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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
1
. 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
2
, Isaiah

3
, Ezekiel

4
, Daniel (and Susanna)

5
, and 1–2 Samuel/Kingdoms

6
. (A later fragment 

of Wisdom has also turned up
7
.) 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
8
. 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 

                                                           
1 MICHAEL THE SYRIAN (d. 1199), Chronique de Michel le Syrien, patriarche jacobite d‘Antioche (1166–1199), ed. 

J.-B. CHABOT, Brussels, Culture et Civilisation, 1963, vol. 4, 445–446 (Syriac.); vol. 2, 471–472 (French translation). The 

version of Barhebraeus (1226–1286) is very similar but shorter: see Gregorii Barhebraei Chronicon Ecclesiasticum, eds. 

J.B. ABBELOOS and T.J. LAMY, Louvain, Peeters, 1872, vol. 1, pp. 289–94. 
2 Paris, Bibliothèque Nationale, MS Syr. 26 (see A.I. SYLVESTRE DE SACY, Notice d‟un Manuscrit syriaque, 

contenant les livres de Moïse, in Notices et extraits des manuscrits de la Bibliothèque Nationale, vol. IV, Paris, Imprimerie 

Nationale, 1798–99, pp. 648–68, and H. ZOTENBERG, Manuscrits orientaux. Catalogues des manuscrits syriaques et sabéens 

(mandaïtes) de la Bibliothéque Nationale, Paris, Jules Antoine Taschereau, 1874, 10 §26.  
3 British Library Add. MS 14,441. See W. WRIGHT, Catalogue of Syriac Manuscripts in the British Museum 

acquired since the year 1838, London, British Museum. Dept. of Oriental Printed Books and Manuscripts, 1870, vol. I, p. 

39. 
4 

MS Vat. sir. 5. See S.E. and J.S. ASSEMANI, Bibliothecae Apostolicae Vaticanae Codicum Manuscriptorum 

Catalogus, Paris, 1926,  1.II, pp. 1013.  
5 Paris, Bibliothèque Nationale, MS Syr. 27. See ZOTENBERG, Manuscrits orientaux. Catalogues des manuscrits 

syriaques, 11 §27, and C. BUGATI, Daniel secundum editionem LXX interpretum ex tetraplis desumptum, Milan, Biblioteca 

ambrosiana, 1788. 
6 British Library Add. MS 14,429: WRIGHT, Catalogue of Syriac Manuscripts, vol. I, pp. 38–39. The Samuel 

manuscript is in a better state of preservation than those for the Pentateuch, Isaiah and Ezekiel. 
7 Wisd. 2:12–24, MS Mardin, Syr. Orth. Bishopric, 2/47, of 1569 CE. See W. BAARS, Ein neugefundenes Bruchstück 

aus der syrischen Bibelrevision des Jacob von Edessa, «Vetus Testamentum» XVIII, 1968, pp. 548–54. 
8 A.G. SALVESEN, I-II Samuel in the Syriac Version of Jacob of Edessa, MPIL 10, Leiden, Brill, 1999; R.J. SALEY, 

The Samuel Manuscript of Jacob of Edessa: A Study in Its Underlying Textual Traditions. MPIL 9, Leiden, Brill, 1998; B.J. 

MARSH, Jacob of Edessa's Greek Manuscripts. The case from his revision of the book of Numbers, «Journal for Septuagint 

and Cognate Studies» XLIV, 2011, pp. 5–25. 
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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]
9
. 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
10

. 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
11

. 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
12

. 

 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
13

, 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. I 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
14

. 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. 

                                                           
9 M. GOSHEN-GOTTSTEIN, Neue Syrohexaplafragmente, «Biblica» XXXVII, 1956, p. 164 n.3. 
10 In British Library Add. MS 17,134. 
11 A. JUCKEL, Approximation of the „Traditions‟ in Jacob of Edessa‟s Revision of Isaiah in G.A. KIRAZ (ed),  

Malphono w-Rabo d‟Malphone. Studies in honour of Sebastian P. Brock, Piscataway, NJ, Gorgias Press, 2008. pp. 227-282, 

and id. Septuaginta and Peshitta. Jacob of Edessa quoting the Old Testament in MS BL Add 17134, «Hugoye» VIII.2, 2005. 
12 R.B. TER HAAR ROMENY, Jacob of Edessa‘s Quotations and Revision of Isaiah, in M.N. VAN DER MEER, P. VAN 

