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Preface

Like many Christians, I first came to the study of Judaism because of my
interest in the historical and religious origins of Christianity. Early in my stud-
ies I came to appreciate the richness and beauty of Judaism for its own sake,
not merely as a background for Christian beginnings. Indeed, most scholars
now recognize that if we ask only those questions about ancient Judaism that
are of direct interest for the early church, we end up with a distorted picture
of Judaism of the first century. Paying due attention to ancient Judaism in its
own right will be more useful in the end, even to those whose primary interest
is in Christianity, because it will make possible a more balanced appreciation
of the dynamics of first-century Judaism and earliest Christianity.1

I first became fascinated with Judaism through the Hebrew Bible, the
major source for Israelite religion and one of the sources for Early Judaism.
It seemed clear that to understand the New Testament one needed a deep
appreciation of the Hebrew Bible. Further study made obvious the sizable
gap, chronological and religious, between the Hebrew Bible and later Jewish
literature. My interests turned to the late Second Temple period, for which
the primary sources are the collection of texts now usually referred to as the
Pseudepigrapha. I did my dissertation on 2 Baruch, now published in the Soci-
ety of Biblical Literature dissertation series. I also had the pleasure as a grad-
uate student of directing Susan Berman's Harvard undergraduate dissertation
on 4 Ezra, and of conducting a tutorial on the Pseudepigrapha with Harvard
undergraduates.

Several years ago, I decided to turn my attention to the Biblical Antiquities
of Pseudo-Philo, a rewriting of the Bible from Adam to Saul's death composed

1. It is in this spirit that I wrote Religious World.
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in Palestine in the first century C.E. The work is often associated with 2 Baruch
and 4 Ezra. The three works come from first-century Jewish Palestine and
share many concepts and motifs. The Biblical Antiquities is a book that ought
to be of great interest to biblical scholars of all stripes. Whether one's interest
is in biblical interpretation in the first century, historical studies of Jewish and
Christian traditions, worldviews of first-century Jews, or narrative theology,
the Biblical Antiquities is a fertile source. Most recently, the work's unusually
positive attitude toward women has interested several scholars.

Pscudo-Philo has attracted the attention of several fine scholars since it
was reintroduced to the scholarly world by Leopold Cohn in 1898. James
produced an English translation in 1917 preceded by a long introduction deal-
ing with a number of introductory and critical points. This was reprinted by
Ktav in 1971 with a superb "prolegomenon" by Louis Feldman. Feldman's
contribution is an impressive commentary that notes parallels to particular
points in the Biblical Antiquities elsewhere in Jewish tradition. His commen-
tary is preceded by succinct and incisive discussions of a wide range of issues.
As Feldman was bringing out Pseudo-Philo again, Daniel Harrington was hard
at work determining the biblical text type used by Pseudo-Philo and producing
a critical Latin text. In 1976, Source Cretiennes published a two-volume edi-
tion of Pseudo-Philo by Daniel Harrington, Charles Perrot, and Pierre-Marie
Bogaert. The first volume is Harrington's Latin text with a critical introduc-
tion. The second is a literary introduction, commentary, and index. Each of
the three scholars contributed to the literary introduction, which gives an over-
view of Pseudo-Philo and provides a wonderful synthesis of its "theological
thought" by Perrot. Perrot wrote the commentary. Numerous other scholarly
pieces on Pseudo-Philo have appeared in the last century.

My notes show the substantial debt 1 owe to previous scholars on Pseudo-
Philo, but most especially to Feldman, Perrot, and Harrington. Their work
provided me with a firm and broad foundation on which to build my own
interpretation. They were particularly helpful in determining how Pseudo-
Philo relates to other Jewish documents and how it works with Jewish
traditions. Harrington's Latin text, for which I have produced a concordance,
and his English translation are models of careful scholarship, and I have
depended on them entirely. I have seldom second-guessed him in translation
or in the choices he has made among variant readings. My interpretation rests
upon his sound judgments at every turn.

As important as all foregoing work on Pseudo-Philo is, I still saw a need
for an interpretation of the work as a unified narrative that maintains a con-
sistent ideological point of view throughout and has an overarching concept
of Israel's history that goes beyond individual episodes. I have envisioned my
task as analogous to both redaction and narrative critics of the Gospels. The
form I have chosen has recently been called "narrative commentary," going
through the work chapter by chapter to see how each works and is related to
the whole.2 Such a study will I hope be of use to experts on Pseudo-Philo, as

2. See Moore, Literary Criticism, 17-24.
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an encompassing framework within which their work can advance. It should
also prove helpful to biblical scholars and those whose specialties are in other
areas of the Pseudepigrapha because it offers an interpretation of the whole
of the Biblical Antiquities in an accessible format.

It is a pleasure to acknowledge the many people who have played impor-
tant roles as I worked on this project. The members of the Department of
Religious Studies at the College of the Holy Cross continue to offer me sup-
port both as professional colleagues and as friends. I am grateful to the College
of the Holy Cross for a grant for the summer of 1991 to work on this book,
awarded through the Committee on Professional Standards. The library staff
of the College, led by Dr. James E. Hogan, has given me prompt, professional,
and cheerful service in all my projects, and in this one in particular. I thank
John Esposito of Holy Cross and Andy Overman of the University of Roch-
ester for their ongoing encouragement for this project. Daniel Harrington of
Weston College School of Theology offered me generous and sustained assis-
tance in the early stages of my work on Pseudo-Philo, for which I am grateful.
I thank Tom Tobin of Loyola University in Chicago, who read some of my
early work on Pseudo-Philo and offered suggestions that continue to influence
my work. I am grateful to John Kearns, Patricia Johnson, Christopher Simon,
and Blaise Nagy, all of the Classics Department at Holy Cross, for their help
on the Latin concordance at the end of this volume. I also thank Suzanne
Sylvester, who makes it possible for me to juggle diverse roles by her efficiency
and kindness. Roz and Joe Halpern, my mother-in-law and father-in-law, are
constant supporters. Their visits to our home have been a pleasure and a help
to me as they have pitched in with the children, Rebecca and Jeremy.

Speaking of the children, I must admit that this book probably would have
been completed earlier had they not found a multitude of reasons to interrupt
me during its writing. The book would have been done sooner, but my life
would have been infinitely less full and meaningful. I am gifted with their
presence. No one understands one's labors, joys, and sorrows like a spouse.
Leslie has shared the ups and downs of this book like no one else. Indeed, I
could not imagine carrying on my professional life without her faithful support.
I write this as we celebrate our twelfth anniversary of marriage, and I take
this opportunity to dedicate this book to her in love and gratitude.

Worcester, Mass. F.J.M.
July 1992
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Abbreviations

Except for the following, abbreviations are in accordance with the style sheet
for the Journal of Biblical Literature (JBL 107 [1988]: 579-96). It should be
noted that this book uses "LAB" for the Biblical Antiquities of Pseudo-Philo,
whereas the JBL uses "Bib. Ant."

Apoc. Abr. Apocalypse of Abraham
Apoc. Elij. Apocalypse of Elijah
2 Bar. Syriac Apocalypse of Baruch
3 Bar. Greek Apocalypse of Baruch
4 Bar. Fourth Baruch
1 En. 1 Enoch (Ethiopia Enoch)
2 En. 2 Enoch (Slavonic Enoch)
E.IMI Early Judaism and its Modern Interpreters. Edited by Robert A. Kraft

and George W. E. Nickelsburg. Philadelphia: Fortress, 1986.
HBMI The Hebrew Bible and Its Modern Interpreters. Edited by Douglas A.

Knight and Gene M. Tucker. Philadelphia: Fortress, 1985.
IFAJ Ideal Figures in Ancient Judaism: Profiles and Paradigms. Edited by

George W. E. Nickelsburg and John J. Collins. Chico, Calif.: Schol-
ars, 1980.

LAB Liber Antiquitatum Biblicarum, Latin title of the Biblical Antiquities
OTP The Old Testament Pseudepigrapha, vol. 2. Edited by James H.

Charlesworth. Garden City, N.Y.: Doubleday, 1985.
SBFLA Studii biblici franciscani liber annus
SC 229: Pseudo-Philon: Les Antiquites Bibliques. Vol. 1, Introduction et Texte

Critiques, Daniel J. Harrington and Jacques Cazeaux. Paris: Cerf,
1976.



xiv Abbreviations

SC 230 Pseudo-Philon: Les Anliquites Bibliques. Vol. 2, Introduction Litteraire,
Cornmentaire el Index. Charles Perrot and Pierre-Maurice Bogaert,
with the collaboration of Daniel J. Harrington. Paris: Cerf, 1976.

T. Adam Testament of Adam
T. Moses Testament of Moses (also called Assumption of Moses)
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Introduction

The Biblical Antiquities of Pseudo-Philo retells the Hebrew Bible from Adam
to the death of Saul. Its retelling is quite free and extensive. It does quote the
biblical text at times, but more often it paraphrases, condenses, summarizes,
omits material, and adds much that has little or no corresponding material in
the Bible. Many of the additions take the form of speeches, prayers, and con-
versations among the characters.

The Biblical Antiquities dates from the first century of the Common Era,
probably before the war with the Romans began in 66 C.E. It was written in
Jewish Palestine. It is a valuable source for understanding how Jews of first-
century Palestine used and retold their sacred stories and for Jewish thought
of the late Second Temple period. Because it was transmitted with Latin trans-
lations of works by Philo of Alexandria, the Biblical Antiquities was thought
to be his. However, Philo and Pseudo-Philo have little in common in their
dealings with the biblical text. Furthermore, it is likely that the Biblical Antiq-
uities was originally written in Hebrew, whereas Philo wrote in Greek.1 The
work's title, Liber Antiquitatum Biblicarum, first appears in the 1552 edition
of Sichardus's text. Its earlier title (from a fourteenth-century manuscript),
Liber Antiquitatum, may be in imitation of Josephus's Jewish Antiquities.2

Text, Translation, Biblical Text Type, Language

The Biblical Antiquities survives in "eighteen complete and three fragmentary
Latin manuscripts" dating from the eleventh to the fifteenth centuries.3 Daniel
Harrington has produced the critical Latin text of the Biblical Antiquities,
available in Sources Cretiennes 229.4 He has also provided the best English
translation, which is used throughout this study and is based on his Latin text.5

The translation stays close to the Latin text, to the point of preserving its

l.See OTP, 299-300.
2. See SC230, 10.
3. OTP, 298.
4. SC 229, 60-386. For a short explanation of the manuscripts and their relationships, see

OTP, 298. For a more detailed explanation, SC 229, 15-59.
5. OTP, 304-77.

3
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4 Prologue

awkwardness and ambiguity where they occur. Harrington keeps proper
names in their familiar biblical form where possible, a practice followed in this
book. Harrington says, "Where the text agrees with a recognizable ancient
biblical text (the MT, LXX, Samaritan Pentateuch, etc.), we have signaled
these agreements by placing the relevant words in italics."6 The italics have
been retained in this book. They furnish a handy if rough way to compare the
Biblical Antiquities to its biblical source and determine how Pseudo-Philo
rewrote it.

Harrington also determined the biblical text type used by Pseudo-Philo.7

He found it to be a Palestinian text type, as opposed to Babylonian (Masoretic
Text) or Alexandrian (Septuagint).x In a seminal article published in 1898 that
brought the Biblical Antiquities to the attention of the scholarly world, Leo-
pold Cohn suggested that the Latin manuscripts were translations from Greek
and that a Hebrew original underlay the Greek. Harrington tested his proposal
in detail and confirmed it.9

Genre

In recent years, there has been a tendency to use the term "midrash" for a
wide variety of modes of ancient biblical interpretation. Saldarini notes, "R.
Bloch (1955,1957) understood midrash as a set of attitudes and a process that
resulted in various interpretations of scripture with related purposes."10 If the
definition of midrash is as broad as Bloch's, then Pseudo-Philo is indeed mid-
rash.11 But if the element of focus on explication of text is added to the defi-
nition, then Pseudo-Philo falls into a different category.12 Perrot's distinction
between texte explique, which includes midrash, and texte continue, which
includes Pseudo-Philo, is useful here.13 In the first (texte explique), the written
biblical text is the focus, and the point is to explain it. In the second (texte
continue), the focus is on the sacred history known both through the Bible and
other traditions. The latter category would include the Book of Jubilees, the

6. OTP, 303.
7. See Harrington, "Biblical Text" and Text and Biblical Text.
8. SC 230, 77-78. He uses Cross's classifications (see Cross, "History" and "Contribution").
9. "Original Language."
10. "Reconstructions," 445.
1 1 . "Midrash." Porton ("Defining Midrash") claims that Pseudo-Philo is midrash. Saldarini

("Reconstructions," 446) insists that the term "midrash" "would be better restricted to rabbinic
midrash or to those works that closely resemble rabbinic midrash." This would not include Pseudo-
Philo.

12. Vermes (Post-Biblical, 59-91) uses "midrash" more broadly, and prefers to distinguish
"pure" exegesis, which has as its object the explication of problematic aspects of the biblical text,
such as word meanings, insufficient detail, contradictions with other biblical texts, and unaccept-
able meanings, and "applied" exegesis, which used as the point of departure not Torah itself but
"contemporary customs and beliefs which the interpreter attempted to connect with Scripture
and to justify" (80).

13. SC 230, 24-28.
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Genesis Apocryphon, Josephus's Jewish Antiquities, and the Testament of
Moses. Pseudo-Philo's genre is far closer to these works than to rabbinic mid-
rashim or even targums.

Vermes categorizes Pseudo-Philo as "rewritten Bible."14 Harrington takes
up this term in a recent review of such literature and defines it as follows: "The
expression 'rewritten Bible' is used simply to refer to those products of Pal-
estinian Judaism at the turn of the era that take as their literary framework
the flow of the biblical text itself and apparently have as their major purpose
the clarification and actualization of the biblical story."15 This is a good
description of Pseudo-Philo's purpose. Harrington is reluctant to call Pseudo-
Philo midrash "because the focus is not the explication of the biblical text,"
or targum, "because the reworking is too free." Pseudo-Philo's purpose is not
explication of the text per se. Many details can be explained as the solving of
problems in the biblical text itself, but major parts of the narrative are not
susceptible to such an explanation.16 Nor is the Biblical Antiquities meant to
replace the biblical text. It refers to scriptural books by name several times.
Furthermore, it assumes knowledge of biblical stories and details not present
in the Biblical Antiquities. Actualization of sacred stories is the best way to
describe what Pseudo-Philo does.

The Biblical Antiquities is not a collection of sermons, neither is it a theo-
logical treatise in which the Bible is mined for helpful hints or proof texts.
Pseudo-Philo builds a new narrative on the foundation of the biblical stories,
using other traditional materials as well. The new narrative has a life of its
own and does not just clear up inconsistencies in the biblical account or pre-
serve various traditions. The process of forming a canon, although underway
in Pseudo-Philo's time, had not yet resulted in a completely fixed text. How-
ever, it had progressed sufficiently far to allow some form of the written Bible
to be familiar to readers and hearers. Using traditional stories that he assumes
his audience already knows, Pseudo-Philo enables readers to experience them
in new ways. Such fluidity in the sacred stories is of course common in the
Second Temple period and before. Experiencing those stories in a different
form could have been a powerful way to get a message across, to change
behaviors, and to reshape society.

Narratives of all sorts are particularly attractive genres because of the
nature of storytelling. Humans experience their lives as a narrative with a past,
present, and future, and they often interpret their lives as a plot in which events
are causally related, persons are meaningful, and settings are significant. Nar-
ratives tend to pull people in so that they participate in the imagined world.
Nonbiblical literary critics have been investigating this for a long time, but it
is only fairly recently that biblical scholars have looked at narrative in terms
of plot, character, setting, point of view, and so on. Chapter 2 details how such
study can illuminate a work like the Biblical Antiquities of Pseudo-Philo.

14. Scripture, 95.
15. "Palestinian Adaptations," 239.
16. Bauckham ("Liber") has examined biblical elements in Pseudo-Philo in detail.
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Place and Date

The Biblical Antiquities was composed in Palestine. Harrington lists the rea-
sons for this conclusion. It was written in Hebrew, and the author used a
Palestinian biblical text. The work shows many parallels with 4 Ezra and 2
Baruch, both written in Palestine. "Some of the author's theological interests
(the Temple, the rules of sacrifice, the covenant and the Law, cschatology,
and angelology) point toward a Palestinian provenance." Finally, the author
seems to have known Palestine's geography.17

Few doubt that the Biblical Antiquities was written in the first century c.E.18

Pseudo-Philo uses a biblical text type current in Palestine before the destruc-
tion of the temple but later overshadowed by a Babylonian text type. The
work is sparse in internal indications of its time of composition, but in 39:8-9
the Ammonite king confronted by Jephthah is named "Getal," which may be
a Semitic variant of "Kotylas," mentioned by Josephus as the ruler of Phila-
delphia to whom Ptolemy, son-in-law and murderer of Simon the Hasmonean,
fled.'9 That would have been in 135 B.C.E., indicating that the Biblical Antiq-
uities could not have been composed prior to that time. The parallels with 4
Ezra and 2 Baruch, both written around the turn of the second century, suggest
a date in the first century.

Conflict on dating the Biblical Antiquities has centered on whether it was
written before or after the war against the Romans. Cohn took 19:7 as a ref-
erence to the destruction of the temple in 70 C.E., but others see that reference
as uncertain, possibly indicating the first destruction of the temple in 587 B.C.E.
or the desecration of Jerusalem by Antiochus IV or Pompey the Great.20 Nick-
elsburg thinks that the message of hope in times of oppression and the empha-
sis on leadership suggest a setting during the war itself.21 Bogaert sees the
frequent references to sacrifice and the repeated use of the phrase usque in
hodiernum (hunc) diem (15:6; 22:8; 26:5, 15) as pointing to a prewar date.22

He adds that the work's genre, texte continue, died out after 70 C.E.
No arguments will convince all parties. Works written after the war, spe-

cifically 4 Ezra and 2 Baruch, show a marked preoccupation with this momen-
tous event. It seems unimaginable that Pseudo-Philo could have written such
a long work without that disaster leaving a more recognizable mark. This tips
the balance of evidence, sparse as it is, to a pre-70 C.E. date.

17. OTP, 300.
18. For dating, see Murphy, "Retelling," 285; SC 230, 66-74.
19. Ant. 13.8.1 § 235; J.W. 1.2.4. § 60.
20. See OTP, 299; Feldman, "Epilegomenon," 305-6; SC 230, 67-70; but see Wadsworth,

"New," 186-91.
21. "Leaders," 63.
22. SC 230, 72.
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Author's Social Location

Scholars have no idea who composed the Biblical Antiquities, but numerous
suggestions have been made concerning his probable social location (i.e., class
and group of Second Temple Jewish society). The suggestions rest on inter-
pretations of alleged polemics or peculiar doctrines in the book. Obviously
the author could read and write, knew many Jewish traditions, and was an
intelligent and creative storyteller, so to some degree he was scribal. But
scribes occupied many different positions in society and were found in most
if not all Jewish groups.23 To say that the author was a scribe says little.

Feldman goes through each of the suggestions about the social origin and
purposes of the Biblical Antiquities and finds most wanting.24 He investigates
the ideas that it is an anti-Samaritan work; an anti-Tobiad polemic; an anti-
Mithraic piece; an "Essene pamphlet"; a product of the Dead Sea Scrolls
community, Gnosticism, or Jewish mysticism; or a work with connections to
the sort of community that produced the Dura Europus artwork. There are
features of the text that support each of these positions, but none of them is
sufficiently prominent to justify confident assertions about Pseudo-Philo's
origins. Neither is there any evidence to tie the work to the Pharisees, Sad-
ducees, or the priestly establishment in Jerusalem.

The reason that such widely divergent interpretations are possible may be
that Pseudo-Philo represents fairly mainstream scribal Judaism in first century
Palestine. Elements shared with narrower groups are present, but they are not
developed in the way they would be in Pharisaism, Essenism, Christianity,
Gnosticism, or more apocalyptically oriented settings. But precisely because
the book does represent aspects of mainstream Judaism in the first century, it
is a valuable text and should be studied in detail.

The Approach of This Book

This book is a literary commentary on the Biblical Antiquities. Its methodology
is a combination of redaction criticism, using the Bible as the point of com-
parison, and narrative criticism. The predominant form is that of narrative
commentary, examining Pseudo-Philo chapter by chapter. Such commentary
does not seek to address in detail all questions of parallels, translation, variant
readings, and so on, as do more conventional commentaries. Feldman and
Perrot have already provided helpful commentaries of that kind.25 Rather, it
concentrates on how the plot and characterization of each episode works, how
it relates to the larger complex in which it is located, and how it contributes
to the unified narrative of the work as a whole. Chapters 10 and 11 treat

23. On scribes, see Saldarini, Pharisees.
24. "Prolegomenon," xxxiii-xlvii.
25. Feldman, "Prolegomenon;" Perrot, SC 230.

7



8 Prologue

characters and themes, respectively. Chapter 12 investigates some issues of
history. The aim of the whole is to arrive at a comprehensive interpretation
of the Biblical Antiquities that will be of use to a wide range of scholars.

Before any document can increase knowledge about the period in which
it was written, its genre, purpose, and ideological point of view must be under-
stood. Although I address historical matters in chapter 12, the other chapters
do not deal with such matters directly. Most comments about historical context
are confined to the notes and to chapter 12. The Bible, which Pseudo-Philo
rewrites, is a fixed point of comparison for the analysis, but most other literary
parallels are relegated to the notes.26

I have tri<?d to avoid the masculine pronoun in reference to God. Language
reflects and influences thought, and our efforts to rectify distorting, gender-
based language about God are right and important. However, that effort at
times has made for somewhat awkward constructions, such as the repetition
of the word "God" in certain passages.

References to secondary sources are made by author and short title only.
The bibliography contains all cited works, as well as other works on Pseudo-
Philo for the sake of completeness. The concordances at the end of this book
should prove useful for future studies of the Biblical Antiquities. In the analysis
I do not always make full listings of key words and concepts since such lists
are available in the concordances.

26. See Nickclshurg, "Leaders," 5t.



Pseudo-Philo as Narrative

Literary Criticism, the Bible, and Pseudo-Philo

Most students of the Pseudepigrapha have been trained as biblical scholars,
so developments in the study of the Pseudepigrapha should be viewed in light
of similar developments in biblical studies. Although the Bible has long been
the object of "literary criticism," that criticism has been fairly narrow until
recently. It has concentrated on such matters as isolation of sources, investi-
gation of smaller units within the text, use of tradition, biblical quotations and
allusions, and genre. Concerns of literary critics from other fields were not
prominent.1 Recent years have witnessed growing interest in a wide range of
approaches to the Bible, including many varieties of literary criticism. New
studies are constantly appearing, even in the most traditional journals and
presses, applying to Scripture methods of criticism developed for nonbiblical
literature.

Current scholarship on Pseudo-Philo's Biblical Antiquities resembles schol-
arship on the synoptic Gospels during the advent of redaction criticism in the
1950s. At that time the Gospels had been scrutinized in terms of sources,
interrelationships, constituent units, dating, and incorporation of traditional
material. Under the influence of form criticism, the Gospels were often treated
as depositories of small units. The small units were the principal objects of
study and interest.2 There were exceptions to this, but the exceptions tended
to prove the rule. With the arrival of redaction criticism, the synoptic evan-
gelists began to receive their due as authors and theologians.3 No longer were
they seen as mere collectors and arrangers of tradition. Scholars started to
appreciate the evangelists' originality and the extent to which they produced
new creations. But both the strength and the weakness of redaction criticism
lay in its attention to the ways in which the Gospels modified their sources.
The strength of the method was close analysis of the detailed rewriting of the

1. For literary criticism in New Testament studies, see Moore, Literary Criticism; Beardslee,
"Recent Literary Criticism"; Peterson, Literary Criticism. For the Hebrew Bible, see Knierim,
"Criticism of Literary Features"; Culley, "Exploring"; Sternberg, Poetics.

2. McKnight, Form Criticism.
3. See Perrin, Redaction Criticism; Rohde, Rediscovering.
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10 Prologue

evangelists' sources. That analysis revealed patterns that were then used as
keys for understanding the viewpoints of the authors, but there was often too
little time spent on features of the text not covered by the rewriting of sources.
For this reason, several critics began to use the term "composition criticism,"
which was perceived to be wider than "redaction criticism" since it addressed
broader structural issues.4 However, the new method still tended to operate
from the model of a text assembled from preexisting bits of tradition and did
not attend sufficiently to many narrative features of the Gospels. Literary
criticism of the Gospels is now broader and takes many forms. Prominent
among these forms is narrative criticism. In narrative criticism, each Gospel is
seen as a unit in which each part contributes to the text's larger story.5

Pseudo-Philo's work is comparable to the synoptic Gospels in that he uses
traditional material extensively. Studies investigating Pseudo-Philo's views
have tended to be analogous to redactional critical studies of the Gospels, in
that they often focus on how the work rewrites traditional material, or to
tradition historical studies, in that they have tried to determine the place of
Pseudo-Philo's version of specific stories within the broader transmission and
use of that story. Interest in the traditions in Biblical Antiquities has some-
times, as in the case of the synoptic Gospels earlier in this century, eclipsed
the study of the work as a whole.6 But since the Biblical Antiquities is a nar-
rative, it too can be analyzed in terms of its narrative features.

The methodology of this study consists in large measure of a combination
of redaction and narrative criticism. Pseudo-Philo reworks traditional material
freely and with a genuine flair for storytelling. The primary foundation for my
narrative analysis is the work of Seymour Chatman in Story and Discourse. I
have chosen only those elements of his work that apply directly to the Biblical
Antiquities and have modified them as appropriate. The work of numerous
biblical scholars, some of whom have also found Chatman helpful, has pro-
vided models for this study.7

In redaction criticism, it is important to determine what sources the redac-

4. See Beardslce, "Recent Literary Criticism," 163-64.
5. See, lor example, Tannehill, Narrative, Unity, xiii-xiv.
6. The image of eclipse as applied to biblical studies is taken from Frei, Eclipse. Vcrmes

(Scripture) shows how Pseudo-Philo's treatment of stories and traditions compares with other
treatments. He delineates important cxegelical traditions to which Pscudo-Philo is heir. Bauck-
ham's work focuses on discovering biblical elements and influences in Pseudo-Philo. See also
Jacobson, "Biblical Quotation." The value of such work is clear. Dimant ("Use and Interpreta-
tion," 379) offers the following caution about being content with such approaches: "Here lies
another pitfall; to set out from unresolved difficulties of a given biblical episode in order to review
the solutions offered to them in later writings is to look for common interpretative aims. Such an
investigation usually entails playing down or disregarding the specific function of a biblical text
in individual compositions." "Comparative midrash" does more justice to the narrative context
of individual traditions (see Callaway, Sing, and the work of her mentor, J. A. Sanders, in Cal-
laway's bibliography).

7. Literary studies of the Bible are becoming too numerous to list. Especially influential have
been Culpepper, Anatomy; Kort, Story; Rhoads and Michie, Mark as Story; Tannehill, "The Dis-
ciples in Mark," "The Gospel of Mark," and Narrative Unity; Kingsbury, Matthew as Story; Alter,
Art.
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tor uses. This study assumes that the author of the Biblical Antiquities had a
version of the Bible before him and consciously rewrote it. Comparison with
the Bible as a "fixed point" characterizes this study.8 Of course, the Bible was
but one element, albeit the prime element, in the traditional material available
to the author. Pseudo-Philo demonstrates extensive knowledge of a wide
range of Jewish exegesis, as is clear from exegetical material shared with Jose-
phus, Jubilees, rabbinic literature, and other works. But emphasis on the text's
treatment of the Bible is justified both because of the privileged place of the
Bible in first-century Palestinian Judaism and because it is the only continuous
source the author uses, as far as can be determined. The Bible furnishes
Pseudo-Philo's basic narrative structure and most episodes can be related in
one way or another with biblical material.9

Historical questions are important in treating ancient texts. While literary
critics correctly object to the rather overwhelming interest in history in the
sense of "what actually happened," an ahistorical approach is equally one-
sided. A certain ahistoricism is perhaps a legacy of the New Criticism, but
there is now a renewed interest in the dependence of texts on their social
context for meaning. Communication depends on cultural codes. Literature
that originates in a culture radically different from that of the critic utilizes
codes and assumes worldviews that require study. Biblical studies of the past
yield a rich store of crucial information on language, genre, historical and
social context, and so on that furnishes a foundation for our present investi-
gation. Lest the abundance of such information detract from the analysis of
Pseudo-Philo as a consistent and connected narrative, most of it is relegated
to notes except as directly useful for this analysis. In chapter 12, historical
concerns are dealt with explicitly. Although one can bracket specifically his-
torical concerns in concentrating on texts, it must not be forgotten that texts
are produced by real people in real-life situations. In the case of Pseudo-Philo,
the book is a valuable witness to one perception in first-century Judaism of
Israel's identity, its relation to God, and its relation to outsiders.

The rest of this chapter discusses narrative features and literary techniques
in Pseudo-Philo. References to Pseudo-Philo in the present chapter are illus-
trative, and are not intended to be exhaustive.

Narrative Features

Story and Discourse

Chatman explains the title of his book Story and Discourse as follows.

8. The image of the Bible as a "fixed point" is taken from Nickelsburg, "Leaders," 51. We
do not have the biblical version used by Pseudo-Philo, but Harrington's English translation notes
where the text corresponds to a variety of biblical texts.

9. Nickelsburg ("Leaders," 64, n. 1) says, "It seems more likely that, as a whole, the Antiquities
are based on the Bible than on earlier traditions transmitted apart from the Bible."
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Structuralist theory argues that each narrative has two parts: a story (historic),
the content or chain of events (actions, happenings), plus what may be called
the existents (characters, items of setting); and a discourse (discours), that is,
the expression, the means by which the content is communicated. In simple
terms, the story is the what in a narrative that is depicted, discourse the how
(19).

"Discourse" denotes a particular manifestation of a story, but any discourse
is but one possible manifestation. The distinction between story and discourse
is problematic because one can never actually locate the "story." Any rendi-
tion of it is discourse.10 If a given discourse involves flashbacks and flashfor-
wards, one might construct a version in which each element occurs in its proper
chronological place. But that would also be only one possible rendering of the
"story." One never arrives at the story but is always left with discourse. The
present study adopts much of Chatman's discussion of narrative features, but
the dichotomy between story and discourse is misleading.

The Biblical Antiquities retells of some of Israel's sacred stories.11 It is a
particular expression of a much larger series of stories that have many other
expressions within the Bible and in extracanonical literature. By the time
Pseudo-Philo's book was written, Israel already had a long tradition of retell-
ing its stories to make them useful for its present life. Such a process has been
called "actualization."12 The stories continue to "live" within communities
that change and adapt them in the context of new situations and problems.
Different renditions of stories can be used simultaneously by different com-
munities or by different segments of a single community.

The process of adapting tradition to new situations occurs within the
boundaries of the canon itself.13 The Chronicler retells parts of Samuel and
Kings, for example.14 Long retellings of the Bible found outside the canon
have been called "rewritten Bible." Major examples are the Jewish Antiquities
of Josephus, the Book of Jubilees, the Genesis Apocryphon from Qumran, and
the Biblical Antiquities of Pseudo-Philo.15 Judaism's evolving canon was a priv-
ileged version of its sacred stories to be commented upon and against which
to measure adaptations of the sacred stories.16 As the canon of the Hebrew

10. See Moore's (Literary Criticism, 60-61) discussion of this. He rightly claims, "Narrative
is ubiquitously rhetorical," and criticizes Chatman as well as Rhoads and Michie for not realizing
that. Dividing Mark into the "what," the content, and the "how," the rhetoric, is misleading. Form
and content are inseparable (an insight that Moore attributes to the New Criticism), and therefore
all analysis comes under "how."

11. Extensive work on this aspect of Pseudo-Philo has been done by Vermes, Scripture; Cohn,
"Apocryphal Work;" Feldman, "Prolegomenon;" Bauckham, "Liber."

12. For a recent discussion of the concept, see Groves, Actualization.
13. See Fishbane, Biblical Interpretation; Vermes, Post-biblical.
14. It has been suggested that the Biblical Antiquities is modeled on 1 and 2 Chronicles and

is meant to supplement them. See Spiro, "Samaritans," 304-8; Le Deaut, Nuit, 188; Feldman,
"Prolegomenon," xxxii.

15. For a recent discussion of such texts, sec Harrington, "Palestinian Adaptations."
16. For a short list of recent works on the process of the canon's development in light of

insights on how sacred stories are interpreted and applied in different contexts, see Callaway,
Sing, 1, n. 1.
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Bible moved toward closure, a process whose culmination traditionally has
been traced to the council at Yavneh at the end of the first century c.E.,17 long
retellings of the Bible gave way to extended commentaries on the canonized
text, as in rabbinic midrash.18 Pseudo-Philo's work is one of the last examples
of the rewritten Bible. He shows awareness of the sacred text of the canon by
quoting it, building upon it, and making direct references to it (35:7; 56:7; 63:
5). Pseudo-Philo assumes his readers are familiar with the larger context of
the Hebrew Bible and of Jewish tradition in general. He makes frequent ref-
erences to incidents in Israel's sacred traditions not recounted in the Biblical
Antiquities. Although Pseudo-Philo demonstrates awareness of and respect for
the sacred text, the author writes when that text is but one version of Israel's
sacred stories, although a privileged one. The author freely adds, omits, and
rewrites to produce a version of the sacred stories of use to his community in
its own circumstances.

Author, Narrator, Point of View

Chatman conceives of narrative as the communication of a story. But that
communication is not a simple matter of one person talking to another. A real
reader may have little idea who the real author of a given work is. The com-
plexity of the communication is expressed in the following scheme, which lays
out its logical steps:19

Real author —> [Implied author —> (Narrator) —> (Narratee) —> Implied
reader] —> Real reader

Subsequent paragraphs explain these terms. The real author and the real
reader are outside the narrative; elements within the square brackets are inside
the narrative.

The term "implied author" was coined by Wayne Booth, who defines it as
follows: "The 'implied author' chooses, consciously or unconsciously, what we
read; we infer him as an ideal, literary, created version of the real man; he is
the sum of his own choices."20 A reader's impression of the "author" based
on choices, reliable generalizations, judgments, and attitudes toward the mate-
rial found in the narrative is the "implied author." Culpepper comments, "This
impression may be more or less accurate as a picture of the real author depend-
ing on how he or she has crafted the work."21 Of course, a real author can
write so that the author inferred from the text is at some distance from his or
her real self in terms of outlook, values, and knowledge, although there is no
evidence that this is so in the case of Pseudo-Philo.

Corresponding to an implied author is an implied reader. The implied

17. For a reassessment of Yavneh in the light of rabbinic evidence, see Leiman, Canonization.
For a bibliography on canonization, see Sanders, Sacred Story, 195-200.

18. SC 230, 22-28.
19. Chatman, Story and Discourse, 151.
20. Rhetoric, 74-75.
21. Anatomy, 16.
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reader is not the concrete, real person reading the work, whether it be a first-
century Jew or a twentieth-century critic. The implied reader is the reader
implied by the narrative. It is the reader who follows the leads of the implied
author, accepts his or her judgments, and is moved in precisely the ways
intended by the implied author. Throughout most of the analysis in this book,
the word "reader" refers to the implied reader.

All narratives imply a narrator, one telling the story within the work. Cor-
responding to the narrator is a narratee, one to whom the narrator speaks.
Narratives vary widely in the extent to which the real reader is aware of the
narrator. How a narrative is experienced is influenced by the degree of pres-
ence of the narrator, by whether that narrator is reliable, and by the narrator's
point of view. In the Biblical Antiquities, the narrator is omniscient spatially,
temporally, and psychologically, and is completely reliable. The narrator
brings the reader to the beginning of history or to its end, sees and hears what
happens in heaven or on earth, and knows the innermost thoughts not only
of humans but even of God. The narrator makes trustworthy judgments and
generalizations about characters and events. Although the reader does hear
the narrator's voice several times, the narrator prefers to stay backstage and
let the readers hear and see the characters. Rather than pronounce a gener-
alization or judgment, he tends to put it in the mouth of a major character
such as Moses, Joshua, Kenaz, Deborah, or God. Since the narrator conveys
to the readers information not available to the characters, the narration is in
the ironic mode.22

Most of my analysis is on the level of the narrative itself; it concentrates
on what happens within the square brackets of the scheme I am using. For the
sake of convenience in the following analysis, "author" means the implied
author and "reader" means the implied reader. Following usage common in
biblical scholarship, "Pseudo-Philo" is used to refer both to the implied author
and to the text itself. Chapter 12 reflects on how the story world of Pseudo-
Philo relates to the real world of first-century Palestine.

Plot

Chatman adopts Aristotle's definition of plot as the "arrangement of inci-
dents" but indicates that the arrangement itself falls within the realm of the
"story-as-discoursed."23 He quotes Hardison to develop this notion.24 The
author

can arrange the incidents in a story in a great many ways. He can treat some
in detail and barely mention or even omit others, as Sophocles omits every-
thing that happened to Oedipus before the plague in Thebes. He can observe
chronological sequence, he can distort it, he can use messengers or flashbacks,
and so forth. Each arrangement produces a different plot, and a great many
plots can be made from the same story.

22. The term "ironic mode" comes from Frye, Anatomy, 34.
23. Story and Discourse, 43.
24. Hardison, "A Commentary," 123; quoted by Chatman, Story and Discourse, 43.
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Central to plot is causality. A plot does not usually merely juxtapose events
but explains their causes and relations and shows the role and character of
actors within the story.25 Pseudo-Philo is especially concerned with God's role
in history and the relation between divine and human causality. God's deci-
sions about whether or not to act through particular persons and God's reac-
tions to human acts are major recurring strands in the Biblical Antiquities.
Pseudo-Philo also makes a strong case for moral causality: The righteous are
successful and the evil fail.26

The Biblical Antiquities is episodic. Much of the analysis of plot must be
carried on at the level of individual episodes. Especially significant are nar-
rative patterns that suggest overall purposes and techniques in Pseudo-Philo.
But the episodic nature of Pseudo-Philo does not negate its overall plot struc-
ture.27 Pseudo-Philo constructs larger complexes from small subunits. Exam-
ples are the complexes developed around the figures of Moses, Joshua, Kenaz,
Deborah, and Samuel. Furthermore, there is a structure informing the work
as a whole that is essential for appreciating Pseudo-Philo's viewpoint. Subse-
quent chapters investigate the subunits and complexes making up the Biblical
Antiquities, but it is necessary here to consider the larger plot of the work
within which those smaller units should be read.

Kort offers a helpful way of thinking about the temporal element of plot.28

A formal study of fictional plots will reveal three kinds of temporal patterns.
One is rhythmic or cyclical; such plots, because they emphasize return, favor
the past and are most easily expanded by natural metaphors. Other plots are
patterned by the interaction of contemporary figures and forces. We can term
such plots "polyphonic," and we can anticipate that they will most easily be
elaborated with social and political metaphors. The actualization of a partic-
ular person's or group's potential is a third kind of pattern. It is oriented
toward the future and is most easily associated with psychological implica-
tions. To continue with the musical terminology, we can call such plots
"melodic." While all three patterns may appear in a single narrative, one of
them will be more inclusive and important in a narrative than the other two.

The overall plot of the Biblical Antiquities involves a complex interweaving
of these types of plot.29 The "melodic" aspect, which could be called teleolog-
ical, dominates chapters 1-21, from the Creation up to the establishment of
Israel in the land. Chapters 1 -1 are early history up to the time of Abraham.
Except for Abraham and his family, all of humanity is depicted as sinful and
unworthy of God. God chooses Abraham and makes a covenant with him and
promises to bless his seed and be his Lord forever (7:4). Chapters 8-21 narrate

25. Role is defined by Tannehill (Narrative Unity, 1.1) as "character in action and interaction
within an unfolding plot."

26. Perrol (SC 230) uses the term causalite morale throughout his commentary.
27. This is exactly the point made about the Gospel of Luke by Tannehill (Narrative Unity,

l.xiii). But see Moore, Literary Criticism, 29-30, 35-38.
28. Story, 16.
29. Tannehill's (Narrative Unity, t.4) terminology is different. What Kort calls "rhythmical,"

Tannehill calls "iterative." What Kort calls "melodic," Tannehill calls "progressive."
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fulfillment of the promises. A thanksgiving ceremony in 21:7-10 claims that
the promises of God have been completely fulfilled, and the tension implicit
in God's making promises is resolved by their fulfillment. It is a climax that
could end the narrative. Israel could now live happily ever after.

The remainder of the Biblical Antiquities (chaps. 22-65) is a narrative
explanation of why Israel has not lived happily ever after. The reason is that
Israel has not lived up to its side of the bargain; it has not been faithful to
God. This section of the Biblical Antiquities is "rhythmical." In a pattern based
on the Book of Judges, Israel is unfaithful, suffers for its sin, is rescued by
God (usually through a human agent), and is restored to God's favor. But this
is always simply a return to a situation that Israel fully enjoyed as early as
chapter 21, by its own admission. The "rhythmical" pattern illustrates and
proves Pseudo-Philo's assessment of Israel's situation. Israel always has poten-
tial access to God's favor and protection; that is a constant. But Israel contin-
ually disrupts the equilibrium that divine support could bring. The narrative
proves that God is always faithful and fulfillment and security are always avail-
able to Israel, but Israel's own actions incur misfortune.

In an interesting twist that provides a distinctive flavor to the narrative,
God is repeatedly portrayed as wishing to end this special relationship with
Israel. But God is constrained by the divine promises to Israel's fathers. God
can punish individual Israelites or even whole generations but cannot destroy
Israel. This increases the readers' confidence in the covenant because the cov-
enant is truly secure if not even God can annul it.

Throughout the Biblical Antiquities, there are repeated references to
Israel's past.30 This is appropriate to the plot's "rhythmical" nature. Explicit
analogies are often drawn between something in the narrative present and
something that happened before. Often, the earlier episodes are not even
narrated by Pseudo-Philo, since the author assumes knowledge of a larger
story by his readers. Recurring analogies foster the conviction that Israel's
history is unified by God. Nothing is new under the sun in Israel's life, and a
correct understanding of Israel's history will reveal the meaning of the present.
That outlook relates to the purpose of the writer of the Biblical Antiquities,
an interpretation of Israel's past that aims to provide guidance in the present.
The analogies contribute to the "rhythmic" quality of Pseudo-Philo's use of
time.

Although the "rhythmical" aspect of the plot dominates the Biblical Antiq-
uities from chapter 22 on, two possible "melodic" elements still remain, but
their precise place in the plot is debatable. The first concerns Davidic kingship;
the second involves the eschaton.

The topic of leadership helps drive the plot.31 The book ends with Saul's
death. Interactions between Samuel, Saul, David, and Jonathan are portrayed
in chapters 45-65. Given Pseudo-Philo's interest in leadership and the fact
that the narrative extends to the time of David, it is puzzling that there is no

30. See Eissfeldt, "Kompositionstechnik."
31. See Nickelsburg, "Leaders."
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mention of David's ascent to the throne. It is unlikely that the omission indi-
cates a deemphasis of the Davidic dynasty, because the last chapters of the
book point forward to David's kingship. Alternatively, the abrupt halt of the
narrative at the death of Saul has prompted scholars to suggest that the original
ending of the work has been lost. If that is true, then no conclusions based on
the way the work ends are possible.

There is no sure way to decide whether or not chapter 65 is the original
ending of the Biblical Antiquities, but one can see the present ending as orig-
inal and yet compatible with an interest in Davidic monarchy. There are indi-
cations that suggest a "melodic" line leading to the establishment of a mon-
archy faithful to God. One such indication is the connection between Kenaz
and David. Kenaz is one of Pseudo-Philo's most important leaders; his ances-
try is altered so that he belongs to Judah, David's tribe (LAB 25:9). Kenaz is
the son of Caleb, who in 15:3 is said to be descended from Judah. Joshua
himself quotes Gen. 49:10 ("A ruler will not be lacking from Judah, nor a
leader from his loins") in apparent reference to him. The verse from Genesis
is often applied to the Davidic king in Jewish and Christian tradition. In LAB
49, when Israel again undergoes a crisis of leadership, the people long for a
leader like Kenaz (49:1). God responds to the people's prayer by sending
Samuel, but Samuel's major significance is that through him God inaugurates
first the monarchy of Saul and then the projected reign of David. In a depar-
ture from the biblical account, Samuel objects to the people's request for a
king, not because kingship is wrong in itself, but because it is not yet time for
a king. But Samuel does expect monarchy as part of God's plan. In chapter
59, Samuel is ordered to anoint David, who is probably the one like Kenaz of
49:1. David is then anointed and sings a psalm of praise to God for protecting
and anointing him. The rest of Pseudo-Philo presents a very favorable picture
of David. The words of David and Jonathan in chapter 62 elaborate on David's
righteousness and, by implication, his right to rule. David is an ideal leader in
the Biblical Antiquities, but his leadership is more potential than actual, at
least as the work now stands. Pseudo-Philo ends with David well poised to be
a good leader. His righteousness is admirable, and he is chosen by God and
anointed by Samuel. His hymns show him to be aware of his dependence on
God (59:4) and demonstrate wide knowledge of the universe and the super-
natural world (60:2-3). His military prowess is impressive (59:5; 61:1-9) and
he has angelic support (61:8).

If the Biblical Antiquities originally ended with Saul's death, its ending
could be compared to the equally controversial ending of the Gospel of Mark.
Debates still rage over whether Mark actually ended with 16:8. One interpreter
has shown how ending with 16:8 serves the theme of discipleship.32 Christian
readers identify with the disciples. As the Gospel progresses and the disciples
lack perception and understanding and show themselves more interested in
power and security than in following Jesus, the readers become dissatisfied
with their behavior. The final failure of the fearful women leaves the narrative

32. Tannehill, "Disciples."
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hanging (16:8). The ending shifts the burden of being good disciples to the
readers themselves, who ought not repeat the mistakes of the disciples.

Pseudo-Philo's ending also leaves readers hanging. Throughout the Bibli-
cal Antiquities, good leadership depends upon faithfulness to God's will and
trust in divine guidance. The righteous person motivated by devotion to God
and the covenant, not by riches and glory, is the good leader. Many biblical
stories concerning David's rise to royal power and his exercise of that power
do not demonstrate good leadership in Pseudo-Philo's terms. Those stories,
as well as the stories about kings of Israel and Judah in 1 and 2 Kings, docu-
ment misuse of royal authority. Rather than rewrite such stories, the author
decided to present David's potential as something to be realized. Ending the
narrative before David's enthronement also keeps the exact nature of the
leader's office ambiguous. David was a king, but kingship per se is not in
the forefront of Pseudo-Philo's narrative. Righteousness and potential for
leadership is stressed. Whether or not that potential is expressed through the
office of king is secondary.

The second "rhythmical" element that goes beyond chapter 22 concerns
the eschaton. There are various temporal patterns at work in the narrative,
but there is one overarching temporal framework. Pseudo-Philo pays attention
to what could be called protology and eschatology.33 There are repeated ref-
erences to the beginning and end of the world. Such references are often put
into the mouths of reliable characters or occur through a description of God's
revelation to someone, such as Moses. Those references, especially to the
eschaton, do not have the urgency found in such works as 2 Baruch, 4 Ezra,
and the Apocalypse of Abraham, works close in time and geography to the
Biblical Antiquities, nor do they play the same role in the narrative as in those
other works. Protology and eschatology supply a temporal frame within which
all of the action takes place. There is a nesting effect in the plot that comes
from its temporal aspects. Individual episodes such as Kenaz's judgment of
the Israelite sinners must be seen within larger complexes, such as the entire
career of Kenaz (the first judge to rule when the people are established in the
land). That career must in turn be seen within the context of Israel's behavior
in the land of Israel, which occupies the work from chapter 21 onward; that
story is nested within the larger story of nascent Israel and God's relationship
with it. The whole is framed by recurring references to the beginning and the
end of the world. The nesting could be represented as follows: [Creation
({Israel before entering the land) {{Kenaz} Israel after entering the land})
Eschaton].

As becomes clear later in this book, Pseudo-Philo's use of protology and
eschatology contributes less to the "melodic" aspect of time than to the "poly-
phonic." In other words, the use of eschatology does not so much move events
forward as shed light on the present and the interaction of characters in indi-
vidual episodes. Protology and eschatology really explain the present, which
is the focus of attention.

33. See SC 230. 53-57.
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Characters

Chatman defines character as a "paradigm of traits," taking "trait" in the sense
of "a relatively stable or abiding personal quality."34 Characters are revealed
through their thoughts, words, and actions, by the way the other characters
look at them and interact with them, and by the narrator's comments about
them. A main concern of the Biblical Antiquities is to examine key characters
from Israel's past. God is also a character. In many cases the characters are
"round," that is, they are complex and not unidimensional.35 "Flat" characters
possess a single or a few traits. Round characters "possess a variety of traits,
some of them conflicting or even contradictory—they are capable of changing,
of surprising us, and so on."36 The latter description certainly fits God, whose
inner conflicts concerning Israel and the human race are graphically depicted,
but it is also true of several characters in the text—Kenaz, for example. Chap-
ter 10 investigates character in Pseudo-Philo.

Atmosphere and Setting

"Atmosphere" is a vague term. Chatman comments, "Setting is practically
terra incognita; my brief pages hardly do justice to the subject, particularly its
relation to that vague notion called 'atmosphere.'"37 Kort offers the following
definition of atmosphere: "Atmosphere is that element that establishes the
boundaries enclosing the narrative's world. These limits are secured by the
sense of what might be expected to occur, of what is and what is not possi-
ble."38 Temporal and spatial boundaries help determine what is possible within
a narrative, and so setting is included in this definition of atmosphere.

Time elements have been examined in the previous section on plot. Per-
haps most significant for atmosphere is the observation that all of the action
is framed by references to the beginning and the end of the world. This lends
a supernatural atmosphere to the entire work. All history can be viewed from
its farthest limits, cosmic boundaries that can be encompassed only by God or
by someone instructed by God. In terms of space, Israel is limited to its occu-
pation of a small area in Egypt, the desert, and the land of Israel, but the
readers are permitted to see God talking to the angels or the stars or even to
himself. There are numerous flashbacks and flashforwards that give readers
the temporal perspective of the narrator and even of God at times.39 The
readers are able to see much more than the characters. The fact that the
readers can see the realm of God also contributes to the supernatural atmo-
sphere of the narrative.

34. Story and Discourse, 126. See his discussion of character, 107-38.
35. The terms "round" and "flat" were coined by E. M. Forster (Chatman, Story and Dis-

course, 131-32).
36. Story and Discourse, 132.
37. Story and Discourse, 264; quoted by Kort, Story, 17. It is in reaction to such ambiguity

that Kort advances his own definition.
38. Story, 17.
39. For time in narrative, see Genette, Narrative Discourse.

19



20 Prologue

Throughout the Biblical Antiquities, God acts directly in human history. In
addition, the divine enters history through human agents and through angels.
Miracles are common, as are signs and prophecies. Pseudo-Philo adopts these
elements from its sources and enhances them.

Irony

Dramatic irony occurs when "the spectators understand the speech or action
more fully than do the dramatic figures."40 Dramatic irony pervades the Bib-
lical Antiquities. In many cases, the readers share the narrator's knowledge
and are often treated to God's perspective.

Literary Technique

Extent of Rewriting the Bible

The extent to which passages in Pseudo-Philo depend upon biblical passages
varies. A simple categorization is the following.

1. Passages that depend heavily upon quotations of biblical passages and
in which Pseudo-Philo's interpretation depends upon small-scale
changes in the text. An example of this kind of use of the Bible is found
in the story of the Flood in chapter 3. This sort of rewriting is fairly rare
in the Biblical Antiquities, for the author prefers to rewrite rather freely.

2. Passages that quote the Bible to set up the situation of a passage or to
constitute the structure of an incident but in which there is extensive
rewriting, often with the addition of lengthy passages that do not appear
in the Bible. This kind of rewriting is common in the Biblical Antiquities.
It occurs in the story of Abraham and the fiery furnace combined with
the story of the tower of Babel, for example.

3. Passages built around a biblical figure, but consisting of material not
found in the Bible. Examples are the stories of Jair (chap. 38), Zebul
(chap. 29), and the judges Abdon and Elon (chap. 41).

4. Passages with no counterparts in Scripture. An example is the story of
the Midianite magician Aod (chap. 34).

Direct Address and Dialogue

Pseudo-Philo prefers direct rather than indirect address. This accounts for the
numerous speeches by characters as well as the prevalence of dialogue that
both advances the plot and expresses judgments, generalizations, and expla-
nations. Direct address allows readers to experience the characters' words and

40. Barnet, Berman, and Burto, Dictionary, 63.



actions firsthand, creating the illusion that the readers witness the action
directly, not through a narrator. Paradoxically, this makes the narrative more
authoritative.

God is really the principal character, and the narrative makes liberal use
of God's words. The reader frequently hears God speak and even hears God's
thoughts. One also hears God holding conversations with the people of Israel,
with particular characters, and with angels and stars. God is the most reliable
commentator on everything.

Words of characters other than God also figure largely and can be reliable.
Moses, Joshua, Kenaz, and Deborah make speeches, pray, and converse with
the people, and it is through seeing and hearing them that the readers under-
stand the meaning of history and gain the proper attitudes toward life. There
are also characters whose words are not reliable and whom the narrator holds
up for disapproval. The words of evil people usually appear in the context of
conflict between them and the good characters or between them and God, so
that it is evident how wrong they are. In other cases the narrator allows ambi-
guity concerning the goodness or badness of certain characters and their
thoughts, plans, and actions.

Speeches and prayers abound in Pseudo-Philo. Through them the char-
acters reflect on situations and apply general principles, draw conclusions, and
express attitudes the narrator wishes to encourage or discourage. The tech-
nique of using speeches and prayers allows the narrator to keep a low profile
and creates the impression that the readers are hearing words directly from
key characters. A special form of speech in the Biblical Antiquities is the tes-
tament. Testaments were popular late in the Second Temple period because
they enlist the authority of an ancient sage or hero to support certain ideas or
actions.41 Much direct address takes the form of short exchanges between
characters. The action in many passages is carried forward by such dialogue.
The author often seems less interested in exactly what happens than in what
characters have to say about it, what conclusions they draw from it, and what
attitudes they have toward it.

Related to direct address is soliloquy. When the narrator wants to inform
the reader about the motivations of a character, including God, he usually lets
the reader hear the character thinking or speaking in a soliloquy. Although the
term "soliloquy" more properly applies to staged drama, Chatman defends its
use for narrative.42 The following is his definition of narrative soliloquy.43

Soliloquy is perhaps best used as a term to refer to nonnaturalistic or "expres-
sionistic" narratives in which the only informational source is that of char-
acters formally presenting, explaining, and commenting upon things. These
are formal declamations—not speech or thought in the ordinary sense but a
stylized merging of the two.

41. See Kolenkow and Collins in EJMI, 259-85.
42. Story and Discourse, 178-81.
43. Story and Discourse, 181.
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By this definition, soliloquy is common in Pseudo-Philo and is a major device
by which the author conveys important information, judgments, and gener-
alizations to the readers.

Direct Quotation

The characters share the narrator's penchant for direct address. Like the nar-
rator, the characters find direct address vivid and authoritative, for it proves
that they report things exactly as they happened. As might be expected, God
is the one most often quoted. God quotes the divine words to prove divine
faithfulness to promises, threats, and predictions. The people or specific char-
acters quote God to prove either divine faithfulness or its absence. The people
quote Moses to justify their request for a king. The people are often quoted
by God or a good leader to show their unfaithfulness or their errors in under-
standing.

Direct quotation reaches remarkable proportions several times. In 32:3,
Deborah quotes Isaac's words to Abraham and within that quote Isaac himself
quotes Abraham. Since the narrator is quoting Deborah here, the narrative
reads as follows: Deborah said, "Isaac said, 'Abraham said, "(Abraham's
words)." ' " Three sets of quotation marks are needed. In chapter 28, the nar-
rator quotes Phinehas, who quotes his father Eleazar, who quotes what Phi-
nehas should say, which involves a further quotation of Eleazar, who quotes
God. The narrative reads as follows: Phinehas said, "Eleazar said, 'Phinehas
should say, "Eleazar said, 'God said, "(God's words)." ' " ' " Five sets of quo-
tation marks encompass these nested quotations.

Quotation in Pseudo-Philo is not always exact. Even when something from
Pseudo-Philo's own narrative is quoted, the quotation is often rephrased.
Pseudo-Philo is more interested in essential meaning than precise words.

Stock Words and Phrases

Pseudo-Philo has a predilection for specific words and phrases expressing
important themes. Frequently the very occurrence of those words and phrases
is enough to evoke a theme, and their insertion into biblical passages amounts
to an interpretation of the Bible. A prevalent example is the verb "command."
God's direction of the action is often signaled by the observation that some-
thing has taken place in accordance with divine command. A related word is
the verb "direct," used to show that God controls things. An example of a
phrase commonly used in Pseudo-Philo is "inhabitants of the land (or earth)."
Its use often evokes Pseudo-Philo's theme of the separation of Israel from
other nations.

Condensation and Summary

The distinction between condensation and summary is not absolute, but the
following working definitions will help indicate more precisely what sort of
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technique is being used. Condensation is the enumeration of specific events,
but in a markedly shortened form. Most frequently the narrator uses this tech-
nique to set up the situation for an episode from the Bible. In this case, the
purpose of the technique is to provide essential knowledge for understanding
a situation or to advance the plot to a desired point, as in chapter 8, whose
main purpose is to get the Israelites to Egypt so that they can be saved through
Moses. At other times, such as in the case of the Flood (chap. 3), the biblical
passage is shortened to highlight certain aspects of it.

Summary is the characterization of repeated events or situations without
isolating particular instances. An example is in 4:5, where the following general
pattern is seen as characterizing the activity of humans and God: Humans
cultivate the land; they pray to God in times of drought; God answers by
sending rain; a rainbow appears in the clouds after the rain; humans offer
thanksgiving sacrifices. The pattern summarizes a whole period of history.

Biblical Elements

Pseudo-Philo often transfers details from one biblical context to another. Such
details are often hard to isolate, partially because they are embedded in the
text and partially because the Biblical Antiquities is a translation into Latin of
a Greek translation of a Hebrew original. More extensive uses of the Bible to
comment on the Bible are clearer. For example, the story of Korah's rebellion
is influenced by the trial pattern also found in Daniel 3 and 2 Maccabees 7.44

Portions of the story of Kenaz, a story not present in the Bible, are modeled
on that of Gideon in Judges 6-8 (LAB 27).

Prediction and Fulfillment

A pattern of prediction and fulfillment permeates the Biblical Antiquities. One
category of prediction and fulfillment is that of God's promises, which see
their fulfillment within the narrative. In that case, both the promises (a form
of prediction by God) and their fulfillment are clearly marked in the text and
the fulfillment is seen as an explanation of events. Israel's unfaithfulness is
also regularly predicted. The unfaithfulness comes to pass in the episodes of
the story, but the climax of Israel's repeated unfaithfulness is projected to a
time beyond that of the narrative. For example, in 19:7 God predicts that
Israel's sin will result in the destruction of the temple, which is yet to be built.
There are also references to the eschaton, when punishment will descend on
all the wicked.

Other instances of prediction and fulfillment abound. God predicts that
Agag, the Amalekite king spared by Saul, will have a son who will kill Saul,
and it comes to pass. The births of important characters such as Abraham and
Moses are foretold and come to pass. God predicts that the divine plans con-
cerning Seila, daughter of Jephthah, will be put into effect, and they are. The

44. See Murphy, "Korah's Rebellion."
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all-encompassing pattern of prediction and fulfillment implies that everything
is under the direction of God and that God's word is to be trusted absolutely.

Generalizations and Judgments

Generalizations are statements about life that go beyond the boundaries of
the narrative.45 In Pseudo-Fhilo they are ethical, philosophical, or explicitly
religious. Judgments are evaluations of the morality of characters or of the
Tightness or wrongness of their actions, words, or attitudes.46 The narrator
attributes many generalizations and judgments to the direct address of the
characters.

Recognition

Recognition or lack of it occurs several times in Pseudo-Philo.47 It heightens
the ironic nature of the text because it shows that humans are often fooled by
appearances. Their sudden recognition of a person or a situation is an effective
technique for showing that there is an understanding of things only occasion-
ally available to the characters, but usually available to the readers. The chang-
ing of a character's appearance is a subtheme of the recognition motif. For
example, Moses' appearance is changed in 12:1, as is David's in 61:9.

Explanations

At times, the narrator explains something, either by intruding into the nar-
rative to furnish information, or through a character. Explanation of charac-
ters' motivations is common.

Use of Angels

Although God acts directly in the narrative, God also frequently works
through agents, both human and angelic. Not much attention is paid to angels
as such. They are taken for granted as being God's messengers and agents on
earth. They deliver a particular message or perform a specific task and then
disappear. Angels work side by side with humans in several instances, but in
those cases it is really the angel who does the work, in keeping with the
author's insistence on divine causality.

45. Chatman, Story and Discourse, 243-48.
46. Story and Discourse, 241-43.
47. See 7:5; 8:10; 9:5; 12:1; 27:7; 28:7; 38:3; 47:4; 53:5; 61:8-9 (twice); 64:4. For recognition as

a literary technique in the ancient world (discussed by Aristotle, lor example), see Culpeppcr,
Anatomy.



Pseudo-Philo as Narrative

Narrative Patterns

Narrative patterns are occasionally shared by several episodes in the Biblical
Antiquities. For example, there is a pattern of evil plans, countered by plans
by apparently good people, which are in turn objected to by a dissenter, and
a final resolution by God.4K That pattern or a variation of it occurs in chapters
6, 9,10, and 44. A trial pattern is traceable in the story of Abraham in chapter
6 and the story of Koran in chapter 16.49

Conclusion

This chapter provides a broad framework within which to view the Biblical
Antiquities. The set of questions implied by that framework does not replace
more traditional questions of tradition criticism, form criticism, source criti-
cism, and redaction criticism, but supplements them.

48. See Murphy, "Divine Plan."
49. Sec Murphy, "Koran's Rebellion."

25



This page intentionally left blank 



Narrative Commentary

II



This page intentionally left blank 



From Adam to Joseph: Biblical
Antiquities 1-8

These initial chapters, which depend on Genesis, serve three main goals: to
locate Abraham and his progeny in a "human geography" through genealo-
gies, to contrast righteous Abraham with sinful humanity, and to set the stage
for the Exodus.1 The two versions of the Creation in Genesis 1-2 are omitted.
Pseudo-Philo reverses the order of the genealogies from Genesis 4-5. LAB 1
recapitulates Genesis 5 and LAB 2 does the same for Genesis 4. By this rever-
sal, humanity's positive side is presented before the negative. The genealogy
of chapter 1, which names Adam's descendants through Seth, does not contain
much editorial comment. It culminates in Noah's birth. The genealogy in chap-
ter 2 offers several editorial comments showing that various evils originated
in Cain, the first murderer, and his descendants. By presenting humanity's
positive side first, Pseudo-Philo suggests humanity's potential before detailing
its failures. This pattern, potential for good followed by failure, is repeated
several times in Pseudo-Philo. It is related to the plot's structure noted in the
previous chapter: Israel's potential for living at peace with God is portrayed
before its failure to realize that potential is recounted. Chapters 3-8 tell the
story of humanity from the Flood to Israel's descent to Egypt. The chapters
stress humanity's sinfulness, Abraham's refusal to join in their wickedness at
the tower of Babel, the subsequent election of Abraham and his seed, and the
migration of Abraham's progeny to Egypt.

Chapter 1: Adam's Descendants Through Seth

The genealogies in LAB 1-2 belong to the first category of rewriting listed in
the previous chapter. Pseudo-Philo merely adds names to Genesis 4-5 and
alters comments about or by individuals in the genealogies. Most of the added
names in these and other genealogies are not found elsewhere in Jewish tra-
dition. Multiplication of names gains the readers' confidence. Surely an author

1. The Biblical Antiquities uses the name "Abram" until God formally changes it in 8:3. The
present study uses "Abraham" whenever referring to that figure.

3
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with such intimate knowledge of the specifics of biblical history, specifics that
do not appear in the Hebrew Bible or even elsewhere in Jewish tradition, is
a trustworthy guide to that history. Since LAB 1-5 locates Abraham's place
within the human race, the impression of accuracy is especially important.2

For example, Gen. 5:4 says that after Adam had Seth, "he had other sons and
daughters." LAB 1:2-3 specifies that after Seth Adam had twelve sons and
eight daughters, and then gives the names of most of them.3 Feldman notes
that the Talmud sees the filling in of gaps in the biblical text, such as the
absence of names, as justifiable in order to combat heretics who use such gaps
against believers.4

Besides adding names, Pseudo-Philo alters Genesis 5 by rewriting the
words of Lamech, Noah's father (1:20). The language and concepts of LAB
1:20 are characteristic of Pseudo-Philo. In Gen. 5:29, Lamech says, "Out of
the ground which the LORD has cursed this one shall bring us relief from our
work and from the toil of our hands." "Shall bring us relief" translates the
Hebrew ynhmnw as being from nhm, "console," so Gen. 5:29 is based on an
etymology of "Noah" deriving it from nhm. In LAB 1:20, Lamech says, "This
one will give rest [requiem] to us and to the earth from those who dwell on
it—on account of the wickedness of whose evil deeds [propter iniquitatem
operum malorum] the earth will be visited." Pseudo-Philo derives "Noah"
from the Hebrew nwh, "rest."5 "Rest" is a common image in the Biblical
Antiquities. Pseudo-Philo sees the world as an often-hostile place. Rest is
needed and desired. Noah is the first human through whom God works to
effect rest. The fact that Noah is the culmination of the first genealogy, before
the sinfulness of the world is detailed, strengthens hope for deliverance from
this evil world.

"Inhabitants of the earth" is a stock phrase in the Biblical Antiquities. It
emphasizes that God is in heaven and humans on earth and that God sees all
human activity. This image is found in various places in the Bible.6 Pseudo-
Philo uses the phrase "inhabitants of the earth" both to generalize about the
human race and to contrast Israel with everyone else.

The noun op us and the verb operari used in 1:20 are stock words in the
Biblical Antiquities. They most frequently refer to humanity's and Israel's evil
deeds. (Pseudo-Philo's evaluation of humanity is fairly pessimistic.) The word
iniquitas, a favorite of Pseudo-Philo, is used in much the same way.7 The ref-

2. See Johnson, Purpose.
3. Perrot (SC 230, 82) points out the frequent occurrences of the number twelve in Pseudo-

Philo: 1:2; 6:3; 8:1, 6; 15:1; 17:2; 25:9-13; 26:10; 51:2.
4. B. Bat. 91a ("Prolegomenon," xlvi, Ixx).
5. Harrington points out that "the LXX is similar to Ps-Philo here" (OTP, 305, n. w). Feldman

("Prolegomenon," Ixxxiv) notes that "rest" is the meaning given to Noah's name by the Latin
translators before Jerome. "Rest" and "console" are both found in Gen. Rab. 25:2 (SC 230, 83).

6. For example, Gen. 23:7, 12, 13; 42:6; Num. 14:9; Ezra 4:4; Isa. 40:22-23.
7. Opus (or operari) and iniquitas (or iniquus) are found in the same context ten times (1:20;

2:8, 10; 3:3, 6; 12:4; 22:7; 23:6; 34:5; 44:9).
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erence to God's visit is characteristic of Pseudo-Philo's emphasis on eschato-
logical judgment.8

Noah is to give rest to "us" and to the earth. The "us" in 1:20 comes from
Gen. 5:29, but the readers would identify with "us." Although the readers do
not live in Noah's time, humanity's sinfulness, to be described in LAB 2,
extends to the remaining history of the world, as seen in subsequent chapters.
Desire for relief from that sinfulness and for subsequent restoration of God's
favor is a dominant motif in Pseudo-Philo. The earth needs rest from human-
ity's sins because those sins affect it. As in Gen. 3:17, Adam's sin results not
only in his own condemnation but in that of the earth as well (LAB 37:3).
Although no mention of rest for the earth occurs in Genesis, Pseudo-Philo's
mention of the earth is occasioned by the use of the word "ground" in Gen.
5:29. Gen. 5:29 promises rest from the toil caused by sin, whereac LAB 1:20
offers relief from sinners themselves. Pseudo-Philo keeps the focus on the
sinfulness of humans.

The rewriting of Lamech's words demonstrates how the narrator places
important ideas on the lips of characters. The readers know that Noah did
play the role Lamech predicts for him, a role narrated in chapter 3. This is but
the first of numerous instances of prediction and fulfillment in the book.

Chapter 2: Humanity's Sinfulness

LAB 2 modifies the genealogy of Genesis 4.9 In Gen. 4:12, God commands
Cain to wander the earth as punishment for his brother's murder. Then, with-
out explanation, Gen. 4:16 says, "[Cain] settled in the land of Nod, east of
Eden." LAB 2:1 reads: "Now Cain dwelt in the land trembling, as God had
appointed for him after he had killed Abel his brother." That Cain lives in
the "land trembling" results from deriving the place name "Nod" from the
Hebrew nwd, "tremble." The participle is nominative, so modifies "Cain."
LAB 2:1 makes it clear that God orders Cain to dwell fearfully in the land as
a punishment. The retention of God's role illustrates divine causality. LAB
2:3 says, "Cain was fifteen years old when he did these things, and from that
time he began to build cities until he had founded seven cities." In Gen. 4:17,
Cain founds just one city, so here his city-building activity is enhanced.10 The
narrator proves his knowledge by supplying the names of all the cities. The
mention of Abel's murder thus serves primarily to characterize the first city-

8. The word visitare is used of God's coming for the Last Judgment here and in 19:12, 13, and
26:13. In 13:8 it refers to God's punishment of humanity through the great Flood.

9. It has been suggested that Pseudo-Philo names Cain's wife Themech to avoid the conclusion
that his marriage was incestuous (LAB 2:1). Jub. 4:8 says that Awan was his wife, and Jub. 4:1
claims that she was also his sister (see Spiro, Manners, 184, n. 126, and SC 230, 84). But there is
no indication that Pseudo-Philo knew the traditions contained in Jubilees about Awan, and it is
unclear that he would be interested in improving the picture of Cain or of Adam's children.

10. For the number seven, see 25:11 and 61:5.
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builder, hinting that this key element of human civilization, the city, was
tainted from the start."

LAB 2:5-10 rewrites Gen. 4:18-26 with three additions. In Gen. 4:21, Jubal
is "the ancestor of all those who play the lyre and the pipe." Pseudo-Philo's
addition expands that description to connect the making of music with sexual
immorality: "Jobal. .. was the first to teach all kinds of musical instruments.
In that time, when those inhabiting the earth began to do evil deeds (each one
with his neighbor's wife) and they defiled them, God was angry. And he began
to play the lyre and the lute and every instrument of sweet song and to corrupt
the earth" (2:7-8). Music leads to immorality.12 Jobal bears special responsi-
bility for adultery because of his playing, but the guilt is truly communal, for
the narrator generalizes that all of humanity engages in adultery.13 This gen-
eralization is conveyed by his use of two favorite terms, "those inhabiting the
earth" and "evil deeds." God's anger is a common theme in Pseudo-Philo.
The narrator is omniscient; he knows God's reaction to Jobal, even though
the Bible does not make that explicit.

Pseudo-Philo's second addition to Gen. 4:18-26 concerns Tubal-cain from
Gen. 4:22, called Tubal in the Biblical Antiquities. Genesis says that Tubal-
cain "made all kinds of bronze and iron tools." The narrator of the Biblical
Antiquities goes further: "This is the Tubal who showed men techniques in
using lead and tin and iron and bronze and silver and gold. And then those
inhabiting the earth began to make statues and to adore them" (LAB 2:9).
Idolatry is the fundamental sin in Pseudo-Philo; this passage places its begin-
nings very early in history and generalizes it through the stock phrase "those
inhabiting the earth."14

Pseudo-Philo's third addition concerns Lamech (not Noah's father). In
Gen. 4:23, Lamech addresses his wives and says, "I have killed a man for
wounding me, a young man for striking me." Pseudo-Philo's Lamech says, "/
have destroyed men on my own account and snatched sucklings from the
breasts, in order to show my sons and those inhabiting the earth how to do
evil deeds" (LAB 2:10). Lamech's ferocity is increased here, and he does not
only act violently as in Genesis but teaches the entire human race to do like-
wise. The familiar terms "those inhabiting the earth" and "evil deeds" are
present. Evil is generalized. Humanity's sinfulness is stressed.

Genesis quotes Lamech's words. Pseudo-Philo builds on this device to let
Lamech himself explain his effect on humanity. There may be antithetical
parallelism between the two Lamechs. In 1:20, Noah's father predicts that his
son will be the agent of God's salvation. In 2:10, the evil that Lamech teaches
is part of the evil from which Noah must rescue humanity.

11. The notion that human civilization is the result of a fall or of sinful actions is frequent in
ancient literature. Such a notion has been called a "negative application of the culture-hero motif"
(Hanson, "Rebellion," 229).

12. The rabbis also connect music with sexual immorality (SC 230, 85).
13. The MThas "Jubal."
14. See Murphy, "Retelling."
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Chapter 3: The Flood

In LAB 3, most of the material comes from the Bible but is reworked. Pseudo-
Philo's alterations are editorial comments and additions to God's words. In
the Bible, most of God's original world is wiped away in the Flood. When
Noah leaves the ark, there is a new beginning in history. Pseudo-Philo takes
this opportunity to comment on the nature of the world and of God's relations
with it.

The first words not found in any biblical manuscript appear after God's
statement concerning the limitation of the human life span to 120 years.
Pseudo-Philo adds, "For them he set the limits of life, but the crimes [scelera]
done by their hands did not cease" (LAB 3:2). Scelus is a hapax legomenon
in Pseudo-Philo but is a stylistic variation on the frequent opus attended by a
negative qualifier found in 3:3, 4, 6, and used neutrally in 3:10. The sentence
highlights humanity's stubborn sinfulness. God's limitation on human life does
not stem the tide of human evil. The pessimistic theme that humanity (or
Israel) seldom obeys God no matter what God does is common in the Biblical
Antiquities.*5

In LAB 3:4, Noah finds favor in God's eyes, as in the biblical narrative,
but Pseudo-Philo adds that he also finds "mercy." Mercy is one of God's major
attributes in the Biblical Antiquities. Noah finds mercy because he is righteous
and blameless. Later in 3:4 God says to Noah, "/ will establish my covenant
with you, to destroy those inhabiting the earth." This motivation for God's
establishment of the Noachic covenant occurs nowhere else in Jewish tradi-
tion. In the biblical narrative, the covenant with Noah focuses on God's prom-
ise never to destroy the earth by flood again (Gen. 9:9-17). In Gen. 6:17, God
says that everything on the earth will be destroyed. Pseudo-Philo incorporates
the notice of destruction into the covenant itself, making it part of God's
promise to Noah; this underlines God's anger at sin. This may be a promise
that Noah will no longer have to tolerate the evil of humanity. After all, Noah
is the one who is to bring "rest to us and to the earth from those who dwell
on it—on account of the wickedness of whose evil deeds the earth will be
visited" (1:20). The use of the stock phrase "inhabitants of the earth" in both
1:20 and 3:4 signals one of Pseudo-Philo's generalizations and sets off Noah
from all other human beings.

LAB 3:6 is an editorial comment: "Now it was then the sixteen hundred
and fifty-second year from the time when God made heaven and earth, in
which the earth along with those inhabiting it was destroyed on account of the
wickedness of their deeds." This may be a scribal gloss. Precise dating of events
does not preoccupy the Biblical Antiquities as it does Jubilees, for example.

15. A similar example is in chapters 6-7 concerning the tower of Babel. Although God foils
the builders' plans to murder those who will not cooperate with them, "the people of the land
were not turned from their malicious plottings" and carry on their work as if nothing had hap-
pened.
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Further, the chronology here is incompatible with LAB I.16 The sentence is
permeated with language typical of Pseudo-Philo, but the originator of the
gloss could well have made the comment fit the book. In any case, the repe-
tition of the reason for the destruction of the earth—the sinfulness of its inhab-
itants—conforms to the rest of the chapter.

The addition of the phrase "as God commanded him" in 3:8 is typical of
Pseudo-Philo and emphasizes God's direction of the action. The interpretation
of hnyhh from Gen. 8:21 to mean "restful" reflects Pseudo-Philo's interest in
rest.17

LAB 3:9-10 contains general statements about God's retribution. LAB
3:9 deals with punishment in this life, and 3:10 concerns judgment at the cscha-
ton. Both aspects of retribution attract considerable attention in the Biblical
Antiquities. In this early chapter, the principle for the rest of the book is clearly
delineated: Sin will inevitably result in punishment in this life, the life here-
after, or both.

LAB 3:9 quotes Gen. 8:21, God's promise that the earth will never again
be cursed because of humanity, since the tendency of the human heart is
"foolish from his youth," and Gen. 8:22, God's assurance that the earth's sea-
sonal cycles will not cease "in all the days of the earth. " I S Pseudo-Philo's inclu-
sion of the idea of the evil yetzer here reinforces a pessimistic view of human-
ity. Pseudo-Philo makes two insertions, one after Gen. 8:21 and the other after
Gen. 8:22. To God's promise of Gen. 8:21 Pseudo-Philo adds that although
the earth will not be cursed again, all human sins will be punished in this life.
Famine, sword, fire, death, earthquakes, and exile to uninhabited places are
all punishments for "those inhabiting the earth" when they sin. Then Pseudo-
Philo uses the opportunity supplied by Gen. 8:22 ("while the earth remains")
to refer to the time when the earth will no longer remain. The seasonal cycles
will last "until I remember those who inhabit the earth, until the appointed
times are fulfilled." This addition is replete with terminology typical of the
Biblical Antiquities. The word "remember" is used several times to refer to
God's cschatological judgment of humanity.19 The phrase "those who inhabit
the earth" has already been noted several times. "Fulfillment" is a frequent
term in Pseudo-Philo; its objects are prophecy, God's predictions and plans,
and preordained times. Here the concept of "fulfillment" implies that history
is planned out in advance and that there is a preordained end. Pseudo-Philo
uses features of the biblical text to stress the themes of punishment in this
world of all sin, the inevitability of God's visitation of the earth at the end of
time, and the correspondingly limited nature of present existence.

LAB 3:10 elaborates on God's visitation of the earth, going into detail

16. Perrot, SC 230, 87-88; OTP, 306, n. f.
17. OTP, 306, n. i. Such an interpretation is different from the MT, LXX, and Vulgate (SC

230, 88).
18. LAB: figitra cordis hominis; MT: ysr Ib h'dm. We follow Harrington's emendation of desiit

to desipit. See Harrington, OTP, 306, n. j; and SC 229, 70.
19. Rememorarl: 3:9; 16:2 (twice); 19:2; memor: 16:3; 26:13.
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concerning the Last Judgment. It is an important source for Pseudo-Philo's
eschatology.20 A certain number of years have been appointed for the earth;
when they are fulfilled, "the light will cease and the darkness will fade away."
This reverses God's creation of light and darkness in Genesis I.21 Then comes
the resurrection of the dead (the raising of "those who are sleeping from the
earth"), seen as hell paying its debt and returning what has been deposited in
it (see 33:3). That the dead sleep in the earth is also found in 11:6, 19:12,
35:3, and 51:5. This eschatology resembles that of 4 Ezra 4:41-43, 7:32,2 Bar.
11:4, 21:23-24, and 7 En. 51:1, and so probably reflects common thought in
first-century Palestinian Judaism.22 At the end of time, "the world will cease."
For Pseudo-Philo, seculum means the present world, with emphasis on its
human inhabitants and their history. A new earth and heaven are anticipated,
a common notion in Judaism and Christianity.23

Although all receive their just recompense, emphasis in 3:10 falls upon the
fate of those "justified" (iustificatus) by God.24 They inhabit the new earth
and there will be no death. The new earth will be fruitful and its inhabitants
will not be defiled.

LAB 3:11-12 concludes the story of Noah and the Flood. Pseudo-Philo
strengthens the causal connection between the injunction against eating blood
and the prohibition of killing humans, who are in the image of God.25 God's
command to increase and multiply and fill the earth (Gen. 9:7) is enhanced
by the added metaphor of fish multiplying in water.26

Chapter 4: The New Beginning

LAB 4 is a genealogy combining Genesis 10 and 11. As in Genesis, genealogies
introduce humanity's new beginning represented by Noah and the other sur-
vivors of the Flood. Pseudo-Philo retains the tripartite division of humanity
according to the descendants of Japheth, Ham, and Shem. In Genesis the focus
of the genealogies is on the names themselves. Pseudo-Philo shows the usual
interest in adding names, most of which are unknown to other extant Jewish
traditions, but the focus is changed in that each of the three divisions culmi-
nates in general statements. Japheth's section ends with a description of
humanity praying to God for rain; Ham's ends with city-building activities;
and Shem's includes a prediction of the election of Abraham, ending with a

20. See SC 230, 89, for a long list of parallels to LAB 3:10. The clearest parallels are in 4 Ezra
and 2 Baruch.

21. Compare 4 Ezra 7:39-42; Matt. 24:29; Rev. 21:23.
22. For a parallel to "mouth of hell," see 2 Bar. 59:10.
23. See Isa 65:17, 66:32; I En. 45:4-5, 91:16; Jub. 1:29; T. Adam 3:9; Apoc. Elij. 3:98; 2 Pet. 3:

13; Rev. 21:1.
24. The same word is used in 32:17, 49:4, and 51:2. For a discussion of election and predes-

tination in the Biblical Antiquities, see Philonenko, "Essenism," 406-7.
25. In Latin, the connection is made clear by the use of enim. Presumably, this would have

been fa" in Hebrew, whereas the MT has 'ak at the beginning of Gen. 9:5.
26. For the image, see also Tg. Neof. and Tg. Yer. 1 (SC 230, 89).
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statement about the idolatry of all of humanity except Serug and his descen-
dants, among whom is Abraham.

The genealogy's first division, that of Japheth, ends with 4:5:

And then they began to work the land and to sow upon it. And when the
land was dry, its inhabitants cried out to the LORD; and he heard them and
gave rain in abundance. And it happened that, when the rain descended upon
the earth, the bow appeared in the cloud. And those inhabiting the earth saw
this memorial of the covenant and fell upon their faces and made sacrifices
and offered burnt offerings to the LORD.

This passage sets the stage for the rest of the Biblical Antiquities, showing how
things should be. The familiar notion of the inhabitants of the earth (twice
here) recalls that all humans act upon the stage of the earth created by God
and under divine control. The correct response to drought is to pray, and God
answers with abundant rain. Rain symbolizes God's nourishing the earth and
its inhabitants and depends on humanity's obedience to God. Rain makes its
first appearance in the Biblical Antiquities in a negative way, as part of the
destruction of the earth by water (3:5). It is later seen as a reward for obedi-
ence and proper worship (4:5; 11:9; 13:7, 10; 23:12). It is under God's control
(21:2), and the sin of lying before God will result in its being withheld (44:10).

After God's life-giving rain, the rainbow appears. By combining God's
answer to humanity's plea for rain with a reminder of the potentially destruc-
tive force of rain, Pseudo-Philo touches on one of his themes—creation serves
God's purposes; elements of the natural world can be at once good for good
people and bad for evil ones.27 Rain once destroyed sinners and now nourishes
the human race. The rainbow fills earth's inhabitants with gratitude and they
sacrifice to God. Sacrifice as thanksgiving is common in Pseudo-Philo.

One should ask why Pseudo-Philo includes the insertion about rain here
within the section about the sons of Japheth (4:1-4). Pseudo-Philo is making
a general statement about the situation of humanity at its new beginning after
the Flood. Humanity in a proper relation with God will receive support from
nature, and humanity protected from another flood will show God gratitude.
It would be inappropriate to include this description while enumerating the
sons of Ham, for they are depicted negatively in 4:6-8 and in Jewish tradition
generally. There is no place for it in the enumeration of the sons of Shem, for
there the prediction of the election of Abraham is in the foreground. The sons
of Japheth furnish a more neutral context for the general statement about
humankind and its proper relation to God.

In Gen. 10:11-12, the sons of Ham construct cities. Pseudo-Philo repeats
this and, as with Cain (2:3), emphasizes their city-building activities by adding
to the list of cities, including Sodom and Gomorrah (4:8). In Gen. 10:8-9, it is
said that Nimrod was a mighty hunter and was the first on earth to be a "mighty
warrior." In LAB 4:7 this becomes a more negative characterization: Nimrod
"began to be arrogant [superbus/ before the Lord." Negative evaluation of

27. Wisd. 16:24 states the principle: "For creation, serving you who made it, exerts itself to
punish the unrighteous, and in kindness relaxes on behalf of those who trust in you."
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Nimrod is rife in Jewish tradition, so Pseudo-Philo is not unique in attributing
to him the beginning of arrogance before God.28 But the inclusion of the judg-
ment here reinforces Pseudo-Philo's pessimistic view of humanity in general
and Ham in particular. Further, it puts the city building of the descendants of
Ham into a negative context, and so suggests a nostalgia for simpler days when
cities were not the focus of life.

There is a significant addition to Shem's descendants in LAB 4:10-11:

They [the sons of Peleg] took wives for themselves from the daughters of
Joktan and became fathers of sons and daughters and filled the earth. Now
Reu took as his wife Melcha the daughter of Ruth, and she bore to him Serug.
And when the day of his delivery came, she said, "From him there will be
born in the fourth generation one who will set his dwelling on high and will
be called perfect and blameless; and he will be the father of nations, and his
covenant will not be broken, and his seed will be multiplied forever."

The Shernites will give birth to Abraham, whose seed is Israel. In Gen.
10:21-31, Shem's descendants are traced down through Joktan. There Peleg
is Joktan's brother (both are Eber's sons [Gen. 10:25]), but Peleg's progeny is
not enumerated. Rather, Joktan's descendants are listed. In an apparently
independent genealogy in Gen. 11:10-32, the line of Shem is traced down
through Peleg, and Joktan is not mentioned. Pseudo-Philo combines the two
genealogies by the clever device of having the sons of Peleg marry the daugh-
ters of Joktan. Subsequent members of the Shernites are descendants of both
Peleg and Joktan. This allows Pseudo-Philo to tap into the traditions of Gen-
esis 11, which are important because they trace the Shemite line down to
Abraham and Sarah, and also to use the traditions of Genesis 10, which situate
Abraham in the context of the tripartite division of humanity. In chapter 6,
Joktan plays a major role in a narrative crafted completely by Pseudo-Philo.
In that story the Shernites are set in opposition to the other divisions of human-
ity, and it is integral to the narrative of chapter 6 that Joktan and Abraham
belong to the same tribe. Thus, 4:10-11 prepares for chapter 6.

The descendants of Shem "filled the earth" (4:10). It is the Shernites who
fulfill the divine command to humanity to multiply and fill the earth (LAB 3:
11), so their special position among humans is already apparent. Abraham's
ancestor Reu takes Melcha as wife and she bears Serug. When Serug is born,
Melcha utters a prophecy whose reliability is apparent to the readers, who
already know the subsequent history of Abraham and his progeny. The proph-
ecy and its fulfillment show that history evolves as God decided in advance.
Melcha's prophecy in 4:11 has five parts, each of which is examined in turn
below.

The first part of Melcha's prophecy states that Abraham will set his dwell-
ing "on high" (super excelsa). The precise meaning of the phrase "on high"
is uncertain. The Septuagint translates "Moreh" of Gen. 12:6 and Deut. 11:30
and "Moriah" of Gen. 22:2 as hypselos. If the Greek behind the Latin of
Pseudo-Philo depends on a similar translation, then the original Hebrew of

28. See Ginzberg, Legends, Vol. 1, 177-78; SC 230, 96.
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the book may have said that Abraham would live at Moreh or Moriah. But
since Gen. 12:6 and Deut. 11:30 refer to the oak of Moreh near Shechem, and
since Pseudo-Philo is not well disposed toward the Samaritans, it is unlikely
that the text signifies that Abraham will live there.29 The LXX of Gen. 22:2
says Abraham took Isaac eis ten gen ten hypselen (a translation of the Hebrew:
'l-'rs hmryh) to sacrifice him. This location is elsewhere identified as the moun-
tain on which Solomon builds the temple. However, it is unlikely that Pseudo-
Philo has Jerusalem in mind, for Abraham never goes there.

There are two other possibilities for super excelsa that ought to be consid-
ered. One concerns Abraham's elevation above the firmament so as to see the
entire creation in 18:5.30 In that case, Abraham's setting his dwelling "on high"
in 4:11 would be equivalent to his being lifted "above the firmament" in 18:5.
The other possibility is that the phrase in 4:11 refers to Abraham's reward
after his death. LAB 19:16 furnishes an imperfect parallel when Moses is told
that God will bury him "on a high place" (super excelsam terrain).31 Either of
the latter two possibilities is more satisfactory than either of the first two.
Whatever the exact reference of the phrase in 4:11, its function is to glorify
Abraham and to assert that his exalted status was preordained, thus reinforc-
ing the idea that God controls all.

The second part of Melcha's prediction is that Abraham "will be called
perfect and blameless." Apart from Abraham, only Noah is called "blameless"
in the Biblical Antiquities (3:4), and no one but Abraham is called "perfect."32

Again, Abraham is glorified.
The third part of the prediction is that Abraham will be the father of

nations. This is clearly dependent on Gen. 17:4-6. The notion that Abraham
is the father of nations is not pursued in the rest of the Biblical Antiquities. In
fact, it emphasizes the distance between Israel and the nations. The idea that
Abraham is father of nations is used here to stress his importance for the whole
world.

The fourth section of Melcha's prediction is that Abraham's covenant will
not be broken. This reflects the unconditionality of the covenant found in Gen.
17:7 and elsewhere. Throughout Pseudo-Philo, the eternity of God's covenant
with Israel is consistently affirmed.11 This is frequently put in terms of God's
unwillingness to renege on promises made to the fathers. LAB 4:11 prepares
for the rest of the work by stating in clear terms that God's covenant with
Abraham will never fail. Readers can experience the rest of the story with
that assurance in mind.

29. Although Spiro's hypothesis that the Biblical Antiquities was written as a polemic against
the Samaritans is not tenable, the work does share the anti-Samaritan disposition characteristic
of first-century Palestinian Judaism (see Feldman, "Prolegomenona," xxxiv-xxxvi).

30. Suggested in SC 230, 91-92. See the Apocalypse of Abraham 15-29 and Testament of
Abraham 10.

31. Note the close verbal parallel between the LXX of Gen. 22:2 (ten gen ten hypselen) and
LAB 19:16 (excelsam terram).

32. Here Pseudo-Philo is concerned to justify Abraham's election. In LAB 6, Abraham admits
that he is not sinless.

33. See Murphy, "Eternal Covenant."
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The final element of Melcha's prediction is that Abraham's "seed will be
multiplied forever." God's command to multiply and fill the earth, expressed
in God's words to Noah and his sons in 3:11 (cf. 3:8), finds true fulfillment in
the sons and daughters of Abraham, as foreshadowed in the statement about
the Shemites in 4:10. This multiplication of the seed of Abraham will be "for-
ever," a further assurance for readers of the Biblical Antiquities to keep in
mind throughout the stories of Israel's failings and misfortunes.

The genealogy of the Shemites culminates in this observation of LAB
4:16: "Then those who inhabited the earth began to observe the stars and
started to reckon by them and to make predictions and to have their sons and
daughters pass through the fire. But Serug and his sons did not act as these
did." This statement recalls those in 2:8-10, which trace the beginning of
human wrongdoings to particular figures from Genesis 4. This time, astrology
and child sacrifice are practiced by all but Serug and his offspring. Such an
assertion contradicts Jewish traditions that see Abraham as the originator of
the study of the stars and divination, as well as those that see Abraham's father
Terah and other relatives as idolaters.34 Pseudo-Philo is preoccupied with idol-
atry, but this is the only clear instance of an attack on astrology. It may occur
here because Terah and Abraham lived in Ur, known for its practice of astrol-
ogy.35 It may also be a refutation of the tradition that Abraham invented
astrology. The exculpation of Serug and his offspring (Israel's ancestors) may
also oppose other traditions that saw Abraham as engaged in idolatry with his
family before he began to worship God alone.

Chapter 5: The Census of Noah's Descendants

Chapter 5 begins as each of humanity's three divisions selects its own leader.
The sons of Ham choose Nimrod, the sons of Japheth choose Fenech, and the
sons of Shem choose Joktan. Pseudo-Philo is very concerned with the issue of
leadership. Much of the plot of the Biblical Antiquities depends upon the inter-
action between leaders on the one hand and the people, the non-Israelites,
and God on the other. The story of the tower of Babel in chapters 6-7 contrasts
the Shemite leader Joktan with Abraham. LAB 5 sets the scene for chapters
6-7. In that connection, it is significant that God does not choose Joktan in
5:1; the people do.

