentence notes that whoever keeps God’s commandments .עובריהם ארותה
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. 1QS IX, 17: העול אנשי בתוכ התורה עצת את ולסתר . 
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2.  The combination ובערמת דעת אשוכ ב֯ע֯ד֯ה :בעד + שוך (“and with 
prudent knowledge I will hedge it”) (X, 25). The Hebrew root ך"שו  
frequently signifies the idea of “defence” in the Hebrew Bible and Qumran 
literature.30 

3.  The geometric term קו (“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: א֗ח֯לק֗ה חוק בקו עתים (“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 (קו) drawn on the ground segregating the community from its oppo-
nents is established by the חרות חוק , the hedge, and the סמוך גבול  (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: דרכי תום ובידו משפטי לאל אני כיא  

 1QS XI, 10–11: הדרכ תום ומידו המשפט לאל כיא  

|| 
30 For the root ך"שו  as signifying “separation”, see HALOT 1312. For a similar biblical usage, 
cf. Job 1:10. 
31 Charlesworth (Rule, 47) interprets the verb אחלקה 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: עוֹלָם- וְיָדוֹ חִלְּקַתָּה לָהֶם בַּקָּו עַד  (1QIsaa = חלקת), thus suggesting that it carries a 
pedagogic sense. García Martínez/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 
  כיא ממקור דעתו פתח אורי

from the fountain of his knowledge he has released my light

B 
32ובנפלאותיו הביטה עיני

my eye beheld his wonders 

C 
 33נהיה 4ואורת לבבי ברז 

the light of my heart beheld the Raz 4 Nihyeh 

D 
 משען ימיני 34והויא עולם

what shall occur and is occurring forever is a support for my right hand  

E 
 35יזד עזרע  בסלע עוז דרכ פעמי מפני כול לוא

on a firm rock the way of my footstep it shall not be shaken on account of anything 

E’  סלע פעמי 5כיא אמת אל היאה
for the truth of God is 5 the rock of my footstep 

D’ 
  וגבורתו משענת ימיני

and his strength is the staff in my right hand  

C’ 
  וממקור צדקתו משפטי

from the fountain of his righteousness is my justice 

B’ אור בלבבי מרזי פלאו  
a light comes into my heart from his wondrous mysteries 

A’ 
  ...הביטה עיני תושיה אשר נסתרה מאנוש  6 בהויא עולם

my eyes beheld what shall occur forever 6 salvation which is hidden from human-
kind … 

|| 
32 Cf. Ps 119:18: מתורתך נפלאות ואביטה גל־עיני . 
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 1 I, 
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-Møller (Manual, 38) and Charlesworth (Rule, 46–47) link the phrase הויא
 This reading is based .ואורת לבבי ברז נהיה והויא עולם :in VI, 4 with the previous sentence עולם
on III, 15: הויה ונהייה כל מאל דעות . Licht, on the other hand, (Rule Scroll, 90) reads the passage 
according to the chiastic structure, dividing the lines accordingly. He thus renders “hôyē’ ‘ôlam 
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 ה"הי  in this context, see 
Lange, Weisheit, 60; Goff, Wisdom [2007], 13–15.  
35 This should be read יזדעזע. 
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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 סלע עוז (“firm rock”) upon which he 
places his feet and finds support (lines E and E’ in Table 3).36 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.37 

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:  כי־הוא כאיש אמת וירא
 for he was a more trustworthy and God-fearing man than“) את־האלהים מרבים
most”) (Neh 7:2).38 1QHa XIV, 14 compares truth to a firm rock, the speaker 
likening himself to a man standing behind a sturdy wall whose foundations are 
a סלע (“rock”) and a קו המשפט (“line of judgement”), both of which are motifs 
linked to the theme of the second stanza. A similar description occurs in 1QS 
XI: ס֯ות ]נ[ ל]  ת[ה תשים סוד על סלע וכפיס על קו משפט ומשקלת אמ֯ כי את