KEULEN, W. VAN PEURSEN, R.B. TER HAAR ROMENY (edd.), Isaiah in Context: studies in honour of Arie van der Kooij on the 

occasion of his sixty-fifth birthday, Leiden, Brill, 2010, pp. 387–406, esp. 390; A. SALVESEN, The Authorial Spirit? Biblical 

Citations in Jacob of Edessa‟s Hexaemeron, «Aramaic Studies» VI, 2008, pp. 207–25, esp. 225. 
13 SEVERUS OF ANTIOCH, Les Homiliae cathedrales de Sévère d‟Antioche, ed. (with French translation) M. Briere et 

al., «Patrologia Orientalis» XXIX.1, XXXVIII.2, Paris, Firmin-Didot, 1960, 1976. Jacob completed the revision in 701 CE 

according to the colophon to Vat. syr. 141 fol. 215r. J. LOOPSTRA, Patristic Selections in the ‗Masoretic‘ Handbooks of the 

Qarqapta Tradition, PhD dissertation, Catholic University of America, 2009,  p. 102, notes that Jacob is often said to have 

‗edited‘ [ܬܪܨ] existing translations (for instance, of the works of Severus of Antioch).  
14 A. SALVESEN, Scholarship on the Margins: Biblical and Secular Learning in the Work of Jacob of Edessa, in Kyle 

SMITH (ed.), Syriac Encounters (forthcoming). 
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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
15

. But he did not include all of the scholia in these manuscripts: 

some are incomplete because of folio loss, and others are lengthy and were perhaps of less interest to 

Phillips.
16

  

 For the examples in this paper I have used the British Library Add. MS 14,483
17

, dating from 

the ninth to tenth centuries. This manuscript is incomplete, untitled, and there are pages missing, but 

there is still much of interest
18

. 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 
n
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 ܥܨ in BL Add. MS 14,483, fol. 1a on Gen 1:2 
 ܗܘܐ ܕܚܕܝܬ ܘܗ̇  ܐܣܝ̇ ܕ ܟܠܗ ܱܩܛܘܟܪܐ ܐ܆ܬܩ̇  ܬܗܘܣܐ ܟܕ .ܬܗܘܣ ܐ ܦ̈ܝܐ ܥܢ ܗܘܐ ܐܝܮ ܚܬܘܟܐܕ : ܕܐܠܗܐ ܟܬܒܐ ܬܐܣ̇ 

 ܣܬܒܝܧܝܬܐ ܘܱ ܣܘܥܝܧܝܬܐ ܘܱ  :ܦܮܐ ܣܮܩ ܘܠ ܐ ܣܮܚܙܝܧܝܮܐ ܠ ܐ̇:ܗܘܬ ܐܝܬܝܗ̇  ܗܟܧܐ ܕܟܕ ܐܝܟܧܐ.̇ܕܬܬܓܲ ܩܕܡ ܱܪܥܐ ܠܗ̇ 
 ܐܪܥܐ ܥܢ ܟܠܗ ܟܠ ܟܕ ܚܮܛܰܐ܆ ܟܠ ܣܨ ܟܠܗ ܟܠ ܰܐܘܩܧܝܪ̇:ܧܮܐܧ ܝܒ ܣܨ ܐܝܬܣܰܥܤܬܦ ܘܱ̇:ܬܐܘܝ̇ ܚ ܣܨ ܠܟܧܝܬܐܗ̇ ܣܰ ܘܱ