LAB 5:2 observes, "While Noah was still alive, all gathered together in
one place and lived in accord, and the earth was at peace." This falls into a
pattern traceable throughout the Biblical Antiquities, in which the presence of
a good leader brings God's blessings. The claim about Noah resembles the
one made for Joshua in Judg. 2:7.

That all humanity is present in one place contradicts the view expressed
in 4:17 that the nations were divided (divisesunt) after the Flood. It is possible

34. For astrology and divination, see Philo, Abr. 15:69-70; Gen. Rab. 11:28; etc. For idolatry,
see Josh. 24:2, Jub. 11:6-7, Apoc. Abr. 1-8 (SC 230, 92).

35. Harrington, OTP, 309, n. s2.
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that divine sunt should be taken in the sense that the nations became distin-
guishable after the Flood but still lived together, but the Latin seems close to
the Hebrew of Gen. 10:32 (nprdw hgwym b'rs), which probably means that
the nations were scattered to their own territories. It would appear that the
beginning of Genesis 11, where humanity migrates together from the east to
the plain of Shinar, was originally independent of Genesis 10, where the
nations are divided on the earth. Another view is that Gen. 10:32 reflects God's
plan to divide up the nations so as to fill the earth, but in Gen. 11:1-9 the
nations refuse to conform to that plan.36 Such could not be the view of Pseudo-
Philo, because having all humans together is associated with the peace con-
nected with the presence of Noah, and dispersal of the human race is associ-
ated with war in LAB 6:1.

The census of LAB 5 is not present in the biblical text. Using material from
Genesis 10, Pseudo-Philo fabricates the census episode as another means of
preparing for the narrative to follow. Although the text does not record a
negative reaction to the census, numbering the people implies authority over
them and should be undertaken only with God's approval, as 2 Samuel 24
indicates. The appointment of leaders and the taking of the census, although
not explicitly condemned by the narrator, shows the ambiguity of humanity's
relationship with God at this point.

The census has a distinctly military tone.37 The count is given for the three
divisions of humanity, each broken down into its clans. Each group of men
passes in review under their captains' staffs.38 The formula is transeuntes secun-
dum sceptra ducationis sue, repeated with only slight variation. The total num-
ber for each division is summarized in a military context. For the sons of
Japheth, it is: Omnes vlrtutificati et omnex in procinctu armorum positi in con-
spectu ductorum suorum. For the sons of Ham, it is: Universi virtutis viri et in
apparatu armorum positi in conspectu ducationum suarum. For the sons of
Shem, it is: Omnes erantproficiscentes in virtute et in precepto belli in conspectu
ducationum suarum. In each case it is specified that the numbers given do not
include women and children because the census is only concerned with men
fit for battle. The sons of Shem receive a stronger statement than the other
two, for its members are distinguished in military prowess. They also predom-
inate numerically: Japheth has 142,200, Ham 244,900, and Shem 347,600.39

It is appropriate that humanity be pictured as three groups of armed camps,
for much of the rest of the Biblical Antiquities concerns military activities. The
dominant place assigned to the descendants of Shem fits Pseudo-Philo's intent
to trace Israel's history and show how all history leads to and centers on God's
chosen people. Chapter 5 shows that Abraham belongs to the strongest and
most numerous of the divisions and that Israel descends from this group.

36. See Clifford, 17.
37. The census of Numbers 1 also has a military tone, since Moses is told to count "everyone

in Israel able to go to war."
38. Perrot suggest that these arc commanders' staffs (SC 230, 93).
39. The totals for each division do not match the sum of their parts (Fcldman, "Prolegome-

non," Ixxxviii), but Pseudo-Philo is problematic with respect to numbers.
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Chapters 6-7: Abraham and the Tower of Babel

Chapters 6 and 7 display two distinct methods of dealing with the biblical
narrative of the tower of Babel (Genesis 11). Chapter 6 exemplifies the second
kind of rewriting discussed in the previous chapter (this volume) by using the
first verses of Genesis 11 to provide a setting for a narrative almost entirely
independent of Genesis. The biblical material occupies only parts of 6:1-2.
The narrative of Abraham and the furnace takes up 6:3-18 and does not
directly incorporate any biblical material. Chapter 7 rewrites Gen. 11:4-9 and
belongs to the first category of rewriting because it sticks closer to the biblical
plot.

Chapters 6-7 incorporate a number of themes important to Pseudo-Philo.
The first is the contrast of Abraham and a few others with the rest of the
human race on the issue of worship of God. The narrative also contrasts Abra-
ham's trust in God with Joktan's more "practical" leadership, and so concerns
the theme of leadership. Third, the chapters deal with reward and punishment.
Finally, as a specific example of the third theme, the election of Abraham and
his seed is presented as a result of Abraham's faithfulness, seen against the
backdrop of humanity's sinfulness. All of these themes have a cosmic dimen-
sion, since the narrative concerns the whole of humanity and the setting con-
sists of the entire earth.

Chapter 6: Abraham and Joktan

Chapter 6 opens with words that harmonize Genesis 10 and II.40 Genesis 10
implies that God scattered humanity to different parts of the earth. Genesis
11 claims that the entire human race migrated together from the east to the
land of Shinar. LAB 6:1 begins, "Then all those who had been separated and
were inhabiting the earth gathered and dwelt together." The sentence explains
how the nations could be scattered but end up migrating together.

The rest of LAB 6:1-2 interprets Gen. 11:3-4. "Behold it will happen that
we will be scattered every man from his brother and in the last days we will
be fighting one another. Now come, let us build for ourselves a tower whose
top will reach the heavens, and we will make a name for ourselves and a glory
upon the earth" (LAB 6:1). The biblical text has the builders propose the tower
before they say why. Pseudo-Philo puts their motivation up front.41 This cor-
responds to his interest in humanity's motivations and the assignation of clear
guilt to sinners. What Genesis puts last, Pseudo-Philo puts first.

Associating the scattering of humanity with warfare in 6:1 is the opposite
side of the coin from connecting living together with peace in 5:2. It is ironic
that the building of the tower, the step humans take to avoid dispersal, leads

40. SC 230, 94.
41. The phrase "in the last days" is not eschatological here. On the motif of bricks in Jewish

tradition, see SC 230, 94-95.
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directly to dispersal This irony is present in the biblical story, but Pseudo-
Philo heightens it by the placement of the motivation at the beginning. The
irony is sharpened by the introduction of brotherhood, since the builders'
plans violate true human unity based on the worship of God. Abraham and
eleven others oppose the building, so the builders' plans result in a rupture in
the human race. A final irony is that this episode is immediately preceded by
the depiction of humanity as a series of armed camps (LAB 5), so that the
predisposition for division is inherent in humanity even before the building of
the tower.

Pseudo-Philo's addition of "and a glory" to the biblical phrase "make a
name for ourselves" interprets the latter. Desire for earthly glory propels the
builders, a common motivation in Pseudo-Philo (see LAB 44; 64:1).

The builders decide to write their names (nomina nostra) on bricks and
burn them in fire to make them suitable for building. Vermes states, "LAB
vi. 2-4 is incomprehensible unless 'nomina nostra' be taken to mean 'our
gods.' "42 His point is that the building of the tower is clearly taken as idolatry
in LAB 6:4, but unless nomina nostra is taken as a reference to false gods
there is no mention of idolatry in the narrative. He supports his interpretation
by referring to Gen. Rab. 38:8, where "name" in Gen. 11:4 is interpreted:
"Shem means nothing but an idol."43

Making a name for oneself is explicitly connected with idolatry in 44:2. But
contrary to Vermes's interpretation, it can be observed that the interpretation
of "name" as "idol" is unnecessary for the narrative in LAB 6 since the build-
ing of a tower whose "top will reach the heavens" is itself an act of rebellion
against God in Genesis 11. Pseudo-Philo has merely taken over that interpre-
tation of the builders' action and motivations. In addition, in LAB 44:2
"name" is singular and "gods" is plural, so the parallel between the two terms
is imperfect. Further, the parallel to the phrase "make a name for ourselves"
in LAB 64:1, as well as Pseudo-Philo's interpretive phrase "and a glory" in
6:1, suggest that in this text nomen denotes the builders themselves.

There is irony in the idolaters' burning bricks with their own names on
them. Fire is frequently mentioned in Pseudo-Philo in connection with the
punishment of sinners.44 In 6:17, the idolaters try to burn Abraham in the
furnace meant for the bricks, but Abraham is saved while 83,500 of the idol-
aters are burned up instead. Burning the bricks in 6:2 ironically foreshadows
the resolution in 6:17.

The rest of chapter 6 follows a four-step pattern, a "plan form," that can
also be discerned in chapters 9,10, and 44.45 The form is as follows: (1) Humans
plan something contrary to God's will; (2) an individual or group opposes the
first plan and proposes a counterplan; (3) a dissenter arises who objects to the
counterplan on the grounds that it does not conform to God's will; (4) God
intervenes, bypassing the counterplan and proving the dissenter right. In LAB

42. Scripture, 77.
43. Vermes also refers to b. Sank. 190a in the same context.
44. See SC 230, 55--58; LAB 6:1 I; 20:7; 26:1; 32:11; 37:4; 38:3.
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6, part 1 consists of the plan to build the tower and to destroy dissenters. Part
2 is Joktan's counterplan, designed to rescue the twelve resisters. Part 3 is
Abraham's refusal to cooperate with Joktan's plan. Part 4 is God's interven-
tion, which bypasses Joktan's scheme and saves Abraham and the other eleven
by God's own means. This pattern is especially suitable for Pseudo-Philo since
it incorporates direct address. It also expresses central themes. The story of
the tower is transformed into one concerning leadership. Joktan, who proposes
the plan that counters that of the builders, is leader of the Shemites. Abraham,
a Shemite who opposes Joktan's plan, contrasts with Joktan.

The story in chapter 6 also illustrates the opposition between divine and
human plans that permeates Pseudo-Philo. Humans left on their own inevi-
tably make wrong choices and anger God. On one level, the decision to build
the tower seems reasonable. Human unity and the evasion of war are laudable
goals. But the means of effecting those goals contravenes God's plans, so the
builders' action is doomed to failure. Even Joktan's plan, which seems good
insofar as it is meant to rescue those faithful to God, does not receive God's
approval.

In 6:3 the people take bricks to build the tower. Twelve persons refuse to
participate. True to his interest in names, Pseudo-Philo lists their names.46 That
there are twelve resisters foreshadows the creation of the twelve tribes of
Israel, whose identity rests on their resisting idolatry. The first is Abraham. In
the Bible no direct connection is drawn between Abraham and the tower,
although Abraham is introduced immediately after the tower narrative in
Genesis 11. Pseudo-Philo makes the connection between Abraham and the
tower explicit. That move conforms to the tendency of Jewish interpretation
to analyze contiguous elements or episodes in terms of each other. But only
Pseudo-Philo inserts Abraham so fully into the tower scene.47

"The people of the land" take the resisters to their leaders, which sets
another narrative pattern, a "trial form," in motion.48 In LAB 6, the trial form
(also found in LAB 16, 38, Daniel 3, and 2 Maccabees 6 and 7) is interwoven
with the plan form.49 The following are narrative elements shared by both
Daniel and LAB 6: (a) Someone reports to a leader(s) about those who dis-
obey the leader's commands; (b) the leader interrogates the offenders; (c) the
offenders stand firm, refusing to recant and demonstrating full awareness of
the punishment awaiting them; (d) the leader angrily passes sentence; (e) the
sentence is carried out; (/) some of those who carry out the sentence are killed
by the very punishment meant to consume their victims; (g) the victims are
miraculously saved. This pattern is particularly suited to Pseudo-Philo's pre-
dilection toward direct address because of the dialogue between the leader
and those on trial.

45. See Murphy, "Divine Plan."
46. The names are based on Genesis 10. See OTP, 310, n. c; Feldman, "Prolegomenon,"

Ixxxviii.
47. In Pirqe R. El. 24, Abraham tells God lo confuse the language of the builders.
48. See Murphy, "Koran's Rebellion."
49. Feldman ("Prolegomenon," Ixxxix) notes the influence of Daniel 3 on LAB 6-7.
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LAB 6:4-5 embodies parts a through d of the trial form. First, the people take
the resisters to their leaders (part a). The people report, "These are the men
who have gone against our plans and would not walk in our ways." When
questioned by the leaders (part b), Abraham and the others respond (part c),
"We arc not casting in bricks, nor arc we joining in your scheme. We know
the one LORD, and him we worship. Even if you throw us into the fire with
your bricks, we will not join you" (6:4). As in Genesis 11, the building of the
tower is construed as rebellion against God. The resistors' courage is confirmed
by their acknowledgment of the punishment awaiting them. The leaders pro-
claim that they will indeed die by fire if they persist in their resistance (6:5;
part d). The connection of Abraham with fire and a furnace is common in
Jewish tradition.50 Genesis 11:31 says that Abraham and his family went forth
from the Chaldean city of 'wr. Since the Hebrew 'wr can mean "flame," the
association of Abraham with fire is understandable. Nonetheless, the narrative
in LAB 6 is unique to Pseudo-Philo.

At this point, the trial form is temporarily interrupted to introduce the
counterplan comprising part 2 of the plan form (6:6-14). Joktan, leader of the
Shemites and already known from chapter 5, takes steps to rescue the resisters
from the clutches of the other leaders. Readers who expect the trial form to
play itself out would be surprised at Joktan's intervention, but the narrator
portrays Joktan in a positive way. Readers are seduced into placing their trust
in Joktan's plan until it is brought up short by Abraham's negative response.

LAB 6:6 says Joktan was the "chief of the leaders," a title that is new but

50. For references, sec SC 230, 96-97; Feldman, "Prolegomenon," Ixxxix. For analysis, see
Vermes, Scripture, 85-90.

1.
Plan Form

people plan to build a
tower and kill resisters

Trial Form

a. Abraham and the other resisters
brought before leaders

b. Leaders interrogate resisters
c. Resisters stand firm
d. Leaders pass sentence

2.

3.

4.

Joktan's plan to free
resisters
Abraham's dissent from
Joktan's plan

God intervenes
e. Leaders try to carry out sentence
f. God saves Abraham
g. God punishes those who wished to

kill resisters
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The accompanying chart represents the interweaving of the plan and trial
forms.
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that accords with the prominence of the Shemites, of whom he is leader (LAB
5). Although Joktan is chief of the leaders, he does not simply order them to
release the resisters but resorts to subterfuge. He deceives the other leaders
by calling the decision of the resisters "evil plans" and by not opposing the
death sentence directly. Instead, he proposes that the resisters be given seven
days to "repent," at the end of which time the sentence can be carried out if
they do not give in. Joktan's deception fools the other leaders, but the readers
know his secret intentions since the narrator comments, "He, however, sought
how he might save them from the hands of the people, because he was of their
tribe and served God" (6:6). The observation that Joktan serves God implies
that all Shemites serve God, whereas in other Jewish traditions Abraham dif-
fers from his own family in that they are idolaters and he is not.

In LAB 6:7, Joktan orders fifty "men of might" (the traditional biblical
term for warriors) to take the twelve prisoners to the mountains and hide
there. Joktan makes a considerable material contribution to the project, so his
stature is enhanced for the readers. In LAB 6:8, the soldiers do as they are
told. Their obedience is emphasized by using the biblical technique of repeat-
ing the details of the commands in the description of their performance.
Clearly Joktan is a man of authority. The mission's secrecy is reinforced by
Joktan's warning at the end of 6:7: "If anyone learns what I have said to you,
I will burn you in the fire." The severity of the warning highlights the mission's
danger, and suggests the risk Joktan runs. The warning increases the readers'
trust of Joktan. But God does not initiate Joktan's plans. This is a purely
human endeavor, undertaken without God's authorization. It is a venture
dependent on secrecy and deception.

In 6:9, Joktan addresses the prisoners. He begins with the assurance, "Be
confident and do not fear, for you will not die. For the God in whom you trust
is powerful, and therefore be steadfast in him because he will free you and
save you." Joktan then describes the steps he has taken to ensure the safety
of the resisters in the mountains and says that their hiding will last "until the
hatred of the people of this land [populi terre] subsides and until God sends
his wrath upon them and destroys them. For I know that the evil plan [con-
silium iniquitatisj that they have agreed [consiliati sunt] to carry out will not
stand, because their plot is foolish [vana est cogitatio eorum]." The Latin terms
are characteristic of the Biblical Antiquities. Joktan says he will tell the people
that the prisoners escaped by night and that he has sent men to look for them.

In 6:9 Joktan continues to appear in a favorable light. His trust in God
seems exemplary. Ironically, although it is the resisters whose lives are endan-
gered by their courageous stand, Joktan lectures them on the nature of their
God and assures them of God's help. He says that God is "powerful" (fortis),
a trait that typifies God throughout the Biblical Antiquities, where Fortissimus
is frequent as a divine title.51 The narrative creates the impression that Joktan
is even more conscious of God's sovereignty and faithfulness than the twelve.
He explains God's ways to them. Focus has shifted from the resisters' courage

51. 16:5 (twice); 18:10, 11 (three times); 20:4; 31:5; 32:4, 8, 10, 13; 61:5, 6; 62:4.
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to Joktan's plans. His conviction that God will act appears to be real trust in
God. Joktan's plan docs not so much save the resisters as allow God to save
them within a specified time frame. His mention of drinking water from the
rocks (6:9) shows that God will support the escapees in their hiding.

Joktan's apparent confidence is really presumption. He "knows" that God
will save the resisters, not because God said so, but because of his own con-
victions. Joktan's speech appears to place full trust in God, but the hope for
God's action is vague. What is concrete and specific is Joktan's catalog of what
he has done and will do.

The reaction of all the resisters except Abraham to Joktan's speech is,
"Your servants have found favor in your eyes, because we are rescued from
the hands of these arrogant men [superborum horumj" (6:10).52 Their
response intensifies the focus on Joktan. Joktan has been characterized as one
who serves God (6:6), but now the resisters call themselves the servants of
Joktan.53 They attribute their salvation to having obtained Joktan's favor.
They make no mention of hope of being delivered by God. Up to this point,
readers might be caught up in the drama and sympathize with Joktan. When
the flow of the narrative is compared to the direction indicated by the trial
form, one can see that attention usually directed toward miraculous rescue by
God has shifted to a human leader acting without God's direct authorization.
Nonetheless, since that leader is on God's side, the readers might accept the
new direction of the story, thinking God would act through such a person.54

The narrative's movement stops with the simple sentence "But Abram
alone was silent" (6:11). Abraham's silence contrasts with what suddenly
seems the wordiness of Joktan. Another contrast is between Abraham's
uncooperative attitude and the respectful gratitude of the eleven. The story
continues, "And the leader said to him, 'Why do you not answer me, Abram
servant of God?' " (6:11). Joktan is called "the leader," thus accenting his
position. Abraham's silence turns the readers' attention to him and Joktan's
question intensifies the spotlight. Joktan voices the question raised for the
readers by Abraham's silence. Joktan calls Abraham "servant of God," a title
applied to Abraham, Kenaz (27:7), Moses (20:2), the resisters to Jair's idolatry
(38:4), Phinehas (47:1), and the "fathers" (15:5; 22:7).55 There is irony in the
fact that the eleven call themselves servants of Joktan, whereas Joktan calls
Abraham God's servant. Joktan is unaware that Abraham deserves the title
servant of God precisely because of his ultimate trust in God, a trust that leads
Abraham to reject Joktan's plan. The title is bestowed on Abraham at the
very point when full attention suddenly turns to him.

52. Superbus occurs only in 4:7 (applied to Nimrod) and here in the Biblical Antiquities.
Nimrod is also connected with the tower of Babel elsewhere in Jewish tradition (Feldraan, "Pro-
legomenon," Ixxxix).

53. That the eleven call themselves Joktan's servants here contrasts with God's characteriza-
tion of the resisters to Jair's idolatry as God's servants in 38:4.

54. The story of Joktan occurs nowhere else in Jewish tradition, so even first-century Jewish
readers would not know how the story turns out.

55. See Dclling, "Morija," 1 2. In 18:4, Balaam applies it to himself, and in 25:6 Kenaz calls
Israel God's servants.
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Abraham replies that escaping from the builders will not ensure safety.
The resisters could be killed by wild beasts or famine. Then they will have
escaped the idolaters but perished for their sins. He says, "And now as he in
whom I trust lives, I will not be moved from my place where they have put
me. If there be any sin of mine so flagrant that I should be burned up, let the
will of God be done" (6:11). Abraham's trust in God is absolute. He points
to his trust as the reason he decides not to accept Joktan's aid. Abraham asserts
that misfortune is not random but is punishment from God. Suffering and
death are always God's judgment, so it is futile to try to escape them. The
good are rewarded and sinners are punished both in this life and in the life to
come. Abraham is a spokesman for the view already encounted in LAB 3:9
and prominent throughout the Biblical Antiquities.

The narrative continues, "And the leader said to him, 'May your blood be
upon your own head if you are not willing to go forth with these men. Now if
you are willing to do so, you will be freed; but if you wish to stay, stay as you
wish' " (6:11). There is a tone of panic in Joktan's voice. His words stress
Abraham's responsibility for his own fate: si nolueris, ... si autem volueris,
... si volueris, ... secundum quod vis. Joktan insists that the only escape for
Abraham lies in leaving with the others to await God's action. To go forth will
result in freedom (liberaberis); to remain is to reject it. Ironically, by putting
such faith in his own plan by which he means to give God room for action,
Joktan shows his trust in God to be inadequate. Until the narrator notes Abra-
ham's silence, Joktan's trust seems admirable. In comparison with Abraham's
trust, Joktan's appears superficial.

Despite Joktan's impassioned speech, Abraham is adamant: "I will not go
forth, but I will stay here" (6:11). Joktan implements his plan. Again, the
choice of words draws attention to Joktan's leadership: "And the leader took
those eleven men and sent another fifty with them and commanded them
..." (6:12). The risk of the venture and the possibility that Joktan's own men
will not be loyal to him is recalled with his words to the second fifty: "And
know that if anyone disregards any of these words that I have spoken to you,
he will be burned in the fire" (6:12).

The narrative continues:

And after seven days had passed, the people gathered together and said to
their leader, "Give us back the men who were unwilling to join in our plan,
and we will burn them in the fire." And they sent the leaders to bring them
out, and they found no one but Abram. And they gathered together with
their leaders and said, "The men whom you locked up have fled; they have
evaded our scheme" (6:13).

Pseudo-Philo's interest in leadership is evident in the occurrence of the word
for "leader" (dux) three times in this short passage. Fire, Pseudo-Philo's favor-
ite instrument of punishment, appears again.56 The language of the passage
recalls the aim to highlight the evil plans of humans.

Joktan lies to the other leaders, saying that the prisoners escaped by night

56. SC 230, 53-55.
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and that he sent a hundred men to look for them, with orders to burn them
when caught (6:14). Abraham is brought out to be burned. When interrogated
about the eleven, he says, "I was sleeping during the night; when I awoke, I
did not find them" (6:15). His terse answer says nothing false, but his ques-
tioners are misled, taking it to mean that he slept during the escape.

Now the narrative resumes the trial form. Part e occurs in LAB 6:16, where
Abraham is cast into the furnace. Pscudo-Philo focuses on Joktan: "And then
the leader Joktan with great emotion took Abram and threw him along with
the bricks into the fiery furnace" (6:16). The narrator draws attention to the
intense emotional conflict inside Joktan. On the one hand, Joktan is convinced
that his "practical" approach to dealing with the other leaders and the people
is the only one that can succeed. On the other hand, Joktan does not want to
carry his charade so far as to execute Abraham. Joktan represents the classic
person in the middle, caught between those whose evil plans he must pretend
to endorse and those whose loyalty to God he supports but cannot emulate
publicly. He must choose between throwing Abraham into the fire or dropping
his mask. He chooses the former.

LAB 6:17 contains parts / and g of the trial pattern: "But God caused a
great earthquake, and the fire gushing out of the furnace leaped forth in flames
and sparks of flame. And it burned all those standing around in sight of the
furnace. And all those who were burned in that day were 83,500. But there
was not the least injury to Abram from the burning of the fire." God finally
takes action, but sooner and in a different manner than Joktan expected. God's
action could not have taken place as it does if Abraham had acceded to Jok-
tan's scheme. God vindicates Abraham and reveals Joktan's activity as irrel-
evant to the outcome of events.

In 6:18, Abraham leaves the furnace, which promptly collapses. He then
goes to the eleven, tells them what has happened, and returns with them,
"rejoicing in the name of the LORD." Abraham's behavior leads to his rescue
by God and results in the liberation of the eleven as well. Joktan fades from
the picture and is not heard from again. Abraham's trip to the mountains to
lead the eleven out of hiding shows that his choice had implications for the
others who were loyal to God but stopped short of embracing martyrdom.

Chapter 7: The Tower Halted and Abraham Chosen

LAB 7:1 states that Abraham's rescue did not stop the plans of the people to
build a tower. Quoting words from the beginning of Genesis 11, the narrator
has the people make a second start at carrying out their "malicious plottings."
The evil plans of the builders become still more evil because they attempt to
follow them through despite God's action at the furnace. The people urge
their leaders to go forward with the project (7:1). In 7:2, God notes the building
with disapproval in much the same terms as in Gen. 11:5-6. Pseudo-Philo adds
God's observation: "Neither the earth will put up with it nor will the heavens
bear to behold it." In several places in the Biblical Antiquities, heaven and
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earth are witnesses to human action, an idea that has its origin in Moses' words
in Deut. 4:26, 30:19, and 31:28.57 This contrasts with the words of the tower
planners in 6:1: "Now come, let us build for ourselves a tower whose top will
reach the heavens, and we will make a name for ourselves and a glory upon the
earth." Rather than receiving glory on earth, the sinners will have the earth
witness against them.

LAB 7:3-4 contrasts God's judgments concerning humanity and Abraham.
God scatters humanity, confuses its languages, and says that humans will live
in caves and straw huts like animals. God says, "And thus they will remain
before me all the time so that they will never make such plots again, and I will
consider them like a drop of water and liken them to spittle" (7:3).58 This
sentence displays the pessimistic view of humanity found in Pseudo-Philo and
shows that view to be reliable by placing it in God's mouth. God's words in
Genesis do not make such sweeping judgments about the human race, but
merely indicate God's steps to stop the tower.

In LAB 7:4, God chooses Abraham and his seed:

And before all these I will choose my servant Abram, and I will bring him
out from their land and will bring him into the land upon which my eye has
looked from of old, when all those inhabiting the earth sinned in my sight
and I brought the water of the flood and I did not destroy it but preserved
that land. For neither did the springs of my wrath burst forth in it, nor did
my water of destruction descend on it. For there I will have my servant Abram
dwell and will establish my covenant with him and will bless his seed and be
lord for him as God forever (7:4).

God contrasts Abraham and the rest of humanity. It is "before all these
[humans]" about whom God has just spoken that Abraham is chosen. Further,
God separates Abraham geographically from the rest of the human race by
bringing him to a new land, a land that figured in God's plans "from of old"
(ab initio) since God preserved it from the Flood.59 There is a correspondence
between land and people here that is essentially biblical and that permeates
Pseudo-Philo. God recalls the human sinfulness that caused the Flood. Con-
versely, Abraham's righteousness makes it appropriate for him and his seed
to inhabit a land untouched by the Flood. Indeed, God always (ab initio)
planned to preserve the chosen land. God plans to make a covenant with
Abraham that will extend to his seed and last forever, a clear statement of the
eternal nature of the covenant.

Pseudo-Philo's additions to the end of the tower story serve primarily to
illustrate the effectiveness of God's action in stopping the builders (7:5). Note-
worthy is the phrase that once again draws attention to human plans: "And
so their plan was frustrated" (7:5). God changes the appearances of humans

57. See LAB 19:4; 24:1; 32:9, 13; 62:10.
58. Harrington emends the Latin from scuto, "shield," to sputo, "spittle," because of the LXX

of Isa. 40:15 and LAB 12:4; sec OTP, 313, n. a. For a similar use of the same Isaian passage, see
4 Ezra 6:56 and 2 Bar. 82:5.

59. For other examples of the tradition that the chosen land escaped the Flood, see SC 230,
99.
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so that they do not even recognize their own brothers. This is an instance of
the theme of recognition (or lack of it). It is ironic because it attributes
humans' inability to know how things arc, even to the extent of knowing their
own siblings, to their sinfulness and even to their desire to band together and
make a name for themselves (6:1).

Chapter 8: Getting to Egypt

Chapter 8 is largely transitional. Pseudo-Philo uses enough of Genesis 12-50
to form a bridge between the story of Abraham and the tower of Babel on
the one hand and the birth of Moses and the Exodus on the other. LAB 8 is
built almost entirely of biblical verses and so falls into the first category of
rewriting. LAB 8:1-3 assembles a smattering of information from Genesis 12,
13, 16, 17, 21, and 25 to convey some facts of interest to Pseudo-Philo. The
three elements stressed are God's overcoming the sterility of Sarah, Abra-
ham's separateness from the nations, and the covenant between God and
Abraham. Pseudo-Philo retains mention of Sarah's sterility since it reinforces
his emphasis on God's role in human affairs. The narrative recalls that because
of Sarah's sterility Abraham took her maid Hagar for a concubine and that
Hagar's son Ishmael had twelve sons. Pseudo-Philo makes clear that the cov-
enant does not apply to Abraham's offspring though that union (8:3). LAB
8:2 quotes Gen. 13:12-1.3 to contrast Lot and Sodom's evil inhabitants with
Abraham dwelling in Canaan. Lot dwells apart from Abraham in an evil land,
and Abraham is geographically separated from Lot and the evil that surrounds
him because he dwells in the land whose special status was already mentioned
in 7:4.

LAB 8:3 combines elements of Genesis 13 and 17 to compose a speech by
God establishing a covenant with Abraham. This fulfills 7:4, where God said
that he would establish such a covenant. "And God appeared to Abram, say-
ing, 'To your seed / will give this land, and your name will be called Abraham,
and Sarai, your wife, will be called Sarah. And I will give to you from her an
everlasting seed, and I will establish my covenant with you.' And Abraham
knew Sarah, his wife, and she conceived and bore Isaac" (8:3). In the MT of
Gen. 17:7-8, "everlasting" applies to the covenant and to possession of the
land. In LAB 8:3, it modifies Israel itself, Abraham's seed. Pseudo-Philo uses
Genesis 17, where the covenant is unconditional, as opposed to other passages
in the Hebrew Bible where it is contingent on Israel's obedience. The last
sentence of the passage reemphasizes God's overcoming of Sarah's sterility.

The rest of chapter 8 uses little of Genesis 25-50. Isaac's marriage to the
daughter of Bethuel is mentioned, as is the fact that she bore Jacob and Esau.
It remarkable that Rebekah's name is never mentioned. In fact, the name
Rebekah never appears anywhere in the Biblical Antiquities. Rebekah is
prominent in Genesis because she is Isaac's wife, and because she single-hand-
edly changed the course of salvation history through deception. Pseudo-Philo
omits this incident and even goes so far as not to mention Rebekah. It is God's
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role in events that is important, and it may be that Pseudo-Philo sees the story
of Rebekah as problematic in terms of human and divine causality.

The sons and daughters of Esau and Jacob are enumerated in 8:5-6. LAB
8:7 summarizes in a short space the story of the rape of Dinah. Pseudo-Philo
may include this because of its interest in military matters, particularly ones
that involve Israel fighting its enemies in Palestine. LAB 8:8 contains the tra-
dition that Dinah married Job.60

LAB 8:9-10 briefly summarizes the story of Joseph with little commentary.
Significant for Pseudo-Philo's purposes is the statement "And Joseph recog-
nized his brothers, but was not known by them. And he did not deal vengefully
with them" (8:10). This moral judgment by the narrator fits the high evaluation
of Joseph found in Jewish tradition generally. Joseph's brothers' hatred con-
trasts with Joseph's lack of desire for vengeance. Joseph epitomizes the way
a good Israelite should relate to his or her fellows. Pseudo-Philo finds recog-
nition and nonrecognition in the biblical text, but it is also one of his own
devices. It heightens the irony of the narrative by showing the inability of most
humans to know the meaning behind events. Here the righteous person,
Joseph, knows what is happening, but his sinful brothers do not. The brothers'
sinfulness is shown by the words, "And these hated their brother Joseph, whom
they delivered into Egypt to Potiphar" (8:9). Later Joseph, model of proper
behavior, is contrasted with Samson (43:5).

LAB 8:11-14 rounds out the chapter with a list of the Israelites who went
down to Egypt, another example of Pseudo-Philo's interest in names. The
chapter ends with "And they went down to Egypt and dwelt there 210 years"
(8:14).61

60. See SC 230, 100 for other references to the same tradition.
61. See the discussion of this figure in SC 230, 100; Hcinemann, "210 Years."
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Moses: Biblical Antiquities 9-19

Moses is the most dominant figure in the Biblical Antiquities, as is evident in
the sheer number of chapters devoted to him. The narratives about Moses in
chapters 9-19 also concern the Exodus, the giving of the Law, and the first
approaches to the land of Israel. These chapters lay the foundation for Israel
itself, and so describe the presuppositions of the rest of the book. In Moses'
story, the tension between God's mercy and God's justice is particularly evi-
dent, and as the ideal mediator between God and humanity, Moses addresses
it specifically.

LAB 9:1-8; Amram, Father of Moses

Most of LAB 9 is not from the Bible. The chapter is important as an intro-
duction to the birth and career of Moses, as well as for its incorporation of
several themes crucial to Pscudo-Philo's worldview. It exhibits the four-part
"plan form" discerned in LAB 6: plan, counterplan, dissent, and divine inter-
vention. Pharaoh proposes a plan that is accepted and added to by the Egyp-
tians (9:1); the Israelite elders propose a counterplan (9:2); Amram objects to
the counterplan (9:3-6); God intervenes, rewarding Amram and saving Israel
from the Egyptians' plan through Amram's son Moses (9:7-10).' The message
is that human plans tend to be ineffective or even evil, and God's plans always
prevail.

Pseudo-Philo condenses the story of Pharaoh's oppression of Israel, going
directly to the killing of all male Hebrew babies (Exod. 1:22). The element of
human planning is highlighted when Pharaoh says, "Let us make a plan against
them" (9:1). As in the biblical text, LAB 9:1 says that female babies are to be
spared. Then there is a significant addition to the story: "And the Egyptians
answered their king, saying, 'Let us kill their males, and we will keep their
females so that we may give them to our slaves as wives. And whoever is born
from them will be a slave and will serve us.' And this [hoc] is what seemed
wicked before the LORD" (LAB 9:1). The referent of hoc is not clear in the
last sentence. It may indicate all of the Egyptians' plans or it may denote the

1. See Murphy, "Divine Plan," 10-12.
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enslavement of the Hebrew women and their future children. God may find
this enslavement particularly heinous because one can enslave the Israelites
only when they sin, which is not the case here.

In part 2 of the plan form, the Israelite elders lament and devise a coun-
terplan: "And now we are lost, and let us set up rules [terminos] for ourselves
that a man should not approach his wife lest the fruit of their wombs be defiled
and our offspring serve idols. For it is better to die without sons until we know
what God may do" (9:2). The elders' plan resembles Joktan's in that it is a
temporary measure intended to leave room for God's action. Like Joktan's
plan, that of the elders is their own and is not initiated by God. There is irony
in the use of the word terminos here, since elsewhere in Pseudo-Philo it refers
to God's commands.2 As in Joktan's case, the elder's motivation is good; they
wish to avoid idolatry's defilement. Given Pseudo-Philo's polemic against idol-
atry, readers might expect God to heed the elders' words.

Amram objects to the elders' plan in a long speech (9:3-6). with the fol-
lowing structure:

a. General claim about Israel's indestructibility (9:3);
b. Assertion that God's covenant as expressed in Gen. 15:13-14 will be

fulfilled (9:3);
c. Interpretation of Gen. 15:13, showing that the Egyptian slavery is part

of the 400 years God mentions (9:3);
d. Statement of Amram's plans (9:4);
e. Support of Amram's plans through reference to the covenant (9:4);
/ Restatement of Amram's plans (9:5);
g. Exhortation to the elders (9:5);
h. Support of Amram's plans through the observation that Hebrew preg-

nancies will not be noticed for three months, an observation leading to
the example of Tamar (9:5);

i. Tamar's story as a precedent for Amram's present plans (9:5);
;'. Restatement of the exhortation to the elders to adopt Amram's plan

(9:6); and
k. Suggestion that God's approval of Amram's actions will issue in divine

liberation (9:6).

The structure of Amram's speech reveals it to be firmly based on the covenant
between God and Abraham. Statements of Amram's plans or exhortations to
follow his plans (parts d, f, g, j) are supported by reference to God's commit-
ments to Israel (parts a-c, e), by reference to Tamar, who wished to stay in
the covenant (parts h, i), and by hope of God's action on the basis of the
covenant (part k). The following paragraphs analyze Amram's speech section
by section.

(a) Amram says, "It will sooner happen that this age will be ended forever
or the world will sink into the immeasurable deep or the heart of the abyss

2. LAB 15:6 and 51:3, perhaps reflecting the Hebrew hwqym, which can be translated "com-
mands" or "limits." See also LAB 3:2. See OTP, 323, n. d.
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will touch the stars than that the race of the sons of Israel will be ended"
(9:3).3 The association of Israel's existence with the existence of the entire
universe is common in Jewish literature, but such a clear claim for Israel's
indestructibility is rare.

(b) Amram continues, "And there will be fulfilled the covenant that God
established with Abraham when he said, 'Indeed your sons will dwell in a land
not their own and will be brought into bondage and afflicted 400 years' " (9:3).
The theme of the fulfillment of God's words is prominent in the Biblical Antiq-
uities. But here, early in the book, there is a special case of fulfillment to which
all other cases are subordinate. It is special because it concerns the foundation
of Israel. The central divine promise is the promise to Israel's fathers that
Israel will never pass away, that it will always enjoy a special relationship with
God, and that it will possess the land of Israel except during times of chas-
tisement. The notion that God will always be faithful to that promise is basic
to Pseudo-Philo's worldview.4

Amram quotes Gen. 15:13, where God predicts the bondage in Egypt. This
quotation authoritatively explains the suffering Israel undergoes under Phar-
aoh. This is especially important since the Egyptian bondage was atypical
because it was not a punishment from God. The elders view the Egyptian
oppression as undeserved, and their plan is a temporary measure until God
acts to correct the injustice. Amram's quotation of Gen. 15:13 uses God's
words to argue against the elders' plan. If Israel's suffering was predicted by
God and is part of the divine plan, then the elders should not take steps to
confront the crisis.

(c) Amram interprets the 400 years of Gen. 15:13 by pointing out that 350
years have passed since God spoke to Abraham, 130 of which have been
passed in Egypt.5 This implies that Israel's deliverance is only fifty years away.
Alternatively, 8:14 says that Israel's sojourn in Egypt lasted 210 years. If 130
of those years are already passed, as Amram says in 9:3, then eighty years are
left before liberation. It is true that Pseudo-Philo is notoriously unreliable with
numbers. In any case, Amram's point is that salvation is near.

(d) Amram rejects the elders' plans: "Now therefore [Nunc ergo] I will not
abide by what you decree, but I will go in and take my wife and produce sons
so that we may be made many on the earth" (9:4). The nunc ergo bases part
d on Amram's argument prior to this point, so his decision is based on Israel's
indestructibility and the reliability of God's covenant (parts a-c). Amram

3. Note the similarity to Jesus' words about the Torah in Matt. 5:18. In victoria is translated
"forever" because it probably translates the Greek eis nikos which mistranslates the Hebrew
Insh, a mistranslation that would not be possible were the original text in Aramaic instead of
Hebrew (OTP, 315, n. c; SO 230, 103).

4. For such statements before chapter 9, see 4:11 and 7:4.
5. Jewish tradition resolved the contradiction between the 430 years of Exod. 12:40 and the

400 years of Gen. 15:13 by saying that 400 years counts from Isaac's birth, whereas 430 years
begins the count from thirty years prior to Isaac's birth. For references for this solution, see SC
230, 103. See also Feldman, "Prolegomenon," xci. Pseudo-Philo does not explicitly state this
solution, but he agrees with the figure of 430.
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acknowledges that the elders have authority, for they can "decree." But
Amram promises disobedience if they do so. The purpose of Amram's decision
is "that we may be made many on the earth." This recalls God's intentions
for the human race and for Israel in particular (3:8, 11; 4:10, 11).

The opposition between Amram and the elders is unique to Pseudo-Philo.
In rabbinic texts, Amram and the elders agree to stop having intercourse with
their wives. There Amram's daughter persuades him to take back his wife.6

Josephus lacks these opposing plans.
(e) Amram continues, "For God will not abide in his anger, nor will he

forget his people forever, nor will he cast forth the race of Israel in vain upon
the earth; nor did he establish a covenant with our fathers in vain; and even
when we did not yet exist, God spoke about these matters" (9:4). This sentence
reasserts the indestructibility of Israel and of the covenant, as do parts a and
b, but here the connection between the covenant and God's present protection
of Israel is explicit. The first four of the five clauses in part e are mutually
implicative. God's abiding in anger amounts to forgetting Israel, which would
be equivalent to casting forth Israel, which would be the same as having the
covenant in vain. Pseudo-Philo frequently uses the phrase "in vain" of human
plans made without God's approval that are bound to fail. The final clause
emphasizes the firm basis of the covenant by asserting that God's plan to
establish a covenant with Israel was formed before Israel came to be.

(/) Part/begins as did d, with the words nunc ergo (9:5). Just as Amram's
plans are based on his statements in a-c, so here his restatement of those plans
is connected to his assertions about the covenant in e. He reasserts his inten-
tion to have intercourse with his wife and reminds his hearers that he is aware
this means disobedience to the king.7

(g) Amram now says, "If it is right in your eyes, let us all act in this way"
(9:5). His argument has made disagreement with him tantamount to rejection
of the covenant. The narrator never informs the readers of the elders' decision,
so attention remains firmly fixed on Amram.

(h) Amram says that adoption of his plan still leaves the Israelites three
months before their action becomes evident to the Egyptians, implying that
God may act within that time (9:5).8 "Three months" comes from Exod. 2:2.
There it refers to Moses' mother hiding him for three months after his birth.
The figure of three months allows Amram to connect his plan to the example
of Tamar, who deceived Judah into sleeping with her and hid the pregnancy
for three months (Gen. 38:24-25), and simultaneously it transfers the hiding
done by Moses' mother from the three months after birth to the first three

6. B. Sola 12a, Exod. Rab. 1:13; Pesiq. R. 43, Num. Rab. 13:20; Eccl. Rah. 9:17, etc. See
Feldman, "Prolegomenon," xci.

7. Although this seems to imply that Amram is already married, 9:9 seems to mean that he
gets married later. Other works have him already married (SC 230, 103). Pseudo-Philo reflects
the confusion of Exod. 2:1-2, where Moses seems to be born shortly after Amram's marriage,
even though Aaron and Miriam are already born.

8. On the three months, see Feldman, "Prolegomenon," xcii.
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months of pregnancy.9 The comparison of Tamar's situation to Israel's is
related to a technique frequent in the book—the narrator or a character says
that something happening in the narrative's present is "like" something that
happened earlier in Israel's history.1" Frequently, the analogous situation from
the past is not even narrated in the Biblical Antiquities, showing the narrator's
assumption that the readers know a larger story. The technique implies that
as God has acted in the past, so God acts in the present and will act in the
future.

The connection of Tamar with Israel's present situation is made even closer
by Amram's calling Tamar "our mother." This is part of Pseudo-Philo's
remarkable enhancement of Tamar's status, which in turn is an example of his
high estimation of women. Van der Horst notes that the phrase "our mother"
is analogous to the phrase "our father Abraham." He also points to the lack
of interest in Judah in this passage, and says, "It is not that Judah is 'our father',
but that Tamar is 'our mother', and this can only be meant as the highest
praise of this woman, elevating her to matriarchal status."11

(/') Amram's treatment of Tamar involves her intention:

For her intent [comilium] was not fornication, but being unwilling to separate
from the sons of Israel she reflected [recogitans/ and said, "It is better for me
to die for having intercourse with my father-in-law than to have intercourse
with gentiles." And she hid the fruit of her womb until the third month. For
then she was recognized. And on her way to be put to death, she made a
declaration saying, "He who owns this staff and this signet ring and the sheep-
skin, from him I have conceived." And her intent saved her from all danger
[salvavit earn consilium] (9:5).

Tamar's plan saves her. The language of human thought used in this passage
(consilium twice and recogitans) is atypical for Pseudo-Philo since human plan-
ning is shown in a positive light.12 The biblical story ends with Tamar's vin-
dication and rescue from death, so God's approval of her plans is manifest.
She is a worthy model for the Israelites as they plan to respond to the crisis
initiated by Pharaoh.

Tamar's intention is relevant to the situation depicted in LAB 9. Were she
to leave Israel, she would have to go to the Gentiles.13 Tamar wishes to avoid
intercourse with Gentiles, so she settles on a desperate plan that apparently
transgresses Torah. Amram asserts that because her intention was in accord
with the spirit of Torah, it resulted in her salvation. The biblical account says
nothing of Tamar's desire to avoid contact with Gentiles. The issue of inter-
course with Gentiles is read into Genesis 38 and occurs nowhere else in Jewish

9. Bauckham, "Liber," 55.
10. See Hissfcldt, "Kompositionstcchnik;" and "Plot" in chapter 2, this volume.
11. "Portraits," 31-32.
12. See Chapter 11, this volume, under "Plans and Plots, Human and Divine."
13. Van der Horst ("Portraits," 32) notes that whether or not Tamar was an Israelite was

much debated in Jewish sources. He says that Pseudo-Philo clearly sees her as an Israelite because
Amram refers to her as "our mother."
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interpretation of the Tamar story. Amram transforms the Tamar incident into
a suitable precedent for his own problem. The narrative is remarkable because
Amram reads the thoughts and intentions of a figure from the past. By this
technique Amram is shown to be reliable in his comments. The negative atti-
tude of the elders, Tamar, and Amram toward marriage with Gentiles char-
acterizes the Biblical Antiquities as a whole.14

(/) For the third time in the speech, Amram exhorts the elders to abandon
their plan (9:6). Earlier he based his exhortation on theoretical arguments
involving the covenant. He has now cited the example of Tamar and has
proven that God endorses such action.

(k) Amram concludes, "Who knows if God will be provoked on account
of this so as to free us from our humiliation?" His humble statement of hope
for God's liberating action contrasts with the elders' presumption, a presump-
tion that recalls Joktan in chapter 6. Amram does not assume that God will
act, any more than Abraham assumed that God would act (LAB 6). Like
Abraham, Amram leaves things in God's hands and hopes in God's promises.
The narrator discloses God's reaction to Amram's plan: "And the strategy
that Amram thought out [cogitavit] was pleasing before God" (9:7). Amram
is right, the elders are wrong. Like Tamar, Amram "thinks" correctly. He is
one of the few humans who reasons on the basis of his knowledge of the
covenant and God's ways and gets it right.

Because Amram's plan pleases God, God proclaims that Amram's son will
free Israel. God makes this important pronouncement directly. God addresses
no one in particular, so this passage allows the reader to witness God's own
thoughts.

Because Amram's plan is pleasing to me, and he has not put aside the cov-
enant established between me and his fathers, so behold now he who will be
born from him will serve me forever [in sternum], and I will do marvellous
things in the house of Jacob through him and I will work through him signs
and wonders for my people that I have not done for anyone else; and I will
act gloriously among them and proclaim to them my ways. And I, God, will
kindle for him my lamp that will abide in him, and I will show him my cov-
enant that no one else has seen. And I will reveal to him my Law and statutes
and judgments, and I will burn an eternal light for him, because I thought of
him in the days of old, saying, "My spirit will not be a mediator among these
men forever, because they are flesh and their days will be 120 years" (9:7-8).

God says that Amram's plan is pleasing because it is faithful to the covenant
with Israel's fathers. To be true to the covenant is to be true to one's ancestors
and heritage. Because Amram is faithful to the covenant, God works through
him to bring forth the most important figure in Israelite history, Moses. Moses
is the servant of God par excellence (see 20:2). His service to God is eternal,
something said of no other character in the Biblical Antiquities. Reference to

14. See 18:13-44; 21:1; 30:1; 44:7; 45:3. For the attitudes of other works toward mixed mar-
riages, see SC230, 104.
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God's signs and wonders is common in the Biblical Antiquities, but God insists
that Moses was unique. Perrot notes that in eternum only occurs one other
time; in 7:4 it applies to the covenant with Abraham.

The rest of God's words refer to Moses' role in bringing the Torah into
the world.ls Through Moses, God reveals the divine ways, to make it possible
to please God. The statement that God will make known the divine ways
occurs at the end of 9:7 and leads to a series of clauses associating Moses and
the Law. These statements are introduced solemnly with God's self-identifi-
cation: "I, God [Ego DeusJ" (9:8). God will kindle his lamp for Moses.
"Lamp" is an image commonly used for the Torah.16 It stresses the instruc-
tional and revelatory aspects of Torah. To know Torah is to know God's ways
and so to know the basis and meaning of everything. God shows Moses his
covenant that "no one else has seen." Pseudo-Philo docs not distinguish
between the covenants with the patriarchs and the Mosaic covenant. Here
God implies that the covenant with the fathers had aspects revealed only to
Moses, so that through Moses Israel has access to the entire covenant and all
of its provisions. God stresses statutes (iusticias) and judgments of Torah. In
11:15 and 12:2, 10 iusticias means the Decalogue.17 The "eternal light" that
God burns for Moses probably also refers to the Torah.

God claims to have thought of Moses when setting the limit of human life
at 120 years (Gen. 6:3). Here God quotes Genesis as saying that the divine
spirit would not be a mediator among men forever, whereas LAB 3:2 quotes
Gen. 6:3 as saying that God's spirit will not judge people forever.18 The point
of the text is that Moses is God's ultimate mediator and judge. Before the
Flood, God's spirit was available to all humanity, but now one can approach
God only through Moses and the Torah. Pseudo-Philo may have associated
Gen. 6:3 with Moses because in Deut. 34:7 Moses is said to have been 120
years old when he died.19 For Pseudo-Philo, Gen. 6:3 assumed added meaning
when applied to Moses, so the version of Gen. 6:3 that appears in LAB 9:8
reflects that additional significance.

15. Harrington's note (OTP, 316, n. j) on his translation of superexcellentiam as "Law" must
be quoted: "Lit. 'superexcellence.' This expression (or one like it) must mean 'law' or 'statute' as
in 11:1; 12:2; 19:4; 30:2; and 44:6, but its origin is not now recognizable." See the diseussion of this
term in SC 230, 104-5.

16. See LAB 11:1; 15:6; 19:4. See also the following (SC 230, 104): Prov. 6:23; 2 Bar. 17:4;
18:1-2; T. Levi 14:4; 19:1; M. 'Avot 6:7; Sipre on Deut. 32:2; Deut. Rab. 4:4; 25:7; b. Meg. 16b. Sec
also SC 230, 30; Vermes, "The Torah Is a Light."

17. SC 230, 105.
18. The LXX, Philo (Gig. 3:19), and Jub. 5:8 have "my spirit will not remain," whereas Sym-

machus has "my spirit will not judge," as in LAB 3:2 (SC 230. 86). Perrot says that the Hebrew
also has "will not judge," but the MT's meaning is not clear.

19. See Feldman, "Prolegomenon," xcii, for the same connection in rabbinic literature and
Philo.
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LAB 9:9-16: The Birth of Moses

The full text of Harrington's note about the birth of Moses is as follows.20

There are striking parallels between Moses' birth as narrated here and that
of Jesus in Mt If.: communication by dreams, the spirit of God, interest in
name and mission, concealment, and the slaughter of the male children. Lit-
erary dependence is doubtful; the points in common show a lively interest in
the birth of heroes in the NT period. The "new Moses" motif in Mt 2 is well
known. See also Ps-Philo 42.

Perrot draws attention to the similarity of the births of Moses, Samson, and
Samuel in the Biblical Antiquities. Common elements are the situation of the
nation's distress, the impossibility of having children, and the announcement
of liberation through an angel.21 These elements stress the theme that God
liberates the people.

After God's words of 9:7-8, the narrator says that Amram takes his wife
and that others follow his example. Amram's speech must have had some
success, although he does not seem to have convinced the people as a whole,
and no mention is made of the elders. Then the narrator says that Amram
had children, Aaron and Miriam.

In 9:10 the spirit of God comes upon Miriam and God communicates with
her in a dream.22 Revelation through dreams draws attention to God's direc-
tion of events.23 The readers hear the dream from Miriam's own lips through
the device of her telling it to her parents the next morning: "I have seen this
night, and behold a man in a linen garment stood and said to me, 'Go and say
to your parents, "Behold he who will be born from you will be cast forth into
the water; likewise through him the water will be dried up. And I will work
signs through him and save my people, and he will exercise leadership
always"'" (9:10). The man in the linen garment is an angel, as comparison
with Ezek. 9:11, Mark 16:5, and Luke 24:4 shows.24 The analogy between
Moses being cast into the water and his drying up the Red Sea is unique to
Pseudo-Philo. It underlines the structure and interconnectedness of history,
which in turn illustrates God's control of events. The word "signs" is frequent
in the Biblical Antiquities, for it is often through signs that God communicates
with humans. God will work through Moses to save his people. "Saving" and
"liberating" are two of God's most characteristic activities in Pseudo-Philo.
As elsewhere in the Biblical Antiquities, salvation means freeing the people
from the domination of non-Israelites. Leadership is a constant concern of

20. OTP, 316, n. k. See Harrington, "Birth Narratives," "Pseudo-Philo, Liber Antlquitatum
Biblicarum"; and Le Deaut, "Miryam."

21. See SC 230, 102; Perrot, "Recits."
22. For rabbinic parallels, see Feldman, "Prolegomenon," xcii. Winter ("Jewish Folklore,"

38-39) looks at parallels with the Gospels' infancy narratives.
23. 8:10 9:15; 18:2; 23:6; 28:4;
24. Jewish tradition identifies the angel who appeared to Miriam as Gabriel. See Ginzberg,

Legends, Vol. 5, 396, n. 40; SC 230, 59-63.
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Pseudo-Philo, and here it is stated that Moses will "exercise leader-
ship always." Since the Torah comes through Moses, his influence lasts for-
ever in Israel. When Miriam relates her dream to her parents, they do not
believe her.

In LAB 9:11, the narrator says that Pharaoh's plan against the Israelites
succeeds, for they are "humiliated [humiliabantur] and worn down in making
bricks." This is the first mention of bricks in the story. The narrator assumes
that readers know a fuller story than the one in the Biblical Antiquities. The
humiliation of the Israelites is the setting into which Moses is born. The use
of humiliare creates a verbal link with Amram's hope in 9:6: "Who knows if
God will be provoked on account of this so as to free us from our humiliation
[humiliatione]." In 9:12, Amram's wife Jochebed conceives and conceals her
pregnancy for three months, as Amram had said in 9:5. The narrative then
suddenly shifts to the placing of Moses in the river, so that some commentators
believe material describing the birth of Moses has been lost.2S LAB 9:12 infers
from Exod. 1:22 that Israelite children were killed by being thrown into the
water.26 There follows a summary of the story of Moses being placed in a
container in the river. In 9:13 is the Jewish tradition that Moses was born "in
the covenant of God and the covenant of the flesh," which means that he was
born circumcised.27

LAB 9:14 brings the narrative back to the elders, last mentioned in 9:2.
Although the readers know that God approves of Amram's plan and that
Israel will be saved through Moses, the elders do not know. All they see is
that Israel's woes continue: "All the elders gathered and quarreled with
Amram, saying, 'Are not these our words that we spoke, "It is better for us
to die without having sons than that the fruit of our womb be cast into the
waters"?' " And Amram did not listen to those who were saying these words"
(9:14). The elders' doubt contrasts with Amram's faith.

As in Exodus 2, Pharaoh's daughter discovers Moses in the basket in the
Nile (9:15). Pseudo-Philo adds that she came to the river to bathe because she
had been instructed in a dream, a detail that stresses God's direction of the
action. Her recognition of Moses as a Hebrew child (Exod. 2:6) is explained
by her observing his circumcision (9:15). As in the Bible, Pharaoh's daughter
takes Moses and raises him as her own, and gives him the name Moses. The
narrator adds that Moses' true mother names him Melchiel (9:16).28 The name
comes from the Hebrew, malki 'el, which means "God is my king." Moses'
name hints that he never owed real allegiance to Pharaoh, particularly impor-
tant in view of Pseudo-Philo's concern with foreign oppression.

The story of Moses' birth ends with a statement by the narrator that shows

25. Harrington, OTP, 316, n. m; Feldman, "Prolegomenon," xciii; SC 230, 106.
26. The killing of the children recalls Matt. 2:16.
27. I-'.xod. Kab. 1:24; b. Sola 12a. Feldman notes that this is the only allusion to circumcision

in the Biblical Antiquities. The word "circumcision" is not used, but Harrington (OTP, 316, n. o)
notes, "In post-biblical Heb., 'covenant' had become a technical term for circumcision."

28. In Clement of Alexandria (Strom. 1.23.1), Moses is called "Melchi." For a discussion of
the name, sec Feldman, "Prolegomenon," xciii.
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knowledge of Moses' entire career: "And the child was nursed and became
glorious above all other men, and through him God freed the sons of Israel
as he had said" (9:16). This sentence contains several points typical of Pseudo-
Philo. Moses is glorified and seen to be the greatest of humans. God's action
is stressed, since Moses is only God's instrument. God's characteristic action
on behalf of Israel is freeing them. "As he had said" indicates that God is true
to the divine word.

Chapter 10: The Exodus

Chapter 10 relates Israel's escape from Egypt and brings the story up to Sinai.29

LAB 10:1 condenses Exodus 1-13 to several sentences, using only those ele-
ments important for setting up the following story. LAB 10:1 is typical of the
Biblical Antiquities in depicting the people as crying to God in their distress,
in focusing on God's action, and in characterizing God's action as bringing
freedom. The divine action is summarized in "And he sent Moses and freed
them from the land of the Egyptians" (10:1). This sentence restates the com-
ment of 9:16 that God liberated the people through Moses.

With the Bible story, first-time readers would be unsure whether the peo-
ple would escape Pharaoh. The narrator of the Biblical Antiquities states twice,
once at the birth of Moses and again at the beginning of the Exodus story,
that God "freed" (liberavit) Israel through Moses. The verb "freed" is in the
past tense in both cases. There is no suspense in Pseudo-Philo on this point.
The narrator's statements emphasize God's action, God's use of Moses, and
the role of the people. Although the plagues are enumerated, no interest is
shown in their details.30 They are mentioned only to remind the readers of
God's action on behalf of Israel.

Chapter 10 does not narrate the burning bush incident.31 Instead, it focuses
on how Moses' leadership works in the context of the people undergoing a
crisis, a focus common in Pseudo-Philo. The meeting between God and Moses
at the burning bush would detract from the clear connection between God's
intentions as stated in 9:7-8, 16, and the Exodus in chapter 10. God decides
in LAB 9 to save Israel because of Amram's faithfulness, while Exodus 3 reads
as if God has just decided to save Israel.

LAB 10:2-6 follows the pattern of the plan form: (1) The Egyptians plan
to pursue the Israelites (10:2); (2) three groups of four tribes each propose

29. For another treatment of this chapter that covers some of the same ground, see Murphy,
"Exodus." In that piece I examine the work of Olyan, "Israelites," in detail. Olyan's work is
particularly valuable for its comparison of Pseudo-Philo's version of the tribes' division at the Red
Sea with the Samaritan and rabbinic versions.

30. Feldman ("Prolegomenon," xciii) points out that only nine plagues arc listed. He com-
pares Pseudo-Philo's list with that of Josephus and Philo.

31. LAB 37:3 does alludes to the burning bush. As usual, Pseudo-Philo assumes knowledge
of a larger story than its expression in the Biblical Antiquities. LAB 10:4 does allude to Moses'
call on Sinai.
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plans to deal with the crisis (10:3); (3) Moses turns to God, implicitly rejecting
the people's plans (10:4); (4) God saves the people, making their plans unnec-
essary (10:5-6).32 As in chapters 6 and 9, the plan form contrasts human and
divine plans.

The people's words when they find themselves pursued by the Egyptians
are very different in the Biblical Antiquities than in the Bible. In Exod.
14:11-12, the people accuse Moses of having brought them out of Egypt to
die; it would have been better to serve the Egyptians. In LAB 10:2, the people
say to Moses,

Behold now the time of our destruction [perditionis] has come. For the sea
is ahead of us, and the throng of enemies is behind us, and we are in the
middle. Is it for this that God has brought us forth, or are these the covenants
that he established with our fathers, saying, "To your seed I will give the land
in which you dwell" that now he might do with us whatever is pleasing in his
sight?

In Exodus the people challenge Moses; here they challenge God. Their loom-
ing destruction leads them to accuse God of deserting the covenants with the
fathers. The people quote God's words to Moses, another example of Pseudo-
Philo's predilection for direct quotation. The direct quote makes the attack
on God even stronger because it "proves" God's unfaithfulness through God's
own words.

The readers know that God will rescue the people through Moses (9:16;
10:1). The narrative is ironic, since the readers know what the characters do
not. It is also ironic that the people, who mistrust God's covenants with the
fathers and so prove themselves unfaithful, accuse God of being unfaithful.
Especially ironic is the use of the word perditio. Perditio, perdere, and disper-
dere are associated with the theme of moral causality. The Latin words are
common in the text and are almost always used in the context of the destruc-
tion of the wicked and the salvation of the righteous. In light of the view of
moral causality that pervades the Biblical Antiquities, if perditio has overtaken
the people, they deserve it.

A final irony is that the people accuse God of failing to live up to the
promise of their own land and of instead bringing them into the desert to do
"whatever is pleasing in his sight." They imply that what is pleasing to God is
their destruction. But God's liberating them from Egypt is part of fulfilling the
promise of land and that fulfillment pleases God. The kernel of chapter 10 is
the contrast between people's lack of understanding and trust and God's con-
stancy and faithfulness.

32. See Murphy, "Divine Plan," 12. Some have suggested that the division of opinion among
the tribes is related to Judg. 5:15-16 (OTP, 317, n. b; SC 230, 109; Feldman, "Prolegomenon,"
xciv; James, Biblical Antiquities, 104.) The Samaritan version has a threefold division of the tribes
at the Red Sea, but later rabbinic and talmudic texts have a fourfold division, in which the first
three positions are supported by biblical verses and the fourth is close to Moses' position as seen
in the Biblical Antiquities. See Olyan, "Israelites," for comparison of the versions of the story.
Perrot sees the threefold division of Pseudo-Philo as earlier than the fourfold division.



Moses: Biblical Antiquities 9-19 63

"Then in considering the fearful situation of the moment, the sons of Israel
were split in their opinions according to three strategies" (10:3). The Israelites
attend only to the present crisis. They cannot see things as do God and the
readers. Pseudo-Philo, who is interested in human motivation, attributes their
"strategies," their plans, to their fear mentioned in Exod. 14:10. The plans are
not based on trust.

The first group of tribes plans suicide, since suicide is better than death at
enemy hands. The irony is that such death is not in question since God intends
to save the people through Moses, although they do not know that. If the
people commit suicide, they will obliterate the covenant. Ironically, their pro-
posed measure would accomplish the very thing they seek to escape.

The second group plans to return to Egypt and serve the Egyptians. This
has its origin in the biblical text (Exod. 14:12). The readers know that service
of the Egyptians implies idolatry (9:2) ,33 Their plan would return them to the
very situation that initiated God's action.

The third group suggests fighting, hoping for God's assistance. This plan
may seem heroic to the readers, but anyone who remembers the narrative of
Joktan in chapter 6 should think twice. Joktan also counseled specific action
based on hope of God's help. He was sorely mistaken and his apparent trust
turned out to be presumption. His action contrasted with Abraham's complete
trust in God.34

Moses' portrayal in 10:4 is revealing for the author's view of leadership. In
Exod. 14:13, Moses confidently reassures the people of God's help. That does
not happen in the Biblical Antiquities. Rather, Moses cries out to God. This
represents part 3 of the plan form because in ignoring the tribes' plans and
crying to God, Moses rejects their plans. In Exod. 14:15, God asks Moses,
"Why do you cry to me?" but Moses has not done so. Pseudo-Philo makes
sense of this by quoting words of Moses to God. Instead of leaving out God's
reference to Moses' cry, he creates a prayer for Moses. This plays into Pseudo-
Philo's predilection for adding direct words of characters. "Moses cried out to
the Lord and said, 'Lord God of our fathers, did you not say to me, "Go and
tell the sons of Israel, 'God has sent me to you' " ' ?" And now behold you
have brought your people to the edge of the sea, and the enemy has pursued
them; but you, LORD, remember your name'" (10:4). Moses' prayer alludes to
parts of Exod. 3:13-14,14:9, 15-16. Pseudo-Philo again uses direct quotation.
Moses quotes God and God quotes previous divine words. In 10:2, the people's
quotation of God is an accusation, but Moses' prayer is based on trust. When
the people observe the sea and the enemies, they picture their own destruction.
Moses observes the same things and hopes for divine action. Moses bases his
plea on God's previous acts of liberation. He remembers his own calling and
being sent to Israel, an allusion to Exodus 3. He addresses God as "Lord God

33. Servire often occurs in a context that contrasts service to God and service to foreign gods.
See concordance.

34.1 disagree with Olyan's view ("Israelites") that the author favors this third, "martial,"
option.
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of our fathers," a title that also occurs in 22:3, 5, 7; 25:6; 43:7; and 47:1, 2, and
recalls the covenant. The people use the reference to the fathers to accuse
God; Moses refers to the fathers to show the ground of his trust. Moses' prayer
ends, "LORD, remember your name." If Israel perishes, that denigrates God's
name since God is known as Israel's protector (see LAB 12:8-9).

The readers already know about Israel's impending liberation (9:16; 10:1).
God seems to think that Moses should know about it, too. It is perhaps with
some annoyance that God urges, "Why have you cried out to me? Lift up your
rod and strike the sea, and it will be dried up" is (10:5). "It will be dried up"
is not in Exodus 14. It connects 9:10 and 10:5 (where it occurs twice), empha-
sizing the fulfillment of the angel's words in 9:10. The narrative continues,
"And when Moses did all this, God rebuked the sea and the sea was dried up"
(10:5). This divine intervention constitutes part 4 of the plan form. The cosmic
dimensions of God's saving action are enhanced in 10:5, when the "depths of
the earth" and the "foundations of the world" are disclosed.

In Exod. 14:17, God plans to harden the Egyptians' hearts so that they will
pursue Israel into the Red Sea, but the text leaves the precise meaning of
"hardening" ambiguous. Pseudo-Philo explains that the Egyptians' "percep-
tion" was hardened so that they went into the sea unwittingly (10:6). In LAB
10:7, the narrator remembers the manna, the well of water, and the pillar that
leads the people as three things God did to support Israel in the wilderness.35

LAB 10:7 forms an inclusion with 20:8, which names the same things. LAB
20:8 mentions that the manna ended when Moses died and then recalls the
well, the pillar, and the manna. The three gifts are associated with Miriam,
Aaron, and Moses, respectively.36 The section 10:7-20:8 is framed by manna,
since it is mentioned first and last, but the order manna, well, and pillar is the
same in both 10:7 and 20:8. The section describes the establishment of Israel
at Sinai, its guidance and protection by God in the desert, and Joshua's suc-
cession of Moses as its leader. This is a foundational period in Israel's history
on which its subsequent fate rests.

Chapter 10 emphasizes divine action. A brief listing of the verbs of which
God is the object makes the point graphically. God hears the people, sends
Moses, frees the people, sends the plagues, strikes down the Egyptians, brings
the people forth from Egypt, establishes the covenants, will give the land to
the people, speaks to Moses, rebukes the sea, lays bare the foundations of the
world, hardens the Egyptians' perception, commands the sea, leads the people
into the wilderness, rains down bread from heaven, brings forth quail and
water, and leads them with pillars of cloud and fire.

35. On traditions about the well, see Fcldman, "Prolegomenon," xciv, xcvi; SC 230, 110.
36. For other texts that make the same connections, sec SC 230, 137.
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Chapter 11: Sinai

The giving of the Torah on Sinai is as central to the Biblical Antiquities as to
the Bible. Chapter 11 exemplifies the first category of rewriting since it pro-
ceeds through the biblical text (Exodus 19-20) in order and interprets it. After
borrowing a short chronological notice from Exod. 19:1, Pseudo-Philo intro-
duces the giving of the Law with God's words. God speaks to no one in par-
ticular, so the divine words are a soliloquy disclosing God's intentions and
motivations. Ironically, the readers know more than Moses does. "God
remembered his words and said, 'I will give a light to the world and illumine
their dwelling places and establish my covenant with the sons of men and
glorify my people above all nations. For them I will bring out the eternal
statutes that are for those in the light but for the ungodly a punishment'"
(11:1). God quotes divine words so that the giving of the Torah is interpreted
as a fulfillment of an earlier divine promise. The note in Exod. 19:5 that Israel
will be God's "treasured possession out of all the peoples" is interpreted by
LAB 11:1 to mean that Israel will be "glorified" above all nations. LAB
11:1-3 is framed by the mention of God's intention to "establish his covenant"
with Israel in 11:1 and 3. The association of the giving of the covenant with
bestowing light on the world echoes God's words concerning Moses in 9:8 and
signals their fulfillment.37 Torah's statutes are the only source of light for those
on earth.38 Those who have it are in the light; those who do not follow it are
ungodly and will be punished by it.39 This is an instance of the idea that the
same thing benefits the righteous and punishes the wicked.40

After telling Moses to command the people to prepare for the giving of
the Law (11:2, following Exod. 19:15), God says,

I will put my words in your mouth, and you will enlighten my people, for I
have given an everlasting Law into your hands and by this I will judge the
whole world. For this will be a testimony. For even if men say, "We have not
known you, and so we have not served you," therefore I will make a claim
upon them because they have not learned my Law (11:2).

Pseudo-Philo substitutes his own version of what God tells Moses at the begin-
ning of the covenant on Sinai. God's statement in 11:1 that the Law is light to
the world and the further statement in 11:2 that the whole world will be judged
by Torah support the conclusion that all the world is accountable to the Law.
That the whole world had the opportunity to receive the Law is absent from

37. See our comments on 9:8.
38. The Latin has "heights" (excelsa), but, as Harrington rightly claims (OTP, 318, n. a), the

context demands "statutes."
39. God speaks of the Torah here as the Gospel of John speaks of Jesus. Note also the

similarity in formulation to 1 Cor. 1:18, where Christ's cross is folly to those who are perishing
but the power of God lo those who are being saved (cf. 2 Cor. 4:3).

40. See 4:5 and our comments there.
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Exodus but is known from other Jewish documents.41 The failure of the
ungodly to "serve" God is language characteristic of Pseudo-Philo. The depic-
tion of the Law as "everlasting" corresponds to the insistence that the cove-
nant is eternal and may be occasioned here by God's statement in Exod.
19:9 that the people will believe Moses forever.

LAB 11:4-5 describes the cosmic signs accompanying the giving of the
Torah. It quotes Exod. 19:16-17. Pseudo-Philo embellishes the cosmic distur-
bances associated with the theophany. Cosmic imagery expressing the signif-
icance of the giving of the Torah is also seen in LAB 15:5-6; 23:10; and
37:7-8. Whereas in Exodus the theophany shakes Mount Sinai, Pseudo-Philo
says that the abysses are shaken.42 In Exodus there are thunders and lightnings,
but in Pseudo-Philo the stars and the angels participate and the heavens are
folded up.43 In Exodus, the theophany focuses on the glory of God and the
danger God's presence poses for human witnesses. In Pseudo-Philo, the focus
is on the Law itself. The cosmic disturbances serve less to highlight God's
majesty than to dramatize the significance of the giving of the Law by God to
human beings. The section ends with a reemphasis of the reason for the the-
ophany. These things happen "until God should establish the Law of his eter-
nal covenant with the sons of Israel and give his eternal commandments that
will not pass away" (11:5).44

LAB 11:6-13 limits itself to altering the Ten Commandments (Exod.
20:1-17) without fully rewriting them.4S This passage demonstrates Pseudo-
Philo's concern for proper behavior and its consequences. Obedience brings
success; disobedience brings misfortune. In 44:6-7, God demonstrates in detail
how the people violate the Ten Commandments so that they deserve punish-
ment.

In 11:6, Pseudo-Philo combines the injunction against other gods (Exod.
20:3) with the prohibition of graven images (Exod. 20:4). The result is: "You
shall not make for yourselves graven gods." In this combination, "other gods"
disappears from the Decalogue entirely because of Pseudo-Philo's strong
opposition to idolatry. Although the people may make graven gods, other gods
do not exist. The idea that God will punish people for the sins of their ancestors
(Exod. 20:5) is altered to say that God will do so only "if they will walk in the

41. 2 Bar. \\-\1 says that all people will be judged according to their degree of adherence to
Torah. For rabbinic reflections of the same idea, sec SC 230, 110. Sirach claims that Wisdom
sought a dwelling place throughout the world and was finally told by God to dwell in Zion
(24:7-8). In Sir. 24:23, Wisdom is equated with the book of the Law.

42. Pseudo-Philo several times uses "abysses" to illustrate the cosmic dimensions of some
event: foundation of Israel (12:8); Red Sea (15:5); giving of the Torah on Sinai (11:5; 23:10; 32:8);
a combination of the Red Sea and Deborah's victory (32:17).

43. See 2 Bar. 59:3 on the heavens being disturbed at Sinai. On Christian views of the role of
angels at Sinai, see Gal. 2:19; Heb. 2:2; Acts 7:37, 53. Where the Christian sources claim that the
angels gave the Law, Pseudo-Philo says only that they were present. Sec also the Jewish references
inSC230, 111.

44. The phraseology used here to express the eternity of the covenant recalls Jesus' statement
about the Law in Matt. 5:18.

45. The Ten Commandments exercised a fascination for Jews and midrashic texts frequently
reflect on them (see SC 230, 112).
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ways of their parents." This accords with Pseudo-Philo's strict sense of moral
causality.46 LAB 11:7 supplies a reason for the command not to take God's
name in vain: "Lest my ways be made empty." This may refer simply to not
obeying God's commands (ways) or may mean that taking God's name in vain
will cause desolation of the land, where "my ways" would mean the roads of
Israel.47 LAB 11:8 embellishes the statement in Exod. 20:11 that God created
"heaven and earth, the sea, and all that is in them" with the words "and all
the world and the uninhabitable wilderness and all things that labor and all
the order of heaven." The addition underlines God's power and sovereignty
over the cosmos. The section repeats the reason for God's hallowing of the
seventh day ("Because he rested on it"), thus emphasizing the connection of
observance of the Sabbath with God's action, already found in Exod. 20:11.

The command to honor father and mother in Exod. 20:12 is supported by
the assertion that obedience will result in living long upon the land (11:9).
Pseudo-Philo adds that "your light will rise" and makes it specific with the
promise of rain, fertility of the land, and numerous progeny.48 The alterations
of Exodus fit well into Pseudo-Philo's usual emphases on God's control of
nature (God "commands" heaven to bring forth rain), the correspondence
between the righteousness of the people and nature's cooperation with them,
and the permanence of Israel.

The remaining four commandments are each supplied with a reason. For
two, the reason is something in the past, and for two it is so that a certain
result will follow. Adultery is to be avoided because the people did not have
adultery committed against them (11:10). Killing is prohibited because the
people were not killed by their enemies (11:11). Both of these reasons allude
to God's protection. False witness is forbidden lest the people's "guardians,"
probably guardian angels, bear them false witness, presumably in heaven
before God (11:12).49 Finally, coveting of one's property is to be avoided lest
others covet the people's land. Coveting another's property leads to loss of
the land of Israel. The introduction of the "golden rule" into the Decalogue
is unique to Pseudo-Philo.

LAB 11:14 paraphrases several biblical passages with little change in mean-
ing. Pseudo-Philo's main contribution is the reference to the earth quaking,
corresponding to the highlighting of cosmic disturbances in 11:5. LAB 11:15
condenses into a very small space the rest of God's revelations to Moses on
Sinai. First, it summarizes most of the other commands as "statutes and judg-
ments" and says that God "commanded him many things." Second, it speaks
of the tree of life and the water of Marah. Finally, it summarizes the com-
mandments dealing with the sanctuary. The first part requires little comment
except to point out that it assumes the readers have access to far wider sources

46. Pseudo-Philo was not alone in making this change to this problematic text (see Fcldman,
"Prolegomenon," xcv).

47. This may be what b. Sab. 33a has in mind. See SC 230, 112.
48. For rain as a sign of God's blessing, see 4:5; 13:7; 21:2; 60:2.
49. See 15:5 and 59:4.
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of information than the Biblical Antiquities, and that it emphasizes statutes
and so behavior.

The second part of 11:15 deserves attention. The tree of life is seen as the
wood that sweetened the water of Marah (Exod. 15:22-25) here, as elsewhere
in Jewish tradition.50 Further, Pseudo-Philo says that the sweetened well fol-
lowed the Israelites in the desert. Jewish legend, building on Exod. 17:6 and
Num. 20:7-11, holds that a well followed the Israelites in the wilderness and
associates that well with Miriam.51 That tradition appears in LAB 10:7, but
only Pseudo-Philo identifies Miriam's well with that of Marah (20:8). Ginzberg
considers this a confusion of "Marah" with "Miriam," but the identification
may be part of the ongoing attempt to present Israel's history as a web held
together by divine plans.52

Chapter 11 ends by noting God's cultic commands. The cult is one of the
few things singled out by Pseudo-Philo in his condensation of the Sinai com-
mandments. That the cult is structured according to the divine will is empha-
sized by including the tradition that Moses was shown the pattern of the sanc-
tuary when he was on Sinai.53

Chapter 12: The Golden Calf

Since idolatry is a major theme for Pseudo-Philo, it is no surprise that the
author chose to include the episode of the golden calf from Exodus 32.54

Pscudo-Philo's version highlights Moses' leadership and God's faithfulness to
the divine promises.

Pseudo-Philo prefaces the golden calf narrative with the story of Moses'
face shining from later in Exodus (34:29-35). In Exodus 34, the people are
frightened when Moses descends from Mount Sinai with his face shining
because of his exposure to God's glory. The biblical story emphasizes the
reality of Moses' contact with God and so underscores his ability to act as a
divine spokesman. In Exodus, fear of direct contact with the divine charac-
terizes Israel's stay at Sinai. Pseudo-Philo changes fright to lack of recogni-
tion—when Moses descends from the mountain with his face shining, the peo-
ple do not recognize him, a point unique to Pseudo-Philo (12:1). The element
of recognition accords with the ironic mode in which the Biblical Antiquities
is written. Humans' inability to understand God's ways is symbolized by the
radical difference between the world above visited by Moses, where he is

50. Ginzbcrg, Legends, Vol. 6, 14, n. 82; sec Feldraan, "Prolegomenon," xcvi.
51. See 1 Cor. 10:4 for Paul's thoughts on the spiritual rock that gave the Israelites water in

the desert and followed them. See also LAB 10:7; 20:8.
52. See Ginzberg, Vol. 6, 15, n. 82; SC 230, 113.
53. Exod. 25:8-9; Heb. 8:5; 2 Bar. 4:5. This belies the notion that the author opposed or was

indifferent to the Jerusalem cult.
54. Feldman ("Prolegomenon," xcvi) notes that Josephus omits the incident, but Pseudo-Philo

"chooses to narrate the incident of the Golden Calf at some length."
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bathed in invisible light, and the world below, where the light of Moses' face
surpasses that of the sun and moon.55 Only one who has access to the light of
the world above, as do Moses and (vicariously) the readers of the Biblical
Antiquities, can fully understand earthly events. LAB 12:1 likens the Israelites'
lack of understanding to the failure of the eleven sons of Jacob to recognize
their brother Joseph in Egypt (8:10). The analogy is another example of the
tendency to see similarities between different times in Israel's history. The
same verb (cognoscere) is used in both LAB 8:10 and 12:1. The word carries
the same ironic tone elsewhere in Pseudo-Philo, particularly in the narratives
about Kenaz, Samuel, and David. In 12:1, cognoscere occurs four times. The
people recognize Moses when he speaks, since his speaking best characterizes
him.56

The use of 12:1 as a preface to the golden calf incident stresses the immense
difference between God and people. The verse also shows Moses' authority
and ability to bridge the distance between God and Israel. Conversely, it high-
lights the people's failure to understand God's ways, a failure that becomes
graphically evident in the making of the calf.

LAB 12:2-3 describes the sin of the golden calf. Most remarkable is the
diminishing of Aaron's culpability. In Exodus, the people ask Aaron to make
gods for them and he does so without resistance. In Pseudo-Philo, Aaron tries
to dissuade the people and then cooperates only because of his fear of their
strength (12:3). This indicates the author's concern for the cult. The first head
priest is to some degree exculpated for Israel's first cultic sin following its
reception of the Torah. In the process, one of Israel's ancient and honored
citizens is portrayed in a more favorable light than in the Bible. Chapter 12
provides two instances of a realistic streak in Pseudo-Philo that tempers the
strict rule of moral causality. Aaron gives in to the people because of fear,
and there is no punishment of Aaron here. Later, those who worship the calf
because they are forced to do so are excused (12:7).57

In 12:2 the narrator says that the people's heart was corrupted when Moses
ascended the mountain.58 This recalls the statement in 3:9 that the human heart
is foolish from youth. Pseudo-Philo has a fairly pessimistic view of humanity
in general, and Israel is not much different except for God's relationship with
its ancestors. The connection of the corruption of the people's heart with
Moses' absence serves the theme of leadership.

Pseudo-Philo generalizes the people's request for gods in Exod. 32:1 by
changing the specific references to the Exodus and the desert to a more general

55. In Sipre 140 on Num. 27:20, the light of Moses' face is like the light of the sun, but here
it surpasses it. For other references to this, see SC 230, 114.

56. A parallel to this recognition scene is in Luke 24, where two disciples recognize Jesus in
the breaking of bread.

57. An interesting parallel to this attitude is that of the Gospel of Matthew which makes
stringent demands on Christians but is realistic about the fact that the church is actually composed
of good, bad, and everything in between.

58. The author takes this detail from Exod. 32:7, where God tells Moses that the people have
"corrupted themselves."
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context. In Exod. 32:1, the people say to Aaron, "Come, make gods for us,
who shall go before us; as for this Moses, the man who brought us up out of
the land of Egypt, we do not know what has become of him." LAB 12:2
changes this to: "Make gods for us whom we may serve, as the other nations
have, because that Moses through whom wonders were done before our eyes
has been taken away from us." Pseudo-Philo generalizes what the people seek.
It is not just gods who can lead them through the desert, but gods to "serve."
This generalization concerns the opposition between service to God and ser-
vice to idols so prominent in the Biblical Antiquities. Similarly, Pseudo-Philo
generalizes the description of Moses from the one who led them out of Egypt
to the one who did wonders before their eyes. The connection between seeing
wonders and obedience recalls Judg. 2:7: "The people worshipped the LORD
all the days of Joshua, and all the days of the elders who outlived Joshua, who
had seen all the great work that the LORD had done for Israel." The book of
Joshua then tells of Israel's sins after Joshua's death. In LAB 12:2 the people
go astray even before Moses' death just because he is absent for a time.

The people's motivation in asking for new gods in LAB 12:2 is the same
as that attributed to them by 1 Sam. 8:5 when they ask for a king. They want
to be like the other nations.59 The association of idolatry with being like the
nations is important to Pseudo-Philo.

Aaron tries to argue the people out of idolatry in LAB 12:3. He tells them
to be patient because Moses will return with the Law, which he will explain
to them and which will constitute "rules for our race." The distinctiveness of
Israel lies in its possession of the Law and its service of God. The narrator
editorializes in 12:3: "They did not heed him, so that the word spoken in the
time when the people sinned by building the tower might be fulfilled, when
God said, 'And now unless I stop them, everything that they propose to do they
will dare, and even worse.'" This is another example of the pattern of predic-
tion and fulfillment. The iniquity of fashioning the golden calf surpasses that
of the tower.

LAB 12:4 contains a short speech by God to Moses. It begins as in Exod.
32:7-10, where God informs Moses that the people have gone astray, but in
Exodus God gives a more extended description of the people's sin and then
says that they will be destroyed and Moses set up as a great nation in their
place. Instead of this, Pseudo-Philo has God reflect on the status of the divine
promises to Israel in light of the people's idolatry, and then God predicts the
future behavior of the people and its consequences. LAB 12:4 is one of the
many passages in which the covenant's existence is questioned. This time, God
poses the question of whether the fabrication of the golden calf annuls the
promise of land. God points out that the people violated the covenant even
before entering the land and asserts that if they had entered the land, their
transgressions would be even worse. This view of the Israelites is character-
istically pessimistic. Fulfillment of God's promises paradoxically makes their
allegiance to the covenant less likely.

59. The influence of Samuel's story on Pseudo-Philo's Moses cycle reemerges in chapter 19.
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God says that God will indeed forsake the people but will then make peace
with them again (12:4). It is noteworthy that God passes from forsaking to
peace without an intervening stage where the people repent. Although repen-
tance is present in the Biblical Antiquities and although the author advocates
the connection between sin and punishment, the full pattern of sin-punish-
ment-repentance-forgiveness is not always present.60 At times, repentance is
not mentioned. This makes the eternity of the covenant more prominent. God
punishes the people for their sins but always turns back to them, even when
repentance is not present.

God will forsake the people but then turn back to them so that a house
(temple) will be built among them, but when they sin again the house will be
destroyed (12:4). Then, "The race of men will be to me like a drop from a
pitcher and will be reckoned like spittle." This expression derives from
Isa. 40:15 and was already used in LAB 7:3, where the human race attempted
to erect the tower of Babel and so is likened to spittle. In 7:4 Abraham and
his seed are separated from the rest of humanity, who are likened to spittle.
That makes the expression in 12:4 even more striking. In view of Israel's failure
and the resultant destruction of the temple, all humanity, including Israel, is
now alienated from God. Israel should be humanity's connection with God,
but that connection appears broken by Israel's disobedience.61 This looks like
a grim prediction of God's abandonment of the human race. Since it does not
mention the second temple, it may reflect a negative view of it.62

LAB 12:4-10 embodies "intercessory bargaining."63 The form has three
parts: (1) God appears to a representative of the people and threatens their
destruction because of their sins but exempts the representative from the pun-
ishment; (2) The representative intercedes, advancing arguments to dissuade
God; (3) God relents. Exod. 32:7-14, which Pseudo-Philo rewrites here, con-
tains the form. LAB 12:4-10 eliminates certain problems in the flow of Exodus
32. In Exodus the sequence is as follows: God tells Moses of the people's sin
and of the divine intention to destroy them; Moses intercedes; God relents;
Moses descends from the mountain and apparently discovers the sin of the
people for the first time; he smashes the tablets; he makes the people drink
water containing dust from the destroyed calf; he confronts Aaron, who
blames the people; Moses wreaks vengeance on the people through the
Levites; he reascends the mountain to intercede again; God claims that the
sinners will be punished; a plague afflicts the people. Everything in Exodus 32
that comes after Moses' first intercession and God's change of heart is redun-
dant. The sequence in Pseudo-Philo is less complicated. God threatens
destruction; Moses goes down and punishes the guilty; Moses reascends the

60. See Steck (Israel) for this theme in Jewish literature.
61. For a similar train of thought, see 2 Bar. 3:8. See Murphy, "Temple," 674-75.
62. Knibb ("Exile") shows that many Jewish works of the Second Temple period hold that

the exile did not come to an end with the building of the second temple, and that therefore the
Second Temple period was but a continuation of God's punishment of Israel.

63. See Murphy, Structure, 72-77. The form is also found in 2 Bar. 1-9; Gen. 18:1-28; Num.
14:10b-25; 16:19b-24. See Murphy, "Temple," 672-80.
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mountain and intercedes for Israel; God relents. LAB 12:4-10 stands out from
other instances of the intercessory bargaining form in that Moses is not explic-
itly exempted from God's punishment. This may be because all of humanity
is doomed because of Israel's sin (12:4). It may also be because Pseudo-Philo
is so intent on the indestructibility of the covenant with Israel that no other
option could be contemplated.

LAB 12:5-7 advances the themes of leadership, the eternity of the cove-
nant, and moral causality. LAB 12:5 attests to the tradition, also found in
rabbinic sources, that God's writing fled from the tablets before Moses broke
them.64 The tradition avoids the idea that Moses committed sacrilege in break-
ing the tablets. In LAB 12:5, Moses breaks them only after looking at them
and seeing that the writing is gone. Moses' anguish is represented through the
striking image of a woman in childbirth who is unable to bring forth her child
by her own strength.65 Moses' pain is caused by the disruption of a process
through which he was to bring Israel to birth through the giving of Torah. This
situation lasts only one hour. In a display of true leadership, Moses takes the
situation in hand and says, "Will bitterness win the day always, or will evil
prevail forever? And now I will rise up and gird my loins because even if they
have sinned, what was declared to me above will not be in vain" (12:6). Moses'
leadership flows from his conviction that God's words will be fulfilled in spite
of all obstacles. Even the golden calf cannot interfere with God's plans. Moses
comes to this conclusion on his own, not because God informs him of it.

In Exod. 32:20, Moses burns the calf, grinds it to dust, mixes it with water,
and makes the people drink it. The biblical text gives no explanation for this
action, although it may be connected to the plague that overtakes the people
in 32:35. In. Num 5:16-28, a similar ritual constitutes a trial by ordeal. The
Biblical Antiquities interprets the drinking of the water as a trial by ordeal:
"If anyone had it in his will and mind that the calf be made, his tongue was
cut off; but if he had been forced by fear to consent, his face shone" (12:7).
This sentence supports Pseudo-Philo's idea of moral causality, since the guilty
parties suffer for their crime. It also shows Pseudo-Philo's lenience toward
those forced to commit the act. Finally, it indicates sensitivity toward the issue
of intention. What matters is not just the act itself, but the intention in per-
forming the act.

In LAB 12:8-9, Moses reascends the mountain to intercede with God. As
in Exodus 32, Moses' argument connects God's well-being to Israel's survival.
Destruction of God's people would mean no one will glorify God, because
only Israel can properly praise God. Even if God were to choose another
nation, that nation would never trust God because of the destruction of the
first chosen people. Further, if God forsakes the entire world, no one will be
left to do the divine will. The idea that God's well-being depends on humans
is present elsewhere in Jewish tradition.6fi Israel's close relationship with God

64. SC 230, 115, refers to Tg Yer. I Exod. 32:19 and Pirqe R. El. 45.
65. For references to the image of childbirth, see SC 230, 115; Vermes, Scripture, 56-57.
66. It is used in the intercessory bargaining form (see Murphy, Structure, 72-85).
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is expressed through the image of the vine planted by God and rooted in the
abyss and stretching to God's throne.67 Moses prays, "You are he who is all
light" (12:9). Light is most often applied to the Torah in this work, but God
is the source of Torah and so the source of all light.68

Typical of Pseudo-Philo is the interplay between God's anger and mercy
that Moses makes explicit (12:8-9).69 Moses asks God not to act out of anger
even if that anger is justified, for it would result in the destruction of God's
labor in the Creation being "in vain." Such an argument is persuasive, since
a major theme of the book is that God's plans or work are never "in vain."
Any human plans or actions that challenge God's plans are futile. Moses'
intercession ends with a plea that God's inheritance, Israel, not be allowed to
be pulled apart "in humiliation." In 9:6 Amram expresses the hope that Israel
will be rescued from its humiliation in Egypt. God does this through Moses,
so Moses' intervention here concerning Israel's humiliation is poignant.

Chapter 12 ends with God's statement to Moses, "Behold I have been
made merciful according to your words," and with God's command to Moses
to cut two new tablets from the original source and to write the command-
ments on them.70 Whereas in Exod. 32:14 it is merely said that God repents
of the evil that was to have come upon the people, the Biblical Antiquities
characteristically stresses God's mercy.

Chapter 13: Cultic Commands

Chapter 13 contains five sections: (1) commands concerning the sanctuary,
priests, and sacrifices (13:1-2); (2) commands concerning leprosy (13:3); (3)
commands concerning festivals (13:4-7); (4) reference to the time of Noah and
to paradise (13:8-9); and (5) God's prediction of the future (13:10). The chap-
ter is an authoritative condensation of parts of Torah, since most of it is in
God's words. Concerning sections 1 and 2, a few short comments will suffice.
First, of all aspects of the Law given on Sinai, the author chooses to highlight
cultic commands. This is significant with respect to the question of Pseudo-
Philo's attitude toward the cult—he supports it. Second, Moses' obedience to
God and God's command of the situation are stressed. God is the sovereign
Lord who controls nature and history and in whose hands lies Israel's fate.
Finally, the attention to the problem of leprosy is due to a general interest in
skin diseases apparent in Israelite and Jewish laws and in the New Testament.

