ALISON SALVESEN

JACOB OF EDESSA’S VERSION OF SCRIPTURE IN RELATION TO HIS EXEGETICAL INTERESTS

JACOB OF EDESSA’S LIFE

Jacob of Edessa was a prominent scholar and bishop of the Syrian Orthodox Church in the
late seventh century. According to the biographical accounts of Jacob’s life that are preserved in the
chronicles of Michael the Syrian and Barhebraeus, Jacob spent nine years towards the end of his life
producing a revision of the Old Testament'. Neither historian provides any further detail about the
version beyond this brief statement. However, they also fail to mention Jacob’s other exegetical work,
even though this was highly influential in Syrian Orthodox circles, judging by its wide dissemination
in extant manuscripts. The very similar accounts of Michael and Barhebraeus focus on Jacob’s
expertise in Greek, his teaching of it — apparently not always popular with his peers — the length of
time he spent in each monastery, and his abrupt resignation from the see of Edessa over the clergy’s
non-observance of the canons.

The five surviving manuscripts of Jacob’s version of the Old Testament cover the
Pentateuch?, Isaiah®, Ezekiel*, Daniel (and Susanna)s, and 1-2 Samuel/KingdomsG. (A later fragment
of Wisdom has also turned up’.) From the colophons, the five manuscripts all appear to have been
written within twelve years of Jacob’s death in 708, perhaps with the aid of his former students. There
are lectionary markings in the manuscripts and in the case of Samuel a lectionary table survives at the
beginning. However, it seems doubtful that liturgical use was the primary reason for Jacob’s textual
work, as we shall see.

Scholars published short excerpts from these manuscripts in the late eighteenth and nineteenth
centuries. The availability of critical texts of the LXX and Peshitta assisted a fuller analysis of Jacob’s
text in the later twentieth century. Thus now the books of Samuel have been both edited and studied in
depth by Richard Saley and myself, and Bradley Marsh has published some findings on the
Pentateuch®. These recent studies have established that, at least for the Pentateuch and Samuel, the
basis for Jacob’s revision was the Peshitta text. Jacob then used material from the Greek tradition in
its LXX or Syrohexaplaric form to supplement or “correct” the Peshitta.

Scholarship evidently suited Jacob much more naturally than episcopal duties, though his
career as a teacher was almost as dramatic as his time as a bishop, since his biography states that he
was driven out the monastery of Eusebona after eleven years of teaching Greek there. Apparently the
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4 Ms Vat. sir. 5. See S.E. and J.S. ASSEMANI, Bibliothecae Apostolicae Vaticanae Codicum Manuscriptorum
Catalogus, Paris, 1926, 1.1I1, pp. 1013.
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7 Wisd. 2:12-24, Ms Mardin, Syr. Orth. Bishopric, 2/47, of 1569 CE. See W. BAARS, Ein neugefundenes Bruchstiick
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monks’ hatred of “the Greeks” extended beyond animosity toward Chalcedonians to Jacob’s
promotion of the Greek language for the study of Scripture. Jacob moved on to Tell ‘Adda which
evidently proved to be a congenial setting for his scholarly work. It was here that he produced his
revision of the Old Testament.

It is possible that Jacob created his version of the Old Testament precisely in reaction to his
experience at Eusebona, in order to demonstrate that knowledge of Greek was of great importance for
the study of Scripture. By marrying the Peshitta and LXX biblical traditions in Syriac form he could
bridge the two forms of Scripture that were influential in the Syrian Orthodox Church and show how
the Greek tradition of Scripture (LXX and/or Syrohexapla) could be used to solve certain problems
in the Peshitta text.

Jacob’s work was a logical extension of that of Philoxenus for the New Testament (there is no
incontrovertible evidence of the existence of an extensive Philoxenian version of the Old Testament),
but it was also marked off against the Syrohexapla and Harklean texts which were Syriac only in form
rather than origin or tradition.