 ܐܠܗܝܐ܇ ܟܬܒܐ ܦܐܣܬ ܘܠܛܤܐܝܬ ܟܐܦܐܝܬ ܢܐ܆ܣܕܝܪ̈ ܗܘܐ ܠܝܬ̇ܪ̈ܝ̇̇ܣܝ ܐܕܚܕ ܘܗ̇  ܒܐܐܪ̇ ܐܘ :ܠܟܧܐܗ̇ ܣܰ ܐܘ ܥܤܘܪܐ ܐܘ̇:ܗܘܐ ܠܝܬ
ܬܕ ܗܘܐ ܐܝܬ̇:ܒܡܛܘܕ ܒܬܘܝܐ ܕܐܠܗܐ ܕܪܘܚܐ ̇ܝ ܐܕܣ ܣܧܗܘܢ ܠܥܢ ܗܘܐ ܚܨܣ  ̇ܪ̇ܠܗ̇  ܐܝܬ ܟܕ. ܝ̇ܗ̇  ܠܤܡܰܐ܆ ܘܟܪܝܐ ܪܐܙܦܝܐܣܙܐ
 ܐܣܝܬܐ܇ ܗܕܐ ܘܣܛܠ ܐܟܧܗ... ܒܐܐܪ̇ ܘܐܦ ܐܝ̇ ܒܤ ܘܐܦ ܒܐܪܥܐ ܐܦ ܬܐ܇ܦܘܥܗ ܗܘܐ ܬܐܘܒ̇  ܚܝܲ ܒܗܘܢ ܗܘܐ ܡܐܩ̇  ܩܕܣܐ ܪܘܚܐ ܘܕܗ
 ܀܀ ܝ̈ܐܣ ܣܨ ܠܥܢ ܗܘܐ ܚܨܪܣ   ܕܐܠܗܐ ܪܘܚܐܕ

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): c.694–704 CE? 

 ...ܘܒܘܗ ܬܘܗ ܗܘܬ ܘܐܪܥܐ...
 

Jacob‘s Hexaemeron = JHex (ed. Chabot
19

, p. 69 col.a): c. 705–7 CE?  

                                                           
15 G. PHILLIPS (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. 
17 See WRIGHT, Catalogue of the Syriac Manuscripts in the British Museum Acquired Since the Year 1838, London, 

Longmans & Co., 1871, II, p. 591.  
18 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, II, pp. 996-97. 
19 Ed. J.-B. CHABOT, Iacobi Edesseni Hexaemeron, seu in opus creationis libri septem. CSCO 92, Syr. 44, Paris, L. 
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 ܣܨ ܠܥܢ ܘܚܬܘܟܐ ܇ܦܮܐ ܣܮܩ ܘܠ ܐ ܣܮܚܙܝܧܝܮܐ ܠ ܐ ܕܝܨ ܗܦܘ .ܘܒܘܗ ܬܘܗ ܗܘܬ  ܐܝܮܝܗ ܐܪܥܐ ܕܝܨ̇ ܗܝ
 ...܀  ܐ ܣܝ ܝ ܐܦ ܥܢ ܗܘܐ ܣܪܚܨ ܕܐܠܗܐ ܘܪܘܚܗ ܬܗܘܣ ܐ܇

JHex (ed. CHABOT, p. 69 col.b) 

 ...ܬܗܘܣ ܐ  ܐܦܝ ܥܢ ܗܘܐ ܐܝܮܘܗܝ ܪ ܐܡ ܘܚܬܘܟܐ .ܦܮܐ ܣܮܩ ܠ ܐ ... ܦܮܐ ܣܮܩ ܠ ܐ ܐܦ ܚܙܝܧܝܮܐܣܮ ܠ ܐ
         

 

Peshitta Gen. 1:2 (Leiden edn.) 

 ܀ ܐܝ̈ ܣ ܝܐܦ̈  ܥܢ ܣܪܚܧܐ ܕܐܠܗܐ ܘܪܘܚܗ .ܬܗܘܣ ܐ ܝܐܦ̈  ܥܢ ܚܬܘܟܐܘ. ܘܒܘܗ ܬܘܗ ܗܘܬ ܐܪܥܐ...
 

Syrohexapla (= Syh, ed. BAARS) 

ܙܝܧܝܮܐܣ ܠ ܐ ܗܘܬ ܐܝܮܝܗ   ܐܪܥܐ ܕܝܨ ܗܝ ܧܮܐ ܘܠ ܐ. ܮܚ ܲ  ܕܐܠܗܐ ܘܪܘܚܐ. ܬܗܘܣ ܐ ܣܨ ܠܥܢ ܘܚܬܘܟܐ. ܣܮܩ 
 ܀ ܐܝ̈ ܣ ܣܨ ܠܥܢ ܗܘܐ ܣܪܚܹܨ

 

LXX Gen 1:2 (ed. WEVERS) 

2 ἡ δὲ γῆ ἦν ϊόρατοσ καὶ ϊκαταςκεύαςτοσ, καὶ ςκότοσ ἐπάνω τῆσ ϊβύςςου, καὶ πνεῦμα θεοῦ ἐπεφέρετο ἐπάνω τοῦ 

ὕδατοσ. 