In section 3, the author assigns a rationale for each of the feasts.71 Unleav-
ened Bread memorializes Israel's liberation from Egypt. Weeks has only agri-

67. See 1 QH 6:15. God's care for Israel and the temple is described using traditional Jewish
terms. See SC 230, 115, for references.

68. For references to God as light, see SC 230, 115.
69. See Murphy, "God;" and chapter 10, this volume, under "God."
70. Jewish tradition is divided on whether God or Moses wrote on the second set of tablets

(SC 230, 115; Feldman, "Prolegomenon," xcvii).
71. The list of feasts is essentially the same as that found in m. Ros Has. 1:2.
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cultural content and is not connected with a historical event. Trumpets (later
called New Year) is the time for offerings for "your watchers." "Watchers"
are the guardian angels encountered in 1 En. 1:5; 10:7; etc., as well as Dan.
4:13, 23. The negative view of angel worship in LAB 34 does not contradict
this, since in that chapter it is worship of the angels in charge of magicians for
the purpose of gaming illicit powers that is condemned. The New Year is the
anniversary of Creation in b. RoS Has. Ha. Here it is the time to remember
that God foresaw all that was to happen on the earth and to remember the
earth, probably because it is God's work.72 God's control over history is illus-
trated by the fact that at the New Year God decides on all births and deaths
for the following year.

The Day of Atonement is called a "fast of mercy." Mercy is an attribute
of God emphasized in the Biblical Antiquities, so this name is appropriate.
The fast is for the souls of the people, and "so that the promises made to your
fathers may be fulfilled" (13:6). Attention to the promises made to the fathers
characterizes Pseudo-Philo as a whole. Pseudo-Philo's list ends with Taber-
nacles.73 The text connects Tabernacles with rain, as is common in Jewish
tradition since Tabernacles occurs at the beginning of the rainy season.74

Pseudo-Philo goes beyond the simple mention of rain to highlight God's con-
trol of all elements of the universe—seasons, stars, clouds, wind, lightning, and
thunder. The next words are, "Et hoc erit in signum sempiternum." It is unclear
whether the hoc refers to the preceding list or to what follows, the dew that
the nights produce seen as a fulfillment of something God predicted after the
Flood (13:7). Neither the Bible nor Pseudo-Philo records a prediction of dew.
However, LAB 3:9 does follow Gen. 8:22 in seeing the succession of the sea-
sons as part of God's postdiluvian promise that the earth will never again be
destroyed by water. It is possible, then, that hoc should be taken to refer not
just to dew but to the seasons as well, and probably to the whole range of
things Pseudo-Philo mentions in this context. The orderly working of the uni-
verse is predicted by God and ensured by Israel's cultic prayers.

In LAB 13:8, the "command regarding the year of the lifetime of Noah"
refers to the limitation of human life to 120 years (LAB 3:2; Gen. 6:3).75 God
tells Moses that at the divine visitation, probably at the time of the Flood,
God limited human life and showed humans the "place of creation and the
serpent."76 Thus, Noah was granted a vision of the Garden of Eden. God
makes that explicit by identifying the place as the one where Adam was told
that all things would be subject to him if he obeyed God. God recalls that

72. This interpretation depends upon the translation of prespexi as "I foresaw" rather than
"I watched over," and thus is a departure from Harrington's translation (OTP, 321). Our inter-
pretation follows that of SC 230, 117.

73. The word for the feast here is scenophegia, as found in the LXX of Deut. 16:16.
74. SC 230, 118, mentions m. Ta'an. 1:1 and b. Ros Has. 16a.
75. For Pseudo-Philo's treatment of Noah, see Lewis, "Study," 74-77.
76. Instead of "serpent" (colubrum), the manuscripts have "color" (colorem). I follow Perrot

and Harrington here.
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Adam (protoplastum) transgressed since he was persuaded by his wife, who
was deceived by the serpent, with the result that death was decreed for all.77

LAB 13:9 reads, "And the LORD continued to show him the ways of par-
adise and said to him, 'These are the ways that men have lost by not walking
in them, because they have sinned against me.' " The most probable recipient
of the vision here is Moses.78 That God shows Moses paradise and everything
humankind had lost through Adam's sin recalls 2 Bar. 4:3-6, where paradise
is shown to Adam but removed from him when he sinned. In that same passage
paradise is shown also to Abraham (Gen. 15:9-21; see also 4 Ezra 3:14-15)
and Moses on Sinai (as in Pseudo-Philo).

LAB 13:8-9 is an example of the protology of Pseudo-Philo. Everything
within the work is framed by the Creation and the eschaton. Creation and
eschaton are portrayed so as to highlight their judgmental aspects. Moses'
vision provides a context for the giving of the Law. The negative aspects of
the human condition are a result of disobedience, implying that what was lost
can be regained only by obedience.

The lesson of moral causality is explicit in 13:10. Obedience brings God's
merciful blessing. Rain and fertility embody that mercy. This recalls the par-
adigmatic statement in 4:5 of how the world ought to work—prayer and obe-
dience bring rain, which brings fertility. But God knows in advance that Israel
will not be faithful. They will forget the covenants with the fathers and so will
be abandoned by God for a time. Then God says, "But nevertheless I will not
forget them forever." It is remarkable that Israel's repentance is not men-
tioned. God's words mean that the covenant is indestructible. God knows
Israel will not live up to its side but has decided beforehand to turn back to
Israel and not to abandon it permanently. Chapter 13 ends with God's
reminder that divine abandonment of Israel will be due to its own sins, as the
people will indeed know "in the last days," because God is faithful.79

Chapter 14: A Census

In Num. 1:2-3, God tells Moses to number the males that are at least twenty
years old and ready for war. The census of chapter 14 is based on that of
Numbers 1, but Pseudo-Philo deletes its military aspects. This is especially
striking given the military tone of the census in LAB 5, where the divisions of
humanity are depicted as armed camps. Instead, the census in LAB 14 holds

77. The "feminism" of Pseudo-Philo, striking as it is, has its limitations. Although this passage
does not go nearly as far as several Jewish and Christian texts in using Genesis 3 to denigrate
women, it does show some influence of the tendency to blame Eve for the Fall. Pseudo-Philo docs
not lay all of the blame at Eve's doorstep but makes no alteration to the story of Genesis on this
point.

78. It is possible that it is Noah. See Harrington, DTP, 322, n. j, who opts for Moses. Perrot
(SC 230, 118) notes that even Adam is possible.

79. This may be a reference to the eschaton, though Perrot (SC 230, 118) thinks that it is not
necessarily such.
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in tension the ideas that God's promises are indestructible and all sin is pun-
ished. The text does this by using the notion of the remnant. One-fiftieth of
the people survive punishment so that the promises can still be fulfilled. Moses
is to count the people,

that I may show your tribes what I declared to your fathers in a foreign land,
because from the fiftieth part I raised them up from the land of Egypt, but
forty-nine parts died in the land of Egypt. When you make them stand and
pass in review, write down their number until I fulfill all that 1 have spoken
to their fathers and until I set them firmly in their own land; for not a single
word from what I have spoken to their fathers will I renege on, from those
that I said to them: "Your seed will be like the stars of heaven in multitude."
By number they will enter the land, and in a short time they will become
without number (14:1-2).

The number of people turns out to be 1,620,900 (14:3). Moses reports this
number to God, who tells him that in Egypt Israel numbered 9,295,000. The
smallness of Moses' number is stressed when the narrator says it includes all
Israel, whereas God's tally excludes women. In LAB 14 nothing is said about
counting only warriors, as in Exodus, and the age restriction of Num. 1:3 is
removed in LAB 14:3. Moses' number does not amount to one-fiftieth of
God's number, but Pseudo-Philo is not trustworthy on specific numbers.80 The
point of the figure of one-fiftieth is the same as that of the specific numbers:
The people have become few. God explains Israel's decrease by saying, "I put
to death the whole crowd of them because they did not believe in me" (14:4).
God consecrated the remnant and assigned tithes as a reminder of the hard-
ships from which they were saved.

In Deut. 28:62, Moses says, "Although you were once as numerous as the
stars in heaven, you shall be left few in number, because you did not obey the
LORD your God." He goes on to predict the exile. In both Deuteronomy and
the Biblical Antiquities, Israel's faithfulness determines its size. Deuteronomy
compares Israel's past greatness to its future smallness. Pseudo-Philo sees
Israel about to enter the land as small and compares this to its great number
in Egypt and its future size in the land. For Pseudo-Philo, Israel's smallness is
both a warning based on past punishments and a hope for future blessings.
Especially important is that Israel's future multitude will be proof of fulfill-
ment of the divine promises contained in Gen. 22:17. The text's insistence on
the complete fulfillment of all that God has spoken is typical. God requires
the census as proof of divine faithfulness.

In the last sentence of the chapter, Moses conveys all of this information
to the people. Their reaction is one of sadness and mourning. This expresses
the tragic element in Israel's history that Pseudo-Philo highlights. The people
always and everywhere have at their disposal the means to ensure God's mer-

80. Harrington notes that "fiftieth" is "based on a midrashic explanation of the Heb. hmsym
in Ex 13:8, which can mean 'equipped for battle' or 'fifties' " (OTP, 322, n. a). Ginzberg (Legends,
Vol. 6, 138, n. 806) notes that the figure of one-fiftieth appears also in Mek. Beshallah 1, 24a, and
Mek. d'R. Shimon. 38 on Exod. 13:18.
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ciful blessing and to bring themselves prosperity and success. If the people
find themselves in any other situation, it is of their own making.

Chapter 15: The Twelve Spies

Chapter 15 condenses Numbers 13-14. The condensation is as remarkable for
what it leaves out as for what it includes. In Numbers 14, the full intercessory
bargaining form is present. God threatens to abandon Israel, Moses inter-
venes, and God forgives. Given Pseudo-Philo's use of that form in LAB 12
and his interest in Moses as a mediator, one might expect the full form to
reappear in LAB 15. That is not the case. The first two parts of the form do
appear—God threatens to destroy Israel and Moses intercedes, but there is
no explicit report of God's relenting. Pseudo-Philo skips to Numbers 16.
In so doing, the author also intensifies the pace of rebellion in the wilderness.
Before God can forgive the people for the first rebellion, they engage in
another.

LAB 15:1 follows the biblical text in that the sending of the spies is due to
God's initiative. In Deut. 1:22-23, the people generate the idea, which is then
approved by Moses. In Josephus (Ant. 3.14.1 § 302) as well as in Philo (Vit.
Mos. 1:40 § 221), Moses takes the initiative. Pseudo-Philo follows the biblical
version as consonant with the emphasis on the action of God. Pseudo-Philo's
leaders are good not when they devise their own plans, but when they follow
God's will.

LAB 15:1 interprets the effect of the spies' report on the people by bor-
rowing phrases from Joshua 14, where Caleb recalls the incident of Numbers
13-14. The spies' words "troubled the heart of the people" (LAB 15:1), or
"made the heart of the people melt" (Josh. 14:8). In Josh. 14:9, Caleb recalls
Moses' reassurance that the land would be their inheritance. It may be due to
the influence of the passage from Joshua 14 that Pseudo-Philo's spies tell the
people, "You cannot inherit the land" because of the strength of the inhabi-
tants (15:1). The rephrasing clarifies what is at stake in the people's fear. To
allow the strength of the Canaanites to deter them from following God's
instructions would be to lose their inheritance, which means that God's prom-
ises would be in vain.

In the next few sentences Pseudo-Philo streamlines the story from Num-
bers. In the biblical version, it appears at first as though all of the spies are
discouraging the people. Then Caleb speaks up and tells the people to trust
in God. The people are not persuaded, and then Joshua and Caleb speak up
together. In the Biblical Antiquities, the spies' initial report is followed imme-
diately by the editorial comment, "Yet two men of the twelve did not speak
in this way" (15:2). Their names and genealogies are given in 15:3. They
express their confidence in God's power to overcome human opponents: "Just
as iron can overcome the stars, or as weapons conquer lightning, or thunder
is shut off by the arrows of men, so can these men fight against the LORD"
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(15:2). These words stress God's cosmic might. Joshua and Caleb are so con-
fident because as they go into Canaan they see a vision of lightning from the
stars and thunder coming with them into the land.81

Israel's protest in LAB 15:4 is sharper than in Num. 14:2-3. In the biblical
text, the people regret having left Egypt and ask why God brought them out.
The Biblical Antiquities has them quote God's words found in Exod. 3:8: "Are
these the words God spoke to us, saying, 'I will bring you into a land flowing
with milk and honey.' " This is another example of Pseudo-Philo's penchant
for direct quotation, and in this case it falls into that subcategory of quotation
that proves or disproves God's faithfulness to the divine promises. The
people virtually taunt God by contrasting their situation with the divine
pledges.

God's angry speech in 15:5-6 is rife with elements typical of Pseudo-Philo.
As usual, the readers get firsthand access to God's thoughts and plans. God
says that despite the people's failure to listen, "behold now the plan of action
that has issued from me will not be in vain." This states a major theme: God's
ways will prevail. God says that the people will be sent into dark chambers
and word will be sent to the fathers, saying, "Behold this is the seed to which
I have spoken, saying, 'Your seed will stay a while in a land not its own, and I
will judge the nation whom it will serve' " (15:5). Often God would prefer to
abandon Israel, as its conduct merits, but the covenant with the fathers always
prevents that. Here the fathers are made witnesses to Israel's transgression.
God quotes the divine words (Gen. 15:13-14), as did the people in 15:4. The
people try to prove God false; God uses the same device to prove the divine
words true—the divine words recorded in Genesis found their fulfillment in
the sojourn in Egypt and in the liberation of the people. The judgment of
Israel's enemies (Gen. 15:14) occurred when God "killed their enemies"
(15:6). God's liberation of the people through the division of the Red Sea is
shown to have cosmic proportions and was an event greater than any between
the parting of the waters at the Creation and the present day (15:6). Again,
God quotes the divine words when referring to the creative act of separating
the waters (Genesis 1).

The second great act of God on behalf of the people, besides the liberation
from Egypt, is the giving of the Torah. Borrowing language from Isa. 64:1,
God describes the theophany at Sinai as bending the heavens to descend
(15:6). The application of this image to Sinai is known elsewhere in Jewish
tradition.82 Significant here is Pseudo-Philo's characteristic reference to the
Law as something that enlightens (see 9:8; 11:2) and the claim that the Law is
"for creation."

God's speech goes on to sanctuaries given to the people for proper worship
so that God might dwell with them (15:6). If God cannot remain among the
people, it is their fault, not God's. The people did not believe God's words

81. The vision recalls the song of Deborah where the stars fight from heaven on the side of
the Israelites (Judg. 5:20). In Mek. Shirah 9:43a, the spies are miraculously protected.

82. SC 230, 121, 148. Sec LAB 11:5; 32:7-8.
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and abandoned God, "and their mind grew weak."83 God's words are always
true. The people's failure to believe them results in the weakening of their
minds—they cannot reason properly. God sees banishment to the wilderness
as giving the people what they want: "Faciam eis sicut voluerunt" (15:6). As
usual the people's fate is in their own hands.

Moses' intercession employs an argument not found in Numbers 14:
"Before you took the seed from which you would make man upon the earth,
was it I who did establish their ways? Therefore let your mercy sustain us until
the end, and your fidelity for length of days; for unless you had mercy, who
would ever be born?" (15:7). Moses' logic is subtle. He first reminds God that
God created humanity, and then says that he (Moses) did not establish
humans' ways. Fie does not directly blame God for the way humans are, but
he borders on doing so. The argument recalls 4 Ezra 3:20-36, where Ezra tells
God that God did not remove humanity's "evil heart," that no human group
can be considered to be without sin, and that therefore God is unjustified in
removing favor from Israel. Israel is actually no worse than anyone else and
is more mindful of the commandments than any other nation. Ezra is careful
not to blame God for the evil heart, only for not removing it.84 Although
Pseudo-Philo does not explicitly mention the evil heart here, he alludes to it
in 3:9 and 33:3. It should also be noted that 4 Ezra 4:30 uses the image of an
evil seed sown in the human heart, an image that expresses the same reality
as that of the evil heart. That the word "seed" is used in both LAB 15:7 and
4 Ezra 4:30 in the context of the inveterate evil of humanity makes at least a
linguistic connection between passages for which we have already recognized
a conceptual connection.

Moses appeals to two qualities of God stressed throughout the Biblical
Antiquities: mercy and fidelity. He sees God's mercy as necessary for the very
existence of humankind and looks forward to it being there "until the
end."

Chapter 16: Korah's Rebellion

In Num. 15:37-41, God tells Moses to have the people put tassels on their
clothing as a reminder of all the commandments.85 LAB 16:1 reduces those
verses to the short notice "In that time he commanded that man about the
tassels." Once again, Pseudo-Philo assumes that the readers know more than
he tells them about the biblical story. Pseudo-Philo goes on to say that Korah
and two hundred companions revolt against the order, protesting, "Why is an

83. Perrot suggests that the meaning here is that to abandon the Law is to lose oneself (SC
230, 121). He refers to the study of K. Berger (Gesetzesauslegung, 216), who stresses the impor-
tance of the two ways of Deut. 30:15-20 for the Biblical Antiquities.

84. See Stone, 4 Ezra, 63.
85. The analysis of this chapter is based on my earlier study, "Korah's Rebellion."
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unbearable law imposed upon us?"86 Numbers makes no connection between
the law of the tassels and Korah's rebellion, but the connection is attested to
in rabbinic literature.*7 Jewish interpretation often reads adjacent passages in
terms of each other.*8 Although at first glance it appears that Korah is upset
merely at the rule of the tassels, it is clear from the rest of the chapter that
the issue is the larger one of obedience to God in general.851 The author
assumes that the readers know of the connection established by Numbers
between the tassels and the Torah as a whole.

Korah's rebellion exercised considerable fascination for later Jewish tra-
dition. Korah became a paradigm for those who would not accept Torah or
who engaged in illegitimate argument over Torah, as contrasted with the law-
ful controversy of the rabbinic schools.90 In rabbinic tradition, Korah's lies
contrast with the truth of Moses and the Torah.91 Korah is sometimes pictured
as trying to make the Law appear absurd so as to discredit it or prove that it
is from Moses and not from God.92 This last point has a parallel in LAB
25:13, where some Israelites claim that it was Moses who wrote the Law, not
God.

In Numbers 16, there is a pronounced power struggle between Moses and
Korah. Korah directly attacks the legitimacy of the Aaronic priesthood (Num.
16:3), and Moses responds with an attack on the presumption of the Levites
(Num. 16:8-11). Josephus and the rabbis embellish the power struggle.93 Jose-
phus sees Korah's jealousy of Moses as the cause of the trouble and his Korah
presents his birth and wealth as factors that entitle him to the role of high
priest.94 In his version, Korah attacks not Torah but Moses. Korah even insists
that Moses acts in violation of Torah when he appoints his brother, Aaron, as
high priest. Given such interest in the power struggle between Korah and
Moses, it is remarkable that Pseudo-Philo has omitted this aspect of the story
from his narrative. In Pseudo-Philo no explicit confrontation between Korah
and Moses exists; chapter 16 plays down the direct opposition between Moses
and Korah in favor of an emphasis on conflict between Korah and God.

In the Biblical Antiquities, when Korah protests against God's Law, it is
God, not Moses, who responds immediately with an angry speech (16:2-3).
God's speech in LAB 16:2-3 has no direct analogue in Numbers 16. In having
God react directly to Korah's action, Pseudo-Philo follows his usual procedure
of increasing God's role. God's speech begins with another device character-

86. Only Pseudo-Philo has the number two hundred, but the work is unreliable with respect
to numbers. The MT, LXX, and Josephus have two hundred fifty.

87. For example, Num. Rab. 16:3; b. Sank. \ lOa. Sec Tg. Yer. 1 Num. 16:2.
88. Sec Bauckham, "Liber," 38, 69, n. 17. Bauckham refers to Wadsworth ("Making," 10-

16) for a discussion of this interpretive principle.
89. Sanders (Jesus, 247) considers it a principle accepted by all Jews of the first century that

"the law is unitary—it was all given by God to Israel, and all parts are thus equally binding."
90. M. 'Abot 5:17; 'Ahot R. Nat. 46; b. Sank. 11 Oa.
91. See b. Sahh. 11 Ob; b. B. Bat. 74a; Num. Rab. 16:20.
92. Num. Rab. 16:3; b. Sank. HOa.
93. Ant. 4.2.1-3.4 §§ 11-58; b. Sank. HOa; Num. Rab. 16:20.
94. See b. Sank. HOa; Tg. Yer. 1 Num. 16:19; Num. Rab. 16:15.
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istic of Pseudo-Philo—reference to the past. God recalls the creation of
humanity and the subsequent murder of Abel. God says that the earth swal-
lowed up the blood of Abel and that God then said to the earth, "You will
swallow up blood no more."95

Pseudo-Philo draws together the stories of Cain and Abel and of Korah
through the idea of swallowing.96 The word occurs in Num. 16:30, 32, 34 (blf),
but not in Gen. 4:1-16. But in later Jewish tradition, the idea that Abel's blood
cried out to God from the ground (Gen. 4:10) is embellished with the ground
having swallowed the blood.97 After recalling Abel's murder, God continues,
"And now the thoughts of men are very corrupt; behold I command the earth,
and it will swallow up body and soul together" (16:3). This comment about
human thoughts recalls that in chapter 15 when the Israelites forgot the Law,
their minds were weakened. To depart from God's way of reasoning is to lose
the power to reason properly and leads to disaster. Pseudo-Philo makes a
sweeping generalization on the basis of Korah's sin. God does not see the
problem as confined to Korah and his followers—it extends to the whole
human race. This pessimistic view of humanity is characteristic of the work.

Korah and his people are condemned to dwell in darkness and destruction.
Their punishment is unusual; they do not die but "melt away" until the Judg-
ment. At that time, when the rest of humankind is raised, they will die unre-
membered.9S Hell will not "spit them back." They share this fate only with
the Egyptians and those who perished in the Flood. Meanwhile, the earth will
swallow them up. Pseudo-Philo sees this event as vitally important because as
an early revolt against Mosaic authority it is the paradigm for all subsequent
rejections of Torah.99

Pseudo-Philo uses Korah to elucidate true leadership by portraying its
opposite. A true leader in Israel is completely devoted to God's will, acts only
at God's behest, and is willing to die for Torah. Korah opposes God's will,
follows his own impulses, and is willing to die to resist Torah's claim on him.

Numbers 16 is rewritten as a trial scene by using four elements from trial
scenes in 2 Maccabees 6, 7. The following is the structure of LAB 16:4-6.100

a. Moses tells the people (and Korah) of the punishment that awaits Korah
and his men if they persist.

b. Korah and his men remain defiant.
c. Korah summons his seven sons.

95. The Latin actually says that God spoke to Zion, but that reading is probably based on a
misreading of the original Hebrew sywn "parched earth" (OTP, 324, n. d).

96. Jude 11 brings together Cain's sin, Balaam's error, and Korah's rebellion. LAB 16 con-
nects Korah's rebellion to Cain's sin, and LAB 18 deals with Balaam.

97. Tg. Yer. I Gen. 4:10. In b. Sank. 37b, R. Judah says that after the death of Abel the earth
did not open its mouth again (SC 230, 122).

98. The rabbis preserved the tradition that Korah and his fellows would not rise (m. Sank.
10:3; 'AbotR. Nat. 36:2; b. Sank. 109b; y. Sank. 10:4).

99. The revolt of Miriam and Aaron had already occurred in Numbers 12, but the author
did not want to make them prototypes of those who oppose Torah.

100. Murphy, "Korah's Rebellion," 116.
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d. The sons refuse to join Korah. They answer that Korah has not begotten
them, but God has formed them. If they walk in God's ways, they will
be God's sons.

e. The earth is opened before Korah and his men.
/. The sons accuse him of madness in his day of destruction.
g. Korah refuses to listen to his sons' appeal.
h. The earth opens its mouth, swallows the rebels and their households,

and Korah and the others cry out until the earth closes again.

Pseudo-Philo enhances the trial elements of Numbers 16.1(" Those on trial
stand before a person of authority, the punishment that will come upon them
if they refuse to recant is announced, they remain steadfast despite the efforts
of some to persuade them, and the sentence is carried out. The idea that the
punishment is announced to Korah and that he persists in spite of awareness
of it is absent from Numbers 16. It is precisely this idea that leads to 2 Mac-
cabees 6 and 7 for parallels to LAB 16, since it is present in all three chapters.
Eleazar's martyrdom in 2 Maccabees 6 and that of the mother and her seven
sons in chapter 7 of the same book are examples of those who prefer to
undergo martyrdom rather than violate Torah.102 In contrast, Korah refuses
to obey Torah and dies for his steadfastness in this resolve.

LAB 16 and 2 Maccabees 6, 7, all contain the following elements: standing
before a figure of authority; announcement of punishment; refusal to recant;
and punishment. This abbreviates the full trial scene as found in Daniel 3 and
LAB 6. In addition to this basic fourfold pattern, LAB 16 shares the following
elements with 2 Maccabees 6: Eleazar's friends and Korah's sons try to dis-
suade them from standing fast; both Elea/ar and Korah are accused of mad-
ness; each refuses to listen to those trying to persuade them; each utters a cry
before death.

There are numerous parallels between LAB 16 and 2 Maccabees 7. Both
the mother and Korah have seven sons. Furthermore, the mother's words find
echoes in the words of Korah's sons. The mother encourages her sons as fol-
lows: "It was not I who gave you life and breath, nor I who set in order the
elements within each one of you. Therefore the Creator of the world, who
shaped the beginning of humankind and devised the origin of all things, will
in his mercy give life and breath back to you again, since you now forget
yourselves for the sake of his laws" (2 Mace. 7:22b-23).

Antiochus promises the youngest son "with oaths that he would make him
rich and enviable if he would turn from the ways of his ancestors [patrion]"
(7:24b). In LAB 16:5, Korah's sons say, "Our father has not begotten us, but
the Most Powerful has formed us. And now if we walk in his ways, we will be
his sons. But if you are unbelieving, go your own way."103 In 2 Maccabees the

101. In later Jewish tradition, the scene of Numbers 16 is considered a formal trial scene
(Mo'ed. Qat. 16a; Tg. Yer. /Num. 16:12).

102. Sec Doran, "Martyr." The story of Taxo and his seven sons in Testament of Moses 9
combines the two stories in 2 Maccabees.

103. Perrot (SC 230. 44, 123) suggests that Pscudo-Philo can be seen as an extended medi-
tation on the two ways of Deut. 30:15-20.
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mother says that it was not she who gave her sons life, but God. In Pseudo-
Philo, the sons say Korah is not their father; God is. In 2 Maccabees, following
the ways of the fathers means following Torah. In Pseudo-Philo, the sons see
following their father's ways as abandonment of Torah. One last echo of 1
Maccabees 7 in LAB 16 is the interest in resurrection. The mother's sons go
to their deaths in the hope of receiving resurrection as a reward. They warn
Antiochus that he will not see resurrection (7:14). According to LAB 16:3,
Korah is one of the few who will not participate in the Resurrection. Pseudo-
Philo has subtly and creatively used the trial scenes of 2 Maccabees 6 and 7
to strengthen Koran's function as foil.

In both Numbers 16 and LAB 16, Korah and his followers are separated
from Israel. In the biblical account they are separated so that the people will
not be destroyed when Korah perishes. In LAB 16:7, after Korah and company
are swallowed up, the people say they cannot stay in that place. Moses
responds, "Take up your tents from round about them; do not be joined [nee
coniungamini] in their sins." The words are reminiscent of those of Abraham
and the other resisters concerning the tower of Babel: "Nor are we joining
fnec coniungimur] in your scheme" (6:4). Separation means refusal to partic-
ipate in Korah's ways.

Like the good leaders, Korah is portrayed in relation to other individuals
and groups.104 Like them, he plays his role before a public assembly. As with
the other leaders, Korah's importance lies in his attitude toward God's cove-
nant. Whereas the good leaders "enact their leadership in actions that imple-
ment God's purposes and set good public examples,"105 Korah opposes God's
purposes and sets a bad example, a lead followed by the two hundred. Finally,
the good leaders put themselves in mortal danger on behalf of Torah. Korah
puts himself in mortal danger by rebelling against God over a specific rule of
Torah.

The role of Korah's sons in LAB 16 solves a specific biblical puzzle.
Whereas in Num. 16.32-33 it appears that Korah and his entire family perish,
in the books of Chronicles and in the Psalms they appear as a group of sing-
ers.106 A biblical solution to the problem is the claim in Num. 26:11 that the
sons of Korah did not die, and later Jewish tradition asserts that they repented
of their sin. The Biblical Antiquities solves the problem by having the sons
oppose their father's sin from the beginning.

Chapter 17: Aaron's Rod

A few brief comments will suffice for this short chapter. One effect of Pseudo-
Philo's rewriting of Numbers 16 was the exclusion of the direct power struggle

104. This paragraph analyzes Korah according to the profile of a good leader developed by
Nickelsburg ("Leaders," 60-61). He does not analyze Korah as a leader.

105. Nickelsburg, "Leaders," 61.
106. See 2 Chron. 20:19; Pss. 42; 44-49; 84-85; 87-88. In 1 Chron. 9:19; 26:1, 19, they are

gatekeepers, and they appear as bakers of sacrificial cakes in 1 Chron 9:31.
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between Moses and Korah. LAB 17 rewrites Numbers 17, where Aaron is
appointed high priest in the context of a power struggle in Israel. The power
struggle is omitted from Pseudo-Philo's version. The choice of the high priestly
family happens calmly and without opposition. Emphasis is on God's initiative.
The high priestly family is "revealed," implying that it was a decision made
by God long before. Finally, this passage provides another example of Pseudo-
Philo's comparing an event in the narrative's present to one in the past. In this
case, the choice of Aaron through almond rods is like Jacob's use of almond
rods to produce certain kinds of sheep (Gen. 30:37-39).107 The analogy rein-
forces the idea that at this solemn moment in Israel's history God exercises
complete control. Pseudo-Philo includes Aaron's election because he sees it
as a key event in Israel's history.108

Chapter 18: Balaam

This chapter is a showpiece for Pseudo-Philo's ideological point of view
expressed through the characters' words. Most of the chapter consists of direct
address, either in dialogue or soliloquy. Numbers 21, the conquest of Sihon
and Og, is summarized in LAB 18:1. In Num. 22:5-6, Balak, king of Moab,
tries to get Balaam to come and curse Israel. He stresses Israel's power and
Balaam's ability to utter effective curses. In the biblical version Balaam tells
Balak's emissaries to stay the night and let him consult God (Num. 22:8). Later
in the chapter, he tells them he can do nothing of which God disapproves
(22:18).

Pseudo-Philo improves the biblical picture of Balaam.109 He enhances
Balaam's strength by adding that Balak's father Zippor had previously availed
himself of Balaam's services, which were effective against the Amorites. Then
Balaam speaks to the messengers: "Behold this has given pleasure to Balak,
but he does not know that the plan of God is not like the plan of man. Now
he does not realize that the spirit that is given to us is given for a time. But
our ways are not straight unless God wishes it. And now wait here, and I will
see what the Lord may say to me this night" (18:3). This short speech goes
beyond Num. 22:18: "I could not go beyond the command of the LORD my
God, to do less or more." It enunciates a basic principle of Pseudo-Philo, that
divine plans arc not like human plans. Only after uttering this didactic speech

107. The connection is also made in Midr. Tanhuma 3.66-67 (Ginzberg, Legends, Vol. 6,106,
n. 600).

108. This argues against the view that the author opposed the cult.
109. Vermes (Scripture, 174) points out that Pseudo-Philo's story of Balaam is much more

favorable than the biblical version or any other segment of Jewish tradition. Feldman ("Prole-
gomenon," c) qualifies that judgment, finding the biblical passages upon which Pseudo-Philo
depends less negative than Vermes and pointing out other positive aspects of Balaam present in
Jewish tradition. Perrot (SC 230, 124-25) is correct in claiming that Balaam's picture is favorable
at the beginning of chapter 18 and deteriorates as the chapter proceeds.
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does Balaam tell the messengers to stay and that he will consult God, as he
does in Num. 22:8.

The next section deals with a problem created by Num. 22:9. There God
asks Balaam who the men are who have come to him, implying that God does
not know. In the Biblical Antiquities, Balaam's response solves the problem:
"Why, LORD, do you try the human race? They cannot endure it, because you
know well what is to happen in the world, even before you founded it. And
now enlighten your servant if it be right to go forth with them" (18:4). Balaam
proclaims God's omniscience and creation of the world. He takes God's ques-
tion as a test and uses it to confess God's attributes. Balaam's characterization
of the human race here as incapable of withstanding God's testing is borne
out by the entire book. Balaam refers to himself as God's servant here. If the
readers were to accept that as a reliable judgment, Balaam would fall among
a very select group in the Biblical Antiquities—Abraham (6:11), Moses (20:2),
the resisters to Jair's idolatry (38:4), and the "fathers" (15:5). As the narrative
progresses, the readers learn that Balaam does not really deserve the title, but
his answer to God in 18:4 is a marked improvement over the one depicted in
the Bible.110

Balaam asks God whether he should go with Balak's men, presumably to
curse Israel. God responds with a strong statement of commitment to Israel,
ending with the warning that if Balaam curses Israel then no one will bless
Balaam (18:5-6). The statement begins and ends with rhetorical questions that
underline the absurdity of Balaam's own question. If what God says about
Israel is true, how could Balaam even ask whether he should curse it?

God first recalls the promise of numerous progeny to Abraham. The prom-
ise occurs several times in Genesis; Pseudo-Philo quotes it from Gen. 22:17.m

This is yet another example of God quoting the divine words, this time to
remind Balaam of God's special relationship with Israel. God goes on to join
the promise of a numerous progeny to the tradition that God lifted Abraham
above the firmament and showed him the universe.112

God reminds Balaam of the sacrifice of Isaac, the Aqedah.113 God says that
God demanded Isaac "as a holocaust." Because Abraham did not refuse, God
found his sacrifice acceptable.114 Although Pseudo-Philo is aware that Isaac
was not actually sacrificed, God declares that Israel was chosen because of
Isaac's blood.115 The Biblical Antiquities refers to the Aqedah three times, all

110. Feldman ("Prolegomenon," ci) notes, "LAB has Balaam give the reply which, according
to Bamidbar Rabbah, 20.6, he ought to have given."

111. Gen. 12:2; 13:16; 15:5; 16:10; 17:2, 4-6, 16, 20; 18:18; 21:12; 22:17; etc.
112. That tradition was developed into a complete literary piece in the Apocalypse of Abra-

ham. It also appears in the Testament of Abraham 10 and 2 Bar. 4:4, all dated to the first or early
second century C.E., so all are roughly contemporary with the Biblical Antiquities. See SC 230,
125.

113. For treatments of the Aqedah, see Daly, "Soteriological;" Davies and Chilton, "Aqedah;"
and Feldman, "Josephus;" Vermes, Scripture, 193-227; SC 230, 125-26.

114. Harrington (OTP, 325, n. f) points to the similarity between this treatment of the Aqedah
to that of Josephus (Ant. 1.13.2-4 §§ 225-36) and Tg. Jon. of Gen 22:1.

115. The same idea is present in rabbinic literature (h. Yoma 5a and Mek. d'R. Shimon. 4;
OTP, 325, n. g).
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at key points in the narrative (18:5; 32:2-4; 40:2). In chapter 18, Israel expe-
riences the first external threat to its existence since the Sinai covenant. Now
Balak tries to enlist Balaam's power against Israel, but the Aqedah caused
God to choose Israel, thus establishing a bond with Israel that means ruin for
anyone who opposes it. As usual, Pseudo-Philo locates the basis for God's
present protection of Israel in the past: It is due to God's relationship with
the fathers.

God reveals to Balaam that God spoke to the "angels who work secretly."
This is one of the many times in the book that readers get "inside informa-
tion." This case is unusual in that Balaam, not one of the good leaders, gets
the same information. God discloses words spoken privately to the angels.
This sentence is an instance of nested quotations in Pseudo-Philo, a phenom-
enon that attests to the author's interest in direct quotation. In this case, the
passage works in the following way. God says to Balaam, "Then I said to the
angels who work secretly, 'Did I not say concerning this, "7 will reveal every-
thing I am doing to Abraham and to Jacob his son, the third one whom I called
firstborn, who, when he was wrestling in the dust with the angel who was in
charge of hymns, would not let him go until he blessed him" ' " (18:5-6). The
sentence unites elements from Gen. 18:17, where God decides to reveal to
Abraham the actions to be taken with respect to Sodom, with Gen. 32:24-27,
where Jacob wrestles with the angel. Words from Genesis 18 that originally
referred to Sodom are now applied to Israel's election. Here it is his election
that God discloses to Abraham. Furthermore, God's decision to reveal the
election is extended to Jacob through an interpretation of the blessing con-
tained in Gen. 32:29 as being the same blessing (election) revealed to Abra-
ham."6

God's final words to Balaam are a rhetorical question concerning Balaam's
proposal to curse Israel, and an implicit warning that Balaam will not be
blessed if he does so. This is an application of God's words (not quoted here)
spoken to Abraham the very first time the promise to Abraham appeared in
the Bible: "I will bless those who bless you, and the one who curses you I will
curse" (Gen. 12:3).

As in the Bible, Balaam refuses to go with Balak's men after he talks with
God. When Balak's messengers return to him with this news, Balak engages
in typically erroneous human reasoning. He supposes God will not help him
because of his sins, and he thinks that holocausts gain reconciliation with God's
favor. He tells Balaam to offer as many holocausts as necessary to win God
over. Balak says that if the sacrifices are successful, then both God and Balaam
will profit. God will get sacrifices, and Balaam will get a reward from Balak.
The biblical version of the story contains only Balak's offer of reward to
Balaam. Pseudo-Philo adds the element of bribing God, which illustrates the
truth enunciated by Balaam in 18:3: "The plan of God is not like the plan of
man."

116. The specification of the angel with whom Jacob wrestled as the angel in charge of hymns
is an example of the author's angelology. Such identifications are not pursued.
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Balaam first responds to the second group of messengers with the puzzling
words "Behold the son of Zippor is looking around and does not recognize
that he dwells among the dead" (18:8). Harrington interprets this to mean that
Balak's idols are dead, though he does not realize it.117 Perrot suggests that
Balak is like a soothsayer unable to predict his own fate, which does not bring
him success but assigns him to the realm of the dead.118 Whatever the precise
meaning of the sentence, Balak lacks knowledge of God's ways. He is trapped
in human, "practical" ways of reasoning.

In Num. 22:20, God tells Balaam to go with Balak's men. Pseudo-Philo
adds God's prediction that Balak will go to ruin and Balaam's way will be a
"stumbling block." This added prediction emphasizes God's control of events
and foreknowledge. It is not clear to whom Balaam's way is a stumbling block,
but the rest of the chapter concentrates not on Balak's fate but on Balaam's.
The rest of LAB 18:8-9 condenses into a very small space the narrative of
Num. 22:21-35. Balaam's anger at his donkey is omitted. Only the elements
of the donkey's recognition of the angel, Balaam's subsequent recognition of
the angel, and the angel's opening Balaam's eyes are kept. The section ends
with the angel's words, "Hurry and be gone, because whatever you say will
come to pass for him." Recognition scenes are important in the Biblical Antiq-
uities, so it is natural that this one would be preserved. The thrust of the
passage is again God's control of the action. All of Balaam's words—words
that come from God—will come to fulfillment.

In the next sentences, Pseudo-Philo alters the order of the biblical account.
In Numbers, God tells Balaam to go to Balak but then is angry that he does
so (Num. 22:20-21). In the Biblical Antiquities, God is not angry that Balaam
goes to Balak, for God had told him to do so. In the Bible when Balaam comes
to Balak, they converse about Balaam's reluctance. Then Balak performs sac-
rifices and sends them to Balaam and those with him. On the next day, they
go to where they can see Israel and Balaam performs sacrifices, saying that
perhaps God will give him a message. Pseudo-Philo lessens the impression
that Balaam is already cooperating fully with Balak and instead focuses on
Balaam's understanding that the mission to destroy Israel is doomed from the
start. Balaam arrives in Moab and immediately performs his own sacrifice
before having any contact with Balak. Then he sees Israel, again without
Balak's company.119 In the Bible, Balaam does not deliver his first discourse
until he has a conversation with God, after having observed Israel. In the
Biblical Antiquities, Balaam utters his words spontaneously upon seeing
Israel's encampment. Balaam says,

"Behold Balak brought me to the mountain, saying, 'Come, run into the fire
of those men.' What fire the waters will not extinguish, I cannot resist; but
the fire that consumes water, who will resist that?" And he said to him, "It
is easier to take away the foundations and the topmost part of the earth and

117. OTP, 325, ii. k.
118. SC 230, 126.
119. Sec Feldman ("Prolegomenon," cii) for variations on who performed sacrifices.
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to extinguish the light of the sun and to darken the light of the moon than
for anyone to uproot the planting of the Most Powerful or to destroy his vine"
(18:10).

Harrington suggests that "run into the fire" is the result of a pun depending
on the Hebrew words 'wr, "fire," and 'rh, "curse."120 The pun would imply
that Balaam's cursing of Israel results in his own destruction. The pun leads
into a metaphorical expression of God's invincible power. A fire more potent
than any known on earth cannot be opposed by Balaam. He goes on to say
that the very existence of the universe is less secure than the existence of Israel.
This is another example of Pseudo-Philo's belief in Israel's indestructibility.
The belief is all the more compelling in that Balaam spoke his words spon-
taneously at the very sight of Israel. God's title here is Fortissimus. For those
with eyes to see what is happening (and Balaam's eyes have just been opened
by the angel), the contrast between God's power and that of Balaam or Balak
is striking. Balaam's words are interrupted by an editorial comment, "And he
did not know that his consciousness was expanded so as to hasten his own
destruction" (18:10). This is another instance of the ironic mode at work. God
puts words into Balaam's mouth of which Balaam is not conscious. The readers
know more than Balaam.

"And when he saw part of the people, the spirit of God did not abide in
him" (18:'lO). Perrot draws attention to 18:11, where Balaam says, "There is
little left of the holy spirit that abides in me." This implies that as he proceeds
with his task, the Holy Spirit slowly leaves him. That the Holy Spirit leaves
Balaam when he views the people means that the Spirit cannot dwell in anyone
who looks at Israel with evil intent. Nonetheless, Balaam's words following
the editorial comment are indeed inspired by the Spirit, as is implied by the
narrator's aside that Balaam uttered them with an "expanded consciousness"
of which he was unaware.121

LAB 18:11 resumes the speech of Balaam that was interrupted by the
editorial comment at the end of 18:10. The section is replete with features
typical of Pseudo-Philo. Its theme is God's commitment to Israel. Israel is the
"heritage" of God, whose title Fortissimus is used here for the second time in
the chapter. Then a dire fate is predicted for Balak because of his attempt to
bribe God, and his fate is compared to that of Pharaoh, who dared try enslav-
ing Israel. Next, Israel is called a "desirable" vine, an appellation used in
18:10 in connection with Israel's indestructibility; it also recalls Moses' suc-
cessful intercession on behalf of Israel, God's vine, in 12:8-9. Opposition to
Israel is due to "jealousy" of its desirability. The next sentence encapsulates
a major theme of the Biblical Antiquities: "But if anyone says to himself that
the Most Powerful has labored in vain or has chosen them to no purpose,
behold now I see the salvation and liberation that will come upon them." The
very thought that God is not entirely committed to Israel is blameworthy and

120. OTP, 326, n. p.
121. Balaam's prophecies lack any messianic overtones (SC 230, 127).
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false. Again God's strength is highlighted by the title Fortissimus. That God's
work is never "in vain" is a refrain of the Biblical Antiquities. Finally, one of
God's most characteristic activities in the book is effecting Israel's liberation.

Balaam says that his eyes, opened by the angel earlier, are dimming
because the Holy Spirit is leaving him. He then says, "For I know that, because
I have been persuaded by Balak, I have lessened the time of my life" (18:11).
This is somewhat enigmatic, since until now Balaam has seemed careful not
to transgress God's wishes. However, the idea that God gave Balaam permis-
sion to go to Balak but that somehow Balaam was still blamed for it is present
in the biblical text as well. Perhaps because of Pseudo-Philo's interest in moral
causality he must find something of which Balaam is clearly guilty, and so at
the end of this chapter Balaam is said to have advised Balak to arrange for
the temptation that resulted in Israel's seduction by Moabite women. The
attribution of the sin described in Num. 25:1-3 to the counsel of Balaam is
found elsewhere in Jewish tradition.122

LAB 18:12 continues Balaam's prophecy and repeats the pattern of 18:11:
Israel's exalted station is noted, the evil fate awaiting Israel's opponents is
referred to, and Balaam's own dismal future is predicted. Israel's light is said
to be brighter than lightning, and its course swifter than an arrow. Moab's
"plots" against Israel will be punished. Finally, Balaam correctly predicts that
his prophecy will be public, long-lived, and "remembered" by the "wise and
understanding," who will comprehend Balaam's words that end this prophecy,
"When I cursed, I perished, but though I blessed, I was not blessed." This
alludes to Gen. 12:3, where God tells Abraham that those who bless him will
be blessed and those who curse him will be cursed. The same biblical verse
was alluded to in LAB 18:6, discussed above. Although Balaam had wonderful
and true things to say about Israel, so that he in effect blessed it, his negative
activity toward Israel wiped out the blessing. As a result, Balaam ends up with
a curse. Balak comments that God "has cheated" Balaam of the reward that
Balak was prepared to give him (Num. 24:11).

As mentioned above, LAB 18:13-14 claims that Balaam and Balak plotted
the seduction of Israel by the Moabite women. Balaam states a truth consis-
tently applied in the Biblical Antiquities—Israel cannot be conquered unless
it sins. It is remarkable that there is no mention of the punishment of Israel
in this passage, as there is in Numbers 25. This is one of the few instances in
the Biblical Antiquities where there is no clear punishment for a sin.

Chapter 19: Moses' Farewell, Prayer, and Death

This chapter concludes the Moses cycle. Although it uses biblical materials, it
is mostly an original creation filled with elements characteristic of Pseudo-
Philo. It has six parts:

122. See Josephus (Ant. 4.6.6 § 126-30); see SC 230, 128, for Targumic references.
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a. Moses' testamentary speech to the people (19:1-5)
b. God's prediction of the future to Moses (19:6-7)
c. Moses' prayer on Mount Abarim (19:8-9)
d. God's revelations to Moses (19:10-13)
e. A further divine revelation to Moses (19:14-15)
/. Moses' death and burial (19:16)

In Numbers 31:2, God tells Moses, "Avenge the Israelites on the Midianites;
afterward you shall be gathered to your people." LAB 19:1 generalizes the
enemies whom Moses attacks, making them "the nations." Moses gives half
of the spoils to the people, as in Num. 31:27. LAB 19:1 thus attributes to Moses
military victories that benefit Israel.

The Book of Deuteronomy is summarized with the brief sentence, "He
began declaring to them the words of the Law that God had spoken to them
on Horeb" (19:1). In LAB 19:2, the text shifts to direct address, quoting the
words of Moses to the people. Moses' first words, "Behold I am to sleep with
my fathers and will go to my people," establish a testamentary framework.123

In Deut. 29:19-30:5, Moses predicts the exile of those who do not enter the
covenant with a pure heart. Then he says, "When all these things have hap-
pened to you, the blessings and the curses that I have set before you, if you
call them to mind among all the nations where the LORD your God has driven
you, and return to the LORD your God, . . . then the LORD your God will
restore your fortunes..." (Deut. 30:1-3). The restoration of Israel will depend
upon their repentance. In LAB 19:2 the case is different. Moses foretells the
punishment of unfaithful Israel, but it is not by exile: "God will be angry at
you and abandon you and depart from your land. And he will bring upon you
those who hate you, and they will rule over you." It is God, not the people,
who departs from the land.124 Restoration depends upon repentance in Deut.
30:1-2, but not in LAB 19. Moses says that foreign domination will not last
forever, "because he will remember the covenant that he established with your
fathers" (LAB 19:2). God's commitment to Israel depends not upon Israel's
repentance but upon God's original compact with Israel's ancestors.

The next section of Moses' speech connects Israel's oppression under for-
eigners in its own land and its longing for a leader like Moses. When the people
find themselves punished in their land, they will mourn Moses' death and say,
"Who will give us another shepherd like Moses or such a judge for the sons
of Israel to pray always for our sins and to be heard for our iniquities?"
(19:3).125 It is noteworthy that the leader desired is neither royal nor military
but is called a "judge" and an intercessor. To be sure, the judges frequently
performed a military role and the word "shepherd" can be used to refer to

123. Harrington points out other testaments of Moses in Deuteronomy 31-34, Jubilees 1,
Testament of Moses (also called Assumption of Moses), and Josephus's Ant. 4.7.44^18 §§ 302-26
(OTP, 326, n. a.).

124. In Ezekiel 9-11, God is depicted as departing from the temple, and in Ezekiel 43 and
Isaiah 40 God returns to Jerusalem after having been absent from it.

125. Harrington (OTP, 327, n. c) refers to a similar depiction of Moses in T. Moses 11:11, 17,
and 12:3, and of Jeremiah in 2 Mace. 15:14 and 2 Bar. 2:2.
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kingly figures, but Pseudo-Philo chooses intercessory prayer for sinful Israel
as the most important characteristic in a leader.

LAB 19:4 alludes to Deut. 4:26 (32:1), where Moses calls heaven and earth
to witness the covenant. The role of heaven and earth as witnesses is empha-
sized with the following: "For heaven will hear this, and earth will know it
with its ears." In LAB 24:1, Joshua recalls Moses' words about heaven and
earth, and in 32:9 Deborah alludes to them. Pseudo-Philo goes beyond Deu-
teronomy in its sweeping protology and eschatology. The entire universe, past,
present, and future, is attuned to the relationship between Israel and God.
Moses invokes eschatology with his next words: "God has revealed the end
of the world so that he might establish his statutes with you and kindle among
you an eternal light" (19:4). Knowledge of the eschaton makes possible the
establishment of the statutes. When humans know the Judgment to take place
at the end of the world, they might follow God's will. The reference to Torah
as light is familiar in the Biblical Antiquities.

Moses says that when the people sin and are being punished, they will
recollect their own words to Moses: "All that God has said to us, we will do
and hear. But if we transgress or grow corrupt in our ways, you will recall this
as a witness against us, and he will cut us off." The words in italics quote Deut.
5:27. Pseudo-Philo considerably elaborates the people's statement from Deu-
teronomy. The elaboration underlines the people's responsibility for their own
misfortunes—they are condemned by their own words. Pseudo-Philo uses the
usual technique of having Moses quote the people to prove his case.

Moses' testament ends in LAB 19:5 with his reference to manna, Moses'
blessing of the people, and an insistence that the people acknowledge his work
on their behalf during his life. Blessing is a typical feature of testaments and
occurs in Deuteronomy 33. The demand for a testimony to good service by
Moses recalls the same demand made by Samuel before his death (1 Sam.
12:1-5) and draws attention to another parallel between LAB 19:1-5 and
1 Samuel 12. Both passages stress the role of the intercessor. As Samuel says,
"Far be it from me that I should sin against the LORD by ceasing to pray for
you" (1 Sam. 12:23).

In LAB 19:6-7, God tells Moses that he is about to die. Moses has already
told the people this in 19:2. LAB 19:6 follows Deut. 31:16, where God informs
Moses of his impending death before predicting the people's sin. The people
will forget God's Law, which is again characterized as enlightening. God says
that they will be abandoned "for a time," thus setting a limit on the divine
anger in advance.126 God's next words are based on Deut. 32:49-52; 34:1-4.
God says that Moses will see the land but not enter it. The reason for Moses
not entering the land is unique to the work: "Lest you see the graven images
with which this people will start to be deceived and led off the path" (19:7).
Deut. 31:16 specifies idolatry as the sin that will be committed when they enter
the land but does not say that the people's future sin prevents Moses from
entering. Pseudo-Philo is particularly interested in idolatry.

126. See 2 Bar. 4:1, 5:3, for a similar limitation.
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In 19:7 God predicts that the temple is to be turned over to Israel's enemies
and destroyed. God draws a parallel between that disaster and the breaking
of the tablets on Sinai, another instance of connecting two events in salvation
history.127

LAB 19:8-9 is Moses' last intercessory prayer, delivered on Mount
Abarim. He invokes God's mercy (twice), pity, and long-suffering, and twice
refers to Israel as God's "heritage." Moses looks to the past, recalling God's
calling him, Moses' bringing the people to God on Horeb, the liberation from
Egypt and the slaying of the Egyptians in the water, and the giving of the
Torah. The formulation of the giving of the Law is intriguing: "You gave them
the Law and statutes in which they might live and enter as sons of men"
(19:9). The next sentence says, "For who is the man who has not sinned against
you?" This leads Moses to a plea to God not to hold Israel's failings against
it. Perrot offers the following interpretation: "II s'agit apparemment id de
I'entree dans le pays de la promesse, signe de I'entree dans la vie, alors que les
hommes sontfaibles etpecheurs."12" This interpretation does justice to the flow
of thought in the passage. Israel lives under the Law as human beings, but
human beings are always sinful. The next step in the syllogism would be that
therefore Israel will also be sinful.

Moses' characterization of the human race as universally sinful grounds his
final intercession with God on behalf of Israel: "For who is the man who has
not sinned against you? And unless your patience abides, how would your
heritage be established, if you were not merciful to them? Or who will yet be
born without sin? Now you will correct them for a time, but not in anger"
(19:29). The argument recalls 4 Ezra 3, where Ezra says God did not remove
the evil heart from the humans and so all are sinful (see also 2 Bar. 84:11).
Pseudo-Philo shares this pessimistic view of humans. Israel's very existence
depends upon God's mercy, since Israel, being human, will inevitably trans-
gress. Moses acknowledges that God must "correct" Israel but prays that God
do so without anger. God's direct answer to that prayer appears a bit later in
the passage: "When they sin, I will be angry with them but I will recall your
staff and spare them in accord with my mercy" (19:11). Anger is God's legit-
imate response to Israel's sin, but it will be followed inevitably by divine mercy.
God's mercy depends on remembrance of Moses' staff, symbol of the cove-
nant. Once again the maintenance of God's relationship with Israel depends
not upon Israel's repentance but on God's past commitments.

Next comes a section in which God shows Moses certain things and then
speaks to him at length (see Deut. 34:1-3).129 God's revelation is made cosmic
by the addition of "the place from which the clouds draw up water to water
the whole earth, and the place from which the river takes its water," as well

127. Sec SC 230, 131, for the complex traditions surrounding these events and for a discussion
of the figure of 740 years.

128. SC 230, 131. Perrot also advances an argument for seeing "sons of men" as a reference
to humanity before the Fall, but his argument, though fascinating, is not compelling.

129. Stone (Fourth Ezra, 25) says this is an example of a list of revealed things. See 2 Bar.
59:5-11; 4 Ezra 4:5-8; 5:36-37; etc. See Stone, "Lists."
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as "the place in the firmament from which only the holy land drinks. And he
showed him the place from which the manna rained upon the people, even
unto the paths of paradise" (19:10). Pseudo-Philo puts the story of Israel into
a cosmic framework both spatially and temporally.

In 19:10, the holy land is central. There is progression in the revelation of
sources of water, from the place from which the whole world is watered to the
place from which "the river" (the Euphrates or perhaps the Jordan) originates.
Finally, Moses sees the place "in the firmament," a superterrestrial source,
from which the holy land itself is watered.130 Throughout the Biblical Antiq-
uities, water and rain are important symbols of God's favor. The uniqueness
of the land of Israel in God's plans is proven by the special cosmic source for
its watering. The connection between provision of water and the presence of
God in Jerusalem was seen in 12:8-9. Here it should be noted that as the holy
land gets special treatment from God, so the chosen people should be in that
land to get the full benefit from their election. Ironically, it is precisely when
they enter the land that their sinfulness is fully exposed, as foretold by God
in 19:7 and illustrated by subsequent chapters.

Moses also sees paradise and the source of manna. Adam, and so the entire
human race, lost paradise through sin. Now Moses sees paradise, which is
apparently also the source of the manna. After an intervening sentence about
the cult, God tells Moses, "These are what are prohibited from the human
race because they have sinned against me" (19:10). This recalls the earlier
revelation to Moses on Sinai: "And the LORD continued to show him the ways
of paradise and said to him, 'These are the ways that men have lost by not
walking in them, because they have sinned against me'" (13:9). The human
condition results from human sinfulness. Israel is a special instance of that
general rule. Israel is the nation to which God has offered some of the blessings
denied humanity in general, such as the manna from paradise. If God removes
these blessings from Israel, it is Israel's own doing and testifies to the near
hopelessness of humanity.

Between the revelation of paradise and God's statement that humanity has
been deprived of these "ways" because of sin, Moses is shown "the measure-
ments of the sanctuary and the number of sacrifices and the signs by which
they are to interpret the heaven" (19:10). The inclusion of the sanctuary, here
associated with the ability to "interpret the heaven," in this short list of things
revealed to Moses indicates the importance of the cult to Pseudo-Philo.

Chapters 13 and 19 share a complex of elements: sanctuary; cult; a cosmic
context; special revelation to Moses including paradise; humanity's loss of the
original blessings; reference to God's mercy; prediction of the sinfulness of
the people, their punishment, and the restoration of God's favor; association
of rains and water with God's favor; and reference to the previous establish-
ment of the covenant. The replication points to the centrality of these elements
to the establishment of Israel, its foundation in Sinai, and its cosmic signifi-
cance.

130. Perrot (SC 230, 132) sees this as built on the four rivers of Gen. 2:10-13.
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LAB 19:11 reiterates God's dedication to the covenant, here symbolized
by Moses' staff. It is an appropriate symbol for the covenant, for Israel's lib-
eration at the Red Sea was accomplished through it (LAB 10:5-6). This pas-
sage contains another instance of one event of salvation history being com-
pared to another. Moses' staff is compared to the rainbow, symbol of the
covenant between God and Noah (Gen. 9:13,15; LAB 3:12). Water is a motif
that holds together the Noachic covenant, the liberation at the Red Sea, and
the Mosaic covenant with its promise of rain and fertility.

In LAB 19:12-13, God again tells Moses of his impending death and fore-
tells his resurrection. The rest of God's words refer to the end of time, when
God will "visit the world." Moses and the fathers buried in Egypt will be raised
and brought to "the immortal dwelling place that is not subject to time"
(19:12). Traditional cosmic images, including the passing away of the present
heaven, describe God's visitation. As God approaches, the time is shortened,
a feature known from other works.131 The eschatological scenario ends with
Moses and "all who can live" inhabiting the "place of sanctification" that God
showed Moses. The precise referent here is uncertain but may be paradise.

LAB 19:14-15 contains one last request by Moses: He desires to know how
much time is left before the end. It is frequent in the Bible for characters to
request things of their superiors or God with great trepidation, real or con-
ventional. Moses follows this pattern here, but does so in a way typical of
Pseudo-Philo. He appeals to God's mercy and says he wishes to avoid God's
anger. The tension between divine mercy and anger was seen in Moses' pre-
vious prayer and prevails throughout the book. God's answer is cryptic, and
the text appears to be corrupt (19:15). Harrington's suggestion, emending istic
mel, apex magnus to stigma et apex manus, is very helpful.132 The first part of
the answer would then read, "An instant, the topmost part of a hand, the
fullness of a moment, and the drop of a cup; and time has fulfilled all things."
The time is left vague, but is not too far away. The second part of the answer
is "For four and a half have passed, and two and a half remain." This appears
to leave a fair amount of time before the end, but the unit of measurement is
unspecified. Harrington connects this passage with LAB 28:8, where human
history is said to last for seven thousand years. If such a connection is to be
drawn, then there are twenty-five hundred years from the death of Moses to
the eschaton.

LAB 19:16 describes the death and burial of Moses. God's revelation fills
him with understanding and his appearance changes, another instance of the
importance of human appearance to Pseudo-Philo. In this case it signifies
Moses' passage from earthly existence to a higher plane, just as earlier Moses'
appearance changed because he was in God's presence (12:1). Moses' glori-
fication is stressed and the magnitude of his passing is expressed through God's
burial of him and the angels' mourning. Even the heavenly liturgy is halted,

131. Harrington refers to 2 Bar. 20:1; 54:1; 83:1, and Mark 13:20 (Matt. 24:22) (OTP, 328, n.
r). Perrot adds 4 Ezra 4:26, 34; 1 En. 80:2; and 3 Bar. 9:7 (SC 230, 133).

132. (OTP, 328, n. s). For other suggestions about this difficult passage, see SC 230,134-35.
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an event that never happened before and will never be repeated, according to
the narrator.133 Lightning, torches, and arrows precede Moses in procession.
The simple statement "He [God] loved [amavit] him[Moses] very much" is
striking given the scarcity of the word amare in the Biblical Antiquities. God
buries Moses "with his own hands on a high place and in the light of all the
world" (19:16).134 The phrase "with his own hands" emphasizes Moses' exalted
status.135

133. Other Jewish traditions claim that the angels' hymn did stop at other times (Ginzberg,
Legends, Vol. 6, 397, n. 32).

134. "That Moses' death took place in public and that God buried him is also found in Jose-
phus' Ant. 4.8.48 § 326 and AsMos 1:15. There may be conscious opposition to the view that
Moses did not really die" (OTP, 328, n. u). Pseudo-Philo retains the biblical notion that Moses'
grave is unknown. See SC 230, 136.

135. See SC 230,135, for other traditions about who buried Moses.
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Joshua connects the formative period under Moses with the period of settle-
ment in the land. As in the Bible, the new era of the people's presence in the
land is inaugurated with a covenant ceremony. Pseudo-Philo rewrites this to
stress the complete fulfillment of all God's promises that possession of the
land involves, thus setting the stage for the rest of the book, where Israel
repeatedly fails to live up to its side of the covenant.

Chapter 20: Division of the Land

LAB 20:1 introduces the Joshua cycle. Pseudo-Philo says God established a
covenant with Joshua, a statement not found in the Bible. He bases his state-
ment on passages such as Deut. 31:23, 34:9, and Josh. 1:1-9, which imply that
God established a special relationship with Moses' successor, but Pseudo-Philo
makes the idea of covenant explicit.

LAB 20:1 identifies Joshua as one of the spies sent into Canaan who sur-
vived. The rest of the verse summarizes the incident in LAB 15, where the
people refused to enter the land because of the intimidating report brought
back by all the spies except Caleb and Joshua (LAB 15:2-3). Pseudo-Philo
says, "The lot went forth upon them that they should not see the land because
they had spoken badly about it, and on account of this that generation died"
(20:1). Here it is the people's lack of appreciation for the land itself that pre-
vents their entering it rather than their disobedience, as in 15:5-6. There is no
mention of lots in connection with this event either in the Bible or in LAB 15,
but in LAB 20:1 the "lot went forth" upon the people. Lots emphasize that
the people fail to enter the land because of God's decree.

LAB 20:2 begins the career of Joshua with God's direct address to him, as
in Joshua 1, but the words are quite different. In the Book of Joshua, God
encourages Joshua to be strong and obedient. In the Biblical Antiquities, God's
words are meant to overcome Joshua's reluctance to succeed Moses that is
based on his hope that Moses has not really died. God assures Joshua that
Moses is indeed dead. The text may be arguing against a position that Moses

96
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never died.1 God tells Joshua to put on Moses' garments of wisdom and knowl-
edge (based on Deut. 34:9, where Joshua inherits Moses' spirit of wisdom) so
that he might become "another man." Finally, in a touch characteristic of the
Biblical Antiquities, God quotes divine words spoken previously to Moses that
prove God always intended to appoint Joshua as Moses' successor. Moses is
called God's "servant," an appellation reserved for a very few in the Biblical
Antiquities. God says that Joshua's leadership will result in the conquest of
the Amorites.

In LAB 20:3-4, Joshua puts on Moses' garments of wisdom and under-
standing and they inflame his mind and move his spirit. He delivers a short
speech that is at first directed to the people, but most of which is addressed
to their leaders, showing that keeping Israel obedient is primarily a respon-
sibility of its leaders. Joshua tells the people that the previous generation died
in the wilderness because of their rebellion against God. His words to the
leaders contain the deuteronomistic theology basic to Pseudo-Philo. The cov-
enantal status of the people is alluded to in the use of the possessive pronoun:
"their God" and "your God." Punishment for disobedience is that one's name
will perish from the earth. The desire to be remembered is an important moti-
vation for various characters in the Biblical Antiquities.2 Particularly important
is Joshua's question about what will happen to the promises to the fathers if
the people disobey. At stake is a tension that drives the Biblical Antiquities as
a whole, the tension between God's promises to the ancestors and the strict
deuteronomistic theology that demands punishment for disobedience. Joshua
raises the question of the continued existence of Israel if it follows the example
of the desert generation and refuses to obey. He asks the question in the
context of his affirmation of the reward/punishment scenario found through-
out the book.

The rest of Joshua's speech deals with the tension between Israel's diso-
bedience and God's faithfulness to the promises to the ancestors.

For even if the gentiles say, "Perhaps God has failed, because he has not
freed his people"—nevertheless they will recognize that he has not chosen
for himself other peoples and done great wonders with them, then they will
understand that the Most Powerful does not respect persons; but because you
sin through pride, so he took away his power from you and subdued you.
And now rise up and set your heart to walk in the ways of your LORD, and
he will guide you (20:4).

The Gentiles are right in seeing Israel's liberation as a consequence of the
covenant. Throughout the Biblical Antiquities, God liberates the people.
Israel's servitude raises questions in Gentile minds, but they realize that God
has done such wonders for no other nation. Combining these two incontro-
vertible facts—Israel's slavery and its glorious history—leads the Gentiles to

1. See the comment on LAB 19:16 in the previous chapter, this volume, as well as SC 230,
136. Joshua also hesitates to take Moses' place in T. Moses 11:9-19; 12:3. For Joshua's mourning,
see Ginzberg, Legends, vol. 6, 165, n. 957.

2. Micah in LAB 44:3-4 and Saul in 64:1.
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the following conclusions: Israel is indeed the chosen people; God is still the
Most Powerful; being the chosen people does not exempt Israel from God's
punishment when it pridefully disobeys; for Israel, punishment means removal
of God's power from them, a power that works on their behalf when they are
faithful; the result is Israel's subjection. These conclusions are the more pow-
erful in that even Gentiles can reach them merely by observing certain obvious
facts: Israel's history and its present state. Joshua's speech ends with the com-
mand to "walk in the ways of your LORD." The reference to the divine ways
and the possessive with God's name are typical of Pseudo-Philo. They stress
Israel's election and its being distinguished from the nations by the possession
of the Torah and consequent knowledge of God's ways. Joshua promises that
God will "guide" (diriget vos) Israel if it obeys. The word dirigere is common
in the Biblical Antiquities and indicates God's guidance of all history. If Israel
submits to divine guidance, it can only be successful and prosperous.

LAB 20:5 is the people's response to Joshua. It reflects the author's con-
cern for leadership and displays Pseudo-Philo's technique of extensive direct
address. In Numbers 11, Israel goes out of its camp to meet God at the Tent
of Meeting. Two prophets, Eldad and Medad, remain in the camp and proph-
esy; what they prophesy is not disclosed. Pseudo-Philo supplies the content of
the prophecy: "After Moses goes to rest, the leadership of Moses will be given
over to Joshua the son of Nun."3 This is an instance of nested quotations; the
narrator quotes the people, who quote the prophets. The point is to prove
that Joshua's succession is foreordained by God, as the people knew before-
hand. When Moses heard the prophecy, he "was not jealous" (20:5). Lead-
ership is important, not the individual who holds it.

The people continue, "And from then on all the people believed that you
would exercise leadership over them and divide up the land among them in
peace. And now even if there is conflict, be strong and act manfully, because
you alone are ruler in Israel" (20:5). In 20:2, God reveals that Joshua's lead-
ership will result in the conquest of a foreign enemy. The people focus more
on conflicts within Israel. They expect him to divide up the land in peace. Even
if there is conflict, presumably in the process of dividing up the land, Joshua
is to "be strong and act manfully." That injunction is found on God's lips in
Josh. 1:6, 9, in connection with God's command to conquer the land. The
people finish by asserting that Joshua alone is ruler in Israel. The concentration
on the division of the land, the mention of internal conflict, and the declaration
that Joshua alone is ruler all point to a concern with the effects of good lead-
ership on Israel's internal harmony.

Upon receiving the people's acclamation, Joshua decides to send spies into
Jericho, as in Joshua 2. To Joshua's commission of the spies, Caleb's sons
Kenaz and Seeniamias, Pseudo-Philo adds words based on a speech of Caleb
in his old age from Josh. 14:6-12, in which Caleb recalls the earlier failure of
Israel to follow God's directions and invade the holy land. Joshua reminds

3. For other references for the content of their prophecy, see Feldman, "Prolegomenon," cvi.
The MT has "Medad," but the LXX has "Modad."
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them that he, Caleb, and ten other spies went into the land, and that ten of
the spies "came back and spoke badly about the land and discouraged the
heart of the people" (20:6). Only Caleb and Joshua did not join in the dispar-
agement of the land, so they alone are alive in chapter 20. The contrast
between obeying the Lord and discouraging the heart of the people comes
from Josh. 14:8. Pseudo-Philo transfers Caleb's words to Joshua to keep the
focus on him. The transfer also allows Joshua to draw a lesson from the fact
that he and Caleb obeyed God and so are alive. He ends with the exhortation,
"Imitate your father, and you also will live." Joshua expresses here a principle
that inspires the narrative as a whole, since the Biblical Antiquities furnishes
Israel with models from the past to imitate. In 20:7 the spies carry out their
mission. They apparently bring back a positive report, for the people conquer
Jericho. Thus Kenaz and Seeniamias do imitate their father Caleb. Focus in
the narrative is not on the conquest and its mechanism, as in the Book of
Joshua, but on the spies' role and on Joshua's first act of leadership in com-
missioning them.

An interesting feature of Pseudo-Philo's retelling of Joshua's sending of
spies is the degree to which the earlier failure (LAB 15) is attributed to the
action of the spies, and the success of the Jericho operation depends on the
attitude of the spies. It is up to the spies, who are really public figures in this
case and therefore exercise a limited leadership role, to encourage or dis-
courage the people, and on that rests the fate of the operation. Pseudo-Philo
sees the people as directionless without leaders. Success or failure depends
more on the leaders than on the people themselves.

Pseudo-Philo ties Joshua's leadership and the subsequent history of Israel
more securely into the career of Moses in several ways. LAB 20:8 develops
Josh. 5:12. In Joshua, it is said that when the people began to eat of the produce
of the land of Canaan, the manna ceased. The Biblical Antiquities associates
the cessation of the manna with Moses' death and says that from that time on,
the people began to eat the fruit of the land. In LAB 20 the failed mission of
Numbers 14-15 (LAB 15) is recalled twice (20:1, 6). The spies' mission to
Jericho undoes the earlier disaster. Pseudo-Philo thus establishes a connection
between an event under the leadership of Moses and Joshua's first act as
leader. Finally, Moses learned through the prophets Eldad and Modad that
Joshua would succeed him, and he approved. The close ties between the
careers of Moses and Joshua reinforce the author's presentation of the ideal
leadership exercised by both figures.

LAB 20:8 and 10:7 form an inclusion that frames the desert wanderings
and Moses' leadership. In 10:7, the narrator summarizes the desert period as
that time when God showered manna from heaven on the Israelites, brought
them quail from the sea, had a well of water follow them, and led them with
the pillars of cloud and fire. In 20:8, the narrator says that God gave the
Israelites the well of Marah for Miriam, the pillar of cloud for Aaron, and the
manna for Moses.4 The removal of each gift is associated with the death of

4. See our comments on 10:7.
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each figure. The effect is to idealize the past, when under the leadership of
Israel's heroes God gave the people gifts.

In LAB 20:9, Joshua divides the land by lot: "Joshua gave the land to the
people by lot, to each tribe according to the lots, as it had been commanded
him." The repetition of "lot" and the reference to command imply that God
really divides the land.

Chapter 20 ends with Caleb's request that his son Kenaz be given land.
The scene is from Josh. 14:12-13, where Caleb's speech to Joshua about his
exploits as a spy lead up to it. Pseudo-Philo transfers elements of Caleb's
speech to Joshua as noted above, but he retains the idea that Caleb requested
and got a distribution of land. In the Bible the land is given to Caleb himself,
but here Caleb seeks it for his son, Kenaz. Kenaz's introduction as one of the
spies sent to Jericho and as Caleb's son to whom land is given foreshadows
his important role in the Biblical Antiquities and ties the next step of Israel's
history to this stage.

Chapter 21: Joshua's Prayer; Ceremony at Gilgal

Chapter 21 is the climax of the first section of the Biblical Antiquities because
it solemnly declares the fulfillment of all God's promises to Israel. LAB 21:1,
based on Josh. 13:1, situates the scene at the end of Joshua's career. It consists
of God's words to Joshua. It preserves unexplained the biblical contradiction
that Joshua conquered and divided up the entire land and that he neither
conquered the whole land nor apportioned it all. The rest of the chapter con-
sists of Joshua's prayer in response to God's words (21:2-6) and a climactic
ceremony at Gilgal (21:7-10).

After God tells Joshua that he is old and that there is much land with no
one to divide it up by lot, God predicts Israel's unfaithfulness and God's con-
sequent abandonment of them (21:1). God does not quote the divine words
but does say that Moses also received a divine prediction of Israel's iniquity
and punishment. Seduction by foreign gods is found in God's words to Moses
in Deut. 31:16. Pseudo-Philo has God tell Joshua, "After your departure this
people will be intermingled with those inhabiting the land, and they will be
seduced after strange gods. "Intermarriage is frowned upon by Pseudo-Philo
and is frequently related to idolatry. "Inhabitants of the land" is biblical usage
for non-Israelite nations living in Canaan who pose a threat to Israel's identity
as Yahweh worshipers.

God ends by telling Joshua to bear witness to the Israelites before he dies.
The notion of witness against the people given in anticipation of their unfaith-
fulness is common in Deuteronomy. It is less so in Joshua. In Joshua it occurs
in connection with the building of the altar across the Jordan (chap. 22) and
the setting up of the stone by Joshua (chap. 24). In Deuteronomy, heaven and
the earth are witnesses against the people (4:26; 30:19; 31:28), as are the words
of Moses' song recited by both Moses and Joshua (31:19; 32:44-46) and the
book of the Law (31:26). Pseudo-Philo's retelling of Joshua's story is influ-
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enced here by the recital of Moses' song as a witness against Israel in Deu-
teronomy 31-32, especially since that song warns against idolatry, as do Josh-
ua's words in LAB 21.

Joshua's prayer in response to God can be divided as follows:

1. Praise of God's omniscience (21:2)
2. Request that God give the people a wise heart (21:2)
3. Reason for request in the form of anticipated result (21:2)
4. Recollection of the Achan incident and Joshua's words at that time

(21:3)
5. Assertion that the promises do not rest on the fate of any one gener-

ation (21:4)
6. Request for a leader (21:4)
7. Quotation of Jacob's prediction of a leader (21:5)
8. Request that God fulfill Jacob's words (21:5)
9. Reason for request in the form of anticipated result (21:5)

10. Addendum concerning Israel's repentance (21:6)

Part 1 stresses God's knowledge of the universe, particularly the sea, the con-
stellations, and the number of stars. God also regulates the rain. Throughout
the Biblical Antiquities rain symbolizes God's blessing; divine regulation of
rain implies ability to bestow or withhold blessing.5 Connected with God's
knowledge of the universe and control of rain is knowledge of "the number
of all generations before they are born." It is common in Judaism of the Sec-
ond Temple period to associate knowledge of the universe with knowledge of
history. The mention of a number of generations prepares the way for part 5
of Joshua's speech.

Parts 2 and 3 can be taken together, since part 3 is a direct result of part
2. Joshua asks God to give the people a "wise heart and a prudent mind."
The result will be that they will obey God's orders and so avoid divine anger.
The equivalence of wisdom and obedience is routine in Jewish thought, as is
the idea that disobedience angers God. Of note here is that Israel appears
passive. God must give the people a new heart if they are to obey. It is implied
that they now have a foolish heart (LAB 3:9; Gen. 8:21), which characterizes
both Israel and humans in general. Left to themselves, they go wrong.

In part 4, Joshua recalls his own prayer uttered during the Achan incident,
not narrated in the Biblical Antiquities (Joshua 7; LAB 21:3). In Josh. 7:7,
Joshua says that Israel would have been better off settling in Transjordan
rather than perishing at Amorite hands in Canaan. In the Biblical Antiquities,
Joshua says that Israel would have been better off dying in the wilderness like
their fathers (another reminder of the desert generation) or drowning in the
Red Sea than being destroyed by the Amorites. Since God saved the people
from drowning in the Red Sea and brought them safely out of the desert,
Joshua suggests that God's work would be in vain were Israel to perish now.
The basis of his prayer is like that of Moses' in LAB 12.

5. See 4:5; 13:7; 60:2; and other concordance listings.
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Part 5 contains the most intriguing part of Joshua's prayer. It quotes words
whose origins are unknown: "And the word concerns us: 'No evil will befall
us' " (21:4). What follows shows that those words are true in spite of appear-
ances. Although they seem to be words of the people ("us"), they are taken
as authoritative and are proven through the reasoning that follows them.
Joshua claims that the death and failure of a single Israelite generation does
not prove that God does not live up to the promises, for God's purposes are
for Israel as it exists over time. An individual human being who experiences
only one generation might say, "God has destroyed the people whom he has
chosen for himself," but Joshua claims that such words are spoken by "man,
who cannot place one generation before another" (21:4). God is the one who
"before all ages and after all ages" lives; Joshua has already said in part 1 that
God is the one who numbers all generations. Only God can truly judge matters
that go beyond the purview of a person's lifetime. Joshua realizes that even
the destruction of an entire generation does not mean God has permanently
abandoned Israel: "And behold we will be in Sheol but you will make your
word alive." Making God's word alive means that all God's predictions and
promises will be fulfilled. God's plans are never in vain.

Joshua now prays for a leader (part 6). Leadership in Israel is an expression
of God's mercy. Joshua reminds God of the divine relationship with Israel
("your people" and "your heritage"). In part 7 Joshua strengthens his argu-
ment in a fashion familiar to the Biblical Antiquities by quoting Jacob's words,
recorded in Gen. 49:10, predicting a leader from Judah. The quotation leads
to another direct request in part 8: "And now confirm those words spoken
beforehand so that the nations of the earth and the tribes of the world may
learn that you are eternal" (21:5). The readers know that anything spoken by
God or under inspiration comes to pass. The fulfillment of Jacob's words will
prove again that God is eternal (part 9). Such motivation for God's actions is
common in Jewish literature, and is often used in Jewish prayer of petition.6

LAB 21:6 is part 10 of Joshua's prayer: "LORD, behold the days will come
when the house of Israel will be like a brooding dove who on placing her
young in a nest does not leave or forget her place. So also these, having
repented of their deeds, will hope for the salvation that is to be born from
them." This passage is odd in a number of respects. First, it is separated from
the rest of the prayer with the phrase "And he added, saying." Second, Joshua
himself makes a prediction to God. Finally, the metaphor is obscure and so
its function in the prayer is not clear. These considerations suggest the section
is a later addition. It has even been proposed that the salvation to be born of
the people is Jesus, making this a Christian interpolation. However, this is
hardly a very explicit reference to Jesus and the absence of any clear Christian
interpolations in the Biblical Antiquities argues strongly against this being the
case here.7 It is best to interpret the passage as original. The image of the dove

6. See Murphy, Structure, 72-96.
7. Perrot (SC 230,139-40) rightly rejects Klausner's suggestion (Messianic Idea, 367) that the

Christian Messiah is in mind, or that this passage concerns an eschatological savior.
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is also found in 23:7 and 39:5. The center of Joshua's prayer is the request for
a leader, and in part 7 Joshua quotes Jacob to the effect that a leader will be
forthcoming from Judah. In the present passage Joshua predicts that when
Israel brings forth that leader, it will not abandon him. The dove to which
Israel is compared does not leave her young, and Joshua says that the people,
also, "having repented of their deeds, will hope for the salvation that is to be
born from them." In this case, salvation is liberation from the Amorites.

The rest of chapter 21 is taken up with the ceremony at Gilgal.8 LAB
21:7-9 describes a ceremony based on Joshua 8, including setting up the white-
washed stone with the Law written on it, reading the Law, sacrifices, songs,
and a procession with the ark of the covenant. The account of the ceremony
in Josh. 8:30-35 contains no words attributed to the people. As usual in the
Biblical Antiquities, direct quotes of the people are added, revealing the
event's significance.

Behold our LORD has fulfilled what he said to our fathers: "To your seed I
will give the land in which you may dwell, a land flowing with milk and honey.''
And behold he led us into the land of our enemies and delivered them broken
in spirit before us, and he is the God who sent word to our fathers in the
secret dwelling places of souls, saying, "Behold the LORD has done everything
that he has said to us." And truly now we know that God has established
every word of his law that he spoke to us on Horeb. And if our heart keeps
to his ways, it will be good for us and for our sons after us (21:9).

Were it not for Israel's unfaithfulness, this could be the climax not just of the
first part of the Biblical Antiquities but the end of the entire book. God made
promises, went to great lengths to fulfill them, and achieved that goal in full.
As usual, Pseudo-Philo has Joshua quote the divine words to demonstrate that
they have come to pass. Since the covenant is described as having been made
with the fathers, the fathers receive word that it is now completely realized.
The fulfillment finds expression three times in this short passage. "Every
word" spoken on Horeb has now been actualized. The phrase "every word"
depends on Josh. 8:35, where Joshua reads the Torah to the people, and leaves
out not a word, and Josh. 23:14, where Joshua tells the people that every word
promised by God has been fulfilled for them. The witness to the fulfillment of
God's promises is even more powerful in Pseudo-Philo in that it occurs on the
lips of the people, who recall Horeb explicitly, the scene of the giving of the
Law and of their first transgression of it. It would only require obedience on
Israel's part to preserve the idyllic situation created by the fulfillment of God's
promises.

Israel does not remain faithful. The rest of the Biblical Antiquities shows
how the perfect situation celebrated by the tribes at Gilgal is continuously
jeopardized by Israel's behavior, and how God, though faithful and merciful,
is frequently tempted to revoke the covenant. The ceremony of LAB 21 sets

8. Since part of the ceremony involves Mount Ebal, Pseudo-Philo locates Gilgal there, in
accord with Deut. 11:30 and Samaritan tradition. Josh. 4:19-20 and Josephus (Ant. 5.1.4 § 20)
locate it near Jericho. (See SC 230, 140.)
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the stage for the rest of the book by showing what is ideally possible, given
Israel's obedience. The remainder of the Biblical Antiquities describes the real-
life world of Israel.

Joshua's blessing ends the ceremony and the chapter (21:10). He prays that
Israel will be faithful, the covenant unbroken, and a dwelling built for God in
the midst of the people. This would consummate what God planned when
God sent Israel into the land and would result in joy for Israel.

Chapter 22: The Altar in Transjordan

This story comes from Joshua 22. There are several major differences between
the biblical version and Pseudo-Philo's. First, in Josh. 22:23-29 it is said
emphatically that the tribes to the east of the Jordan did not build their altar
for the purpose of sacrifice. LAB 22:1 flatly contradicts this by saying that the
Transjordanian tribes established a priesthood and offered sacrifices. Second,
the two-and-a-half tribes are not commanded to destroy their altar in Joshua
22, but in the Biblical Antiquities they are so ordered. Third, although both
versions recall an incident in Israel's past by which to interpret the present
circumstances, Joshua 22 chooses the story of Achan, whereas the Biblical
Antiquities speaks of the golden calf. Fourth, in the Bible the narrator presents
the tribes' explanation of their motivation as accurate and it is accepted with-
out question by the other Israelites. In Pseudo-Philo, the tribes' explanation
is questioned. Fifth, in the Bible the matter is dropped after the tribes explain
themselves. In the Biblical Antiquities they are still considered to have sinned.
Not only must their altar be destroyed, Joshua and all the people of Israel
must offer a thousand rams on their behalf and pray for their forgiveness.
Sixth, there is commentary on the role of Torah in Pseudo-Philo's version.

LAB 22:1 begins the story of the Transjordanian altar. It differs from the
biblical introduction in that priesthood and sacrifice is part of the establish-
ment of the altar. Also different is that in Joshua the other tribes prepare to
make war on the offenders, but in Pseudo-Philo they merely go to talk to
them. The confrontation takes place in Shiloh in the Biblical Antiquities, but
in the Bible it occurs in Gilead. In LAB 22:2, Joshua and the elders ask the
Transjordanian tribes why they have sinned before the other tribes have even
settled in their land. Joshua goes on to quote a prediction of Moses, resulting
in yet another of Pseudo-Philo's quotes-within-quotes. Joshua says that Moses
said, "Beware that on entering your land you grow corrupt in your own deeds
and destroy this people." In LAB 21 (Josh. 8:30-35), the entrance into the
land was celebrated as a complete fulfillment of all that God promised Israel,
but now in LAB 22 the author skips to Joshua 22 to relate the first transgres-
sion of the people. This results in a closer connection between presence in the
land and sinfulness. Whatever the people's motivation, building the altar trans-
gresses God's Law. Pseudo-Philo chooses cultic violation here as the first
example of sinning as Israel enters the land. The choice argues against those
who think Pseudo-Philo plays down the cult. As Moses sees destruction of the
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people as a result of corrupt deeds, so Joshua attributes Israel's difficulty with
its enemies to the illegitimate altar.

In Josh. 22:22, the offending tribes begin their self-defense with the asser-
tion that God knows their intentions. LAB 22:3 does the same but embellishes
the notion of God's knowledge by extolling divine control of humanity (God
"counts out the fruit of the womb of men") and the divine gift of light to the
world. Since in the Biblical Antiquities the Torah is associated with light and
Torah is at issue later in this passage, it is undoubtedly the giving of the Torah
that is envisaged here. The Torah is an expression of God's own knowledge:
"Because he himself knows what are in the hidden places of the abyss and the
light abides with him" (22:3).

The motivation for the altar is similar in Joshua and the Biblical Antiquities,
but there is an intriguing difference. In Joshua, the Transjordanian tribes build
the altar as a witness between them and the other Israelites. It is not for
sacrifice, but only proves to the rest of Israel that the tribes east of the Jordan
truly belong to Israel. In the Biblical Antiquities, the altar is for sacrifice. The
builders say that they were afraid their posterity would say, "Behold our broth-
ers who are across the Jordan have an altar and offer sacrifices on it, but we
in this place do not have an altar and are far from the LORD our God; for our
God is so far from our ways that we may not serve him" (LAB 22:3). They
reason that God will be present only where there is altar and sacrifices. Service
to God motivates building the altar, a service that must include cultic activity.
In LAB 22:4, the defenders again quote themselves to the effect that their
intention was to make "zeal... for seeking the LORD" possible and claim that
they are therefore "guiltless."

Joshua's answer to the offending tribes is in LAB 22:5-6. It begins, "Is not
the LORD the King more powerful than a thousand sacrifices? And why have
you not taught your sons the words of the LORD that you heard from us? For
if your sons had been meditating upon the Law of the LORD, their mind would
not have been led astray after an altar made by hand." That the temple and
altar were made "by hand" was used in Christian circles to relativize or even
denigrate the cult.9 But it need not carry that connotation. In 1 Kings
8:27-30, Solomon acknowledges that the temple he had built could not contain
God, but nevertheless could serve as a center for Israelite piety and a place
of communication between Israel and God. In LAB 22:7, Joshua sacrifices a
thousand rams for the erring tribes, so he hardly attacks the cult as such.
Rather, he challenges those who see God as needing or being coerced by
sacrifice. Joshua opposes a view like that of Balak, who thought Balaam could
change God's mind by holocausts (LAB 18). More important is the idea that
one need not resort to guesswork in discerning the will of God. God's will is
expressed clearly and definitively in Torah. The basic sin of the eastern tribes
was their failure to read and understand the Law. It is only through the study
and teaching of the Law that Israel can follow God's will and abide in the
divine favor.

9. Acts 7:48-50; Mark 14:58 and parallels. See SC 230, 142-43.
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In accord with his emphasis on Torah's centrality, Pseudo-Philo bypasses
the reference to the Achan episode found in Joshua 22 and substitutes a rec-
ollection of the people's sin at Sinai. The Israelites' idolatry in Moses' absence
parallels the building of the illegitimate altar by the tribes who were far from
Joshua. Only by God's mercy did the sin at Sinai not lead to the destruction
of the people, and the same applies to the Transjordanian altar. The two events
are run together in the last sentence of 22:5, where "your foolishness" is not
clearly distinguished from the sins at Sinai.

In LAB 22:6, Joshua tells the violators they must destroy their altar (unlike
in Joshua 22) and "meditate" on the Law "day and night" (see Josh. 1:8). In
Joshua 22, the altar itself is a witness between the eastern and western tribes.
In Pseudo-Philo, God, accessible through Torah, is both witness and judge of
the erring tribes' posterity. God is also to be witness between Joshua and the
offending tribes. Joshua cannot see into the offenders' hearts. He cannot know
whether or not they acted from a good motive, but he warns them that they
gain nothing by deceiving him. Appealing to a strict deuteronomistic pattern,
Joshua certifies that if they are guilty in their hearts they will suffer for it, but
if they truly acted for the reason that they claim, then God will be merciful.
What the tribes did was a violation of Torah that must be undone, but their
motivation makes all the difference in terms of what God will do about it. The
tribes agree with this resolution by saying, "Amen, Amen."

LAB 22:7 resolves the problem of the Transjordanian altar. Joshua and
the people pray and sacrifice on behalf of the erring tribes and send them away
"in peace," thus reestablishing order within Israel. The tribes destroy the altar
as commanded and pray, lament, and fast. Their prayer is unique to Pseudo-
Philo. It echoes the tribes' words in 22:3, dwelling on God's knowledge of the
human heart and therefore divine knowledge that the tribes acted out of
praiseworthy motives. Straying from God's ways contrasts with serving God,
formulations familiar from the rest of the Biblical Antiquities. The prayer ends
with a plea for God's mercy "on your covenant with the sons of your servants."
This phrase connects the survival of the covenant itself with God's mercy, and
it frames the covenant with contemporary Israelites in terms of their descent
from the "servants" of God. As noted before, the term "servants" is one that
Pseudo-Philo uses sparsely. God is faithful to the covenant because of the
promises made to the fathers, who were truly faithful to God.

LAB 22:8-9 reveals a concern for cultic matters. LAB 22:8 recounts Josh-
ua's transfer of the cult from Gilgal to Shiloh, and 22:9 explains why a cult
outside of Jerusalem was allowed.10 The mention of the Urim and Thummim
in 22:8-9 is unusual in the pseudepigraphical corpus. They appear several
times in the Biblical Antiquities to indicate that God determines the action.1'
In 22:8 the Urim and Thummim reveal what "holocausts" are to be offered
throughout the year. Pseudo-Philo asserts continuity between the cult

10. LAB 22:8 seems to have been confused at some point in its transmission. See SC 230,
143-44.

11. See LAB 22:8, 9; 25:5; 46:1.
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at first Gilgal, then Shiloh, then Jerusalem. He also claims cultic unity for Israel
even before the building of Solomon's temple.12 Gilgal and Shiloh are asso-
ciated with Joshua and Eleazar the priest, and both the order of sacrifices and
the use of Urim and Thummim to reveal God's will are related to both of
these shrines and then to Jerusalem in 22:9. This belies any attempt on Pseudo-
Philo's part to play down the cult. The sacrifices are offered "to this day,"
indicating that the cult is still in operation in the author's day.13

LAB 22:9 explains that the cult was permitted in Shiloh because the temple
had not yet been built in Jerusalem.14 The Urim and Thummim reveal "all
things" at Shiloh, stressing that the people have full access to God's will there,
thus removing any excuse the people might have for error in following God's
ways. The chapter ends by saying that Eleazar, who the readers are reminded
is the son of Aaron, serves at Shiloh. This passage portrays Israel at peace in
its own land, in God's favor, and with the God-given capability to maintain
its favored position, since it can know and follow God's will.