עוז ללוא תתזעזע]   חומת[ לב֯נ֯ו֗ת֯  אבני בחן  (1QHa XIV, 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, סוד. While this noun 
frequently signifies “assembly” or “company” as, for example, in the phrase 
 with“) ועם בני שמים חבר סודם or (XI, 10) (”assembly of worms“) סוד רימה
the sons of heaven he has joined together”) (XI, 8), here it carries the second 
meaning of “foundation,” from the root ד"יס  rather than ד"סו .39 In the 
phrase סוד מבנית קודש, it combines both the standard meaning of “assembly” 
and the literary meaning of “foundation.”40 

Line 8 indicates that the function of the “foundation” was to keep the com-
munity firmly established: ועם בני שמים חבר סודם לעצת יחד וסוד מבנית

למטעת עולם עם כל קץ נהיה קודש  (“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 ע"יז  in the context of steadfast trust, cf. 1QS VII, 18: אשר    והאיש

תזוע רוחו מיסוד היחד   ...  
37 For a similar description of היחד עצת , cf. 1QS VIII, 7–8:   יזדעזעו  בל יקר פנת הבחן חומת היאה
  .יסודותיהו ובל יחישו ממקומם 
38 This etymology is even more striking when other Semitic languages, such as Arabic, are 
adduced. Here, the root of truth is ḥ-q-q, thereby linking this stanza with the first: see 
Badawi/Haleem, Dictionary, 224–226. For אמת in the sense of “stability,” see HALOT, 68. 
39 See HALOT, 744. The Yahad were accustomed to calling themselves סוד קודש (1QS VIII, 5) 
or סוד קדושים (1QHa XII, 25), the noun also being used to denote their adversaries: והמה סוד
 .(1QHa X, 22) שוא לעדת בליעל
40 Cf. 1QHa XIV, 26: סלע על סוד תשים . 
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As the first part of this line 8 suggests, angels and men join together in a  סוד
 the waw preceding the second ,(”council of the community“) עצת יחד
occurrence of סוד demonstrating that the סוד מבנית קודש (“foundation of the 
assembly”) grounds the Yahad and provides it with מטעת עולם (“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 סוד 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–
XI, 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 יברכנו (“he shall praise him”) blessings 
in IX, 26 and the אברכנו (“I shall praise him”) in X, 14, and identification of the 
phrase  שפתייםתרומת  (“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 משפט (mīšpāṭ). 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 למשפט אל to the (reconstruc-
tion) יספר חסדיו in IX, 26. 

2)  First stanza: IX, 26 from the words ותרומת שפתיים to the words במערכת
 .in X, 14 אנשים

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

4)  Second stanza: X, 17 from the words לוא אשיב to the words ומקני הון in XI, 
2. 

5)  Bridging unit and heading to the third stanza: XI, 2 from the words אני כיא  
to the words ימח פשעי in XI, 3. 

6)  Third stanza: X, 3 from the words כיא ממקור to the words לוא יעשה in XI, 
11. 

7)  Ending unit: XI, 11 from the words ואני אם to the words ולעליון תפארתו 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,1 transmits the wording of a short prayer of Jesus but one recited without 
witnesses.2 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,3 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 A short 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, Götter, 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”,4 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 Löhr on the prayer of 1 Clem. 59–61;5 second, the broad study 
of Karl-Heinrich Ostmeyer on New Testament prayer;6 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”.7 The highest attention has 
always been paid to the “Our Father” in the Gospel of Matt 6:9–14 par.8 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).9 The author of 
the Acts of the Apostles hands down the wording of several important acts of 
praying in the young Christ-believing communities.10 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.11 

|| 
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 Löhr, 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 Löhr, 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: ὁ θεός 
ἱλάσθητί μοι τῷ ἁμαρτωλῷ). 
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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.12 The evangelist uses προσεύχομαι/προσευχή 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.”13 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 14:32–42.14 