 

In the scholion Jacob describes the state of the earth before Creation. Rather than use the Peshitta‘s 

transliteration of the Hebrew expression תהו ובהו 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 ܬܘܗ ܘܒܘܗ. 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»
20

. 

 

 

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

 

Jacob‘s Scholion (BL Add. ms 14,483, fols. 5a—5b)
21

  

ܰ܉ܕ ܠܗܢܐ ܒܝܘܗܝܕܦܥܪ̇  ܠܟܠܧܯ܉ ܝܕܝܥ ܘܕܱ ܣܛܮܝܐ ܣܕܡ ܒܗ ܐܝܬ ܣܘܭܐ܃ ܠܘܬ ܐܠܗܐ ܕܐܣ݂ܬ ܩܕܣܝܨ...  ܠܓܠܝܐ ܘܕܦܝܬܝܘܗܝ ܦ 
̇ܒܢܪ̇ ܕܦ ܭܤܘܥܐ ܧܫܩ̇ ܘ ܠܨ܇ ܨܝܐܣܕ ܟܤܐ  ܐܝܟܧܐ ܕܥܡܤܐ ܥܝܕܐ ܘܐܝܟ ܭܒܬܝܬܐ ܐܦܮܝܬܐ ܕܬܪܝܥܰܐ ܕܒܥܒܝܘܬܐ ܗܟܝܢ ܣܛܠ.
 ܪܘܐܣ   ܐܝܪܪܐܝܢ ܝܧ̈ ܒ ܠܘܬ ܐܦܐ ܠܐܙ   ܗܐܕ ܘܐܣܬ ܭܤܗ܉ ܠܗ ܕܦܐܣܬ ܱܠܗܐ ܣܘܭܐ ܗܘܐ ܥܬܒ̇ ̇̇:ܠܥܢ ܣܨ ܬܬܕܐܣ̇ 

 :ܠܘܬܗܘܢ ܐܣ݁ܪ ܣܧܐ  :ܫܤܗ ܕܣ݂ܨ ܠܝ ܐܠܝܨܘܣܬ   ܠܘܬܟܘܢ܃ ܫܕܪܦܝ ܟܘܢܕܐܒܗܝ̈  ܐܠܗܐ ܕܣܪܝܐ ܠܗܘܢ܃ ܐܦܐ
 ܠܘܬܟܘܢ܆ ܫܕܪܦܝ ܕܐܝܮܘܗܝ ܘܕܗ   :ܠܗܘܢ ܬܐܣܪ ܗܟܧܐ :ܕܐܝܮܘܗܝ ܘܗ   ܮܝܝ  ܐ ܐܦܐ̇:ܠܗ ܬܣܘܐ ܐܠܗܐ ܠܗ ܧܝܘܦ̇ 

 ܆ܫܕܪܦܝ ܕܐܝܮܘܗܝ ܘܗ   :ܠܗܘܢ ܪܣܐ ܗܟܧܐ :ܠܕܪܕܪܝܨ ܕܘܟܪܦܝ ܦܘܗ  ܘ ܠܥܡܥ ܫܤܝ ܗܦܘ

 :ܘܠܝܥܩܘܒ ܘܠ ܐܝܪܛܩ ܠ ܐܒܪܗܡ ܙܝܮܕܐܬܚ   ܐܘܪܒܗ܆ ܓܝܘܩ̇  ܬܗܝܪ̇  ܕܝܬܝܬܐ ܠܗ ܛܘܐܣ̇  ܟܕ: ܗܭܐ ܠܗ ܬܣܐ ܗܕܐ ܣܛܠ
̇ ܕܐܢܐ̇:ܠܗܘܢ ܝܬܘܗ̇  ܬܣܐ ܟܕ  .ܘܐܠܗܐ ܠܥ ܣܬܝܐ .ܐܦܘܢ ܕܥܮܐܘ   ܠ ܐ ܣܪܝܐ ܕܝܡܝ ܘܫܤ ܐ ܕܝܡܟܘܢ܆ ܐܠܗܐ ܣܬܝܐ ܝܐܝܬ 
̇ ܕܐܢܐ .ܠܟ ܬܬܕܐܣ̇  ܗܢܐ ܕܝܡܝ ܭܤܐ̇.ܠܗܘܢ ܘܝܬܗ̇  ܐܣܬ  ܠܟ ܠܥ ܗܐ.̇ܐܦܘܢ ܕܥܰܐܘ̇  ܱ ܕܐܝܬܘܗܝ܆ ܘܗ̇  ܕܝܨ ܗܦܘ̇:ܗܝܗܝ ܝܐܝܬ 