Chapter 23: Joshua's Covenant

LAB 23 rewrites Joshua 24. LAB 23:1 gathers together various elements from
the Book of Joshua to furnish a clear introduction to Joshua's last words.
Joshua's status as a "mighty man" is stressed. Because of his might, he can
divide up the land. Joshua prepares to die while there are still enemies in the
land. Knowing that he is nearing the end of his life, Joshua gathers all Israel,
as in Josh. 23:2. Pseudo-Philo elaborates, saying that Joshua "summoned all
Israel in all their land, along with women and children." This emphasizes
Israel's presence in its own land, as does the climactic ceremony of LAB 21.
Whereas Josh. 23:2 and 24:1 mention elders, heads, judges, and officers,
Pseudo-Philo substitutes women and children. The inclusion of women is per-
haps influenced by Neh. 8:2, which is in the context of a covenant ceremony.

Joshua's tells the people, "Gather before the ark of the covenant of the
LORD in Shiloh, and I will establish a covenant with you before I die"
(23:1).IS That Joshua is about to die makes his last words a testament. Testa-
mentary speeches are a common device in the Biblical Antiquities because of
Pseudo-Philo's concern for leadership and his didactic interests. In Josh. 23:2,
Joshua informs the people that he is old, and in 23:14 he says he is about to
die, but the word "covenant" does not appear until 23:16 (see 24:25). Pseudo-
Philo specifies the covenant-making function of the speech from the outset, a
natural development given the book's emphasis on covenant.

The narrative continues:

12. SC 230,141.
13. This is Harrington's interpretation (OTP, 332, n. h). Usque in hodiernum diem reflects the

Hebrew 'd hywm hzh, a phrase common in Joshua and Judges.
14. This is the only time that Pseudo-Philo mentions Jerusalem by name.
15. Perrot (SC 230,144) suggests that Pseudo-Philo situates this in Shiloh so as to stress Israel's

cultic unity.
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And on the sixteenth day of the third month all the people along with women
and children gathered together before the Lord in Shiloh, and Joshua said to
them, "Hear, O Israel. Behold, I am establishing with you a covenant of this
Law that the LORD established for your fathers on Horeb. And so wait here
this night and see what God will say to me on your behalf." And while the
people were waiting that night, the LORD appeared to Joshua in a dream
vision and said to him, "According to these words I will speak to this people"
(23:2-3).

Harrington notes that the fifteenth day of the third month is the date set by
Jubilees (1:1; 15:1; 44:1-4) for the celebration of Pentecost, later associated
with the giving of the Torah.16 Pseudo-Philo again insists that all of Israel
includes women and children and omits mention of the various types of leaders
enumerated in Joshua 23 and 24. Joshua addresses the people with the initial
words of the "Shema," found on Moses' lips in Deut. 6:4 but absent from
Joshua 24. This confirms the weight the author gives the scene as a covenant-
making ceremony. Joshua explicitly identifies the covenant he establishes with
the one at Sinai. Joshua 23-24 says nothing of Sinai explicitly, although 23:16
may imply it. The absence is especially striking in chapter 24, where Joshua's
rehearsal of Israelite history passes from the rescue at the Red Sea to the
victories over the Amorites without mentioning Sinai, a fact long noted by
biblical scholars. The Biblical Antiquities ties Sinai firmly to Joshua's covenant
in the land, since an aim of the book is to portray Israel's history as intercon-
nected and determined by its relationship with God. As noted in our analysis
of LAB 20, Pseudo-Philo emphasizes Joshua's ties to Moses.

Joshua's speeches in LAB 23 and in Joshua 24 are both presented as God's
speech mediated by Joshua. In the Biblical Antiquities, Joshua begins, "The
LORD says this," and in Joshua he begins, "Thus says the LORD." But Pseudo-
Philo adds the idea that Joshua had to retire for the night to receive a reve-
lation from God before making his covenant (LAB 23:2-3). Joshua's words
about needing to consult God at night resemble those of Balaam in LAB
18:3. Night is a important time for communications from God.17 Their narra-
tive function is to show that everything that follows in LAB 23 is directly from
God. Pseudo-Philo typically emphasizes or increases God's role in the narra-
tive. LAB 23:3 says summarily that God told Joshua everything he was to say
to the people, so Joshua's speech is not really his own.

In LAB 23:4, Joshua rises in the morning and begins his speech with the
words "The LORD says this," as in Josh. 24:2. This picks up on the dream and
its significance for the divine origin of his words (23:3). His speech is in the
form of a long interpretive review of Israel's history, a common form in Jewish
literature, spanning various genres.18 The speech has the following content:

16. See SC 230, 144-145, which discusses the dates and comments on the importance of cov-
enant in Pseudo-Philo. See Feldman, "Prolegomenon," cviii-cvix.

17. For example, it is at night that God communicates with Samuel, Miriam, Balaam, and
Joshua.

18. For example, see Pss. 78; 105; 106; 1 Mace. 2:51-61; Wisdom 10-12; Deuteronomy 1-4;
4 Ezra 14:28-36; etc.
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1. Creation of Abraham, Nahor, Sarah, and Melcha and their marriages
(23:4)

2. Recollection of Abraham's belief in God (23:5)
3. God's rescue of Abraham and promise of land (23:5)
4. Vision of the future given to Abraham (23:6-7)
5. Gift of Isaac (23:8)
6. Jacob and Esau, and Jacob's descent into Egypt (23:9)
7. Liberation from Egypt (23:9)
8. Sinai (23:10)
9. Gift of the land (23:11)

10. Rewards in this world (23:12)
11. Rewards in the world to come (23:13)

Characteristic of Pseudo-Philo are the emphasis on the Torah as enlighten-
ment and on its cosmic significance, insistence that all of God's promises have
already been fulfilled, focus on God's activity, earthly and nonearthly rewards,
and reference to the fathers. Joshua's speech is clearly modeled on the one in
Joshua 24. The shared elements are as follows: starting with Abraham and
Nahor and their life across the Euphrates; God's taking Abraham out of that
land; Isaac's birth; the births of Jacob and Esau, and the mention that Esau
gets Seir, whereas Jacob descends to Egypt; the Red Sea events; entrance into
the promised land and God's giving Israel that land and dispossessing its
inhabitants for them.

The differences between the two speeches are striking. The most note-
worthy difference is the absence from Joshua 24 of the giving of the Torah on
Sinai. Pseudo-Philo devotes considerable attention to Sinai, giving it pride of
place in the speech through the very volume of words devoted to it, as well as
by its specific treatment (23:10). The mention of the matriarchs Sarah and
Melcha reflects Pseudo-Philo's interest in women (23:4). LAB 23:5 sees the
gift of the land as a reward to Abraham for his belief in God, a notion missing
in Joshua 24. LAB 23:6-7 contains an extensive vision of Abraham associated
with the sacrifice in Genesis 15, absent from Joshua 24. The brief notice of
the birth of Isaac found in Josh. 24:3 is expanded. Finally, where Joshua
demands that the people serve the Lord and then tells them of the punishment
for disobedience (Joshua 24), the Biblical Antiquities has Joshua lay before
the people the blessings that will result if they serve God. The blessings are
in both this world and the next.

The mention of the afterlife points up a parallel between Joshua's speech
in LAB 23 and Ezra's in 4 Ezra 14:28-36. Both passages are testamentary
speeches of a major figure in Israel's history. In both cases "all Israel" gathers
to hear the speech. Both speeches begin with an echo of Deut. 6:4. Both end
with a prediction that the people will enjoy God's favor if they obey, and in
both cases that favor involves joyful participation in the afterlife.

Pseudo-Philo begins Joshua's review of Israel's history with Abraham and
Nahor (23:4), as does Joshua 24. Pseudo-Philo combines this with Isaiah's
words in Isa. 51:1-2. There Israel is exhorted by the prophet, "Look to the
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rock from which you were hewn, and to the quarry from which you were dug.
Look to Abraham your father and to Sarah who bore you." Pseudo-Philo
takes the combination of Abraham and Nahor from Joshua 24 and the mention
of Abraham and Sarah from Isaiah 51, and supplies the missing member of
the two couples, Melcha. The complete foursome is found in Gen. 11:29 as
well. LAB 23:4 fits with Pseudo-Philo's interest in the patriarchs.

In LAB 23:5 it is said that Abraham was rescued from the flame and prom-
ised the land because he was not "led astray" as were "those inhabiting the
land" who "were being led astray after their own devices." This refers back
to LAB 6-7 and depends on a knowledge of those chapters to make sense.
The idea that the land was given to Abraham as a reward for his faithfulness
accords with the strict moral causality that permeates the Biblical Antiquities.
Pseudo-Philo alludes to Gen. 12:7 and 15:2-5 as he narrates God's bringing
Abraham throughout Canaan and promising the land to his posterity. In
Pseudo-Philo, Abraham points out to God that Sarah is sterile and asks God
how he can have descendants.19 This bypasses the whole incident of Abraham
laughing at God in Genesis 17 or his suggestion that the posterity be reckoned
through Ishmael (Gen. 17:18). It also supplies an opportunity to insert a
lengthy account of Abraham's vision based on Genesis 15.

Abraham's vision includes the places of reward and punishment. In Gen-
esis 15, Abraham, having halved the victims and gone to sleep, observes a
flaming torch pass between the halves. Fire is a favorite image of Pseudo-
Philo. He sees the place of fire where the wicked are to be punished, and then
sees "the torches of fire by which the just who have believed in me will be
enlightened." To preserve strict parallelism with the fire of punishment, these
"torches of fire" would be a postmortem revelation made to the just. But
throughout the Biblical Antiquities, the Law is that which illumines, as is the
case later in this chapter (23:10). In the end such a distinction may not be
possible, since it is the same God who enlightens—through the Torah before
death and through the divine presence after death. The dynamic is the same
as that found, for example, in the Similitudes of Enoch, where the wisdom that
enlightens the faithful in this life becomes an unending fountain when they
reach God's presence (7 Enoch 48). The idea of special revelation to Abraham
is also included in other Jewish texts.20 The idea that fire is punishment to the
wicked and benefits the righteous is a specific example of the more general
pattern that the same element can be good for the good and bad for the bad.21

Pseudo-Philo is part of a much wider tradition in which Abraham receives
esoteric revelation. What is significant for our purposes is that the author
inserts the story of Abraham's vision in Joshua's covenant speech. The whole
of Israelite history is thereby woven more tightly. Earlier, Joshua's covenant
was identified with the Sinai covenant (23:2). Now the whole of human history
between Abraham and the final Judgment is tied together by Abraham's

19. Abraham's question recalls those of Zechariah and Mary in Luke 1:18 and 34.
20. See SC 230, 146, for references.
21. See comments on 4:5.
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vision, in which he sees his posterity's history spread before him and knows
God's commitment to him and his seed is irrevocable.

Abraham's vision passes from consideration of the Last Judgment to
Israel's history (23:7). The section begins and ends with the idea of "witness,"
a notion important throughout the Biblical Antiquities. At the beginning of
the section, God says, "These [hec] will be a witness between me and you,
that I will give you offspring from one who is closed up." It is not obvious
whether the hec refers to the preceding vision, which then becomes a witness
that Sarah will bear a son, or whether hec means the future miraculous con-
ception of Isaac, which then becomes a witness for the rest of Israel's history.
Given the meaning of the witness that ends the section, the first reference for
hec is probably correct. Abraham's vision of the end will assure him that the
promise of a child from the barren Sarah, as well as the entire history of Israel
to follow, will indeed happen as foretold by God. After speaking of Abraham's
posterity, God closes the vision by saying, "And these prophecies and this
night will be a witness between us, that I will not go against my words." That
God is unfailingly faithful to the divine words is an integral theme of the
Biblical Antiquities. Here Abraham receives proof of that through God's pre-
dictions as well as through his visionary experience. This fits with the inter-
pretation of hec as referring to Abraham's vision of the torches.

Having established that Abraham's vision is guaranteed to be accurate by
God, the content of that vision must be examined. First, Abraham is pledged
a posterity through Sarah. Then each of the sacrificed animals of Gen.
15:9-10 is taken to symbolize some category of person within Israel or in
relation to it.22 Abraham himself is the dove, elsewhere a symbol for Israel
(21:6;39:5). The city that he takes for God and his descendants build is Jeru-
salem. The turtledove represents the prophets.23 The ram symbolizes the "wise
men who will be born from you, who will enlighten your sons."24 Since enlight-
enment comes from the Law for Pseudo-Philo, these wise men must be teach-
ers of Torah. It is uncertain why the calf stands for the "multitude of the
peoples, which are made many through you." If this means the Gentiles, the
rest of the book does not seem to relate Abraham to the nations in this way.
If this is but a confusing reference to Israel, then it is more understandable.
Finally, the she-goat stands for the barren women whose wombs God opens
throughout Israel's history. Pseudo-Philo's is concerned to give women their
due in salvation history.

God now passes from Abraham's vision to Isaac's birth. God (through
Joshua) remarks that Isaac was in the womb only seven months and that there-
after any child born after only seven months' gestation will live, "because upon
him have I brought my glory and revealed the new age" (23:8) Perrot briefly

22. For other interpretations of the animals of Genesis 15, see SC 230, 147.
23. Perrot (SC 230, 147) refers to Tg. Cant. 2:12 as identifying the turtledove and the Holy

Spirit. He sees this as key to understanding the identification of the Holy Spirit with a dove in the
Gospels. Jesus' vision signifies the beginning of his prophetic ministry.

24. Aside from the rams sacrificed by Joshua in chapter 22, the only other place a ram appears
is in 31:5, where Jacl compares Israel to a ram that leads a flock representing the rest of humanity.
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considers related Jewish traditions and suggests that all children born after
seven months in the womb were considered prophets.25 That might explain
why they would manifest the glory of God and be a sign of the "new age."
Pseudo-Philo's tendency to frame Israel's history in grand terms—Creation at
one end and the eschaton at the other—could account for the presence of this
element.26

LAB 23:9 concerns Esau and Jacob and depends on Josh. 24:4-5. As in
the Book of Joshua, Esau is given Seir and Jacob goes to Egypt. Pseudo-Philo
summarizes the first section of Exodus with "'And the Egyptians humbled your
fathers, as you know; but I remembered your fathers and sent Moses my friend
and freed them from there, but their enemies I struck down." Characteristic
of Pseudo-Philo are the double reference to the fathers, the exaltation of
Moses (God's friend), and the statement that God freed Israel. In 23:9 the
crossing of the Red Sea and the giving of the Law are summarized. Cosmic
signs accompanying the giving of the Law are evident in LAB 11:5; 15:5-6;
and 32:7-8.27 Sinai is a cosmic event for Pseudo-Philo. Each mention of the
cosmic disturbances is slightly different. The differentiating factor in 23:10 is
the idea that God stopped cosmic processes so the covenant would not be
harmed. The covenant is reified here and could be damaged. God explains
that the theophany of Sinai caused havoc in nature and the natural elements
became dangerous. They had to be restrained. As usual, the Law is a light to
Israel so that they might obey it and therefore live and not die.

In LAB 23:11, Joshua finishes the section of his speech recalling God's
work for Israel. Joshua reminds the people that God gave them the land with
its cities and vineyards even though they had not built them. God's activity
on behalf of Israel is summarized with "And I fulfilled my covenant that I
promised your fathers." These words, similar to those of the people in 21:9,
epitomize the entire first section of the Biblical Antiquities.

LAB 23:12-13 enumerates the blessings in store for Israel if it listens to its
fathers (equivalent to obeying the Law). LAB 23:12 itemizes the earthly
advantages Israel will receive if it listens, and 23:13 tells of the blessings it will
inherit after death. LAB 23:12 is particularly warm in its depiction of the
relationship between God and Israel. God's heart is set among the people
forever and God will "overshadow" it, protecting it from its enemies. Israel
will be famous throughout the world. All nations will say that because Israel
believed in the Lord, the Lord freed them and planted them. Belief in God,
meaning trust in God's words and promises, is the central virtue in the Biblical
Antiquities. Freeing the people is God's primary activity. Israel as a plant is a
common image in Pseudo-Philo. A second image for Israel is added, that of
God's flock. Finally, rain and dew are concrete signs of God's blessing, as
throughout Pseudo-Philo. These blessings endure "during your lifetime."

LAB 23:13 brings in the afterlife. In this, Pseudo-Philo departs from the
model of Joshua 24 but is like documents more contemporary with it, such as

25. SC 230, 147-48. See also van der Horst, "Seven Months."
26. Prophecy could be seen as a sign of the end time, as in Acts 2.
27. See SC 230, 148.
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4 Ezra 14:34-35. If the people are faithful to God, their souls will be stored in
peace until the allotted time of the world expires.28 The last words of the
speech are typical of Pseudo-Philo: "And I will restore you to your fathers
and your fathers to you, and they will know through you that I have not chosen
you in vain." Relationship with the fathers is assumed throughout the Biblical
Antiquities and reunion with the fathers after death is integral to Israel's
reward.29 It is important in Pseudo-Philo that the fathers know the promises
have been fulfilled. In chapter 21, at the climactic ceremony affirming that all
God's promises have been fulfilled, God is said to have sent word to the fathers
"in the secret dwelling places of souls" that God had done everything prom-
ised. Therefore, God's election of Israel is not "in vain," a phrase that recurs
frequently in the Biblical Antiquities. "In vain" is a phrase that could often
apply to human plans or undertakings, but never to God's words or actions.
Although God's words can never be in vain, Israel's behavior usually makes
it difficult for the promises to reach their ultimate conclusion.

Joshua ends the speech with the reminder that the words he has just spoken
were not his own, but were conveyed to him by God the previous night
(23:13). This reminder is not present in Joshua 24. Chapter 23 ends with the
people's pledge to serve God alone, a condensation of Josh. 24:16-18, 21, 24.
They then have a twenty-eight-day feast and renewal ceremony, lacking in the
book of Joshua. Perrot points out that other texts associate a feast with Pen-
tecost.30

Chapter 24: Joshua's Last Words and Death

In LAB 24, Joshua delivers his own last words. First he addresses the people
as a whole, and then he speaks to Eleazar the priest, although a few other
notables seem to be present. LAB 24:1 opens with the narrator saying that
Joshua gathered the people again. This is necessary because a twenty-eight-
day feast separates Joshua's earlier speech (LAB 23) from the one to follow
(LAB 24). The rest of 24:1 uses Josh. 24:15 as a model, forcing the people to
choose between service to God and idolatry. Choosing God will result in Israel
being a "special people" to the Lord. This is language characteristic of Deu-
teronomy.31 Here Joshua mentions only the positive possibility. He does not
specify a punishment if they do not choose God, though the punishment
implied is that they will not be a special people if they make that choice.
Pseudo-Philo reinforces the solemnity of that choice through the language of
witness, common throughout the book. He calls heaven and earth to witness
against Israel, as does Moses in Deut. 4:26 (cf. Deut. 30:19; 31:28). As an
introduction, he says, "Behold now the LORD has testified among you." Thus,

28. See 1 Enoch 22; 4 Ezra 7:88-99 (especially verse 95).
29. Although 2 Bar. 50:4 speaks of people recognizing each other after the Resurrection,

nothing is said of reunion with the fathers.
30. SC 230, 149: Tob. 2:1-2; Jub. 22:1-2; Philo, Contempt. 65, 75-76; Ant. 3.5.2 § 79.
31. SC 230, 149.
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the words of God delivered through Joshua in LAB 23 are God's witness to
Israel.

In 24:2 the people reason, "Perhaps [forsitan] God has accounted us wor-
thy; it is better for us to die in fear of him than to be blotted out from the
earth." In Josh. 24:16-18, the people's answer to Joshua's exhortation is con-
fident. In LAB 24:2 their words are more tentative. Forsitan suggests that they
are still unsure of God's attitude toward them. This is ironic given what God
has done for them, so recently celebrated in the ceremony in chapter 21, as
well as in Joshua's lengthy speech in LAB 23. The people's thought that it is
better to serve God than to be blotted out from the earth implies that they
serve God just to avoid destruction.

Joshua blesses the people, kisses them, and prays their words might pro-
voke God's mercy so that God's angel will guard them. He exhorts them to
remember Moses and himself and to abide by the covenant. Moses is called
"friend of the LORD" once again.32 The idea of remembering is important in
the Biblical Antiquities and is built into the very structure of the book. The
people are to remember Moses and Joshua. Leaders are central to Pseudo-
Philo; the people cannot maintain the covenant unless their leaders make it
possible.

Joshua dismisses the people and calls the priest Eleazar to him (24:4).
Joshua predicts Israel's future to Eleazar, such prediction being common in
testaments. Despite the pledges of the people and Joshua's words of encour-
agement to them, he knows full well that they will fail. He tells the priest to
"strengthen yourself while you are still with them." The priests must be strong
even if the people err. This passage shows that Joshua and the priests (and
the readers, who hear their conversation) view the people from a superior
perspective. This is the ironic mode at work. The people go off to their inher-
itances apparently thinking all is well, but their leaders know the situation is
temporary. Joshua then kisses Eleazar and his father and sons and says, "May
the LORD God of your fathers guide [dirigat] your ways and those of this
people." The word dirigere often has God as its subject. The proper situation
is for the people's "ways," their behavior, to conform to God's "ways," God's
will. Joshua then draws up his feet into the bed (in imitation of Jacob in Gen.
49:33) and dies.

The Joshua cycle ends with the people's lamentation at his death. He is
compared to an eagle who has flown away and a lion's cub who has been
hidden.33 After the lament, the people ask, "Who will go and tell the just
Moses that we have had a leader like him for forty years?" This reinforces
the idea that God provides for continuity of leadership. The people have not
had to pine for such a leader as Moses predicts in 19:3, for the period of Joshua
is presented as idyllic. The one negative event, the building of the Transjor-

32. Perrot notes instances in other Jewish literature where Moses and Abraham are called
friends of God (SC 230, 149-150).

33. Note the similar phrasing of 2 Sam. 1:23, David's lament at Saul's death (SC 230, 150).
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danian altar, is a mistake and does not result in punishment. Joshua's lead-
ership continues that of Moses. The people want Moses to be apprised of their
situation. Israel's status is always of great interest to the dead fathers in
Pseudo-Philo, because it depends both on the original promises to the fathers
and on the ongoing actions of successive generations.34

34. See 31:7; 32:13; 2 Bar. 11:6.
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LAB 25-28 contains the Kenaz cycle. Chapter 29 concerns the judgeship of
Zebul, a minor figure who arranges the inheritance of Kenaz's daughters. The
attention devoted to Kenaz in the Biblical Antiquities has attracted much com-
ment. Kenaz is little more than a name in the Bible. He is the father of the
first judge, Othniel (Judg. 3:9, 11), the younger brother of Caleb. Josephus
gives him a bit more space (Ant. 5.3.3 §§ 182-84). In the Biblical Antiquities,
Othniel disappears and Kenaz becomes Caleb's son and the first judge. He
attains a prominence comparable only to Moses (LAB 9-19), Joshua (20-24),
and Deborah (30-33). In Nickelsburg's estimation, "It is evident that Pseudo-
Philo has created a character to serve his purpose."1

Kenaz's story occurs at a crucial point in the plot. Joshua is a transitional
figure who brings the people from the desert to settle the land. Kenaz marks
the beginning of a new existence for Israel in which the tribes live together in
the land under judges. In these chapters Pseudo-Philo shows patterns of
behavior, of leadership, and of relation between God, Israel, and leaders that
will inform the narrative in successive chapters. A crucial tension that drives
the narrative in the Biblical Antiquities is between God's promises and Israel's
unfaithfulness. Having demonstrated fulfillment of God's promises, climaxing
in Joshua's narrative, Pseudo-Philo now begins to show how that tension
works itself out in Israel's life.

Chapter 25: Election of Kenaz and Sinners' Confession

In Judg. 1:1, the people ask who will fight the Canaanites for them after the
death of Joshua. LAB 25:1 rewrites this in two ways. First, Pseudo-Philo adds
the notion that the land was peaceful after Joshua's death. The picture of Israel
established in the land according to God's promise is reinforced. All was per-
fect when Joshua left the scene. Second, whereas fighting the Philistines is

1. "Leaders," 54.
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Israel's idea in Judges, in the Biblical Antiquities Israel is victimized by bellig-
erent foreigners.2

Israel's request to God in LAB 25:1 differs from the biblical text. In the
Bible, it is assumed that Israel should fight and the only question is which tribe
should go up first. God answers the question simply—Judah should go. The
question in the Biblical Antiquities is whether Israel should fight. This affords
Pseudo-Philo an opportunity to explore the conditions for Israel's victory over
its enemies. God's answer is not simple: "If you go up with a pure heart [corde
puro], fight; but if your heart is defiled, you should not go up." This is the
only occurrence of the word purus, so it is difficult to ascertain its precise
nuance, but the word "heart" occurs often. Here "pure" is opposed to "defi-
led." When lots are cast later in the chapter to determine whose heart is pure,
it is clear that defilement means sin in the form of concrete acts contrary to
God's will. Israel cannot advance against its enemies with sinners in its midst.
The people ask how they can know whether everyone's heart is the same;
things are not always as they appear, and faithfulness to God is not necessarily
something that can be read easily from one's demeanor. This rather sophis-
ticated notion of morality appears several times in the book. Joshua's admitted
inability to judge the Transjordanian tribes is another example (chap. 22).

Pseudo-Philo shares the concern of the Book of Deuteronomy that Israel
obey God's Law from the heart. God's instruction in LAB 25:1 that Israel fight
the Philistines only if its heart is pure recalls numerous passages in Deuter-
onomy that connect obedience from the heart to conquest and possession of
the land. The injunction to love God with the whole heart found in Deut. 6:5
underlies all of Deuteronomy, and Deuteronomy centers on possession of the
land. Obedience results in living in the land in prosperity, but disobedience
brings exile. The word "heart" occurs forty-six times in Deuteronomy, with
two main uses. In many instances, it is used to express the completeness of
one's dedication to God. In other cases, it refers to having "heart" in the sense
of having courage and trust in God in the face of enemies. In Deut. 1:28,
Moses, speaking of the spies' report from Num. 13:27-29, says, "Our kindred
have made our hearts melt," words that do not appear in Numbers 13-14. This
verse from Deuteronomy may have influenced LAB 25:1. Since a melting
heart prevented victory over the people of the land once before, Israel can
only carry on a campaign if its heart is solid. Examples of other pertinent
passages in Deuteronomy are 7:17, where Moses tells Israel it will not dispos-
sess the Canaanites if it questions in its heart, and 20:3, 8, where battle with
the enemies requires "heart." In these examples from Deuteronomy 1, 7, and
20, a fearful heart is one that does not trust God and so does not believe God.
Thus the two uses of heart observed above merge. Obedience to God from
the heart is not possible if one does not have "heart" in the sense of courage
born of trust.

In LAB 25:1, God's answer centers more on obedience than courage, as

2. The Latin translated "Philistines" KAllophili. The LXX usually translates the Hebrew plst
as allophylos (SC 230, 150).



118 Narrative Commentary

the rest of the chapter indicates. When in LAB 25:2 the people ask God to
appoint a leader before they use the lots, it brings together three important
aspects of Pseudo-Philo's narrative: God's control of the action, God's working
through leaders, and Israel's character. The people cannot proceed against the
enemy unless they discover who is a sinner, and they are powerless to do that
without God's direct revelation through lots. They realize that they should not
take any significant action without a leader, so they request one. The subse-
quent narrative presents Kena/ as an exemplary leader and shows how he
depends on God for his every move. He is chosen by lot as decreed by God,
so the readers know he serves at God's pleasure. Being son of Caleb means
that he comes from a family distinguished by trust in God.

In LAB 25:3, Kena/ begins his rule by calling Israel together so that they
may hear "the word of the LORD." He reminds them of the commands of
Moses (again called "friend of the LORD") and Joshua not to transgress Torah.
These first words of Kenaz establish his continuity with Moses and Joshua and
present him as God's spokesman. Kenaz attests to his dependence on God by
telling the people that the Lord revealed that some of them have defiled hearts
and by commanding the use of lots to discover who is defiled. Kenaz reminds
the people of the wrath of God that falls upon sinners, and says that the sinners
will be punished by fire. The people reply, "You have proposed a good plan
to carry out." Kenaz's plan is good because it conforms to God's will. In fact,
he is simply carrying out God's instructions.

In LAB 25:4,6,110 sinners are discovered. While the number is substantial,
it is but a small percentage of Israel.3 The sinners arc not concentrated in any
one tribe, but span Israel.4 Kenaz imprisons the sinners until it is known what
to do with them. In 25:5 Kenaz summons the priest Eleazar and orders the
Urim and Thummim to be brought to determine God's will. Inquiry of God
is to be made through the priest.5 Kenaz makes a short speech while sum-
moning the priest. He claims that Moses predicted the existence of the sinners,
again proving that history is interconnected and under God's control. Char-
acteristically, he quotes Moses directly (Deut. 29:17), resulting in a quotation
within a quotation. He then blesses God, "who has revealed all the schemes
of these men and did not let them corrupt the people with their wicked deeds."
The language is typical. Revelation of things important to Israel's well-being
is one of God's main activities. The plans and intents of people are of great
interest in the narrative. "Corruption" is used regularly to describe the situ-
ation of the people alienated from God. "Wicked deeds" is used similarly.
Kenaz credits God with rescuing the people from themselves, in a sense. With-
out God's disclosure, the people would not even have known that they had
sinners in their midst.

3. The desert census showed that Israel totaled 1,620,900 (14:3). The figure of 6,110 would be
a substantial number, but small in comparison to the people as a whole.

4. The tribes of Dan and Naphtali are omitted from this list (OTP, 335, n. d). This is either
inadvertent on the part of the author or a scribal error, since both Dan and Naphtali are present
when the sinners confess later in the chapter (25:9).

5. This is another indication that the author docs not reject the priestly establishment.
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LAB 25:6 is a prayer of Kenaz, Eleazar, the elders, and "all the assembly"
asking God to reveal "the truth," which in this case means the facts about the
sinners.6 The sinners are described as "those who do not believe the wonders
that you did for our fathers from the time that you brought them out of the
land of Egypt to this day." This description recalls Judg. 2:10, which speaks of
the generation after Joshua, which "did not know the LORD or the work that
he had done for Israel." As does Judges, LAB 25:6 sees the root of rebellion
against God as a lack of belief in God's mighty acts of the past. God tells the
community to listen to the confessions of the sinners before consigning them
to the fire. God says the sinners have done their deeds "with cunning [astute]."
Sin can be subtle and God must help to uncover it.

In LAB 25:7 Kenaz reminds the sinners of Achan's confession. This refers
to Joshua 7, where Israel incurs God's displeasure because Achan violated
herem. Achan confesses his sin before being destroyed. The Talmud says that
Achan won forgiveness through his confession although he still had to suffer
death.7 Kenaz does not presume to know what God's judgment will be but
extends to the sinners the hope that their confession will evoke God's mercy
at the Resurrection. One of the sinners, Elas, tells Kenaz that if he wishes to
learn all of the facts about what has transpired, including the difference
between the sins of each tribe, he should question the tribes individually. Their
confessions reveal both differences and similarities. The sins present a picture
of the sinners as those who doubt the God of Israel and so turn elsewhere for
wisdom and for worship. Many of the confessions involve not the commission
of acts but the desire to do something sinful. This continues Pseudo-Philo's
interest not just in what is done but also in intention and motivation.8 Idolatry
underlies all the sins.9 Observing that this list comes after the prayer of the
community in 25:6, which sees the sinners as those who do not believe in God's
mighty works, Perrot draws a parallel between the idea that disbelief leads to
idolatry here and in Judg. 2:10-13.10 Kenaz has each tribe confess its own sins,
in accord with Pseudo-Philo's general tendency to resort to direct address
whenever practical. The readers hear of the transgressions from the sinners
themselves.

Judah is of Kenaz's own tribe, a fact that makes it more likely that Joshua's
prayer for a leader from Judah (21:5) refers to Kenaz and not to a messianic
figure. Judah's sin is its wish to make a copy of the golden calf. Not only does
Judah want to commit idolatry, it wants to repeat the sin that is paradigmatic

6. The word veritas is not frequent in the Biblical Antiquities except in the denotation of the
Urim and Thummim, which are called demonstratio and veritas. The word has no metaphysical
overtones here, but merely designates the facts of the situation.

7. B. Sank. 44b and b. Semahot 44a-b (SC 230, 152). See also Feldman, "Prolegomenon,"
cxi.

8. Perrot says that in holding sinners accountable for intention as well as for action, the
Biblical Antiquities is close to rabbinic thought. He cites Jackson, "Liability," for evidence.

9. See Murphy, "Retelling," especially 280.
10. SC 230, 152.
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for all subsequent idolatry. This shocking statement sets the tone for the sins
of the other tribes. Reuben is next, and that tribe wants to follow Judah's lead
by sacrificing to the gods of the land's inhabitants.11 The members of the tribe
of Levi directly attack the cultic center. They desire to test the tent of meeting
to see whether it is holy. To question the holiness of the tent is to doubt that
God is really there, undermining the entire cultic institution of Israel. This sin
is particularly appropriate for Levi since that tribe is the keeper of the tent.
The guardians of the cult are the very ones who undermine it. This reveals a
pessimistic view of Israel.

Issachar wishes to go to foreign gods for revelation. Since revelation is a
major function of God throughout the Biblical Antiquities, Issachar's desire
insults the Lord. Zebulun wants to commit the grisly offense of eating its own
children. What ties its sin to the rest is not so much the act itself as its moti-
vation—they want to know whether or not God cares for the Israelite children.
This is a particularly poignant way of questioning whether God cares for Israel
itself, so it is really an attack on the covenant.

The transgression of Dan is not just a desire, but an act. Dan learns for-
bidden arts from the Amorites.12 Their motivation is to teach these arts to
their children. Their intention to pass the evil knowledge to the next genera-
tion betrays a desire to change the nature of Israel for all time. They say that
they have hidden the information under "Abraham's mountain."13 Kenaz has
the Amorite secrets retrieved and brought to him. This last narrative ele-
ment—the sending, finding, and bringing back of the offending articles—is
also found in Josh. 7:22-23. Achan's statement that the herein is hidden "in
the ground" (Josh. 7:21) means it was buried, as are the Amorite secrets in
LAB 25:9.14 The next tribe, Naphtali, commits a crime similar to that of the
Danites, except that instead of learning what the Amorites do, they desired
to make what the Amorites make. That their violation went beyond desire to
commission is proven by the fact that their evil objects can be found beneath
the tent of the same Elas who told Kenaz to examine each of the tribes indi-
vidually. Kenaz sends to the tent and finds the objects. Again, there is an
allusion to Josh. 7:22-23.

Gad confesses to adultery. Although adultery is not identical to idolatry,
it is frequently a metaphor for serving other gods. With Asher, idolatry is again
explicit. They steal the Amorites' idolatrous golden nymphs and some precious
stones and hide them under Mount Shechem. This recalls the hiding of cult
images under an oak at Shechem in Gen. 35:4.ls But the hiding of the forbid-

11. Harrington (OTP, 335, n. g) notes that the tribe of Simeon is omitted. It is present in
25:4, so it must have been omitted here through scribal error.

12. 2 Bar. 60:1 also attributes arcane magical knowledge to the Amorites.
13. Harrington (OTP, 336, n. h) explains that this mountain would be Mount Moriah in Jeru-

salem, but he suggests emending the Latin to monte Abarim.
1.4. The parallel with Joshua 7 is more complete than the others adduced by Harrington (OTP,

336, n. k) and accords well with the mention of Achan in LAB 25:7.
15. OTP, 336, n. k.
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den goods, the confession of where they are, and Kenaz's act of sending and
finding them all echo Joshua 7. The context of the chapter makes it likely that
Gad takes the images to use them and so commits idolatry. The idols told the
Amorites what to do "every hour" (25:11). Despite the marked emphasis in
the Biblical Antiquities on God's guidance of Israel, the Gadite sinners look
for guidance elsewhere. The Amorite idols and precious stones now come in
for a great deal of attention by the narrator, who explains their origin and
nature in detail. The evil of the idols is primordial, for they were made by the
"seven sinful men" after the Flood. Although only six names are given in the
text, they include two to be expected of a list of ancient sinners—Canaan and
Nimrod. Kenaz does not know what to do with the idols. He sets them aside
until he should receive further instructions from God. The stones are described
in terms that underline their mysteriousness and idolatrous nature. Their
power is taken seriously; there is no attempt to deny it. Idolatry's attraction
is strong, for the idols' power is real and ancient. The stones emit their own
supernatural light and can heal blindness. Kenaz does not explain away the
idols and their power but removes them from where they can harm Israel.

Manasseh confesses, "We merely profaned the sabbaths of the LORD"
(25:13). The word "merely" betrays a cavalier attitude to the Sabbath that
undermines Israel's covenantal foundations. Ephraim says that it desires to
put its own children in the fire "to know if what had been said would be proved
by direct evidence" (25:13). This evil desire is like Zebulun's, the wish to eat
its children to see whether God cared for them. It is an attack on the future
of Israel and an act of mistrust of God. Ephraim displays skepticism about the
covenant and the sacred traditions that support it. It demands concrete proof
for all these assertions, implying that they may be only words.

The final tribe, Benjamin, sins in a way that is paradigmatic for all the
other sins. The foregoing analysis has revealed a thread of idolatry and distrust
of God lying at the base of the tribes' misbehavior. Benjamin says, "We
desired at this time to investigate the book of the Law, whether God had really
written what was in it or Moses had taught these things by himself" (25:13).
This direct assault on Torah itself, charging that it may be merely a human
production, is the ultimate sacrilege. This sort of radical skepticism could only
lead to apostasy and the destruction of Israel's very reason for existence. Such
corrosive uncertainty about Israel's election is the root of the nation's misfor-
tunes, according to Pseudo-Philo. This doubt must be eradicated from Israel
if God is to bring it success once more.

Chapter 26: Sinners' Punishment; Twelve Stones

Kenaz writes the confessions in a book and reads them before God (26:1),
who then tells Kenaz what to do. Kenaz is God's agent. He does not judge or
sentence the sinners himself. The reading of the books recalls similar judgment
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scenes, as in Daniel 7, for example. Kenaz is told to burn the sinners and all
their possessions in the river Fison so that God might turn from the divine
anger against them.16 The reference to God's turning from anger echoes Josh.
7:26. Kenaz then brings up the matter of the stones, a topic that occupies the
rest of this long chapter.

Kenaz asks God whether he should burn the precious stones, too, or keep
them, "because we do not have any like those" (26:2). Kcnaz, too, is intrigued
by the stones. The tribe of Asher sinned because of its fascination with the
stones and their powers, and now Kcnaz admits their uniqueness and wonders
whether it might not be desirable to keep and use them. Even Israel's ideal
leader can be attracted by the forbidden secrets of the Gentiles. God reminds
Kenaz that the stones are under the ban. God commands him to separate the
stones and "everything that has been found in the book," and, having arranged
for the sinners to be burned, to put the stones and "the books" aside until he
receives further instructions about them. "Book(s)" appears both in the sin-
gular and plural here. The only book mentioned so far is the one containing
the sinners' sins written by Kenaz (26:1), which does not seem to be in ques-
tion. The most likely referent is mystical books containing the Amorites' eso-
teric lore. God rejects Kenaz's suggestion that Israel might find the stones
beneficial and says Kenaz will be taught how to destroy them. Meanwhile,
God tells him once again to proceed with the execution of the Israelite sinners.

God tells Kenaz to gather all Israel after the execution. He is to say to
them, "So it will be done to every man whose heart has turned from his God"
(26:2). The lesson of this episode is generalized to apply to all Israel and all
humanity. This is done in the form of God's direct words being delivered to
the leader to convey to the people. The readers have full assurance that God
intends to destroy everyone who apostasizes. It is clear that fascination with
Gentile secrets is dangerous to Israel. When Israel's leaders say so, they are
simply repeating the words of the Lord.

In 26:3, God instructs Kenaz to put the stones and books "on the top of
the mountain beside the new altar."17 God says that the stones and books
cannot be destroyed by the natural elements of water, fire, or iron—they are
from another realm. God says a cloud will be sent to blot out the books, since
no water that has ever "served men" can do the job. Then lightning will be
sent to burn them up. This elaborate process reinforces the otherworldliness
of the books.

The stones are another matter. They are to be cast into the depths of the
sea, which will be ordered to keep them. They cannot be used, not because
they would not be helpful to Israel but because of their defilement through
the Amorites' practices. God informs Kenaz that Israel will be given twelve
stones taken from the same place as the Amorite stones. The new stones will

16. Perrot dismisses the thought that this might be the river Pishon (Gen. 2:11) since it is not
in Palestine. He suggests instead that it may be the river Qishon, Kison in the LXX (SC 230, 156).

17. The exact referent is uncertain. Harrington (OTP, 337, n. b) notes that in 25:10 the stones
were hidden on Mount Shechem, but 22:8 speaks of the new altar at Shiloh.
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be set on the priestly ephod across from the twelve stones of Exod. 28:17. As
each of the twelve stones of Exodus is associated with one of the tribes, so
each of the new stones will be associated with one of the tribes, an association
to be determined by God alone. The ideal Israel, composed of twelve tribes,
will have in its possession and in its cult miraculous stones every bit as powerful
and mysterious as the Amorite stones, but unpolluted by the Gentile cult.
Israel need not look beyond itself for otherworldly power and potent secrets.

Before executing the sinners, Kenaz makes a short didactic speech to the
people, which fulfills God's command in 26:2. He gathers all the people and
says,

Behold you have seen all the wonders that God has revealed to us until this
day [usque in hodiernum diem]. And behold, when we were seeking out all
those who planned evil deeds craftily against the LORD and against Israel,
God revealed them to us according to their works. And now cursed be the
man who would plot to do such things among you, brothers (26:5).

The people respond, "Amen, Amen," signifying their agreement. Kenaz's
speech forms an inclusion with the prayer in 25:6. There the sinners are
described as those who "do not believe the wonders that you did for our
fathers from the time you brought them out of the land of Egypt until this day
[usque in hodiernum diem]." The sinners do not remember God's mighty
works of the past. Kenaz interprets God's revelation of the sinners as another
in the continuous line of God's marvellous deeds for Israel and reminds the
people that they have seen this one. God's action on behalf of Israel continues
"until this day." The emphasis on the deeds of the sinners as being evil and
done "craftily" is typical of Pseudo-Philo, as is the recurrence of the idea of
planning such evil deeds. Deeds against God are deeds against Israel, too. Had
the sinners been able to operate undetected, they would have destroyed Israel
by their iniquity. Kenaz ends his speech with a generalization. Not only must
the sinners be punished, but anyone who would follow in their footsteps by
plotting similar evil is cursed. Immediately after Kenaz's speech and the peo-
ple's expression of agreement, the sinners are burned (26:5). The stones are
not burned. The books are not mentioned here.

In LAB 26:6, Kenaz indulges his curiosity about the Amorite stones and
books. He tries to destroy the stones but fails. Then he tries to blot out the
books with water. That also fails. Kenaz does not test God or distrust the
divine word, but rather confirms it. Kenaz exclaims, "Blessed be God, who
has done so many mighty deeds for the sons of men, and he made Adam as
the first created one and showed him everything so that when Adam sinned
thereby, then he might refuse him all these things (for if he showed them to
the whole human race, they might have mastery over them)" (26:6). Again
the focus is on the reality of God's mighty deeds. Those deeds are for the
benefit of humankind. The misuse of the mysterious stones both by Amorites
and wayward Israelites shows that such power cannot be entrusted to humans.
Foreseeing this, God showed the supernatural secrets only to Adam. Adam
promptly sinned and these things were removed from him and from all human-
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ity. Otherwise, foolish humans would have had access to powerful heavenly
secrets, which would have led to disaster. The idea that human access to for-
bidden secrets leads to disaster is known elsewhere in Jewish literature.18 In
LAB 13:8, Moses is told that Adam had access to paradise but lost it when he
sinned. In 2 Bar. 4:3, Adam sees the heavenly temple before the vision is taken
away when he sins. LAB 26:6 combines a special revelation to Adam that was
removed from him with forbidden esoteric secrets becoming available to unau-
thorized humans. Kenaz's experiment with the stones and books makes him
appreciate God's foresight in averting a potentially disastrous situation in
which humans would have more knowledge and power than they could handle.

Having satisfied himself about the nature of the stones and books, Kenaz
follows God's instructions and places them beside the altar (26:7). He then
performs a large number of sacrifices and the people hold a feast. Again,
sacrifice is seen as a proper way to relate to God. In 26:8 God takes care of
the stones and books, as Kenaz had been told would happen. God uses angels
as agents. In 26:9 Kenaz gets up in the morning and finds the twelve new stones
associated with the twelve tribes, as God promised. LAB 26:10-11 lists the
stones and associates each of them with a tribe.1''

In 26:12 God tells Kenaz to put the new stones in the ark of the covenant.
They are to be placed in the sanctuary when Jahel builds the temple.20 The
stones will be a memorial for God before Israel in the sanctuary. Such a memo-
rial is necessary, for Israel tends to forget God's mighty acts. God says that
when the temple is destroyed due to the people's sins, the stones will be
removed from the sanctuary and returned to their place of origin, along with
the twelve Amorite stones and the tablets of the Law.21 There they will stay
until the eschaton. This implies that the second temple is not as great as the
first, a common view in the Second Temple period. God says that at the escha-
ton God will bring these stones, along with many others like them, and they
will be the light for the righteous. The place of origin of the stones is one
"where eye has not seen nor has ear heard." These words from Isa. 64:4 again
stress the otherworldly origin of the stones. Contemporary humanity has been
deprived of the stones because of sin. After the eschaton, the just will enjoy
the stones again. In this passage the stones symbolize preternatural blessings
lost by humanity. The narrator again brings before the readers the protology
and eschatology that frame everything that happens in the Biblical Antiquities.
The stones recall the idyllic situation that humans lost through sin and the

18. For example, / Enoch 7-8.
19. For similar lists and their relation to this one, sec SC230,157; Feldman, "Prolegomenon,"

cxiv.
20. This is an obvious reference to the building of the temple by Solomon, but the name

"Jahel" is a puzzle. Harrington (OTP, 338, n. e) makes this comment: "Jahel should be Solomon.
Uhicl is one of Solomon's ten names in rabbinic literature. But Jahel may be the angel Jaoel as
in ApAb 10:4, 9." See Feldman, "Prolegomenon," cxiv, on Ginzberg's solution (Legends, vol. 6,
183, n. 13).

21. For parallels with the hiding of the precious stones, Flarrington (OTP, 338, n. h) cites 2
Bar. 6:4-10; 4 Bar. 3:7-14; As. Mas. 1:17; Ant. 18.4.1 § 85; 2 Mace. 2:4-8.
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restoration of that situation for those found righteous in the end. The human
condition is a result of God's blessings having been withdrawn because of sin.
Kenaz responds by voicing Pseudo-Philo's pessimism about humanity: "And
now today I know that the race of men is weak and their life should be
accounted as nothing" (26:14).

LAB 26:15 ends the chapter. Kenaz does as God commands and puts the
stones in the ark. Their splendor is again stressed: Their light is as potent as
that of the sun. A puzzling element is that after Kenaz puts them in the ark,
the text says, "And they are there to this day." Perrot avoids the difficulty by
assuming that the author is writing from the temporal framework of the time
of Kenaz, so there is no contradiction with the idea earlier in the chapter that
the stones were not present in the second temple.22

Chapter 27: The Victory of Kenaz

Pseudo-Philo uses a large number of elements drawn from the Bible to weave
a narrative about Kenaz's victory over the Amorites. Gideon's story in Judges
6-7 is especially influential. Perrot points out that although in 25:1 it is the
Philistines who want war with Israel, in 27:1 it is the Amorites against whom
Kenaz fights.23 Since the Amorites' idolatry leads Israel astray in chapter 25,
it is appropriate that Kenaz defeat the idolaters. A key dynamic in the nar-
rative of chapter 27 is the interaction between Kenaz and the people. In 27:1,
Kenaz's campaign meets with great success. It is a conventional campaign in
which Kenaz has mobilized a large number of Israelites. The success of the
battles is clear in the numbers—the Israelites kill a number of Amorites, more
than four times their own.

Despite the Israelite triumph, some grumble against Kenaz, accusing him
of relaxing at home while others do the fighting and risk destruction. Kenaz's
servants report this to him and he arrests thirty-seven of his detractors, whose
names are supplied.24 The phrasing implies that the thirty-seven were not the
only ones in Israel speaking against Kenaz, for the text says Kenaz "brought
thirty-seven men from them who had been his detractors" (27:3). Kenaz voices
his confidence in God's support of the Israelite cause when he says that he
will punish the grumblers "when God will have worked salvation for his people
by my hands" (27:4).

In the story that follows, the author uses that of Gideon as a model.
Gideon's story stresses God's ability to conquer a powerful enemy with paltry
forces, so that it is transparently obvious that the victory comes not through
force of arms but through divine assistance. In the Bible it is God who insists
Gideon pare down his army to three hundred men. Here the idea is Kenaz's.
This expresses his tremendous trust in God. Unlike Gideon, Kenaz knows in

22. SC 230, 158-59.
23. SC 230, 159 (read "25:1" for "26:1").
24. Only thirty-five names actually appear.
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advance that God does not need large numbers of troops. It is the people who
must be taught that lesson. Kena/, tells his captain to choose three hundred
men and to keep them ready day and night, keeping these plans secret (27:5).
The plans must be kept secret so the people cannot interfere and will see only
the result of the actions. The three hundred arc to be kept ready because
Kenaz has not yet consulted God, so he does not know the divine plans. Thus
Kena/ shows complete confidence in God without falling into the trap of pre-
sumption, as did Joktan in LAB 6.

What follows transpires at night, a significant time for God's action in
Pseudo-Philo.2S Kenaz sends spies to determine the Amorites' location. The
spies return with that information, along with news that the Amorites are
"planning to come and fight against Israel" (27:6). Once again, the Israelites
are portrayed as victims of aggression (see 25:1). Kenaz takes the three hun-
dred men, now termed "horsemen," along with some trumpets (an element
from Judges 7), and approaches the Amorite camp. He tells his men to wait
while he approaches the Amorites alone. He will summon them with the trum-
pet if he wants them. In Gideon's story, the three hundred are not "horse-
men," each of them has a trumpet and torches hidden in jars, and Gideon
brings his servant Purah with him to investigate the camp. The expedition of
Gideon and Purah is not preceded by other spies. As will appear later in LAB
27, the three hundred men have no role in Kenaz's victory, so Gideon's ruse
of having the three hundred seem to be a much larger number by cuing them
all to blow trumpets and bring the torches out of hiding simultaneously is
unnecessary. Since Keriaz's men are horsemen, they are a substantial force,
but even they are not used in the battle. Thus God's lack of dependence on
force finds expression in three ways in LAB 27: The full army is kept out of
the battle, even the three hundred arc not used (a departure from the model
in Judges 7), and no tricks are used. The trumpet becomes simply a means of
signaling between Kenaz and his men, and the torches and jars disappear
altogether. Pseudo-Philo has no servant with Kenaz when he goes to the Amo-
rite camp. This makes Kenaz's answer to the grumblers in Israel's ranks
clearer. They said, "Kenaz alone [solus Cenez] is busy at his home while others
fight" (27:2). In 27:7, Kenaz alone /Cenez solus] goes to the Amorite camp.

Kenaz prays before descending to the enemy camp (27:7). As is usual in
the Biblical Antiquities, a prayer is the vehicle for expressing important motifs.
Kenaz addresses God as "LORD God of our fathers." Pseudo-Philo typically
refers to the fathers when God is doing something that fulfills the covenant.
Kenaz divulges the reason for his confidence in God when he prays, "You
have shown to your servant the wonders that you are ready to do by reason
of your covenant in the last days." Kenaz is one of the few characters called
servants of God. He claims to have been shown God's eschatological wonders.
God's motivation for those wonders is the covenant. Kenaz knows that God
is about to save Israel, and he asks that God show one of the divine "wonders."
Thus God's action in saving the people is a prolepsis of God's eschatological

25. See SC 230, 159, which refers to Le Dcaut, Null, 289.
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action. Although Kenaz knows God intends to save Israel, he still does not
presume upon that and so prays for the victory. Kenaz says that he wants God
to show his wonder through victory "in order that they [the enemies] and all
the nations and your people may know that the LORD saves not by means of
a huge army or by the power of horsemen." This is the language of holy war.
The idea that God can vanquish powerful forces with small ones finds expres-
sion in such texts as 1 Mace. 3:16-22; 4:6-11; and Pss. Sol. 17:32-38. Kenaz
believes in God's power, but everyone else must learn the lesson. It is signif-
icant that Israel is put into the same category as the enemy and the Gentiles
because of its ignorance of God's power. Kenaz says, "If they but knew the
sign of deliverance that you will work with me today!" He puts his own belief
into practice by willingly leaving his huge army behind and going to the Amo-
rite camp without his horsemen.

Kenaz will not go into battle presuming upon God's support. He asks for
a sign. This request may have been inspired by Gideon's request for a sign in
Judg. 6:36-40. Gideon's request was an expression of skepticism and fear, but
Kenaz asks so that he can be certain he does God's will. The enemies' rec-
ognition of Gideon's sword in Judg. 7:14 comes as a surprise to Gideon and
is meant to convince the fearful man. In LAB 27:7, the recognition of Kenaz's
sword is suggested by Kenaz himself as a way for him to know God's will.
Kenaz says that if the enemies fail to recognize his sword, this will mean God
has handed him over to his enemies. But the following is Kenaz's advance
interpretation: "For even if I be handed over to death, I know that the LORD
has not heard me because of my faults and has handed me over to my enemies.
But he will not destroy his inheritance by my death." Kenaz accepts a moral
causality that says failure is due to transgression. His words recall Abraham's
in LAB 6:11, where he says that any misfortune that befalls him is due to his
sins. Kenaz further embodies Pseudo-Philo's views when he denies that the
fate of one Israelite, no matter how illustrious, means the downfall of Israel.
His words also resemble Joshua's in LAB 21:4, where he proclaims that the
deaths of individual Israelites do not mean that God neglects to live up to the
promises.

After praying, Kenaz approaches the Amorite camp and hears their boast-
ing. They expect victory, for Israel has stolen their idolatrous nymphs and they
think the idols will retaliate (27:8). In 27:9, Kenaz is clothed in the spirit of
the Lord, as befits the first of the judges, and holds his sword aloft in the enemy
camp. The Amorites immediately identify it as his and know it signals their
defeat. Desiring to go down fighting, they seize their weapons. Once again
Kenaz is inspired, this time being clothed with the spirit of power, and is
"changed into another man" (27:10). This underscores the fact that it is God
who wins the victory, not Kenaz. Kenaz invades the camp and begins to slay
the enemy, but the narrator reveals that two invisible angels work with him.26

One angel blinds the Amorites so that they kill one another and the other

26. For a discussion of the angels and their names, see SC 230,159-60; Feldman, "Prolegom-
enon," cxiv-cxv.
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holds up Kcna/'s arms as he fights. The holding up of Kenaz's arms recalls
Exod. 17:8-13, where Aaron and Hur support Moses' upheld arms to ensure
Israel's victory against the Amalekites. There are ninety thousand enemy
deaths, half brought about by Kenaz and the other half by the Amoritcs them-
selves.

After the battle, Kena/'s hand sticks to his sword. This strange detail has
a parallel in 2 Sam. 23:10, where the hand of Eleazar ben Dodo sticks to his
sword.27 Eleazar's hand sticks to the sword because his arm was tired. The
story ends there. Here the narrator explains that the power of the miraculous
sword has flowed into Kenaz, forming a bond he cannot break. Kenaz seizes
a fleeing Amorite and demands that he tell him how to release his hand. The
Amorite instructs him to kill a Hebrew and to let the blood run over his hand.
Sensing treachery, Kenaz tells the man that if he had said to kill an Amorite,
he would have gone free. Since he has shown his hatred for Israel by telling
Kenaz to kill a Hebrew, Kenaz kills him, runs the blood over his hand, and is
released from the sword. This serves several purposes. It reinforces the idea
of Amorite knowledge of arcane matters. At the same time, it portrays Kenaz
in a posture superior to that of the Amorite: Kenaz outwits him. Finally, it
confirms that Israel is the victim of foreigners. Although the Amorites have
been soundly defeated and are on the run, the fugitive's hatred for the
Hebrews is found blameworthy.

The battle is now over for Kenaz, the lone Israelite combatant. He under-
goes a ritual purification in the river, puts on new clothes, and returns to his
servants (27:12). Kenaz may purify himself because of the impurity contracted
through contact with corpses.28 God puts the servants into a deep sleep so that
they do not see the battle. This proves they had nothing to do with the victory.
They awake to find the field full of dead Amorites. The reality of their expe-
rience is emphasized by the phrasing: "They looked at him and saw with their
own eyes, and behold the field was full of bodies." Their reaction is one of
astonishment. Kenaz says, "Why are you amazed? Is the way of men like the
ways of God? For among men a great number prevails, but with God whatever
he has decided. And so if God wished to save this people by my hands, why
are you amazed?" (27:12). His words repeat the holy war theme of the con-
quest of many by a few. He combines this with a theme dominant in the
Biblical Antiquities, that the ways of God are not like the ways of humans. It
is the most explicit statement of that theme since Balaam proclaimed it in
18:3, but the theme informs much of the narrative of Pseudo-Philo. Kenaz's
questions express frustration with the Israelites' ironic ignorance. They should
not be amazed, but they are. Kenaz tells the men to gird on their swords and
return with him to the people, their "brothers."

LAB 27:13-14 contains the interaction between Kenaz and the people

27. Pcrrot points out that Ginzberg (legends, vol. 6, 258, n. 77) found another parallel in a
tradition about Joab whose hand stuck to his lance.

28. See Leviticus 21. Perrot (SC 230, 160) rightly refutes Philonenko's hypothesis ("Essen-
isme," 406-7) that Kenaz performs an Esscnc ritua).
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occasioned by the victory over the Amorites. The people praise God for hav-
ing appointed Kenaz leader and for showing that the words God spoke to
Kenaz were "worthy of belief." This vindicates Kenaz and his leadership, an
administration questioned in 27:1. The people continue, "And what we have
heard by word, now we have seen, and the work of God's word is manifest"
(27:13). This recalls Ephraim's and Benjamin's confessions. Ephraim's sin was
to desire to make their children pass through the fire, "to know if what had
been said would be proved by direct evidence" (25:13). Ephraim is skeptical
about God's willingness or ability to make good on the divine words. Benjamin
asks whether the Torah is divine rather than being Moses' invention. Such
skepticism shows the people's tendency to drift away from God in the absence
of continuous mighty signs. In 27:13 the people believe and praise God, but
only because they have now seen deeds that support the divine words.

Kenaz knows that the people do not appreciate the significance of his vic-
tory, for they probably think the three hundred horsemen fought with him.
They return armed as if coming from battle. Kenaz orders the people to ask
their "brothers" whether they fought with him. The men testify that they did
not even see the battle, just the result. Having heard this testimony, the people
exclaim, "Now we know that the LORD has decided to save his people; he
does not need a great number but only holiness [sanctificationef (27:14).
There is irony in these words. Not long before, thirty-seven men were arrested
for grumbling against Kenaz's leadership even though chapter 25 made it clear
that he was chosen by God (27:2). The negative attitude toward Kenaz went
beyond even the thirty-seven whom he incarcerated. Now that the people see
the result of God's saving action, they believe the words. This implies that
before seeing the most recent proof of God's word, they did not believe.

It is not clear what "holiness" means in this context. It is also uncertain to
whom or what the word applies. Sanctificatio occurs only two other times in
the Biblical Antiquities, 11:15 and 19:13. In 11:15, God says, "Make me a sanc-
tuary [sanctificationem], and the tent of my glory will be among you." This
quotes Exod. 25:8. In 19:13, Moses is told that at the end the just will live in
the "place of sanctification" God had showed Moses (cf. 19:10). Sanctus is
used sixteen times. It refers to cultic objects in 13:1; 25:9; 25:10, 12; 27:8, 9;
52:1; and 63:1. It occurs in the phrase "holy spirit" in 18:11; 28:6; and 32:14.29

It is used in "holy land" in 19:10. There are four occasions in which it is applied
to humans. Deborah is called holy in 33:6, a hymn in her praise. In 53:9 the
priests are called holy in distinction from the people as a whole. LAB 53:13 is
ambiguous but appears to refer to Samuel or perhaps to God. Finally, Samuel
calls the anointed of the Lord holy in 59:2. The outcome of this survey is that
holiness is an attribute never assigned to the people of Israel as a whole any-
where in the Biblical Antiquities. It is applied to Deborah, the anointed, the
priests, and perhaps Samuel. The best interpretation of holiness in 27:14 may

29. Perrot (SC 230, 162) notes that the phrase "holy spirit" or "spirit of holiness" is common
at Qumran (twenty-five times), in the Targum Neofiti (fifteen times), but is found only three times
in the Old Testament and is rare in the Apocrypha.
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be that it refers to Kenaz, the ideal leader. His complete obedience to God
allows God to work salvation in Israel (27:12).

Now that Kenaz has proven his leadership to all Israel, he can again con-
front those who grumbled against him. He commands them to be brought to
him so they can speak for themselves. When they come, Kenaz asks them why
they grumbled. They respond, "We will die not for this sin that we are talking
about now but for that previous one in which we were implicated" (27:15).
(They refer to the sins confessed in chapter 25.) They continue, "For then we
had joined in their sins, saying, 'Perhaps the people will not find us out,' and
then we escaped the people." The sinners tell him that fire is an appropriate
punishment because it was received by the sinners of chapter 25. There is no
hint in chapter 25 that only a portion of the sinners had been discovered.
Indeed, it is God who exposes them there. Now the unexpected news is that
these thirty-seven grumblers also joined in the sins confessed by the earlier
groups. This is yet another example of sin as subtle and hard to discern. Sinners
do not always appear to be such. Kenaz burns them and puts their ashes in
the river Fison. LAB 27:16 ends the chapter with the kind of chronological
notice common in the Book of Judges. It says that Kenaz ruled Israel for fifty-
seven years and that his enemies were fearful all his days. Kenaz's rule is
unusually long, not surprising for this ideal leader.

Chapter 28: Kenaz's Covenant, Vision, and Death

As did Moses and Joshua, Kenaz delivers a testamentary speech. He summons
"all of them," presumably all of Israel. Two prophets, Jabis and Phinehas, and
the priest Phinehas, the son of Eleazar the priest, arc singled out as being
called. An unusual feature of the testament is that it is interrupted by Phinehas,
who reveals a prophetic vision experienced by his father, entrusted to Phinehas
when Eleazar was dying.

In 28:1-2, Kenaz introduces his testament. He begins, "Behold now the
LORD has shown to me all his wonders that he is ready to do for his people
in the last days." This echoes 27:7, where Kenaz acknowledges that he was
shown such wonders. These are eschatological wonders whose benefit can be
experienced proleptically in the present. God's work for the people is ongoing
and leads toward divine blessing on earth, a goal repeatedly thwarted by Israel,
and ultimate reward at the eschaton. Kenaz goes on to say that he will establish
his covenant with Israel so they may not abandon the Lord. He reminds them
of the fate of the sinners who confessed. Their punishment is termed a "won-
der." For Pseudo-Philo, that term denotes all God's work, be it to reward the
righteous or punish the wicked. He then exhorts the people to "stay in the
paths of the LORD your God lest the LORD destroy his own inheritance"
(28:2). Kenaz is one of Pseudo-Philo's heroes, and his words are fairly reliable.
It is surprising to hear him contemplate God's destruction of Israel. Two things
must be remembered. First, no one except God is guaranteed to be fully reli-
able. Even such figures as Samuel and Moses find themselves in positions that
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do not completely correspond with what God wants.30 Second, whether or not
God's commitment to Israel is unconditional is a point of tension throughout
the Biblical Antiquities. In the course of the work, humans both presume on
the indestructibility of the covenant and assume that it is destructible. God is
often on the brink of annulling the covenant because of Israel's unfaithfulness,
but the narrative shows that God cannot annul it. Kenaz is right in that Israel's
sin will tempt God to invalidate the covenant, so Israel is indeed playing with
fire when it sins, but he is wrong insofar as the narrative demonstrates that
God will never succumb to that temptation.

In 28:3 Phinehas interrupts Kenaz's speech. He says that "if Kenaz the
leader and the prophets and the elders command it," he will share with them
something he heard from his father Eleazar as he lay dying; he says, "And I
will not be silent about the command that he commanded me while his soul
was being taken away." His tone manifests respect for Israel's leaders. Kenaz
and the leaders reply, "Speak, Phinehas. Should anyone speak before the
priest who guards the commandments of the LORD our God, especially since
the truth goes forth from his mouth and a shining light from his heart?"
(28:3). This answer evinces the highest possible regard lor the priesthood. It
is the priests' privilege and duty to preserve and expound the Torah, here
spoken of as truth and light, as is typical of the Biblical Antiquities. The rep-
etition of the words for "command" (precipere, mandare) is significant. Phi-
nehas recognizes and respects the prerogative of the leaders to command, but
they in turn acknowledge that there is a higher authority, God's commands in
Torah, and that the guardian of those commands is the priest. "Command"
in its various forms is a common term, since Pseudo-Philo is concerned that
Israel and its leaders subject themselves to God's direction. The leaders allow
Phinehas to proceed, so the text contains a testament within a testament. Elea-
zar's testament reported by his son is nested within Kenaz's testament. This
is similar to Pseudo-Philo's device of nested quotations, and the purpose is
the same—to use direct quotation to state something effectively. The readers
hear not one vision but two. They receive the testimony of not one illustrious
figure but two, Kenaz and Eleazar. One of those testimonies is mediated by
yet a third eminent figure, Phinehas.

LAB 28:4 contains the largest complex of nested quotations in the Biblical
Antiquities. It is structured as follows: Phineas says that Eleazar said Phinehas
should say to Israel that Eleazar said that the Lord said. What the Lord says
refers to previous divine words, so there could even have been yet another
layer of quotation. Such extensive quotation both makes the narrative more
vivid and stresses its reliability. The characters speak for themselves.

Eleazar's vision predicts Israel's unfaithfulness and God's faithfulness. In
the vision, God reminds Eleazar that he and his father Aaron witnessed the
divine toil for Israel. God predicts that after Eleazar's death, Israel will become
corrupt and abandon God's commands, provoking the divine anger. God will

30. Moses' request in 19:9 that God not be angry is rejected in 19:11. In 55:t-2, Samuel
misunderstands God's plans, and in 59:2 God is annoyed at his lack of vision.
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then remember the time before the Creation when there were no humans and
so no wickedness. This places full responsibility for evil in the world on the
human race. God says that humans are created to praise God. The Creation
is portrayed through the metaphor of a vineyard, wherein God chooses one
vine to belong to God forever. God's intention is to have a permanent rela-
tionship with Israel, but Israel does not recognize God as its planter and
refuses to yield its fruit.31 The element of recognition, though it could simply
mean to obey God, could tic into Pseudo-Philo's wider motif of recognition.
Ironically, the people do not even recognize God as God. They do not see
things as they are.

Kenaz, the elders, and all the people lament, "Will the Shepherd destroy
his flock for any reason except that it has sinned against him? And now he is
the one who will spare us according to the abundance of his mercy, because
he has toiled so much among us" (28:5). As in the words of Kenaz in 28:2, the
prospect of Israel's destruction is contemplated. They do not assert that God
will destroy the people, just that the only thing that could lead to God's
destruction of the people is their sin. Nonetheless, the leaders and the people
fasten on the first element of Eleazar's vision, that God has toiled much for
Israel, as a source of hope. Surely the God who has labored so over Israel will
have mercy on it. Yet again God's mercy is balanced against the divine wrath,
a dynamic familiar to the readers.

Kenaz receives a prophetic vision in 28:6-9 and conveys it in ecstatic speech
as he receives it. The vision can be compared to that of Moses' in LAB 19:10,
which he also sees after his testamentary speech. A holy spirit comes upon
him and he prophesies. He proclaims that what he experiences is unlike any-
thing he ever conceived of or expected. This fits the general outlook of the
Biblical Antiquities, in which the characters do not perceive the full scope of
the universe, God's action, or history. It is another instance of the ironic mode.
Kenaz looks at his own past and realizes that to some degree even he has been
operating in the dark. He continues, "Hear now, you who dwell on the earth,
just as those staying a while on it prophesied before me and saw this hour
even before the earth was corrupted, so all of you who dwell in it may know
the prophecies that have been fixed in advance." It is unclear who these former
prophets could be. The earth was corrupted rather early on and even Pseudo-
Philo records no prophets at that ancient stage. But the corruption of the earth,
although it appears to speak of the human condition in general, may refer only
to the present situation. Kenaz may mean that previous prophets could foresee
it. He may even be referring to Eleazar, already dead. Read this way, Eleazar's
vision validates that of Kenaz. Just as the vision of Eleazar proved true, so
the vision of Kenaz will also be proven true. The prophecies and the events
that they describe are all "fixed in advance" (28:6).

Kenaz' vision begins with the Creation. He sees flames that do not con-
sume, an apparent allusion to the burning bush in Exod. 3:2. It is from that
flame that the Creation comes in the subsequent verse. He also sees springs

31. This is similar to the parable of the wicked husbandmen (Mark 12:1-9; pars.).
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rising up for which there is no foundation. At this point God has yet to engage
in creative activity, so 28:7 describes the situation before the Creation—no
foundation or firmament, no mountains, a place in which "everything has no
appearance and is invisible and has no place whatsoever." Kenaz says that
what he sees makes no sense to him, but his heart "will find what to say."32

The vision is incomprehensible on one level, and yet can be understood as
saying something specific about the human condition.

The beginning of 28:8 describes the formation of the upper and lower
firmaments. One is a platform formed from a spark from the fire that does not
burn, and the other comes from the spring of 27:7.33 Then comes the creation
of humanity: "Now between the upper foundation and the lower there came
forth from the light of that invisible place, as it were, the images of men; and
they were walking around. And behold a voice was saying, 'These will be a
foundation for men, and they will dwell in between them for 7,000 years'"
(28:8).34Humans receive the name homo in 28:9.35 This sets the stage for
human history, which is to last seven thousand years (see 19:15). What is
important for human history is covered with a brief sentence: "And when he
will sin against me and the time will be fulfilled, the spark will be put out and
the spring will stop, and so they will be transformed." This is a pessimistic
view of humans since humanity as a whole is seen as sinful. When humans sin
and the time is fulfilled, the upper and lower firmaments will pass away and
humanity will be transformed. The latter transformation at the eschaton is
well known in Jewish thought.36 Although this short sentence says nothing
explicitly about the righteous, the transformation in question must be of the
good as well as the bad. For an example of the transformation of a righteous
person at death, see 19:16, concerning Moses.

In 28:10, Kenaz emerges from his ecstatic state. The narrator says that he
"did not know what he had said or what he had seen," a comment emphasizing
the vision's heavenly origin. Kenaz says, "If the repose of the just after they
have died is like this, we must die to the corruptible world so as not to see
sins." The vision becomes an incentive for avoiding sin. Kenaz has seen the
sweep of creation and the beginning and end of humanity. He shares the fruit
of that experience with the people. He is their eyes, and from his vision they
should learn his lesson. Through Kenaz the people have access to the meaning
of creation. Since they know such things, their behavior should reflect that.
Subsequent chapters show that the essence of Kenaz's vision is lost on them.

32. This recalls the way apocalyptic texts describe otherworldly realities.
33. Feldman ("Prolegomenon," cxv) finds a passage in the Talmud that seems related to

Kenaz's vision here.
34. For a discussion of this number, see SC 230, 163-64. Perrot prefers the reading "four

thousand years."
35. For a discussion of this reading, see SC 230, 164.
36. See 2 Bar. 49:3; 51:1-10; 4 Ezra 6:16; 1 Cor. 15:51, cited by Perrot (SC 230, 164), who

refers to Dietzfelbinger, Pseudo-Philo, 279, n. 261. See also Heb. 1:12, cited in SC 230,131. Perrot
(SC 230, 131-32) discusses the notion of humanity recovering the lost glory of Adam at the
eschaton.
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Chapter 29: The Judgeship of Zebul

Zebul is a minor judge in the Biblical Antiquities. There is no judge named
Zebul in the Book of Judges.37 One of the major functions of his story is to
provide closure to the Kenaz cycle. Chapter 29 is in three parts. In the first,
Zebul provides for the daughters of Kenaz. In the second, he establishes a
treasury for the temple at Shiloh. In the third, he delivers a brief testamentary
exhortation to the people.

Zebul's first act is to summon the people to discuss the situation of Kenaz's
daughters. He begins, "Behold now we know all the toil that Kenaz toiled for
us in the days of his life" (29:1). Throughout the narrative of Kenaz's judge-
ship, his role as God's agent was stressed. Zebul makes Kenaz the subject of
the same verb, laborare, that God applied to the divine action in 28:4. As God
"toiled" for Israel, so did Kenaz, devoting his whole life to that effort. Zebul
claims that if Kenaz had sons, they would rule the people. Pseudo-Philo does
not oppose dynastic rule as such. It is evidence of Kenaz's virtuous leadership
that he gave his daughters nothing, "lest he be called avaricious and greedy."
Zebul proposes that the daughters be given a "greater inheritance among the
people."38 The people agree. Zebul also gives husbands to Kenaz's daughters,
a necessary step if they are really to be taken care of in ancient Jewish society.
But the formulation of this matchmaking is unusual. Van der Horst says, "Still
more striking, it is stated not that they are given to men as spouses but that
men are given to them, which seems to be an intentional reversal to indicate
their superior status."39 The entire scene is an example of Pseudo-Philo's high
estimate of women. True to Pseudo-Philo's interest in names, the names of
the three daughters and their husbands are supplied.

Zebul next establishes a treasury for the temple at Shiloh. This act, not
undertaken by any of the biblical judges, indicates strong support for the offi-
cial cult. Zebul forbids anyone to contribute items contaminated by idols to
the treasury, an order reflecting Pseudo-Philo's abiding concern with idolatry.
This command is said to help avoid disturbance in the "assembly of the LORD
[synagogam Domini]."40 Zebul warns that idolatry incurs God's wrath. The
people cooperate with Zebul's proposal, bringing to him all of their precious
metal. The universality of the cooperation is emphasized with "All the people,
from men to women," and the voluntary nature of the cooperation is disclosed

37. Zebul is the officer of Abimclech in Judges 9. See SC230, 165; Feldman, "Prolegomenon,"
cxv.

38. Harrington (OTP, 342) indicates a parallel to daughters inheriting land in Numbers 36.
There Moses gives land to the daughters of Zelophehad. Other clans of the tribe of Joseph object
that the land might pass into the possession of other tribes, contrary to the Lord's commands.
Moses stipulates that the land must always remain in the possession of Joseph. No such restriction
applies to the inheritance of Kenaz's daughters, but that may be because division of land by tribe
was no longer an issue in the real author's own time.

39. "Portraits," 34.
40. Feldman ("Prolegomenon," cxvi) points to parallels to this term in Rom. 16:16 and Acts

20:28.
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with the words "whatever gold and silver their heart prompted" (29:3). The
amount of gold and silver thus procured apparently pleased both Zebul and
God. Kenaz left behind a prosperous and obedient Israel.

Zebul delivers a short testamentary speech (29:4), which accords with
Pseudo-Philo's interest in providing guidance to Israel through the words of
its good leaders. Zebul exhorts the people to concentrate exclusively on the
Law and refers them to the "testimonies that our predecessors have left us as
witnesses." Once again, the language of witness is to the fore. It is the past
that witnesses to Israel, the only key to understanding its own identity and its
special relationship with God.



7

Deborah: Biblical Antiquities 30-33

Deborah is one of the most remarkable figures in the Biblical Antiquities. Her
importance is proven by the number of chapters devoted to her, as well as by
the fact that some of Pseudo-Philo's most important ideas are put on her lips.
Pseudo-Philo's treatment of her is a testimony to his high regard for women
and to his determination to give them their rightful place in Israel's history.

Chapter 30; Deborah

The introduction to Deborah's story is considerably more detailed than in the
Bible (LAB 30:1-4; Judg. 4:1-3). Judges says simply that the Israelites "again
did what was evil in the sight of the LORD, after Ehud died" (4:1). Pseudo-
Philo attributes the people's sin to the lack of a leader: "Then the sons of
Israel did not have anyone to appoint for themselves as judge" (30:1). As a
result they "forgot the promise and transgressed the ways that Moses and
Joshua the servants of the LORD had commanded them, and they were led
astray after the daughters of the Amorites and served their gods" (30:1). The
reference to the ways commanded by Moses and Joshua typifies Pseudo-Phi-
lo's recollection of Israel's past as guidance for the present.

The people are said to have been seduced by the Amorite women and to
be serving their gods. Consorting with foreign women and falling into idolatry
are not mentioned in Judges 4, but it is part of Pseudo-Philo's condemnation
of intermarriage and of its association of with idolatry.1 True to Pseudo-Philo's
interest in Amorites, the women here are of that nation. In 30:2 the Lord
becomes angry and delivers a speech through an angel. There is no indication
that the speech is actually delivered to any of the other characters, so this is
one of the numerous instances where the readers hear God's reasoning first-
hand while the characters in the story do not.

God's speech is in three sections: (1) recollection of Israel's election; (2)
proclamation of Israel's sin; and (3) prediction of punishment. Part 1 is in two
subsections. The first recalls Israel's election, and the second remembers the

1. The language resembles Num. 25:1-2; see OTP, 343, margin and n. a; see LAB 18:13-14.
In Numbers the women are Moabites.

136
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sending of Moses to implement that election. God chose Israel "from every
tribe of the earth." It is appropriate that this notion emerges in this context,
for the narrator has just connected idolatry with mingling with foreign women.
Israel's identity and its service to its one Lord demands separation from the
nations. God says that God's glory dwells within Israel. The term gloria has
four main uses in Pseudo-Philo, all of which are found in the Bible. The first
two uses speak of God's glory, and the second two speak of human glory.
First, glory can be cultic. God dwells in the sanctuary and is accessible there
(11:15; 15:5; 17:1; 54:6).2 Second, it indicates God's mighty action on behalf of
Israel. In 9:7 and 51:7, God does glory (see 32:1).3 Third, it is used to denigrate
human glory (6:1; 35:5; 64:4).4 Finally, humans are glorified because of their
relationship with God (19:16; 23:8).

In 30:2 God remembers that Israel's election meant the divine glory would
"reside [permaneret] in this world with it." The word permanere is used in
various contexts in the Biblical Antiquities. Here it connotes God's constancy
in living with Israel through the cult and in God's reliable activity on Israel's
behalf. Israel's election is consummated in the sending of Moses. Moses' role
in Israel's history is defined in terms of Torah. Through him, Torah is given.
The intimacy of Moses' relationship with God is indicated through the use of
the term famulus, applied only to Moses (30:2; 47:1; 53:2, 8, 10; 57:2; 58:1).

Part 2 of the speech begins when God says, "And they transgressed my
ways." The recollection of God's action for Israel followed by an accusation
of Israel is a common pattern in Jewish literature. It can be found, for example,
in the rib form.5 The recollection is the basis of the accusation. In 30:2, it is
the giving of the Law that is remembered and Israel's sin is transgression of
the divine ways elaborated in Torah.

In part 3, God says that God will raise up Israel's enemies against it. God
then quotes what the people will say in the future about their punishment:
They will admit they suffer "because we have transgressed the ways of God
and of our fathers." The technique of direct quotation to make a stronger case
is by now familiar to the readers. The people condemn themselves. This recalls
Kenaz's statement in 27:15 that the sinners condemn themselves. The fact that
the people parallel the ways of God and the ways of their fathers is another
case of remembrance of the fathers.

2. This usage pervades the Psalms. Aside from the Psalms, it is found in Exodus with reference
to the cloud and Sinai epiphany (16:10; 24:7, 16; 28:40). See also Lev. 9:6, 23; Num. 14:10; 16:19,
42; 20:6; Deut. 5:24; 1 Kings 8:11.

3. The idea of doing glory may ultimately derive from the Hebrew verb kbd, as used, for
example, when God's glory is manifest in the divine victories over Pharaoh (see Exod. 14:4:
w'kbdh bpr'h; see also Exod. 14:17, 18). The appearance of God's glory is often active in the
Hebrew Bible—to see God's glory means to experience powerful divine activity (for example,
Exod. 16:7; Num. 14:22).

4. This use is especially common in Proverbs dealing with personal glory (for example, Prov.
14:28), in Isaiah with reference to national glory (Isa. 8:7; 13:19; 14:18; 16:14; 17:3, 4; 21:16; 23:9;
etc.), and in the Psalms with respect to both (Pss. 49:16, 17; 37:20; etc.).

5. See Stone, Fourth Ezra, 61. He refers to Ezekiel 20, Joshua 24, and Nehemiah 9.
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God goes on to say, "And a woman will rule over them and enlighten them
for forty years." This can hardly be part of Israel's punishment, even though
in Judg. 4:9 Sisera's deliverance into the hand of a woman is a rebuke to Barak.
Pseudo-Philo holds Deborah in high regard. Indeed, she is one of the book's
most important characters and is a perfect leader. Pseudo-Philo's interest in
Deborah is the more intriguing given Josephus's bias against her.6 Van der
Horst's statement about Pseudo-Philo's treatment of Deborah is as follows.7

Right at the start the importance of Deborah is highlighted in LAB by the
prediction of her rule—hers alone of all the judges—by God himself: "A
woman will rule over them and enlighten (illuminabit) them for forty years"
(30.2). The verb illuminare is used elsewhere in LAB (11.1-2; 12.2; 18.4; 19.6;
23.6, 7, 10; 33.1; 37.3; 51.3; 53.8), mostly with God or Moses as grammatical
or logical subject. . . . It is as if the author wants to say that like God himself
and Moses, Deborah will be a light for her people; it is God who says so at
the beginning (30.2) and it is Deborah who echoes God's words at the end
(33.1).

LAB 30:3 briefly summarizes Israel's oppression by Jabin the king of Hazor
and his general Sisera (Judg. 4:2-3). In Judg. 4:3 the Israelites appeal to God
for help. As usual, Pseudo-Philo adds direct address, this time in the form of
a reflection by the people on their own predicament (30:4). It is not a prayer;
the people talk to themselves. This is common in the Biblical Antiquities. The
reasoning processes of all the participants are frequently revealed by the nar-
rator, often in the form of allowing the readers to overhear conversations,
soliloquies, or even inner thoughts. The people consider the punishment at
the hands of Sisera a humiliation. The word humiliare is used elsewhere of
Israel's oppression by the Egyptians (9:11; 23:9; see humiliatio in 9:6), Dinah's
defilement by the men of Shechem (8:7), and Samson's defeat of the Philistines
(43:1 ).8 The people say Israel's shame is increased by the fact that it is sup-
posed to be the most blessed of all the nations, but "now we have been humil-
iated more than all peoples so that we cannot dwell in our own land and our
enemies have power over us."9 They unambiguously assert their own respon-
sibility for their misfortune. They echo Jer. 2:8 when they claim that they "have
walked in these ways that have not profited us." They suggest a plan that all
Israel—men, women, and children—fast for seven days in the hope that God
will not "destroy the plant of his vineyard." The use of "vineyard" for Israel
is used to express God's close relationship with it. The people's plan is not
presumptuous, since they do not assume that their action will save them. God's
salvation is only a "perhaps," hopefully evoked by the people's penitence.

In LAB 30:5, the narrator says that after the people fasted for seven days,

6. Van dcr Horst ("Portraits," 34; referring to Fcldman, "Josephus") attributes this to Jose-
phus's misogyny.

7. "Portraits," 34 31
8. A use that stands apart from the others is when it is said that the angels' hymn ceased

temporarily when Moses died. The word Harrington translates "stopped" in 19:16 is humilietur.
9. This plaint recalls 4 Ezra 3:2, 12-36, and 2 Bar. 11:1-2. Stone (Fourth Ezra, 53) adduces

rabbinic parallels.
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God sent them Deborah. There is an implied connection between the fast and
Deborah's appearance. Deborah is the answer to the people's prayer. She
begins her judgeship with a speech not present in the biblical text. It underlines
the importance of leadership and the hopelessness of the people without it,
presents a pessimistic view of Israel, but declares that God continues to be
faithful to them because of their fathers. The speech falls into three major
sections. The first recalls God's deeds for the people, the second accuses the
people of disobedience, and the third predicts what will happen to the peo-
ple.10

The speech begins with the metaphor of the sheep silent before its slaugh-
terer, from Isaiah 53. Pseudo-Philo adapts the image so that both sheep
(Israel) and slaughterer (God) are silent. Both are silent because both rec-
ognize that the sheep's misfortune follows from its own action, even though
the slaughterer "is sorrowful over it." God is not insensitive or vindictive.
Punishment saddens God. Israel's image as a sheep leads to the idea that it is
a flock whom God leads. Using that metaphor, Deborah describes God's lead-
ing Israel into the height of the clouds, putting the angels beneath its feet, and
giving it the Law. In 15:5, another place where the giving of the Torah is
remembered, God says that Israel received the cloud as a covering for its head
and the angels were set beneath its feet. The Torah should have set Israel
above the angels. Because of Israel's favored status, God sends them prophets
and "leaders" (30:5). Even the "luminaries" stood still for Israel, an allusion
to Josh. 10:12-13 when the sun stood still so Joshua could win the battle. In
another reference to the same passage, Deborah reminds the people that God
threw huge boulders down from heaven on Israel's enemies (Josh. 10:11). It
is fitting that Deborah mention specific instances when God fought Israel's
enemies since their present crisis is oppression by enemies.

The accusation against Israel in part 2 of Deborah's speech is elaborated
in terms of leadership. Despite all God did for Israel, it did not obey when
commanded by Moses, Joshua, Kenaz, and Zebul (30:5). In 30:6 Deborah
refines that statement by saying Israel did indeed serve God when those four
leaders were alive, but when they died Israel's "heart also died." Israel obeys
in the presence of good leaders but strays in their absence. This states a prin-
ciple illustrated throughout the work.

In part 3 Deborah predicts the Lord's favor toward Israel in spite of its sin
(30:7). She says, "Behold now the LORD will take pity on you today, not
because of you but because of his covenant that he established with your
fathers and the oath that he has sworn not to abandon you forever." God is
often tempted to abandon the covenant and could do so with justification since
Israel often violates it. Nonetheless, God remains faithful to Israel's fathers,
despite the failings of their seed. Deborah admits that regardless of God's
faithfulness, Israel will continue to sin for the rest of its days. Then she predicts
that God will do mighty deeds for Israel and will bring it victory over its

10. Van der Horst ("Portraits," 35) notes that Pseudo-Philo puts many of his main ideas into
this speech.
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enemies." This fits well with the general viewpoint that sees God's favor based
not on Israel's merit but on God's relationship with the fathers.

Deborah ends with "For our fathers are dead, but the God who established
the covenant with them is life." The idea that God is life sounds rather meta-
physical, but Pseudo-Philo is more interested in God's action and relationship
with Israel than in ontological speculations. Deborah's statement affirms that
although God's establishment of a covenant with Israel is in the distant past,
it informs the present for God, who always lives. God's promises to the fathers
determine Israel's present.

Chapter 31: Jael Defeats Sisera

Pseudo-Philo's rewriting of Judges enhances Deborah's status. In 31:1 she
foresees everything that is about to happen, including the assistance to be
given to the Israelites by the stars and lightning (see Judg. 5:20). Sisera's inten-
tions are revealed by Deborah, who quotes his words directly. She says that
Sisera boasts, "I am going down to attack Israel with my mighty arm, and /
will divide their spoils among my servants, and I will take for myself beautiful
women as concubines" (31:1). The quotation within a quotation is typical of
the Biblical Antiquities. Pseudo-Philo bypasses the biblical interchange
between Deborah and Barak in which Barak is reluctant to carry the battle
to Sisera. In Judges, Barak's reluctance to fight Sisera without Deborah results
in glory being taken from Barak because Sisera is defeated by a woman, Jael
(Judg. 4:8-9). Pseudo-Philo shifts the focus so that Sisera's defeat by a woman
becomes a punishment for his planning to steal Israelite women (LAB 31:1).
The fit between punishment and crime serves Pseudo-Philo's interest in moral
causality. The narrator says, "And on account of this [the intentions of Sisera]
the LORD said about him that the arm of a weak woman would attack him
and maidens would take his spoils and even he would fall into the hands of a
woman" (31:1).

In 31:2 the readers again get a privileged look at God's thoughts and
actions. In Judg. 5:20, one hears of the assistance of the stars only in passing,
but in LAB 31:2 the narrator discloses that as soon as Deborah and Barak
went to face the enemy, "immediately the LORD disturbed the movement of
his stars." The readers arc then privy to God's words to the stars: "Hurry and
go, for your enemies fall upon you; and confound their arms and crush the
power of their heart, because I have come that my people may prevail. For
even if my people have sinned, nevertheless I will have mercy on them"
(31:2). God says to the stars that the attackers are "your enemies." An attack
on Israel is an attack on the stars. God stresses Israel's status as the chosen
people twice here ("my people") and declares that even their sin will not

11. Harrington treats this as parenthetical. The statement seems to interrupt the flow of
thought in the passage since the next sentence begins, "On account of this." The "this" must refer
to God's faithfulness to the covenant with the fathers and not to Israel's sin. One manuscript
omits most of the statement (sec SC 229, 236-37).
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prevent God from mercifully coming to their aid. The rest of 31:2 attests to
the stars' obedience. They burn up the enemy according to God's command
and spare Sisera for his special punishment, as God commanded.

LAB 31:3-9 is the story of Jael, wife of Heber the Kenite, a story from
Judg. 4:17-22. Several elements from Judith's story are imported to show how
Jael employs her beauty to vanquish Sisera, as Judith did Holofernes.12 This
amplifies the theme that Sisera's punishment fits his crime. He intends to use
force to capture beautiful women, but his weakness for their beauty proves to
be his downfall. Nickelsburg says, "Like Judith, Jael is a woman of immense
courage begotten of her trust in God."13 Pseudo-Philo also introduces another
element that is entirely lacking in the Bible—God's control of Jael's actions.

In Judges, the morality of Jael's tricking of Sisera is questionable since
there is peace between her husband's clan and that of Sisera's lord, King Jabin
(Judg. 4:17). This troubling element is omitted in the Biblical Antiquities. Sis-
era flees the battle and comes to Jael's tent. Jael goes out to meet him, having
beautified herself. The narrator explains, "Now the woman was very beautiful
in appearance." The MT says nothing of Jael's beauty or of any attraction of
Sisera to her. These elements come from the story of Judith.

In Judges 4, Jael's killing of Sisera comes as a surprise. Nothing in the
narrative before 4:21 prepares the readers for her action. In LAB 31, Jael
knows from the beginning what she is about to do. She deliberately lays a trap
for Sisera. She not only tells him to turn aside, as in the Bible, she also tells
him to eat, and it is she who suggests explicitly that he sleep. She has her
servants attend him. Sisera enters the tent and finds rose petals scattered on
the bed. Jael has prepared well. The seductive relationship between Jael and
Sisera is explicit in Pseudo-Philo. Jael coyly suggests that Sisera can pay her
back later. The narrator then discloses Sisera's inner thoughts: "If I am saved,
I will go to my mother, and Jael will be my wife" (31:3). Sexual attraction is
not in Judges, but is a driving force in the story of Judith and Holofernes. It
is appropriate that Pseudo-Philo use it here, for he wishes to show that Sisera's
desire brings about his defeat. Sisera's mention of his mother is ironic, for at
the end of the chapter she waits with ill-founded confidence for his return with
Hebrew concubines. The chapter ends with Barak sending her the head of her
son with a taunting message.

In LAB 31:4 Sisera requests water, as in Judg. 4:19. In Judges, Sisera simply
explains that he is thirsty, but here he connects his thirst to the flame he saw
in the stars, against which he had been battling. God's participation in the
battle through the stars is thus recalled. In Judges Jael immediately gives Sisera
a drink of milk; here she tells him to rest first. She then goes out to get milk
from the flock. Pseudo-Philo thus creates an opportunity for Jael to pray, a
prayer the readers hear (31:5). Jael's prayer reminds God of Israel's election
from all the tribes of the earth and draws attention to its predicament. The

12. Feldman ("Prolegomenon," cxvii) points out that rabbinic literature also stressed the
effect of Jael's beauty on Sisera.

13. "Leaders," 55.
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prayer is especially persuasive coming from a woman who does not belong to
the chosen people. She says that God compared Israel to a ram who leads the
flock of the nations.14 This view of Israel is surprising for Pseudo-Philo. The
usual picture of Israel is more dismal, as a nation that cannot even guide itself.
It always depends on the right leaders to keep it in line.ls This high estimation
of Israel comes from a pious outsider, Jacl, who is more capable of recognizing
Israel's true destiny than is Israel itself.