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 πάντα δυνατὰ τῷ 
πιστεύοντι (“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”15 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: αββα ὁ 
πατήρ, πάντα δυνατά σοι, is very close to the confident phrase of 10:27: πάντα 
γὰρ δυνατὰ παρὰ τῷ θεῷ. 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: γενεθήτω τὸ θελημά σου. Mark does not 
transmit the text of the “Our Father”, but shares traditions with the recording 
source Q and with Matthew16 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.17 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,18 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”19 with the following appropriate statement: “Academic interest in 
the study of the emotions has grown considerably in recent years.”20 With re-
gard to the New Testament, however, Barton argues that emotions are “a miss-
ing element in the study of early Christianity.”21 Fortunately, Barton’s view is 
somewhat outdated: there are seminal contributions by Gerd Theissen since 
199322 and recent studies by David E. Aune,23 Petra von Gemünden and the con-
tributors to the DCL Yearbook 201124 – 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 Gemünden, Affekt (for 
earlier contributions of von Gemünden see: Affekt, footnote 19); Riis/Woodhead, Sociology; 
von Gemünden, 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, Gefühle; 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 The woman with the flow of blood is terribly afraid.
5:36 Jesus asks Jairus not to fear.
5:38 The public is weeping and mourning because of the death of the daughter.
5:40 The public mocks and laughs at Jesus. 
5:42 The audience is terribly amazed by the healing of the daughter of Jairus.
6:2–3 The audience in the synagogue in Capernaum is amazed and outraged at Jesus’s 

teaching.
6:6 Jesus marvels at the unbelief of the people of Nazareth.
6:20 Herod is afraid of John the Baptist.
6:34 Jesus has compassion for the people. 
6:49–51 The disciples are terribly afraid at the Sea of Galilee.
7:37 The audience is terribly amazed by Jesus’s healing power.
8:2 Jesus has compassion for the people. 
8:33 Jesus starts a verbal attack on Peter: Jesus uses highly emotional language.
9:6 Peter, James and John are terribly afraid at the mountain of transfiguration.
9:15 The crowd is amazed at Jesus.
9:19 Jesus’s anger with the people.
9:32 The disciples are afraid of asking Jesus. 
10:14 Jesus is angry with the disciples.
10:21 Jesus likes a wealthy man.
10:22 The man is sad.
10:24–26 The disciples are astounded by Jesus’s teaching on wealth.
10: 32 The disciples’ fear on the way to Jerusalem.
10:41 The disciples’ anger with James and John.
11:8–10 The setting of Jesus’s entry into Jerusalem is full of the emotions of joy and admi-

ration.
11:18 Fear of the religious authorities, amazement at the people.
11:32; 12:12 The authorities fear the crowd.
12:17 The authorities marvel about Jesus’s answer.
14:4 Some individuals are angry with the woman who anoints Jesus.
14:11 The priests are happy about the intention of Judas to hand Jesus over to them. 
14:19 The disciples are sad.
14:33–34 Jesus is distressed and anxious and in fear of death.
14:72 Peter weeps.
15:5 Pontius Pilate marvels at Jesus’s silence.
15:6–15 The setting of the pericope is full of the emotions of envy25 and violence.
15:33–37 Jesus in mortal agony and final desperation.
15:44 Pontius Pilate marvels at Jesus’s death. 
16:1–8 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. 
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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.26 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 (δύναμις27). 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: ἐφοβοῦντο γάρ (“they were afraid”).28 

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 (ἀγάπη), 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 δύναμις of Jesus: 5:30; 6:2, 5, 14; 9:39 (other people who 
act in Jesus’s name). 
28 Von Gemünden, 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 

ἐκπλήσσω29 1:22; 6:2; 7:37; 10:26; 11:18 (together with φοβέομαι)
λυπέω/συλλυπέω/περίλυπος30 10:22; 14:19/3:5/6:26; 14:34
ὀργή31 3:5
κράζω32/ἀνακράζω33 3:11; 5:5, 7; 9:24, 26; 10:47–48; 11:9; 15:13–14/1:23; 6:49 
ἐπιτιμάω34 1:25; 3:12; 4:39; 8:30, 32–33; 9:25; 10:13, 48
θαμβέω35/ἐκθαμβέω36 1:27; 10:24, 32/9:15; 14:33; 16:5–6 (repetition)
σπλαγχνίζομαι37 1:41; 6:34; 8:2; [9:22]
ἐξίστημι/ἔκστασις38 2:12; 3:21; 5:42 (ἐχέστησαν ἐκστάσει μεγάλῃ39)/6:51; 16:8 