In a brief note, Goshen-Gottstein argued that the composite biblical texts in Jacob’s scholia
represent a stage in the development of Jacob’s Old Testament text [henceforth JOT]’. More recently
Andreas Juckel has carried out a comparison of Jacob’s version of Isaiah with his Isaiah citations in
Jacob’s revision of the Syriac Hymns of Severus of Antioch'’. Juckel tried to show that they reflected
“a developed and consistent principle of revision” from the citations in the Severus manuscript to
Jacob’s full version of Isaiah''. However, both Bas Romeny and I have disputed such a progression,
since Jacob’s biblical citations in his last work, the Hexaemeron, do not conform to the text of JOT
where the latter survives, nor do they reflect a steady process of development where we have no
corresponding material in JOT'?.

It is important to note that Jacob had been carrying out this sort of textual combining for at
least twenty years before he embarked on his version of the Old Testament. Responding to
correspondents’ queries about difficulties in the text of Scripture, and in his scholia in the margins of
his revisions of Severus of Antioch’s Hymns and Homilies", Jacob often uses forms of citation that
combine the Peshitta wording with Greek elements translated into Syriac. It is rare that he tells the
reader explicitly that he is doing so. This practice of interweaving the two biblical traditions continues
after he had finished his Old Testament version by around 705. Thus in his Hexaemeron, the climax
of his life’s work, he employs “mixed” citations of Scripture in a similar way. Where these can be
compared with what survives of JOT, they are rarely identical, but appear to be created ad hoc, for the
purpose in hand.

Jacob’s motivation in creating his version does not seem to be theological in the way that
Philoxenus’ New Testament text was: there is no overarching christological tendency that can be
identified. 1 have suggested elsewhere that JOT with its apparently haphazard methodology, its
frequent marginal alternative readings (the Peshitta for LXX and vice versa), and its occasional
scholia, was in fact intended as a teaching aid'*. JOT may have been meant to introduce students to
the utility of Greek Scripture as an exegetical aid, and not as a “new” text to replace the Peshitta or
Syrohexapla, since both of these versions were well established in the Syrian Orthodox Church (the
Syrohexapla itself having been produced by the Syrian Orthodox scholar Paul of Tella). However, it
should be remembered that the manuscripts that we have of Jacob’s version, though very early, are
not the autographs, and we cannot be certain that what we have is resembles exactly what Jacob
himself had created.

° M. GOSHEN-GOTTSTEIN, Neue Syrohexaplafragmente, «Biblicay XXXVII, 1956, p. 164 n.3.

' In British Library Add. mMs 17,134.
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The present article focuses on some scholia of Jacob’s preserved in one of two British Library
manuscripts. George Phillips published many of these in the nineteenth century, and his book is
readily available online for download'®. But he did not include all of the scholia in these manuscripts:
some aremincomplete because of folio loss, and others are lengthy and were perhaps of less interest to
Phillips.

For the examples in this paper I have used the British Library Add. MsS 14,4837, dating from
the ninth to tenth centuries. This manuscript is incomplete, untitled, and there are pages missing, but
there is still much of interest'®. The first extant page of the manuscript is a discussion of the
significance of the wording of Gen 1:2, and Jacob is clearly using the terminology of LXX in its
Syrohexaplaric form. A few folios on we begin to find headings in the running text “from the "th
scholion”, and the numeration of the scholia seems to be book by book, or group of books. The end is
incomplete and tails off in an episode in 2 Kings. But there are extensive stretches where Jacob’s
citations of Scripture are largely intact. I have indicated these by using Estrangelo font for the
Scriptural citations, and Serto script for Jacob’s commentary within the scholia and for JOT.

1) JACOB ON THE UNFORMED, INVISIBLE STATE OF THE EARTH AT CREATION

Scholion  in BL Add. Ms 14,483, fol. 1a on Gen 1:2
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Divine Scripture says, “Darkness was upon the face of the abyss”, “abyss” referring to the entire element of water
that surrounded the earth before it was revealed. It was “invisible and unformed”, without germination or growth,
unfrequented by animals, uninhabited by humans, completely devoid of any necessary of life, with nothing at all
upon the earth, neither inhabitant nor pathway, in the air surrounding the waters, nor were there any habitations in
the air surrounding the waters. While it was in this state, justly and fittingly does Divine Scripture say that the
Creator Spirit of God alone was hovering above the waters. The phrase has a hidden, symbolic meaning, namely
that the primeval Spirit was putting life into them and creating suitable conditions, on the earth, in the waters, and
in the air.... Thus and for this reason it is said, “The Spirit of God was hovering over the waters”.