Jael's reminder to God of Israel's election sets in relief the full significance
of Sisera's attack; it is an assault on God's plans for Israel. Jael quotes Sisera:
"And so look and see that Sisera has made a plan and said, 'I will go and
punish the flock of the Most Powerful One'" (31:5). Sisera's audacity is all
the more shocking given his admission of Israel's special status and his
acknowledgment of God's power.

Jael's prayer next proposes steps she will take,thus proving herself innocent
of presumption. She knows that she cannot act alone, nor can she follow plans
of her own devising unless God approves them in advance. She proposes to
take the milk of the flock (the flock to which God has compared Israel) and
give it to Sisera so that he will be relaxed and she can move against him. This
is another instance of the punishment ironically fitting the crime. Jael shows
that she understands God's justice, but still she will not act without God's
permission. She says, "This will be the sign that you act along with me, LORD,
that, when I enter while Sisera is asleep, he will rise up and ask me again and
again, saying, 'Give me water to drink,' then I know that my prayer has been
heard" (31:5). Jael's request for a sign betrays no lack of trust but indicates
she is not presumptuous. In 31:6, Jael receives her sign. Sisera asks for a drink,
claiming he is burning up so that even his soul is inflamed. This again points
to the origin of the thirst, for God told the stars to burn up the enemies. The
purposcfulness of Jael's behavior is underlined here. She mixes wine with the
milk to make Sisera sleep, something not present in the biblical version.16

Having obtained the sign, she proceeds with resolve and cunning.
In 31:7 Jael finally does the deed, but it takes much longer than in Judg.

4:21. In Judges Jael simply picks up the stake, approaches Sisera, and drives
it into his temple. The Biblical Antiquities adds to this by revealing Jael's
thoughts as she approaches him. Although she has already received a sign, she
asks for another. This allows Pseudo-Philo to introduce another narrative cle-
ment from Judith. In Jdt. 13:9, Judith rolls Holofernes off the bed after killing
him. Pseudo-Philo transforms this into a sign. Jael figures she can be sure that
God acts with her if she rolls Sisera off the bed and he does not awaken. She
does so and he remains asleep. Then Jael utters a brief prayer: "Strengthen in

14. Perrot (SC 230, 168) points out that elsewhere Israel is the flock (23:12; 32:5). In 23:7, the
ram stands for Israel's wise men.

15. Perrot's (SC 230, 168) parallel of 51:3-4 does not eontradict this, for there it is not Israel
that guides the nations but Samuel,

16. Perrot (SC 230, 168) notes that Midr. ha-Gadol 1, 336 also claims that Jael got Sisera
drunk. He remarks on the the similarity of the Hebrew words for "cream" (hm'h; see Judg. 5:25)
and "wine" (hmr').
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me today, Lord, my arm on account of you and your people and those who
hope in you" (31:7). Jael does not pray in Judges 4, but in Jdt. 13:7, just before
killing Holofernes, Judith says, "Give me strength today, O Lord God of
Israel!"

Jael drives the stake into Sisera's temple. "And while he was dying, Sisera
said to Jael, 'Behold pain has taken hold of me, Jael, and I die like a woman.'
And Jael said to him, 'Go, boast before your father in hell and tell him that
you have fallen into the hands of a woman' " (31:7). The conversation restates
the appropriateness of Sisera's end—having illicitly desired Israelite women,
he dies like a woman at the hand of one. Jael's taunt about Sisera's report to
his dead father is the mirror image of the message brought to Israel's ancestors
that the promises to them have been fulfilled (21:9). All people will know,
either in this world or in the hereafter, that God is in control of all, and
that moral causality rules the day. Jael leaves Sisera's corpse for Barak to
see.

LAB 31:8 provides a brief ironic interlude before Barak arrives at Jael's
tent. In Judg. 5:28-30, Sisera's mother waits for him to return and worries at
his delay. Her ladies calm her fears with the assurance that Sisera is dividing
the spoils, among which are "a girl or two for every man." Pseudo-Philo ampli-
fies the irony of Judges by transferring the confidence of the ladies to the
mother. Sisera's mother says, "Come and let us go out together to meet my
son, and you will see the daughters of the Hebrews whom my son will bring
here for himself as concubines" (31:8). Her complacent words form an inclu-
sion with Deborah's quotation of Sisera in 31:1, where he says he will bring
back Israelite women as concubines. His mother is certain that he has accom-
plished his purpose, but the readers know the truth.

When Barak arrives at Jael's tent, she calls him "blessed of God." Barak
is less inadequate than in Judges 4. Jael does not merely show Sisera to Barak,
as in Judg. 4:22, she actually hands him over to Barak. When Barak observes
Sisera's body, he exclaims, "Blessed be the LORD, who sent his spirit and said,
'Into the hand of a woman Sisera will be handed over' " (31:9). Sisera's fate
was decreed by God. The final irony of chapter 31 is that Barak sends Sisera's
severed head to his mother with the words "Receive your son, whom you
hoped to see coming back with spoils" (31:9). Those who think that they can
"punish the flock of the Most Powerful One" (31:5) will taste the wrath of
God, and in a way that befits their crime.

Chapter 32: Deborah's Hymn

Chapter 32 consists almost entirely of a hymn sung by Deborah, Barak, and
all the people. At the end of the chapter, Deborah sings alone, and 32:18 refers
to Deborah ending her words. Although the chapter shows no strict hymnic
structure, basic elements of a hymn of praise are present: listing God's benefits,
proclamation of determination to sing God's praise, and invitation to others
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to join in the praise.17 The composition in LAB 32 has only a few points in
common with the hymn in Judges. The hymn can be broken up as follows:

a. Statement that God's glory has been revealed in the victory over Sisera,
and claim that this is like God's confusion of languages at Babel (32:1)

b. Abraham's election (32:1)
c. Isaac's birth (32:1)
d. The angels' jealousy (32:1)
e. Sacrifice of Isaac (32:2-4)
/: Jacob and Esau (32:5-6)
g. Exodus and giving of the Law at Sinai (32:7-8)
h. Moses' vision (32:9)
i. The sun and moon aid Joshua in battle (32:10)
/. The stars aid Deborah and the Israelites against Sisera (32:11)
k. Praise of God for present deliverance (32:12)
/. Various persons and elements praise God for fulfillment of promises

(32:13-17)

The hymn ties the events of LAB 30-31 firmly to Israel's past and sees God's
deliverance of the people from Sisera as of a piece with God's election of
Israel, the rescue of Israel from Egypt, the establishment of the covenant, and
God's assistance to Joshua in the conquest.18

Part a links the present to the past: "Behold the LORD has shown us his
glory from on high, as he did in the height of the heavenly places when he
sent forth his voice to confuse the languages of men" (32:1). This brings the
attention of the readers back to the situation that led to Abraham's election.
Deborah's hymn makes several connections between Sisera and Babel. God's
intervention at Babel results in the "confusion of languages" and humanity's
division into nations opposed to one another (LAB 6-7). In 32:1, the unity of
God's "voice" is implicitly contrasted with the confusion of the "languages of
men." Both at Babel and in the case of Sisera, God showed his glory "from
on high," "in the height of the heavenly places." In Genesis 11, God descends
from heaven to see the city and tower being built on the plain of Babel; in
LAB 7 the narrator brings the readers into God's presence to hear the divine
deliberations concerning stopping the tower, and in 31:2 the Lord tells the
stars to go down to fight Israel's enemies. The phrase "on high" also connects
Babel and Sisera to the sacrifice of Isaac, for in Gen. 22:11, 15, God's angel
calls to Abraham from heaven (LAB 32:4).

Part b (32:1) equates God's rescue of Abraham from the fire with the
nation's election. Abraham was chosen from among "all his brothers," making
Abraham's offspring unique on earth. Part c (32:1) recalls Isaac's miraculous
birth, saying that Abraham was old and Sarah was sterile. Sarah's sterility was
mentioned in 8:1, but nothing was said of Abraham's age. The narrator always

17. Harrington (OTP, 345, n. b) notes the lack of hymnic structure.
18. Feldman ("Prolegomenon," cxvii) sees Pseudo-Philo's recounting of Israel's history as

parallel to that in the largums.
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assumes the readers know a fuller version of events. Part d (32:1) says that
the angels were jealous of Abraham, presumably because of his special rela-
tionship with God.19

Part e (32:2-4) is longer and more developed than the previous parts of
the hymn. It deals with the sacrifice of Isaac, a topic already touched on in
18:5, where God tells Balaam that when Abraham was asked for Isaac in
sacrifice, he did not refuse (see also 40:5). For that reason, Abraham's sacrifice
was acceptable to God and because of Isaac's blood Israel was chosen. Nothing
is said in chapter 18 about Isaac's attitude. In chapter 32, it is still Abraham's
willingness to offer his son that is in focus, although Isaac's attitude is also
considered. God gives Abraham a chance to prove his worthiness for his spe-
cial status. Abraham proves worthy: "And Abraham did not argue, but set
out immediately" (32:2). At the end of this section (32:4), Abraham's success
at passing the test silences anyone who would speak against him, not just the
jealous angels.

In 32:2, Abraham tells his son that he is to be offered as a holocaust. This
provides an opportunity for Isaac's speech in 32:3.20 Isaac's speech defends
the idea that Genesis 22 describes a sacrifice, and it shows that Isaac, like his
father, willingly accedes to God's demand.21 Israel was chosen because of
Abraham, but Abraham's son proved himself worthy of inheriting Abraham's
special status.

In 32:3, Isaac questions the appropriateness of his sacrifice. He points out
that God accepts animal sacrifices for sin but that humans are destined to
inherit the world. He then asks Abraham how he can invite him into the next
world.22 Without waiting for Abraham's answer, Isaac goes on, "Yet have I
not been born into the world to be offered as a sacrifice to him who made
me?"23 Isaac's answer to his own query is that the same God who accepts
animal sacrifices predestined Isaac's sacrificial death. The rhetorical question
signals Isaac's acceptance of God's will. Isaac proclaims that he is blessed to
have been chosen to fulfill this role and asserts that no one will be able to
question the appropriateness of speaking of his death as sacrifice, since God

19. See Gen. Rab. 55:4.
20. See SC 230, 171-72, for a discussion of issues in the interpretation of the speech and of

its contacts with other Jewish traditions. See also Vermes, Scripture, 193-227; Feldman, "Prole-
gomenon," cxvii-viii.

21. For the Aqedah as a true sacrifice here, see SC 230, 171-72.
22. Isaac quotes Abraham's words back at him: "Come and inherit life without limit /securam

vitam] and time without measure." Harrington (OTP, 345, n. f) explains, "Lit. 'life secure.' There
may be confusion between the Gk. apeiratos, 'untroubled,' and aperantos, 'limitless.'" I take
Abraham's words to be a reference to death and the afterlife. Perrot (SC 230, 171) notes that the
idea of time without measure characterizes the world to come in 34:3, as well as in Pss. Sol.
14:10; I En. 40:9; Mark 10:17; 4 Ezra 7:96; 2 Bar. 44:13.

23. Feldman ("Prolegomenon," cxvii) points ioAnt, 1.13.4 § 232 as a parallel: "He exclaimed
that he deserved never to have been born at all, were he to reject the decision of God and of his
father."
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willed it. But he also insists he is unique. His death does not justify human
sacrifice in general.24

LAB 32:4 shifts attention from Isaac back to Abraham. In 32:1, the victory
over Sisera was compared to God sending his voice "from on high" to confuse
human languages. Here God sends the divine voice "from on high" to stop
him from slaying his son: "For now I have appeared so as to reveal you to
those who do not know you and have shut the mouths of those who are always
speaking evil against you. Now your memory will be before me always, and
your name and his will remain from one generation to another." Abraham
need not kill his son because his willingness to do so and Isaac's willingness
to be sacrificed arc enough to silence the tongues of his detractors. Abraham
receives God's solemn promise that God will never forget him. All of the
Biblical Antiquities proves God's faithfulness to those words.

Part / (32:5-6) briefly covers the birth of Jacob and Esau and the descent
of Jacob into Egypt. Noteworthy is the emphasis on God's action, for Pseudo-
Philo says that God gave Isaac his two sons. Further, the sons were born to
Isaac's sterile wife, another indication of divine intervention. The uniqueness
of this happening is strongly maintained: "It will not happen in this way to
any woman, nor will any female so boast" (32:5).2S It is remarkable that the
name "Rebekah" is not mentioned here, nor does it occur anywhere in the
Biblical Antiquities. Given the author's special interest in women, one might
expect this strong woman to receive some attention. However, the biblical
Rebekah dared to change the course of salvation history on her own initiative.
Such a figure may have been problematic for an author who placed so much
weight on God's initiative and action and defined good leadership not in terms
of personal initiative but in terms of following divine instructions. The omis-
sion of Rebekah's name may well be due to Pseudo-Philo's mistrust of one
who operated independently of divine direction. This suggestion receives sup-
port from the brief contrast between Jacob and Esau found at the end of
32:5: "And God loved Jacob, hut he hated Esau because of his deeds." Pseudo-
Philo resorts once again to his theory of moral causality: People get what they
deserve. Esau was hated "because of his deeds." Pscudo-Philo even moves
Isaac's blessing of Jacob to a position after Jacob's election by God (32:6).
The text implies that Isaac's blessing flowed from God's choice of Jacob, not
the reverse. This section of the hymn ends with a summary in which Jacob is
blessed, sent to Mesopotamia, has twelve sons, and descends into Egypt. The
stage is set for the Exodus and Sinai.

The Exodus and Sinai (part g; 32:7-8) are introduced in a manner typical
of the Book of Judges. The people are oppressed by enemies, they cry out to
God, and God hears them. Judges would then go on to narrate the choice of
a judge to save the people, but in LAB 32:7 God's direct action in liberating

24. Pcrrot (SC 230, 172) rightly argues that Pseudo-Philo is not to be interpreted as saying
that isaac's death replaces temple sacrifice. That idea postdates the destruction of the temple by
the Romans.

25. The text, which claims that Rebekah gave birth three years into her marriage, is probably
corrupt. Originally, it may have read twenty-three years. Sec SC 230, 172-73.
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them from Egypt is noted. God "brought them out of there and brought them
to Mount Sinai and brought forth for them the foundation of understanding
[fundamentum intellectus] that he had prepared from the creation of the
world" (32:7). Whether the "foundation of understanding" refers to the Law
or to divine wisdom in general is moot, since for the Biblical Antiquities God's
wisdom is available primarily in the Law. Jewish tradition speculated on what
preexisted or was planned before the Creation, and the Torah is often one of
those things. Pseudo-Philo's characterization of the Law stresses its cosmic
and historical significance. Styled the "foundation of understanding," the
Torah is the key to the meaning of history and to the universe itself. God gives
this key to Israel. The hymn demonstrates all that God has done for Israel.
The rescue from Sisera's threat is but the last in a series of awesome deeds
done by God for the chosen people.

The establishment of the covenant is now described. As in other descrip-
tions of the bestowal of the Law, the entire cosmos is shaken to the very
abyss.26 It begins by saying that the "foundation was shaken [commoto fun-
damento]." Harrington rightly adds "of the world" to "foundation," for the
text does not mean that the "foundation of understanding" is shaken, though
the word fundamentum is employed in both cases. The coming forth of the
foundation of understanding shakes the very basis of creation. This idea
derives from the common idea that when God approaches creation, it quakes
in the divine presence.27 The cosmic effects of the divine presence are well
represented in the biblical account of the events at Mount Sinai (Exodus 19).
The foundation of understanding coming forth from God creates the same
result, for the universe is in the presence of the ultimate divine wisdom. In
32:7-8, the description of the tumult in the universe is richly embellished. As
in the other treatments of the Law, Pseudo-Philo presents it as the most impor-
tant thing in the universe next to the Deity itself. But this portrayal of the
events at Sinai centers not on the glory of the Law for its own sake but on the
special relationship the giving of the Law creates between God and Israel.
Therefore the litany of cosmic disturbances ends with the statement "All his
creatures came together to see the LORD establishing a covenant with the sons
of Israel" (32:8).

Part g ends on a note familiar to readers of the Biblical Antiquities: "And
everything that the Most Powerful said, this he observed, having Moses his
beloved as a witness" (32:8). God's title "Most Powerful" is common in this
work, one of whose main themes is God's willingness to use that power for
Israel. The declaration that God did everything God said is typical of Pseudo-
Philo. The theme of witness runs throughout the Biblical Antiquities. That
Moses is God's witness in this case is appropriate since he mediates those
words and witnesses their fulfillment, partially in his own life and more com-
pletely in his visions (32:9; 19:10-16).

Part h (32:9) concerns a brief vision given to Moses before he died. Pseudo-

26. See LAB 11:5; 23:10; and our analysis of those passages.
27. For examples, see / En. 1:4-8; Mic 1:3-4; Ps 97:1-5; As. Mas. 10:1-7.
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Philo already described a predeath vision of Moses in chapter 19. This one is
not merely a repetition, although nothing contradicts chapter 19. In each case,
the vision is pertinent to its narrative context. In 32:9, God erects a platform
from which Moses can sec and shows him "what we now have as witnesses."
God says, "Let there be as a witness between me and you and my people the
heaven that you arc to enter and the earth on which you walk until now. For
the sun and the moon and the stars are servants to you." In Deuteronomy,
earth and heaven are witnesses to God's covenant with Israel mediated by
Moses (4:26; 30:19; 31:28). Here heaven becomes the place that Moses is about
to enter and earth the place he has lived until the present. Moses is shown
that the sun, moon, and stars are his servants. This fits the present context in
that the stars have just finished lighting for Israel in chapter 31 (see below,
32:11), and the sun and moon are said in 32:10 to have fought on Joshua's
side. The gist of Moses' vision is that the all-powerful God has a special rela-
tionship with Israel and will enlist the help of all creation in protecting it. This
is essential to the foundation and identity of Israel and is attested to by the
experience of the most important leader in its history, Moses.

Part / (32:10) supplies immediate evidence that Moses' vision was true. The
sun and moon proved themselves to be authentic servants of Israel when they
fought on its behalf at the time of Joshua. The episode alluded to is in Josh.
10:12-14. Pscudo-Philo recalls that Joshua was fighting his enemies when night
approached. As in Judges 10, Joshua commands the sun and moon to stand
still so that he can finish the battle against the Amorites. In the Bible, the
prolongation of daylight was the full meaning of the event. Pseudo-Philo adds
the detail that the sun and moon simultaneously gave light to Israel and dark-
ness to their enemies, reflecting that God's creatures and elements of the uni-
verse are beneficial to the righteous and inimical to God's enemies.28 God is
again called the "Most Powerful," a title that fits the theme of this hymn,
God's mighty acts for Israel.

Part / (32:11) summarizes the salvation wrought by God for Israel in the
victory over Sisera. It stresses God's action, for it was God who "commanded"
the stars to help Israel. God's motive is to reveal the divine power, a motive
that matches the repeated use of the title "Most Powerful" in this chapter.

Part k (32:12) introduces the determination to praise God. It begins, "So
we will not cease singing praise, nor will our mouth be silent in telling his
wonders fmirabiliaj." The first person plural indicates that it is still Deborah,
Barak, and all the people who sing. The word mirabilia occurs frequently as
a designation of the Lord's works for Israel. The hymn says the people will
praise God "because he has remembered both his recent and ancient promises
and shown his saving power to us." This is one of the most important themes
of the Biblical Antiquities. Thanks is given for JaePs victory.

Part / (32:13-17) is the lengthiest portion of the hymn. It is an instruction
to various persons and elements of the universe to praise God, supplying moti-

28. See our comments on 4:5. See also Wisd. 16:7-29.
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vation for that praise. The form is known elsewhere in Jewish tradition.29 It
begins, "Go, earth; go, heavens and lightnings; go, angels of the heavenly host;
go and tell the fathers in their chambers of souls and say, 'The Most Powerful
has not forgotten the least of the promises that he established with us, saying,
"Many wonders [miracula] will I do for your sons" ' " (32:13).30 Since a central
point is to prove God's faithfulness to the promises to the fathers, important
witnesses (angels, earth, heaven, lightning) are sent to the dead fathers to
assure them the promises have been kept, as in LAB 21:9. Again, there is a
series of nested quotations serving to prove that God kept a promise. Here, a
generalized prediction is made based on God's miracles for Israel: "And now
from this day on let it be known that, whatever God has said to me, he will
do; these things he will do, even if man delays in praising God" (32:12). Since
God has proven faithful, the divine words are reliable. Their reliability is
underscored by the additional notion that God fulfills the divine promises
regardless of human behavior.

In 32:14, Deborah herself is addressed; she is told to praise God and let
the Holy Spirit awaken in her. In Judges, God's spirit often comes upon the
judges to allow them to deliver Israel. That is not said of Deborah in Judges
4, neither is she said to be inspired by the Spirit when she sings in Judges 5.
In Judges 4, Deborah is already judging Israel when the crisis arises. Pseudo-
Philo makes up for the lack of reference to the Spirit in Judges 4-5 by attrib-
uting the Spirit to Deborah, but he does so in connection with her praise of
God.

The hymn claims that the stars' intervention in the battle was a one-time
event, not to be expected by Israel again, and that it happened at God's com-
mand. The hymn continues, "And from this hour, if Israel falls into distress,
it will call upon those witnesses along with these servants, and they will form
a delegation to the Most High, and he will remember that day and send the
saving power of his covenant" (32:14). The stars will continue to be Israel's
allies, but their role from now on will be to remind God of how much God
did for Israel for the sake of the covenant, and this will spur God to defend
the covenant. In 32:15, Deborah is addressed again, this time to instruct her
to relate how she saw the stars fighting for Israel.

The earth is told to rejoice over its inhabitants because they know God.
This must mean that since Israel has experienced God's power and understood
it in terms of the covenant, it does indeed know the Lord.31 The hymn praises
the fact that God took Adam's rib from the earth (since Adam himself was

29. For example, see Psalm 148; Song of the Three Young Men. For an analysis of how the
form was adapted in 2 Baruch 10-12, see Murphy, Structure, 96-101.

30. This is the only occurrence of miracula, but it is clearly a synonym for mirabilia in the
previous verse.

31. The designation of God as the one "that builds a tower among you" is unclear. Harrington
(OTP, 347, n. p) chooses that reading over "burns incense" because of the reference to the tower
in 32:1.
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formed from the earth) to make Eve, because from Eve Israel descended. The
hymn continues, "Your forming will be a testimony of what the LORD has
done for his people" (32:15). Israel is the center of creation. The formation of
the earth is yet another witness to God's action for Israel, perhaps a devel-
opment of the idea that the earth is witness to the covenant, found in Deu-
teronomy and here.

In LAB 32:16, it is noted that night is approaching, threatening to put an
end to the hymn. Day is told to tarry so that the hymn might be prolonged.
This recalls that the day stopped to allow Joshua to finish his battle in Josh.
10:12 and LAB 32:10. The allusion to Joshua's battle is followed by an explicit
reference to the Exodus. The coming night is compared to that on which God
passed over the Israelites while killing all the firstborn of the Egyptians. Again,
God's work for Israel forms a seamless web that spans all of history and
involves the whole universe.

The hymn ends in the first person singular, so it is Deborah who says these
words. LAB 32:17 brings together several themes found together elsewhere
in Jewish tradition—creation, Passover, and the eschatological day.32 Deborah
says "then" she will eease her hymn, referring to the approaching night of
32:16. She will stop singing when night comes, "for the time is readied for his
just judgments." The time frame has shifted from the historical situation of
Jael's victory to the ultimate one—the end of the world and of all history.
Jael's victory is of a piece with all of God's other salvific acts and should be
seen in this ultimate framework. All salvation history is heading toward the
ultimate consummation when God judges all according to how they have
related to the divine saving activity.

At the time of the end, Deborah will sing a song to God "in the renewal
[innovationej of creation." In LAB 3:10, at the eschaton "there will be another
earth and another heaven." In 16:3, God says that Koran and his band will be
forgotten "until I remember the world and renew [innovans] the earth." The
idea of a new or renewed earth is common in Jewish and Christian thought.33

The hymn concludes, "And the people will remember his saving power, and
this will be a testimony for it. And let the sea with its abyss be a witness,
because not only has God dried it up before our fathers, but also he has
diverted the stars from their positions and attacked our enemies" (32:17). The
words in italics derive from Judg. 5:20. Pseudo-Philo emphasizes testimony
and witness. The people will point to the concrete proof of God's saving power
in the deliverance from Sisera. The sea, .split at the Exodus, will be another
witness. God's use of cosmic forces to save Israel stretches from the abyss to
the heavens, as exemplified in salvation through the stars.

LAB 32:18 concludes the narrative of the victory over Sisera. Deborah
goes up to Shiloh to sacrifice. Thus the attention is still on Deborah, as it was
at the end of the hymn. Israel sacrifices and sings "to the accompaniment of

32. Sec SC 230, 175, which refers to Tg. Ex. 12:42-43, a reference that Perrot attributes to Le
Deault (Nuit, 354, n. 50).

33. For example, see Isa. 65:17; Rev. 21:1.
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the trumpets." Deborah comments, "This will be as a testimony of trumpets
between the stars and their LORD" (32:18). Again the stress is on bearing
witness to what the Lord has done.

Chapter 33s Deborah's Testament and Death

As Deborah is about to die, she calls the entire people to her to deliver her
final speech. Her testament begins with an exhortation to listen and then
reflects on death. There is a sapiential flavor to this chapter, both in Deborah's
urging the people to listen and in the almost metaphysical treatment of death.34

The sapiential tone is enhanced by Deborah's development of the fact that
she is a woman. Although wisdom is more often presented in Jewish tradition
as a lover than a mother, Deborah's accent on her womanhood connects with
wisdom's portrayal in feminine terms. Deborah refers to herself as a "woman
of God." Harrington comments that the phrase "seems to be the feminist
counterpart of the common expression 'man of God.' "Deborah says that she
"enlightens" the people "as one from the female race." She says, "Obey me
like your mother and heed my words as people who will also die" (33:1).
Motherhood is one female role in Pseudo-Philo's social setting that demands
obedience. But the people must listen to her not only because she is their
mother but also because they must all die one day, and she has insight into
the nature of death itself, as becomes clear in her next words.

Deborah tells the people, "Behold I am going today on the way of all flesh"
(33:2). The words echo those of Joshua in Josh. 23:14, but Deborah turns them
into a reflection on what it means to die. She reminds the people that they
also must come on the way on which she is about to embark. She exhorts,
"Only direct your heart to the LORD your God during the time of your life,
because after your death you cannot repent of those things in which you live"
(33:2).35 The state of the human heart is a constant concern to Pseudo-Philo.36

The rest of Deborah's speech concentrates on the state of death, where
humans have no ability to direct their own fate. Only decisions made in this
life matter. At death, one's fate is sealed. One is incapable of morally signifi-
cant actions after death. At death even the evil impulse ceases.37 Death itself
is God's agent, awaiting the command of God to bring humans forth for judg-
ment.38

Having explained in forceful terms the necessity of correct decision during
this life by asserting its impossibility in the next, Deborah creates an inclusion
with the exhortation in 33:1-2 by repeating hers: "Now therefore, my sons,

34. The sapiential tone of the exhortation to listen is noted by Perrot (SC 230, 176).
35. For parallels, Perrol (SC 230,176) points to 2 Bar. 85:12, and Feldman ("Prolegomenon,"

cxix) notes b. Sab. 153a and Mldr. Qoh. 1:15.
36. The phrase "direct your heart" is found only here. The nearest parallel is in 20:4, but

instead of the verb dirigere the word ponere is found.
37. This idea is unique to Pseudo-Philo (OTP, 347, n. c).
38. See 2 Bar. 21:23; 42:7-8 (SC 230, 176).
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obey my voice; while you have the time of life and the light of the Law, make
straight your ways" (33:3). In this concluding exhortation, the focus swings
away from life after death to this life. Using language reminiscent of sapiential
exhortations, Deborah tells the people to obey her. She defines life as the time
when people can decide for or against God and as the period in which they
have the light of the Law to guide them.39 The "ways" of the people can be
made straight by adherence to God's will expressed in Torah.

In 33:4, the people address Deborah as their mother. They recognize that
at her death they will be Icaderlcss, and that is dangerous.40 They ask Deborah
to pray for them after her death. This occasions another reflection by Deborah
in 33:5, this time about the relation between the dead and the living. Just as
morally meaningful decisions can be made only in this life, not the next, so
also prayer on behalf of someone else or even thinking about them must cease
at death. The dead cannot pray for or even know about the living.41 Then
Deborah says, "Therefore do not hope in your fathers. For they will not profit
you at all unless you be found like them." Frequently the reader sees God
helping Israel despite its unworthiness because of God's promises to the
fathers. Yet here Deborah tells the people not to hope in their fathers. Har-
rington's comments are helpful here: "What is being disputed is the power of
the dead to intercede for the living. See also 2Bar 85:12. Elsewhere in Ps-Philo
(e.g. 35:3) the merits of Israel's fathers have power."42 His point deserves
development. The Biblical Antiquities attests throughout that God's relation-
ship with Israel is permanent. The covenant is based upon promises to the
fathers that will never be annulled. But that does not mean any individual
Israelite or a specific Israelite generation will be in God's graces. The book
advocates a fairly strict moral causality demanding that sins be punished. The
tension between God's unconditional commitment to Israel and this moral
causality informs the Biblical Antiquities as a whole. Individual Israelites and
even whole generations can be punished, but that will never mean the end of
Israel. Given this interpretation, Deborah's statement that the people cannot
look to the fathers' intercession does not contradict the idea that God has a
special relationship with Israel because of the fathers. Both are true, but in
any given instance only being like the fathers can bring success. Deborah goes
on to mention eschatological rewards for emulation of the fathers: "Then you
will be like the stars of the heaven, which now have been revealed among
you" (33:5). The idea that the righteous will join the stars is common in Jewish

39. Note the similarity in thought and language to John 11:9 10.
40. The interaction between Deborah and the people in 33:4-5 recalls similar interactions

between Ezra and the people in 4 Ezra, and between Baruch and the people in 2 Baruch. See
4 Ezra 12:40-50; 2 Bar. 46-47; 77:11-17. The similarity in 2 Baruch is especially close, since there
the people arc upset that Baruch is about to die and in the Biblical Antiquities they weep at the
thought that Deborah is about to die.

41. Ginzberg (Legends, vol. 5,160-61, n. 60; 419, n. 118; vol. 6, 199, n. 91) shows that the idea
that the dead cannot intercede for the living is rooted in rabbinic literature (noted in Feldman,
"Prolegomenon," cxix). For a full discussion, see SC 230, 177.

42. OTP, 348, n. d.
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literature.43 This depiction of the bliss of the righteous ties the chapter closely
to chapter 32, where the stars' participation in the battle against Sisera is
referred to repeatedly.

In 33:6, Deborah dies and is mourned by the people for seventy days. She
is gathered to her fathers, those same fathers to whom she referred several
times in the past four chapters. The people's lament, quoted directly by
Pseudo-Philo, takes up Deborah's status as mother of Israel. She is called
"holy one" and her role as leader is stressed. The lament is a celebration of
her perfect leadership of Israel; its effect on Israel is summed up in the dec-
laration "She firmed up the fence about her generation" (33:6).44 Her lead-
ership resulted in the protection of the people. Van der Horst concurs with
Feldman's judgment that Deborah is "a mother in Israel fully comparable to
the matriarchs, to the patriarchs, and to Moses."45 Deborah dies, and the land
is at peace for seven years.

43. The stars are often thought to be heavenly beings, sometimes angels. When the righteous
are among the stars, they are in the heavenly places, close to God. See Murphy, Structure, 62;
2 Bar. 51:10; Dan. 12:3; 4 Ezra 7:97, 125; 1 En. 104:2; 2 En. 1:5; Matt. 13:43.

44. For other instances of the same image, see SC 230, 178.
45. Van der Horst ("Portraits," 38) quoting Feldman ("Josephus'," 127).
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From Aod to the Ascension of Phinehas:
Biblical Antiquities 34-48

Chapters 34-48 cover the period between the first two great judges, Kenaz
and Deborah, and Samuel. Of special concern in these chapters is the issue of
idolatry. It is particularly evident in stories of Aod, Jair, and in the long com-
plex involving Micah, the Levite's concubine, and the Israelite civil war (chaps.
44-47). Leadership is also important in these chapters, particularly in the sto-
ries of Gideon, Abimelech, and Jephthah. Samson's stories show the danger
of mixed marriages. The chapters end with the ascension of Phinehas, marking
the end of an era stretching from the desert period to the monarchy.

Chapter 34: Aod

This narrative is found nowhere else in Jewish tradition. Aod is a Midianite
magician who leads the Israelites astray. Pseudo-Philo introduces him here
because in Judges 4-5 the story of Deborah is followed by a description of
Israel's oppression by Midian, a situation that provides the context for the
story of Gideon. Judg. 6:1 says, "The Israelites did what was evil in the sight
of the LORD, and the LORD gave them into the hand of Midian seven years."
Pseudo-Philo takes this opportunity to insert an incident reflecting on Israel's
seduction by foreign idolatry.

Chapter 34 features a conversation between the Israelites and Aod. It ends
with God's anger at Israel's idolatry. The chapter is paradigmatic in that it
presents in brief form an important theme of Pseudo-Philo—Israel is led into
idolatry and abandonment of God through foreign influence. Foreign religion,
here portrayed as magic, is seductive to the Israelites, who see it as embodying
a power greater than that found in the Torah. But that power is shown to be
deceptive and Israel is punished by God.

The initial exchange between Aod and the Israelites lays out the idolatry
issue. "He said to Israel, 'Why do you pay attention to your Law? Come, I
will show you something other than your Law.' And the people said, 'What
will you show us that our Law does not have?'" (34:1). The temptation to

154
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idolatry is present here exactly as in chapter 25. The Israelites suspect that
there is power in foreign religion not present in their own. They mistrust the
power of Torah and so are unfaithful to God. Being unsatisfied with what the
Law brings them and seeing the advantages of the religious secrets of the
Gentiles, they let their curiosity get the better of them.

Aod answers the people's question about what he has to offer by asking
them if they have ever seen the sun at night.1 The people respond, "No," so
Aod offers to show it to them "in order that you may know that our gods have
power and do not deceive those who serve them" (34:1). The people say,
"Show it." They are swayed by Aod's proposition, showing that they doubt
God's power and suspect that God deceives them, particularly in the divine
promises. There is irony in that Aod does accomplish the feat he promises,
but only through magic, a term connoting trickery and falsehood. The readers
see how he operates behind the scenes, while the people see only the results.
The irony is complete when the narrator says in 34:5, "And the people of
Israel were deceived and began to serve the gods of the Midianites." Promised
a revelation of gods who have power and do not deceive, the Israelites accept
the trickery that supports those empty promises. In 19:7, God predicts that
when the people enter the land they will be deceived and led astray by graven
images. This incident is but one fulfillment of that prediction.

The readers see the origin of Aod's power (32:2-3). Aod worships the
angels in charge of magic and so is enabled to perform his tricks. The narrator
explains that those angels were condemned and their power was not given to
others, lest through the irresponsible disclosure of such secrets even the escha-
tological age be destroyed. This passage is in the tradition of angelic revelation
of forbidden knowledge to humans and the punishment of those angels.2

Pseudo-Philo does not deny some power to Aod, but the power comes through
rebellious angels who were condemned and had their power curtailed. They
will be allowed to exercise their influence only "until the age without measure
comes" (34:3). The Israelites do not know the source of Aod's power as do
the readers. They observe the sun shining at night and exclaim, "Behold how
much the gods of the Midianites can do, and we did not know it" (34:4). They
are fooled by Aod's tricks. In 34:5 the narrator reveals that God was testing
Israel, allowing them to go their own way. God says in 34:5, "I will deliver
them into the hands of the Midianites, because they have been deceived by
them." This leads into Gideon's story and so rejoins the narrative of Judges.

1. James ("Biblical Antiquities," 180) finds a parallel in Ascension of Isaiah 4:5, where it is
said concerning the Antichrist, "And at his word the sun will shine at night." Feldman ("Prole-
gomenon," cxx) notes that Dietzf'elbinger (Pseudo-Philo, 285, n. 321) disagrees with James's ref-
erence to the Antichrist, but instead sees Pseudo-Philo as polemicizing against sun worship as
found in the cult of Mithra (see Apuleius, Metamorphoses 11:23). Feldman rightly comments,
"LAB's attack is not on sun-worship but on wizardry." See Ginzberg (Legends, vol. 6,199, n. 93),
referred to by Feldman in the same note, who refers to Sipre Deuteronomy 84, where the false
prophet makes the sun and moon stand still, thereby testing Israel.

2. See, for example, I Enoch 7-8; SC 230, 178-79.
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Chapter 35: Gideon's Commission

Chapters 35-36 are structured by the narrative of Judges 6-8. Pseudo-Philo
passes over the extensive description of Israel's situation (Judg. 6:2-5), as well
as God's sending a prophet to explain to the people that they are being pun-
ished (Judg. 6:6-10). Instead, Pseudo-Philo goes directly to Gideon's encoun-
ter with the angel (Judg. 6:11-27). The encounter is highly developed. Pseudo-
Philo uses the characters' words, especially those of the angel, to develop
important themes.

The angel calls Gideon mighty in Judg. 6:12, 14, although it is clear that
Gideon is in fact fearful. In 6:15 Gideon says he is the weakest in his family
and his clan is the weakest in his tribe. That claim is not disputed by the angel.
Judges 6-8 shows that God does not work through human strength but uses
the weak to defeat the strong so that divine power might be known for what
it is. The angel's ironic address to Gideon mocks human strength. Pseudo-
Philo develops a different element of Judges 6, that of the blame for Israel's
situation and its implications for God's faithfulness to the promises. Pseudo-
Philo omits the distracting irony in the angel's interaction with Gideon. In
35:1, the narrator identifies Gideon as the "most powerful man among all his
brothers," information that contradicts Judg. 6:15. Gideon's objection in Judg.
6:15 is rewritten in LAB 35:5 so that his weakness is not the issue. In the
Biblical Antiquities, Gideon asks more generally about the appropriateness of
choosing his family to rescue Israel. In Judg. 6:12, the angel greets Gideon
with "The LORD is with you, you mighty warrior," but in Pseudo-Philo the
angel just asks Gideon where he has come from and where he is going. The
irony is removed from the encounter so that Gideon is a more credible chal-
lenger of God's justice. This throws the angel's response to him into greater
relief.

In Judges, Gideon replies to the angel's greeting by challenging him to
explain Israel's plight. Gideon asks why Israel is oppressed and where God's
wonderful deeds are. In Pseudo-Philo, Gideon's challenge to the angel is
essentially the same as in Judges, but Pseudo-Philo's Gideon is more aggres-
sive, as he accuses God of wrongdoing by not fulfilling the divine promises.
In Judg. 6:13, Gideon asks where are God's wonders that were recounted by
the fathers. He then quotes the words of the fathers, "Did not the LORD bring
us up from Egypt?" Pseudo-Philo's Gideon also quotes the fathers, but his
quotation is, "The LORD has chosen Israel alone before all the peoples of the
earth" (35:2). What is implied in Judges is explicit in the Biblical Antiquities:
Gideon says Israel's plight contradicts what the fathers said about God's spe-
cial relationship with Israel. Gideon's challenge is still stronger with his next
words. Judg. 6:13 records him as saying, "But now the LORD has cast us off,
and given us into the hand of Midian." In LAB 35:2 he says, "And behold
now he has delivered us up and forgotten the promises that he told our
fathers." He says that Israel would prefer to be destroyed all at once rather
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than through slow oppression, implying that God's ultimate intention is to
destroy Israel.

In Judges 6, this interchange is followed by the angel's commission of Gid-
eon to save Israel. In the Biblical Antiquities, the angel's commission is pre-
ceded by a speech in which he blames Israel for its predicament (35:3-4).
Israel's own "schemes [adinventiones]" have brought about its distress.3 Israel
has "abandoned the promises" that it received from God. Gideon accused
God; the angel accuses Israel. Abandonment of the promises is denned by the
angel as Israel not being mindful of God's commandments revealed by its
ancestors. It is ironic that Israel is guilty of the very forgetfulness of which
Gideon accuses God. Nonetheless, the angel says, "He will have mercy, as no
one else has mercy, on the race of Israel, though not on account of you but
on account of those who have fallen asleep." The angel's revelation recalls
Deborah's words in 30:7, when she tells Israel that God will have mercy on it
even when it sins, not because of Israel but because of its fathers.4

Pseudo-Philo adds an explanation of God's decision to free Israel by
Gideon's hand: "For the LORD says these words: 'Even if Israel is not just,
nevertheless because the Midianites are sinners, though I recognize the wick-
edness of my people, I will forgive them and afterward I will rebuke them
because they have acted wickedly. But for the present I will take my vengeance
upon the Midianites' " (35:4). The reasoning is rather convoluted. God knows
that Israel is unrighteous yet will deliver it, even as God punishes Midian for
its unrighteousness. God forgives Israel in advance of any remorse on their
part. God removes the Midianites' oppression from Israel before rebuking
Israel, even though that very oppression is Israel's punishment. The preser-
vation of the covenant is more important to God than the punishment of
Israel's sin.5

In Judges, Gideon reacts to the angel's commission by protesting that he
and his family are weak. The angel then promises to be with him. Pseudo-
Philo rewrites Gideon's protest so that he questions the propriety of using him
to rescue Israel. Then the angel launches into a short speech that recalls the
principle voiced by Balaam in 18:3, "The plan of God is not like the plan of
man." In 35:5, the angel says, "Perhaps you think that as the way of men is,
so the way of God is. For men look for the glory of the world and riches, but
God for the straight and good and for meekness." The angel's words about
the ways of God and men build on the theme in Judges 6-8 that it is God who
conquers Israel's enemies, a theme supported by the fact that Gideon is weak.
Pseudo-Philo goes beyond the simple factors of strength and weakness into
considerations of the world's vainglory and illusory wealth as opposed to good-
ness, uprightness, and humility.6 This suits Pseudo-Philo's interest in morality.

3. The use of the term adinventio ties this passage in with Pseudo-Philo's general theme of
the evil of human plans; see Murphy, "Divine Plan," and chapter 11 (this volume) under "Plans
and Plots, Human and Divine."

4. See 2 Mace. 8:15.
5. See Murphy, "Eternal Covenant," 52.
6. Such themes are common in sapiential literature.
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The angel underscores the divine initiative for the choice of Gideon to save
Israel. He tells Gideon to prepare for battle, "for he has chosen you to take
vengeance upon his enemies as he commanded you" (35:5).

In Judg. 6:17, Gideon requests a sign. He then prepares a meal for the
angel and the angel burns it up with a touch of his staff. This signals to Gideon
that he is dealing with God (6:19-24). Later in Judges 6, Gideon asks for
additional signs (6:36-40). Pseudo-Philo telescopes these two requests. The
motivation for requesting a sign is more respectful of God in the Biblical
Antiquities than in Judges. In Judg. 6:36, Gideon says that he wants a sign "in
order to see whether you will deliver Israel by my hand, as you have said."
Pseudo-Philo rewrites this. Gideon justifies his request by citing the precedent
of Moses, "the first of all the prophets."7 If Moses, the greatest of the prophets,
needed a sign, then of course Gideon would need one also. Gideon is anxious
to avoid presumption: "But who am I, unless perhaps the LORD has chosen
me? May he give, me a sign so that I may know that I am being guided"
(35:6). Gideon is a pious server of God, awaiting God's direction.

The sign bestowed by the angel is more impressive than any of the signs
in Judges 6 (LAB 35:7). God's control of nature is manifest in the transfor-
mation of water into fire and blood. Although they are mixed together, the
blood does not extinguish the fire nor does the fire burn the blood. The other
signs of Judges 6 are briefly referred to but not narrated. The narrator explains
that there is no need to tell of all the signs, for "are they not written in the
Book of Judges?" Once again it is clear that the author expects his audience
to know a broader story.

Chapter 36: The Rest of Gideon's Story

The rest of Gideon's story is abbreviated. Pseudo-Philo states simply that Gid-
eon had three hundred men with him, omitting the explanation of how they
were chosen (Judg. 7:1-8). There is no explicit mention in chapter 36 of the
holy-war theme that God conquers many with few, a theme central to Judges
7. Gideon and his men approach the Midianite camp and hear them speaking,
but the interaction between Gideon and God leading to that event and the
detailed description of the foe's dream are absent. Instead, they hear each
man in the Midianite camp speaking with his neighbor, saying they are about
to be destroyed by Gideon's sword because God has delivered them into his
hands. Pseudo-Philo adds, "He is about to destroy us utterly, that is, even
mother along with children, because our sins have reached full measure as
even our own gods have shown us and we did not believe them" (36:1). Even
the Midianite gods witness that God is just and the disaster about to overtake
Midian is fair. This notion is absent from the biblical text.

In 36:2, Gideon and his men take heart from what they hear from the

7. See LAB 53:1. For Moses as prophet, see SC 230, 180.
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Midianite camp and the battle ensues. All hints that the battle is won by tricks
are erased. The Israelites kill a huge number of Midianites and the rest flee.
Pseudo-Philo bypasses the dense detail of the biblical narrative. He concen-
trates on the victory over the Midianites through God's power, a victory that
punishes the Midianites for their sin. That the victory is really God's and not
Gideon's is underlined by the rewriting of Judg. 7:20. In Judges, Gideon's men
cry, "A sword for the LORD and for Gideon!" In the Biblical Antiquities, the
cry is transferred to the lips of the Midianites, who shout, "The sword of the
Lord is upon us" (36:2). The Midianites supply a powerful witness to God's
action.

In 36:3-4, the narrator concludes Gideon's story. Gideon gathers the peo-
ple and says, "Behold the LORD has sent me to fight your battle, and I have
gone as he commanded me." These seemingly pious words express Gideon's
recognition that he has merely done God's will and the victory is God's. Iron-
ically, they introduce the story of Gideon's fashioning of the idolatrous ephod
(Judg. 8:24-27). Judges records Gideon's idolatry but does not condemn it.
Pseudo-Philo rectifies that. In LAB 36:4, the readers find out why God does
not punish Gideon in this life, because they hear God's thoughts. God is
unwilling to punish Gideon in this life because people will think Baal is aveng-
ing himself on Gideon for the destruction of his altar. God quotes people who
said, "Baal will avenge himself " (36:4). God reasons, "Now if I should chastise
him because he has acted wickedly against me, you may say, 'Not God, but
Baal has chastised him, because he sinned against him first.' " God decides to
let Gideon live and die of natural causes but promises that he will be punished
after death. Having explained the situation, the narrator can conclude, "And
Gideon died at a good old age and was buried in his own city" (36:4).

Chapter 37: Abimelech

Pseudo-Philo reduces Abimelech's story (Judges 9) to a version of Jotham's
parable (Judg. 9:7-15) with a brief narrative introduction and conclusion.
Pseudo-Philo's version of the parable is not really a parable, nor does it appear
on Jotham's lips. It is an account of the plants talking to one another about
Abimelech's ambitions.8 It is ironic that nature knows better about the impos-
sibility of Abimelech's leadership than he does. The plants also realize that
they themselves are not destined for leadership, so they know themselves bet-

8. Fcldman ("Prolegomenon," cxxi) thinks there is material missing from this chapter, and
that originally this was a parable as in the Bible. James (Biblical Antiquities, 185) also thinks
material has dropped out here. Feldman notes that Spiro ("Samaritans") bases much of his argu-
ment about the anti-Samaritan polemic in the work on this passage. Feldman rightly argues against
this. Harrington (SC 229, 20-21) also sees material missing here, noting the absence of the judge
Tola, the lack of identification of lair in the next chapter, and discrepancies among the manu-
scripts. Perrot (SC 230, 184-85) argues for intentional omission of some details from ludges by
Pseudo-Philo.
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ter than Abimclech knows himself. The rewriting found in LAB 37 puts the
emphasis firmly on the inappropriateness of someone seeking leadership on
his own initiative.

LAB 37:1 summarizes Judg. 9:1-6: "And he had a son by a concubine.
Abimelech killed all his brothers, for he wished to be leader of the people."
The problem is that Abimelech seeks to be leader of the people, yet he has-
killed his brothers. This is not how leadership in Israel is supposed to function.
God chooses and appoints leaders, and those leaders should bring harmony
to Israel under God. In 37:2-4, the trees of the field discuss the situation. In
Judges, as each tree is asked to reign over all the trees, it indicates it would
prefer its present life to that of a king. In the Biblical Antiquities, it is clearer
that the reason each tree turns down the kingship is not just a matter of its
preference but is due to the inappropriateness of its being king. This is man-
ifest in the answer of the first to be offered the position, the fig: "Was I born
for kingship or rulership over the trees? Or was I planted so as to reign among
you? And so as I cannot reign over you, so Abimelech will not get a long
tenure in his rule" (37:2). The fig knows it cannot rule, for that was not why
it was planted. The same applies to Abimclech. One cannot become king by
wishing it.

The vine says it was planted to yield sweetness to humans. Wine recalls
blood, and the vine goes on to predict the shedding of Abimelech's blood.
The apple tree knows its purpose is to produce apples, and predicts Abime-
lech's death by stoning. (Perhaps apples evoke the idea of throwing.)

The bramblebush is the final plant to be asked to reign, and its reply is the
lengthiest of all. It first reminds its hearers that it has a long and important
history. It begins, "When the thorn was born, truth shone forth in the form of
a thorn." The incident to which the text refers is unknown. It is clear that the
thorn stands for truth and this becomes the requirement for leadership later
in its speech. The bramble recollects that Adam's sin led the earth to bring
forth thorns and thistles and that God spoke to Moses through "a thicket of
thorns," the burning bush of Exodus 3. The bramble uses this brief review of
its history to prepare for its present declaration: "And now it will be that the
truth may be heard by you from me." Then the Biblical Antiquities rejoins the
text of Judges in the idea that those who ask the bramble to rule must dwell
in its shade, that is, acquiesce in the consequences of its rule, or be destroyed
by it.

There follows a brief insertion in which allegorical interpretations are given
to the apple tree symbolizing the "chastisers," the fig signifying the people,
and the vine symbolizing "those who were before us." Finally, the bramble-
bush is explicitly likened to Abimelech. Perrot sees the trees in search of a
king to be the people of Shechem, the apple tree to be the punishers of Abi-
melech, the fig tree to be those who oppose him, and the vine Gideon's mur-
dered sons.9 The similarity between the bramble and Abimelech is in the spirit
of Jotham's parable, for which Abimelech's reign is like the fire that comes

9. SC230, 183-84.
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from the bramble to destroy the trees. The allegorical interpretation of the
first three trees may have been a later addition to round out the interpreta-
tion.10 Abimelech is identified as the one who "killed his brothers unjustly and
wishes to rule among you" (37:4).1] The key to the interpretation lies in the
next sentence: "If Abimelech be worthy of them whom he wishes to rule for
himself, let him be like the bramblebush that was made to rebuke the foolish
among the people" (37:4). Any leader of Israel must be the one to correct the
people. Abimelech himself is the epitome of foolishness, so he cannot possibly
fulfill the requirements of a good leader.

In 37:4, fire goes forth from the bramble to destroy the trees, whereas in
Judg. 9:15 only the possibility of this is mentioned. Pseudo-Philo is always
concerned with moral causality and divine retribution. God deals not just in
warnings but in concrete punishments. The narrative ends in 37:5 with a brief
mention of Abimelech's ignominious end.

Chapter 38: Jair

Pseudo-Philo bypasses Tola's judgeship (Judg. 10:1-2) and goes directly to
that of Jair (Judg. 10:3-5).l2 Jair is a minor judge about whom little is known.
Pseudo-Philo makes him a paradigm of the bad leader. Jair builds a sanctuary
and commands all to worship Baal under penalty of death. This sets up a
narrative like that of LAB 6, where Abraham risks death by refusing to par-
ticipate in building the tower of Babel. In LAB 16, the same sort of story is
told, but with the difference that the judge (Moses) is righteous and the defen-
dant (Korah) evil. These stories recall the trial scenes in Daniel 3 and 2 Mac-
cabees 7.

In the analysis of LAB 6, attention was drawn to the following elements
present in both LAB 6 and Daniel 3: (l)Someone reports to a leader (or
leaders) about those who disobey the leader's commands; (2) the leader inter-
rogates the offenders; (3) the offenders stand firm in their position and dem-
onstrate awareness of the terrible punishment awaiting them; (4) the leader
angrily passes sentence; (5) the sentence is carried out; (6) some of those who
carry out the sentence are killed by the very punishment meant to consume
their victims; and (7) the victims are miraculously saved. LAB 38 follows
essentially the same structure with minor adaptations. In a section that cor-
responds to part 1, the narrator reports that seven men will not worship Baal
and gives their names. The succeeding passage shows that the information has
indeed been given to Jair. There is no direct equivalent of part 2, but Jair's
command to worship Baal leads to the arraignment of the resisters before him,
so he must interrogate them. In part 3, the resisters stand firm, making a speech
about the foolishness of sacrificing to Baal. In part 4, Jair passes sentence. In

10. See SC 230, 183, which notes that the order of the trees is different in the interpretation.
11. Perrot (SC 230, 181, 184) sees this as a possible allusion to the Herodians of the real

author's time.
12. There is perhaps a lacuna here. See SC 230, 184-85.
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part 5, the sentence is carried out. In parts 6 and 7, an angel miraculously saves
the resisters and burns the executioners, and then Jair is killed by the fire.13

Pseudo-Philo shows a characteristically pessimistic view of Israel in that
only seven men refuse to participate in Jair's idolatry. The resisters' speech at
their trial (39:2) shows them to be following the commandments given by
"those who were before us and Deborah our mother." As usual, Pseudo-Philo
highlights Israel's ties to its own past and its fathers, and in this case its mother.
The resisters say that if Baal is God, he should speak as God. The Biblical
Antiquities is full of God's words, and those words always affect the life of the
people. The seven are thrown into the fire. The angel Nathaniel extinguishes
the fire, burns Jair's servants, and saves the seven men, blinding the people so
that no one can see them escape. Then Jair appears. The text continues, "And
before he burned him up, the angel of the LORD said to him, 'Hear the word
of the LORD before you die. And these words the LORD says: "I have raised
you up from the land and appointed you leader over my people, but you rose
up and corrupted my covenant, and deceived them and sought to burn up my
servants with the flame because they chastised you' " (38:4). The nested quo-
tations make clear that the readers hear God's authentic words and therefore
get the proper interpretation of events. Jair is a legitimate leader in a way that
Abimelech is not. Whereas Abimelech wished for himself to be leader, Jair
was chosen and raised up by the Lord. But while a true leader teaches the
people truth (37:4), Jair deceived the people by leading them into idolatry,
the ultimate deception. The central purpose of Israelite leadership is to pre-
serve the covenant, but Jair corrupts it.

God bestows the designation servus on the resisters and thus emphasizes
the enormity of the crime of wanting to execute them. Jair wants to kill them
precisely because they are true to the covenant and chastise him for abandon-
ing it. God says that Jair will perish by "corruptible fire," as the servants were
made alive by "a living fire." Jair will dwell in the fire. Thepunishment fits the
crime, as Jair is tormented by the fire he prepared for God's servants. It also
illustrates the idea that the very things that serve as punishment for the wicked
bring benefit to the righteous.14

Chapter 39: Jephthah

Chapter 39 is in two parts; the first concerns the persuasion of Jephthah by
his brothers to accept the leadership of Israel, and the second describes his
work as leader. Both parts contain extensive dialogue. In 39:1, Israel is being
attacked by the Ammonites. The narrator says twice that the Ammonites have
captured Israelite cities, a detail not mentioned in Judges 10-11 that is stressed
again later in the story2. They bemoan the fact that God has abandoned them
and say, "There is no leader who may go in and go out before us." They

13. For the angel's name, sec Fcldman, "Prolegomenon," cxxi-cxxii.
14. See our comments on LAB 4:5.
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recognize the importance of leadership to their well-being. Then they decide
to take the initiative: "Now therefore let us see whom we may appoint over
us to fight our battle." Such initiative should arouse apprehension in readers
who have seen repeatedly that actions taken without God's command or
approval usually end in disaster.

In 39:2, Pseudo-Philo omits any mention of the fact that Jephthah was the
son of a prostitute and attributes his being driven into the land of Tob to his
brothers' envy of his strength as a warrior. In Judg. 11:6, his brothers, faced
with a superior enemy, come to him for help and ask him to be their com-
mander. Pseudo-Philo expands their request with the following words: "For
who knows if you have been kept safe to these days or freed from the hands
of your brothers in order that you may rule your people in this time?" (39:3).
This sentence is full of irony. The very brothers who unjustly drove him out
now speculate on God's possible intentions at work in their unjust actions.
They admit that Jephthah needed to be rescued from them and they now look
for him to rescue them. Further, they confess no one knows whether God has
chosen Jephthah to lead Israel.

In 39:4, Jephthah expresses skepticism about his brothers' request. His
ironic question about whether their hate has really turned to love is added by
Pseudo-Philo. The brothers tell Jephthah that God has freed Israel in the past
in spite of their sins and Jephthah should do likewise in the face of Israel's
distress. Jephthah retorts that God "has the time and place where he as God
may restrain himself out of his long-suffering," but that Jephthah is unable to
demand vengeance in a future life (39:5).1S Jephthah articulates a motif that
permeates the Biblical Antiquities: God's retribution is inexorable and extends
to the afterlife. Gideon's story has just shown that one cannot judge God's
retribution by looking at a person's fate in this life only. The brothers use the
image of the dove, who, when her young are taken from her, puts the misfor-
tune behind her. They point out that Israel has been compared to the dove.16

Jephthah should act as does the dove. Finally, Jephthah comes with them.
Jephthah's first act is to gather the people to speak to them, following a

general pattern in the Biblical Antiquities. What the leader has to say to the
people is at least as important as what he or she does for them. Jephthah's
speech falls well within Pseudo-Philo's point of view. He begins, "You know
that, while our leaders were still alive, they warned us to follow our Law"
(39:6). Jephthah is still reticent about his own leadership, since he speaks of
"our leaders." He numbers himself among the people, not setting himself
apart from them. The leaders obey "our Law," the Law that gives Israel its
identity. Jephthah says that the Ammonites have led Israel astray to serve
their gods, who would destroy Israel. Contact with foreigners causes Israel's
downfall because it leads to idolatry. Jephthah's plan for action is praiseworthy

15. Feldman ("Prolegomenon," exxii) says, "The notion that God has time and place to repose
Himself of His long-suffering is unique with LAB within the Jewish tradition."

16. Perrot (SC 230,187) points to rabbinic and pseudepigraphical parallels (b. Ber. 53b; Cant.
Rub. 2:14; 4:1; 4 Ezra 5:26). See also LAB 21:6; 23:7.
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and appropriate given Pseudo-Philo's viewpoint: "Now therefore set your
hearts on the Law of the LORD your God, and let us beg him together, and
so we will fight against our enemies, trusting and hoping in the LORD that he
will not deliver us up forever. Even if our sins be overabundant, still his mercy
will fill the earth" (39:6). Israel's hope is based on God's mercy, a divine trait
emphasized throughout the Biblical Antiquities. Jephthah's speech is not pre-
sumptuous. He does not assume that God will save the people but hopes for
it. Meanwhile, he encourages the people to do what pleases God.

The people pray according to Jephthah's instructions, requesting God's
help on the basis of Israel's election. The prayer echoes Moses' in chapter 12.
Both prayers use the image of Israel as a vine planted by God; both refer to
Israel as God's "inheritance." The prayer in chapter 39 adds the elements of
God's gift of the land, since Israel is now settled there, and the plea that God
not hand Israel over to those who hate God. Oppression of Israel is equated
with hatred of God.

The second part of chapter 39 opens with 39:8. It begins, "And God
repented of his wrath and strengthened the spirit of Jephthah." God finally
enters the action and helps Jephthah. Jephthah is not a leader like Abimelech,
who desired the leadership for himself, or like Moses, who was chosen by God
from the beginning. He is chosen by the people and seems to prove himself a
good leader by his interaction with them.

Jephthah sends an emissary to the Ammonite king named Getal.17 As in
the Bible (Judg. 11:12-28), there is a verbal interchange between the two
messengers, but Pseudo-Philo subtly refocuses the conversation. In Judges,
Jephthah asks why the Ammonite king is making war against Jephthah's land.
The king answers that it is because the Israelites took his land. Jephthah
responds that Israel took the land only of those who forcefully resisted its
passage through their land, that is, the Amorites under Sihon, so they deserved
to lose their land. In the Biblical Antiquities, Jephthah asks not why Getal is
warring against Israel but why Getal is taking Israel's cities (39:8; see 39:1).
Judges contains no such accusation. Jephthah reminds Getal that Israel did
not dispossess Getal's people. Jephthah demands that the cities be returned
lest Getal taste his anger. Jephthah threatens to repay the Ammonites not just
for their present injustices but also for "past offenses." He says he will "repay
your wickednesses on your own head." He also reminds Getal of the Ammon-
ite deception of Israel when Israel first approached Canaan. In 39:9, Getal
answers with indignation, attacking Israel's estimation of its own status and
claiming it thinks so highly of itself because it has stolen Amorite lands. He
quotes Israel as saying it will take other Ammonite cities if Getal persists.

Pseudo-Philo's rewriting of Judges shifts the ground of debate between
Jephthah and Getal. It is no longer clear that Getal is warring against Israel
because Israel stole his land. Jephthah is the first to raise the issue of stealing,

17. Harrington (OTP, 352, n. c) says, "Perhaps this is 'Zcnon, surnamcd Cotylas, who was
ruler of the city of Philadelphia' (Ammon) in Josephus' Am. 13.8.1 § 235 (also War 1.2.4 § 60)."
See Chapter 1 (this volume) under "Place and Date."



From Aod to the Ascension of Phinehas 165

and it is the Ammonites who have stolen Israelite cities. Pseudo-Philo also
adds other charges against the Ammonites, citing past offenses and deceptions
not recounted in the Bible or in the Biblical Antiquities.18 The effect of the
rewriting is to make Ammon appear wrong and Israel right. This is the func-
tion of Jephthah's speech in Judges, too, but Pseudo-Philo's more succinct
version of Jephthah's speech makes the case clearer and adds the accusation
of the Ammonites' theft of cities.19

Jephthah tells Getal that God will destroy Getal unless he relents. He
continues, "For they are not gods, as you say they are, who have given you
your inheritance that you possess; but because you have been deceived by
following after stones, fire will come after you for vengeance" (39:9). This
changes Judg. 11:24, in which Jephthah says, "Should you not possess what
your god Chemosh gives you to possess?" Judges does not question the exis-
tence or power of Chemosh. Pseudo-Philo, true to the sustained polemic
against idolatry, uses this to strike at idolatry again. The text borrows a tra-
ditional Jewish polemic against idols, alluding to them as mere "stones."20

In 39:10, Jephthah prepares for battle, but as in the Bible he makes a rash
vow: "When the sons of Ammon have been delivered into my hands and I have
returned, whoever meets me first on the way will be a holocaust to the Lord."
In Judg. 11:30-31, these words occur in a prayer. Pseudo-Philo softens the
shock a bit by making them simply a declaration, not a prayer. Jephthah is a
character tailor-made for one of Pseudo-Philo's themes—that people can be
well-intentioned and foolish.

A striking difference between the Bible and Pseudo-Philo in what follows
is God's enhanced role in the action. The readers immediately experience
God's reaction to Jephthah's rash vow (39:11). The narrator says that God is
angry and then quotes the divine words. God is angry because Jephthah's vow
could result in something inappropriate, such as a dog being sacrificed.21 God
decrees that Jephthah's vow will "be accomplished against his own firstborn."
What the readers can know from the Bible, that Jephthah's vow led to his
daughter's death, is now unambiguously attributed to God's decision. God
concludes, "But I will surely free my people in this time, not because of him
but because of the prayer that Israel prayed" (39:11). Usually the liberation
takes place not because of the merits of the people but because of the promises
to the fathers. Here Pseudo-Philo makes clear that Jephthah's leadership was
ineffective but that God rescued Israel anyway. Israel's prayer (39:7) argued
from the fact of its election and implied that God's well-being was tied to
Israel's welfare. That sort of prayer is often successful in Jewish tradition.22

18. Perrot (SC 230, 188) suggests Deut. 23:4-5.
19. This may reflect events close to the real author's time. Who controlled what cities in

Palestine was an ongoing issue in the Second Temple period.
20. See Isa. 44:9-20; Jer. 10:1-16; Ps. 135:15-18; Wisdom 13-14; Romans 1.
21. For rabbinic references to such an objection, see SC 230, 188.
22. See our comments on LAB 12:8-10.
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Chapter 40: Seila, Jephthah's Daughter

In 40:1, Jephthah's victory over Ammon is described.23 As he comes home,
women come out to greet him with song and dance. In Judg. 11:34, only his
daughter comes forth. In both Judges 11 and LAB 40, Jephthah is grief-
stricken when he sees his daughter. In Judg. 11:35, Jephthah's words leave
ambiguous who is to blame for the misfortune: "Alas, my daughter! You have
brought me very low; you have become the cause of great trouble to me. For
I have opened my mouth to the LORD, and I cannot take back my vow."
Josephus (Ant. 5.7.10 § 264) has Jephthah blame his daughter. LAB 40:1 places
the blame more squarely on Jephthah by removing the first two sentences of
Judg. 11:35.

Jephthah reveals his daughter's name to be "Seila," whereas she is unna-
med elsewhere in Jewish tradition. Jephthah declares her to be aptly named
since she is to be offered in sacrifice. Her name could mean "asked for" in
Hebrew.24 Jephthah says that he does not know whether joy at his victory or
sadness at his daughter's death will prevail in him. Pseudo-Philo shows more
interest in Jephthah's inner conflict than does the Bible. As in the Bible, Jeph-
thah asserts that he cannot undo his vow.

In Judg. 11:36-37, Seila responds to her father in two sections separated
by the editorial phrase "And she said to her father" at the beginning of
11:37. Pseudo-Philo follows Judges' division of Seila's speech into two parts.
In the first section of the daughter's words in Judges, she tells her father to
carry out his vow, since he has been given victory. In LAB 40:2-3, she also
tells her father to perform his vow, but her words are developed. She firmly
decides for her father in his wavering between joy and sadness, bravely declar-
ing that the joy of Israel's liberation outweighs the sadness of her death: "Who
is there who would be sad in death, seeing the people freed?"25 To prove her
point, Seila recalls the sacrifice of Isaac, emphasizing the willingness of both
Abraham and Isaac to make Isaac a holocaust.26 She claims that Abraham
was actually rejoicing when resolving to sacrifice his son, a model Jephthah
does not follow. This happened "in the days of our fathers," the foundational
and paradigmatic time. This is the third time (sec LAB 18:5; 32:1-4) Pseudo-
Philo uses Isaac's sacrifice to make a point, despite the fact that it is not nar-
rated in its proper chronological spot (LAB 8). Seila ends this first part of her
speech by telling her father to carry out his vow, lest by his reluctance to
perform his vow he should "annul everything" he vowed (40:3).27 Seila's com-
parison of her death to the Aqedah is remarkable. The importance of the

23. For studies of Seila, see Philonenko, "Iphigenie;" Alexiou and Dronke, "Lament;"
Bogaert, "Antiquiles."

24. OTP, 353, n. h; SC 230, 189.
25. Josephus (Ant. 5.7.10 § 265) attributes the same attitude to Jephthah's daughter.
26. On parallels to this view of the Aqedah, see Feldman ("Prolegomenon," cxxiii) and Perrot

(SC 230, 190).
27. The wrong attitude could invalidate a sacrifice (SC 230, 189-90).



From Aod to the Ascension of Phinehas 167

Aqedah to Pseudo-Philo is evident; it is mentioned three times. P. S. Alex-
ander says, "One feels that the sacrifice of Seila had a deep significance for
the author of LAB: it has become the feminine counterpart of the aqedat
yizhak."28 Van der Horst says, "What we have here is in fact a second Aqedah,
completely on a par with the first, but this time it is a woman who is the
protagonist."2''

In Judg. 11:37, Seila asks to be allowed to go to the mountains for two
months with her companions to bewail her virginity. In LAB 40:3, she requests
time for lamentation but does not mention the figure of two months. She later
seems to take only as much time as is needed to utter her lamentation of
40:5-7, leaving no room for suspicion that she is stalling her fate. In LAB
40:3, Seila explains her motivation for going to the mountains. She declares
that she weeps only for her youth and virginity and is willing to do her part
for Israel. After telling of her plans to lament and to include all nature in her
tragedy, she says, "For I am not sad because I am to die nor does it pain me
to give back my soul, but because my father was caught up in the snare of his
vow; and if I did not offer myself willingly for sacrifice, I fear that my death
would not be acceptable or I would lose my life in vain." Pseudo-Philo plays
upon the poignancy of Seila's death but presents her, like Isaac, as one who
places Israel's good above her own. The tragedy of her lost youth underlines
her piety and willingness to sacrifice all for Israel. She follows a pattern sup-
plied "in the days of our fathers" by Isaac and exhorts her father to complete
the picture by emulating Abraham.

Seila receives permission to go to the mountains to lament. Pseudo-Philo
says that the wise men of the people could not say anything to her. The readers
hear God's thoughts on what is happening: "Behold now I have shut up the
tongue of the wise men of my people for this generation so that they cannot
respond to the daughter of Jephthah, to her word, in order that my word be
fulfilled and my plan that I thought out not be foiled" (40:4). If the wise men
were allowed to speak, they might put a stop to the proceedings. Harrington
notes, "A rabbinic tradition says that Jephthah's daughter was sacrificed
because the scholars forgot that his vow was invalid."3" But the plans of God
must be fulfilled. The strategy of allowing the readers to hear God's pro-
nouncements directly makes the connection between God's plans and actual
events unmistakable. God goes on to praise the wisdom of Seila, leaving no
doubt that not only is she courageous but also in tune with God's will. God
says, "The virgin is wise in contrast to her father and perceptive in contrast to
all the wise men who are here" (40:4). Only she sees God's will clearly. That
entails her death, but the framework of the Biblical Antiquities goes beyond
this life; her reward will be to have her death appear precious in God's sight,
and to "fall into the bosom of her mothers." This last is a striking phrase.
Harrington comments, "The phrase 'bosom of her mothers' seems like a fem-

28. "Retelling," 110.
29. "Portraits," 41.
30. OTP, 353, n. g; Feldman ("Prolegomenon," cxxiii) points to Gen. Rah. 60:3 and Lev. Rab.

37:4 for this view.
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inist counterpart to the more usual 'bosom of his fathers'; see also 'woman of
God' in 33:1."31

LAB 40:5-7 contains Seila's lament, lacking in the biblical text. Perrot
notes the careful structuring of the hymn.32 In the lament, there is tension
between the moving depiction of Seila's loss of her youth and potential wom-
anhood and the need to fulfill Jephthah's vow. Pseudo-Philo presents the ten-
sion in the strongest terms, stressing the overriding importance of the fulfill-
ment of God's plans and Jephthah's vow. The hymn dwells on the real cost to
Scila of her obedience to God's will. It is not just death but the loss of the
potential of her young life that is in question, yet she is most insistent on the
inevitability of her sacrifice.

Seila's lament is in three sections. First, she declares she is being put to the
test. Second, she argues that her death is not in vain. Third, she shows that
her birth has been in vain. Seen this way, the hymn is built on the tension
between the usefulness and the tragedy of Seila's death. It illustrates the
ambivalence of divine-human interaction, yet insists on the necessity of God's
will being fulfilled. She grapples with the same mixed emotions her father has
and so is tested. In part 1, she invites nature to "be witnesses" of her dilemma,
evoking the witness theme of the book. But as shown by her words to Jephthah
and God's comments about her, she courageously takes the position dictated
by wisdom. The hymn gives the readers a. close look at her pain so that her
obedience is deeply appreciated.

Part 2 of the hymn is summarized in its introductory words: "But not in
vain fnon in vano] will my life be taken away" (40:5). Vanus is a favorite word
of Pseudo-Philo. What is or is not in vain is an abiding concern of the book.
Then Scila says, "May my words go forth in the heavens, and my tears be
written in the firmament!" (40:5). These lines stress the hymn's tension. The
reason she proffers for the usefulness of her death is that it represents
Jephthah's honoring of his vow and that such is the obligation of "a ruler,"
despite his role as "a father" (40:5).

Part 3 of the hymn appears to contradict part 2. It begins, "But I have not
made good on my marriage chamber," and proceeds to develop that in emo-
tional terms. In the body of the development is the statement "O Mother, in
vain have you borne your only daughter" (40:6). That a woman is born only
for the purpose of being married is, of course, a cultural assumption. What is
remarkable about Pseudo-Philo is the explicit and developed tension between
this expectation and the will of God that Seila be in the mold of Isaac. The
hymn directs attention back to nature, which is now asked to join in the lament
for her loss. Nature is capable of bearing witness to the Tightness of her choice
and death, and at the same time sharing in the sorrow that death creates.

LAB 40:8-9 brings the story of Jephthah and Seila to a close. It narrates
Seila's return to her father, which apparently takes place immediately after
her lament, implying that she is anxious to proceed. As in the Bible, it is

31. OTP, 354, n. i.
32. SC230, 191.
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claimed that a festival in her honor is instituted in Israel, but Pseudo-Philo
goes further by stating that the lamentation at her death extended to all the
people: "And the children of Israel made a great lamentation" (40:8). LAB
40:9 notes the death of Jephthah but ignores the brief account of the war within
Israel that occurred during his judgeship. To narrate that event would detract
from Seila's powerful story.

Chapter 41: Abdon and Elon

Pseudo-Philo reduces the number of judges between Jephthah and Samson to
two (Judges has three). As in the Bible, they are minor, but Pseudo-Philo
embellishes their stories. LAB 41:1 contains the story of Abdon. The Moabite
king accuses Israel of taking his cities. Abdon retorts, "Have you not learned
from what happened to the sons of Ammon, unless perhaps it is so that the
sins of Moab have reached full measure?" Abdon voices the moral causality
that fills the book. There is then a brief account concerning the Israelite army
of twenty thousand that kills twice its number of the enemy and returns in
peace. As elsewhere in the Biblical Antiquities, sacrifice is suitable to thank
God.

LAB 41:2 summarizes Elon's judgeship, saying only that he took twelve
cities from the Philistines. LAB 41:3 says that after Elon's death the Israelites
"forgot the LORD their God and served the gods of those inhabiting the land;
and on account of this they were handed over to the Philistines and served them
forty years." Pseudo-Philo adopts the scheme of Judges, where the people fall
into idolatry because of their leader's death and the attraction of the native
gods. Pseudo-Philo uses the stock phrase "inhabitants of the land" for those
who lead Israel astray. LAB 41:3 tightens the connection between Israel's sin
and its punishment by saying that serving foreign gods is punished by serving
the Philistines.

Chapter 42: The Announcement of Samson's Birth

LAB 42 rewrites Judges 13.33 Pseudo-Philo considerably expands the short
introduction to the story in Judg. 13:2. As usual, names are added to the text.
Samson's mother's name is Eluma (found nowhere else in Jewish tradition)
and there are genealogies for Manoah and Eluma.34 Particularly striking is the

33. Harrington (OTP, 355, n. a) notes the elements common to the story of Samson's birth
here and that of John the Baptist and Jesus in Luke—"a genealogy not derived from the OT,
sterility, prayer in seclusion, the angel's appearance, the name announced." This does not indicate
literary dependence but represents a style of narrating the birth of important personages current
in the first century c.E. He also refers to LAB 9. See also Winter, "Proto-source;" Perrol, "Recits."

34. Feldman ("Prolegomenon," cxxiv) notes that the genealogies make Samson's ancestry
noble, while rabbinic sources denigrate it.
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effort to explain Eluma's sterility. E,luma and Manoah argue over who is at
fault for their childlessness.35 Because of the book's presuppositions concern-
ing moral causality, it is assumed that one or the other of the parents is to
blame. After mutual recriminations in 42:1, Eluma resorts to prayer in 42:2,
asking that the guilty party be made known. She says that whoever is guilty
should repent, and that if both are guilty they should be made aware of it so
they will stop arguing and bear their guilt silently.

In 42:3, the angel's words from Judg. 13:3 are recrafted. His announcement
to Eluma that she will bear a son is joined with the information that she is to
blame for her barrenness, but that her coming pregnancy answers her prayer.
Both elements are absent from the biblical text. As is typical of Pseudo-Philo,
42:3 stresses God's action in relieving her of childlessness: "The LORD has
heard your voice and paid attention to your tears and opened your womb."
Eluma is told to name the child Samson, "for this one will be dedicated to your
LORD." In Judg. 13:24, it is the mother who names the child; here God takes
the initiative. This makes the story more like other stories of illustrious births,
and it also reinforces Pseudo-Philo's usual insistence on God's action.36 In the
Bible, the angel says that Samson is to observe Nazirite vows and that he is
to deliver Israel. The two facts are simply juxtaposed. Pseudo-Philo omits
direct reference to Samson's Nazirite status and transfers the command to
avoid wine and unclean foods, directed to Samson's mother in Judges, to Sam-
son. The narrator then says that he is to live his abstemious lifestyle "because
(as he himself has said) he will free Israel from the hands of the Philistines"
(42:3). A direct connection is drawn between his lifestyle and his saving Israel.
God's guiding role in the action is reinforced by the interpolation "as he him-
self has said."37

In 42:4, Eluma admits her guilt to her husband: "I am placing my hand
upon my mouth, and I will be silent before you all the days because I have
boasted in vain and have not believed your words." Eluma embodies the good
person who admits her faults and holds herself accountable for them. Manoah
does not believe his wife and prays, lamenting his apparent unworthiness to
have the angel appear to him. His unbelief furnishes a motive for seeking to
clarify things further. Manoah's assumption that the angel did not appear to
him because of his unworthiness may be based upon the cultural presumption
that the angel should be talking to the man of the family, but it also presents
him sympathetically since he shares the humility earlier displayed by his wife.
As in the Bible, the angel again appears to Eluma, who fetches Manoah. The
angel says, "Run and announce to your husband that God has accounted him
worthy to hear my voice" (42:6). Moral status is at the forefront.

LAB 42:7 summarizes Judg. 13:11-14, avoiding repetition of information
already given to Eluma. Then Manoah says to the angel, "See to it, sir, that
your word be accomplished regarding your servant" (42:7). Feldman takes this

35. For other versions of their arguments, see Feldman, "Prolegomenon," cxxiv.
36. On the etymology of "Samson," see Feldman, "Prolegomenon," cxxv; SC 230, 195.
37. I agree with Harrington's (OTP, 356, n. h) identification of "he" as God.
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as Manoah's continued suspicion of the angel.38 If so, it is muted. One could
read the ambiguous sentence as a prayer that God's will be done. In 42:8,
Manoah asks the angel to eat with him and assures him he will later give him
gifts to take along as sacrifices. The angel refuses the meal, lest not enough
be left over for sacrifice. This provides motivation for the biblical version,
where the angel simply refuses the meal and suggests the sacrifice without
making a connection between the two. The angel is concerned that Manoah
have enough for sacrifices, for he says, "If you offer sacrifice from what is not
yours, I cannot show favor to you." This further clarifies the angel's motiva-
tion.

LAB 42:9 rewrites Manoah's sacrifice (Judg. 13:19-20), importing the ele-
ment from Judg. 6:21 of the angel touching the sacrifice with his staff, causing
fire to come forth from the rock and devour the sacrifice. LAB 42:10 repeats
the couple's fear at having seen God face to face but goes further than the
biblical text in having Manoah express anxiety at having been so bold as to
ask the angel's name. LAB 42 did not include Manoah's question about the
name, but it is assumed that the readers know Judges 13. Manoah demon-
strates proper piety and fear of the divine. This presentation makes Feldman's
observation about the suspicion expressed in 42:7 less likely. Chapter 42 ends
with the narrator revealing the name of the angel, "Fadahel."39

Chapter 43: Samson

Chapter 43 condenses Judges 14-16. The stories of Samson are difficult to fit
into Judges' neat scheme of leaders possessed by the Spirit who save Israel.
They are popular tales of a local hero who did things of questionable moral
value, but gets the best of the Philistines. Pseudo-Philo is not interested in the
details of most of Samson's exploits. They are recalled briefly so that what is
important about his story can be highlighted. Several of Pseudo-Philo's con-
cerns emerge: moral causality; the danger of mingling with the Gentiles, espe-
cially women; and God's control of the action.

In Judges, Samson's clashes with the Philistines occur when he engages in
questionable dealings with them. But in LAB 43, his story begins with his
intention to attack them, revealed right after the narrator says that God was
with Samson. This intention corresponds to the statement in 42:3 that Samson
will free Israel from the Philistines. Samson sets out with no such intention in
his cycle of stories in Judges. Since each of his exploits in LAB 43 grows out
of this original intention, they look more honorable as a whole. Further,
Pseudo-Philo omits many of Samson's exploits and concentrates on one event
that shows his strength and closeness to God. In 43:2, when Samson tears up

38. "Prolegomenon," cxxv. Feldman points out that in Josephus (Am. 5.8.3 § 281) Manoah's
suspicion is quite clear.

39. See OTP, 356, n. o.
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the gate of Ashdod and uses it as a weapon (Judg. 16:1-3), he says, "Behold
now those fleas have locked me up in their own city, and now the LORD will
be with me, and I will go out through their gates and attack them."40 Feldman
notes that Samson's speech displays "utter contempt for the enemy" and "mil-
itant faith in God." Pseudo-Philo makes him "almost a kind of superman."41

Samson makes no such appeal to God in the biblical version.Indeed, the rea-
son Samson is there according to Judg. 16:1 is to visit a Philistine prostitute,
but Pseudo-Philo transfers that to later in the chapter. In LAB 43:2, he is in
Ashdod because he is angry at its inhabitants, presumably for burning his wife
(43:1). Pseudo-Philo enhances Samson's strength here by embellishing the
story of Samson's fight. Judg. 16:1-3 says nothing of a battle. There Samson
rips up the gate to escape the Philistine siege. The Biblical Antiquities describes
a tremendous struggle in which Samson uses the gate of the city as a weapon
and kills twenty-five thousand Philistines. Pseudo-Philo briefly refers to four
other events in Samson's life, all of which demonstrate his strength and cun-
ning, and refers the readers to the Book of Judges for more.

LAB 43:1-4 and the annunciation of Samson's birth in chapter 42 allow
Pseudo-Philo to include Samson among God's agents. The rest of chapter 43
recounts his downfall. LAB 43:1 notes without comment that Samson took a
wife from among the Philistines. This contrasts with Judg. 14:3, in which his
parents argue with him over his choice. In Judges 14-45, the burning of Sam-
son's wife by the Philistines is the result of a complicated story in which Sam-
son's righteousness is not clear. Pseudo-Philo reduces this to the brief state-
ment that the Philistines burn her because Samson had humiliated them, which
can only be explained as a fulfillment of God's desire to free Israel through
Samson (42:3) and Samson's resolution to fight the Philistines (43:1). The
whole story assumes clearer moral lines.

In 43:5 Samson goes to a Philistine city and takes a prostitute named Deli-
lah as his wife. This conflates the prostitute of Judg. 16:1 and Delilah from
Judg. 16:4-22. Making Delilah the prostitute allows the narrator to present
the good Samson in 43:1-4 and the bad in the rest of the chapter, thus explain-
ing Samson's downfall.

God does not appear in Judges 16; the only reference to God is in Samson's
prayer in 16:28. The case is otherwise in LAB 43:5-8. God makes a speech in
43:5 in which the divine reaction to Samson's marriage to Delilah is revealed
and its consequences detailed. God says that Sarnson has been "led astray
through his eyes, and he has not remembered the mighty works that I did with
him; and he has mingled with the daughters of the Philistines." Contact with
foreigners is his sin. That Delilah is a prostitute is not a source of scandal in
the narrative. God takes Samson's consorting with Delilah as a desertion, for
it means that Samson has forgotten God's deeds on his behalf. God recalls
Joseph his "servant who was in a foreign land and became a crown for his
brothers because he was not willing to afflict his own seed." This is a negative

40. En the Bible, this happens at Ga/a, but Pseudo-Philo puts it at Ashdod.
41. "Prolegomenon," cxxvi.
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example of an analogy between the narrative's present and Israel's past.
Joseph acted so as not to harm Israel, which implies that Samson is putting
Israel in jeopardy through his transgression. Mixed marriages endanger Israel.

God concludes by revealing the future: Samson will be punished because
of his "mingling." The punishment fits the crime. Samson sinned through his
eyes, so he will be blinded. But God discloses that at the moment of his death,
Samson will be remembered by God and avenged "once more." The story
unfolds as God foretells. LAB 43:6 condenses the biblical story of Delilah's
pressuring Samson to reveal the secret of his strength. He tells her the secret,
and she gets him drunk so that she can cut off his hair while he sleeps. In
Judges 16, Delilah does not get him drunk.42 In 42:3, Pseudo-Philo omits men-
tion of Samson's Nazirite status and says that the command not to drink wine
or eat unclean things, addressed to his mother in Judges, was really meant for
Samson. Although Nazirite vows would include abstinence from wine, Pseudo-
Philo's change in 42:3 makes Samson's negligence in getting drunk (43:6) that
much clearer. He is captured, beaten, and blinded, and this happens "because
he had made such a revelation." Samson is brought out during a Philistine
feast to entertain them, as in the Bible. The most significant alteration of this
scene is a clause added to Samson's prayer. He asks that he be allowed to
punish the Philistines "because the sight that they took from me was given
freely to me by you." In the Bible, Samson gets what he deserves. His trouble
with the Philistines results from his unpraiseworthy dealings with them, not
from his actions against them on behalf of Israel. Yet even in the Bible God
returns Samson's strength to him so that he can have a final victory over his
enemies. To justify this, Pseudo-Philo adds this clause to Samson's prayer so
that God acts because of the outrage against the Deity and not because of the
Philistines' opposition to Samson. The last addition by Pseudo-Philo is the
number of Philistine dead in this incident—forty thousand, a number much
higher than implied by Judg. 16:27.

Chapter 44: Micah

Chapter 44 extensively rewrites Micah's story from Judges 17 so as to advance
Pseudo-Philo's anti-idolatry polemic.43 It connects idolatry to the absence of
leaders in Israel, a connection also made in Judg. 17:6: "In those days there
was no king in Israel; all the people did what was right in their own eyes."
Pseudo-Philo moves that verse to the beginning of the narrative so the readers
know from the outset that lack of leadership leads to disaster (44:1). Pseudo-
Philo also changes "king" to "leader" (dux), showing that leadership in gen-
eral is in question in the Biblical Antiquities, not monarchy per se.

In Judges 17, Micah confesses to his mother that he has stolen silver from
her and will return it. She takes the silver and has an idol made of it, thinking

42. This does happen in Josephus (Ant. 5.8.11 § 309).
43. For rabbinic parallels to this story, see Feldman, "Prolegomenon," cxxvii.
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that she honors the Lord by doing so. Micah institutes a cult, appointing his
own son as priest. When he later encounters an unemployed Levite, he hires
him to be his priest, believing this will gain God's favor (Judg. 17:13). In Judges
18, some Danites lure the Levite away from Micah and steal his idol. The
Danites then destroy a peaceful village and slaughter the inhabitants. Micah's
story in Judges is ambiguous from a moral viewpoint. Nowhere is Micah con-
demned for his idolatry; the Danites look the worst. They are treacherous,
murderous, and thieving. In Judges 17, Micah and his mother seek to please
God, although they err in their efforts. There is no clear condemnation of
Micah, his mother, or idolatry. The case is otherwise in Pseudo-Philo. Micah
and his mother scheme to institute a cult from a base motive—profit. All hints
that they are well intentioned but misguided are erased. The Levite's story is
excluded since it attests to Micah's desire to please God. The actions of Micah
and his mother are condemned absolutely by God. The Danites are omitted
as distracting from the anti-idolatry thrust of the story. In chapter 45, Pseudo-
Philo blames the war between the Benjaminites and the rest of Israel on the
people's toleration of Micah's idolatry.

In Judges, Micah's mother orders the crafting of an idol, but it is Micah
who institutes the cult. In LAB 44:2, the suggestion for the foundation of a
cult comes from Micah's mother, Dedila, mother of Heliu, a name found only
in Pseudo-Philo. Dedila's suggestion reveals her motivations as entirely blame-
worthy. She tells Micah to make an idol and to become its priest so that "you
will make a name for yourself before death." The inducement to make a name
for oneself inspired the builders of the tower of Babel in 6:1 and will discredit
Saul's banishment of the wizards in 64:1. Dedila's words disclose the true
motives for idolatry: deception for the sake of profit. In 44:3, Micah's mother
continues to persuade her son, setting out specific prices for sacrifices and
incense offerings. Idolatry can be lucrative. Micah will be wealthy and honored
by the titles of "priest" and "worshiper of the gods." Micah is delighted with
his mother's suggestions: "You have advised me well, Mother, on how to live.
And now your name will be even greater than mine, and in the last days
all kinds of things will be requested of you" (44:4). Micah's response is
ironic. His mother has advised him terribly,showing him precisely the
wrong way to live. Her advice sounds good to Micah because he shares her
desire for fame and fortune, but neither of them knows that their fame will
be of a sort they do not want. There is an implicit contrast drawn between
Dedila, the mother who gives bad advice that her sons follow, and Deborah,
the mother of Israel who gives her children good advice that they do not
follow.

In 44:5, Micah does "everything that his mother had commanded him."
The verb "to command" is frequent in the Biblical Antiquities, God is usually
the subject. Here Micah is all too willing to follow the unwholesome com-
mands of his mother. The rest of 44:5 supplies details of Micah's idolatry.
People come to his cult to pray for wives, sons, riches, courage, servants, maids,
and long lives. Each request is made through a different cultic figure—boys,
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calves, a lion, an eagle, a dragon, or a dove.44 Pseudo-Philo summarizes
Micah's activities with the statement "And his wickedness took many forms,
and his impiety was full of trickery." Pseudo-Philo sees idolatry as deceptive
and subtle, as emerges in the ambiguity of the motivations of the Transjor-
danian tribes in chapter 22 and the sinners' secrecy in chapters 25 and 27.45

Micah's idolatry leads to one of God's lengthiest speeches. The speech is
in two major parts. In the first, God lays out the nature and depth of Israel's
sin, and in the second God reveals the results of that sin. Each of these parts
falls into two subsections. In section 1 of part 1, God recalls Israel's pledge at
Sinai to obey the Decalogue, and in section 2 God demonstrates how Israel's
idolatry violates each of the Ten Commandments. In section 1 of part 2, God
predicts the specific punishments to come for the participants in Micah's idol-
atry. In section 2, God generalizes to show that all sin inevitably will be pun-
ished.

The narrative introduction to God's speech makes clear that Israel suc-
cumbed to Micah's idolatry and this amounts to "departing from the LORD"
(44:6). God begins the speech with, "Behold I will root up the earth and
destroy the whole human race." God says this will happen because Israel has
transgressed. Pseudo-Philo's view of humanity is pessimistic. Abraham was
chosen because, unlike the rest of humanity, he remained faithful to God
(4:11,16; 7:4). Now that Israel has shown itself to be no better than the nations,
God contemplates annihilating the entire human race, along with the earth.

God recalls the theophany at Sinai and Israel's promise to obey the divine
commandments. God goes through each of the Ten Commandments and
insists that Israel pledged obedience to each.46 Pseudo-Philo showcases the
Ten Commandments here and elsewhere (11:6-13) as the epitome of God's
covenantal commands to Israel. Israel's assurance that it would obey each
command is stressed, since each was presented and accepted individually
(44:6). After this enumeration of the Ten Commandments, God returns to the
sin of idolatry, recalling that the Israelites were told not to make graven images
(44:7). Traditional Jewish polemic against idols now makes its appearance,
emphasizing that idols are human productions.47 This aspect of idols is partic-
ularly relevant to Pseudo-Philo, who is primarily interested in human morality.
In the latter half of 44:7, God shows in detail how idolatry violates each of the
Ten Commandments. Idolatry is the root of all sin, and by committing it Israel
has transgressed each of the Ten Commandments.48

The second part of the speech begins with a sweeping condemnation:
"Therefore, behold I abhor the race of men, and I will cut away the root of

44. Efforts have been made to identify these cultic figures with a specific form of idolatry, the
Mithras cult in particular, but they have not won general agreement. See Dietzfelbinger, Pseudo-
Philo, 61-62; OTP, 358, n. a; Feldman, "Prolegomenon," xxxvi-viii, cxxvii-viii.