 ܕܠܮܒܬܐ ܐܝܟ ܠܗ ܣܪܘܩܐ ܟܕ .ܭܤܝ ܐܦܘܢ ܕܥܰܐܘ̇  ܱ ܗܝܟܐܒ̇  ܦܘܢܘܠܗ̇ .̇ܕܬܒܥܰܦܝ ܣܛܠ ܭܤܝ ܠܟ ܘܝܬܘܚ̇  ܝܬܓ̇  ܕܝܡܟ܆
ܬ ܝܪܬܗ܉ ܘܗܝܐܒܗ̇  ܣܨ ܕܝܬܝܬ ܠܗ ܛܘܐܘܣ̇  ܐܒܗܝܬ ̇ ܕܐܢܐ ܠܗܘܢ ܬܬܐܣ̇  ܘܱ ܝܬ܆ܓ̇  ܱ ܦܘܢܘܠܗ̇ ̇.ܭܤܝ ܝܬܓ̇  ܕܠܟ ܐܣ ܲ  ܘܗ̇  ܝܐܝܬ 
  ܀ ܬܬܐܣ̇  ܕܠܟ ܐܝܟܧܐ ܘܗܝ܇ܕܐܝܬ

                                                                                                                                                                                     
Durbecq, 1928. 

20 Ed. CHABOT, p. 70 col. b. 
21 The number of the scholion and its beginning are lost. 
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ܘܕܱܒ ܠܗ܇ ܘܝܘܚ̇  ܲܕܓ ܗܭܐ ܠܗ ܕܐܣ݂ܬ ܘܗ̇  ܭܤܐ ܗܦܘ  ܠܘܬ ܕܣ݂ܰܐܣܬ ܘܗ̇  ܝܗܝܗ ܕܝܨ܆ ܗܦܘ̇.ܕܐܝܬܘܗܝ ܘܗ̇  ܐܘܕܥܗ܆ ܱ ܝܗ 
.̇ܘܝܬܚ̇  ܕܠܟ ܣܐ ܐܝܟ ܐܦܘܢ ܘܝܬܚ̇  ܱ ܕܭܤܝ ܗܕܐ ܠܤܡܰܐ̇ܠܗ̇  ܐܝܬ ܗܢܐ ܐܝܕܐ܆ ܘܕܩܕܡ ܦܮܝܪܐ ܨܣ̇  ܩܘܟܲ .ܦܬܘܫ ܭܤܝ ܕܝܐܝܗܘ̇ 

 ܒܰܠܰܐ ܕܣܰܝܕܥ ܐܠܗܐ ܚܕ ܠܥܡܥ܇ ܭܤܝ ܕܗܦܘ ܬܣܐܬܐ ܠܥܢ ܣܨ ܕܐܦ ܘܗ̇ .̇ܩܘܟܲ̇ܠܗ̇  ܝܬܐ ܗܢܐ ܣܨ ܪܐܙܦܝ ܕܝܨ ܕܝܬܝܬ
 ܀ ܭܡܥ.̇ܩܕܝܮܐ ܘܪܘܚܐ ܘܒܬܐ ܐܒܐ :ܣܐܩܧܘ̇ 

...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 I 

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, „I am the Lord your God‟. Yet my 

own name „Lord‟ I did not make known to them. I 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  