(together with τρόμος)
δειλός40 4:40 (opposition: πίστις)
φοβέομαι41/φόβος42/ἔκφοβος43 4:41;44 5:15, 33 (opposition: πίστις), 36; 6:20, 50; 9:32; 10:32  
 (together with θαμβέω); 11:18 (together with ἐκπλήσσομαι),  
 32; 12:12; 16:8 (the closing word of the Gospel; put together  
 with τρόμος καὶ ἔκστασις)/4:41/9:6
τρέμω/τρόμος 5:33 (together with φοβέω)/16:8 (together with ἒκστασις) 
καταγελάω 5:40 (in the sense of “laugh down”)
ταράσσω 6:50 (together with ἀνακράζω)
στενάζω45/ἀναστενάζω 7:34; 8:12
ἀγανακτέω46 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 ὀργίζομαι (see von Gemünden, 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 ἀνακράζω: 13 times in LXX. 
34 In NT texts, τιμάω 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: Sir 30:9. 
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 Gemünden, 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 στεναγμός Rom 8:26. 
46 See von Gemünden, Affekte, 260–264. 
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ἀγαπάω 10:21
στυγνάζω 10:22
θαυμάζω/ἐκθαυμάζω 5:20; 6:6; 15:5/12:17; 15:44
χαίρω 14:11
κλαίω 5:38–39; 14:72
φθόνος47 15:10
ἀδημονέω48 14:33
βοάω φωνῇ μεγάλῃ 15:34
ἀφίεμι φωνὴν μεγάλην 15:3749

 
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.50 One more instrument of achieving 
emotional language is the use of prefix-forms. Mark prefers verbs with ἐκ, which 
he uses four times. Other prefixes are ἀνά, σύν, περί and ἐπί. 

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.51 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.52 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, Wörterbuch, 30, translates: „in Unruhe 
sein“. 
49 See the manuscripts that add κράζειν. 
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 Gemünden, 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.53 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 
δύναμις 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.54 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:55 narrative introduction (v. 32), three-
fold56 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).57 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 ἐκθαμβεῖσθαι and ἀδημονεῖν in v. 33: “The narrative 
portrayal of v. 33b prepares the audience for the anguish that follows in this 
passage.”58 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,59 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“. ἐκθαμβέω 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 ἐκπλήσσω60 and ἐκθαμβέω.61 Together with ἀδημονεῖν62 
and περίλυπος 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 42:563 
and “falls upon the ground” – an attitude revealing “a highly emotional state”, 
as Adela Collins remarks.64 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”, αββα,65 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-
ment66 – 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.67 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.68 

|| 
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 näher, dass die Anrede auf die Taufterminologie oder ekstatische 
Gebetspraxis einer griechisch sprechenden Gemeinde zurückgeht“ (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 πατήρ 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 Gemünden, Affekte, 278, draws a line from the ὀργή 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 
Κράζειν and the Concept of “Emotional 
Prayer” in Earliest Christianity:  
Rom 8:15 and Acts 7:60 in Their  
Context(s) 

1 Κράζειν 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.1 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”2 (even though 
Adolf Harnack [1908] had already addressed the topic3). And, although some 
preliminary work has been carried out on “emotional criticism”,4 it is undoubt-
edly the case that current and future scholarship in early Christianity could 
benefit from innovative5 research in this area. This also applies to the exegesis 
of New Testament and Early Christian literature.6 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, κράζω, 

|| 
1 Cf., e.g.: Plamper, Geschichte; Shantz, Paul. 
2 Barton, Eschatology. 
3 Cf. Harnack, Exkurs, 207–210. 
4 Cf., e.g.: Becker, Tränen, 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, κραυγάζω and κραυγή – as a 
reflection of ancient Greek emotional language. 