Jacob’s version of Genesis = JGen (BnF ms Syr. 26): ¢.694-704 CE?

.. .maoa main Moo airo...

Jacob’s Hexaemeron = JHex (ed. Chabot'’, p. 69 col.a): ¢. 705—7 CE?

'5G. PaiLLIPS (ed. with English translation), Scholia on passages of the Old Testament, London, Williams and
Norgate, 1864. PHILLIPS does not identify where in the two manuscripts the scholia occur. See also D. KRUISHEER,
Reconstructing Jacob of Edessa’s scholia in J. FRISHMAN and L. VAN RoMPAY (edd.), The Book of Genesis in Jewish and
Oriental Christian Interpretation, A Collection of Essays. Traditio Exegetica Graeca 5, Louvain, Peeters, 1997, p. 187 ff. and
KRUISHEER s translations of three further scholia.

16 Also D. KRUISHEER, Ephrem, Jacob of Edessa, and the Monk Severus. An Analysis of Ms. Vat. Syr. 103, ff. 1-72,
in R.B. TER HAAR ROMENY (ed.), The Peshitta: Its Use in Literature and Liturgy. Papers Read at the Third Peshitta
Symposium, Leiden—Boston, Brill, 2006, pp. 599-605. For the relationship of the scholia to the Catena Severi [Vat. sir. 103]
see R.B. TER HAAR ROMENY, Ephrem and Jacob of Edessa in the Commentary of the Monk Severus, in G.A. KIRAZ (ed.),
Malphono w-Rabo d’Malphone, Studies in Honor of Sebastian P. Brock. Gorgias Eastern Christian Studies 3, Piscataway,
NJ, Gorgias Press, 2008, pp. 535-57.

v See WRIGHT, Catalogue of the Syriac Manuscripts in the British Museum Acquired Since the Year 1838, London,
Longmans & Co., 1871, I, p. 591.

"®In contrast, BL Add. Ms 17,193 (874 CE) is largely intact. The very first line of text describes it as a fenkitha of
demonstrations/treatises and of collections and of letters many of which are anonymous. Authors include Cyril of
Alexandria, Severus, Ephrem, Jacob of Serugh, Philoxenus. In fact scholia that are clearly by Jacob (because they appear in
the other manuscripts) are only stated to be scholia and do not bear his name explicitly, until the superscription: «end of the
scholia of Jacob of Edessa». The scholia are rather oddly ordered, and apart from several in Genesis already published by
Phillips, they do not correspond to passages that are extant in Jacob’s own version of the Old Testament. WRIGHT, Catalogue
of the Syriac Manuscripts in the British Museum, 11, pp. 996-97.

'9Ed. J.-B. CHABOT, lacobi Edesseni Hexaemeron, seu in opus creationis libri septem. CSCO 92, Syr. 44, Paris, L.
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Peshitta Gen. 1:2 (Leiden edn.)
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Syrohexapla (= Syh, ed. BAARS)
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LXX Gen 1:2 (ed. WEVERS)
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In the scholion Jacob describes the state of the earth before Creation. Rather than use the Peshitta’s
transliteration of the Hebrew expression 1721 %0 which itself required explanation, Jacob prefers the
LXX expression, as rendered by the Syrohexapla, “invisible and unformed”. He then develops this
idea further in order to emphasise the earth’s total lack of ability to sustain life. In line with Syriac
thought elsewhere since the fifth century, the Holy Spirit is placed in the masculine gender
grammatically, and the form of the citation follows Syh, not Peshitta.

Jacob’s own version of Genesis, though not easily legible at this point, retains the Peshitta’s
rendering masa maod. However, for the same verse as cited in his Hexaemeron he uses the words
“invisible and unformed” twice, the first time to explain the Peshitta’s expression. The Spirit of God
is masculine, as expected at this period.

Interestingly, shortly afterwards in the Hexaemeron, Jacob attacks the interpretation of the
“Chaldeans’’ of Genesis ch. 1, namely that darkness and waters were pre-existent before any gods or
men, and that a spirit (feminine) hovered over waters and acted as a (feminine) Creator. Such a view
Jacob describes as «a semblance of the word of Truth»*.