45. See Murphy, "Retelling," 283.
46. The order of the commandments here differs slightly from that in Exod. 20:13-15, but

accords with Jer. 7:9 (Perrot, SC 230, 200).
47. See our comments on 39:9.
48. See Murphy, "Retelling," 279-81.
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my creation" (44:8) because of the sin of the "house of Jacob" and the "impi-
ety of Israel." Ever since Abraham's election, humanity's existence has hinged
on Israel's relationship with God, one that the divine anger now considers
broken. This is remarkable in view of Pseudo-Philo's consistent defense of the
covenant's indestructibility. But one need only glance at the next chapter,
indeed the next twenty-one chapters, to see that God does not make good on
the threat. Although God does not explicitly relent in this chapter, the book
as a whole proves that some change of heart must have taken place in God,
for humanity does not cease to exist and God continues to honor the covenant.
God asks the rhetorical question, "Can I not totally destroy the tribe of Ben-
jamin, because they first of all were led astray after Micah?" (44:8). The answer
is that since Benjamin violated the covenant, God can do whatever God wills.
But the next chapter shows that God docs not choose to destroy Benjamin,
only to chastise it. Indeed, all Israel goes after Micah's idols, so God says,
"And the people of Israel will not go unpunished. But this will be an ever-
lasting scandal remembered for generations." God's prediction of punishment
is fulfilled in LAB 46. Benjamin is singled out here because that tribe commits
the sin against the Levite's concubine in the following chapter. Pseudo-Philo
establishes a parallel between the two crimes, participation in idolatry and
violating the concubine, so the former can be shown to be more serious than
the latter.

In 44:9, God describes the punishment of Micah and his mother. The chap-
ter has a chiastic structure, going from Micah's sin, to Israel's sin, to Israel's
punishment, to Micah's punishment. Micah and his mother are punished in
this life, so their hopes for fame and fortune prove false. They obtain the
opposite of what they anticipate. The chapter is tied together still more tightly
by the conversation between Micah and Dedila in 44:9, a conversation that
contrasts with their earlier one in 44:2-4. In the earlier talk, each eagerly
encourages the other to sin, listing the benefits of their unholy plans. Dedila
holds before her son the hope of profit and reputation and Micah defers to
her, insisting she will be even greater than he. All of that is turned on its head
in 44:9. Subjected to the tortures of God's retribution, mother and son engage
in mutual recrimination, each blaming the other for their predicament. Dedila
says, "Behold what a sin you have committed!" and her son retorts, "And you
have done even greater wickedness."

God then furnishes greater detail about Micah's punishment. Each cultic
object he fashioned plays a specific role in his torment (44:9), an example of
the maxim that the punishment fits the crime, a principle dear to Pseudo-
Philo.4y But the punishment is not restricted to the case of Micah; God gen-
eralizes it: "And I will not do this to Micah alone, but to all who sin against
me" (44:10). God adduces examples of how sinners will be punished. Every
sin is punished appropriately. The punishments highlight humanity's depen-

49. See our treatment of this principle in chapter 11 (this volume) under "Moral Causality."
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dence on God for rain, life, posterity, and the answering of prayers.50 The
chapter ends as future sinners speak for themselves, bearing testimony to the
accuracy of God's words. God says, "And when the soul is separated from the
body, then they will say, 'Let us not mourn over these things that we suffer;
but because whatever we ourselves have devised, these will we receive' "
(44:10).

Chapter 45: The Levite's Concubine

Chapters 44-47 are a unit, for the narrative of the Levite's concubine in chap-
ter 45 leads directly into that of the war against the Benjaminites in chapters
46 and 47, and then Micah's story and that of the concubine are brought
together in God's reflections (47:3-8).51The story of the concubine is consid-
erably streamlined so that the moral issues emerge more clearly. It contrasts
the Benjaminites' sin in abusing the concubine with Micah's idolatry. God
reveals that the Israelites judge each matter wrongly and so suffer the conse-
quences in the civil war of chapter 46 (45:6). In chapter 44, the Israelites
cooperate in Micah's idolatry, but in chapter 45 they are outraged at the vio-
lation of the Levite's concubine. Pseudo-Philo rewrites Judges 19 so as to make
their outrage seem misplaced. First, the Levite giving his concubine to the
townsmen to save himself is omitted. He does her no wrong in this version.
This makes his later appeal for Israel's and God's help more plausible and
makes the tribes' response more reasonable, although God later reveals that
it is not reasonable from the divine point of view. Second, Pseudo-Philo strips
the biblical story of its description of the tender relations between the Levite
and his concubine and of the relationship between the Levite and his father-
in-law. Third, the concubine is blamed for her own fate, claiming that she
suffers retribution for transgressing against her husband by sinning with the
Amalekites, a hated group in the Bible. The story of the Levite's concubine
does little more in Pseudo-Philo than throw into greater relief the seriousness
of Micah's sin and the Israelites' distorted moral judgment.

In the Bible, the Levite bypasses Jerusalem because it is inhabited by
unfriendly Jebusites. Then he enters Gibeah, but receives no hospitality there
except from an old man (not said to be a Levite). In LAB 45:1, he tries to
enter Gibeah but is turned away by its inhabitants. Then he enters Nob and
is offered no hospitality until a fellow Levite invites him into his house. The
changes made by Pseudo-Philo serve several purposes. First, instead of having
the Levite avoid a foreign city and then encounter trouble in the Benjaminite
city of Gibeah, Pseudo-Philo has him encounter lack of hospitality in two
Benjaminite cities, thus doubling the negative light cast on that tribe. Second,
by having the Levite find trouble in the priestly city of Nob, the author may

50. See Feldman ("Prolegomenon," cxxviii) for rabbinic examples of sins that hold back the
rain. See also SC 230, 201-2.

51. Feldman ("Prolegomenon," cxxix) notes that the rabbis also connect Micah's idolatry and
the Benjaminites' sin.
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be hinting at divisions within the priesthood or indirectly criticizing the priest-
hood for its lack of loyalty to fellow Israelites. Finally, because it is a fellow
Levite who offers assistance to the travelers, the element of insiders versus
outsiders is enhanced. In some sense both Levites find themselves in a foreign
land even though their neighbors are fellow Israelites.

As usual, Pseudo-Philo uses direct address extensively. The kinship
between the two Levites emerges when the one who lives in Nob (Bcthac)
says to the other, "Are you Beel from my tribe?" and the other answers, "I
am" (45:2). Then Bethac tells Beel of the wickedness "of those who dwell in
this city" and says they must hurry to his house, "and the LORD will shut up
their heart before us as he shut up the Sodomites before Lot" (45:2).52 This is
another example of Pseudo-Philo's use of backward references to tie the nar-
rative present to Israel's past. Once in Bethac's house, they are besieged by
the inhabitants of the city, who demand that the travelers be brought out.
Bethac pleads with them, using the argument "Are not these our brothers?"
(45:3). In the Bible, the old man does not use this argument, though he
addresses the attackers as brothers. The attackers reject the idea of brother-
hood and so underscore divisions within Israel when they say, "It has never
happened that the strangers gave orders to the natives."

The attackers force their way in, drag out the concubine, and abuse her
sexually until she dies. Pseudo-Philo justifies their action by saying this hap-
pened to her "because she had transgressed against her man once when she
committed sin with the Amalekites, and on account of this the LORD God
delivered her into the hands of sinners" (45:3). Given Pseudo-Philo's stand
against mixed marriages, her crime is worse because her infidelity is with Gen-
tiles, Amalekites at that. This reinforces the idea of moral causality. The Levite
calls on his fellow Israelites to avenge the wrong done to him. At the end of
his appeal, he says, "If being silent pleases you, nevertheless the LORD judges.
But if you wish to take revenge, the LORD will help you" (45:4). Pseudo-Philo
adds the direct appeal to God's judgment and for God's help. These words
put Beel into the category of such presumptuous characters as Joktan and the
elders at the Red Sea. He thinks he knows God's will and rallies others to
action. God's words in 45:6 and actions in chapter 46 make clear that Beel
deludes himself and is to be seen in an ironic mode by the readers. Beel's
appeal is also ironic in that he declares that if the people remain silent, God
will judge them. Chapter 47 makes clear that God is particularly angry that
the people were not silent about the Levite's concubine but let Micah's idol-
atry pass. Also ironic is the people's response to Beel. They rally to his side,
crying, "If such wickedness is done in Israel, Israel will cease to be" (45:5).
Israel does indeed place itself in jeopardy if it tolerates evil, but it did exactly
that when it accepted Micah's idolatry. By reacting against the concubine's
fate, Israel actually opposes God's judgment represented by that fate.

In 45:6, the readers hear the divine reaction. God speaks to "the adver-

52. Pseudo-Philo is unique in stating these two names (I'etdman, "Prolegomenon," cxxviii).
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sary," who is probably Satan, the heavenly prosecuting attorney as in Zech.
3:1-2 and Job 1:6-12.53 The people were "foolish" because they were not
disturbed "when Micah acted craftily so as to lead the people astray" (45:6).
God continues, "Because they were not provoked to anger then, therefore let
their plan be in vain; and their heart will be so disturbed that the sinners as
well as those allowing the evil deeds will be destroyed" (45:6). The Israelites'
plans will be thwarted by God, rendered "in vain" because they are out of
step with God's plans.

Chapter 46: The Beginning of the Benjaminite War

Chapter 46 begins the account of the tribes' war against the Benjaminites. The
war concludes at the end of chapter 47. Chapters 46-47 blame the war on the
happenings in chapters 44 and 45. The people's determination to avenge the
concubine gives God an opportunity to use their foolishness against them to
punish their participation in Micah's idolatry. In the Bible, they confront Ben-
jamin and ask that the sinners be handed over. They then consult God before
initiating the campaign, asking only who should attack first. God picks Judah.
God never says that they will be victorious, but merely answers the question
asked. The people attack, are defeated, and then consult God, simply asking
if they should attack again. God says to attack, again not promising victory,
and they meet defeat a second time. Then they weep, fast, offer sacrifice, ask
whether they should attack a third time, and the priest Phinehas himself also
asks God this question. In Judg. 20:28, God tells them to attack a third time,
this time saying that victory will be theirs.

In Pseudo-Philo, the people's words and God's response assume center
stage. The people do not confront Benjamin until they go to God in the cult
(Urim and Thummim). They say, "Let us ask the LORD first and learn if he
will deliver our brothers into our hands; if not, let us desist" (46:1). They seem
properly submissive to God. They are not guilty of presumption as was Beel.
They do not assume that God will be on their side. They do not even ask
Benjamin for the sinners before consulting God, as in the Bible. God's answer
is unambiguous: "Go up, because I will deliver them into your hands."54 The
narrator adds, "But he led them astray so that he might fulfill his words"
(46:1). God's words must always be fulfilled even if things must happen that
are not justified according to human estimation. Here Pseudo-Philo does not
shy from showing God using deception, unlike in Judges 20, to ensure fulfill-
ment of the divine words. God's plan, overheard by the readers in 45:6 but
unknown to the characters, must go forward.

53. Harrington (OTP, 360, n. G) remarks, "The Lat. anteciminus has been taken over from
the Gk. antikeimenos (adversary), which is most likely the equivalent of the Heb. stn." For other
possibilities, see SC 230, 203^4.

54. Harrington prints these words in italics, signifying they have counterparts within Judges
20, but there they represent God's answer to the tribes' third question. The second time they ask
God, God only tells them to go to battle (Judg. 20:23).
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The initial confrontation between the tribes and Benjamin is presented
with expanded direct address (46:2). The Benjaminites' answer stresses their
brotherhood with the sinners, which prevents them from handing them over.
At their first defeat, the tribes are "disturbed," a distress they should have
suffered over Micah's idolatry (cf. 45:5, 6; 46:1) but did not. The description
of their distress is fuller than in the Bible. They approach God at Shiloh and
say, "Behold the LORD has delivered us before those dwelling in Nob, and
now let us ask the LORD who among us has sinned" (46:3). The people know
misfortune is not random. If they are losing battles, someone among them
must have sinned. They share the view of moral causality espoused by the
narrator.

God does not answer their question directly. In fact, the answer emerges
slowly over this chapter and the next. God responds, "If you wish, go up and
fight, and they will be delivered into your hands, and then it will be told to
you why you have fallen before them" (46:3). Again the author has recrafted
the story, this time in the interest of playing up God's deception. The people
have not asked whether or not they should attack again, as they do in Judg.
20:21. God is the one who brings it up and volunteers the pledge that God
will bring them victory, a pledge absent from God's second answer in Judg.
20:23. They are told to trust in this promise even before finding out why they
were punished.

The people advance against Benjamin a second time and are defeated
(46:3). Their reaction is more powerful than the first time: "Has God wished
to lead his people astray? Or has he so established it on account of the evil
that was done, that the innocent as well as those wicked deeds should fall
together?" (46:4). The people accuse God of injustice, although the accusation
is softened through the use of questions. The readers know full well that God
has deceived them and might even sympathize with them here. But the people
seem wrong in thinking that some of them suffer unjustly. Their sin was their
complacency with Micah's idolatry (45:6). Of that sin all Israel is guilty. And
their zeal in avenging the concubine cannot be condoned, because it is mis-
placed, as the readers know.

In chapter 46, as in Judg. 20:28, Phinehas prays. In Judges, he simply asks
if Israel should attack Benjamin again. In Pseudo-Philo, he sides with the
people and demands explanations from God. He asks why God has deceived
the people and led them astray, why he did not make it known if Benjamin
was right so that Israel could consider it, and why God has allowed Israel's
defeat.

Chapter 47: God's Answer to Phinehas and the End of the
Benjaminite War

LAB 47:1 continues Phinehas's prayer but begins anew: "And Phinehas
added, saying." The tone of the addition is softer than that in the prayer in
46:4. Here he addresses God as "God of our fathers," a phrase that recalls
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Israel's origin in terms characteristic of Pseudo-Philo. He calls himself God's
"servant" (servus). He suggests a divine motive for what has happened: "Per-
haps the people have sinned and you were not willing to root out their evil
deeds so as to correct those among us who have sinned against you" (47:1).
These words place the blame on the people. God is not obligated to root out
sin. By sinning, the people make themselves unworthy of a covenantal rela-
tionship with God. But the softer tone masks a strong challenge to God. Phi-
nehas remembers the time in his own past when he attacked sinners in Israel's
midst so as to root them out. He recalls that the rest of Israel tried to kill him,
but God killed twenty-four thousand of them and "freed" Phinehas. This
appeal to the past constitutes a potential criticism of God by an Israelite hero.

The challenge is clearer in Phinehas's next words. He describes what has
happened in the Benjaminite war, which contrasts sharply with God's action
in Phinehas's own past. He states that God sent the tribes up with the com-
mand to "go and kill them." They obeyed and were "delivered up." Phinehas
tells God of the rumors circulating in Israel: "And now they say that your
Urim and Thummim are telling lies in your sight" (47:2). Although Phinehas
is not said to share this opinion, he is unable to answer it. His final plea is:
"And now, LORD God of our fathers, do not hide from your servant but tell
us why you have brought this wickedness against us" (47:2). Phinehas's words
never lose their tone of respect, but his inquiry is insistent. His two references
to the fathers that frame the second part of his prayer (47:1-2) are in them-
selves an argument, since God's relationship with Israel is unshakable pre-
cisely because of God's promises to the fathers.

The narrator says that God answered Phinehas because he "prayed ear-
nestly before him" (47:3). God says, "I myself have sworn, says the LORD; if
I had not sworn, I would not have remembered you in what you have said,
nor would I have answered you today" (47:3). These words express a tension
informing the whole of the Biblical Antiquities. God would frequently like to
sever ties with Israel but cannot. God's words do not supply an indirect object
for "swear," but given the context of the rest of the book, the most likely
referent is the promise to the fathers. This is even more likely since Phinehas's
prayer is framed by two references to God as LORD God of the fathers. God
is restricted by the earlier divine promise that determines the overall course
of history.

God tells a fable to reveal the real meaning of the events in chapters 44-
47. It is introduced through nested quotations that attest to the authenticity
of God's words. Paraphrasing somewhat, the "nest" runs: God said to Phi-
nehas, "And now say to the people, 'Stand and hear the word of the LORD.
These words the LORD says, "There was a certain mighty lion...." ' "55 Most
of the fable is explained plainly in 47:7-8. Unique to Pseudo-Philo, the fable
is divided in two main parts. The first (47:4-5) deals with events up to the
narrative present, the second (47:6) with things to come. Perrot offers a plau-

55. I have rearranged Harrington's (OTP, 361) quotation marks somewhat.
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sible interpretation that is followed here in the main and is integrated into the
paraphrase in the following paragraphs.56

Part 1 of the parable is in two subsections, the first (47:4) referring to
Micah's idolatry and the second (47:5) to the murder of the concubine. There
is a mighty lion (united Israel) in whom all other animals in the forest (the
twelve tribes individually) trust for protection. "Wild animals" (Micah and
Dedila) enter the forest and devour the young of the forest animals, "and the
lion looked on and was silent." Israel's silence before Micah's idolatry is the
cause of God's anger in these chapters. The individual tribes are also compla-
cent: "And the animals were at peace, because they had entrusted the forest
to the lion and did not realize that their own offspring had been destroyed."
Neither on the level of national leadership nor on the level of the tribes did
the people react to Micah's idolatry.

The second subsection of part 1 says, "And after a time there arose from
those who had entrusted the forest to the lion a very small animal, and he ate
up the small cub of another wicked animal. And behold the lion roared and
disturbed all the animals of the forest, and they fought among themselves, and
each attacked his neighbor" (47:5). From within the forest itself, "a very small
animal" (the tribe of Benjamin) arises and devours the "small cub" (the con-
cubine) "of another wicked animal" (Beel). Beel is wicked because of his
presumption in rallying all Israel to his cause and assuming that God would
be on their side.57 The contrast between Israel's silence before Micah's idolatry
and their disturbance over the concubine incident runs through chapters
44-47. It is Beel who actually rouses and disturbs Israel in 45:4, specifically
saying that their silence will be judged by God. Because its cause is improper,
their disturbance leads to civil war and the kind of chaos feared by the builders
of the tower (6:1) and experienced by the Philistines (27:10).

God interprets (47:7-8) the parable's first part (47:4-5). Although 47:7-8
is not explicitly said to be an interpretation of the parable, it clearly is one. In
47:7, God recalls Micah's idolatry and claims that it made Israel rich. The
seriousness of the idols is underlined by the hyperbole that Micah and Dedila
created "wicked and evil things that no one before them had discovered."
They came out of Micah's "craftiness," "graven images that had not been
made until this day." God concludes the interpretation of the first section of
part 1 with an accusation, "And no one was provoked but all were led astray,
and you saw the fruit of your womb destroyed and you were silent like that
wicked lion." God compares Israel to the lion, and condemns it for its
"silence." It should have been provoked.

In 47:8, God passes to the story of the concubine, who, God says, "had
done wicked deeds." At that the Israelites "were all disturbed." God admits
having deceived the Israelites, and says, "Therefore I have deceived you and

56. SC 230, 207-8.
57. Pcrrot suggests that his wickedness is because he did not defend his concubine, but since

Pseudo-Philo considers her wicked to begin with and nothing is said about his lack of action in
the text, our proposal is more probable.
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said, 'I will deliver them to you.' And now I have destroyed you, who were
silent then." God generalizes, "And so I will take my revenge on all who have
acted wickedly." What Israel will or will not tolerate in its midst is of the
essence for its status before God (see chaps. 44-47). Israel's determinations
will have consequences in its public life, its inner relationships (of particular
concern in these chapters), and its relations with outsiders.

God does not interpret the fable's second part (47:6). "Another cub from
another great forest" accuses the lion of the same things as God accuses Israel
of in 47:7-8. The lion was "silent" at the first crisis and aroused the whole
forest at the second. The new cub concludes, "And now you ought to be
destroyed first, and so you will make the rest secure." The narrator says, "And
the cubs of the animals heard this and killed the lion first, and they appointed
the cub in its place, and so all the other animals were subject to one authority."
Perrot offers three possible interpretations. He suggests first that this relates
to the establishment of the monarchy, noting that the lion may refer to the
"lion of Judah" from Gen. 49:9. That leaves the question of why the new cub
comes from "another great forest." Perrot's suggestion that it may be to dis-
tinguish Saul (of the tribe of Benjamin) from David (of the tribe of Judah)
does not solve the problem because he has already interpreted the first forest
as Israel united. Perrot's second possible interpretation would make God the
new cub. Tribal federation would then be replaced by theocracy. The precise
referent of "another great forest" would still be unclear but could mean that
God is outside of Israel. Finally, Perrot proposes that the new cub means
foreign domination, which would make perfect sense of the other forest. There
may be an interaction between the first and third interpretations at work in
the parable itself. In the narrative, the monarchy will soon be established, but
a native monarchy is not incompatible with foreign domination.

In 47:9-10, the Benjaminite war is finished. After hearing God's condem-
natory speech in 47:3-8, the people simply turn and attack the Benjaminites
again. They seem to understand that their punishment is accomplished and
God will now honor the pledge to the fathers. The Benjaminites come out,
thinking they will be victorious again. Judg. 20:34 says, "The Benjaminites did
not realize that disaster was close upon them." Pseudo-Philo changes that to
"They did not know that evil had reached full measure against them" (47:9).
Moral causality is to the fore as the Benjaminites' sin is about to overtake
them. LAB 47:9-10 summarizes the rest of the battle, depending heavily on
Judges 20. Pseudo-Philo adds that after the battle the people returned to Shi-
loh with Phinehas. The return to the cultic center with the priest undermines
any idea that Pseudo-Philo is anticult. Pseudo-Philo supplies a long list of
names of surviving Benjaminites.

Chapter 47 concludes with the narrator's words: "And in that time the
LORD repaid to Micah and his mother all that he had said. And Micah was
destroyed in the fire and his mother was rotting away, just as the LORD had
said concerning them" (47:12). God's words are absolutely reliable and must
have their fulfillment.
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Chapter 48: The Ascension of Phinehas

Chapter 48 describes the ascension of Phinehas and the procurement of wives
for the Benjaminites. The chapter opens with Phinehas lying down to die and
being told by God that he has exceeded the 120 years allotted to humans since
the Flood (LAB 3:2). He is told to dwell on the remote mountain of Danaben
until a distant time when he will be recalled and tested.58 He will shut up
heaven and reopen it with his word. Afterward he will be lifted up to where
he will remain until the eschaton, at which time he and others with him will
die. Perrot argues that the time of testing is the turbulent time described by
LAB 44-47. Therefore, the interchange between Phinehas and God recounted
here must be placed substantially before Micah. Indeed, Jewish tradition in
general attributes an extraordinarily long career to Phinehas.59 Pseudo-Philo
has him present with Israel in the wilderness (LAB 47:1; cf. Num. 25:6), active
during Kenaz's time (28:1), and at work here at the end of the judges' period.
Perrot proposes that Phinehas's long sojourn at Danaben is invented by
Pseudo-Philo to account for his inactivity during most of the period of the
judges. His long career allows him to be a firm link in the priestly succession,
connecting Eleazar the son of Aaron to Eli. Phinehas is the son of Elea/ar
and anoints Eli.60 Phinehas's link with Eli is emphasized three times in the
Biblical Antiquities (48:2; 50:3; 53:6).61

Perrot is surely right when he indicates the weight Pseudo-Philo places on
the connection between Phinehas and Eli. But his identification of the testing
undergone by Phinehas with the events of chapters 44-47 is less plausible.
Perrot, like all commentators, observes that elements of Elijah's story have
found their way into LAB 48:1. Like Elijah, Phinehas goes to a distant moun-
tain where he spends some time, he returns to be tested, he shuts up heaven,
he opens his mouth to speak to the people, and he ascends. Perrot stops short
of seeing an identification between Phinehas and Elijah here,62 but such an
identification is made in later rabbinic literature.63 To be sure, there is no
explicit identification in the Biblical Antiquities, but if 48:1 assumes it, then
the passage fits smoothly into its present context without a need to theorize
that God is speaking to Phinehas at some earlier time. The opening words of

58. Danaben is unknown. For suggestions, see SC 230, 209.
59. For references, see SC 230, 209.
60. Spiro is probably right in detecting an anti-Samaritan polemic where the hated founder

of Shiloh, Eli, is anointed by the Samaritan hero Phinehas (Hayward, "Phinehas," 28). He also
sees (Manners, 238) an identification of Phinehas with Elijah and considers this part of the anti-
Samaritan polemic, since the Samaritans denied Phinehas had not died. The connection of Phi-
nehas with Shiloh would argue against the Samaritans' claim that he ministered at Gerizim. See
the summary of his argument in Feldman ("Prolegomenon," cxxx), who also refers to Dietzfel-
binger, Pseudo-Philo, 68-70. See also Spiro, "Ascension."

61. This refutes any notion that Pseudo-Philo is antipriesthood (SC 230, 209).
62. See also Harrington, DTP, 362, n. a.
63. See the numerous references cited by Hayward, "Phinehas." See also Feldman, "Prole-

gomenon," cxxix.
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48:1, "at that time," tie the conversation between Phinehas and God firmly to
their literary context. If Pseudo-Philo does indeed see Phinehas and Elijah as
the same person, then the tight weave of Israelite history is again manifest.
Phinehas fought the idolatry that entered Israel through foreign influence in
the desert in Numbers 25 and again in the time of Micah. He will do so again
during the monarchy when he appears as Elijah.64

In 48:1, Pseudo-Philo sees Phinehas (and so Elijah) in the category of Jew-
ish heroes who were thought to have ascended to heaven.55 In 4 Ezra 6:26,
those who make it to the eschaton will see "those who were taken up, who
from their birth have not tasted death."

In 48:2, the narrator says, "Now in those days when he anointed Eli as
priest, he anointed him in Shiloh." "In those days" indicates that what this
chapter recounts is all happening concurrently and so argues against Perrot's
suggestion about when God's words to Phinehas are spoken.

LAB 48:3 concludes the Benjaminite incident. As in the Bible, the Ben-
jaminites must procure wives to ensure continuation of the tribe. The tribes
explain that they vowed in anger not to give their women as wives to Benjamin,
but they do recognize Benjamin's need for wives. They tell the Benjaminites
to seize wives by force. Pseudo-Philo omits the troubling detail that these were
women of Shiloh.66

LAB 48:4-5 is a summary that crowns the whole period of the judges. LAB
48:4 corresponds to Judg. 21:25 and connects Israel's misfortunes to the lack
of a good leader. Pseudo-Philo phrases the summary in a noteworthy way:
"These are the commandments and judgments and testimonies and manifes-
tations that were in the days of the judges of Israel" (48:5). Pseudo-Philo's
major interest is in the will of God, how that guides history, how humans ought
to respond to it, and the results of their actions. "Commandments" refers to
God's direction of Israel. God is the most frequent subject of the words "to
command." "Judgments" refers to God's reactions to events. The words "wit-
ness" and "testimony" are common ones in the work and imply that, read
properly, all of history witnesses to Pseudo-Philo's worldview.

64. Hayward ("Phinehas," 28; following Spiro, "Ascension," 113) notes that Josephus said
that Phinehas prophesied (Ant. 5.2.1 § 120). It is significant that Pseudo-Philo uses the priestly
figure of Phinehas as the enemy of idolatry. The point is not that resistance to idolatry must come
from the priests but that successful rejection of idolatry cannot occur without good leadership.

65. See SC 230, 210; possible figures include Adam, Enoch, Moses, Israel itself, possibly Sam-
uel and Baruch, and Ezra.

66. Pseudo-Philo adds the detail that the feast when the Benjaminites took their wives was
Passover. Later, he also says that the feast when Elkanah and his wives went to Shiloh was
Passover (50:2).
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Antiquities 49-65

As in the Bible, Samuel is a transitional figure between the time of the judges
and the period of the monarchy. Pseudo-Philo's concern for leadership is very
much to the fore in these chapters. Saul is paradigmatic for the bad leader,
and David represents the potential for model leadership. As the book now
stands, David's reign is not described, so his leadership abilities remain poten-
tial.

Chapter 49: Samuel's Father

Chapter 49 marks a new beginning for the Biblical Antiquities. The period of
the judges is summed up in 48:4-5 and chapter 49 begins the story of Samuel,
the transitional figure between the judges and the monarchy.' Chapter 49 is
built on the image of the people reasoning among themselves, trying to dis-
cover how to do the right thing to improve their situation. As usual, they are
seen in ambivalent terms, sometimes speaking the truth and making the right
choice, sometimes not. They begin, "Let all of us cast lots to see who it is who
can rule us as Kenaz did. For perhaps we will find a man who may free us
from our distress, because it is not appropriate for the people to be without a
ruler" (49:1). Casting lots puts the decision in God's hands and is a favorite
mode of consulting God in the Biblical Antiquities. Kenaz is the ideal ruler.
The people see their freedom as contingent on having the right ruler.

LAB 49:2 describes the initial failure of the people's consultation of God.
The lots choose no one. Subscribing to the concept of moral causality, they
assume that God does not answer because they are "unworthy." They try
casting the lots by tribes, hoping that a group might find favor with God. They
enunciate the following principle: "For we know that God will be reconciled
with those worthy of him." What they "know" is supported by the book as a
whole. Not even an entire tribe is found worthy. Finally the people give up

1. For parallels between the birth of Samuel and that of John the Baptist in Luke, see Winter,
"Proto-source," 193, 198.
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looking for divine guidance and decide to choose their own leader, saying,
"For we know that God has hated his people and his soul has detested us."
What the people "know" in this case is false, as becomes clear in the next
section.

A man named Nethez (otherwise unknown) arises and disputes the peo-
ple's pessimistic conclusion. He says,

He does not hate us, but we have made ourselves so hateful that God should
abandon us. And so, even if we die, let us not abandon him, but let us flee to
him. We who have walked in our evil ways have not known him who created
us, and so our plan will be in vain. For I know that God will not reject us
forever, nor will he hate his people for all generations. And so strengthen
yourselves, and let us pray again, and let us cast lots by cities. For even if our
sins are many, nevertheless his long-suffering will not fail (49:3).

Nethez's words are confirmed: When the Israelites follow his advice and cast
lots by cities, Ramathaim is chosen.

Nethez denies that God hates Israel but admits the people have surren-
dered every claim to God's love. That God does not hate Israel is testimony
to the unshakable nature of divine love. Only God's devotion to Israel pre-
vents calamity. But Nethez declares that disaster will not happen and pro-
claims that the people should trust in God even if they die. This echoes Kenaz's
sentiments in 27:7 and Joshua's in 21:4. The deaths of individual Israelites or
even of whole generations do not mean that God is unfaithful to Israel, so
Israel should continue to trust in God. Nethez then plays on the idea of know-
ing, prominent in what the people have said. They think they "know" several
things but are only partially right. Nethez asserts that Israel's lack of knowl-
edge of their creator leads to their failure. He phrases this in a characteristic
way—their plan is "in vain." Now Nethez says what he knows: God will not
abandon Israel forever. He then tells the people to pray and to cast lots by
city, reasoning that God's long-suffering does not allow the many sins of the
people to nullify God's relationship with them.

In 49:4, the people conclude that Ramathaim is "more just" than other
cities because it comes out in the lot, expressing their belief in moral causality.
They decide to cast lots on individual men in that city, and the lot falls on
Elkanah. They say to him, "Come, and be a leader for us" (49:5). Elkanah
firmly declines, threatening suicide rather than being "defiled" by taking up
leadership. He says, "For it is just that I should die only for my own sins rather
than to bear the burden of this people."2 Elkanah knows he is not to be the
new leader, and subsequent events prove him right. He also knows that to
assume leadership without God's approval is to fall out of God's favor, to be
"defiled." He is willing to suffer retribution for his own sins, but he is not
willing to go along with the people's misguided desires.

The rest of the chapter is a conversation between God and Israel. The
people begin by accusing God of abandoning them at a time of distress; even
the one chosen by lot does not obey the divine commandments. They see it

2. Note the echo of Moses' words in Num. 11:11.
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as God's fault that Elkanah refuses to be their leader. They challenge the
reliability of God's promises: "For if the ordinances that you have established
with our fathers are true, saying, 7 will multiply your seed,' and they will
experience this, then it would have been better to say to us, 'I am cutting off
your seed,' than to neglect our root" (49:6). As usual, Pseudo-Philo uses quo-
tation to make a point. The people quote God's promise and then say that if
God were unwilling to live up to the promise, God should have been more
honest. They come close to calling God a liar.

God's response begins harshly: "If I were to pay you back according to
your evil deeds, it would be necessary to pay no attention at all to your race"
(49:7). Again the dominant theme of Israel's unworthiness is sounded, this
time by the most reliable commentator of all. God wonders what divine action
will be necessary to make Israel worthy to be associated with the divine name.
In this pessimistic view, Israel cannot be counted upon to do anything to make
itself more worthy. God must take action. God reveals that Elkanah cannot
rule them, but his son will, and that hereafter and for a long time Israel will
have rulers. God reveals that Elkanah's son, Samuel, will be both ruler and
prophet. Samuel's role as prophet is stressed through repetition of the root
for prophecy throughout the passage. The people ask which of Elkanah's sons
will rule and prophesy, and God indicates the son of the sterile woman. God
compares the divine love for Samuel with that for Isaac before him. The people
look to the practical effects of all this: "Behold perhaps now God has remem-
bered us so as to free us from the hand of those that hate us" (49:8).3 The
people expect God to liberate them from their enemies, but they couch this
hope in tentative terms, having for the moment learned the lessons of pre-
sumption.

Chapter 50: Hannah

Chapter 50 rewrites 1 Sam. 1:1-18, emphasizing God's action and Hannah's
worthiness.4 In 1 Sam. 1:6-7, Peninnah taunts Hannah, but Peninnah is not
quoted. The Biblical Antiquities does quote Peninnah.5 In composing Penin-
nah's words, Pseudo-Philo takes a cue from 1 Sam. 1:5, where it says that
Elkanah gave Hannah a double portion at the feasts "because he loved her,
though the LORD had closed her womb." In LAB 50:1, Peninnah says that
Elkanah's love is useless since Hannah is a "dry tree." Assessing her own
standing, Peninnah asserts: "I know that my husband will love me, because he
delights in the sight of my sons standing around him like a plantation of olive
trees." Peninnah's words draw on Isa. 56:3 and Ps. 128:3 to prove the value of
childbearing. She has biblical proof that a woman without children is truly

3. Note the similarity to Luke 1:71, 73-74.
4. See Callaway's treatment of Hannah's story (Sing, 35-57).
5. See Ginzberg (Legends, vol. 6, 261, n. 7) for rabbinic versions of her taunts.
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unfortunate, for even the love of her husband becomes uncertain. What she
"knows" will be disproved as Hannah is vindicated.

LAB 50:2 says that Peninnah was taunting Hannah daily, a time indication
not present in the biblical text. The narrator then says that Hannah "had been
fearing God from her youth." No such information is found in the Bible.
Hannah's piety is important for Pseudo-Philo. Peninnah continues to provoke
Hannah, even on Passover when they go to sacrifice.6 Her provocation pro-
ceeds along the same lines as before. She asks what a woman may boast of
and contends that beauty is not one of those things.7 Children are the impor-
tant thing. Without them, "love will be in vain." Jacob's love for Rachel would
have been useless had not Rachel's barrenness been cured. There are a num-
ber of ironies in Peninnah's speech. She uses language typical of Pseudo-Philo,
speaking of what is "in vain" twice. Like so many other characters, she reasons
falsely and does not really know what is "in vain"—her own reasoning. Her
appeal to biblical warrant is explicit in 50:2, while it was implicit in 50:1, so
there is an intensification of the argument. Her recollection of Jacob and
Rachel is ironic. Indeed, the cases of Hannah and Rachel are similar in that
both women are especially loved by their husbands and both are barren. God
will do for Hannah what was done for Rachel—open her womb. Ultimately
the joke is on Peninnah, for the analogy with Rachel is truer than she suspects.
LAB 50:2 juxtaposes Hannah's righteousness with her emotional state due to
Peninnah's insults: She is sad and "her soul grew faint and poured out tears."

In 50:3, as in the Bible, Elkanah asks Hannah about her sadness. In the
Bible, he asks whether he is not more to her than sons. In the Biblical Antiq-
uities, he asks whether her "ways of behaving" are not better than sons.8

Pseudo-Philo enhances Hannah's portrait as a righteous woman. It is her
behavior that matters. Pseudo-Philo joins a debate about whether childbearing
is indeed the most important value for a woman.9 In passing, the author rein-
forces Eli's legitimacy, "whom Phinehas the son of Eleazar the priest had
appointed, as had been commanded him."10

In 50:4, the readers hear from Hannah for the first time. Her prayer is quite
different from the corresponding prayer in 1 Sam. 1:11. In 1 Samuel, she offers
God a deal: If God gives her a son, he will be a Nazirite his whole life. In
LAB 50:4, Hannah begins by declaring God's control and foreknowledge of
all creation, including whether or not wombs are open. Then she speaks of
her own righteousness: "Because you know my heart, how I have walked

6. The feast is unidentified in 1 Samuel. Pseudo-Philo says that it is Passover (see 48:3).
Feldman ("Prolegomenon," cxxx) says this is an example of the application of the rabbinic her-
meneutical principle of gezerah shavah. There is a similarity of language between 1 Sam 1:4 and
Exod. 13:10, so the former is interpreted in terms of the latter.

7. The LXX develops the idea of boasting here (SC 230, 214).
8. Perrot (SC 230, 214) suggests that "ways of behaving" (mores) should be emended to

"loves" (amores). The latter fits the biblical version of the story better but has no support in the
manuscripts. "Ways of behaving" suits Pseudo-Philo's theme of moral causality.

9. See Wisd. 3:13; 4:1-11; Isa. 54:1.
10. See SC 230, 214, and Feldman, "Prolegomenon," cxxxi, for similar connections between

Phinehas and Eli.
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before you from the day of my youth." The narrator then explains why Han-
nah prayed silently; in 1 Sam. 1:13 this is not explained. Pseudo-Philo attributes
her silence to piety. She reasons that she may not be worthy to be heard, then
God will not answer her and she will have given Peninnah room for more
insults. Her humility shows her innocent of presumption. She does not want
to give her rival the opportunity to say, "Where is your God in whom you
trust?" (50:5). Such taunts, insulting not only the pious but the God in whom
they trust, are often uttered by skeptics.11 This is made still clearer later in her
prayer: "If they know that I am not heard in my prayer, they will blaspheme."
If Hannah prays silently, "I will not have any witness except in my own soul."
"Witness" continues to be a key concept.

Hannah voices a general principle: "And 1 know that neither she who has
many sons is rich nor she who has few is poor, but whoever abounds in the
will of God is rich" (50:5). There is a contrast between what Peninnah claims
she "knows" in 50:1 and what Hannah really knows. Pseudo-Philo's interest
in the truth or falsity of competing human opinions continues unabated here.
Hannah's position shows her ability to penetrate the surface of things, in the
tradition of Wisdom 4.

As in 1 Samuel, Eli takes Hannah to be drunk (50:6). In both the Bible
and Pseudo-Philo, she explains herself. In Pseudo-Philo, her explanation plays
upon the idea of drunkenness—she says she is drunk with sorrow.12 Eli then
asks Hannah why she is being taunted, although she has not given him that
information (50:7). As becomes clear later, Eli knows her situation. Hannah
tells him her story and he replies, "Go, because I know for what you have
prayed; your prayer has been heard."13 Who knows what is again at issue. Eli's
claim to knowledge is a change from 1 Samuel, where Eli dismisses her with
the prayer that her pleas be heard. The narrator explains, "Eli the priest did
not want to tell her that a prophet had been foreordained to be born from
her. For he had heard that when the LORD spoke concerning him" (50:8). The
narrator confirms that Eli does indeed know God's plan and in passing stresses
Samuel's role as prophet again.14 Eli knows more than Hannah, and the read-
ers know what he knows. The chapter ends with Hannah returning home
consoled. She keeps quiet about her prayer, a reminder of her piety since her
motive for it is to protect God's name.

11. See, for example, Ps. 42:3, 10; 79:10; 115:2; Dan. 6:20; Joel 2:17; Mic. 7:10; Mai. 2:17.
12. Perrot (SC 230, 215) notes that her answer displays "gentle irony."
13. The Latin text reads "you know" instead of "I know." Harrington (DTP, 365, n. i) emends

it for sense. The emendation affects our interpretation only slightly.
14. Perrot (SC 230, 215) suggests that Eli is priest and prophet here.
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Chapter 51: Samuel's Birth and Hannah's Song

When Samuel is born, his name is interpreted as " 'mighty one,' as God had
named him when he prophesied about him" (51:1). This etymology is not in
the Bible but fits Pseudo-Philo's emphasis on the strength of God.15 Hannah
brings the boy to the temple when he is weaned, and the narrator says, "The
child was very handsome, and the LORD was with him." These attributes are
not present in the biblical text but are common in infancy narratives.16 Hannah
presents Samuel to Eli, saying that this was what she had requested of God.
She does not mention that she gives him to God in fulfillment of her vow: In
the Biblical Antiquities no such vow is made. The child is a free gift from God,
not something given in response to a promise of service. Eli replies that the
boy is the answer not just to Hannah's prayer but to that of all the people. He
fulfills a promise made to Israel. The prayer he alludes to may be in 49:1;
God's promise is in 49:7. Eli says that Hannah (through Samuel) will "provide
advantage for the peoples and set up the milk of your breasts as a fountain
for the twelve tribes" (51:2). Harrington argues that the parallelism with "the
twelve tribes" makes it unlikely that this is a reference to the Gentiles.'7 How-
ever, the parallelism need not be synonymous, and Hannah's song seems to
claim that Samuel will make Torah known to the Gentiles. The idea that
Hannah's breasts will supply milk to the twelve tribes suggests she is a mother
of Israel as was Deborah.

Hannah now sings her song, as in 1 Samuel 2 (LAB 51:3-6). In Pseudo-
Philo, she sings in response to the revelation just given her by Eli (51:2),
whereas no such connection is made in 1 Samuel. Pseudo-Philo substantially
reworks the song.18 It can be broken down into the following sections:

a. Exhortation to the nations to listen (51:3)
b. Exhortation to Hannah's breasts concerning Samuel task (51:3)
c. Hannah's resolution to speak openly (51:4)
d. Address to the arrogant, connected with the vindication of the childless

one (51:4)
e. Treatment of the Lord's retribution, connected with God's power over

life and death (51:5)

15. Perrot (SC 230, 216) suggests that Pseudo-Philo sees "Samuel" as coming from the
Hebrew smw '/, "His name is El," "El" meaning "mighty."

16. See SC 230, 216, which refers to Perrot, "Recits," 506, and LAB 43:1; 59:3. See Feldman,
"Prolegomenon," cxxxi.

17. OTP, 365, n. e; Perrot (SC 230, 216) notes that populi (plural) often simply means Israel,
but leaves open the possibility that it has a universal meaning here given Hannah's references to
all nations in her song. See Feldman, "Prolegomenon," cxxxi, who sees populi as a translation of
goyim, so that it means "nations."

18. Philonenko ("Paraphrase") considers this an Essene-style midrash with Gnostic elements.
His hypothesis has not won general acceptance. For rabbinic paraphrases of the hymn, see Feld-
man, "Prolegomenon," cxxxii.
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f. Exhortation to Hannah and Elkanah concerning Samuel as prophet and
the fulfillment of prophecy (51:6)

g. Reference to the coming of the anointed one (51:6)

Parts d, e, and g correspond to points in Hannah's song in 1 Samuel, but the
others do not. In part a, Hannah's summons to the nations to hear her voice
is noteworthy given the lack of such universalistic elements in the biblical text,
except for the idea that God will judge the ends of the earth in 1 Sam. 2:10.
The phrases "all you nations" and "all you kingdoms" in LAB 51:3 mean
Hannah's hymn has significance for more than just Israel. She claims she has
been commanded to speak. Here as elsewhere in Pseudo-Philo, God is the
one who does the commanding, so Hannah's words are reliable.

In part h, Hannah addresses her own breasts, drawing attention to her
motherhood. In 51:2 her milk feeds all Israel. In part b of the hymn, it feeds
Samuel in particular. The section stresses God's initiative in Samuel's birth,
for her breasts have been commanded to give Samuel milk. This section also
has universalistic overtones—through Samuel the people (Israel) will "be
enlightened," but he will also "show to the nations [gentibus] the statutes."19

In part c, Hannah resolves to speak openly, for from her "will arise the
ordinance of the LORD, and all men will find the truth."20 God's ordinance is
not just for Israel but is truth; as such, it must be proclaimed to all nations.
This will happen through Hannah because she is Samuel's mother. Her words
echo Isa. 51:4, where the prophet says, "A teaching will go out from me, and
my justice for a light to the peoples." This verse from Isaiah finds several other
echoes in the hymn.21

In part d, the song is closer to the biblical text. It quotes 1 Sam. 2:3, telling
the arrogant not to utter proud words. In 1 Sam. 2:4, this is followed with the
proclamation that God defeats the strong and raises the weak, but Pseudo-
Philo replaces this verse with a statement of the themes that many possessions
do not make one rich, neither do many children make one more of a mother.22

Pseudo-Philo rejoins the biblical text at 1 Sam. 2:5, quoting it directly. This
verse remarks upon the child given to the sterile one and the downfall of the
one who had many children.

In 1 Sam. 2:6, Hannah says that God kills and brings to life. In 2:9 God
protects the righteous and cuts off the wicked. Part e (LAB 51:5) joins these
two elements, stating clearly that God's killing is due to the victims' wicked-
ness and God's bringing to life is due to the merit of those brought to life.
Moral causality is again affirmed. The section begins by attributing killing to
God's judgment and God's bringing to life to divine mercy. Not even the just
deserve life—it is always an expression of God's mercy. God condemns the

19. Harrington's (OTP, 365) translation of terminos as "statutes" is justified given that usage
in 15:6, where it is from the Hebrew hwqym. See also 9:2.

20. Philoncnko ("Paraphrase," 165) points to a parallel to this last clause in 1 OH 6:12.
21. See the margins of Harrington's translation (OTP, 365-66).
22. This theme recalls reflections such as those in Wisdom 4.
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wicked to darkness and saves the light for the "just." Given Pseudo-Philo's
propensity to associate the Law with light, an allusion to Torah is likely.23

Death is the end for the wicked, but "when the just go to sleep, they will be
freed."24 Freeing is God's most characteristic act on behalf of the righteous.
It often means rescue from an undesirable political situation. Here God frees
from death itself. The section ends, "Now so will every judgment endure, until
he who restrains it will be revealed." Judgment is inevitable. If judgment is
not now evident, it is because God restrains it until its proper time.25

Part/begins with Hannah telling herself to sing a hymn about the miracles
God has done for her. She displays proper humility and lack of presumption
because she deems herself unworthy to be the mother of the prophet who is
to be "the light to the peoples."21* This last phrase quotes Isa. 51:4 and is univ-
ersalistic. The light is not to be limited to Israel. Hannah tells Elkanah to "sing
a hymn about the wonders of the LORD," for Samuel's birth is a fulfillment
of Asaph's words in the wilderness, "Moses and Aaron were among his priests,
and Samuel was there among them" (from Ps. 99:6).27 Perrot sees this as claim-
ing that Samuel is a priest.28 Hannah's point is that Samuel's birth fulfills
prophecy and is part of God's plan.

Hannah's song in 1 Samuel ends with a reference to the anointed one
whom God will exalt. Pseudo-Philo's Hannah also speaks of an anointed one,
also called king, in a rare reference to a kingly messiah (part g,) but there is
no indication that the text means any other than the earthly Israelite monarch.
Samuel's significance is that he is a light to the people until the king, probably
David, comes. Hannah ends with the prayer that Samuel stay in the sanctuary
and serve "until he be made a light for this nation." Perrot suggests that the
"he" here is David, not Samuel. Samuel is Israel's light until David assumes
that role.29 God's guidance, be it through Torah or prophecy, is light to the
nation.

The narrative resumes in 51:7. The people come rejoicing to Eli at Shiloh,
bringing Samuel to him. Hannah already presented Samuel to Eli in 51:2, but
Pseudo-Philo wishes to stress that this is not solely a matter between Hannah
and Eli but involves the entire nation, just as Samuel's birth is not only a divine
response to Hannah's prayer, as in 1 Samuel, but answers the prayer of the
whole people and fulfills prophecy (50:8; 51:2, 6). The people "stood Samuel
before the LORD, anointed him, and said, 'Let the prophet live among the
people, and may he be a light to this nation for a long time!' " Pseudo-Philo

23. For Pseudo-Philo's extensive use of light imagery, see SC 230, 30.
24. This recalls a similar claim in Wisd. 3:2-9.
25. See 2 Thess. 2:6-7 (OTP, 366, n. j; SC 230, 219). So also Strobe!, "Katechon-Parallele,"

75-76; and Philonenko, "Paraphrase," 166. Feldman ("Prolegomenon," cxxxiii) questions
whether God should be taken as the subject of tenet here.

26. The phrasing of Hannah's humble sentiment recalls that of Elizabeth in Luke 1:43.
27. The psalm is not attributed to Asaph in the Bible, but David has not yet entered the

picture, and Asaph was a singer of psalms, for example, Psalms 80-83. Asaph and Elkanah are
also associated by the rabbis (Feldman, "Prolegomenon," cxxxiii). See SC 230, 220.

28. See the parallels he adduces for this in SC 230, 220.
29. SC 230, 220.
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confirms from the mouths of the people that Samuel is indeed God's prophet
whom they accept, and that through the prophet true light comes, for true
light is God's guidance.30

Chapter 52: Eli's Sons

This chapter opens with the statement that Samuel was very young and "knew
nothing of these things." "These things" must refer to the revelations in chap-
ters 50-51 about his own role. The statement may have been inspired by 1
Sam. 3:7, but instead of the biblical statement that Samuel was not yet expe-
rienced in the word of the Lord, LAB 52:1 claims Samuel's ignorance of his
own role and fate. Therefore he can better serve as a model of one who, though
not fully acquainted with God's plan, is open to whatever God wants.

Whereas the biblical text simply juxtaposes the statement about Samuel's
service in the sanctuary (2:11) with the account of the sins of Eli's sons
(2:12-17), Pseudo-Philo explicitly connects them temporally: "And while he
was serving before the Lord, the two sons of Eli were not walking in the ways
of their fathers" (52:1). Pseudo-Philo omits many of the details of the sons'
sins from 1 Samuel 2, choosing instead to expand the interaction between Eli
and his sons. Most significant is the omission of their sexual sins. The result is
a sharper focus on their cultic sin: "taking their sacrificial offerings before they
were offered as holy to the LORD." This is said to take place "near the house
of Bethac," thus connecting this story to earlier ones (45:2). The interaction
between Eli and his sons becomes a vehicle for Pseudo-Philo to reflect on sin
and its consequences. The narrator comments that the sons "were not walking
in the ways of their fathers." The fathers are seen as faithful.

In 1 Samuel, Eli disapproves of his sons' actions. Pseudo-Philo adds that
the people and God shared his disapproval (52:2). Eli admonishes his sons,
declaring that their sin is especially heinous since it is directed at God, adding
that the sons are being untrue to their status in the priestly line designated by
Phinehas. Eli asks his sons to consider the consequences when God asks for
an accounting of their priesthood. If they repent, all will be well. If not, "you
will destroy yourselves, and the priesthood will be in vain and what has been
sanctified will be considered as nothing. And then they will say, 'Did the staff
of Aaron spring up in vain or has the flower born of it come down to
nothing?' " (52:2). The language is typical. Because God established the priest-
hood through the choice of Aaron and the designation through Phinehas of
Eli's line, it should not be in vain. Eli holds out the possibility that human
transgression can make it so. Pseudo-Philo supports the legitimacy of the
priesthood and the centrality of the cult, but he sees a threat to the entire
cultic establishment in its abuse. Eli's sons use their priestly position to rob
God.

30. In 1 Sam. 3:20, all Israel accepts Samuel as a prophet.
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Eli exhorts his sons to repent, claiming that those against whom they have
sinned will pray for them if they do. This element is not in the biblical text
and shows a hopeful attitude. If the leaders can refrain from sinning against
the people, then the people will pray for the leaders and all may be well. Eli
attempts to distance himself from his sons' transgressions and from their pun-
ishment. Nonetheless, the course of events follows that of the Bible, so Eli's
entire line must bear the punishment brought on by the sins of his sons.
Although individuals may be upright, the entire establishment fails if it violates
God's will.

As in 1 Sam. 2:25, the sons do not repent because God has already decided
they must die (52:4). To reinforce moral causality, Pseudo-Philo adds "for they
had sinned" to the statement about God's decision. Then the narrator reveals
that when Eli was admonishing them, they were reasoning to themselves that
they would repent later.31 But then the narrator observes, "And they who
were warned by their father were not permitted to repent, because they were
always rebelling and acting very unjustly in despoiling Israel" (52:4). Again
Pseudo-Philo is concerned with proving God's justice. God is justified in
resolving that the sons must die, for their actions were consistent and destruc-
tive. The chapter ends with the statement "The LORD was angry at Eli." Eli's
attempts to persuade his sons are unsuccessful and he must bear the conse-
quences of their actions. This accords with the biblical text and with the cor-
porate responsibility of the priesthood.

Chapter 53: Samuel's Call

Chapter 53 rewrites 1 Samuel 3. Much of the rewriting has to do with expla-
nation of features of the biblical text. The readers hear God's own delibera-
tions. Pseudo-Philo begins this chapter with the statement from 1 Sam. 3:7
that Samuel had not yet heard the oracles of the Lord, a piece of information
necessary for the rest of the narrative to make sense. Then the narrator says
that Samuel was eight years old when the events of chapter 53 took place, a
fact that will figure in God's thoughts in the next section.32

In 53:2, God wishes to reveal things to Samuel, and the readers hear the
divine reflections on how to do so. God's thoughts both establish a parallel
with Moses already hinted at in 51:6 and explain why Samuel did not at first
recognize God's voice. God starts by saying that the young Samuel is beloved
of God and that despite Samuel's not yet having heard the word of the Lord,
he is "like my servant [famulo] Moses." This is high praise indeed, since fam-
ulus is applied only to Moses in the Biblical Antiquities. God observes that the
divine apparition came to Moses when he was eighty years old, and he was

31. Perrot (SC 230, 221) notes that the rabbis assert that those who reason thus will not be
allowed to repent; b. Yoma 85b; m. Yoma 8:9.

32. Josephus (Ant. 5.10.4 § 348) says that he was twelve.
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afraid. God reasons that since Samuel is only eight years old, he will be still
more afraid. God decides to approach Samuel with a human voice to begin
with and then to "speak to him like God."-'3

In 53:3-4, Samuel hears God's voice and thinks it is Eli's. He runs to Eli
and Eli says he did not call. Eli wonders whether an unclean spirit is calling
Samuel, an element not present in 1 Samuel. He says that if the voice calls
only twice it is an evil spirit, but if it calls three times it is an angel. In 53:5,
the voice calls to Samuel again and this time Samuel thinks it sounds like
Elkanah. Eli now recognizes that God is calling and knows that the next time
the voice comes, it will sound like God's. In 53:6, Eli says, "Phinehas the priest
has commanded us, saying, 'The right ear hears the LORD by night, but the
left an angel.' "34 Eli instructs Samuel that if he hears with his right ear, he is
to say to God, "Say whatever you wish, because I am listening, for you have
created me." If he hears with his left ear, he is to report back to Eli. Eli's
instructions exalt God as the source and disposer of all.

When God speaks again, Samuel expresses humility by paraphrasing the
words Eli instructed him to say: "If I am capable, speak; for you know more
about me (than I do)" (53:7). Samuel's humility embodies the perfect attitude
on the part of an Israelite leader—the opposite of presumption. Samuel is
fully open to God's will. God makes a lengthy speech to Samuel (53:8-10). In
the Bible, God simply discloses the impending destruction of Eli's house. In
the Biblical Antiquities, God's speech is in three sections: recollection of
Israel's history from Egypt to Sinai; remembrance of the establishment of the
priesthood; and prediction of the priests' punishment. In 53:8, the speech's
first section, it is said that at the beginning and end of Israel's history, from
Egypt to Sinai, God "enlightened" Israel. Within that frame God remembers
the choice of Moses as a prophet. This fits with Samuel's prophetic status and
his similarity to Moses.

In the speech's second section (53:9), God alludes to the revolt against the
Aaronic priesthood narrated in Numbers 16. God emphasizes the divine res-
olution of the revolt by using the word "command" twice. God commanded
that all turn in their staffs and then commanded the ground to cause Aaron's
staff to flower. This solution avoided destroying the rebels. Having recalled
the divine efforts in establishing the priesthood firmly and without violence,
God levels the accusation, "And now those who have flowered have defiled
my holy things." This refers to the sacrilege committed by Eli's sons. In 53:10,
God predicts punishment of the priests. Using the imagery of Aaron's flow-
ering rod, God says, "I will trample on the flower that was born then and will
stop them who transgress the word that I have commanded Moses my servant,
saying, 'If you come upon a bird's nest, you shall not take the mother with
young.' So it will happen to them that mothers will die with daughters and

33. Note the similar musings of God before speaking to Moses in Exod. Rah. 3:1; 45:5. See
SC 230, 222.

34. Feldman ("Prolegomenon," cxxxiv) notes the widespread favor for the right side in the
ancient world. See SC 230, 222-23.
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fathers will perish with sons." God quotes Deut. 22:6. The violations of Eli's
sons are seen to transgress a divine command given through Moses. Their
theft of Israel's sacrifices is a sin against all Israel, mothers and young together.
In accord with the principle that the punishment fits the crime, God says the
same thing will happen to them. This rationalizes God's punishment of Eli's
entire clan for the sins of his two sons.

Naturally Samuel is reluctant to carry such bad news to Eli, who has been
like a father to him. His reluctance is noted briefly in 1 Sam. 3:15, and Eli's
persuasion of him is equally brief (3:17). Pseudo-Philo embellishes both ele-
ments, stressing Samuel's unpleasant obligations as a prophet (53:11-12). The
readers witness Samuel's agonized thoughts. He laments that one so young
should be forced to "prophesy the destruction of him who nourished me." He
even questions the whole purpose of his mother's giving him to the service of
the Lord. Samuel goes so far as to say, "How has he commanded me to
announce evil as if it were good?" Pseudo-Philo presents Samuel as aware of
the tragic aspects of God's relation with humans. Samuel's first prophetic task
is a distasteful one with which he disagrees.

In 53:12, Eli reminds Samuel of who he is. Eli begins, "Listen now, my son.
Behold before you were born, God promised Israel that he would send you
to them and that you would prophesy." Eli relates Hannah's visit to Shiloh
and his own encouragement of her based on foreknowledge of Samuel's mis-
sion. In accordance with God's plans for Samuel, God "guided your life." Even
in the face of prophesying punishment for "the one who has brought you up,"
Samuel must perform his task. The idea of performing one's divinely
appointed duty despite personal cost and social disruption is present in the
biblical narrative, but Pseudo-Philo develops it substantially. The chapter ends
with Eli's words of submission: God is the Creator and all comes from God's
hands. God can take back whatever God has given. Eli justifies God's judg-
ment with the final words, "Holy is he who has prophesied, for 1 am under his
power." The one who has prophesied is God, whose control of everything Eli
acknowledges. Eli is a tragic figure, but one who, even faced with punishment,
testifies to the justice of God's ways. His testimony is poignant, and Pseudo-
Philo makes the most of it.

Chapter 54: The Ark Captured, Eli Dies

Much of the rewriting of the capture of the ark (1 Samuel 4) allows the char-
acters to speak for themselves. LAB 54:1 condenses 1 Sam. 4:1-3 but expands
the Israelites' words after their defeat. In 1 Sam. 4:3, the people decide to
bring up the ark "so that he may come among us and save us from the power
of our enemies." Pseudo-Philo sharpens this until it is explicit that the people
hope God will fight alongside them. Then he adds information about the ark:
"In it are the tablets of the LORD that he established with our fathers on
Horeb." This is part of the constant effort to link Israel's present with its past
and to insist that Israel's identity rests on the covenant with the fathers.
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In 1 Samuel, the Israelites shout when the ark enters the camp so that the
whole earth resounds. Their shout is interpreted correctly by the Philistines
as a signal that God has entered the camp. In LAB 54:2, the people's shout is
replaced with God's own words, described as a thundering. In 1 Samuel, the
readers must infer God's attitude toward the Israelites' decision to bring the
ark to their camp. In Pseudo-Philo, the readers have direct access to God's
own thoughts right from the beginning. God discloses the divine plan in
advance, underscoring God's control over events. God begins the brief speech
with another comparison of the present situation with the past, saying that in
this instance the people have taken the ark without divine permission and that
they did this before when they were in the wilderness. The earlier incident
God refers to is not recorded in the Bible. God remembers that because they
took the ark illicitly in the earlier episode, Israel experienced destruction. The
sin in both incidents is presumption.

God says, "So also in this hour the people will fall and the ark will be
captured in order that I may destroy the enemies of my people on account of
the ark and correct my people because they have sinned" (54:2). Although
God compares the present with the past, the two situations are different. In
the past, God visited "destruction" on the people because of their presump-
tion. In the present, it is the Philistines who will experience destruction.
Indeed, the capture of the ark tricks the Philistines into giving God an excuse
to destroy them. God welcomes this chance because the Philistines are the
enemies of God's people. But in keeping with the author's strict deuteron-
omistic scheme of retribution, the people must also be "corrected." Nonethe-
less, God's words highlight the divine commitment to Israel.

LAB 54:3 rewrites 1 Sam. 4:10-11. In 1 Sam. 4:11, the deaths of Hophni
and Phinehas arc juxtaposed with the notice of the ark's capture, but no direct
connection is drawn. Pseudo-Philo makes the connection explicit. He also adds
the figure of Goliath, absent from the biblical story, in a dramatic scene. Goli-
ath comes up to the ark, which Hophni and Phinehas are "holding onto."
Then "Goliath took hold of it with his left hand and killed Hophni and Phi-
nehas." It is unclear whether the priests hold onto the ark hoping it will protect
them or in its defense. Given the motivation of the people in bringing up the
ark, the former is more likely. The vivid scene in 54:3 graphically depicts the
audacity of Goliath, the impotence of God's priests, and the central role of
the ark, a role God has just explained.

In the Bible, an unnamed Benjaminite runs from the battle to report to
Eli. Pseudo-Philo identifies him as Saul.35 This is an instance of a tendency in
the Biblical Antiquities to make connections between biblical stories through
specific characters. Saul's flight from Goliath can be contrasted with David's
conquest of Goliath in LAB 61. Saul's report differs in one significant aspect
from the messenger's report in 1 Samuel 4. Like the messenger in 1 Samuel,
Saul reports Israel's defeat, the death of Eli's sons, and the capture of the ark.

35. The identification was also made in some rabbinic texts. See SC 230, 224.
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But Saul adds the interpretive clause "God has rejected Israel." The readers
know that is false. God's words in LAB 54:2 make Saul's statement impossible.

In 1 Sam. 4:18, Eli falls down dead as soon as he hears about the ark's
capture. Pseudo-Philo has him deliver a short speech. Eli recalls that his sons'
and his own deaths were prophesied by Samuel, but notes that Samuel said
nothing about the ark. This accurately reflects the biblical text, where Samuel
did foretell the demise of Eli's house but said nothing about the ark. Eli's
formulation may imply that Samuel must have known about the ark but did
not see fit to mention it earlier. Eli ends by drawing a conclusion for Israel
from the ark's capture: "Behold Israel departs from the truth, because the
statutes have been taken away from it" (54:5). A variant reading for "departs
from the truth" is "perishes utterly."36 The variant reading would make
Israel's very existence contingent on its possession of the Torah, suitable think-
ing for the Biblical Antiquities. Harrington's reading does not deny that Israel's
existence is dependent on its possession of the Law, but it focuses on the
necessity of the Torah for having "truth," proper understanding and percep-
tion of everything. This also fits Pseudo-Philo's outlook.

The narrative of Phinehas's wife in 54:5-6 is essentially the same as that
in 1 Sam. 4:19-22, but in the Bible she makes no direct answer to the midwife
who tells her not to be afraid since she has borne a son. In Pseudo-Philo she
does answer, saying that although one person is born, four die—Phinehas,
Hophni, Eli, and herself. She will not accept the midwife's consolation. As in
1 Samuel, she equates the capture of the ark to the departure of God's glory
from Israel.37 Pseudo-Philo ends the story more clearly than does the Bible:
"And when she had said these words, she gave up her spirit" (54:6).

Chapter 55: The Return of the Ark

LAB 55:1-2 is a major insertion into the narrative of the ark. It consists mostly
of a direct conversation between Samuel and God. LAB 55 opens with an
explanatory section claiming that Samuel was unaware of the events of chapter
54 because God had sent him to inspect Ramathaim, where his home was to
be. God is director of the action. The text does not say why God would want
Samuel to be unaware of the preceding events, but his ignorance makes the
interchange between God and Samuel possible. Samuel's reaction to the news
of the ark's capture is despair. He begins to pray, "Behold now in vain has
understanding been denied me, that I should see [ut viderem] the destruction
of my people" (55:1).38 Samuel means that if he had known what was hap-
pening, he might have prevented it. Because knowledge was denied him, he

36. See OTP, 369, n. d; SC 230, 224.
37. Harrington (OTP, 369, n. e) suggests that the reading "where is glory" mistranslates the

Hebrew 'y kbwd, "no glory," as 'yh kbwd.
38. Samuel's protest at being denied understanding is similar to that of Ezra in 4 Ezra, for

example, in 4:12, 22. All manuscripts read exercitium ("army") here, but Harrington (OTP, 369,
n. a) emends this to exitium ("destruction"), as does James (Biblical Antiquities, 225).
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was unable lo aid his people and they perished. This is a "vain" result. Ut
viderem could indicate purpose or result. Samuel is accusing God at least indi-
rectly, for it was God who sent him away, either with the result that the people
perished, which makes God somewhat blameworthy, or for the purpose of
destroying the people, which paints God in darker colors. But the sentence
can be read on an ironic level. Samuel adopts the same assessment of events
as that held by Saul—the ark's capture implies Israel's destruction. The read-
ers know that to be false because of God's own words in 54:2, but Samuel
shares Saul's ignorance.

Samuel continues his prayer in despair. Why should he go on living if the
ark is captured?39 In LAB 55:2, God reveals to Samuel that the ark will be
returned and the Philistines punished. Samuel assumes God will wreak this
vengeance only after some time has passed. He thinks he understands the
divine ways and that God, being long-suffering, will not act immediately. Sam-
uel expects that he and his contemporaries will be long gone before the ark is
avenged.40 He misjudges the situation; God responds that Samuel will see the
vengeance against the Philistines before his death. The Philistines are char-
acterized as God's enemies, as they were called Israel's enemies in 54:2. Israel's
enemies are God's enemies.

Pseudo-Philo's rewriting of 1 Samuel 5-6 highlights the fact that the Phil-
istines are punished for taking the ark. In 1 Samuel, the Philistines are con-
vinced from the beginning that God is responsible for Dagon's fall (5:7). Only
toward the end of the narrative is their conviction tested through the sign of
the cows (6:9-12). But there is little suspense in the narrative, even on the part
of the Philistines. Pscudo-Philo changes this. The Philistines' first reaction in
LAB 55:3 is to blame their priests. They crucify them, but the next morning
Dagon has again fallen before the ark, and "there was a great massacre among
them." Opposition to God results in turmoil within the Philistine community.
Thus Pseudo-Philo creatively fills the gap between Dagon's first and second
fall (1 Sam. 5:3, 4).

The rest of LAB 55 is in a form familiar to the readers—people, this time
the Philistines, discuss among themselves, trying to comprehend what is hap-
pening. The people now decide that Dagon has fallen and they have suffered
because of God's ark (55:4). The Philistines' ignorance of the cause of their
trouble, an ignorance not present in the Bible, is underscored by the idea that
Dagon is falling "daily" before the ark and by their lament that that they have
punished the priests "more than once" for this. They declare their actions to
have been "in vain." In 55:5, their wise men suggest a test to discover the
reason for their distress. The wise men do not advance an opinion at this stage.
This contrasts with 1 Sam. 6:3, where the priests and diviners assure the people
that they are correct in their assignation of the cause for their distress and tell

39. Similar plaints are heard from Baruch in 2 Baruch and from Ezra in 4 Ezra in connection
with the fall of the temple.

40. The same kind of protest is heard from Ezra in 4 Ezra 5:41 and from Baruch in 2 Bar.
14:1-6.
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them how to rectify the situation. Pseudo-Philo maintains the Philistines' inde-
cision, leaving it for the sign of the cows to resolve. The alternative possibilities
considered at the end of the biblical narrative are that God has caused the
Philistines' troubles and that they have come about "by chance." Pseudo-Philo
refines this second possibility by having the wise men suggest an "evil power"
has come upon them "by chance" (55:5).

The wise men connect the test they propose to their people's punishment.
In the Bible, nothing explicit is made either of the fact that milch cows are
chosen to bring the ark back to Israel or that their calves must be separated
from them (1 Sam. 6:7, 10). Neither is anything made of the cows' lowing as
they proceed to Beth-shemesh. In the Biblical Antiquities, the wise men say
that because pregnant and nursing women have perished and because suck-
lings and unborn children have died, milch cows should be sent with the ark.41

The cows' willingness to leave their young to return the ark is a sign that the
ark is the cause of their suffering. If they are unwilling to leave because of
their longing for their calves, this will be a sign that the Philistines will be
utterly destroyed. These signs are lacking in the Bible.

In LAB 55:7, the sign original to the biblical version is introduced. This
biblical sign is brought in somewhat awkwardly through the new introductory
formula "And some of the wise men and diviners answered." The Bible has
the diviners say that if the cows go straight to Beth-shemesh, turning neither
to the right nor the left, then it will be clear that Israel's God punished them.
Pseudo-Philo develops "right" and "left," saying the cows should be placed
where the left-hand road goes to Samaria, the road straight ahead goes to
Ekron, and the right-hand one goes to Judah. That Judah is on the right-hand
road may have something to do with the right side being the side of honor,
whereas the left side, assigned to Samaria, is the side of dishonor.42 The first
sign, whether the cows are willing to leave their young, will tell whether the
Philistines are doomed to destruction. The wise men and diviners now say that
the second sign, which road the cows take, will reveal whether the Israelite
God is the source of their troubles or whether it is "because now we have
denied our own gods." Denial of their own gods is not an issue in 1 Samuel
6. Its presence here indicates Pseudo-Philo's abiding interest in idolatry and
sets up the narrative to prove that the Israelite God is behind what happens
to the Philistines. Their gods do nothing.

In LAB 55:8, the Philistines implement their plan. The cows, "even though
they lowed and yearned for their calves," take the road to Judah. Pseudo-
Philo uses the element of lowing from 1 Sam. 6:12, going beyond the biblical
text. That the cows set off despite their reluctance to abandon their calves
(shown by their "lowing") demonstrates the supernatural causation at work:
"And then they knew that they were being destroyed because of the ark"
(55:8). Pseudo-Philo waits until this moment for the confirmed result that God
was responsible for these happenings so the assurance comes directly from

41. The tumors of the biblical version are omitted.
42. See comments on 53:6.
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God. The Philistines' deliberations showcase this disclosure by illustrating that
they are unsure until the end. This is more effective than the biblical narrative,
where for most of the story they are already convinced that God is to blame.
True to the ironic mode, they need revelation to understand what is happen-
ing.

In 1 Sam. 6:12, the Philistine lords follow the ark to the borders of Beth-
shemesh. In accordance with his interest in Shiloh, Pseudo-Philo has them
bring the ark there.43 He adds that they went "with timbrels and pipes and
dances," thus giving the impression that the Philistines were honoring God
(55:9).44 It is even said that "they consecrated the ark." How foreigners could
possibly have consecrated the ark is left unexplained. Pseudo-Philo collapses
the biblical notions that the Philistines made golden tumors because they had
been afflicted by tumors and made golden mice because of the infestation of
rodents into the notion that they made golden tumors because of the rodent
plague. This was made necessary because the tumor problem was eliminated
in favor of the affliction of babies and mothers earlier in the narrative.

The narrative is brought to closure in 55:10. The paragraph begins, "And
on that day the destruction of the Philistines took place." This refers not to a
destruction that occurred after the return of the ark but to the punishment
already narrated, made clear by the explanation of the initial sentence. The
deaths of pregnant women, sucklings, and nursing women are numbered. In
addition, it is said that twenty-five thousand men died.

Chapter 56: The People Seek a King

In its account of the beginnings of the monarchy, the Bible uses sources
embodying different views of those beginnings. There is a promonarchy and
an antimonarchy source in 1 Samuel. Pseudo-Philo uses elements from both
sources but weaves them into a whole that is against Saul's monarchy. Thus
he explains the failure of Saul's kingship. Successful kingship cannot come
until later.45 In 56:1 the people ask for a king for the same reason as they do
in 1 Sam. 8:4-5; Samuel is getting old and his sons are not worthy successors.
Unique to Pseudo-Philo is the addition that the people base their request on
a prophecy of Moses: "The word has been fulfilled that Moses said to our
fathers in the wilderness, saying, 'Appoint from your brothers a ruler over
you.'" The people quote Deut. 17:15, which is not so much a prediction of
monarchy as one of the restrictions to be placed on Israelite kingship once it
is established. Samuel's and God's reactions show that the request is inappro-

43. Sec comments on 22:8-9.
44. Ginzberg (Legends, vol. 6, 224, n. 34) thought it wrong that the Philistines should bring

the ark back, so he suggests changing allophili to Israel or populi (Feldman, "Prolegomenon,"
cxxxv).

45. The book ends before David's kingship is established. For how that might fit into the
author's views of leadership and monarchy, see chapter 2 (this volume) under "Plot."
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priate, so the people's interpretation of Deuteronomy cannot be correct. Even
when they ground their reasoning in the words of Moses they are wrong.

Samuel's reaction to the people's request is striking (56:2). He knows that
the monarchy was intended by God but does not think that it is time for it
yet, nor is it time for the building of the temple.46 Because it is not the pre-
determined time for a king, Samuel says, "But even if the LORD so wished it,
it seems to me that a king could not be appointed." Samuel is wrong, as the
subsequent narrative shows. Although God agrees with Samuel that it is not
time for a king, God can appoint one. This is not the first time Samuel has
been wrong (see 55:1). For Pseudo-Philo, even good leaders err. Their mis-
takes do not lead to disaster because of their lack of presumption and their
openness to God's correction. But Samuel's opinion that God cannot change
the divine plan does resonate for readers who have seen repeatedly that God
would like to reject Israel. Over and over again God is unable to change
concerning Israel's election. That commitment is irrevocable. In 56:3 God tells
Samuel that a king will indeed be sent to Israel.

In 1 Samuel 9 is the promonarchy source's account of God's choice of Saul
for king.47 Saul comes to Samuel hoping that the seer can help him to find his
father's asses. Before Saul comes, God tells Samuel that the one who is coming
has been chosen to be king and to liberate Israel from its enemies. In LAB
56:3, God tells Samuel that Saul is to come the next day. But while in 1 Sam.
9:16 God says that Saul has been chosen to liberate Israel from its enemies,
in LAB 56:3 God says, "I will send them a king who will destroy them, and
he himself will be destroyed afterward." Pseudo-Philo rewrites 1 Sam. 9:16
under the influence of 1 Sam. 8:6-18, which is part of 1 Samuel's antimonarchy
source.

Saul's appeal to Samuel to help find the asses is condensed in 56:4. Pseudo-
Philo emphasizes Samuel's "seeing" function; the word videre occurs three
times in this section. The next section (56:5) shows that Samuel's sight depends
on his willingness to be directed by God's plans. The word dirigere, often
connected with God's direction of the action, occurs twice in 56:5, and the
related word erigere is used once in a sense synonymous with dirigere. At this
crucial juncture in Israel's history, Samuel begins by misinterpreting God's
capabilities and plans (56:2) but is corrected by God (56:3). Samuel's openness
to God is demonstrated by the prayer with which 56:5 begins: "Direct your
people, LORD, and tell me what you have planned for them." His words to
Saul in 56:5 demonstrate faith that God controls all: "Behold may you know
that the Lord has chosen you as ruler for his people in this time and has directed
your ways, and your future will also be directed." The words designating God's
direction of the action are added to the biblical story.

In 1 Sam. 9:21, Saul's response shows a humility common in the Bible for

46. For rabbinic views on how the foundation of the monarchy and the building of the temple
ought to be related, see Feldman, "Prolegomenon," cxxxv.

47. Spiro ("Pseudo-Philo's") examines Pseudo-Philo's view of Saul. See Dietzfelbinger
(Pseudo-Philo, 82-85) for criticism of Spiro (SC 230, 227; Feldman, "Prolegomenon," cxxxvi).
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people chosen for a special task by God. LAB 56:6 couches that response in
language taken from Jeremiah 1; Saul protests that he is too young for such a
task. Samuel's reaction implies that if Saul were indeed to act according to his
humble words, he would live a long life, because Saul's words are like those
of Jeremiah.48 The attribution to Saul of words like those of Jeremiah was
inspired by the combination of his humble statement in 1 Sam. 9:21 with the
idea that Saul was among the prophets in 1 Sam. 10:6-13. In 55:7, the people
return to Samuel to demand the king he promised and Samuel informs them
that Saul will come in three days. Saul's prophetic experience is passed over
quickly by the statement that the fulfillment of Samuel's prediction to Saul
(1 Sam. 10:6) is found in the "Book of Kings." Feldman notes Pseudo-Philo's
silence about Samuel's anointing of Saul.49 This may be so that Hannah's
words in 51:6 might refer more clearly to David.

Chapter 57: Samuel Presents Saul to the People

LAB 57 rewrites 1 Samuel 12.5() The chapter begins with Samuel summoning
the people to present Saul. His words underline his disapproval of the new
monarchy: "Behold you and your king. But I am in your midst as God com-
manded me" (57:1). Saul is the people's king, not Samuel's.51 Samuel is present
at the inauguration of the kingship only because God has ordered him there.
Samuel continues his speech in a way based on 1 Sam. 12:1-3; he insists on
the people's admission that he has ruled them fairly and has not taken from
them anything that was not his (57:2-3). In the Bible, this constitutes Samuel's
last formal speech, meant to state his record clearly. Although it takes place
in the context of the institution of the monarchy, there is no explicit connection
drawn between them. Pseudo-Philo draws this direct connection. Samuel
makes this speech to compel the people to testify that they are not asking for
a king because of his misrule (57:3).

Samuel's words in 1 Sam. 12:1-3 resemble those of Moses in Num. 16:15.
In Numbers 16, Moses confronts the rebellion of Korah and seeks to prove
that it is not for any misdeed of his own that he must face this revolt. He points
out that he has not taken anything from the people. The similarity of Samuel's
speech to that of Moses is not pointed out in 1 Samuel 12, but Pseudo-Philo
says explicitly that the incident in LAB 57 is like the one in Numbers 16.
History is of a piece and is controlled by God. In LAB 57:2, Samuel says that
he speaks "before your king," thus reminding the people again that they
approve this new monarchy but Samuel disapproves. He compares his words
to those of "my lord Moses the servant of God" which he uttered "to your

48. The "because" in this sentence depends on taking the tamen of 56:6 in the sense of "seeing
that" or "because," as does Perrot (SC 230, 227). Harrington takes it as meaning "nevertheless."

49. "Prolegomenon," cxxxv.
50. For rabbinic passages relevant to Pseudo-Philo's treatment of Samuel, see Feldman, "Pro-

legomenon," cxxxvi. Samuel is paralleled with Moses in 51:6; 53:2 (SC 230, 228).
51. Sec SC 230, 228.
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fathers in the wilderness." Samuel honors Moses with the admission that he
is his lord and with the phrase "servant of God." Samuel reminds the people
of their fathers, as is usual in Pseudo-Philo. He then says that Korah and his
company perished because they lied and claimed that Moses had taken things
unjustly. This must refer to Moses' assignment of holiness to a new priestly
caste and Korah's insistence that the entire people is holy (Num. 16:3). Samuel
warns that if the people do not testify truthfully, they will suffer the same fate
as Korah. If they admit that they are not asking for a king because he has
mistreated them, God will be their witness (see 1 Sam. 1.2:5). This recalls
Moses' calling God to witness in Num. 16:7. Samuel ends his speech as follows:
"But if now the word of the LORD has been fulfilled, I and the house of my
father are free from blame" (57:3).

In 57:4, the people answer, "We are your servants, but we have a king,
because we are not worthy to be governed by a prophet." This emphasizes
again that the king is theirs, not Samuel's. This response combines features of
the people's answer in 1 Sam. 12:4, where they admit that Samuel has taken
nothing, and 12:19, where they express fear that they have sinned in asking
for a king. Pseudo-Philo turns this into an expression of respect for Samuel
and an explanation for monarchy. The shift from rule by Samuel the prophet
to monarchy is due to the people's unworthiness to be ruled by a prophet.
This is a disparaging assessment of monarchy, seen as an inferior form of
government made necessary by the people's flawed nature. This admission is
even more powerful on the people's lips. Both people and king weep and
acclaim Samuel with an acclamation not found in the Bible, "Long live Samuel
the prophet!" The appointment of the king is accompanied by sacrifices to
God. The chapter ends with a notice about Saul's military victories (57:5).

Chapter 58: Saul's Sin

In 1 Samuel, there are two different versions of Saul's fatal sin. In 1 Samuel
15, he spares Agag, king of the Amalekites, as well as some of the spoils, in
violation of God's command. In 1 Samuel 13, he offers sacrifice before Samuel
arrives although Samuel told him to wait for him. LAB 58 chooses the first
sin as being the clearer example of disobedience. It is easier to assign a base
motive, greed, for that sin than to assign fault for wanting to offer sacrifice
before a battle that Saul could see slipping away from him. In 58:1, God con-
demns Amalek in terms reminiscent of 1 Sam. 15:3, Deut. 25:19, and Exod.
17:14. In 1 Sam. 15:1-3, Samuel tells Saul God's words, but in Pseudo-Philo
the readers hear God speaking to Samuel. Pseudo-Philo strengthens God's
injunctions to Saul. Whereas Deut. 25:19 ends with "Do not forget," Pseudo-
Philo expands this to "And do not forget to destroy every one of them as has
been commanded to you." The emphasis is on God's commands.

In 1 Sam. 15:8-9, Saul spares Agag and the best of the Amalekites' pos-
sessions. The text implies that Saul's motivation in keeping the best of the
valuables was greed, though it does not say so outright. No motive is given for
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the mercy shown to Agag. Pseudo-Philo explains that Saul spared Agag
because Agag told him he would show him hidden treasures. Saul's motivation
is unambiguous: "On account of this he spared him." Saul brings Agag to
Ramathaim, home of Samuel, whereas in the Bible they go to Gilgal. The
change is due to the central role of Samuel evident throughout these chapters.

In 1 Sam. 15:11, the readers hear God speak to Samuel directly, but God
says only that God regrets making Saul king because he has disobeyed.
Pseudo-Philo expands this considerably. God's words make Saul's motivation
clear: "You have seen how in a short time the king has been corrupted with
silver" (58:3).52 Then God reveals a plan lacking in the biblical account. In
1 Sam. 15:32-33, Samuel kills Agag. The text implies that he acts according to
God's will, though the readers never hear God say so. In LAB 58:3, God orders
Samuel to let Agag and his wife live through the night so that Agag can have
intercourse with his wife. The male child to be born from that intercourse "will
become a stumbling block for Saul." Indeed in 65:4 it is Agag's son who kills
Saul in fulfillment of God's prediction.53 History is a tight web of prediction
and fulfillment proceeding according to God's plan.

Only after God's lengthy instructions to Samuel do Samuel and Saul
encounter each other (58:4). Saul opens the conversation by admitting that
God gave Israel victory. Samuel says, "How much harm Israel has done
because they demanded you for themselves as a king before the time came
that a king should rule over them!" He condemns Saul for transgressing God's
command, then he enumerates the consequences of Israel's and Saul's sins.
Agag will die, his hidden treasures will not be revealed, and Agag's son will
be Saul's stumbling block. The chapter ends with Samuel killing Agag.

Chapter 59: David's Anointing

As in 1 Sam. 16:1-3, the narrative of Samuel's anointing of David begins with
a conversation between God and Samuel that discloses God's intentions
(59:1). As in the Bible, God tells Samuel to go to anoint the next king. Pseudo-
Philo adds God's reason for this command: "Because the time in which his
kingdom will come to pass has been fulfilled." The stress is on God's control
and foreknowledge of events. Saul's kingdom violated God's plan; it was
"before the time." David's kingdom is now inaugurated in its proper time.
Pseudo-Philo omits Samuel's grief over Saul. Samuel asks God directly
whether God is "blotting out the kingdom of Saul," and God answers unequiv-
ocally, "I am blotting it out."

In 1 Sam. 16, Samuel does not know which of the sons of Jesse to anoint.54

52. Pseudo-Philo disagrees with the rabbis, who see Saul as too rich to need the spoils, and
with Josephus, who spares Agag because he is handsome (Feldman, "Prolegomenon," cxxxvii).

53. Feldman ("Prolegomenon," cxxxvii) connects the idea that Agag's son kills Saul with
traditions about Hainan that make him an Amalekite.

54. This failure of Samuel caught the attention of Jewish commentators. See Ginzberg, Leg-
ends, vol. 6,248, n. 19.
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Pseudo-Philo has God reproach Samuel for his lack of vision. God reminds
him that he introduced himself to Saul as "I am the one who sees" (1 Sam.
9:19; LAB 56:4). In 56:4 the word videre is used three times with respect to
Samuel, laying the groundwork for God's reminder here. God tells Samuel
that he should know whom he is to anoint since he is the "seer." God calls
God's words to Samuel a reproach. In 1 Samuel 16, the scene concerning
Jesse's sons is drawn out; Pseudo-Philo condenses it. As soon as he tells Sam-
uel that the eldest son is not the one to be anointed, God tells Samuel to seek
out "the least shepherd of all" and anoint him. This streamlines the narrative
and focuses more sharply on the choice of David. In 1 Sam. 16:11, Samuel tells
Jesse to send for David; Pseudo-Philo adds, "Because God has chosen him."
After David's anointing, the biblical text says that the "spirit of the LORD"
came upon him from that day forward. Pseudo-Philo changes "the spirit of
the LORD" to "the LORD," thus bringing God closer to the action.55

David sings a psalm as soon as he is anointed.56 His psalm begins in a
manner similar to Psalm 61, also attributed to David. Here David says, "From
the ends of the earth I will begin my song of glory," and in Ps. 61:2 he says,
"From the end of the earth I call to you." The psalm in LAB 59 is remarkable
in that it does not spend time on the significance of the institution of the
monarchy or Davidic dynasty but rather interprets God's choice of David as
divine protection of the least. As usual, an analogy is drawn from the past, but
this time it is a negative one. When Cain was jealous of Abel, he killed him.
This is unlike the present situation, for whereas the jealous older brother was
allowed to wreak his revenge in the earlier episode, here God protects the
younger brother, David. God assigned angels to protect David.57

There is no biblical record of jealousy on the part of David's brothers. This
element may be imported from the story of Joseph in Genesis.58 Neither is
there any biblical record of David being neglected by his parents, as LAB
59:4 claims. The idea may be inspired by Ps. 27:10, a psalm attributed to David:
"If my father and mother forsake me, the LORD will take me up." The ideas
of brotherly jealousy and parental neglect are brought to bear on the story of
1 Samuel 16. They are used to explain the fact that when Samuel came to
choose the messiah, David's family allowed him to remain in the fields: "And
when the prophet came, they did not call to me. And when the anointed of
the LORD was to be designated, they forgot me" (LAB 59:4). However, God
had "mercy" on David. This interpretation of David's election as rescue by
God is noteworthy.

In 1 Sam, 17:31-37, David offers to fight Goliath. When Saul expresses
skepticism about his abilities, David says that in guarding his father's flock he

55. Josephus interprets the spirit of the Lord coming on David to mean that David prophesied
(Ant. 6.8.2. § 166). Pseudo-Philo says nothing about prophecy.

56. For a list of David's extracanonical psalms, see SC 230, 230. There is another psalm of
David in LAB 60. For a retroversion of the present psalm into Hebrew with comments, see
Strugnell, "More Psalms."

57. Guardian angels are also seen in 11:12 and 15:5 (OTP, 372, n. e).
58. David's brother is angry with him in 1 Sam. 17:28, but this is not jealousy.
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used to kill wild bears and lions. He says, "The LORD, who saved me from
the paw of the lion and from the paw of the bear, will save me from the hand
of this Philistine" (1 Sam. 17:37). Pseudo-Philo rewrites this. First, he allows
the reader to experience firsthand David's killing of a lion and a bear (59:5).
The animals appear on the scene at the conclusion of David's psalm. Before
killing them, David makes a short speech, declaring his impending defeat of
the animals a sign of his coming victory in battle.59 He then kills them with
stones. Then God speaks directly to David and says, "Behold with stones I
have delivered up these beasts up for you. Now this will be a sign for you,
because with stones you will kill the enemy of my people later on" (59:5). This
combines several features of Pseudo-Philo—direct speech by God, God's pre-
diction of the future, the similarity of one event to another signifying God's
control of things, and identification of specific elements of events (in this case
the stones) that ties them more closely together.

Chapter 60: David and Saul's Evil Spirit

LAB 60:1 condenses the narrative of 1 Sam. 16:14-23, concerning Saul's evil
spirit and David's playing the lyre to soothe him. Pseudo-Philo adds that David
plays at night, perhaps because the night is a special time for revelations.
David's song demonstrates his supernatural powers of perception.60 This
becomes the occasion for another composition attributed to David,61 this time
directed to the evil spirit and meant to exorcise it.

The first part of David's song (LAB 60:2) reworks the first five days of
Creation, paying special attention to the creation of the evil spirit itself.62 By
demonstrating his knowledge of Creation and of the origin of the evil spirit,
David shows his power over the spirit.63 Before Creation, there was darkness
and silence. Darkness comes from Gen. 1:2. Mention of God's word in Gen.
1:3 implies there was silence before that word was spoken.64 (The idea of
primordial silence is common in ancient Judaism.65) In Genesis, God creates
light on the first day, and such a time scheme is implied here.66 "Then your
[evil spirit's] name was pronounced in the drawing together of what had been
spread out." This happens on the second day of Creation, as 60:3 clarifies.67

The mention of the spirit's name denotes its creation. The drawing together

59. David's killing of the animals was seen as a sign elsewhere (see SC 230, 231).
60. See SC 230, 231; LAB 9:10.
61. For treatments of David's song, see Philonenko, "Remarques" and "Essenisme." 1 agree

with Perrot (SC 230, 231) that this hymn is neither Essene nor Gnostic. See Perrot's commentary
for a rebuttal of Philonenko's points. See also Feldman, "Prolegomenon," cxxxviii-cxl.

62. SC 230, 233.
63. An exorcist must have knowledge of the spirit to control it. See Mark 5:9. Mark 5:7 may

be an attempt of the spirits to counteract Jesus' power.
64. For numerous other parallels, see SC 230, 233.
65. The closest parallels are 4 Ezra 6:39; 7:30 and 2 Bar, 3:7 since these are close to Pseudo-

Philo conceptually, chronologically, and geographically.
66. See Ps. 139:11-12.
67. Perrot notes that in Gen. Rub. 1:3, the creation of the angels takes place either on the
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of what had been spread out refers to the restriction of the waters by means
of the firmament to make heaven above and earth below (Gen. 1:6-8).6R

David next mentions the creation of rain, which would be on the third day.
Then the earth is ordered to bring forth nourishment for all living things on
the fourth day. Finally, on the fifth day "the tribe of your [evil spirit's] spirits"
was made. Perrot notes that in 60:2 God is depicted as the Creator of all,
including evil spirits; no dualism is intended by Pseudo-Philo.69

At the beginning of 60:3, David commands the spirit to cease being "trou-
blesome as one created on the second day." It is not clear whether this means
that the spirit is to act properly as a creature of God, or that being created on
the second day explains its nature as an evil spirit but it is to stop acting
according to that nature.70 David continues, "But if not, remember Tartarus
where you walk." What this means is in doubt. Perrot suggests the following
possibilities: (1) You are marching toward Tartarus; (2) if you do not behave
well, you will return to Tartarus; (3) you live in Tartarus.71 In any case, this is
a further expression of David's knowledge of the spirit and he uses it to assert
control. The exact meaning of the next sentence, in which David says that in
what he sings to the demon multis psallo, is again unclear.72 In any case David
expects his psalm to make the demon behave. The next sentence again reminds
the demon of its origins.

The final sentence of David's psalm is difficult to interpret: "But let the
new womb from which I was born rebuke you, from which after a time one
born from my loins will rule over you" (60:3). Harrington rightly dismisses a
messianic interpretation of this sentence given Pseudo-Philo's lack of interest
in a Messiah.73 Instead he proposes that Solomon may be meant here since he
was known for his power over spirits.74 Chapter 60 ends as does 1 Samuel 16,
with the observation that David's song was successful in relieving Saul of the
evil spirit.

Chapter 61: David and Goliath

In LAB 61:1, David returns to tend his sheep in the wilderness. Pseudo-Philo
mentions a battle with Midianites who come to take his sheep. In the battle,

second or the fifth day. Harrington (OTP, n. d) points out that in 2 En. 29:1 evil spirits are created
on the second day but that in Jub. 2:2 it is on the first day.