While κράζω κτλ. 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 κράζω gains its most important meaning in the 
context of Jesus’s death on the cross. According to Matthew’s – and arguably 
Mark’s7 – 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: … πάλιν κράξας φωνῇ μεγάλῃ ἀφῆκεν τὸ πνεῦμα).8 In Matthew 27, Jesus’s 
crying on the cross, which is the second (πάλιν as reference to v. 46) and final 
cry, could de facto be understood as a cry within an ultimate prayer call 
(„Gebetsruf”).9 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 κράζω κτλ., is often used 
as a translation for: 10.קָרָא Matt 27:50 also appears to fit this tradition of Psalm 
prayers.11 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 κράζω κτλ. can actually relate to the 
emotional semantics of prayer? What kinds of lexicon are at play here? As we 
shall soon see, κράζω κτλ. refers to the phenomenology of ancient emotional 
prayer. Let us begin by examining the lexeme’s etymology: κράζω, κραυγάζω is 
clearly an onomatopoetic word that invokes the voices of crows (κόραξ; Lat. 
corvus), ravens, frogs or even dogs (Lyrica Adespota 135). We could best trans-
late κράζω, κραυγάζω into English as “croaking” (Hebrew: קָרָא; Latin: crocio; 
German: “krächzen”) or “crying” (German: “kreischen”).12 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, Γ, Δ, Θ, f1, 13, 28, 33, 565, 579, 700, 1241, 1424, 
2542s, l 844 (κραξας), Mehrheitstext, Lat., Syr., and D (κραξαντα). 
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 κράζω translates (cf. Muraoka, Index, 71), for instance: נהק ,צעק ,רוע ,קרא ,שוע, 
 .זעק
11 Grundmann, κράζω κτλ., 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-
wörterbuch, 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 literature13 that con-
tain a negative connotation (Juvenal, Sat. 12:112; Porphyr, Abst. 2:34; Tatian, Or. 
Graec. 25:2).14 Κράζω κτλ. 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):15 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.”16 In modern scholarship, however, such a definition 
of magic “as coercive and instrumental” has itself become questionable.17 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”.18 In 
general, contemporary scholarship offers afresh a proper scientific theory of 
magic,19 according to which κράζω κτλ. 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 κράζω κτλ. – mostly in 
LXX, NT and among patristic authors (Epiphanius, Athanasius, Johannes Chrysostomus). 
14 References in Grundmann, κράζω κτλ., 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 Römer, 
haben weithin diese Art von Schreien für etwas den Göttern gegenüber Unpassendes, für etwas 
Barbarisches gehalten“ (Grundmann, κράζω κτλ., 899). 
17 Cf. Beard, Religions, 219. 
18 Beard, Religions, 219 and 221. 
19 Cf. Frenschkowski, Magie, 873: „Eine gegenwärtige Theorie der M(agie) muss … auf jeden 
Fall präzise 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).20 With this in mind, it is necessary to re-examine κράζω κτλ. 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.21 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 ἀνα-κράζω 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 κράζω 
κτλ. labels the manner in which the hierophant in Eleusis announces mysteries 
(Hipp. 5:8:40). 

(c) Despite these occasional references, however, the phenomenology of 
κράζω κτλ. 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 magic22 (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 κράζω κτλ. occurs; as a “communicative language” initiating the prayer; we rather find 
terms like: κλῄζω (e.g., PGM III:210; IV:455; 1171); (ἐξ-)ὁρκίζω (e.g., PGM III:72; IV:1240; cf. 
also: SM [Supplementum Magicum] 52:2, s. below); (ἐπι-)καλέω (e.g., PGM IV:1181; 1207; 1599f.; 
1209), cf.: Preisendanz, Papyri. There are also, however, a few instances where κράζω κτλ. 
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Maltomini see a “juridical connotation” here23). In these texts, κράζω κτλ. gen-
erally relates to “the field of the Demonic”;24 gods of the netherworld are “in-
voked” by magicians (Lucian, Men. 9), much as wizards or even demons or de-
moniacs themselves “cry”25 (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”26 – 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 κράζω κτλ. 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 κράζω, κραυγάζω – albeit now in an allegori-
cal or polemical sense – to the field of μυστήρια (Ignatius, Eph. 18:2–19:2;27 
Tatian, Or. Graec. 17:2). 