2) JACOB OF EDESSA ON EXODUS 3:13 AND THE DIVINE NAME

Jacob’s Scholion (BL Add. ms 14,483, fols. 5a—5b)*!
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Durbecq, 1928.
2 Ed. CHABOT, p. 70 col. b.
2! The number of the scholion and its beginning are lost.
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...that God said to Moses. There is in it [i.e. God’s name?] something concealed and not known by everyone: I have
judged that we should inquire into this [name?] and bring it into the open as far as is in our power and the listener is
able to receive it. Now as I said earlier, Moses was asking God to tell him His name through dullness of immature,
human understanding and according to the custom of the world, he said, “See, I am going to the sons of Israel and 1
will say to them ‘The Lord God of your fathers sent me to you’. And they will ask me, ‘What is his name?’ What
shall I say to them?” So God answered him and said, “I am He who is. Thus you shall say to them, ‘He who is has

sent me to you. This is my name forever, and this is my remembrance for generations. Thus say to them, ‘He who is
has sent me’. ”

For this reason, God demonstrates to him that he has honoured him highly and made him very great, and says to him
now, “I appeared to Abraham and Isaac and Jacob, when I used to say to them, 7 am the Lord your God’. Yet my
own name ‘Lord’ I did not make known to them. 1 told them ‘Lord’ and ‘God’: this my own name that I have told
you, that I am Yehyeh, meaning ‘He who is’, I did not make known to them. But see, to you I have revealed it and
told you my name, because you asked me. To your fathers I did not make known my name”.

[God] was treating him tenderly like an infant, in a fatherly way, and showing him that he had given him greater
honour than his ancestors, saying “To you have I revealed my name, but to them I did not reveal it, nor did I tell them
that ‘I am He who is’, as I told you.”

This is the name that He told him now that he revealed to him, that he had not made known to his ancestors. And this
is “Yehyeh”, that is referred to by Jews as the “Shem Parush”. There is a simple and straightforward meaning of this
phrase “My name I did not tell them as I told you”. However, there is a greater spiritual meaning than this, which was
also mentioned above, “This is my name forever”: one God made known in three persons, Father, Son and Holy
Spirit. (The end.)

From Jacob’s Scholion on the Divine Name
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Therefore this is the honourable name, given by God himself, when he was asked by Moses who said to Him, “When
the sons of Israel shall say to me, ‘What is the name of the one who sent you?’, what shall I say to them?” And God
said to Moses (I shall use those very words of the Scripture uttered by the Spirit): “/ am He who is”. And He said,
“Speak thus to the sons of Israel, ‘He who is sent me to you”.

Jacob’s version of Exodus (JExod) 3:13—15 (BnF MS 26, pp. 112 col. b—113 col. a)
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JExod 6:3 (BnF MS 26 p. 118 col. b)
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Peshitta Exodus 3:13—15 (ed. Leiden)
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LXX Exodus 3:13-15 (ed. WEVERS)
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Syh Exodus 3:13—15 (ed. DE LAGARDE)
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The subject of the Divine Name was something of an obsession with Jacob. The very lengthy scholion
attached to his revision of the Syriac of Severus of Antioch’s Cathedral Homilies was published and
translated first by Nestle into German, and then by Briére into French as part of his edition of the
Homilies in Syriac. The scholion occurs between Homilies 123 and 1247, In it Jacob attacks the use
of the form “Pipi” in mss of the Syrohexapla as a Satanic invention. (In fact we possess Syh
manuscripts that contain this strange name, usually in the margin.)

Only a short extract from this long scholion from the Severus manuscript is included above.
But the long extract preceding it is taken from one of Jacob’s unpublished biblical scholia in BL Add.
MS 14,483 in which he discusses the episode where Moses asks God to tell him his name.