68. In 4 Ezra 6:41, God creates "the spirit of the firmament," and in 2 Bar. 21:4 God "fixed
the firmament by the word and fastened the height of heaven by the spirit." These two passages
associate the creation of the firmament with a spirit, which fits the belief that the heavenly bodies
either are angels or spirits or are controlled by them.

69. SC 230, 234.
70. Perrot (SC 230, 234) opts for the former, citing numerous parallels to support his point.

However, since in some of those parallels the spirits are evil from their inception, the meaning
remains ambiguous.

71. SC 230, 235.
72. For possibilities, see SC 230, 235.
73. OTP, 373, n. e.
74. For more possibilities, see SC 230, 235-36.
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David kills fifteen thousand men. This incident is unique to Pseudo-Philo and
enhances David's military prowess, decreasing the surprise at his victory over
Goliath. Instead of being a young shepherd unfamiliar with battle, as in the
Bible, David is an accomplished warrior.

In 1 Samuel 17, Goliath taunts Israel and dares them to send out any man
to fight him. LAB 61:2 turns this into a personal taunting of Saul. Goliath
reminds Saul that when he captured the ark and killed the priests, Saul fled.
As usual, Pseudo-Philo ties the narrative together more tightly than does the
Bible. This increases the ironic clement in the story and reinforces the idea
that there is a God-given significance to history. Goliath challenges Saul to
fight, threatening to take him captive and make Israel serve the Philistine gods
(61:2).75 In 1 Sam. 17:9, Goliath threatens Israel only with servitude to the
Philistines. Pseudo-Philo introduces idolatry here because of his abiding inter-
est in the subject.

In 1 Sam. 17:16, it is reported that Goliath taunted Israel for forty days.
Pseudo-Philo associates this with the forty days on Sinai: "According to the
number of days in which Israel feasted when it received the Law in the wil-
derness, that is, forty days, so I will ridicule them and afterward I will fight
them" (61:2). Goliath's taunt contains a threat of idolatry; his taunt is to last
for as many days as it took for Israel to receive the Torah. The giving of the
Torah and Goliath's ridicule both take place in the wilderness. Pseudo-Philo
portrays this episode as a direct attack on Torah by an idolatrous foreigner
and simultaneously casts it as a direct personal challenge to Israel's king. This
contributes to Pscudo-Philo's general connection of idolatry to leadership.

In 61:3, David hears Goliath. He asks, "Is this the time about which God
said to me, 'I will deliver into your hands by stones the enemy of my
people?'" David makes clear that the action to come fulfills God's words.
Further, David quotes God's words, a technique proving God's foreknowledge
and control of events. Although David does not quote God's prediction of
59:5 completely accurately, the element of stones remains and the one to be
killed is called "the enemy of my people," the same phrase used in 59:5. There
is a brief interchange between Saul and David in 61:4 corresponding to 1 Sam.
17:31-37, where David informs Saul of his plans. In 1 Samuel, David tells Saul
not to let anyone in Israel fear. In Pseudo-Philo, this is personalized to Saul;
it is he who should not fear. This continues Pseudo-Philo's tendency to make
Saul look worse. The rest of the passage is condensed, but Pseudo-Philo agrees
with the LXX of 1 Sam. 17:36 when he includes David's assurance that God
will take away reproaches from Israel. Unique to Pseudo-Philo is the assurance
that God will remove hatred from Israel.76

In 1 Sam. 17:40, David chooses five stones for his sling. They become seven
stones in LAB 61:5 and on them David writes the names of Abraham, Isaac,

75. R. Sola 42b makes the same connection (Feldman, "Prolegomenon," cxl).
76. See Luke 1:71.
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Jacob, Moses, Aaron, himself, and God.77 This symbolic act underlines Israel's
very identity. Israel's relationship with its God is its very core. That relation-
ship cannot depend on Israel's behavior, for it continually falls short of right-
eousness. Rather, it rests on God's covenant with the patriarchs, Abraham,
Isaac, and Jacob. Moses is the best representative of the one who faithfully
mediates between God and the people, so he is included. His inclusion is
especially appropriate given Goliath's connection of his taunts to the giving
of the Torah at Sinai. That Aaron is included shows a concern for cult and
priesthood. David is included as God's chosen one. Ultimately, God brings
the victory, so even God's name is written on one of the stones. In view of the
context, it is fitting that God's title Fortissimus is used here. Finally, the readers
are informed in advance that it is God who will bring the victory: "And God
sent Zervihel, the angel in charge of might in warfare."78

The rest of chapter 61 describes the interaction between David and Goli-
ath. David delivers a speech to Goliath in 61:6 centered on worship of God
and of idols. David reminds Goliath that their "mothers" (which means
"ancestors" here) were sisters.79 Ruth, ancestor of David, was a Gentile. In
the Book of Ruth she exemplifies the non-Israelite who forsakes her own
people to belong to Israel, the people of God. Orpah, Goliath's mother, "chose
for herself the gods of the Philistines and went after them," but Ruth, David's
mother, "chose for herself the ways of the Most Powerful and walked in
them." Those past choices explain the present situation, in which David, rep-
resentative of an Israel whose identity is determined by its ancestors' choice
to serve God, confronts Goliath, the one who seeks to reduce Israel to service
to the Philistine gods and so destroy it. The contrast between Orpah and Ruth
is not completely parallel; Orpah chooses and goes after the Philistine gods,
but Ruth chooses the ways of God and walks in them. This formulation draws
attention to the behavior demanded of God's people. David ends by insisting
that the blood ties between him and Goliath are meaningless in view of the
service of Goliath's people to the Philistine gods and of David's people to
God. He predicts that he will also conquer Goliath's brothers and that Goliath
will report to his mother that David has not spared their family.

In the Bible, David kills Goliath with a stone and then cuts off his head.
There is no exchange of words between them. In LAB 61:7, the stone does
not kill Goliath but merely fells him. David runs up and draws Goliath's sword.
Goliath tells David to kill him quickly and rejoice. David orders Goliath to
open his eyes and see who is really killing him (61:8). Goliath looks and sees
the angel and confesses that David has not acted alone. Only then does David
kill him. The narrative of David and Goliath ends in 61:9. The angel changes

77. Cohn points out that names arc written on the five stones in Midr. Samuel 21. There the
names are God, Aaron, Abraham, Isaac, and Jacob.

78. Harrington (OTP, 374, n. f) and Perrot (SC 230, 237) see this as the same angel as Zeruel,
who helps Kenaz in 27:10.

79. The traditions seeing David and Goliath as born of common ancestors and connecting
Goliath with the woman called Orpah here is detailed in SC 230, 237. See Feldman, "Prolegom-
enon," cxl.
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David's appearance so that no one recognizes him, and Saul asks who he is.
This explains why Saul did not recognize David after he killed Goliath even
when speaking to him face to face (1 Sam. 17:55-58). Lack of recognition
occurs several times in the Biblical Antiquities. It corresponds to the ironic
mode in which the book is written. Humans do not see things as they are; God
sees things accurately, and the readers share the divine viewpoint.80

Chapter 62: David and Jonathan

The biblical account of the souring relationship between Saul and David is
summarized in 62:1, where it is said that Saul was jealous of David and wanted
to kill him. David flees to Ramathaim and Saul pursues him. As in 1 Sam.
18:23-24, Saul falls into a prophetic trance. The Bible does not give the content
of that trance. The trance supplies Pseudo-Philo with an opportunity to begin
the chapter with a prophecy through a revelation to Saul. When Saul awakes
from the trance, he remembers nothing of it. The revelation to Saul alerts the
reader to what is to happen and to God's control of it, yet it does not disrupt
the ironic mode. Saul remains ignorant of God's plan. The irony is deepened
because Saul is unaware of what has come from his own mouth.

The prophecy begins, "Why are you led astray [seduceris], Saul, and whom
are you pursuing in vain?" (62:2). Seducers is common in the Biblical Antiq-
uities. It is used to denote what happens to people who see things wrongly and
so are disloyal to God in some way. To be so deceived leads to acting "in
vain." Anything that is contrary to the plan of God is "in vain" and so is
doomed to failure, as is Saul's intention to kill David. The prophecy continues,
"The time allotted to your kingdom has been completed." God has predeter-
mined everything and Saul cannot change that. Finally, the prophecy declares
that Saul and his son will die and David's kingdom will appear.

The rest of chapter 62 consists of a conversation and the making of a
covenant between David and Jonathan. David and Jonathan both make
speeches. The biblical text supplies only a few phrases here; most of the section
is Pseudo-Philo's composition. The key themes of the passage are David's
innocence, the injustice of Saul's hatred of him, and the love between David
and Jonathan. The love between the two men is contrasted with Saul's hatred
for David and so serves to set that animosity into still greater relief. This
section serves Pseudo-Philo's interest in leadership. It illustrates the unrea-
sonable persecution of the righteous by the unjust leader, an unreasonableness
that is underlined by the love Saul's own son Jonathan has for David. It makes
David an example of the proper way to respond to such hatred—reliance on
one's own innocence and trust in God.

David begins by suggesting to Jonathan that they make a covenant with
one another before they are separated. Pseudo-Philo thus assigns the initiative
for the covenant to David, whereas the biblical account gives the impression

80. See chapter 2 (this volume) under "Reeognition."
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that the covenant was Jonathan's idea (1 Sam. 18:3). Sounding the major
theme of the speech, David declares that Saul is trying to kill him unjustly.
The reference to Saul's plans fits Pseudo-Philo's constant attention to how
human plans often run counter to those of God, and so are wrong and bound
to fail. David's explanation of Saul's hatred—that Jonathan loves him and that
David will take over the reign from Saul—fits the information narrated at the
opening of the chapter that Saul is jealous of David.

David complains that he did only good to Saul, and Saul has paid him back
with evil. In contrast, David does not retaliate but makes a covenant of love
with Saul's son. Jonathan's plea that David maintain their relationship is
sealed with their kiss, which ends the chapter (62:11). David and Saul are
opposites. Were all this to remain on a human level, it would speak badly
enough for Saul, but it involves God, too. David says, "When I killed Goliath
according to the word of the Most Powerful, see the end that he [Saul] planned
for me, for he determined to destroy my father's house" (62:4). In chapter 61,
Pseudo-Philo made Goliath's challenge personal to Saul; therefore David's
victory freed Saul in particular. At the same time, the good that David did for
Saul was in obedience to God's command. So Saul's treachery is doubly rep-
rehensible, and it all flows from jealousy. David tells Jonathan he would wel-
come impartial judgment of the issue.

In 62:5, David elaborates on his own innocence. He fears that if Saul kills
him, then Saul himself will die. Feldman notes that this embodies the ius tal-
ionis and is absent from the biblical text.81 This strengthens the idea of moral
causality. David shares Pseudo-Philo's view of inevitable retribution for sin
and here shows himself unselfish in that he is as concerned for Saul as he is
for himself. This agrees with the biblical view that David continued to respect
the anointed of the Lord even after Saul proved himself unworthy. In pro-
testing his innocence David appeals to the fact that he has never shed innocent
blood, a boast Saul could not make were he to succeed in his purpose.82 His
claim of being the least of his brethren is frequent in Davidic traditions.83 Saul's
envy is "in vain" also because David is so young. David contrasts the right-
eousness of his own father with the injustice of Jonathan's father, thereby
deepening the contrast between the two.84

In the next section, David makes an argument a maiore ad minus. Even if
David had sinned against Saul, Saul should forgive him in imitation of God.85

If God, against whom no one should offend, is willing to forgive, how much
more should a mere human be willing to forgive. But since David has done
only good to Saul, so much the more should Saul treat him well. All of this
makes Saul's persecution of David even more unjust. David's flight from Saul

81. "Prolegomenon," cxli.
82. Note the charge against Abimelech that he shed the blood of his brothers (37:4).
83. See SC 230, 239, which also draws attention to the theme of shepherding.
84. This is similar to David's contrast of his and Goliath's ancestors in chapter 61. On David's

father's righteousness, see Feldman, "Prolegomenon," cxli.
85. The same argument is made in 39:4. See Matt. 6:12; 18:35.
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should not be taken as an admission of guilt. David has not even complained
to anyone except Jonathan and Jonathan's sister Michal (62:7).

David concludes his speech in 62:7-8. He suggests to Jonathan that the
two of them go forth together "in truth," implicitly contrasting this with Saul,
who lives a lie. David says that death in battle would have been preferable to
death at Saul's hands, because in battle he was protecting Saul. The heinous-
ness of Saul's injustice is emphasized: Saul seeks his protector's life. David
ends by appealing to Jonathan to correct him if he is mistaken. This opens the
way for Jonathan's words to David, which take up most of the rest of the
chapter.

Jonathan's speech in 62:9-11 is in two parts, separated by David and Jon-
athan weeping and kissing one another. It begins with Jonathan's testimony
to David's righteousness and then concentrates on their relationship and their
grief that they must separate (62:9-10). The second part (62:11) appeals to
David to remember not Saul's hatred but Jonathan's love. In part 1, Jonathan
laments their impending separation but asserts that it happens because of their
sins. There is nothing indicating that the narrator disagrees with this judgment,
and Jonathan is a sympathetic character, so the readers are to conclude that
Jonathan is correct. This fits with Pseudo-Philo's idea of moral causality. Saul's
hatred is unjust, but if David and Jonathan suffer they must have deserved to
do so because of their own sin. Nonetheless, although they are punished in
this life, they will be rejoined and recognize each other in the afterlife.86 Then
Jonathan implies that history is predetermined by claiming David's earthly
kingdom will come "in its own time."

The rest of part 1 of the speech elaborates on the grief that David and
Jonathan feel because of the impending separation. They weep into a vessel
and bury it as a monument to their pain. They call heaven and earth to witness
their love and their covenant. Such language is borrowed from the Mosaic
covenant (Deut. 30:19). The emphasis on the love of David and Jonathan is
true to the biblical text but is thrown into still greater relief through this scene
of almost melodramatic pathos and by excision of other aspects of the biblical
narrative, such as the elaborate scheme for Jonathan to warn David of Saul's
intentions.

In 62:11, Jonathan seeks David's assurance that when he becomes king he
will remember his love rather than Saul's hatred, a hatred that was "in vain"
because it was unjust and based on jealousy. In passing, Jonathan testifies that
David's kingship comes through God's will. David's mercy to Jonathan's fam-
ily constitutes his remembrance of the covenant sworn between the two men.
The series of paired opposites contained in 62:11 is noteworthy: anger/cove-
nant, hatred/love, ingratitude/table fellowship, jealousy/truth, lie/sworn oaths.
This section is a structuralist's paradise. One must wonder whether there is a
metaphor here for God's relationship with Israel. God had sworn to the fathers
to uphold the covenant no matter what happened. Although God experienced

86. Harrington (OTP, 375, n. d) points to 2 Bar. 50:3-4 as a parallel to the idea that the dead
recognize each other at the Resurrection.
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abandonment and even hostility at the hands of the people, he concentrated
not on their failure but on God's covenant with the fathers.87

Chapter 63: Abimelech Dies

LAB 63 rewrites 1 Samuel 22. In 1 Samuel, the priests of Nob suffer unjustly
at Saul's hands, but Pseudo-Philo has a theory of strict retribution. The priests
must have done something to deserve their fate. The narrator claims that they
"were profaning the holy things of the LORD and desecrating the first fruits
of the people" (63:1). The only thing this could refer to in the biblical account
is the giving of the holy bread to David and his men (1 Sam. 21:4-6), but
Pseudo-Philo apparently does not mean that. The readers learn that the priests
anger God, who says, "Behold I will blot out those dwelling in Nob, because
they walk in the ways of the sons of Eli." The readers know how God feels
and what God intends. The destruction of the priests becomes a fulfillment of
God's prediction and a punishment not only for their own cultic sins but also
for those of Eli's sons (see 1 Sam. 3:12-14; LAB 53:9-10; 54:5). The cultic sins
of Nob's priests resemble those of Eli's sons (52:1).88 Doeg the Syrian reports
to Saul that Abimelech is helping David (63:2). LAB 63:3 reports subsequent
events substantially as they occur in the Bible, except that Saul himself kills
Abimelech rather than ordering his servant Doeg to do so.89 As in the Bible,
Abiathar escapes the massacre and reports to David.

In 63:3-4, Pseudo-Philo inserts two divine pronouncements into the nar-
rative. In the first, God expresses indignation that the people protest Saul's
plans to kill Jonathan (1 Sam. 14:43-46, unreported in the Biblical Antiquities)
but remain silent when 385 priests perish (63:3). It is the same sort of accu-
sation as that leveled against the Israelites in LAB 47:4-8, where God is angry
that the people are aroused by the death of the Levite's concubine (chap. 45)
but remained silent before Micah's idolatry (chap. 44). Ironically, Pseudo-
Philo places the incident of the concubine at Nob although it takes place at
Gibeah in Judges 19, thus drawing a subtle connection between the two
events.9" In 63:3, God predicts punishment for the people and their king at the
hands of Israel's enemies. The prediction is fulfilled two chapters later. God's
second pronouncement is against Doeg, Saul's servant who reported Abime-
lech's disloyalty to Saul (63:4). A fiery worm will enter Doeg's tongue and will
cause him to rot away, and he will join Jair forever in "the inextinguishable

87. It is to be noted, however, that the word love is not applied to the relationship between
God and Israel in the Biblical Antiquities. Amare is used only three times, of God's love for Moses
(19:16), of Samson's love for Delilah (43:6), and of Jonathan's love for David. In 23:12 God calls
Israel a "lovable flock" (gregem amabilem).

88. Josephus also sees the destruction of the priests of Nob as fulfilling God's curse of Eli's
line but does not accuse the priests themselves (Ant. 6.12.6 § 260). The rabbis, in contrast, claim
that the priests were righteous (Feldman, "Prolegomenon," cxli).

89. The MT says the priest's name is Ahimelech, but the LXX and Josephus agree with
Pseudo-Philo in calling him Abimelech.

90. In 45:2, the incident at Nob is said to be like the one at Sodom involving Lot.
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fire." This is another case of the punishment fitting the crime. Doeg offended
with his tongue and will be punished through it.91 For further information on
Saul, especially his persecution of David, Pseudo-Philo refers the reader to
"the Book of the Kings of Israel" (63:5).

Chapter 64: The Medium of Endor

Chapter 64 emphasizes that Saul's approaching death is determined by God.
Pseudo-Philo rewrites it so as to enhance Saul's guilt. In 1 Sam. 28:3, it says
that Samuel died and all Israel mourned him and buried him. Juxtaposed with
this is the brief announcement that Saul had "expelled the mediums and the
wizards from the land." LAB 64:1 substantially expands the notice about the
mediums. The readers are privy to Saul's inner thoughts and so learn his true
motivation: "Because I am to expel the wizards from the land of Israel, they
will be mindful of me after my departure."92 Saul's action is motivated not by
loyalty to God but by desire for a good reputation after his death. Only after
the readers hear Saul's thoughts does he expel the wizards.

As usual, the readers experience firsthand God's response to Saul's action,
a response not explicit in the Bible. God says, "Behold Saul has not driven
the wizards out of the land for fear of me, but to make a name for himself.
Behold he will go to those whom he has scattered, to obtain divination from
them, because he has no prophets" (64:1). God understands Saul's true moti-
vation and characterizes it in language used of the builders of the tower of
Babel (6:1) and of Micah and his mother (44:2-4). Desire for fame and good
reputation drives Saul. God makes explicit the irony implicit in the biblical
text: Saul must consult those whom he has banished. The readers of the Bible
learn that there are no prophets available to Saul when he tries to find some
(1 Sam. 28:6). In the Biblical Antiquities, the readers learn of the lack of proph-
ets through God's words.

In the Bible, it is said simply that the Philistines had encamped against
Israel (1 Sam. 28:4). In Pseudo-Philo, the readers hear the Philistines' reason
for the campaign before they undertake it. They think now is the time to
avenge the blood of their fathers because Samuel the prophet is dead, so there
is no one to pray for Israel, and because "David, who fought on their behalf,
is Saul's enemy, and he is not with them" (64:2). In 1 Sam. 28:5-6, the Philistine
army frightens Saul and he tries to consult God and prophets. When this fails,
he searches for a medium. Pseudo-Philo attributes Saul's fear to the fact that
Samuel was dead and David was not with him. His fear is due to the same
reasoning that led the Philistines to begin their latest campaign. Both the for-
eigners and the Israelite king recognize that the absence of a prophet to pray

91. B. Sank. 106b proclaims that Doeg's soul will burn forever, and Gen. Rab. 32:1 and 38:1
say that he will never rise. Sec also Deut. Rab. 5:10; SC 230, 241-42.

92. This motivation for the expulsion is unique to Pseudo-Philo (Ginzberg, Legends, vol. 6,
235-36, n. 73). Josephus (Ant. 6.14.4 §§ 348^49) says that Saul confronted his own death bravely
because he wanted fame after dying.
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for Israel and the absence of the proper leader, David, make Israel vulnera-
ble.93 Saul tries to consult God and prophets, but God does not answer and
no prophets appear. The latter has already been foretold by God in 64:1.

In 1 Sam. 28:7, Saul tells his servant to seek out a medium so that he can
inquire of her. In Pseudo-Philo's narrative, Saul keeps the pronoun for the
medium in the masculine so that the subsequent story does not influence his
query (64:3). Pseudo-Philo also says that Saul wishes to inquire "what I should
plan out," fitting with Pseudo-Philo's interest in human planning. The people
tell Saul about the medium at Endor and give her a name unique to Pseudo-
Philo, Sedecla. They say that she "is the daughter of the Midianite diviner
who led the people of Israel astray with sorceries." "Midianite diviner" is an
emendation; Harrington says, "Most MSS have 'Adod the Midianite,' who
may be Aod of ch. 34. "94 The connection of the medium of Endor with Aod
would be typical of Pseudo-Philo, who delights in drawing connections
between different events and people in Israel's history. Even if the emendation
is correct, Aod may still be meant by the phrase "Midianite diviner."

Pseudo-Philo's rewriting in 64:4 consists primarily of emphasizing that the
diviner did not recognize Saul and revealing Saul's thoughts about that. When
the woman fails to recognize him, "Saul said to himself, 'When I was king in
Israel, even if the gentiles did not see me, they knew nevertheless that I was
Saul.'" Lack of recognition is a common device in the Biblical Antiquities;
here it accentuates Saul's fall from glory, presented forcefully in that Saul
himself describes it. Saul's distress at not being recognized even though he has
come in disguise and so is trying not to be recognized is amplified by his
somewhat pathetic question, "Have you ever seen Saul?" The woman
answers, "I have seen him often." This throws Saul into grief: "Saul went
outside and wept and said, 'Behold now I know that my appearance has
changed, and the glory of my kingdom has passed from me.' " The rest of what
happens in the narrative is to some degree anticlimactic. Here Saul realizes
his own fall from power and speaks of his kingly glory as already past.

When Sedecla calls up Samuel, she sees Saul with him and then recognizes
Saul. She accuses him of treachery.95 Saul commands her to describe her vision.
Its otherworldly nature is underscored by her first words: "Behold forty years
have passed since I began raising up the dead for the Philistines, but such a
sight as this has never been seen before nor will it be seen afterward" (64:5).
Sedecla's words may imply that the afterlife of faithful Israelites cannot be
compared to that of idolatrous foreigners. Saul asks for details of the visionary
person's appearance. In 1 Sam. 28:14, Saul knows that it is Samuel because of
the robe in which he is wrapped. Saul does obeisance, a scene elaborated in
LAB 64:6. In 1 Sam. 28:13, the woman says that the figure in the vision was a
"divine being." In the following verse she says it is an old man. In Pseudo-

93. For intercession as the job of the prophet, see SC 230, 242.
94. OTP, 376, n. d.
95. In the MT, the woman sees Samuel; in some manuscripts of the LXX, she sees Saul; in

Pseudo-Philo she sees both.
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Philo, this becomes, "You are asking me about divine beings. For behold his
appearance is not the appearance of a man" (64:6). The woman adds details
not present in the biblical text: Saul wears a mantle in addition to a white robe
and he is led by two angels, a sign of the honor in which he is held in the other
world.96 The narrator says that Saul realizes that the mantle worn by Samuel
is the same as the one Samuel tore when he was alive. The tearing of the
mantle was not narrated by Pseudo-Philo. Pseudo-Philo turns Saul's gesture
of obeisance into the despairing gesture of pounding the ground.

Samuel's words occupy LAB 64:7-8. He first chides Saul for calling him
up from the dead. He says, "I thought that the time for being rendered the
rewards of my deeds had arrived." This reminds the readers and Saul of final
retribution beyond death and shows Samuel's confidence that the Last Judg-
ment will result in his reward for deeds performed in this life. Samuel's next
words deny any real power to the medium. He declares that neither Saul the
king nor the medium brought him forth, "but that order that God spoke to
me while was still alive, that I should come and tell you that you have sinned
now a second time in neglecting God. Therefore after rendering up my soul
my bones have been disturbed so that I who am dead should tell you what I
heard while I was alive" (64:7). God's foreknowledge is displayed in that even
before Samuel's death he was told he would have to return to judge a sin that
Saul would later commit. Saul's sinfulness did not cease with Samuel's death.
Saul's actions described in chapter 64 amount to neglect of God. The only
thing this could refer to in LAB 64 is Saul's decision to drive out the diviners
not because of fear of God but for his own benefit.

Finally Samuel predicts the death of Saul and his sons (64:8): They and the
people will be handed over to the Philistines. Samuel concludes, "And because
your insides were eaten up with jealousy, what is yours will be taken away
from you."97 This refers to Saul's unjust jealousy of David, which occupied so
much space in the narrative. Saul's response is to grow faint, to accept the
truth of Samuel's predictions, and to express hope that his own death will
atone for his sins.98

Chapter 65: Saul's Death

The last chapter of the Biblical Antiquities rewrites the account of Saul's death
in 1 Sam. 31:1-4. It adds numerous remarks by Saul, and discloses the identity
of Saul's killer. As in the Bible, Saul dies after the battle with the Philistines
has gone badly. Pseudo-Philo adds Saul's words to himself: "Why are you

96. Harrington (OTl3, 377, n. i) points to the parallel with Christ's resurrection in Cos. Pet.
10:39-40. For a discussion of the robe, see Fcldman, "Prolegomenon," cxlii; SC 230, 243-44.

97. This may be another attempt to make the punishment fit the crime.
98. In Plrqe R. El. 33, Saul's death atones for his sins. That death might atone for sins is seen

in LAB 25:7.Perrot refers to b. Sank. 44b for the belief that death can atone for one's own sins
(SC 230, 245). He refers to Isa. 53:4-10 and b. Sola 14a for the idea that one person's death can
atone for another's sins.
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strengthening yourself for life when Samuel has announced death for you
along with your sons?" (65:1). Saul himself proclaims the futility of trying to
escape a fate decreed by God through the prophet. The battle with the Phil-
istines is foolish, for its outcome is foreordained. As in the Bible, Saul asks
his armor-bearer to kill him, but he refuses. Saul tries to kill himself. In the
Bible he is successful, but in the Biblical Antiquities he is not. This provides
an opportunity for the narrative's final irony. Saul calls to a man running by
to kill him but asks him to reveal his identity before killing him. The man says
that he is "Edabus, son of Agag, king of the Amalekites." Saul declares,
"Behold now the words of Samuel have come to pass upon me, because he
said, 'He who is born of Agag will be a stumbling block for you'" (65:4).
Samuel's prediction (58:4) and Saul's admission of it (65:4) are added by
Pseudo-Philo to the biblical story. The fulfillment is emphasized by Saul's
quotation of Samuel's prophecy.

In the last words of the Biblical Antiquities, Saul tells his killer to report
his death to David. He is to say, "I have killed your enemy." Then he is to
say, "Be not mindful of my hatred or my injustice." These final words of Saul
echo Jonathan's plea to David to forget Saul's hatred and injustice. The Bib-
lical Antiquities ends on a note of reconciliation between Israel's leaders, an
end to hatred and jealousy, and an acceptance of God's just judgment.
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Major Characters: God, Humanity, Israel,
Leaders, Other Major Figures

Most of the material in the next three chapters can be found scattered through-
out the commentary of chapters 3 through 9. This chapter and the following
ones do not repeat that analysis. They rather pull together the various strands
of the narrative to arrive at a generalized picture of characters (this chapter),
themes (chapter 11), and reflections of the author's real world (chapter 12).
In most cases, the listing of passages that support a certain interpretation is
illustrative rather than exhaustive. The full effect of the points made in these
three chapters can be appreciated only in combination with the detailed inves-
tigations of the preceding chapters.

God

God is the most important character in the Bib Heal Antiquities. God is revealed
by the divine words and actions, by how others relate to God and what they
say about God, and by the narrator's comments. Analysis of God must con-
sider other characters and must also look at plot. Since God as a character
unifies the narrative, this leads to the following overview of the entire work.1

The Biblical Antiquities is a narrative theodicy, a defense of God's ways.
It does not address a specific problem like the destruction of the temple, as
does 4 Ezra or 2 Baruch. Indeed, it was probably written before 70 c.E. Rather,
Pseudo-Philo addresses a more general situation in which Israel is dissatisfied
with its subjection to a foreign power, inadequate leadership, and a populace
with conflicting ideas concerning what to do about the situation and what God
wants. Pseudo-Philo exonerates God. God is as clear as can be throughout
history. It is first humanity as a whole and then Israel in particular that is
obtuse. Simply put, obedience to God brings success, disobedience brings
disaster. All sin receives its punishment. Complete dependence on God leads
to a perfect relationship with the Deity. God has done everything possible to
make that a reality. History is a succession of events directed by God toward

1. Perrot discusses many of the following ideas in "La providence divine," SC 230, 49-52.
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the end of establishing a proper relation with humans, but humans always
ruin things either through wickedness or mistakes. God's mercy results
in the continuation of history and points toward better things. Nonethe-
less, true resolution of the human condition will not take place until the
afterlife, when everything lost through human sin will be restored to the
worthy.

Only God is present in every part of the Biblical Antiquities. Divine words,
actions, decisions, intentions, motivations, predictions, and reactions unify the
work. God is extremely active, reacting in word and deed to practically every-
thing human characters say and do. The designations for God are so numerous
that it is not useful even to list all of them in the concordance. Deus occurs
248 times in the text, 186 of those instances in the nominative case. Dominus
occurs 297 times, 115 in the nominative. There are also other titles used for
God, of which the most common is Fortissimus. It appears 18 times, 8 in the
nominative, and stresses God's active strength.

A brief review of some of the verbs most commonly predicated of God is
a convenient way to summarize God's activity. God is often the subject of the
verb "to say." God speaks frequently to the characters, but the readers are
privy to an even fuller version of God's words and thoughts. God reveals many
things, from the beginning and end of time, to the Torah, to specific things
like who the sinners are in Kenaz's time. God makes the divine will known,
utters curses and blessings, and predicts the future. God often "commands"
and "sends." This demonstrates God's deep involvement in the plot. Much of
what the good leaders do is in obedience to God's commands. God always
acts on behalf of Israel. God most frequently "frees" them from political
oppression. God "leads" the people out of Egypt, to Sinai, and to the promised
land. God continually "directs" the people either directly or, since they are
so obtuse, through leaders. God's words are never "in vain." God "fulfills"
all of the divine predictions, promises, and statements. The word complex from
the verb "to remember" is frequent in the Biblical Antiquities.2 It is often God
who does the remembering, but the people must also remember. This shows
the orientation to the past. Past covenants and promises determine the present.
When Israel remembers its past, it obeys and enjoys success. When God
remembers the covenants with the fathers and the promises to them, Israel
benefits.

God is denned through divine-human interaction. It is human history and
the history of Israel in particular that occupies the narrative, not primarily
God's relationship with the cosmos, which is taken for granted. The Creation
is not even narrated, for example. Neither is God considered in se or in abstract
terms. Harrington notes, "God is light (12:9; cf. 22:3) and life (30:6)," but those
are not so much abstract qualities as distillations of what God does for human-
ity, giving them revelation and sustenance.3 Pseudo-Philo enlightens the read-
ers about God's ways through many narratives that share patterns and embody

2. See concordance under memor, memoro, memoria.
3. OTP, 300.
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some of the same principles. There is an ongoing contrast between the divine
and human realms.4 On the one side is humanity in general and Israel in
particular. Israel is often sinful, idolatrous, ignorant, unreliable, and disloyal.
God represents the opposite qualities. Most striking is the utter constancy of
God's faithfulness to the covenant.

The book begins not with the Creation stories but with the genealogies
from Genesis 4-5. God appears for the first time in response to humans. In
1:16, 20, the individuals Enoch and Noah please God, though these positive
statements are put in the context of a condemnation of general humanity for
its evil deeds (1:20; 2:1, 8-10). This initiates a pattern wherein God is some-
times pleased with individuals but is almost never happy with groups, including
Israel. Such a view is not far from 4 Ezra 3:36: "You may indeed find individ-
uals who have kept your commandments, but nations you will not find." The
first three chapters present humanity in its potential vastness (note the prolif-
eration of names), with the two basic divine reactions to it—approval and
disapproval—portrayed early. In Pseudo-Philo's rewriting, humanity's sinful-
ness is increased. As in the biblical story of the Flood, Pseudo-Philo's God
regrets that humanity was created (3:3).

God is unfailingly faithful to the "covenants with the fathers." In 14:2,
having completed the giving of the Torah at Sinai, God instructs Moses to
assemble the people "until I fulfill all that I have spoken to their fathers and
until I set them firmly in their own land; for not a single word from what I
have spoken to their fathers will I renege on, from those that I said to them:
'Your seed will be like the stars of heaven in multitude.'" At a covenant cere-
mony at Gilgal, the people solemnly declare, "He is the God who sent word
to our fathers in the secret dwelling places of souls, saying, 'Behold the LORD
has done everything that he said to us.' And truly now we know that God has
established every word of his Law that he spoke to us on Horeb" (22:9). In
23:11, God again testifies to the divine faithfulness: "I fulfilled my covenant
that I promised to your fathers." Deborah sings of all God did for Israel and
sums up with "And everything that the Most Powerful said, this he observed,
having Moses his beloved as a witness" (32:8).

God's fulfillment of promised progeny and land is a specific example of a
general principle: God's words will never be in vain. Any human plans running
counter to God's plan will be in vain.5 Examples abound, but perhaps the most
painful is the case of Seila, daughter of Jephthah. God recognizes Seila's good-
ness but refuses to allow her to be saved: "Behold now I have shut up the
tongue of the wise men of my people for this generation so that they cannot
respond to the daughter of Jephthah, to her word, in order that my word be
fulfilled and my plan that I thought out not be foiled" (40:4). Her reward
comes after death.

Numerous instances of prophecy and fulfillment punctuate the book, and
show that history unfolds exactly as God predicts. As Kenaz declares in

4. For analysis of this contrast, see Murphy, "Divine Plan."
5. See Murphy, "Divine Plan."
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ecstasy, "Hear now, you who dwell on the earth, just as those staying a while
on it prophesied before me and saw this hour even before the earth was cor-
rupted, so all of you who dwell in it may know the prophecies that have been
fixed in advance" (28:6). A constant concern of the book is to show that all
of God's words and plans will be fulfilled, whether they involve the promises
to the fathers, the punishment of sinners, or the course of history, and whether
they are spoken by God directly or mediated by such characters as Moses or
Samuel. Indeed, all history is planned in advance by God. Pseudo-Philo speaks
of the times being fulfilled in 3:9, 10; 19:15; 23:13; and 28:9. God goes so far
as to deceive the tribes so that the divine words can be fulfilled in 46:1. The
golden calf incident was foretold by God (12:3), the Exodus is an example of
God fulfilling divine words (15:5), the conquest of the land is a fulfillment of
God's words (21:9; 23:11), the people ask for a king because they think God
has foretold it through Moses (56:1), Samuel says that in the decline of Saul
the word of God is fulfilled (57:3), David sees in his impending fight with
Goliath the fulfillment of God's prediction given to him earlier (59:5; 61:3),
Amalek is destroyed as God said through Moses (58:1), Samuel rises from the
dead as God told him he would (64:7), and Agag kills Saul as God said through
Samuel (65:4). This list is by no means complete. Nothing happens that is not
foreknown and controlled by God.

Pseudo-Philo finds many cases in which one episode of Israel's history
recalls another, showing the divine rationality behind history.6 Deborah says
that God's glory is shown to her contemporaries as it was shown at the tower
of Babel (32:1). The confession of the sinners under Kenax is like that of
Achan under Joshua (25:7). The building of the altar across the Jordan
reminds Joshua of the golden calf (22:5). Moses' staff is a reminder of the Sinai
covenant, just as the rainbow reminds God of the Noachic covenant (19:11).
Aaron's rod that flowered is like Jacob's rods in Mesopotamia (17:3). The
examples are numerous. The assumption is that history is of a piece. There is
a plan behind it all, and that plan belongs to God.

God is the great revealer in the Biblical Antiquities. Although in places
God imparts esoteric information to privileged persons, the essentials of that
information are available to all. This makes the ironic mode of the narrative
doubly ironic. The readers know more than the characters, but the characters
should know almost as much as the readers. They simply do not listen properly
to God. God does not demand more of humans than they can understand.
Torah is the center of God's revelation, and esoteric revelation adds nothing
essential to it.7 Therefore leaders constantly exhort the people to study and
remain close to the Torah. God says Torah is given so that humans will be
without excuse when called to account for their actions (11:2). Joshua says,
apparently with some annoyance, that the Transjordanian tribes could easily
have avoided their mistake in building an altar if they had studied Torah

6. This is also a feature of rabbinic interpretation. Sec Eissfcldt, "Kompositionstechnik." See
also chapter 2 (this volume) under "Plot."

7. This contrasts with such works as 4 Eizra and / Enoch.
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(22:5). Zebul tells Israel to "ponder nothing else except what belongs to the
Law" (29:4).

The readers receive knowledge beyond the Torah. That knowledge does
not surpass Torah but rather confirms its importance. The key to knowing why
paradise was lost and the way to get it back are found in God's will as
expressed in Torah. Esoteric revelations sometimes deal with the good things
from which humans were separated at the Fall (19:10; 26:6, 14) that the righ-
teous will receive back at the end of time (28:10). The readers experience
esoteric revelation through characters such as Moses and Kenaz and experi-
ence the words, acts, and even thoughts of God firsthand. Nonetheless, what
they learn serves only to reinforce the idea that obedience to Torah brings
success, and disobedience brings disaster. This basic lesson is available to all
Israel, hence the narrative's irony.

The readers are frequently treated to God's direct reaction to human
behavior. They hear God speak, see God act, and sometimes even hear God
think. God often explains history, divine motivations and plans, and things to
come. The cumulative effect is to render a clear picture of how God thinks
and acts and to convey an unambiguous understanding of how God relates to
Israel. God responds to sin with anger and assures humanity that every sin
will find its punishment (3:9-10; 44:10).8 Indeed, most of God's interventions
in the plot, even when salvific, also involve anger, because God often saves
the people in spite of their unfaithfulness.9 Pseudo-Philo has a rather pessi-
mistic view of humanity and Israel, and God is continually frustrated with
human failure to understand and to follow the divine will. Indeed, God borders
on hatred of humanity for its wickedness. When humans try to build the tower
of Babel, God says, "I will consider them like a drop of water and liken them
to spittle," an allusion to Isa. 40:15 (7:3). In 26:14, Kenaz says, "And now
today I know that the race of men is weak and their life should be accounted
as nothing." When Israel commits idolatry in the Micah episode, God says,
"Therefore, behold I abhor the race of men, and I will cut away the root of
my creation" (44:8). Although God is usually unhappy with humanity and with
Israel in particular, God never gives in to the temptation to call a halt to
history. The promises to the fathers include Israel's eternal existence (4:11).
God is a "round" character who suffers inner conflict caused by this contra-
diction between desire to destroy an intransigent humanity and faithfulness
to the promises. The effect on the readers is twofold—to inspire confidence
in God's faithfulness, but also to discourage presumption.10

Sin provokes God's anger, but God's mercy never fails." The two terms
often occur in the same passage. God's anger does not signify permanent
abandonment of the people, although some characters in the narrative think
it does. It does not jeopardize the covenant, although at times God's frustra-

8. See concordance under Ira, iracundia, irascor, iratus.
9. See Murphy, "Eternal Covenant."

10. There are several characters who fall prey to presumption—Joktan in chapter 6, the elders
in chapter 9, the Levite in chapter 45, and the eleven tribes in chapter 46, for example.

11. See concordance under miseratio, misereor, misericordia, misericors.
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tion with the people's behavior reaches dangerously high levels. For example,
because of Micah's deception of the people, God wants to destroy all of
humanity but settles for declaring that every single sin will receive its proper
punishment (44:10). Deborah says, "And behold now the LORD will take pity
on you today, not because of you but because of his covenant that he estab-
lished with your fathers and the oath that he has sworn not to abandon you
forever" (30:7). When angry during the time of Phinehas, God says, "I myself
have sworn, says the LORD; if I had not sworn, I would not have remembered
you in what you have said, nor would I have answered you today" (47:3). God
is pulled back and forth between the divine promises and frustrated anger.

Israel's history of suffering proves only that God punishes sins. The exis-
tence of the covenant is never really at risk, but God's justice is always pre-
served. Every sin finds its punishment.12 Gideon, for example, who is not pun-
ished for his idolatry in the Bible, is punished after death in Pseudo-Philo
(36:4). And the punishment fits the crime, as in the case of Saul meeting his
death at the hand of the son of Agag the Amalekite (65:4). Further, what seem
to be undeserved afflictions in the Bible are explained as the results of sin in
the Biblical Antiquities, as is the case with the Levite's concubine (45:3; 47:8),
the tribes' defeat by the Benjaminites in the same episode (45:6), and the
priests of Nob who helped David (63:1). But God's mercy is evident in that
the people are never totally extinguished. Indeed, the harshness of humanity
is contrasted with God's mercy in the stories of Jephthah (39:4) and David
(62:6). Not even Moses fully understands that God's anger is not the same as
abandonment. Before his death, he prays, "Now you will correct them for a
time, but not in anger" (19:9). God responds, "When they sin, I will be angry
with them but I will recall your staff and spare them in accord with my mercy"
(19:11). For God, anger and mercy are not incompatible.

Prayers often request mercy. A prime example is Moses' prayer in 12:8-9.
Moses contends that Israel can survive only through God's mercy. He says,
"If you do not have mercy on your vine, all things, LORD, have been done in
vain, and you will not have anyone to glorify you" (12:9). At the end of the
prayer, God replies, "Behold I have been made merciful according to your
words" (12:10). Moses prays to God again at the end of the Moses cycle. He
concludes his prayer: "Unless your patience abides, how would your heritage
be established, if you were not merciful to them? Or who will yet be born
without sin? Now you will correct them for a time, but not in anger" (19:9).
Joshua picks up the theme two chapters later when he says, "And now let the
fullness of your mercy sustain your people and choose for your heritage a man
so that he and his offspring will rule your people" (21:4).

Moses' prayer in chapter 12 implies that to some degree God needs
humans. Moses employs a form of persuasion in the prayer that is known
elsewhere in the Bible and in Jewish tradition.13 God needs human praise and
must stand by Israel so that the nations will have proper respect for God. In

12. See chapter tl (this volume) under "Moral Causality."
13. For this sort of prayer, see Murphy, Structure, 72-85.



Major Characters: God, Humanity, Israel, Leaders, Other Major Figures 229

the Biblical Antiquities as a whole, this is softened by the idea that God is less
interested in the divine reputation than in being true to the divine purposes,
but it is not so easy to separate those two things. In any case, God is not
radically free. God is bound by past promises and in chapter 12 is influenced
by what humans think.

Humanity

Pseudo-Philo's main interest is Israel, not humanity in general. But in writing
Israel's story, Pseudo-Philo sketches a profile of the rest of the human race as
well. Pseudo-Philo enhances humanity's sinful aspects found in the Bible.
Chapters 1-8 are a preface to the history of Israel proper. They show that
humanity has a corrupted heart, Abraham is an exception, and Israel's call is
to follow Abraham's example. Pseudo-Philo preserves little of Genesis.
Although a few individuals like Enoch and Noah are good, most of humanity
is not. The genealogies introducing the Biblical Antiquities reverse those in
Genesis 4-5. Notices about Enoch and Noah from Genesis 5 come in LAB 1,
and LAB 2 deals with those from Genesis 4 who introduce sin into the world.
Additions to the genealogy from Genesis 4 emphasize the sinfulness of human-
ity, such as the corruption wrought by JobaPs music, the idolatry caused by
Tubal's technology, and the intensification of Lamech's ferocity (2:5-10). The
impression is one of deterioration. Beyond the genealogies, which are
expanded, Pseudo-Philo spends time primarily on the stories of the Flood and
the tower of Babel, connecting Abraham's call to the story of the idolatrous
tower. The genealogies make Israel's story central to world history.

Pseudo-Philo accents human responsibility. He seizes upon the Flood and
the tower of Babel as two episodes that prove humanity's disobedient nature.
Later, when Torah is given, human responsibility is again highlighted. Just
before giving the Torah, God reasons: "I will give a light to the world and
illumine their dwelling places and establish my covenant with the sons of men
and glorify my people above all nations. For them I will bring out the eternal
statutes that are for those in the light but for the ungodly a punishment"
(11:1). God then says, "I have given an everlasting Law into your hands and
by this I will judge the whole world. For this will be a testimony. For even if
men say, 'We have not known you, and so we have not served you,' therefore
I will make a claim upon them because they have not learned my Law"
(11:2). It is unclear whether this means that God offered the Torah to non-
Israelites. Pseudo-Philo may subscribe to the notion, known elsewhere in Jew-
ish tradition, that the Gentiles did indeed have the opportunity to accept Torah
and so are guilty.14 Alternatively, the Gentiles can be held accountable because
they began with a good relationship with God but ruined it through their
rebellious nature. Israel's responsibility is unambiguous. In Kenaz's vision of

14. See b. 'Abod. Zar. 2b and Sir. 24:5-7 (cp. 1 Enoch 42), for example.
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the whole of human history, the only thing mentioned about humans is that
they sin against God (28:9).

Beginning from Israel's ancestor Abraham and continuing throughout the
Biblical Antiquities, Israel differs from the nations because it worships God.
The Gentiles are idolaters and so cannot please God. In chapters 6-7, all
humans except Abraham and a few others participate in the building of the
idolatrous tower. In chapter 9 the Israelite elders worry that if their female
babies are given to Egyptian slaves as wives, then their own descendants will
be idolaters. Amram reminds the elders that Tamar went so far as to seek
fornication with Judah to avoid going to the Gentiles (9:5). In 18:13 and 30:1,
contact with foreign women leads to idolatry and alienation from God. The
people are tempted by the idols of the Midianite Aod (chap. 34). In Judg.
11:24, Jephthah says to the king of Ammon, "Should you not possess what
your god Chemosh gives you to possess?" Pseudo-Philo changes that to "They
are not gods, as you say they are, who have given you the inheritance that you
possess" (39:9). Before killing Goliath, David says, "Were not the two women,
from whom you and I were born, sisters? And your mother was Orpah, and
my mother Ruth. And Orpah chose for herself the gods of the Philistines and
went after them, but Ruth chose for herself the ways of the Most Powerful
and walked in them" (61:6).

Humanity fails God. The Biblical Antiquities is punctuated with negative
judgments on humanity (7:3; 26:14; 44:8). Given humanity's failure, it is urgent
that Israel be faithful, lest God's work be utterly "in vain."

Israel

The tower episode shows that Israel has its origins in Abraham, the one who
resisted human evil and trusted in God. The narrative then quickly gets Israel
into Egypt by summarizing the Joseph story in a few lines, and it becomes
detailed again only with the story of the Red Sea in chapter 9. The principle
of selection among Genesis materials is the desire to place the birth of Israel
in the context of humanity's evil. Pseudo-Philo also retains features of the
biblical story that carry the history of Israel forward, such as getting the people
to Egypt. It is concerned to present a coherent story of Israel, not just to
illustrate themes.

Israel's conflict with external forces is the background for a good deal of
the narrative. Foreigners continually oppress Israel and Israel must turn to
God for liberation. The text's opposition to mixed marriages should be seen
in this context.15 Throughout the work, the question arises whether Israel will
perish because of conflict with foreigners. The answer is no. God's promises
to the ancestors are irrevocable. Outside forces are not a threat to Israel's
existence or identity, because as long as Israel obeys God, those forces are
powerless to overcome it. As Balaam tells Balak, "They will sin against their

15. 9:5; 18:13-14; 21:1; 30:1; 43:5; 44:7; 45:3.
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LORD and fall into your hands; for otherwise you cannot fight against them"
(18:13). Israel's fate is in its own hands. Obedience to God inevitably brings
success and disobedience always brings punishment.

Threats to Israel's existence also arise internally. Two sources of the danger
are Israel's foolishness and its iniquity. True to the ironic mode, the people
usually know less than the readers. Ironically, they know all they need to know
to please God. Israel is without excuse. Everything necessary to please God
appears in Torah. Nonetheless, the people are often mistaken about God's
will. They frequently assume they know it when they do not, or speculate
about what God wants. Joktan creates a plan to rescue Abraham and his
fellows and counts on God's help, but his plan is ignored by God (chap. 6).
The elders react against Pharaoh's plan because they have a horror of idolatry,
but they err in their calculation (chap. 9). The tribes debate on the proper
course of action at the Red Sea and all of their suggestions are wrong (chap.
10). The Transjordanian tribes build an altar across the Jordan from good
motives, but then are chided by Joshua for failing to study the Torah to see
their error (chap. 22). Jephthah and his brothers have an argument about
God's will and their proper course of action (chap. 39). The people misinter-
pret God's intentions as they look for a leader (chap. 49). David is unsure of
God's plans (61:3). Samuel does not fully understand God or God's plans
(55:1-2; 56:2). There are other examples. The people seem obtuse when it
comes to understanding divine ways. Of course, the Gentiles are even worse.
Balak thinks that a multitude of holocausts will buy God's favor even to the
extent of making Israel's destruction possible (chap. 18).

Besides being obtuse, Israel also often proves itself iniquitous. It is more
consistent in disobedience than obedience. Even some of Pseudo-Philo's
heroes, like Abraham (6:11) and Kenaz (27:7), admit to sin. As a result, Israel
seems constantly in jeopardy. God's statement in 49:7 is thematic for the entire
narrative: "If I were to pay you back according to your evil deeds, it would
be necessary to pay no attention at all to your race." In chapter 25, sinners
are found among every tribe of Israel. Sinfulness spans Israel. The people's
sins go beyond simple transgression of the Law to attacking its very founda-
tion. In Judg. 2:10, it is said that a generation arose that did not know the acts
of God. LAB 25:6 says they did not believe in them. Two main themes emerge
from the enumeration of sins in chapter 25. One is that the sinners engage in
idolatry, and the other is that they attack Israel's foundations. Idolatry is
depicted as a search for knowledge and guidance. The people are attracted by
the wisdom and magic of non-Israelites.

The interchange between the people and Aod shows that the people do
not simply run to commit idolatry, but when confronted with what seems to
go well beyond their own Torah, they cannot deny "fact" (chap. 34). They are
skeptical of Aod's claims that he will show him what is not in their Law and
demand evidence. Aod produces the "evidence," and so deceives the people.
There is irony here. In the Kenaz chapters, the sinners are skeptical about the
Torah and do not find enough supporting evidence in their own traditions.
Here they take a bit of magic as good evidence and are convinced of the power



232 Broader Perspectives on Pseudo-Philo

of Midian's gods. Also ironic is the use of the word "deceive," a word frequent
in the Biblical Antiquities as a description of idolatry. What Aod claims does
not deceive is the very thing that does deceive. The final irony is that the
people are convinced by a miracle in which they see the sun at night. That
miracle leads them to abandon the Law. Throughout Pseudo-Philo, the Law
is that which gives light. This chapter manages to make the idolatry of the
people somewhat understandable without exculpating them. The people also
come to Micah for information useful for their everyday lives (chap. 44). To
obtain a wife, riches, sons, courage, servants, or long life, Israelites consult
Micah's idols. Individual needs are not satisfied by their relation with God.

Pseudo-Philo conforms to the deuteronomistic pattern in seeing the people
as especially ready to fall away from the exclusive worship of God when they
are without suitable leaders.16 From the time of the giving of the Law on Sinai,
the people succumb to idolatry. As in the Bible, they worship the golden calf
while Moses is absent. In 30:1, the narrator says, "Then the sons of Israel did
not have anyone to appoint for themselves as judge; and their heart fell away,
and they forgot the promise and transgressed the ways that Moses and Joshua
the servants of the LORD had commanded them, and they were led astray after
the daughters of the Amorites and served their gods." In Deborah's first speech,
she says that when Moses, Joshua, Kenaz, and Zebul commanded the people,
"you showed yourselves as if you were serving your God; but when these died,
your heart also died" (30:6). In 39:6, Jephthah says, "You know that, while
our leaders were still alive, they warned us to follow our Law. And Ammon
and his sons turned the people from their way in which they walked, and they
served foreign gods who would destroy them." That the seduction by the
Ammonites occurs in the absence of an Israelite leader is clear in the words
of the people in 39:1: "There is no leader who may go in and go out before
us." In 48:4, the narrator echoes Judges when he says, "They had no leader
in those days, and each one did what was pleasing in his own eyes." Of course,
the mere presence of a leader does not guarantee adherence to Torah. Gideon
and Jair actually lead the people into idolatry. But without good leadership,
the people seem incapable of pleasing God.

A remarkable aspect of Pseudo-Philo is the understanding that the people
are not always fully culpable for idolatry when it is forced upon them. In the
golden calf story, Aaron is excused because the people force him (12:3). In
the aftermath of the golden calf incident, a lenient attitude is displayed toward
those who committed apostasy under duress. The people are made to drink
waters containing the remains of the golden calf. The result is the following:
"And if anyone had it in his will and mind that the calf be made, his tongue
was cut off; but if he had been forced by fear to consent, his face shone"
(12:7). Under Jair, too, the people are coerced into offering sacrifice to Baal
(chap. 38). There it is not said whether they are culpable, but no punishment
is mentioned for their sin.

Israel's failures are set in the context of the sinfulness of humanity as a

16. See chapter 11 (this volume) under "Idolatry," and Murphy, "Retelling."
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whole. The contextualization of Israel's sinfulness is featured prominently in
Pseudo-Philo, being found, for example, in two prayers of Moses. Moses prays,

You gave them the Law and statutes in which they might live and enter as
sons of men. For who is the man who has not sinned against you? And unless
your patience abides, how would your heritage be established, if you were
not merciful to them? Or who will yet be born without sin? Now you will
correct them for a time, but not in anger (19:9).

Moses is saying, in effect, "Now Israel knows what it should do. Of course,
Israel will disobey the Law because no one is perfect. Nonetheless, I am con-
fident that you will overlook their transgressions." In an earlier prayer, he
says, "Before you took the seed from which you would make man upon the
earth, was it I who did establish their ways? Therefore let your mercy sustain
us till the end, and your fidelity for length of days; for unless you had mercy,
who would ever be born?" (15:7). Here Moses borders on blaming God for
the sinfulness of humanity, as does Ezra in 4 Ezra 3. In chapter 12 Moses tells
God that without divine mercy, there will be no one left willing to worship.
In a sense, God depends on humanity. Joshua echoes Moses' arguments,
reminding God that God created humanity, and could create a pure heart for
humans: "And now, LORD, give to your people a wise heart and a prudent
mind; and when you will give those orders to your heritage, they will not sin
against you and you will not be angry at them" (21:2). The discussion of the
pure heart is related to the concept of the evil yetzer, alluded to in 33:3 and
3:9.17 When Kenaz is dealing with Israel's involvement in Amorite idolatry,
he says, "Behold how much good God has made for men, but because of their
sins they have been deprived of all these things. And now today I know that
the race of men is weak and their life should be accounted as nothing"
(26:14).

Pseudo-Philo's characterization of Israel is not complimentary. Were it not
for the covenants and promises God made with the fathers, God would have
given up on Israel many times in its history. Israelites are not a good deal
better than their Gentile neighbors. Nonetheless, they do have Abraham,
Amram, Moses, Joshua, Kenaz, and Deborah in their past, and for the sake
of such individuals God has chosen Israel and remains eternally faithful to the
covenant. However, every sin will receive its recompense, and membership in
the chosen people does not guarantee salvation, either in this world or the
next.18

Leaders—Good, Bad, and In-Between

Nickelsburg provides the most detailed study of leaders in the Biblical Antiq-
uities. He claims that most of the narrative additions to the biblical text concern

17. Joshua's speech to God sounds like Ezra's in 4 Ezra 3.
18. This view corresponds to what Sanders ("Covenant") calls "covenantal nomism."
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leadership. Having examined briefly a large number of good and bad leaders,
Nickelsburg reconstructs Pseudo-Philo's paradigm of leadership.19 The central
element of the leaders' portraits is trust in God. That trust is expressed in the
good leaders' exhortations to the people to obey and trust in God for deliv-
erance and in the leaders' willingness to risk death, trusting in God's deliv-
erance. Nickelsburg notes that Pseudo-Philo's leaders are people of word and
deed. Their devotion to God is expressed by both. The leaders' words con-
centrate on the deuteronomistic theme that obedience will be rewarded and
disobedience punished. He says that the scheme sin, punishment, repentance,
and deliverance is evident both in what the leaders say and do. Also central
to their rhetoric is the idea that God will never abandon Israel. For Nickels-
burg, action is integral to Pseudo-Philo's notion of trust. Each good leader
takes bold action because of his or her trust in God. That action is often
military. Pseudo-Philo develops each leader's profile by contrasting him or her
with other characters. The bold action of a leader contrasts with the "fidget-
ing" of other characters.

Nickelsburg's portrayal of Pseudo-Philo's major figures is correct in the
main. His observation that the leaders are often contrasted with other char-
acters is crucial, but the central element of such contrast is not action as
opposed to inaction, or military action as opposed to passivity. Trust in God
is complete dependence on God, being fully in line with God's will. It usually
means not taking action on one's own initiative, even if that action is based
on belief that God will come to the rescue. It means avoiding presumption—
belief that one already knows God's will and forging ahead with human plans
that are well intentioned but do not have their origin in God. This is the central
aspect of leadership that Pseudo-Philo consistently advances.

It is important to distinguish between major characters and leaders. In the
present section we confine the appellation of "leader" to those who hold pub-
lic and political authority, for example, as judges or kings. Characters whom
Nicklesburg treats that are not treated as leaders here are Abraham, Amram,
Aod, Samson, Micah, and the Levite. Even such characters as Aaron and
Phinehas, important priests, are excluded here because Pseudo-Philo does not
present them as wielding the kind of political authority as Moses, Joshua,
Kenaz, or Deborah. Those characters receive their due in the next section of
this chapter.

A rough indication of whom Pseudo-Philo considers to be a leader in this
sense could be obtained by observing his use of the words princeps, principare,
dux, ducere, and related words. Aside from some general usages (20:3; 30:5;
44:1; 39:1, 6; 48:4), dux is applied to Fenech, Nimrod, and Joktan in the pre-
Sinai period (chaps. 5-7), and then to Moses and Joshua (24:6), Kenaz (21:5;
25:2; 27:13), Zebul (29:1), Jair (38:4), perhaps Jephthah (39:1), and Samuel
(49:6). Abimelech is unworthy to be dux. Those called princeps are the three
leaders of chapters 5-6, Joseph in Egypt (and Potiphar; 8:9), Pharaoh (9:12),
Kenaz (21:5; 25:2), Joshua and Moses (25:3), Jabin king of Hazor (30:3), Jeph-

19. "Leaders," 60-62.



Major Characters: God, Humanity, Israel, Leaders, Other Major Figures 235

thah (40:5), the tribal leaders (47:11), Samuel (49:7), and Saul and (indirectly)
David (56:1, 5). The text speaks of the principatus of Kenaz (49:1) and Moses
and Joshua (20:5). In 37:2, the trees discuss Abimelech's unworthiness to
have principatus. As subjects of principari appear Israel's enemies (19:2;
30:2), Joshua (20:5), Kenaz (21:4; 25:2), and Kenaz's sons, if he had any
(29:1).

Perrot notes that Pseudo-Philo draws a clear distinction between "politi-
cal" and "religious" leaders, and that God does not always approve of political
leaders.20 Perrot's distinction may be too restrictive, but it is noteworthy that
the list of persons to whom "leader" applies constitutes those who would be
considered political leaders. Samuel is the only exception, but even in the Bible
his status goes beyond that of a prophet. Like Moses, he is both prophet and
political leader. As in the Bible, his prophetic status allows him to reliably
judge Israel's first kings.

Pseudo-Philo's leaders are somewhat "round" characters. Even the good
ones are not always perfect, although they come much closer to perfection
than do the people as a whole. At times they verge on lack of trust, but they
always come through in the end. They are sometimes deficient in insight, but
this is usually corrected in the course of the narrative.

One of Pseudo-Philo's most characteristic alterations to the biblical stories
is the addition of direct address in the form of speeches, prayers, and dialogue.
This is true of the treatment of the leaders. The good leaders' speeches are
didactic and hortatory. Their speeches to the people and dialogues with God
reinforce the important themes of the Biblical Antiquities: God's justice and
commitment to the deuteronomistic scheme, God's unfailing faithfulness to
Israel because of the fathers, God's recurring anger with the people's sin or
foolishness, the inadequacy of human plans as contrasted with divine plans,
and so on. The following pages briefly review Pseudo-Philo's major leaders
and show how they fit the paradigm elucidated here.

It seems simple common sense to include Abraham as the first leader in
the Biblical Antiquities. Yet Abraham is not really a leader in Pseudo-Philo
in the sense of holding any position of authority. The Shemite leader is Joktan.
In LAB 6, Joktan is more active and military than Abraham. Joktan devises
a scheme to save the resisters to the tower of Babel and then uses his soldiers
to implement it. The narrator says that Joktan worships God, and the readers
hear Joktan himself professing confidence in God's deliverance and exhorting
the resisters to trust in God. But it is Abraham's refusal to do anything to save
himself that truly exemplifies complete trust in God. The technique of contrast
is complex in this chapter. Joktan contrasts favorably with Nimrod and Fenech
because they actively promote idolatry, whereas he aids those who resist it,
although he will not oppose it publicly, preferring to "work within the system."
Abraham contrasts sharply with the idolaters since he rejects their plan, and
he contrasts less sharply with his fellow resisters because his trust in God is
more complete than theirs. Abraham also contrasts with Joktan. Joktan is a

20. SO 230, 46.
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pragmatist who also trusts in God, while Abraham's trust is more absolute
and leaves things completely in God's hands.

Moses is the most prominent leader in the Biblical Antiquities. As in the
Bible, Moses mediates God's will to the people, both in the form of Torah
delivered on Sinai (although very little legal material is explicitly dealt with)
and through didactic and hortatory speeches. Moses also receives special rev-
elation about protology and eschatology. This does not happen in the Bible
but is common in noncanonical Second Temple Jewish tradition. Through
Moses Pseudo-Philo reveals the whole sweep of creation, from beginning
to end.

Especially noteworthy is Moses' role as intercessor. The fullest example of
Moses' intercession occurs after the golden calf incident, where Moses con-
tends that if God were to destroy Israel, no one would ever trust God again
and no one would worship God (12:8-9). In the spies episode, Moses per-
suades God not to abandon Israel (15:7). Just before he dies, Moses asks God's
mercy on Israel for the future (19:8-9). Moses' prayers in these chapters dem-
onstrate the tension between divine mercy and anger. They argue eloquently
to God to allow divine mercy to overcome the divine anger.

God's responses to Moses show that God does not always agree with him.
God's impatient command to Moses at the Red Sea shows some imperfection
in Moses' insight into God's ways (10:4-5). Before his death, Moses asks God
not to be angry with Israel but to let the divine mercy rule (19:8-9). God
responds that Israel will indeed feel the divine anger for its sins (19:11). None-
theless, God will continue to protect and support Israel despite its sin. Not all
of what Moses wishes can come to pass. The most important petition, that
God allow Israel to exist, is granted, but that is practically a foregone conclu-
sion anyway.

Korah is a bad leader (chap. 16).21 He has a following of two hundred men
and challenges Moses' leadership. His "platform" is anti-Torah; he sees no
need for the "unbearable" law of tassels. He is a foil for those faithful to God's
will who are willing to be tried and executed for it, such as Abraham in chap-
ters 6-7 and the seven resisters to Jair's idolatry in chapter 38. His end is
destruction and eternal misery.

Most of Joshua's biblical exploits are omitted. Nickelsburg notes that
emphasis falls on his call, his interaction with the people, and his farewell
address. Indeed, it is Joshua's words that receive the most attention. Like
Moses, Joshua mediates between God and people. He asks God's mercy on
the people and delivers lengthy didactic and hortatory speeches. His main
concern is to know and convey the word of God to the people and to have
them obey it. That he does not act on his own but is an agent of God is
emphasized by the device of having his covenant speech transformed into a
revelation from God revealed in a dream (chap. 23). Several details of Joshua's
story show Pseudo-Philo's realistic touch. In Joshua's prayer in 21:2-6, he
reasons in a way that shows his understanding of God's ways is not always

21. See Murphy, "Korah's Rebellion."
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perfect but needs to be informed by God and by events as time goes on. In
21:2, he verges on accusing God for humanity's sinfulness because God created
them as they are. Joshua remembers that he prayed in a similar vein during
the Achan episode. He quotes a part of that prayer that shows he came close
to despair then. In chapter 22, Joshua must confront the illicit altar erected by
the Transjordanian tribes. Joshua admits his inability to discern human moti-
vation and leaves ultimate judgment up to God. Joshua is not omniscient as
are God and the narrator.

Kenaz's deeds are more important than his words. Kenaz emerges as God's
perfect agent. His only desire is to know God's will and to follow it perfectly
and without presumption. Kenaz does not take a single step without attempt-
ing to know for sure whether he is doing what God wants. He is the opposite
of those who presume to know God's will. Kenaz discovers the sinners in
Israel's midst by using lots, proof that it is God who reveals them. He disposes
of the dangerous results of Israel's idolatry—magic stones, books, and the
like—by carefully following God's instructions. Kenaz is curious about the
idolatrous objects in chapter 26, but his inquisitiveness is not condemned.
Rather it confirms that God's instructions must be followed. Kenaz's victory
in chapter 27 is really God's victory. He consults God before undertaking the
expedition, looks for signs during it, and receives an angel's help in the battle.
Afterwards he confesses it is God's victory and demonstrates humanity's noth-
ingness and God's greatness. In chapter 28, Kenaz humbly yields the floor to
the priest Phinehas so that he can announce the vision of his father Eleazar.
Then Kenaz receives his own vision of the beginning and end of history and
delivers a brief exhortation to the people to die to the present, corruptible
world. Kenaz is transparently a vehicle for the narrator to depict the perfect
leader as God's instrument.

The next leader, Zebul, ensures that Kenaz's daughters receive an inher-
itance (chap. 29). Kenaz did not do it for himself because he did not want to
appear "avaricious and greedy" (29:1). Zebul ends his brief career with an
exhortation to the people to obey the Law.

Deborah is more prominent in the Biblical Antiquities than in the Bible,
and her story takes up chapters 30-33. She balances Kenaz, whose deeds were
more important than his words, because her words are more to the fore than
her deeds. She addresses two long speeches to the people (chaps. 30, 33) and
joins with others in a long hymn at the end of which she is the only one
speaking (chap. 32). Deborah is a perfect leader. Her words embody Pseudo-
Philo's point of view. She confirms the deuteronomistic worldview, but assures
the people that God will save them because of their fathers although they do
not deserve it. Her major point hinges on God's miraculous help to Israel
under her leadership, as is especially well illustrated through the stars'
action. She sees the deliverance wrought in her time as paradigmatic for all
time (32:3).

Gideon's story occupies two chapters (34-35) and that of his son Abime-
lech one (36). Gideon is a mighty man of Israel who questions God's support
of Israel. The angel uses the conversation to blame Israel for its own misfor-
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tune. The biblical emphasis on Gideon's reluctance to help save Israel is short-
ened into a brief but emphatic exchange in which Gideon questions the appro-
priateness of his election and the angel points out that the way of God is not
like the way of humans (35:5). The story of Gideon's victory is rewritten to
stress that God, not Gideon, wins the battle. Gideon's idolatry goes unpun-
ished in the Bible, but Pseudo-Philo lets the readers hear God thinking about
the fact that Gideon is to pay for his sin in the afterlife. Gideon does not speak
for Pseudo-Philo's ideological point of view; he is too ambivalent a character.
He does turn out to be an instrument of God through whom God accomplishes
a limited purpose, and he is a good foil for the angel since he does not under-
stand God's ways. He is a convenient character to restate the idea that human
and divine ways differ.

Abimelech tries to become king of Israel because of his ambition. Pseudo-
Philo condenses the story so that it consists mostly of Joram's parable, pre-
sented not as a parable but as a straightforward account of actual happenings.
The fig tree, the vine, and the apple tree all recognize their own inability to
rule over the trees, and they condemn Abimelech. The bramblebush claims
that truth is to be heard from it. It recalls Abimelech's fratricide and says that
a real ruler corrects the foolishness of the people. Both because of his sowing
of discord in Israel and because of his general wickedness, he cannot be a good
leader. He exemplifies a would-be ruler who has none of the proper qualifi-
cations and all of the wrong ambitions.

Jair is the most uncomplicatedly bad leader in the Biblical Antiquities
(chap. 38). He forces the people into idolatry and is thus the opposite of what
an Israelite leader should be. He should bring truth to the people, but instead
he deceives them. Pseudo-Philo employs a trial scene to show that Jair, who
used the judicial system to enforce his hideous sinfulness, experiences the very
punishment he planned for the seven dissenters. The shocking aspect of the
narrative is that whereas the trial scene usually involves righteous Israelites
bearing witness before foreign rulers, here a legitimate Israelite ruler is in the
position of the wicked judge. The angel's reproach of Jair shows that it was
indeed God who made him leader (38:4). Native Israelite rulers can be every
bit as bad as foreign despots.

Jephthah is a tragic character. He exemplifies unguided human reason
gone wrong. The interaction between Jephthah and his brothers typifies the
sort of discussion common in Pseudo-Philo between fellow Israelites about the
right way to proceed. Jephthah appears to be a good leader with the right
message of obedience to the Law and trust in God's deliverance in 39:6. God
gives him the victory. But his idea that he should sacrifice the first being who
meets him on his return home is completely misguided and angers God by its
recklessness. Jephthah's anguish over the results of his stupidity is portrayed
in 40:1. It is something over which he now has no control. The foolish leader
must not only pay the price for mistakes but must also see others pay as well.
A leader's decisions affect all Israel.

In chapter 49, the people seek a new leader. They know that "it is not
appropriate for the people to be without a ruler" (49:1). They hope God will
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give them a ruler like Kenaz to "free us from our distress." From the people's
point of view, the important thing about a ruler is that he or she will free them
from suffering. They do not mention the other side of rulership—the ruler will
correct them and make them conform to God's will. The lot falls on Elkanah,
Samuel's father. Elkanah knows he is not to be a leader, and he forcefully
rejects the people's attempts to make him one. God reveals that Elkanah's
son, Samuel, will be leader.

As in the Bible, Samuel combines the qualities of judge and prophet. He
is a transitional figure between the periods of the judges and the monarchy.
He certainly exercises the kind of political power that defines leadership as
the term is used here. The narrator discloses that Eli knows from the Lord
that "a prophet had been foreordained to be born from" Hannah (50:8).
Pseudo-Philo amplifies the idea that Samuel is God's gift to Israel, as all true
leaders are. Samuel was "promised previously to the tribes" (51:2) and Eli has
heard of his career from God. Hannah's hymn provides content for the word
"prophet": "The people will be enlightened by his words, and he will show to
the nations the statutes" (51:3). Hannah sings that the "ordinance of the
LORD" and "the truth" will come through her since Samuel is to be born to
her (50:4). Samuel is called the "light to (he peoples" of Isa. 49:6; 51:4, and a
"light for this nation" (51:6). Light comes from God. To be enlightened is to
know God's ways, as the parallelism between enlightenment and statutes in
51:3 shows. All of this shows that Samuel embodies to a high degree a quality
to be expected of all leaders: He conveys God's will to them and teaches them
what God wants.

In chapter 53, God speaks to the child Samuel in the sanctuary at Shiloh.
Eli teaches the child how to distinguish between God's communications and
those of demons. As in the Bible, when Samuel receives word about the fall
of Eli's house, he is reluctant to convey this distressing news to his mentor. In
1 Sam. 3:17, Eli simply insists that Samuel not hide anything from him and
even threatens him should he do so. In LAB 53:12, Eli instructs Samuel at
length about his mission and duties. Samuel has been guided by the Lord and
has been born for the divine purpose of being prophet to Israel. He must
convey God's word to Eli even if it is unpleasant. Samuel then tells Eli the
news and Eli submits obediently.

Chapters 54-55 stress that God controls the action and Samuel is God's
instrument. When Israel brings the ark of the covenant to the battle and the
Philistines capture it, Samuel is unaware of those events because God has sent
him away. God manipulates the characters for divine purposes. Samuel is por-
trayed as less than perfect in understanding in the following chapters. In
55:1, he thinks incorrectly that the ark's capture means Israel's destruction. In
56:2, he thinks that God cannot appoint a king before the time, but he is wrong.
In 59:2, God chides him for his lack of vision in not seeing that God chooses
David as the new king. Even after his death Samuel is not omniscient. When
the witch Sedecla conjures him up for Saul, Samuel thinks it is the time for
the Last Judgment but then remembers that God foretold he would have to
come back to prophesy to Saul once again (64:7). Despite his deficiencies in
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understanding, Samuel is always open to God's guidance and correction. He
listens to whatever God says and fearlessly conveys it to Israel and its leaders
and so is himself a good leader.

The stories of Saul and David bring the Biblical Antiquities to a close, as
the work ends with Saul's death. David is anointed in chapter 59, but nothing
of his kingship is narrated, at least in the book's present form. David is the
innocent victim of Saul's jealousy and is grateful to God for God's favors to
him, but he never really acts out his role of leader in this book. Instead the
book ends on the dissonant note of Saul's failure as king. In chapter 2 (this
volume), this was compared to the ending of the Gospel of Mark. As Mark's
ending leaves readers dissatisfied with the disciples' performance and places
on them the burden of doing better in following Jesus, Pseudo-Philo's ending
leaves readers unhappy with native Israelite leadership but hopeful that lead-
ers to come, if they are chosen by God and faithful to God's ways, can bring
good fortune to Israel again. The Biblical Antiquities provides the recipe for
success.

Saul is a model of the bad ruler. The origins of his monarchy are inauspi-
cious since he is appointed only because the people demand a king before the
proper time. Indeed, the very institution of kingship is seen by the people as
inferior to rule by a prophet, of which they are unworthy (57:4). God foretells
that Saul will destroy the people and then will be destroyed himself. When he
learns of his election, he reacts with humility (56:6), citing his youth. Samuel
seems to hold out a bright future to him when he says that God will guide
Saul and compares Saul's words to those of Jeremiah. Saul's first year is
marked by victory over the Philistines.

Pseudo-Philo holds to the notion of moral causality so that Saul's downfall
must be attributable to his own guilt and not just to the people's illicit demand
for a king. The story of Saul keeping some of the booty from the defeat of
Amalek and sparing the Amalekite king Agag is rewritten so that God
explains Saul's motivation as greed. Later he is driven by jealousy of David
and wishes to murder his fellow Israelite. The extensive conversation between
David and Jonathan in chapter 62 highlights the injustice of Saul's vendetta
against David. The slaughter of the priests of Nob in chapter 63 is rewritten
so that the priests deserve their fate, but God still finds Saul guilty for it
(63:3). The one constructive thing that Saul did during his reign, driving out
mediums and wizards from the land, is presented in LAB 64:1 as done simply
for fame. The readers hear Saul's thoughts on this matter and then immedi-
ately hear God pronounce Saul's motivation bad. Saul is told by Samuel
(raised from the dead) that his fate is sealed, and hopes that his death will be
his atonement (64:7-9). In the end Saul knows his death is inevitable and does
not resist it (65:1).

David will become leader after the narrative ends. The nature of his lead-
ership is left open, but the signs are good. David is chosen by God and
anointed by Samuel at the proper time (chap. 59). His psalm shows him to be
properly thankful to God (59:4). He looks for signs of God's will (61:3) and
knows that his victory over Goliath is God's work (63:8). He makes peace with
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his enemy's son and wishes love and mercy rather than hatred and vengeance
to characterize his relations with Saul's house (chap. 62). Indeed, Saul's last
words hold out the hope of reconciliation within Israelite ranks. As he dies,
Saul sends word to David, saying, "Be not mindful of my hatred or my injus-
tice" (65:5). As the narrative ends, there is the potential that Israel will be at
peace and governed by a good leader.

Other Major Figures

There are numerous other characters who stand out as individuals but strictly
speaking are not leaders. They are both Israelites and non-Israelites. The fol-
lowing brief review highlights only the traits that bear directly on Pseudo-
Philo's main themes.

Abraham does not act as a political leader in the Biblical Antiquities, so
his story should be told here. However, it is so intertwined with that of Joktan
that it was related in the previous section.

Noah is a significant character in that he represents a new start for human-
ity (chap. 3). He is a fairly flat character. As in the Bible, God chooses him
because of his righteousness, a point that accords well with Pseudo-Philo's
interest in moral causality. God dominates chapter 3 and Noah is fairly passive.
He simply follows God's commands.

Joseph is mentioned only in passing, but he is an ideal figure from the past
for the Biblical Antiquities just as he is in the rest of Jewish tradition. He is a
model of forgiveness leading to brotherly harmony in 8:10. In 43:5, he contrasts
with Samson, who goes to ruin because of his marriage to a Gentile woman.
God says that Samson should have paid attention "to Joseph my servant
fpuerumj who was in a foreign land and became a crown for his brothers
because he was not willing to afflict his own seed." Good Israelites bring con-
cord to Israel.

In LAB 9, the Israelites face the crisis of the Egyptians' decision that male
Hebrew babies be killed and the female babies be given to Egyptian slaves as
wives. It is the elders, not Amram, who propose action. Amram intends to
carry on as before and have intercourse with his wife. Nothing he says either
changes previous behavior or violates Pharaoh's decree. His action assumes
that God will save Israel, but this is not presumption because it does not lead
to the implementation of a plan whose origin is not God. The elders' sugges-
tion, to cease intercourse, is based on the belief that God will eventually act
to save Israel. But it is their plan that involves action, for instead of continuing
as before they would change their behavior. That change would hinder Pha-
raoh's plans, but it would also violate God's command to be fruitful and mul-
tiply and would in itself endanger Israel's survival. The elders fall prey to
presumption, but Amram does not. The narrator does not claim that Amram
convinced the rest of Israel, but because of Amram's trust God saves Israel.

Balaam is a non-Israelite whose story is told in chapter 18. The chapter
stresses the impossibility of destroying Israel. If Israel sins, it can be con-
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quered, though the rest of the book shows that even its defeat will be tem-
porary. Balaam is a sympathetic character in that he knows Israel's status with
God and even becomes a spokesman for that superior position before the
Moabite king Balak, who is completely obtuse in his reasoning. Balaam finds
himself in an impossible situation because although he would like to avoid
conflict with Israel and God, he is pushed into it by God's command to go
with Balak's messengers. In the end he does provide Balak with the infor-
mation necessary to harm Israel. Balaam emerges as an ambivalent character.
Perhaps the message is that even seemingly sympathetic Gentiles can turn on
Israel.

Jael is a Gentile woman who kills Sisera in chapter 31. The story follows
the main outline of the one in Judges 4 but is rewritten to underscore Jael's
complete dependence on God. In her killing of Sisera, she proceeds cautiously,
looking for God's approval each step of the way. Not much is made of her
being a Gentile. The focus is on how Sisera's punishment, death at the hands
of a woman, fits his crime, the desire to steal Israelite women. Although she
is a Gentile, Jael's motivation is pure; she attacks the one who attacked God's
chosen people.

Aod is a Gentile. Pseudo-Philo often associates idolatry with the Gentiles,
and here a temptation to idolatry comes through this "Midianite magician."
Aod is depicted as deceptive (34:5). The readers can see the full scope of his
deception because they know the source of his power and just how fragile and
circumscribed by God's judgment it is (34:2-3). Aod's power comes from an
unholy alliance with angels who lost their real power and who face a final
judgment to come. The people see only the appearances and take the power
to be real, far beyond anything God has shown them. Pseudo-Philo uses Aod's
story to portray both the seductiveness and the emptiness of the power of the
Gentiles' gods. Aod is a real salesman of that power—in modern terms, a con
man.

Seila willingly allows herself to be sacrificed for Israel's welfare (chap. 40).
She contrasts with her erring father Jcphthah in that she has a clearer concept
of God's will and acts on this knowledge fearlessly. Her hymn reveals the
depth of anguish that this causes her, but God divulges her ultimate fate—to
be joined with her mothers in the afterlife. The strength with which Seila
commits herself to God and the high cost this involves contrasts sharply with
Israel's general tendency to treat its relationship with God cavalierly.

Samson is an ambiguous character, just as he is in the Bible. In the Book
of Judges he does not really fit the mode of the other judges, and the same is
true of his portrait in Pseudo-Philo. He does not wield political power in the
same way as do Moses, Joshua, Kenaz, Deborah, Samuel, and others. But God
does decide to free Israel through him (42:3). Samson acts alone. He does not
lead an army or influence Israel's leaders. As in the Bible, his great strength
is displayed in his exploits against the Philistines. Pseudo-Philo adds the com-
ments of God in 43:5 that accuse Samson of lust and of "mingling" with the
Gentiles. Those sins lead to his downfall, making him a tragic figure.

Micah appears as the same sort of con man as Aod, but this time the
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deceiver comes from within Israel. He and his mother discuss idolatry as a
good way to make money and achieve fame. Their confident conspiracy is
related in detail (44:1-4). At first it is very effective, and all Israel flocks to
Micah for what his idols seem to be able to give. God angrily intervenes and
punishes Micah and his mother in ways suited to their crimes. The character-
izations of Micah and his mother stress their dishonest character and comment
on the true nature of idolatry and the true motivations of the people who
"sell" it.

Chapters 45-46 tell the story of the Levite's concubine and the consequent
war of the tribes against Benjamin. The Levite stands out as a character
because he takes it upon himself to call Israel to war against the sinful Ben-
jaminites. He says that if they keep silent, "the LORD judges," but if they go
to war to avenge the concubine's death, "the LORD will help you" (45:4).
Events, interpreted by God's own words (see especially 45:6), make clear that
the Levite is presumptuous. He dares to assume a leadership position in Israel
and to claim God's sanction for his own vengeful aims. The narrator has
already divulged that the concubine deserved what she got and God says that
Israel's wrath over this incident compares unfavorably with its silence over
Micah's idolatry (45:6).

Elkanah, Samuel's father, appears as a prudent man who knows his place
(chap. 49). Although the lot falls on him for the leadership of Israel, he is not
tempted by power. He professes himself willing to suffer for his own sins but
refuses to allow the people to "defile" him by imposing this improper burden
on him. Earlier in this same chapter, an enigmatic Nethez tells Israel its con-
clusion that God has abandoned it is false, and so he shows himself wise in
the ways of God. Nothing more is said about him.

Hannah's picture is redone so that it is clear why she is chosen to bear
Samuel. She possesses the qualities of humility and piety. Her hymn is rewrit-
ten so that she knows the significance of the one to whom she gives birth. As
in 1 Samuel 2, she acknowledges the power of God over all people.

Eli the priest is a tragic figure. He himself is a good man. He knows God's
plans for Samuel and slowly discloses them to Hannah in chapters 50-51. He
tries to dissuade his sons from their iniquity in chapter 52. He patiently teaches
Samuel about secret revelations in chapter 53. In chapter 54, he admits that
he did not know God's plans concerning the ark, and he laments its loss and
what this means for Israel. Eli and his sons suffer because of the sons' sins.
Eli's line is cut off and the sin of his sons becomes paradigmatic (63:1).

Phinehas is a figure that spans many chapters in the Biblical Antiquities.
He first appears in chapter 28 at the death of Kenaz. There he interrupts
Kenaz's testament with the account of a revelation made to his father Eleazar
that foretells Israel's unfaithfulness. In chapter 48, he is painted in the colors
of Elijah, as his ascension is foretold by God. He is more of a symbol than a
real character. There is no extended story about him; he merely appears from
time to time to be "the priest" in the story. His most important function is to
supply continuity to the priesthood. He is Eleazar's son and anoints Eli.
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Major Themes

Just as plot, character, point of view, literary style, and so on are intimately
tied together in this work, so the themes discussed here are closely bound up
with the characters analyzed in the previous chapter and with the plot analyzed
throughout this book. Topics broached here are relevant to Pseudo-Philo's
characterizations, and significant themes that are not discussed here are the
focus of attention in our treatment of characters and in the narrative analysis.
This chapter is not the last word on Pseudo-Philo's themes but is meant to
give some appreciation of the topics most interesting to Pseudo-Philo, as a
general entree to the work.

Covenant

God's covenant with Israel is one of the central symbols of the Biblical Antiq-
uities.1 The word testamentum occurs fifty-one times in the book. Related to
the theme of covenant is that of witness. Testimonium occurs nineteen times,
testis sixteen times, testare three times, and testor once. Usually witness is either
to God's faithfulness to the covenant or Israel's neglect of it. Almost a century
ago, Leopold Cohn focused on covenant.2

In all the speeches the same idea recurs again and again: God has chosen the
people of Israel and has made his covenant with them for ever; if the children
of Israel depart from God's ways and forget his covenant, he delivers them
for a time into the hands of their enemies; but God is ever mindful of his
covenant with the patriarchs; he always delivers the Israelites through leaders
of his choice, and he will never entirely abandon them.

"Covenant" denotes God's special relationship with Israel. Because Abraham
resisted humanity's idolatry and trusted in God, God established a special
relationship with him and his seed. This relationship is predicted in 4:1 f, and
God makes a solemn pronouncement of it in 7:4: "And before all these I will
choose my servant Abram, and I will bring him out from their land and will

t. See Murphy, "Eternal Covenant," on which this section is based.
2. "Apocryphal Work," 322. See also SC 230, 43-47.
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bring him into the land upon which my eye has looked from of old." God goes
on to say that the chosen land was spared in the Flood. Then God says, "There
I will have my servant Abram dwell and will establish my covenant with him
and will bless his seed and be lord of him as God forever." The essentials of
Pseudo-Philo's idea of covenant are here. God creates an unconditional rela-
tionship with Abraham and his posterity in which God gives them land and
blessings forever.3 Covenant can be somewhat fluid, in that sometimes the
focus is on the specific covenant with Abraham, but frequently it means
the covenant with the fathers. Many other times it focuses on Sinai or on the
covenant sealed by Joshua. More generally, it means God's relationship with
Israel that began with Abraham and stretches to the eschaton.

The symbol of covenant so permeates the Biblical Antiquities that it is
impossible to review all occurrences of the term here. Due note was taken of
them in the commentary. The occurrences of the phrase "covenant with the
fathers" and similar expressions are an index of how the symbol is used. In
9:4, 7, Amram recalls the covenant with the fathers as proof that Pharaoh's
decree cannot destroy Israel. The covenant implies Israel's eternal existence.
In 10:2, the people, terrified by the approaching Egyptians, wonder what is to
become of the covenant with the fathers. They assume that Israel's destruction
means an end to the covenant. In 13:10, the covenant with the fathers implies
that God will send rain and make the earth fruitful. In 19:2, Moses is confident
that no matter how angry God is, God will always preserve the people because
of the covenant with the fathers.

The Joshua cycle is crucial in making explicit that the covenant with the
fathers issues in a covenant with their sons and daughters. In 22:7, Joshua
addresses God as the "God of our fathers" and then goes on to pray for God's
mercy "on your covenant with the sons of your servants." In 23:2, Joshua says,
"Hear, O Israel. Behold I am establishing with you a covenant of this Law
that the LORD established for your fathers on Horeb." Later in the same
chapter, God says to Israel, "I brought you into this land and gave you vine-
yards. Cities that you did not build you inhabit. And I fulfilled my covenant
that I promised to your fathers" (23:11). This echoes the words of the people
in 21:9: "Behold our LORD has fulfilled what he said to our fathers: To your
seed I will give the land in which you may dwell, a land flowing with milk and
honey.' " The people say that word was sent to the departed fathers, "saying,
'Behold the LORD has done everything that he has said to us.' And truly now
we know that God has established every word of his Law that he spoke to us
on Horeb." The covenant centers on Israel's possession of the land.

Kenaz prays to the "LORD God of our fathers" for God to send him one
of the "wonders that you are ready to do by reason of your covenant in the
last days" (27:7). Kenaz expects God to be faithful to the covenant until the
end of time. The eschaton will witness divine mighty deeds for Israel. What
God does for Israel in Kenaz's time is a prolepsis of the eschaton. Just as
Kenaz hopes for victory as a present benefit of the covenant, so do the people.

3. See Rom. 11:29 for Paul's view on the irrevocability of the covenant.
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In 54:1 the people bring the ark of the covenant to the battle with the Philis-
tines, saying, "Perhaps he may fight along with us, because in it are the tablets
of the LORD that he established with our fathers on Horeb."

This brief survey of the phrase "covenant with the fathers" shows that
God's association with Israel stretches back beyond Sinai to Abraham and
concerns God's promise to him of land and eternal blessing for him and his
seed. The covenant is consummated in the giving of the Law and the land. It
implies that God will never abandon Israel to its enemies, although the book
is replete with instances of God temporarily punishing the people. As in the
cases of Amram and Moses with the Egyptians, Joshua with the inhabitants
of the land, Deborah with the Amorites, or the people with the Philistines,
God's commitment to Israel means protection from its enemies.

God's commitment to the covenant falls under a larger category examined
in the previous chapter concerning God as a character in the narrative. God
is absolutely reliable. Pseudo-Philo writes to prove that in detail. God's words
are never in vain, divine predictions always come true, and God's promises
are always fulfilled. This is the rock-solid basis of everything that happens in
the Biblical Antiquities. God's covenant with the fathers, often portrayed as
God's promises to them, will never fail. This is witnessed to even by a Gentile.
In 18:10, Balaam says, "It is easier to take away the foundations and the
topmost part of the earth and to extinguish the light of the sun and to darken
the light of the moon than for anyone to uproot the planting of the Most
Powerful or to destroy his vine." "Vine" is used numerous times for Israel in
the book, signifying God's particular concern for Israel.

Pseudo-Philo conceives of the covenant as unconditional.4 This is especially
striking in that Pseudo-Philo does not emphasize the notion of repentance
found in Judges, the source of much of the Biblical Antiquities. For example,
repentance plays no role in the stories of Gideon and Jephthah despite the
versions in Judges.5 Indeed, Israel's prayers for help would go unheeded if
God did not already have an obligation to help them. As God says to Phinehas,
"I myself have sworn, says the LORD; if I had not sworn, I would not have
remembered you in what you have said, nor would I have answered you
today" (47:3). In 30:7, Deborah tells the people that God will never abandon
them, "not because of you but because of the covenant that he established
with your fathers and the oath that he has sworn not to abandon you forever."
This borders on making the actions of the people ultimately irrelevant. They
may affect the fate of a particular individual, group, or generation, but God's
covenant with Israel will always endure.

4. In this Pseudo-Philo concurs wilh the priestly view of covenant. See Anderson, Understand-
ing, 455; Gottwald, Hebrew Bible, 471-72.

5. See Murphy, "Eternal Covenant," 52.
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Moral Causality

Moral causality is a strict application of the deuteronomistic idea that good is
rewarded and evil punished. The term "moral causality" with reference to the
Biblical Antiquities is taken from Perrot's commentary.6 Pseudo-Philo sub-
scribes to this view completely. The concept so permeates the book that every
story illustrates it to some degree. It is impossible to discuss every example of
it here, but the commentary does so throughout. The next paragraphs point
out some instances in which moral causality causes Pseudo-Philo to make
alterations to the biblical story.

The terrible fate of the Levite's concubine in Judges 19 is undeserved, but
Pseudo-Philo does not believe such a fate could happen unless the person
deserved it. The narrator explains that the concubine suffers "because she had
transgressed against her man once when she committed sins with the Ama-
lekites, and on account of this the LORD God delivered her into the hands of
sinners" (45:3). The biblical story of Gideon ends with his idolatry, which goes
unpunished. Pseudo-Philo adds God's own thoughts on the matter (36:4). God
says that Gideon cannot be punished in this life lest people think he is being
punished by Baal. God plans to punish Gideon in the afterlife. The story of
the biblical Samson is told without moral judgments. Pseudo-Philo has God
say that Samson must die because of his lust and his "mingling" with Gentiles.
In Judges 20, the tribes suffer defeat twice when they fight with the sinning
Benjaminites. Pseudo-Philo gives readers access to God's mind in 45:6, reveal-
ing that the tribes are defeated because they did not resist Micah's idolatry.