In general, we may describe the semantic profile of κράζω κτλ. as follows: In 
the Greek-Hellenistic world, the lexicon of κράζω κτλ. 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, κράζω κτλ. 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 κράζω κτλ. than their Hellenistic-Roman contempo-

|| 
occurs; cf. Muñoz 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” (φωνῇ 
βαρβαρεον κράζουσα …), 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 …” 
(… κρᾶξον εἰς τὸν Ἅδην …), 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, κράζω κτλ., 899. 
25 References, again in Grundmann, κράζω κτλ., 899. 
26 Versnel, Magic, 909–901. 
27 Other references to κράζω, κραυγάζω, κραυγή 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 κράζω κτλ. 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 κράζω κτλ.,28 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: κράζω κτλ. 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, 
κράζω 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 –, κράζω 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, κράζω κτλ. 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.29 κράζω and prayer 
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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, Überlieferung, 88–94, has modified Seeberg’s idea of a tradition about prayer in 
Rom 8:15b (Katechismus, 240) by claiming that ἀββὰ ὁ πατήρ 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, κράζω refers to a necessary 
attitude that the person praying should have; we could even say that κράζω κτλ. 
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 κράζω κτλ. (see above).30 
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 קָרָא essentially aims at “at-
tracting [God’s – E.-M.B.] attention to oneself”.31 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).32 
“Crying” thus primarily resembles the communicative situation in which the 
Psalmist acts coram Deo. 

While Paul in his usage of κράζω (קָרָא) 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”33 which over-
comes “fear” (φόβος); 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 (φόβος), but you have re-
ceived the spirit of sonship. When we cry (κράζομεν), “Abba! Father!” it is the Spirit him-
self bearing witness with our spirit that we are children of God …34 

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, Überlieferung, 91): „Paulus 
überliefert so in Röm 8,15 mit dem ἀββὰ ὁ πατήρ eine geisterfüllte Akklamation.‟ 
30 In contrast, Käsemann, Römer, 220: „In die Irre führte, daß man κράζειν in Analogie zu den 
Ausrufen im Psalter selbstverständlich und primär auf das Gebet bezog …, statt es als techni-
schen Terminus der Akklamation zu erkennen.“ 
31 Cf. Labuschagne, 668 ,קרא: „… Die Grundbedeutung … ist anscheinend; durch den Laut der 
Stimme die Aufmerksamkeit jemandes auf sich ziehen, um mit ihm in Kontakt zu kommen.“ 
32 References again in: Grundmann, κράζω κτλ., 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 4:6.35 Here, the role of the “spirit” for the 
praying person becomes even more evident; indeed, Paul claims it is the πνεῦμα 
of Jesus Christ itself, sent by God into the hearts of believers, which cries: αββα ὁ 
πατήρ. 

And because you are sons, God has sent the Spirit of his Son into our hearts, crying,  
“Abba, Father!”36 