Jacob’s treatment in the biblical scholion stresses the honour that God is paying Moses. The
wording that Jacob has taken from the Greek tradition (Syh/LXX) is evidently the influential text for
him in this matter, since it is found in both scholia and his own version of Exodus ch. 3. Jacob’s

22 For editions and translations, see E. NESTLE, Jakob von Edessa iiber den Schem hammephorasch und andere
Gottesnamen. Ein Beitrag zur Geschichte der Tetragrammaton, «ZDMG» XXXII, 1878, pp. 465-508 [esp. 490]; 735-736;
M. BRIERE, Scolie (au sujet du nom honorable et secret), in M. BRIERE (ed.), Les Homiliae Cathedrales de Sévere
d’Antioche. Traduction syriaque de Jacques d’Edesse «Patrologia Orientalis» 29; 1960, pp. 190-207 [BL Add. Ms 12,159].
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preference for the Greek tradition here may be due to his own philosophical tendencies, since the
Greek speaks of God as the one who is: 'Eyw eiw ¢ @v- ..."O &v. In contrast the Peshitta gives a
transliteration of the Hebrew (which Jacob would have had to explain), 78 WX 7K.

However, Jacob’s independent version of Exod 6:3 (JExod) displays his more typical mix of
Peshitta, Syrohexapla/LXX, with his own glosses or changes. He returns to the idea of God’s
self-revelation, ».\\ W~ “I revealed myself”, but supplies a marginal note ».wh~ “I appeared”, that
reflects the Greek tradition édbyv. He also retains the transliteration El Shaddai, but glosses it, “by the
name of El Shaddai”. For once he retains the Syh’s use of the emphahatic possessive ., probably
here with the sense “but my own personal name ‘Lord’ I did not make known to him”. The other
marginal note gives the “sacred” transliteration (erroneously) as o.ms, the form used by Jacob in
several other places in his works, including his two scholia on the Divine Name®,

To some extent Jacob’s exegesis builds on that of Ephrem, who in two of his Hymns against
Heresies speaks of the Name of God as meaning ~.h.~ or ~hod.~. Ephrem states that the Name is
actually ownmw, in line with the Peshitta text of Exod 3:14%. This contrasts with Jacob, whose
information seems to derive from Greek sources (perhaps ultimately from Origen, mediated through
other sources?). But in fact Jacob acknowledges the two Christian sources of his knowledge on this
point: in the long scholion on the Divine Name he gives as his authorities both the “holy Syrian
teachers” Ephrem, Jacob of Serugh, Isaac and Philoxenus, and the “holy Greek teachers”.

3) JACOB ON THE ELDERS’ ENCOUNTER WITH GOD AT SINAI (EXODUS 24:9-11)

Jacob’s Scholion 46 (BL Add. MS 14,483 fol. 6a)*
dsho el o ihs [Ln] ooy Do IS W
Loy oo Q>ara aouora oua (oo Kr.am anlwa (9)

:lhamy fhals aas vor Smala i dusho Lidiaaes #ale Kom pon e <ihe) awa (10)
hauain vy aanidy Kol werda

uhe<o alao .aly am iv) oo tas o i & Ll iny o (11)

\ S o oo .(a,-n(a NI L Loas! ],.-A:g .NpaNo val\l&» asAxado asashad oy ool Sos ofo
Anly oy Mooy iollly lial) ool Ly o Ay of oo Nady 06 JoN\ Joor )oj-o Jhooysy 1ol Juas o,
Jlasy folo .Jo\ woola! Lasnay, e Mo Loany Lo, ba\, of :Juamy JASN, Jlawy o Adfy :nova\'s'

\iof Las! Jpnny cpo \s.,..l.)., Ao L] ol Lasnagy of Iaiosy of ooy Lt b\ Jolo o A Lwamsio
[evenens Joo s o vow lasis ol eod o Ay ceDo o A I oo Lo\ b Ll o

...because of these words from [?] after them Scripture says, “And Moses, Aaron, Nadab and Abihu went up, and the
Seventy Elders of Isracl. And they saw the place where the God of Isracl was standing, and under his feet like
sapphire brick work, and like the appearance of the firmament of the sky in purity. He did not harm a single one of
the elect ones of Israel. They saw the place of God and they ate and drank”.

It is important to investigate and understand these matters, and to realize that they are written in human terms.
And even if that were not the case, who of those possessing understanding would say that God who fills everything
was standing somewhere or that he has feet? Similarly, that the place that was under his feet should be said to have
the likeness of sapphire brickwork or of the colour of the firmament of the sky. For God is not a physical entity, nor
does he have a form or shape, nor any particular colour, whether of the firmament or of any other physical thing.