The principle of moral causality is enunciated repeatedly by the narrator
and by reliable characters. God lays down the rules for history toward the
beginning of the book (3:9-10). Every sin will receive its punishment in this
life and the next. The speeches of every reliable character—Moses, Joshua,
Kenaz, Zebul, Deborah, even Jephthah, and so on—are imbued with the deu-
teronomistic viewpoint. In 44:10, God says categorically that every human
being will receive the fruit of his or her doings. At the end, those being pun-
ished will admit, "Let us not mourn over these things that we suffer; but
because whatever we ourselves have devised, these will we receive" (44:10).
Pseudo-Philo has little room for ambiguity on this point. One wonders whether
he ever read the Book of Job or wrestled with the problems of doubt and
suffering that Job addresses.

Pseudo-Philo believes in an ultimately rational universe that is controlled
by God. The rationality of the universe expresses itself in moral causality. The
most striking corollary of this is that the punishment always fits the crime.7 In
31:1, God declares that because Sisera desired to take Israel's most beautiful

6. SC 230, throughout.
7. Feldman ("Prolegomenon," cxxviii) cites Dietzfelbinger (Pseudo-Philo, 227) in listing the

following parallels for this idea: Matt. 7:2-3; Mark 4:24; Acts 7:41^*3; Rom. 1:22-32; 2:1. The
principle is stated in Wisd. 11:15-16 and illustrated in the rest of that book. See also Ps. 7:15-16;
Heb. 7:2; Jub. 4:32 (SC 230, 201).
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women, he will be defeated by a woman. In 38:4, God condemns Jair to the
very fire he had prepared for those who resisted his idolatry. In 43:5, Samson,
who sinned with his eyes, will be punished by being blinded. God says in
44:10 that at the Judgment the sinners themselves will admit that they have
received what they themselves devised. Micah and his mother suffer quite
specific torments that correspond to the precise forms of their idolatry (44:9).
In 53:9-10, Eli's sons sin against all Israel and are said to violate the law in
Deut. 22:6 against taking the mother bird with the young. For this reason the
father Eli and his sons perish together. Saul takes forbidden booty and spares
King Agag (chap. 58). God allows Agag's wife to live long enough to give
birth to a son who later kills Saul (65:4). Doeg the Syrian, who sinned by
informing Saul about the priests of Nob, suffers from a fiery worm in his tongue
(63:4).

Pseudo-Philo shares the idea found in Wisd. 16:1-4, 24, that the same ele-
ment is a benefit to the righteous and a punishment to the wicked. In 4:5 water
is needed for fertility and showers down when humanity obeys, but the Flood
of chapter 3 destroys the iniquitous. In 11:1, the Torah is a light to the good
but retribution to the bad. In 23:6 fire is a revelation to the just but punishment
to the wicked.

Pseudo-Philo's moral universe is not completely polarized. Good charac-
ters are capable of sin, and several characters fall somewhere between being
entirely good or bad—for example, Joktan, the elders, and the Levite. Most
striking is that both Abraham and Kenaz explicitly admit that they are sinners.
In 6:11 Abraham refuses Joktan's help, saying, "If there be any sin of mine so
flagrant that 1 should be burned up, let the will of God be done." Before his
battle with the Amorites, Kenaz prays, "Even if I be handed over to death, I
know that the LORD has not heard me because of my faults and has handed
me over to my enemies" (27:7). A similar thought is expressed by Samuel's
father Elkanah in 49:5 when the people try to persuade him to accept lead-
ership: "If my sins have caught up with me, I will kill myself so that you may
not defile me. For it is just that I should die only for my own sins rather than
to bear the burden of this people."

Plans and Plots, Human and Divine

A frequent theme in Pseudo-Philo is that humans are constantly thinking
about what to do and making plans, but that their plans are almost always
evil, mistaken, or ill-advised.8 Human plans, often said to be "in vain," are
frequently contrasted with God's plans, which can never be "in vain." Human
plans that challenge God's plans are futile. The only remedy is complete sub-
mission to God's will and plans as expressed in the Law, through prophecy,
and by means of good leaders. Pseudo-Philo frequently uses the words con-
silium (and consilari), cogitatio (and cogitare), and adinventio (and adinvenire)

8. See Murphy, "Divine Plan."
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to indicate acts of thinking and planning by both God and humans. A survey
of these terms illustrates Pseudo-Philo's interest in the contrast between divine
and human plans.9

Consilium (or consiliari) is used in several ways—negatively, neutrally, and
positively. Its negative use is most prominent, designating plans that contra-
vene the will of God. It appears several times in the story of the tower of
Babel to denote the evil plans of the builders (6:4, 9,13 [twice]). It also is used
for Pharaoh's plan against Israel (9:1), Korah's plan against Moses (16:4), the
plans of Balaam and Balak against Israel (18:13), Micah's mother's advice
(44:4), and the tribes' plans against the Benjaminites (45:6). In 5:2 the leaders
of the three divisions of humanity decide (fecerunt consilium) to take a census.
Analysis of chapter 5 suggests that Pseudo-Philo sees the census, undertaken
without instructions from God, as another apparently neutral human act lead-
ing in the wrong direction. In 10:3, the tribes caught between the Red Sea and
the advancing Egyptians propose three courses of action (tres divisiones con-
siliorum), all of which turn out to be wrong. In 18:11, it is said that no one
should think in consilio suo that God will allow the chosen people to be
destroyed. Consilio in the rest of Pseudo-Philo usually implies concrete plans,
so here it may mean that God will not allow plots against Israel to succeed.

A positive use of consilium occurs in the story of Tamar, whose plan to
have intercourse with her father-in-law Judah is defended (9:5 [twice]). The
plan made by David and Abimelech must have been good given Pseudo-
Philo's positive view of David (63:2). In 40:4, the word consilium is applied to
the plan of God concerning Seila, daughter of Jephthah. Consilium is used
ironically in the tower story when Joktan publicly calls the resisters' plan evil
although he secretly sympathizes with it (6:9). Joktan, the resisters, and the
readers are aware of the deception.

The only remaining use of consilium is in the story of Balaam (chap. 18).
A sentence is placed on the lips of Balaam that fully expresses Pseudo-Philo's
theme as it has emerged from our study of the term elsewhere in the book.
Speaking of Balak, who wishes Israel to be cursed, Balaam says, "He does not
know that the plan of God is not like the plan of man [non ita est consilium
Dei sicut consilium hominis]" (18:3). Contrast between divine and human
plans underlies every occurrence of the use of consilium and consiliari exam-
ined here.

The majority of the occurrences of cogitatio and cogitare are negative, and
most of the positive ones have God as subject. Just as 18:3 contains what
amounts to a general statement or principle using the word consilium, there
are several principlelike statements using cogitatio and cogitare that sum up
how Pseudo-Philo uses the term. LAB 16:3 says, "And now the thoughts [cog-
itationes] of men are very corrupt." Another principle appears in 21:4, where
Joshua says about humanity that it "cannot place [excogitare homo ut pro-
ponat] one generation before another." Joshua tells God that he knows God

9. These are not the only words Pseudo-Philo uses to speak of human and divine plans. Ver-
bum, for example, is another.
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will make the divine word live even if humans, who cannot reason as God
does, think that God has canceled previous plans and destroyed the chosen
people. There is a contrast between God's understanding and humanity's, a
contrast common in Jewish literature and prominent in Pseudo-Philo.10

Humanity before the Flood failed to live up to God's demands, and "they
were plotting evil [iniquitatem cogitantibus] all their days" (3:3). Harrington's
translation of cogitantibus as "plotting" rather than "thinking" is true to the
thrust of Pseudo-Philo, which emphasizes humanity's concrete plans to con-
travene the will of God or to destroy God's people. The story of the tower of
Babel is replete with the terms consilium, consiliari, cogitatio, and cogitare. In
6:9, Joktan assures the resisters, "I know that the evil plan [consilium iniqui-
tatis] that they have agreed [consiliati sunt] to carry out will not stand, because
their plot is foolish [vana est cogitatio eorumj." Chapter 7 begins by saying
that the builders "were not turned from their malicious plottings (a cogita-
tionibus suis malignis]" by the rescue of Abraham (7:1). LAB 7:5 says that the
plan (cogitatio) of the builders "was frustrated." In chapter 18, cogitare is used
twice in the context of possible action against Israel. In 18:6, God asks Balaam
whether he proposes (cogitare) to curse Israel and in 18:12 Balaam himself
declares that anyone plotting (hec cogitaverunt) against Israel will be punished.
Hec refers to Balak's attempts to destroy Israel.

Joshua thinks (cogitans) that Moses is still alive. God reproaches him for
that (20:2). Kenaz seeks out Israelites who do not have pure hearts and dis-
covers that a large number have committed idolatry. Looking back on this
discovery, he says, "When we were seeking out all those who planned evil
deeds [excogitabant mala] craftily against the LORD and against Israel, God
revealed them to us according to their works" (26:5). Kenaz then finds out
that the Amorites "were planning fcogitantes] to come and fight against Israel"
(27:6). In 49:3, the people search for a leader through the use of lots but have
no success. Nethez declares, "We who have walked in our evil ways have not
known him who created us, and so our plan [cogitatus] will be in vain."

Another negative use of the term cogitare is found when Jael says that
Sisera "has made a plan [cogitavit] and said, T will go and punish the flock of
the Most Powerful One'" (31:5). Later Saul is guilty of evil thoughts several
times. In 62:3, 6, Saul plans (cogitare) to kill David. In 64:1 he decides (cogi-
tavit) to expel the wizards from the land of Israel, but he does so to win earthly
glory. In 64:3 Saul commits the ironic sin of going to one of the mediums
whom he had previously expelled to "inquire of him what I should plan out
[quod cogito/."

God is the subject of cogitare in 9:8, where God says that God thought of
Moses from days of old. In 15:5 God angrily refuses to let the people's reaction
to the report of the spies sent into Canaan interfere with the divine plan (cog-
itatio) to plant the people there. In 40:4, God thinks of Jephthah's daughter
(cogitavit super earn). God refuses to allow Israel's wise men to interfere with
Seila's sacrifice "in order that my word be fulfilled and my plan that I thought

10. See the Hodayot of Qumran, and numerous instances in the Wisdom literature.
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out [consilium meum quod cogitaveram] not be foiled." Before approaching
Samuel at Shiloh, God gives it careful thought (cogitavit), comparing the
appearance to Samuel to the one to Moses in the burning bush (53:2). In
56:5, Samuel asks God to reveal what he has planned (cogitare) for his people.

The terms for thought occasionally can be positive when applied to a few
humans. The narrator says that "the strategy that Amram thought out [quod
cogitavit] was pleasing before God." God says that what "Amram thought out
[cogitatio Amre] is pleasing to me" (9:7). Amram says of Tamar, "Her intent
[consilium] was not fornication, but being unwilling to separate from the sons
of Israel she reflected [recogitans] and said" (9:5). He continues, "Her intent
[consilium] saved her from all danger" (9:5). Joshua decides (cogitavit) to send
spies into Jericho (20:6). He does not follow instructions from God, but he is
really redoing what Moses did earlier (chap. 15). His move turns out to be a
good one. Hannah thinks (cogitavit) before praying at Shiloh (50:5). Hannah
is viewed sympathetically by the narrator, and her thoughts have good results.
Zebul's exhortation in 29:4 epitomizes the theme that human thought is almost
always in error unless it is dependent entirely on God's will: "Just as a wave
understands [intellegit] nothing except what is in the sea, so let your heart
ponder [cogitet] nothing else except what belongs to the Law."11

Another word used for human planning is adinventio (adinvenire). In 3:10,
God promises to return to each the "fruits of his own devices [adinven-
tionum]" at the Last Judgment. In 25:7-8, the word adinventio describes the
schemes of the Israelite sinners discovered by Kenaz, and in 25:11 the idola-
trous nymphs of the Amorites are what "seven sinful men devised [adinve-
neruntj" after the Flood. In 26:5, Kenaz curses the Israelite sinners "who
would plot [adinvenerit] to do such things." When Gideon bemoans Israel's
miserable lot, the angel says, "Your own schemes [adinventiones] have done
these things to you." In 44:7, God says, speaking of Micah's idols, "Imagina-
tion has invented [adinvenit] them." In 44:10, God predicts that at the Judg-
ment people will admit, "Whatever we ourselves have devised [adinvenimus],
these we will receive." In the same verse God says that humans will not make
God jealous with their "inventions" (adinventionibus). In 47:7 God says that
idols like Micah's were never "made" (adinvenit) before. In 52:2 Eli pleads
with his sons to abandon their wicked schemes (adinventiones). This survey
confirms what was found above: Pseudo-Philo has a pessimistic view of human
thought and plans. Complete submission to God is the only answer.

This survey of the terms consilium, consiliari, cogitatio, cogitare, adinventio,
and adinvenire demonstrates something already observed in numerous
instances in the analysis of preceding chapters. A major theme of Pseudo-
Philo is that humans on their own tend to go wrong. Any human thoughts or
plans are fated to be mistaken or downright evil unless they are in complete
dependence on God and on divine guidance. By far the majority of instances

It . Intellegere always refers to understanding the ways of God: 18:12; 20:3, 4; 29:4; 32:3, 7;
53:2, 5; 55:1; 56:6. Thus, the exhortation to understand nothing but the ways of God is embodied
in the Latin by not using the word "understand" for anything but God's ways.
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of human thought and planning fall into the category of evil, opposed to God.
A few can be called misguided, such as Joktan's plan to save Abraham and
the other resisters of the tower of Babel. When thought or planning is used in
a positive way, it most often refers to divine thoughts and plans. This theme
is but one more way to state that God is the center of human existence and
history.

Idolatry

Pseudo-Philo shows a particular interest in idolatry.12 Pseudo-Philo enhances
the element of idolatry when it appears in the biblical text and often inserts it
in contexts where it is not originally present. Service to God and resistance to
idolatry should be the hallmarks of Israel's existence but often are not. Israel's
contact with Gentiles can lead to idolatry. Good leaders keep the people from
idolatry and bad leaders do not.

The note in Gen. 4:22 about Tubal-cain's metalworking is transformed by
the addition of the words "Those inhabiting the earth began to make statues
and to adore them" (2:9). In 4:16, everyone except Abraham's family engages
in astrology. In chapters 6-7, Abraham and eleven others refuse to participate
in the idolatry of the tower of Babel, saying, "We know the one LORD, and
him we worship" (6:4). Although there are twelve resisters, only Abraham
fully trusts in God to deliver him. As a result God initiates an eternal covenant
with Abraham and his seed (7:4).

For the rest of the story, Israel vascillates between faithfulness to and aban-
donment of God. The latter predominates, so that God often wishes to reject
the people altogether but cannot because of the promises to the fathers. Good
leaders, such as Moses, Joshua, Kenaz, and Deborah, keep the people away
from idolatry and preach against it. Bad leaders, such as Jair or Gideon at the
end of his career, either encourage idolatry or fail to keep it in check. In the
golden calf incident of chapter 12, Moses' absence and Aaron's weakness lead
to idolatry.

Idolatry symbolizes the essence of sin—abandonment of God and of God's
claims on the people. This is especially evident in two passages. In the first,
God is angry that the people flock to Micah's idolatrous shrine. God reviews
the Ten Commandments, showing that idolatry violates each of them. The
following paragraph from my earlier study on idolatry in Pseudo-Philo shows
that this is the case.13

Idolatry is the root of all evil. In a speech in 44:6-10 God recalls Sinai and
the people's acceptance of the Ten Commandments. He lists each of the com-
mandments beginning with the first, rephrased in the following way: "I said
that they should not make idols, and they agreed not to carve out the images

12. See Murphy, "Retelling." This section depends on that study.
13. Murphy, "Retelling," 279-80. On idolatry as the root of all evil in rabbinic thought, see

Sanders, Paul, 113, 134-35, 174.
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of gods." Every commandment is broken by the making of idols (44:7). Wor-
shiping idols is equivalent to giving God's name to them and so takes God's
name in vain. Idolatry defiles God's sabbath. Dishonoring the Creator relates
to dishonor of father and mother. Idolatry is the same as thievery. To seduce
others (seducere, in this case meaning "to lead into idolatry") is the same as
killing. Idolatry is adultery. Idolaters accept false testimony. The connection
between lust for foreign women and idolatry is implicit here but explicit
throughout Pseudo-Philo. To commit idolatry is to commit every other pos-
sible sin at the same time.

When Kenaz discovers the sinners in the midst of Israel's tribes in chapter 25,
he makes them confess their sins in public. The degree to which idolatry under-
lies all of their sins is noteworthy.14

Pseudo-Philo associates idolatry with the land and with Gentiles. The asso-
ciation with the land is shown in the reason adduced for Moses' being barred
from the chosen land. The reason is unique to Pseudo-Philo and is put into
God's mouth: "Now I will show you the land before you die, but you will not
enter it in this age lest you see the graven images with which this people will
start to be deceived and led off the path" (19:7). In the golden calf incident,
the paradigm of idolatry, God says, "If they had entered that land, even
greater iniquities would have been done" (12:4).

The elders are upset that their female descendants will be given to Egyp-
tian slaves as wives because this means they will worship idols (9:2). In LAB
12:2, the people ask for false gods so that they can be like the other nations.
All of chapter 34 is devoted to describing how the Midianite magician Aod
leads the people into idolatry. In 30:1, the narrator says, "They were led astray
after the daughters of the Amorites and served their gods." However, the asso-
ciation of idolatry with the Gentiles is not firm. For example, the people
(18:14) and Samson (43:5) sinfully consort with Gentiles without idolatry being
mentioned explicitly. Tamar (9:5) avoids going to the Gentiles, but avoidance
of idolatry is not mentioned as her motivation.15 Further, idolatry can also
enter Israel through its own citizens. The best examples of this are the golden
calf (chap. 12), Gideon (chap. 36), and Jair (chap. 38).

Pseudo-Philo introduces the issue of idolatry into biblical stories where it
is not present. When Jephthah confronts the Ammonite king in Judg. 11:24,
he says that the Ammonite god Chemosh has given Ammon to the Ammon-
ites. Pseudo-Philo changes this so that Jephthah challenges the existence of
Chemosh, saying, "They are not gods, as you say they are" (39:9). Just before
David kills Goliath, he attributes his success and Goliath's failure to his own
worship of God and Goliath's idolatry (61:6). The story of the Levite's con-
cubine is connected to that of Micah's idolatry by Pseudo-Philo, whereas they
are unconnected in the Bible. The defeat of the tribes as they war against
Benjamin because of the abuse of the Levite's concubine is attributed to their
failure to oppose Micah's idolatry (47:7-8).

14. Murphy, "Retelling," 280.
15. Thus I must qualify the somewhat closer association between Gentiles and idolatry I

posited in my earlier study ("Retelling," 277-78).
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In several places Israelites seem to be fascinated with the power and wis-
dom of foreign gods. This is especially clear with the sinners under Kenaz
(chap. 25), the Israelites misled by Aod (chap. 34), and those who go to Micah
(chap. 44). Even the good leader Kcnaz appears curious about the power of
the Amorites' secret stones and books (chap. 26).

Slaves and Servants

The words servus and servire arc prominent in the Biblical Antiquities, used
sixteen and twenty-five times, respectively. The related word servitutis appears
four times. In almost every case, the words denote service either to God or to
idols. Servus occurs with the meaning "servant of God" as a term of high praise
restricted to a few: Abraham (6:11); the fathers (15:5); Balaam (18:4); Moses
(20:2); the fathers (22:7); Kenaz, Eleazar, and the elders (25:6); Kenaz (27:7,
twice); resistors of Jair's idolatry (38:4); and Phinehas (47:1, 2). Servus can be
used in other contexts as well. In 6:10, the eleven resisters of the tower call
themselves servants of Joktan, but, as the analysis of that passage makes clear,
their self-description as servants of Joktan is contrasted with Abraham as ser-
vant of God. In 57:4 the people style themselves servants of Samuel, but in
the context of their failing to be full servants of God. Only in 9:1 is the word
servus used of Israelites when it means slaves of others, in that case the Egyp-
tians. In that context, the Israelites are made to suffer by Pharaoh even though
they have done nothing to deserve such punishment. This is quite unusual in
the Biblical Antiquities, where suffering is usually caused by sin.

The uniqueness of Israel's subjection to the Egyptians is underlined by
Pseudo-Philo's use of the word "servitude" (servitutis). It is used only four
times in the Biblical Antiquities; three of those refer to the period of slavery
in Egypt. The first time is in 9:3, when Amram explains Israel's bondage since
the time of Abraham (and so including the time in Egypt) by recalling God's
prediction of that bondage to Abraham (see Gen. 15:13). In 11:6, servitutis
refers to the Egyptian bondage from which God liberated Israel, as in Exod.
20:2. In 18:11 God asks Balaam indignantly whether he intends to curse Israel
and reminds him of "what he sent upon Pharaoh and his land because he
wished to reduce them to slavery fservitutemj."

The final occurrence of servitutis is in 34:5. God says that because Israel
"began to serve [servire] the gods of the Midianites," he would "deliver them
into the hands of the Midianites." The narrator then informs the reader, "And
he delivered them into their hands, and the Midianites began to reduce Israel
to slavery fservitutemj" (34:5). There is a wordplay here in the Latin that
would also be present in the Hebrew. Just as the words being examined in this
section are all from the same Latin root, so in Hebrew they would be from
the single root 'bd.1'' The idea is that service to idols or their worshipers results
in slavery. Just as the words servire and servitutis are related, so is service to

16. See, e.g., Gen. 15:13-14 (cp. I.AB 9:3); Exod. 20:2 (LAB 11:6).
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idols and servitude. The converse is that service to God results in liberation
and freedom.

Both sides of the theme that service to idols brings slavery and service to
God brings freedom are prominent in the Biblical Antiquities.^ A clear state-
ment concerning service to idols is found in 41:3: "But the sons of Israel forgot
the LORD their God and served [servierunt] the gods of those inhabiting the
land; and on account of this they were handed over to the Philistines and served
[servierunt] them forty years." To serve (servire) idols issues in serving (servire)
the worshipers of those idols. Conversely, service to God results in freedom.
That is expressed in the relationship of the words servire and liberare in several
passages. In 6:11, there is irony when the eleven resisters expect liberation to
result from their subjection to Joktan. They express their gratitude to the
Shemite leader by calling themselves his servants. Ironically, liberation comes
because Abraham is a servant of God, as Joktan unwittingly suggests when he
addresses Abraham as serve Dei. Nonetheless, Joktan informs Abraham that
he will be saved (liberaberis) only by following Joktan's plans.

In 27:7 Kenaz identifies himself through his servanthood to God when he
asks God to free the people to show that God saves (liberal) not by means of
a large army. Kenaz expects a "sign of deliverance [signum salutis]." In 38:4,
God tells Jair that those who resisted Jair's idolatry are divine servants (servos
meos), and so they were delivered (liberati sunt) from Jair's punishing fire. In
47:1 Phinehas styles himself a servant of God, and recounts the time that God
saved him (me liberasti) from the hands of his enemies.

The idea that service and faithfulness to God result in salvation from all
evil surfaces continually throughout Pseudo-Philo. The point of this section is
that a close examination of the root serv- points to the sustained contrast in
the Biblical Antiquities between service to idols or their adherents, which
results in slavery, and service to God, which results in liberation. Other pas-
sages in which God is the object of servire are: 6:6; 9:7; 11:2; 19:7; 22:3, 7;
23:14; 24:1 (three times); 30:6. Passages where idols are the object of that verb
are: 9:2; 12:2; 18:12; 30:1; 34:1, 5; 39:6; 41:3; 61:2. The Egyptians are found as
the object of servire in 9:1; 10:3; and 15:5, but in 9:2 there is a clear connection
drawn between service to the Egyptians and worship of their gods. In 41:3,
service to the gods of the people of the land results in servitude to the Phil-
istines. The only time the word servire appears outside service to God, idols,
or idol worshipers is in 26:3, where the only water that can blot out the writing
of the magical books is water that has not "served" humans.

It is clear that servanthood is an important theme of the Biblical Antiquities
and that there is a sustained contrast between serving God and serving idols.
The former results in liberation, the latter in servitude.

17. For a similar comparison of these two sorts of service, see Romans 6.
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Protology and Eschatology

Perrot produced an excellent synthesis of Pseudo-Philo's thought on these
topics, and the present section owes much to his study.18 Perrot observes cor-
rectly that Pseudo-Philo shows no interest in protology or eschatology for its
own sake. He claims that Pseudo-Philo is more accurately a pastor who sub-
scribes to the ideas of the period and brings them into the narrative to support
his pastoral points than a teacher whose purpose is to impart doctrines. Per-
rot's distinction between pastor and teacher may be somewhat overdrawn and
in need of qualification in terms of the author's cultural milieu, but his basic
insight is sound. Pseudo-Philo is less concerned to convey ideas about the
afterlife than to engender obedience.

Although Pseudo-Philo does not narrate the Fall, he assumes that there
was a time when humankind lived a paradisal existence. This is shown through
revelations made to Moses and Kenaz. In 13:8, God shows Moses "the place
of creation and the serpent," clearly referring to Eden. God says that Adam
could have remained there had he not sinned. The text continues, "The LORD
continued to show him the ways of paradise and said to him, 'These are the
ways that men have lost by not walking in them, because they have sinned
against me' " (13:9). During Kenaz's conversations with God concerning the
secrets of the Amorites, Kenaz proclaims, "Behold how much good God has
made for men, but because of their sins they have been deprived of all these
things" (26:14). After his vision in 28:6-9, which goes from Creation to the
eschaton, Kenaz declares, "If the repose of the just after they have died is like
this, we must die to the corruptible world so as not to see sins" (28:10). Cou-
pled with 26:14, this implies that humans will regain what they lost if they do
not sin.

The fullest description of the eschaton occurs in 3:10 on God's lips. Its
narrative setting is significant. It comes after the story of the Flood, wherein
most of humanity proved itself sinful. The main thrust of 3:9-10 is that every
sin will receive its punishment in this world and the next, although the positive
results of judgment for the just are also mentioned (3:10). In 3:10 God discloses
that at the eschaton light and darkness will cease, meaning that the present
creation will pass away. There will be a universal resurrection at which God
renders "to each according to his works and according to the fruits of his own
devices." The world will go out of existence, death will cease, and hell will
"shut its mouth." Then the earth will cease being sterile, the good will be
rewarded, and "there will be another earth and another heaven, an everlasting
dwelling place." The function of this passage is to state in strong terms the
idea of moral causality. It is placed toward the beginning of the narrative at
the world's new beginning represented by the aftermath of the Flood. It sets
the "ground rules" for the rest of the book. All of the Biblical Antiquities
should be read with the awareness that this is what awaits humanity at the

18. SC 230, 53-57; the present section does not reproduce all of his detail.



Major Themes 257

end of time. The frequent references to the afterlife that follow, whether the
hope entertained by Moses, Kenaz, or Deborah, or the terrible fate in store
for Gideon or Korah, assume that the description in chapter 3 is true.

In the speech conveyed to the people by Joshua at the covenant-making
ceremony at Shiloh, God tells of bestowing a vision upon Abraham at the
sacrifice described in Genesis 15. God says, "I sent upon him a deep sleep and
encompassed him with fear and set before him the place of fire where the
deeds of those doing wickedness against me will be expiated, and I showed
him the torches of fire by which the just who have believed in me will be
enlightened" (23:6). Fire is an important image in Pseudo-Philo. Here it means
salvation to the just and punishment for the wicked and so is an instance of
the idea that creation can both be a benefit for those who obey God and work
against those who oppose God.

Pseudo-Philo emphasizes the significance of this life—it seals one's fate in
the next. One cannot sin in the next life; even the evil impulse goes away
(33:3). The people ask Deborah to intercede for them after her death, but she
says, "While a man is still alive he can pray for himself and for his sons, but
after his end he cannot pray or be mindful of anyone" (33:5). The real point
here is that the dead cannot help the living. Deborah's additional point that
they cannot even be mindful of the living must be qualified by several passages
in which messages about the living are brought to the dead. After death, indi-
viduals join their fathers and mothers. Pseudo-Philo seems to believe that one
is judged at death and that such judgment endures until the end time (51:5).
Presumably, then, when the Israelite fathers receive word of Israel's fate they
are already enjoying their afterlife bliss (21:9). God says that if the people
obey, "at the end the lot of each one of you will be life eternal, for you and
your seed, and I will take your souls and store them in peace until the time
allotted the world be complete" (23:13). Evil humans who die are already
being punished. As Jael kills Sisera, she tells him, "Go, boast before your
father in hell and tell him that you have fallen into the hands of a woman"
(31:7). For sinners, death brings one to a place of punishing fires and darkness
(18:12; 23:6; 31:7; 36:4; 38:4; 63:4).

The function of eschatology in Pseudo-Philo is clear in Moses' words. In
19:4, Moses says, "God has revealed the end of the world so that he might
establish his statutes with you and kindle among you an eternal light." Escha-
tology supports Torah. Perrot claims that 19:13-15 implies the end is near,
though it is not stressed. This passage can also be read in the opposite way.
That four-and-a-half times have passed and two-and-a-half remain might
assume a time scheme in which the world lasts for seven thousand years, mean-
ing there have been forty-five hundred years since the Creation and twenty-
five hundred remain. Pseudo-Philo would then mean that the eschaton is sure
and will come, but in the distant future. His idea that punishment and rewards
follow upon death and that good and bad undergo their fate between now and
the eschaton makes the dating of the eschaton less urgent. Perrot is certainly
correct when he claims that Pseudo-Philo does not share the "eschatological
fever" of some of his near-contemporaries.
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Women

Pseudo-Philo gives a remarkable amount of attention to women.19 Pcrrot notes
that most of the women in the narrative, with the exception of Delilah and
Micah's mother, are "honored."20

Deborah is one of the major leaders in the book. Her story occupies chap-
ters 30-33. Pseudo-Philo gives Deborah much more to say than the Bible does.
Deborah becomes an important teacher regarding the Torah, Israel's history
and relation to God, the afterlife, and so on. She introduces her testament
with these words: "Listen now, my people. Behold I am warning you as a
woman of God and am enlightening you as one from the female race" (33:1).
Harrington goes so far as to characterize "woman of God" as the "feminist
counterpart" of the term "man of God." When Deborah dies, the people
lament, "Behold there has perished a mother from Israel, and the holy one
who exercised leadership in the house of Jacob" (33:6). Within the story of
Deborah is that of Jael. Pseudo-Philo has embellished that story considerably,
concentrating on JaePs dependence on God and bringing her action into line
with God's will. Part of his strategy for doing so is to import various elements
from the story of another Jewish heroine, Judith.

Perrot lists the following examples of women in the narrative. My com-
ments on each of these figures should be consulted. In 4:11, Melcha, a female
ancestor of Abraham, prophesies Abraham's future glory. Miriam receives the
angel's annunciation of Moses' birth, and Eluma, mother of Samson, is told
by the angel of Samson's birth (chaps. 9 and 42). The daughter of Pharaoh is
guided by a dream (9:15). Dinah becomes Job's wife (8:8). Amram adduces
Tamar as an example of proper action in a crisis (9:5). She receives the exalted
title of "our mother," and thus matriarchal status. "Sons of Leah" is an appel-
lation for Israel in 10:4. The well in the desert is associated with Miriam
(20:8). Sarah is quarried from the same rock as Abraham and has her womb
opened by God (23:4-7). Zebul ensures the honoring of Kenaz's three daugh-
ters, and it is said that husbands are given to them rather than vice versa (chap.
29). Women offer treasure to them in chapter 29. Seila is the epitome of willing
acceptance of God's will, despite its tremendous personal cost (chap. 40). Her
sacrifice is even compared to Isaac's. Hannah is also a major character for
Pseudo-Philo, and her righteousness is enhanced. Important prayers are
uttered by Deborah, Seila, and Hannah. All told, Pseudo-Philo's interest in
women is truly noteworthy. Van der Horst concludes his treatment of Seila
with, "It is clear, anyhow, that this procedure of aggrandizing the role and

19. See van der Horst, "Portraits." Cheryl Anne Brown has recently published a monograph
examining the treatment of Deborah, Jephthah's daughter, Hannah, and the witch of Endor in
Pseudo-Philo and Josephus. I did not receive her book in time to incorporate her insights into my
analysis, but I now recommend it as an important study of Pseudo-Philo's treatment of biblical
women.

20. In much of these paragraphs I follow Perrot's presentation of the women characters (SC
230, 52-53).
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importance of women is not restricted to one isolated case. We can rightfully
speak of 'the feminism of Pseudo-Philo.' "21

Israel's Inner Harmony

Pseudo-Philo's concern with Israel's inner harmony surfaces from time to time
in the text. Abimelech's greatest sin is that he kills his brothers (37:1,4). Joseph
is a model of reconciliation with his brothers and is compared favorably with
Samson because, unlike Samson, he did not betray the peace of his own people
by consorting with a foreign woman (8:10; 43:5). Jephthah's brothers are jeal-
ous of him and drive him from the land (39:2). When they need his martial
skills to help them, they approach him. Their conflict is settled when Jephthah
finally gives in to their request to put their differences behind them and to
help them against their enemies. He apparently accepts their exhortation to
imitate God's forgiveness, although at first he argues against it (39:4-5).

The extended narrative of the relationships between David and Jonathan
and between David and Saul is a parable of what relationships within Israel
should and should not be. Chapter 62 is taken up mostly with speeches by
David and Jonathan. Those speeches contrast David's righteousness and his
unselfish service to Saul with Saul's jealousy, which tears apart their alliance.
David says that even if he has committed some sin against Saul of which he
is unaware, Saul should imitate God in forgiveness (62:6). This is the same
argument Jephthah's brothers make to him in chapter 39. The love David and
Jonathan have for each other is a foil to Saul's jealousy. Jonathan's lasL words
read as a recipe for a harmonious Israelite community. He urges David to
forget Saul's anger, hatred, ingratitude, jealousy, and lies, and to remember
Jonathan's covenant with David and his love, table fellowship, faithfulness,
and oaths (62:11).

In 64:8, Samuel tells Saul that because of his jealousy he and his sons will
die and Saul will lose everything. Saul's last words, which are also the last
words in the present form of the Biblical Antiquities, are words of reconcili-
ation, signaling hope for Israel. He tells his killer, "Now go and tell David, T
have killed your enemy.' And you will say to him, 'Be not mindful of my hatred
or my injustice' " (65:5).

Saul's motivation is his own fame and profit. In 64:1, he drives out the
wizards to make himself a name. In 58:3 God reveals that he spared Agag out
of greed. All of his problems with David arise out of jealousy. Such motivations
tear Israel apart. The same is true in the case of Micah. He and his mother
establish their idolatry because of desire for fame and fortune (44:1-3). They
lead Israel astray, and Israel remains silent in the face of their iniquities. The
consequence is civil war (chaps. 46-47). A subtheme in chapters 44-47 is that
Israel's silence in the face of iniquity in its midst leads to disaster. God levels

21. "Portraits," 42.
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the same accusation of silence at Israel in 63:3, where Israel accepts Saul's
slaughter of the priests of Nob.

Moses shows that lack of jealousy brings harmony to Israel. The people
recall that Eldad and Modad prophesied that leadership would pass from
Moses to Joshua and that Moses was not jealous when he heard the news
(20:5). This paved the way for Joshua to divide the land "in peace" between
the tribes. In another case, David sings that his brothers were jealous of him,
but that God protected him from their jealousy (59:4). The kingship of David
was thus made possible because God negated the kind of intramural jealousy
that would have sabotaged it.

The speculation about God's ways and proper courses of action observed
throughout the narrative commentary can be seen in the context of Israel's
inner harmony. Amram and the elders argue over what they should do because
of Pharaoh's decree (chap. 9). God sides with Amram. Faced with the crisis
of the oncoming Egyptian forces at the Red Sea, the Israelites divide into
competing factions (chap. 10). Their conflict is solved by Moses' appeal to
God and God's intervention. The Shemites Abraham and Joktan disagree
about the best way to react to the idolaters at the tower of Babel. God inter-
venes to vindicate Abraham (chaps. 6-7).

This analysis could be carried much further. Ultimately, the issue of har-
mony in Israel must be seen as subordinate to the idea that submission to
God's will brings success. If all of Israel obeys God's Law, then harmony
naturally results. It is because Israel is too foolish to know God's will or too
wicked to follow it that it suffers.

Messianism

Pseudo-Philo has no concept of an cschatological Messiah.22 Indeed the only
reason to raise the subject here is its abiding interest to Christian scholars. It
does not arise from the text. Christus occurs four times. It occurs in Hannah's
song in 51:6, referring to the king that Samuel will anoint. The reference
depends on 1 Sam. 2:10 and refers to David. The word occurs again in 57:3,
where Samuel demands that the people judge his leadership before God and
God's anointed, Saul. The reference depends on 1 Sam. 12:3. In chapter 59,
Samuel goes to Jesse's family to find the new king. Christus appears in 59:2 in
dependence on 1 Sam. 16:6 and refers to David. Christus in 59:4 is in David's
psalm. David refers to himself here, and the passage does not depend on any
specific biblical verse. This is Pseudo-Philo's only use of the word not taken
directly from the Bible. No case for an eschatological Messiah can be made
from these uses of christus.

In 21:5, Joshua pleads for a ruler from Judah in language drawn from Gen.
49:10. In some places outside the Biblical Antiquities, that verse is interpreted

22. See SC 230, 57-59.
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messianically. In Pseudo-Philo, however, it seems to find its fulfillment in
Kenaz(21:5).

The strongest argument against the idea that Pseudo-Philo expects an
eschatological Messiah is that when the text speaks of the eschaton, no Mes-
siah is present.

Angelology

Interest in angels is present in many documents from the Second Temple
period.23 Pseudo-Philo's angelology is like his eschatology in that he shares
the ideas of his times but does not focus on this topic for its own sake. Angels
appear numerous times but do not receive a great deal of attention. They
underscore the fact that God is present and active in history. For example,
Goliath is killed not just by David but also by an angel (61:5-8). An angel aids
Kenaz in his fight with the Amorites (27:10). The angels are given names that
sometimes have some correspondence with other Jewish traditions and some-
times do not. This follows the pattern found with Pseudo-Philo's addition of
human names. It proves that the author understands how the universe works
and who is in charge of what, but it is not really meant as freestanding infor-
mation important for its own sake.

23. See SC 230, 59-63.
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The Real Author in Historical Context

It is always difficult to move from story world to real world. Historical criticism
often tries to use texts as windows onto the real worlds—social, political, reli-
gious, and so on—that produced them. Such an enterprise is valid, but it must
be done cautiously. Placing a work like the Biblical Antiquities into its histor-
ical context is difficult. It certainly was not written at the time of the events it
narrates or any time close to them. Neither is it an account of those events
using trustworthy historical evidence independent of the author's main source,
the Bible. Indeed, the Biblical Antiquities contributes nothing to knowledge
about the preexilic period. Rather, as a rewriting of the sacred text of the
Bible, it reveals more about the author's ideological point of view than about
the events described. But this is itself historically important. If the consensus
that the Biblical Antiquities was written in the first century C.E. is correct, then
it provides access to the thought of at least one individual who lived at that
time. If the work is the product of a group or represents the distillation of a
community's storytelling over time, so much the better. Then it attests to views
held by more than one person in the period in question. Of course, it is always
debatable whether the interpretation of the previous chapters does indeed
reflect an accurate understanding of the author's thought. This leads to the-
oretical questions about author, text, and reader that arc very much under
discussion at present and to which I have no theoretical contribution to make.
Nonetheless, ancient texts to some degree reflect the thoughts, intentions, atti-
tudes, and emotions of those who produced them, and the attempt to uncover
those thoughts and intentions, no matter how problematic, is a worthwhile
endeavor.

In previous chapters, I have bracketed specifically historical concerns in
favor of a more literary approach. Observations about historical connections
were kept to a minimum and relegated to the notes. The primary concern was
to see the text as narrative and to see how it works, particularly in terms of
plot, character, narrator's point of view, and ideological point of view. Strictly
speaking, references to the "author" or to "Pseudo-Philo" (when that term
meant the author as opposed to the text) meant the implied author, the author
inscribed in the text. One might question whether the views of the implied
author are the same as those of the real author. But the ideological point of

262
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view of the character God coincides with that of the narrator, and thus there
is little reason to think that the real author's point of view is different. Indeed,
the very idea of an unreliable narrator is a modern one and finds no counter-
part in ancient literature.1 I assume that the ideological point of view of the
real author, the implied author, and the narrator are the same. Indeed, the
text claims that such a point of view coincides with that of God.

This chapter ventures onto thinner ice by suggesting how such a narrative
might reflect and speak to Jews of first-century Palestine. Taking account of
what is known from other sources, the question becomes how Pseudo-Philo
fits into the period. It can be said with certainty that Pseudo-Philo illustrates
one way that the Bible, or part of it, was read in first-century Palestinian
Judaism. The Biblical Antiquities attests both to the importance of sacred sto-
ries and to the freedom with which they could be retold. The precise purpose
of the retelling is debatable, but it must be discerned in features of the text
itself. Pseudo-Philo is clearly interested in connections between events. The
text illuminates such connections, as in the numerous instances when one
event is said to be like another from a very different period. One need not
stretch very far to suggest that the real author expected the real readers to
carry that process of analogy making into their own time. Readers should see
that events, situations, and people from their own time are like those described
in the narrative. Such recognition would cause readers either to reassess their
own views and attitudes or to reaffirm them. The major concerns of the text
are thus those that the author thinks need addressing in his own time. The
author rewrote the Bible to make it speak to his own time, to actualize it. If
so, then it is appropriate to review the principal themes of the Biblical Antiq-
uities to see how they might relate to late Second Temple Judaism in Palestine.

A topic constantly addressed by Pseudo-Philo is the existence of Israel and
its relationship with God. In the narrative, the people constantly find them-
selves facing enemies, usually from without, but sometimes from within. The
crises often make characters question God's commitment to Israel, expressed
through conversations between human characters, speeches, prayers, and
interactions with God. Indeed, the sins of Israel frequently push God to the
brink of canceling the covenant and allowing Israel to perish. But over and
over again the narrative leads to a reaffirmation of God's relationship with
Israel and the divine determination not to abandon it. Through God's words,
those of reliable characters, even through the observations of foreigners like
Balaam and Jael, and through the direction of the plot in which Israel always
survives, the Biblical Antiquities consistently asserts the indestructibility of
Israel and the covenant. No matter how evil or how neglectful of God's ways
Israel gets, the covenant survives. It depends not on the people's deeds but
on the promises to the fathers. This allows Pseudo-Philo to affirm two things
and to hold them in tension: Israel will indeed suffer when it does not obey
God, but this suffering does not mean that the covenant is at an end; and sin
will always be punished, but God will never forsake Israel.

1. See Moore, Literary Criticism, 33, who agrees with Scholes and Kellogg on this point.
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It is not hard to see how such a message would speak to Palestinian Jewish
society of the first century. In recent years that period has been the subject of
countless studies that reveal its turbulence and the problems of identity
encountered by Israel because of foreign oppression and internal division. The
existence of Israel did not always seem secure, neither could God's commit-
ment to Israel have always gone unquestioned. The author's decision to give
extensive treatment to the period of the judges may have been influenced by
the fact that both during that era and during the first century, Israel found
itself subject to foreign occupation, with unsettled leadership, and with foreign
religious influences a danger. The rewriting of chapter 39, where who takes
whose cities becomes an issue, may reflect the author's own times, when con-
flicting loyalties between cities was a concern.

Moses himself predicts Israel's future difficulties in its own land:

I am to sleep with my fathers arid will go to my people. But I know that you
will rise up and forsake the words established for you through me, and God
will be angry at you and abandon you and depart from your land. And
he will bring upon you those who hate you, and they will rule over you, but
not forever, because he will remember the covenant that he established with
your fathers (19:2).

If the author intends readers to see in Moses' prediction a foreshadowing of
their own time, this technique is similar to Moses' prediction of the exile at
the end of Deuteronomy.2 It is significant that LAB 19:2 does not predict exile
but oppression of Israel within its own land by what must be Gentiles. That
matches the actual situation of the work's author. Earlier in the work, God
tells Moses that Israel will commit the worst offenses against God within the
land of Israel (12:4). In 19:7 this is the reason Moses is not permitted to enter
the land. All of this may well be a pointed criticism of the author's contem-
poraries, living in Israel but insufficiently devoted to God and suffering under
foreign domination. In general, the author seems to see relations between Jews
and Gentiles as problematic. There are few positive figures who are Gentiles.
A notable exception is Jael, and Balaam is at least ambivalent. The text's
opposition to mixed marriages probably reveals the real author's thought that
such unions threatened Israel's identity in his own time.

The author's picture of internal divisions matches what we know from
other sources of first-century Israel. The same is true of controversies sur-
rounding leadership both in the text and in first-century Palestine. The issue
of how to confront and handle crises raised by foreign hostility or by the
people's neglect of Torah was as much a matter of debate in first-century
Jewish society as it is in Pseudo-Philo's narrative. Specific details of the
author's world cannot be read out of the narrative, but general observations
about similar issues do reveal some things about how the author viewed con-
temporary events.

2. See also Jesus' prediction of the difficulties of the early church in passages such as
Mark 13.
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The Biblical Antiquities does not evince a disparaging attitude toward the
priesthood. Perrot effectively lays out the issues here.3 He notes the arguments
of James, Cohn, Riessler, Delcor, and Le Deaut concerning an alleged lack of
interest in priesthood, temple, and sacrifice, but finds those arguments suc-
cessfully countered by other scholars such as Spiro, Feldman, Stow, and Jaub-
ert. There are certainly instances in which the priesthood appears in a negative
light. Aaron is incapable of stopping the Israelite idolatry at Sinai (chap. 12).
Eli's sons sin and his entire line must suffer (chap. 52). The priests of Nob are
found culpable of cultic sin (chap. 63). God levels a particularly pointed crit-
icism at the priests in 53:9, saying they defiled the holy things. Nonetheless,
the Biblical Antiquities is also full of support for priesthood, temple, and sac-
rifices. Sacrifice punctuates the book and is seen throughout as a legitimate
way to thank God. There is a special concern with the cult at Shiloh and for
what Perrot calls the unity of the cult over time.4 The building of Solomon's
temple is foretold to Kenaz (26:12-15). The priesthood's establishment by God
is the subject of chapter 17. Phinehas is a particularly revered figure and his
connection with Eli's line is emphasized, showing the author's concern with
cultic continuity. Joshua warns against making sacrifices more important than
Torah when the Transjordanian tribes transgress Torah by offering sacrifice
in their own territory (22:5), and Balak holds the mistaken view that God can
be bribed with sacrifices (18:7-8). Neither of these instances is an attack on
cult. Both reflect a proper understanding of it. The author shares the critical
attitude toward priestly abuses common in his time, but does not reject priest-
hood as such or display a lack of interest in cultic matters.

Leadership is a problem in the Biblical Antiquities. Good leadership is
crucial to Israel's well-being. The narrative presents a variety of leaders, from
good ones like Moses and Deborah, to bad ones like Jair, to ambiguous ones
like Joktan. Joktan is particularly interesting because he tries to "work within
the system." He wants to protect true worshipers of God while appearing to
cooperate with idolatrous foreign rulers. The real author may well have known
many such leaders in his own time.

The author does not write a narrative in which only one form of leadership
is valid. One does not come away with the picture that monarchy is the only
viable system, for example. A good leader is one who lets God's will guide
him or her in everything. Action alone is not a value. Action that implements
God's will is advocated. Once that will is known, the good leader will trust in
God to the extent of leaving even his or her own physical safety in God's
hands. The narrative shows that the discernment of God's will is not always
easy. Centering on Torah is crucial, but that does not always provide specific
answers to concrete crises. Pseudo-Philo presents a number of instances when
Israelites with good intentions confront a crisis, take what seem to be reason-
able steps based on good faith and trust in God, but that are wrong and not
supported by God.

3. SC 230, 39-43.
4. See the incident of the Transjordanian altar in chapter 22.
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Idolatry is a central concern of Pseudo-Philo, seen as a symbol of all dis-
obedience to God. The story of Aod shows that Gentiles' power is associated
with idolatry's seduction. Indeed, the Romans claimed that their military and
political success was due to their piety, not just to their own gods but to all
peoples' gods. Micah's story shows that foreign practices held out hope of
handling one's daily needs more effectively. The sinners uncovered by Kenaz
show an interest in magic and secret powers combined with skepticism about
the divine origin of the Torah and the holiness of the temple. Perrot sees the
list of sins in LAB 25 as proof that the author's community is not a closed one
but one in close contact with outsiders, and so is tempted by their ways.5

Pseudo-Philo's answer to the problem of idolatry is to be expected and has
a long tradition in Judaism. First, idolatry is always wrong and angers God. It
must be avoided at all costs, even at the cost of one's life. Abraham is an
example of this, as are those who resisted Jair's idolatry. Second, idolatry is
deceptive. Foreign gods do not have the power they appear to have. Even if
there is real power behind Gentile dominance, it is due to fallen angels and
will be vanquished in the end.6 Third, association with Gentiles leaves one
open to idolatry. God demands complete loyalty, which cannot coexist with
honoring other gods.

Pseudo-Philo writes in an ironic mode. The readers see that humans are
typically unaware of God's will and of the proper course of action in any
situation. Human plans are repeatedly contrasted unfavorably with divine
plans. Even good people can become obstacles to the divine will. The answer
for the people is meditation on Torah and submission to proper leaders. The
answer for the leaders is to discern carefully between their own human outlook
and that of God.

Perhaps the strongest single theme of the Biblical Antiquities is its advocacy
of moral causality. The author believes firmly that good is rewarded and evil
punished in this life and the next. It is an absolute rule that if Israelites suffer
and are oppressed, it is their own fault, because those who suffer are by def-
inition guilty. Abraham voices that sentiment clearly and it is repeated
throughout the text. The strong insistence on moral causality could be taken
as a theodicy, for it absolves God of any blame whatsoever for anything bad
that has ever happened to the chosen people. One gets what one deserves. It
is as simple as that. Were it not for God's mercy, Israel would perish. God
treats them not as their sin deserves but as the promises to the fathers dictate.
Seen this way, the continued existence of Israel accounts for the survival of
the world in spile of its wickedness. Several times God speaks of humanity in
general in strongly negative terms, accounting it as nothing and worthy of
annihilation. God also speaks of Israel in similar terms. Abraham's loyalty and
the resultant promises to the fathers prevent the world from being obliterated.
Although the author holds to morai causality, he can be lenient when people

5. SC 230, 153-54.
6. This recalls 1 Cor. 10:14-22, where Paul accords the objects of idolatry power but insists

that they are demons and not gods.
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are forced to sin. In the golden calf incident, those who were forced to commit
idolatry escaped unpunished (12:7). Since the author is so insistent on moral
causality, it is likely that he was confronting fellow Jews who read their mis-
fortunes as abandonment by God and not as their own doing. Such an attitude
can be seen in the Ezra of the first three sections of 4 Ezra, for example.

One of the most interesting aspects of Pseudo-Philo is the extent to which
it incorporates ideas current in Second Temple Judaism and takes them for
granted. It is important when comparing Pseudo-Philo's views to those of oth-
ers not merely to see if an idea is present in the Biblical Antiquities, but to ask
what role it plays in the narrative. Critics of the synoptic Gospels are accus-
tomed to making such distinctions, but there is still a tendency to be satisfied
with noting the simple occurrence of a theme or idea in pseudepigraphal texts.
For example, in his eschatology Pseudo-Philo assumes there will be an end to
this world, a new earth will come into existence, the good will be rewarded
forever and the evil will be punished by fire, hell will yield up those that it
holds, and so on. But he assumes that the readers know these things. There is
no extensive attention paid to them. They can be introduced to bolster the
moral causality that the text spends much more time proving. The same is true
of things like the Resurrection and angelology. Pseudo-Philo is not Pharisaic,
Sadducean, apocalyptic, Essene, or anything else that we can determine
exactly. The existence of the Biblical Antiquities shows that more restricted
groups took up and emphasized elements taken for granted and used by
Pseudo-Philo in a much less intensive way. Pseudo-Philo shows how things
like the Resurrection and the end of the world could be incorporated into a
worldview more suited to everyday existence, lived under the rule of God and
not in the heat of imminent apocalyptic expectation.

A fascinating question about the authorship and social context of the Bib-
lical Antiquities is raised by the prominence of women in the work. Van der
Horst, at the end of his important article on women in Pseudo-Philo, has the
following to say.7

It can never be excluded that LAB is the writing of a female author. But even
if we do not go that far, we surely have to establish that the portraits of a
number of biblical women in LAB are of such a nature as to point in direction
of an author who was concerned, among other things, to ascribe to women a
greater and much more important role in Israel's history than they were
accorded in the Bible, sc. as great and as important a role as the patriarchs
and Moses had played. That he/she did this with an eye on his/her actual
situation can hardly be doubted, and this is a point where further research is
to be done. For if this author was a man, he was a rare bird in ancient Judaism.

Van der Horst does not see the complete reversal of traditional profiles of
men and women in the Biblical Antiquities that he finds in the Testament of
Job.8 Nonetheless, Pseudo-Philo's rewriting of the role of women in Israel's
past is remarkable and significant.

7. "Portraits," 45-46.
8. "Images."
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We turn now to a comparison of the views of Pseudo-Philo with the Zeit-
geist of first-century Judaism as recently depicted by Charlesworth.9 (We do
this to illustrate how important Pseudo-Philo's witness is to a particular out-
look that uses elements of other outlooks but does not fully subscribe to their
worldviews.) Charlesworth follows von Rad in seeing a major shift in Israel's
perception of God's relation to history in the postexilic period.10

History has been depleted soteriologically. Recent and contemporary events,
namely the subjection of the sons of Israel to enslavement not to Yahweh but
to foreign idolatrous nations, tended to falsify and to disprove the faithful
recitation of confessions, recitals of history, and the Deuteronomic optimism
in history. The salvation of the nation Israel, now assuredly seen as only a
faithful remnant of it, must come from a cataclysmic event from the beyond,
anticipated only through divine revelations obtained through apocalyptic trips
to the heavens above, the world ahead, or in apocalyptic visions and dreams.
The present is devoid of salvific movements; only the eschaton contains mean-
ing, salvation, and the trifold unification of humanity with itself, humans with
nature and animals, and created beings with the Creator. These characteristics
permeated virtually all the writings of Early Judaism, whether they be apoc-
alypses, testaments, wisdom tracts, or hymns and prayers.

What Charlesworth says can be applied to Pseudo-Philo only with qualifica-
tion. Pseudo-Philo abounds in "salvific movements" in history. Pseudo-Philo
is not directly describing its own times, it is true, but the complex web of
forward and backward references that punctuate the text assumes a view of
history that sees God as extremely active and in control. There is no indication
that the real author sees that control as having come to an end in his own
time. The behind-the-scenes view granted to Pseudo-Philo's readers supports
this. Nor is the information given to the readers put primarily in the context
of esoteric revelations through heavenly trips, visions, or any such means.
Bogaert observes that the esoteric revelations to Moses, Kenaz, and others
"are neither central nor essential."11 They play a different role than in works
such as 2 Baruch, 4 Ezra, or the Testament of Moses. There is little indication
that Israel is seen as but a remnant of the people in the Biblical Antiquities.
Israel is not divided up as at Qumran or in some of the apocalypses.

Several pages later, Charlesworth mentions Pseudo-Philo in particular. He
cites the lament of Jephthah's daughter Seila (chap. 40) as an example of a
prayer with a "stinging ring of alienation" about it, suggesting that the Jews
of this period were alienated from this world and longed for the next. He says,
"In short the early Jew almost always thought in terms of eschatology."12 But
the lament of Seila, far from giving voice to alienation from this world,
bemoans the fact that Seila must leave it. It is a longing not for the next world

9. Prolegomena. This work shows how the study of the Pseudepigrapha can aid in the study
of the New Testament and earliest Christianity. See my review in JBL 107 (1988): 339-42.

10. Prolegomena, 64.
11. Fcldman, "Prolegomenon," Iv. See 19:10-13; 28:6-10.
12. Prolegomena, 67.
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but for this one. So far as Seila is concerned, nothing is wrong with this world
that a bit more prudence on the part of her father could not have amended.

The demonology described by Charlesworth as characteristic of Early
Judaism is not prominent in Pseudo-Philo. "The Accuser" to whom God
speaks in 45:6 is presumably Satan, but he is apparently still a member of the
heavenly court and not prince of demons.13 The reference to Saul's evil spirit
comes straight from the biblical text. In chapter 25, the sinners from Issachar
inquire of the demons of the idols but are not seduced by them or under their
control. The following statements of Charlesworth are questionable for
Pseudo-Philo: "The earth is full of demons. Humanity is plagued by them.
Almost all misfortunes are because of the demons: sickness, drought, death,
and especially humanity's weaknesses about remaining faithful to the cove-
nant."14 For Pseudo-Philo, humanity is responsible for its own misfortunes.
To be informed about them they need only open the Torah.

Eschatology does play a role in the Biblical Antiquities. Feldman calls it
an area of particular interest to the work,15 but eschatology is not its focus.
There is little interest in the future world for its own sake or in the events that
inaugurate it.16 The eschaton shows that rewards and punishments are just and
inevitable. Alienation from this world and longing for the next is not really
the effect of the eschatological sections. Eschatology underlines God's justice
and encourages the people to obey the divine commands. Moses tells the
people, "God has revealed the end of the world so that he might establish his
statutes with you and kindle among you an eternal light" (19:4).

These observations about the Biblical Antiquities do not invalidate
Charlesworth's synthesis. They might possibly support it indirectly, in that
Pseudo-Philo could be opposing or at least qualifying parts of the worldview
described by Charlesworth. Whether or not the reconstruction is indeed pres-
ent in all texts of the time, the ideas were widespread. But although the recon-
struction of a Zeitgeist is useful, each text must be examined in its own right
to see to what degree it embodies the given worldview.

The Biblical Antiquities of Pseudo-Philo is a creative work that meant to
reflect and influence its own day. It is the product of an author with strong
faith in God's faithfulness to Israel, even though he sees Israel oppressed by
foreigners without and doubt and misunderstanding within. The author finds
hope in God's past actions, although some of his contemporaries do not
believe in them. The work holds out the hope of good leadership and supplies
general guidelines for it, but does not shrink from criticizing Israel's leaders,

13. See our comments on 45:6.
14. Prolegomena, 66.
15. "Prolegomenon," xlviii.
16. Although Pseudo-Philo believes in a new heaven and earth, there is no sense of urgency

in this belief. In chapter 19, Moses receives a revelation concerning how much time the world has
left. He is told, "Four and a half have passed, and two and a half remain" (19:15). If those numbers
refer to millennia, then there are still twenty-five hundred years until the eschaton. Of course, the
author's time is substantially after that of Moses, but one cannot build an imminent expectation
on this verse.
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priests and laymen alike. The book holds to the conviction of moral causality,
but it also highlights God's mercy without denying God's anger. Pseudo-
Philo's outlook is captured by Zebul's last words to Israel: "Look to the tes-
timonies that our predecessors have left as witnesses, and do not let your heart
be like the waves of the sea. But just as a wave of the sea understands nothing
except what is in the sea, so let your heart ponder nothing else except what
belongs to the Law" (29:4).
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Concordance of Proper Names

This concordance lists names according to their spelling in Harrington's
English translation, which uses usual biblical forms where they can be recog-
nized. When the Latin spelling is different, it is listed in parentheses. Spelling
is not always consistent throughout the Latin text. There are also times when
several names seem to have been run together in the Latin. For example,
Deglabal in 4:10 seems originally to have been Diklah and Obal. There seem
to be other corruptions in the Latin. By comparison with the biblical text,
Harrington has in several cases reconstructed the probable original names, i
follow him in all these instances.

Multiple occurrences of a name in a section are not noted. Therefore, this
concordance will not give the absolute number of occurrences of a specific
name. Verse ranges indicate that the name appears in every verse in the range.
For example, 1:1-5 means that the name is in 1:1, 2, 3, 4, and 5.

Aaron, 9:9; 12:2, 3; 17:2; 20:8; 22:9; 51:6; Abocmefec, 8:14
52:2; 53:9; 61:5 Abraham, 8:3; 9:3; 18:5; 23:4, 5; 25:9; 32:1, 2;

Abac, 47:11 61:5
Abarim, 19:8 Abram, 4:15; 6:3, 11-13, 15-18; 7:4; 8:1-3
Abdon, 41:1 Accur, 4:12
Abel, 1:1; 2:1; 59:4 Achan (Achiar, Achiras), 21:3; 25:7
Abiathar, 63:2 Achaun, 1:17
Abidan, 27:4 Aculon, 4:10
Abiel, 4:12 Ada, 1:12
Abiesdrel, 38:1 Adah (Ada), 2:6, 7, 10; 8:5
Abimahel, 6:3 Adam, 1:1, 2; 26:6
Abimelech, 37:2, 4, 5; 63:2 Admah (Adama), 4:8
Abino, 32:1 Aela, 4:2
Abiuth, 4:2 Aendain, 4:6
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Agag, 58:2-4; 65:4
Almodad (Elimodan), 4:10
Aluma, 1:19
Arnalek (Amalcch), 8:5; 58:1-3
Arnalekite (Amalcchitus), 45:3; 65:4
Amathin, 4:6
Amboradat, 4:2
Amibcl, 47:11
Amrniel, 4:2
Ammon, 39:1, 6-10; 40:1; 41:1
Amorite (Amorrcus), 18:1, 2; 20:2, 9; 21:3;

24:1; 25:9, 10, 12; 26:4; 27:1, 6-11; 30:1;
39:9

Amram, 9:3, 7, 9, 12, 14
Amuga, 1:19
Ana, 1:10
Anac, 1:14; 4:2
Anacl, 27:4
Anaf, 27:4
Anah (Anan), 8:5
Anath, 1:3
Anaz, 1:17
Anazim, 27:4
Anucl, 47:11
Aod, 34:1
Araf, 47:11
Arafaz, 47:11
Aram, 4:9; 5:6
Arebica, 1:4
Armodat, 6:3
Arpachshad (Arfaxa), 4:9; 5:6
Artcman. 4:10
Asaph, 51:6
Asapli, 4:2
Ashbel (Esbcl), 8:14
Ashdod (Azotum), 29:2; 43:2
Asher (Aser), 8:6; 10:3; 25:4, 10; 26:11
Ashkelon (Calon), 4:8
Ashkenaz (Cencz), 4:2
Asin, 1:4
Asshur (Assur), 4:9; 5:6; 38:1
Athac, 1:10
Aufin, 6:3
Auz, 8:5
Azat, 27:4

Baal, 36:4; 38:1-4
Babylon (Babilon), 6:1
Balaam, 18:2-4, 7-9, 13, 14
Balac, 47:11
Balak (Balac), 18:2, 3, 7, 8, 10-12, 14
Balinoc, 47:11
Ballana, 4:2
Bama, 56:4
Barak (Barach), 31:1, 2, 7, 9; 32:1

Basemath (Bassemeth), 8:5
Batuel, 15:3; 51:6
Beath, 4:2; 27:4
Beel, 45:2, 4
Beeri (Bereu), 8:5
Bela (Gela), 8:14
Bclloch, 47:11
Belon, 47:11
Benin, 47:11
Benjamin (Beniamin), 8:6, 14; 10:3; 25:4, 13;

26:11; 44:8; 46:2-4; 47:8-11; 48:3
Bcor, 18:2
Beosomaza, 4:8
Bcrechap, 4:14
Beri, 15:3
Besac, 27:4
Bcsto, 4:4
Bclaal, 8:12
Belhac, 45:2, 3; 52:1
Bethel, 59:2
Bethucl (Patuel), 8:4
Betul, 27:4
Bilhah (Bala), 8:6, 12
Boac, 27:4
Bosara, 4:2
Bosorra, 4:4
Brabal, 1:3
Bruna, 4:14

Cades, 45:4
Cain, 1:1; 2:1-4, 10; 16:2
Caleb (Caleph, Chaleb), 15:3; 20:6, 10; 25:2
Caniocl, 4:14
Canaan, 4:6; 5:5; 8:1, 2, 7, 9, 10; 23:5: 25:11
Canaanites (Cananitides), 8:11
Cappadocian (Cappadox), 4:7
Carmi (Carmin), 8:11
Caruba, 4:4
Casluhim (Ceslun), 4:7
Calennath, 1:8
Ccchar, 1:12
Cedcma, 4:12
Cccl, 4:4
Cehec, 27:4
Ccleth, 2:3
Cenc, 4:14
Cenen, 15:3
Cere, 27:4
Cessc, 4:2
Chaldean (Chaldeus), 6:18
Chemosh (Chamos), 18:12
Ciram, 2:5
Citha, 2:4
Code, 47:11
Cush (Chus), 4:6, 7
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Cusin, 4:6
Cuut, 2:5

Dabircamo, 4:8
Dabra, 15:3
Dagon, 55:3
Dan, 8:6, 12; 10:3; 25:9; 26:11; 42:1
Danaben, 48:1
David, 59:3-5; 60:1, 3; 61:1, 3-9; 62:J-3, 9,

11; 63:2, 5; 64:2, 3; 65:5
Dealma, 27:4
Debac, 47:11
Deberleth, 4:2
Deborah (Debbora), 30:5; 31:1, 2; 32:1, 14,

15, 18; 33:4-6; 38:2
Dedasal, 4:12
Dediap, 4:14
Dedila, 44:2
Defad, 4:2
Defal, 38:1
Deffaf (Deffap), 27:4
Degal, 4:4
Deli, 6:18
Delilah (Dalila), 43:5
Dema, 42:1
Demech, 47:11
Derisa, 4:12
Desac, 27:4
Desuath, 25:11
Diasat, 8:8
Dica, 4:13
Diffar, 8:8
Diklah (Deglabal; see Obal), 4:10
Dinah (Dina), 8:6, 7, 11
Doad, 4:2
Dodanim (Doin), 5:4
Dodanim (Dudeni), 4:3
Doeg (Donee), 63:2, 4
Doel, 29:2
Doffo, 47:11
Duodenin (lesca), 2:3; 4:4
Duzal, 27:4

Ebal (Gebal), 21:7
Eber (Heber), 4:9
Hear, 27:4
Ecent, 27:4
Edabus, 65:4
Edoc, 42:1
Efal, 27:4
Effor, 27:4
Effrata, 41:1
Egypt (Egiptum), 8:9-11, 14; 9:1, 3, 11, 12;

11:1, 6; 12:1; 13:4; 14:1, 4; 19:5, 9, 10, 12;
23:9; 25:6; 32:6; 53:8

Egyptian (Egiptius), 9:1; 10:1, 2, 6; 16:3;
23:9; 32:16

Ekron (Accaron), 29:2; 55:4, 7
Elam, 4:9; 5:6
Elamiel, 1:3
Elas, 25:8, 9
Elat, 4:6
Elath, 25:11
Elaz, 4:2
Eldad (Eldat), 20:5
Eleazar, 22:8, 9; 24:4; 25:5, 6; 28:1, 3; 46:4;

47:10; 50:3
Eli (Heli), 50:3, 6-8; 51:2, 7; 52:1, 4; 53:3-6,

12; 54:3-5; 63:1
Eliab, 59:2
Elidia, 1:6
Eliel, 47:11
Eliesor, 27:4
Elifac, 8:8
Eliphat, 15:3
Eliphaz (Elifan), 8:5
Eliseel, 1:3
Elisefan, 29:2
Elishah (Elisa), 4:2, 4; 5:4
Elith, 1:17
Elkanah (Elchana), 49:5-8; 50:1, 7; 51:6;

53:5
Elon, 8:5, 11; 40:7
Eluma, 42:l, 4;43:l
Emon, 15:3
Enath, 27:4
Endor, 64:3
Enoc, 4:2
Enoch, 1:13, 15, 16; 2:2-5; 8:11
Enoflasa, 47:11
Enosh (Enos), 1:5, 7
Ephraim (Effraim, Effrem), 8:14; 15:3; 24:6;

25:4, 13; 30:3; 56:4
Er, 8:11
Eriden, 42:1
Ermoe, 8:8
Esar, 6:3; 27:4
Esau, 8:4, 5; 23:9; 32:2
Esca, 4:14
Etha, 4:14
Ethema, 29:2
Eva, 4:2
Ezbaile, 47:11

Fadahel, 42:10
Fadcsur, 42:1
Falacus, 4:10
Fallita, 4:2
Faltia, 4:10
Fanata, 4:2
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Faruta, 4:2
Feed, 4:4
Feila, 29:2
Felac, 27:4
Feledi, 1:17
Feiucta, 4:2
Fenech, 5:1, 4; 6:14
Fencih (Fanath), 4:2, 3
Feuoch, 47:11
Fe.rita, 4:12
Fienna, 47:11
Firnei, 4:2
Finon, 4:2
Fison, 26:1; 27:12
Foddc, 4:13
Foe, 1:8
Fonna, 1:6
Fosal, 2:4
Frelan, 47:11
Fua, 1:4
Futh (Phuth), 25:11
Futh, 4:4

Gabaon, 48:3
Gad, 8:6, 13; 10:3: 22:1, 3; 25:4, 10; 26:11
Gal, 15:3
Galifa, 15:3
Gatam (Getan), 8:5
Geluc, 4:6
Gemci, 47:11
Gcmuf, 47:11
Gcnuth, 47:11
Gerar (Gerras, Gerara), 4:8; 43:5
Geresaraz, 47:11
Gcrshoo (Gctson), 8:11
Getal, 39:8, 9
Getalibal, 38:1
Getel, 27:4
Gether (Gedrurnesc, see Mash), 4:9
Gibeah (Gabao), 45:1
Gideon (Gedeon), 35:1, 5-7; 36:1-4
Gileaditcs (Galaditcs), 38:2
Gilgal (Galgala), 21:7; 22:8
Goda, 4:4
Goliath (Golia), 54:3; 61:2, 6-7; 62:4
Goloza, 4:2
Gomcr (Domcrclh), 4:4
Gomer, 4:2; 5:4
Gomorrah (Gomorra), 4:8

Hadoram (Dura), 4:10
Ilagar (Agar), 8:1
Flam (Cam, Cham), 1:22; 4:1, 6; 5:1, 5, 6
Hamor (Emor), 8:7
Hannah (Anna), 50:1-5, 8; 51:1-3, 6

Haran (Aran), 4:15
Havilah (Eviia, Evilach, Evilath), 4:6, 10;

25:11
Hazor (Asor), 30:3
Ilober, 31:3
Hebrew (Hcbreus, Ebreus), 9:1, 12, 15;

27:11; 31:8
Helifaz, 4:10
Heliu, 44:2
Hczron (Asrom), 8:11
Hillel (Elel), 41:1
ITophni (Ofni), 52:1; 54:3, 5
Horcb (Oreb), 19:1, 7, 9; 21:9; 23:2; 26:12;

54:1
Hurritc (Corrcus), 8:7
Hushim (Usi), 8:12

faal , 47:11
labat, 27:4
lebal, 1:12
lebbat, 2:3
leclas, 1:4
lerimuth, 47:11
Icruebcmas, 8:5
letar, 1:14
Igat, 27:4
Inab, 1:19
Ingcthcl, 27:10
lonadali, 37:2
loollam, 8:5
losac, 4:14
Isaac, 8:3, 4; 23:8, 9; 32:5, 6; 49:8
Issachar (Isachar), 8:6, 11; 10:3; 25:4, 9;

26:10
Ishmael (Ismael, Ismahel), 8:1, 5
Israel, 9:1, 3-5, 11, 16; 10:1-3, 6; 11:1, 5, 15;

12:1; 14:3; 17:3; 19:3; 20:5, 8; 21:6, 9; 22:1,
3, 7, 8; 23:1, 2; 24:6; 25:1, 2; 26:5, 12; 27:6,
8, 13; 28:4; 30:1, 3, 4; 31:1, 5; 32:8, 14, 15,
18; 33:6; 34:1, 5; 35:2-4; 36:3; 39:1, 3, 5, 8,
9, 11; 40:8, 9; 41:1-3; 42:3; 43:8; 44:1, 6, 8;
45:5; 46:1-3; 47:10; 48:3-5; 49:1, 2, 4, 6;
52:4; 53:2, 8, 12; 54:1, 3-6; 55:1; 56:1; 58:4;
61:1, 4, 6; 62:2; 63:5; 64:1-4; 65:1

Jabin (label), 30:3
Jabis (labis), 28:1
Jachin (lachim), 8:11
Jacob (lacob), 8:4, 6, 7, 9, 11-14; 9:7, 12;

18:6;21:5;23:9;32:5,6;33:6;44:8;50:2;61:5
Jael (label), 31:3-7, 9; 32:12
Jahel (label), 26:12
Jahleel (laillel), 8:11
Jair (lair), 38:2-4; 63:4
Jambrcs (larnbri), 47:1
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Jamin (lamin), 8:11
Japheth (lafeth), 1:22; 4:1, 2; 5:1, 4
Jared (lareth), 1:11, 13
Jephthah (leptan), 39:2-6, 8-11; 40:1, 4, 5, 8,

9
Jephunneh (leffone), 15:3
Jericho (lericho), 20:6
Jerusalem (lerusalem), 22:9
Jesse (lesse), 52:2-3
Joash (loaz), 35:1
Job (lob), 8:8, 11
Jobab (lobab), 2:7; 6:3
Jobal (lobal), 2:7
Jochebed (lacobe), 9:12
Joktan (lectam, lectan), 4:9, 10; 5:1, 6; 6:6,

14, 16
Jonathan (lonathas), 62:1, 9, 11; 63:3
Jordan (lordanem), 22:1, 3
Joseph (Joseph), 8:6, 9, 10, 14; 9:1; 10:3;

12:1; 15:3; 26:11; 43:5
Joshua (Ihesus), 15:3; 20:1-3, 5, 6, 9, 10;

21:1, 2, 7, 10; 22:1-3, 5, 7, 8; 23:1, 2, 4; 24:
1,3, 4; 25:1, 3; 30:1, 5; 32:10

Judah (luda), 8:11; 10:3; 15:3; 21:5; 25:4;
26:10; 30:4

Kenan (Cainan), 1:7,9
Kenaz (Cenez), 8:5; 20:6, 10; 25:2-7, 9, 10,

12; 26:1, 2, 5, 6, 8, 9, 12, 14, 15; 27:2-7,
9-16; 28:1, 3, 5, 6, 10; 29:1, 2; 30:5; 49:1

Kenite (Cineus), 31:3
Kish (Cis), 54:3; 56:4
Kittim (Celhim), 4:2, 4; 5:4
Kohalh (Caath), 8:11
Koran (Chore, Coro), 8:5; 16:1, 4, 6, 7; 57:2

Lamech, 1:18, 20-21; 2:5-6, 10
Leah (Lia), 8:11; 10:4
Lebanon (Libanum), 26:11; 32:8
Leetuz, 27:4
Lcvi, 8:6, 7, 11; 9:9; 10:3; 14:3; 25:4, 9; 26:10;

45:1
Levites, 21:9; 45:2
Lot (Loth), 4:15; 6:3; 8:1, 2; 45:2

Manasseh (Manasscn), 8:14; 22:1, 3; 25:4, 13
Manoah (Manue), 42:1, 5, 6, 8-10
Mash (Gedrumese, see Gether), 4:9
Mefiz, 47:11
Melcha, 4:11; 23:4
Melchiel, 8:13; 9:16
Melee, 47:11
Memihel, 38:1
Merari, 8:11
Mesopotamia, 8:4; 17:3; 18:2; 32:6

Metach, 47:11
Meturia, 47:11
Micah (Micha), 44:2, 4, 5, 7-10; 45:6; 47:12
Michal (Michol), 62:7
Midian (Madian, Mazia), 18:13; 34:1; 36:1
Midianites (Madianites), 34:4, 5; 35:1, 2, 4,

5; 36:1, 2; 61:1; 64:3
Miriam (Maria), 9:9, 10; 10:5; 20:8
Mizpah (Masphat), 39:1
Moab, 18:2, 10-12, 14; 27:4; 41:1
Modad (Modal), 20:5
Mofar, 8:13
Moses (Moyses), 9:16; 10:1, 2, 4-6; 11:2-4,

14, 15; 12:1, 2, 4, 5, 8; 13:1, 2; 14:3-5; 15:1,
5, 7; 16:4, 7; 17:1, 2; 18:1; 19:1, 3, 8, 14, 16;
20:2, 5, 6, 8, 10; 21:1, 7; 22:2, 5; 23:9; 24:3,
6; 25:3, 5, 13; 26:4, 12; 30:1, 2, 5; 32:8; 35:6;
37:3; 40:6; 47:1; 51:6; 53:2, 8, 10; 56:1; 57:2;
58:1; 61:5

Nahor (Nachor), 4:13-15; 6:3; 23:4
Namuel, 8:11
Nanubal, 8:14
Naphtali (Neptali, Neptalim), 8:6, 12; 10:3;

25:9; 26:11
Nathaniel, 38:3
Neemmu, 8:12
Nefelien, 15:3
Nefuth, 47:11
Nesach, 27:4
Nctach, 47:11
Nethez, 49:3
Nimrod (Nembroth), 4:7; 5:1, 5; 6:14; 25:11
Noa, 1:12
Noac, 27:4
Noah (Noe), 1:20-22; 3:4, 5, 7, 8, 11; 4:1, 17;

5:2, 3, 8; 13:8; 19:11
Nob (Noba), 45:1, 4; 46:3; 47:10; 63:1
Nun (Nave), 15:3; 20:1, 2, 5; 23:1; 24:1, 3

Obal (Deglabal; see Diklah), 4:10
Obal, 27:4
Odihel, 29:2
Odon, 42:1
Og, 18:1
Ohad (Doth), 8:11
Oholibamah (Elibema), 8:5
Onan (Auna), 8:11
Ophir, 26:11
Opti, 8:12
Orpah (Orfa), 61:6

Pallu (Fallu), 8:11
Peccan, 47:11
Peleg (Falcch), 4:9, 10
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Peninnah (Fcnenna), 50:1-3, 5
Perez (Phares), 8:11
Persians (Perseis), 4:3
Pharaoh (Pharao), 8:9, 10; 9:15; 18:11
Philistines (Allophili), 25:1; 41:2, 3; 42:3;

43:1, 3-7; 54:1, 3, 4; 55:2-5, 8-10; 57:5;
61:1-4, 6-8; 64:2, 5, 8; 65:1, 2

Phinehas (Finees), 28:1, 3, 4; 46:1, 4; 47:1, 3,
10; 48:1, 2; 50:3; 52:1, 2; 53:6; 54:3, 5, 6

Phoenician (Phenices), 29:2
Pirathon (Praaton), 41:1
Potiphar (Petefre), 8:9
Put (Fua), 5:5
Put (Funi), 4:6
Puvah (Fua), 8:11

Rachel, 8:6, 14; 50:2
Ramathaim (Armalhem), 49:4; 55:1; 56:4;

58:2; 62:1
Refaf, 47:11
Refaz, 47:11
Rein, 47:11
Remac, 42:1
Remmon, 47:11
Reu (Ragau), 4:10-12
Reuben (Ruben), 8:6, 11; 10:3; 22:1, 3; 2.5:4,

9; 26:10
Riphath (Fuddct), 4:2
Riphath (Heri), 4:2
Ruimel, 47:11
Ruth, 4:11; 61:6

Samson, 42:3; 43:1, 2, 5-8
Samuel, 51:1, 6, 7; 52:1; 53:1-4, 6, 7, 11-13;

54:5; 55:1, 2; 56:1, 2, 4-7; 57:1, 4; 58:1, 3,
4; 59:1-3; 64:1-7, 9; 65:1, 4

Sar, 8:13
Sarah (Sara), 8:3; 23:4
Sarai, 8:1,3
Saricl, 8:12, 13
Saul, 8:11; 15:3; 54:3, 4; 56:4-7; 57:5; 58:1-4;

59:1, 2; 60:1, 3; 61:2, 4, 9; 62:1-3, 5, 11;
63:2, 3, 5; 64:1-6, 9; 65:1, 2, 4

Sebet, 27:4
Sedecla, 64:3
Seeniamias, 20:6
Sefeth, 47:11
Scila, 40:1,2, 4, 8
Scir, 23:9
Selath, 25:11
Selon, 8:11, 15:3

Selumi, 38:1
Selumin, 15:3
Scred (Sared), 8:11
Seriebel, 8:13
Serug (Scrueh), 4:11-13, 16
Shechem (Sichem), 25:10
Shorn (Scm), 1:22; 4:1, 9; 5:1, 6-7
Shiloh (Sylo), 22:1, 8, 9; 23:1, 2; 29:3; 32:18;

45:5; 46:3; 47:10; 48:2; 50:3; 51:7; 55:9
Shimron (Sombran), 8:11
Sihon (Seon), 18:1
Simeon (Symeon), 8:6, 7, 11; 10:3; 25:4;

26:10
Sinai (Syna; see Horcb), 11:1; 15:6; 23:10;

32:7; 44:6
Sisera (Sisara), 30:3; 31:1-9; 32:11, 12
Sodomites, 45:2
Soleph, 47:11
Solomon (Salomon), 22:9
Stelae, 40:4, 5
Surem, 8:12
Susi, 42:1
Syrian (Syrum), 17:3; 63:2, 4

Tamar (Thamar), 9:5
Tarshish (Dessin, Tessi's), 4:2
Tartarus, 60:3
Teman (Theman), 26:11
Themech, 2:1, 2; 31:8
Tiras (Iras), 4:4
Tob (Tobus), 39:2, 3
Tola, 8:11
Tubal (Tobel), 2:9

Utundeus, 8:14

Veloth, 47:11
Visui, 8:13

Zebat, 27:4
Zcbul, 29:1-4; 30:5
Zebulun (Zabulon), 8:11; 10:3; 25:4, 9; 26:10
Zefal, 27:4
Zelut, 27:4
Zenip, 47:11
Zerah (Zara), 8:11
Zeruel, 27:10
Zervihcl, 61:5
Zieh, 47:11
Zilphah (Zelfa), 8:6, 13; 29:2
Zion (Sion, Syon), 16:2; 26:11
Zippor (Sephor), 18:2, 8
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This concordance does not list the number of times a word occurs in any one
verse, so it will not give absolute numbers of occurrences. The concordance
is complete except that most numbers, conjunctions, pronouns, particles, and
prepositions are not listed, and some words, such as sum, Deus, and Dominus,
are so frequent that they are omitted.

Pseudo-Philo does not use classical Latin orthography, so many forms here
do not appear precisely as they do in most Latin dictionaries. Harrington
(OTP, 298) says, "Pseudo-Philo now exists in a Latin version whose idiom
and style represent that vulgar Latin in which the Old Latin versions of the
Bible were written." Forms in which words are found in dictionaries of clas-
sical Latin are often indicated in parentheses. Where alternate spellings exist
within the Biblical Antiquities, they are usually indicated in parentheses by
"also" plus the alternate spelling. Some words are latinized versions of Greek
words. Words that are apparently from the Greek and are not contained in
the Oxford Latin Dictionary (Oxford: Clarendon, 1968-82) or in A Latin Dic-
tionary (Lewis and Short. Oxford: Clarendon, 1958) are often indicated by
"Greek" in parentheses.

Verse ranges indicate that the word appears in every verse in the range.
For example, 1:1-5 means that the word is in 1:1, 2, 3, 4, and 5.

abeo, 6:18; 27:12; 34:2; 35:6; 36:1, 3; 40:4; abnego, 26:6; 44:10
47:9; 51:7; 53:4, 6; 56:7; 58:2; 61:6; 62:2, 11; abscido, 11:15; 12:7; 19:4; 40:7; 49:6
63:2; 64:4, 9 abscondo, 6:9, 18; 9:5, 12; 24:6; 25:9, 10; 35:1;

abhominamentum, 11:6; 29:3; 44:7 47:2; 53:12; 58:2, 4
abhomino (abomino), 11:7; 49:2; 53:9 absolutus, 27:11
abicio, 9:1; 49:3 absorbed, 18:10; 26:4
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abstraho, 2:10; 45:3
abundantia, 28:5
abutor, 65:2
abyssus (also abissus), 3:5; 9:3; 11:5; 12:8;

15:5; 22:3; 23:10; 32:8, 17; 39:5
accedo, 11:2, 15; 13:3; 20:10; 36:2
accelero, 11:9; 19:13
acccptabilis, 18:5; 40:3; 59:4
accepto, 9:9; 32:3; 44:7
accido, 18:11; 39:4; 55:7
accingo, 27:12
accipio, 2:5, 6; 3:1, 4, 8; 4:4, 10, 11; 6:2, 3,

7-9, 12, 15, 16; 8:1, 4-8; 9:4, 5, 9, 12, 15;
10:3; 11:7, 15; 13:3, 7; 15:7; 16:5; 17:1; 18:7;
19:10, 12; 20:2-4: 22:5; 23:4-7, 13; 26:1-8,
12, 13, 15; 27:6, 11; 2.8:3; 29:1; 31:1, 5-7, 9;
32:15; 33:3; 35:3, 6; 36:1, 3; 37:2; 38:3: 39:1,
8, 9; 41:1, 2; 42:1, 8; 43:1, 5, 8; 44:2, 6, 7;
45:4; 49:5; 52:2; 53:10; 54:2; 55:6, 8; 57:2;
59:5; 61:2, 4, 5; 64:8

accipiter, 62:6
accuso, 40:5
achatcs, 26:11
actus, 21:6; 52:2
acutus, 27:9
adamas, 26:11
adduco, 6:4, 7, 8, 13, 15; 7:4; 10:4, 7; 15:6;

18:5, 10; 19:2, 9; 23:10; 25:3, 4, 7; 27:3; 31:
8; 39:9; 48:1; 53:8; 55:2; 58:2; 59:3; 60:1

adhuc (also adhoc), 5:2, 8; 9:4; 10:2, 6; 13:9;
14:3; 16:4, 6; 18:7, 12; 19:9, 14, 16; 20:2;
23:1; 27:11; 32:10; 33:5; 34:5; 42:10; 43:5, 7;
47:11; 49:3, 6; 52:3; 53:1, 2; 54:5; 55:1; 56:2;
59:5; 61:7; 65:3

adicio, 3:9, 11; 10:6; 13:9; 16:2, 3; 18:7; 21:6;
24:1; 25:1; 39:9; 42:6; 43:7; 47:1; 53:4, 7

adimpleo, 3:3; 14:2
adinvenio, 25:11; 26:5; 28:7; 44:7, 10; 47:7
adinventio, 3:10; 25:7, 8; 35:3; 44:10; 52:2
adiudico, 37:3; 44:10
adiuvo, 12:5; 16:6; 36:1; 43:2; 45:4; 62:5
admiror, 18:11
admoneo, 52:4
adoro, 2:9; 6:4; 18:9; 36:3; 38:2
adquiesco, 9:5
adsurn, 25:8; 32:15; 51:6; 61:8
advena, 15:5; 45:3
advenio, 3:4; 10:2; 28:8; 47:4; 53:12; 54:2;

59:1; 62:9
adventus, 23:10
adversarius, 27:10
adverse, 52:4
adversum, 47:1
adversus, 9:1; 11:12; 27:2, 6, 15; 32:4, 7; 39:6;

57:2
affcro, 7:5; 12:3; 13:7; 25:11; 2,6:8; 29:3; 57:4

affligo, 9:3; 10:1
affodio, 23:4
ager, 42:6, 7; 47:4
aggravo, 9:11
agnosco, 8:10; 9:5; 13:6; 20:4; 28:4; 61:9
agnus, 32:3
ago, 9:10; 20:5; 21:2; 25:6, 9; 27:12; 33:3; 44:9;

49:6; 50:6; 52:1, 4
albus, 17:3; 40:6; 64:6
alienigena, 19:7
alienus, 14:1; 21:1; 39:6; 42:8; 43:5; 44:7
aliquis, 33:5
aliquoties, 30:5
alius, 3:10; 12:9; 20:4; 26:3; 35:7; 42:1; 46:3;

47:4, 6; 55:3, 7; 56:4
alloculio, 51:3
allare, 22:1,8
altarium, 42:9
alter, 2:6; 47:5; 50:1; 53:4
allcrcor, 9:14; 42:2
altcruter, 6:1; 25:10; 27:10; 43:2; 62:9
altissiraus, 12:8; 32:14; 53:2
altiludo, 3:4; 30:5
altus, 32:1,4; 51:4
amabilis, 23:12
amaritudo, 12:6; 25:5
amarus, 59:5
ambo, 2:10; 20:10; 42:2; 47:1; 62:7
arnbulo, 4:16; 6:4; 11:6; 13:9, 10; 16:5; 20:4;

30:4; 32:9, 15; 39:6; 45:1; 49:3; 50:4, 7; 52:1,
2; 56:1, 4; 60:3; 61:6; 62:6; 63:1

amen, 22:6; 26:5
ametistus (amethystus), 26:11
amicus, 23:9; 24:3; 25:3, 5; 31:8
amigdalinus (amygdalinus), 17:3, 4
amigdalum (amygdalum), 17:2
amitto, 54:6
amo, 19:16; 43:6; 62:11
amplifico, 9:4; 49:3, 6; 55:4
amplio, 4:5
amplus, 9:12; 16:3; 29:1
anathema, 21:3; 26:2; 29:3
ancilla, 8:1; 9:15
angelus, 11:5; 15:5; 18:5, 6, 9; 19:5, 9, 12, 16;

24:3; 25:2; 26:4, 8; 27:10; 30:2, 5; 32:1, 13;
34:2, 3; 35:1, 3, 5-7; 38:3, 4; 42:3, 4, 6-10;
47:1; 53:4, 6; 59:4; 61:5, 8, 9; 64:6

angustia, 35:2; 49:6
anima, 3:10, 11; 8:11-14; 13:2, 6, 10; 15:5;

16:3; 21:9; 23:13; 28:3; 31:3, 4, 6; 32:3, 13;
33:4; 36:1; 40:1, 3-6; 43:2, 7; 44:10; 47:1;
49:2; 50:2, 5; 54:6; 58:1; 61:7; 62:5, 9; 64:7;
65:3

animal, 3:4; 31:5
animo, 23:10
animositas, 6:9; 22:4
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animus, 12:2; 42:7
annuncio (annuntio), 9:7; 14:1, 5; 25:9; 32:3,

14; 43:6; 53:6; 56:4, 5; 62:7
annus, 1:2, 5, 7, 9, 11, 13, 15, 18, 20-22; 2:3,

4; 3:2, 6, 10; 4:12-15; 5:3, 8; 8:9, 14; 9:3, 8;
10:7; 11:15; 13:8; 14:1, 3-5; 19:5, 7, 8, 13;
22:8; 24:6; 27:16; 28:8; 29:4; 30:2; 32:5, 18;
33:3, 6; 37:5; 40:7-9; 41:1-3; 43:8; 48:1;
49:7; 51:1; 53:1, 2; 55:1, 10; 57:5; 63:3; 64:5

anteciminus (Greek), 45:6
antiquus, 9:8; 32:12
anulus, 9:5
anxio (ango), 50:6
aperio, 3:5; 9:15; 12:5; 16:6; 18:9; 23:7; 40:1;

42:3; 48:1; 50:4; 51:3, 4; 61:8
apex, 19:15
apparatus, 5:5
appario, 3:12; 4:5; 10:5; 15:5; 27:13; 28:4;

32:4; 60:2; 62:2; 64:3
appellatio, 44:7
appello, 60:2
appono, 10:2, 6; 18:7; 23:12; 42:4
apprehendo, 43:4, 8; 54:3
appropinquo, 5:2; 9:2; 19:13; 23:1; 28:1; 32:5,
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approximo, 7:3
aqua, 3:5, 7, 9, 11; 6:9; 7:3-5; 9:10, 14; 10:3,
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arma, 5:4, 5; 10:3; 15:2
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aspergo, 17:3
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53:5; 56:6
assisto, 38:4
assumo, 27:11
asto, 22:4; 25:8; 50:1
astringo, 27:11
astrum, 4:16; 9:3; 11:5; 13:7; 15:2; 18:5; 19:13;

21:2; 31:1, 2, 4; 32:9, 11, 14, 15, 17, 18
astucia (astutia), 22:6
astutus, 25:6; 44:5, 9
attente, 47:3
audeo, 7:2
audio, 2:10; 7:3, 5; 15:4; 16:6; 19:4, 16; 20:6;

22:1, 5; 23:2; 25:3; 26:13; 27:3, 8, 10, 13, 15;
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