But how does Paul reach this most complex claim? How can “crying”, “prayer”, 
“sonship” and “spirit” converge in such a motific construct?37 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,38 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, Überlieferung, 96, considers Rom 8:15 to be the „überlieferungsgeschichtlich jün-
gere Stufe“. 
36 Translation according to: second edition of the Revised Standard Version. 
37 Do we understand this construct better by reconstructing its Überlieferungsgeschichte and 
its Sitz im Leben? This is the traditional approach among Pauline scholars – cf., e.g., Paulsen, 
Überlieferung, 93: „Paulus übernimmt in 8,15b eine Akklamation … hellenistisch-judenchrist-
licher Gemeinden. Diese Akklamation hatte ihren Sitz im Leben in der Taufe; überlieferungsge-
schichtliche Verbindungen zur Tradition von der Taufe Jesu bei den Synoptikern mögen 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, Römer, 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 κράζω and its Semitic equivalents (ṣwḥ): 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 fürchtet, mit der 
Anrede ‚mein Vater‘ Gotte (sic!) gegenüber allzu familiär zu werden u(nd) dadurch die Ehr-
furcht zu verletzen; bei der Mehrzahl tritt dies Empfinden zurück“ (Strack/Billerbeck, Evange-
lium, 50). 
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tradition: (1) It is said in several exorcism accounts that different πνεύματα – 
deriving from demons – are contacting Jesus (e.g., Mark 1:23); πνεῦμα and κράζω 
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 αββα ὁ πατήρ 
(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 κύριε πάτερ (Sir 23:1, 4).39 (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 κράζειν. (4) Finally, 
all synoptic gospels agree that, immediately before the final prayer cry on the 
cross, Jesus cites Ps 22/21LXX);40 interestingly, Ps 22/21LXX is continuously filled 
with the lexematics of κράζειν (vv. 3, 6, 25b), which, in the LXX-version, serves 
the translation of various Hebrew lexemes.41 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.42 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 πνεύματα 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).43 

|| 
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: קָרָא; v.6: זׇעַק; v. 25:  ָׁוַעש . 
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, κράζω 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.44 With 
this crucial insight, we may de facto mediate in a highly aporetic scholarly dis-
cussion where “ecstatic” and “pneumatic” readings of κράζω are contrasted. 
Ernst Käsemann and Robert Jewett claim that κράζω, in part, means an “ecstatic 
cry”.45 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 κράζω … 
in Rom 8:15 is conspicuously ecstatic.”46 With this, she rejects a pneumatic or 
eschatological interpretation of the phenomenon, an interpretation which Hen-
ning Paulsen (among others) has favoured47 and which is intended to repel the 
recognition of ecstasy in Paul. 

If, however, we consider κράζω 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 κράζω re-
fers back to the “emotional and exuberant character of the worship that in-
cludes shouting.”48 Indeed, charismatic experience and ecstasy might be two 
sides of the same coin, called religious emotion.49 We might therefore best un-
derstand κράζω along the lines of religious emotionality, which is rooted in 
pneumatic as well as ecstatic experience. 

Consequently, κράζω κτλ. 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” 
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44 Käsemann, Römer, 219, identifies this idea in a similar way: „In einer gottfeindlichen Welt 
gewährt der Geist der Gemeinde die Möglichkeit des Rufes Abba …“ 
45 Rom 8:15; Gal 4:6 as „der ekstatische Schrei“: Käsemann, Römer, 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. Löhr, Formen, 115–132, 125–
126. 
47 Paulsen, Überlieferung, 96: „Das κράζειν ordnet sich … dem Aussageinhalt der jeweiligen 
Äußerung 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)50 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.”51 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 κράζειν 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:52 

Now when they heard these things they were enraged, and they ground their teeth against 
him. But he, full of the Holy Spirit (πλήρης πνεύματος ἁγίου), 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 (κράξαντες δὲ φωνῇ μεγάλῃ) 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 (ἐπικαλούμενον), “Lord Jesus (κύριε Ἰησοῦ), receive my spirit (τὸ 
πνεῦμά μου).” And he knelt down and cried with a loud voice (ἔκραξεν φωνῇ μεγάλῃ), 
“Lord (κύριε), do not hold this sin against them.” And when he said this, he fell asleep.53 

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,54 or we could focus on certain 
motifs that are elementary for the Lukan conceptualization of prayer; for in-
stance, the “kneeling down”,55 the “falling asleep”,56 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.57 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 κράζω 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.58 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 („Geschichtsrückblick‟) 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.59 
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 
κράζω κτλ. 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, κράζω 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 κράζω κτλ. 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: κράζω κτλ. 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 … prägend 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 κράζω κτλ. in Hellenistic literature – pagan, 
early Jewish and early Christian – is investigated. While the Jewish-Christian 
texts carefully make use of κράζω κτλ. 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 κράζω 
κτλ., 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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