3 See M.P. WEITZMAN, The Syriac Version of the Old Testament, University of Cambridge Oriental Publications 56;
Cambridge, Cambridge University Press, 1999, p. 51, comments that Exod 3:14 is transliterated in full (from Hebrew to
Syriac); and he notes that in MS 5b1 Exod 3:16 "5& 1873 is rendered by ,\ ,uhe, while the rest of the Mss have ,\s A e,
“a respectful circumlocution” originating in Palestinian Targum tradition. 5b1 may reflect the older Peshitta tradition while
the rest of the Mss harmonize to Exod 3:18; or vice versa, with 5b1 conformed to Exod 4:1 where all MsSS have ,wh~ (ibid.,
p. 308).

2 BRIERE and NESTLE (see note 22 above) also give two marginal notes from Jacob in neighbouring folios, on the
form of the Divine Name. Both relate to comments on Psalm 109/110.1 “the Lord said to my Lord”, which requires
explanation in both Greek and Syriac versions. In both places Jacob states that the Divine Name is Yehyeh.

2 Ephrem, HcHaer 53:11: Moses witnesses to us not to call another by the “name of being”, m=es ~hoh.rs.
HcHaer 53:12: Moses revealed His name auare: because he called hiMself “Ehyeh”, which is the name of Itita, let us
declare that He alone exists, Being, and there is no other: sacs cuams 1cusl e dulo Giwe.  Cf. also HeHaer 1619, s ns
~ine Nu\ 2w, “there is no other beside the One Being”.

%6 The text is semi-legible in one line, and the following folio is missing.
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Indeed, so that it should be known that these things are expressed in human terms in Divine Scripture, although he
does not have these attributes, [Scripture] told the People that he has all of them, like a human being [...]

JExod 24:9-11 (BnF Ms 26 p. 157 col. b)
Lrin.y Br S @sara -daousa oaha (oo ras a\wa 9

“hall Faas ve Seal (o hueha almo L Liinaes Kol Rom pior wau haol awa 10
Aiaunis wamrl aoil 20ianr % wero e

soe. cohe adlado Kol Chaon cdsehio s o Liow &\ Limaey B a 11

oy <hus Margin [ ~=aias 10
win\_ Margin [ 11

In this passage the Greek tradition famously avoids the anthropomorphism that would suggest that the
elders of Israel actually saw the God of Israel. LXX renders the phrase as xal €idov Tov Témov, ob
elomixel éxel 6 Oeog Tob IopanA, «They saw the place where the God of Israel stood» and @dbyoav év
T Tomw Tob Beol, «they were seen in the place of God». LXX also states that none of the elders “went
missing” as a result of the encounter with the Divine Being. In contrast, the Peshitta renders the
Hebrew faithfully and without circumlocution as «they saw the God of Israel...they saw God».

Both in his scholion on the episode and in his own version of Exodus, Jacob adopts the
reverential and anti-anthropomorphic rendering of LXX as rendered by Syh. However, the two forms
of the citation in his works are not completely identical, with different Syriac renderings of Greek
TOTOC aS il OF ~haox. Moreover, in the scholion he combines the Peshitta and Greek forms of
verse 11b: the elders of Israel «saw the place (~in~) of God»: perhaps this is a compromise between
the Greek «they were seen in the place of God» and Peshitta «they saw God». (In JExod the same
phrase is rendered «they were seen in the place (~Maoa) of God», matching the LXX and
Syrohexapla.)

Jacob explains in his biblical scholion that no one should suppose that the God who fills all
stood in one place, or that God has a body or feet. He insists that none of this passage should be taken
in a literal sense: it is expressed in human terms for our benefit. He develops this theme at some
length, before discussing the theoria of the passage, which he believes to be a partial type of the
Transfiguration of Christ. In fact, he says that Moses is the type of Christ, and Aaron, Nadab and
Abihu the types of Peter, James and John, and the Seventy Elders prefigure the fagma of Seventy

disciples. He goes on to comment,
All these were made worthy of the vision of that place of God, that is, of the vision of the body of God that came
down and was made incarnate, and possessed feet and stood on earth, performed glorious and wondrous signs, and
miraculous healings for God. And they ate and drank and delighted in the words of his salvific teaching, they
worshipped the place where his feet stood, just as the Spirit in Psalms commanded in advance, “Let us go into his
Tabernacle and bow down in the place where his feet stand”.

Thus Jacob brings out the contrast between the incorporeality of God in the Sinai episode and the
Incarnation in which the Son of God has a real body.

4) JACOB ON JOSHUA AND HUR AT SINAI (EXODUS 24:12-16)

Biblical text in Jacob’s 42nd Scholion in BL Add. Ms 14,483 fol. 7a
~Hasua waral hal L\l AW o ome <id) Lhal aw Kras) i ia (12)
~ur aalss\ hohaa V-lm ~ndaa
AT miC\SVX alwa - mrmrs aromo ~ram oo (13)
ams iawo (0imN Kma . aahal raaon o faim Q oiha i adla (14)
OoumIo Sishs KLl KAl Kook ) (&
i\ fus odumno wid\\ ~rax alwa (15)
¢ 2uml iy s Kol coar <ixa (16)

JExod 24:12-16 (BnF Ms 26)

dala  hasul ar . aar hial L\l Ao oah oma <id\ ) shal aw Kraz) /i o 12
«r aalsl holaa oo



G AGAY m"\C\SVX slwa e saz.a Fras xoa 13

~fams iama (oIl Koo . aahal naoaoud =i «aim Q oida i ~sa\a 14
A 00umla oiads - ul Kaon PIT AN -~

“<id\ Mus ;mdumao c<iad\ ®ram alwa 15

¢ 2uml i, ls Kol ;ssar ival6

sxom margin [Lawa 13

Peshitta Exod 24:12—16 (ed. Leiden)
~iodaa odsuo waral il »l e ok oma <id\ Lhal so Kram i imwa 12
o aals\ hohas
<ol miC\SVX ~ram alwa .oursrs avoma ~ram xmoo 13
alfams iama (oi;m <ma . \mk\cd “naoaoul >is aim é oida i amla 14
~oumio oisks Khl> @l ey >
Sus. ;mduao r("m)vl ~ra» alwa 15
. »lao) r(iolv L & csar ixa 16

5bl wiay, hal [id)) ,hal 12
5b]l savsa [arama 13
5bl i)\ s [rus 16

LXX Exod 24:12-16 (ed. WEVERS)
12 xal eimey x0plog mpds Mwuadiv "AvdBnd mpds e eic 7o 8pog xal 1ot éxel- xal dwow got & muéia Ta
Aibwa, Tov vopov xal Tag évtolds, dg Eypala vopoletiioat adtols.

) 1 ~ 1 ~ < \ > ~ 4 b \ ~ ~
13 xal davaotas Mwuafjs xat ‘Inoolis 6 mapeatyxws adTé qvéByoay eig T 8pog Tol Beol-

\ ~ 4 3 3 A el ~ 144 b 4 1 < ~ ) \ \
14 xai Tolg mpeofutépors eimav “Hovydlete adtod, éws dvastpédwuey mpds Dubs- xal idod Aapwv xal
Qp peb” dudv- édv vt cupfij xplotg, mpoomopevésbwoay adTols.
15 xat avéPy Mwucfic xai "Ingols eig 6 8pog, xai éxalupev 1 vedéln o 8pog.

16 xai xatéPn % 06&a Tol Beol éml 76 8pog TO Zwvar...

15 xai ‘Inools] > in many Mss

Syh Exod 24:12-16
~oas Sat Chiara il L\l Aha oh omoe ia) shal s Kram hal /i iswa 12
o:~\om3 ~odsn el hohaa wQudh <ndaa
~a\\a mic\XVX anlew ,mamin BHY o aav.a .o ;o 1aa 13
Afams jama (i ;o A\mk\cﬁ WA (1 s aim aly. i ~rivala 14
~oml (aniad Ll xang ned)
i) us dumaao <ia\ <ram alwa 15
¢ umt ia, s oles odsaned hdsaa 16

The last example of Jacob’s exegesis as exhibited in his scholia follows on immediately after the
previous one in BL Add. MS 14,483. The biblical text cited is marked by marginal signs in the
manuscript.

There are two difficulties for readers and hearers of Scripture that Jacob investigates in his
scholion. The first concerns “Hoshea” (the former name of Joshua) and whether he fasted for all the
forty days that they were praying on the mountain or whether he took provisions with him to eat there.
The second problem concerns Hur, Miriam’s husband, whom Moses appointed along with Aaron to
be a judge in his absence, and the question of his fate, since he is not mentioned subsequently in
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Scripture. (Ephrem also states that Hur is Miriam’s husband in his Exodus Commentary, XVIL.2).

Jacob explains that Scripture does not say anything about the first issue, that of Hoshea’s
fasting, and he does not try to answer it himself. On the second matter, Jacob says that “apocryphal
tales” (Jlw.Au JAxsal) transmitted among the Hebrews state that the assembly of Israelites stoned Hur to
death because of his opposition to the worship of the Golden Calf. Jacob’s treatment of this issue is in
fact also very similar to the story found in Ephrem’s Exodus Commentary XXXII.2, where Ephrem
states that when Moses went up the mountain he commanded the elders to bring their lawsuits before
Hur: «But after Moses descended his fate (esia) is nowhere mentioned. So people say (i) that Hur
was stoned to death by the people for opposing their worship of the Calf.*"» Both Ephrem and Jacob
derive their information ultimately from oral Jewish sources (though Ephrem does not state this).
Although Jacob is often more than willing explicitly to use Jewish apocryphal accounts such as
Jubilees, in this case the added authority of Ephrem probably encouraged Jacob to follow this
tradition.

The few differences from the Peshitta text in Jacob’s Scholion text are due to the need for
clarification of the Peshitta’s Syriac, especially in order to explain the phrase in the Peshitta of v. 14c,
“whoever has a word/matter”, =d\> m\ .3 . The Greek takes this to refer to a lawsuit (éav Tivt
cuuffi xpioig). So Jacob combines the Peshitta and Greek sense in the phrase ~van s, but he
replaces the verb used in Syh =aso “happen” with the verb “to be” (~<am¥). However, in his own
version of Exodus Jacob moves close to the LXX, though again he avoids =axa of Syh.

For Jacob, as for Syh and Peshitta, only Moses goes up the mountain in v.15: in an older
strand of LXX, both Moses and Joshua ascend®®. Adopting this reading would have solved the
problem of whether Joshua/Hoshea fasted for forty days too, since Joshua would presumably fast
along with Moses. However, it is likely that Jacob did not know this probably pre-Hexaplaric Greek
reading.

Some distinctive Peshitta readings are retained by Jacob in both his Scholion text (JSch) and
his version of Exodus (JExod):

a) In both JSch and JExod of v. 12, Jacob retains the Peshitta’s verb “teach” aalsa\, against LXX
“legislate” vopoBetfioat (Syh ~wéasn mams)).

b) In v. 15 in JSch and JExod, it is likely that the idea of the cloud covering the mountain (rather than
covering Moses himself) is derived from LXX. However, this reading also occurs in Peshitta MS 5bl,
so0 it was not unknown in Syriac tradition.

CONCLUSION

These examples further illustrate that it is impossible to demonstrate reliably that there was some kind
of progression in Jacob’s earlier exegetical works towards a supposed “final” form in his version of
the Old Testament, which he then relied on as a “standard” text for his citations in later works.

Jacob does not regard the two forms of Scripture, Syriac and Greek, to be in opposition to
each other but complementary. Therefore it would presumably be impossible to come up with a single
final form. For Jacob, exegetical problems can be resolved by consulting both the Greek and Syriac
traditions of the biblical text, along with the authorities of the past, both Syriac and Greek.

We should not regard Jacob’s work on the biblical text as inconsistent because his actual
attitude to the interpretation of Scripture is in fact fully consistent: namely, to bring the most
appropriate texts and exegesis from Syriac and Greek tradition in order to explain the difficulties.

2TEd. R.M. TONNEAU, Sancti Ephraem Syri in Genesim et in Exodum Commentarii, CSCO 72, Louvain, Peeters,
1955, pp. 152-53.

8 The omission of Joshua’s name in many LXX MSS and in Syh is due to revision towards the emerging Hebrew
Masoretic Text (MT) which lacks the name of Joshua at this point. The Peshitta text, translated around the end of the second
century CE, also reflects the text of MT here.
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