̇ܰ  ܟܕ ܐܬܝܗܒ܇ ܕܐܠܗܐ ܕܣܧܗ ܘܗ̇  ܣܝܪܬܐ܆ ܭܤܐ ܗܢܐ ܗܟܝܢ ܐܝܬܘܗܝ  ܝܒܧ ̇ ܠܝ ܦܐܣܬܘܢ ܕܟܕ̇:ܠܗ ܘܐܣܬ ܣܘܭܐ ܣܨ ܐܠܐܭ
 ܕܝܡܗ ܲܣ̇  ܕܗ݂ܦܝܨ ܐܝܟܧܐ :ܣܘܫܐ ܠܘܬ ܐܠܗܐ ܘܐܣܪ .ܠܘܬܗܘܢ ܣܪܐ   ܣܧܐ ܕܭܕܪܟ܇ ܘܕܗ̇  ܭܤܗ ܗܘ ܕܣܧܐ ܢܝܐܝܪܬܐ
 ܕܐܝܮܘܗܝ ܘܗ   .ܕܐܝܪܪܐܝܢ ܝܐܠܒܧ̈  ܬܐܣܪ ܗܟܧܐ ܘܐܣܬ ̇.ܕܐܝܮܘܗܝ ܘܗ   ܝܮܝܐ   ܐܦܐ ܩܝܥ܆ ܐ ܒܬܘܚܐ ܐܣܝܬ ܕܟܬܒܐ

 ܀.ܠܘܬܟܘܢ ܫܕܪܦܝ

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): ―I 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) 

̇ ܐܢܐ ܗܐ .ܱܠܗܐ ܣܘܭܐ ܘܐܣܬ 13 
 
ܘ̇ ܐܝܪܬܐܝܢ܇ ܝܒܧ ̇ ܠܘܬ ܙܠܐ

 
 ܟܕ ܘܦܐܣܬܘܢ̇.ܠܘܬܟܘܢ ܭܕܪܦܝ ܝܟܘܢܕܐܒܗ̇  ܐܠܗܐ ܣܬܝܐ̇:ܠܗܘܢ ܣܬܐ

 .ܠܗܘܢ ܣܬ ܐ ܣܧܐ̇.ܭܤܗ ܣܧܐ ܣܮܐܠܝܨ
̇ ܐܢܐ .ܠܤܘܭܐ ܐܠܗܐ ܘܐܣܬ 14  .ܠܘܬܟܘܢ ܭܕܪܦܝ ܕܐܝܬܘܗܝ ܘܗ̇  .ܐܝܪܬܐܝܢ ܝܠܒܧ ̇ ܬܐܣܬ ܗܟܧܐ.̇ܘܐܣܬ̇.ܕܐܝܬܘܗܝ ܘܗ̇  ܝܐܝܬ 
 ܘܐܠܗܗ ܕܐܝܪܛܫ ܘܐܠܗܐ ܕܐܒܬܗܡ ܐܠܗܗ ܗܝܟܘܢ܇ܕܐܒ̇  ܐܠܗܐ ܣܬܝܐ̇.ܐܝܪܬܐܝܢ ܝܧ ̇ܠܒ ܬܐܣܬ ܗܟܧܐ̇.ܭܐܠܤܘ ܐܠܗܐ ܬܘܒ ܘܐܣܬ 15 

   ܝܨ܀ ܕܪ ܠܕܪ ܕܘܟܬܦܝ ܦܘܗ̇  ܕܠܥܡܥ܆ ܭܤܝ ܦܘܗ̇ .̇ܠܘܬܟܘܢ ܭܕܪܦܝ ܕܝܥܪܘܒ
 

JExod 6:3 (BnF MS 26 p. 118 col. b) 
 ܣܬܝܐ ܐܢܐ ܐܢܐ .ܠܗ ܘܐܣܬ ܣܘܭܐ ܥܥ ܐܠܗܐ ܣܠܠܘ  2

 .ܠܗܘܢ ܘܕܥܰ ܐ ܱ ܪܝܐ܆ ܡ ܕܝܡܝ ܘܭܤܐ .ܐܠܗܐ ܭܕܝ ܕܐܝܢ ܒܮܤܐ ܘܠܝܥܪܘܒ܇ ܘܱܝܪܛܫ ܱܒܬܗܡ ܝܬܓܕܐ 3  

 

 margiṅ   ( = LXX/Syh, and Peshitta MS 5b1)̇ܐܬܚܙܝܬ  [ܠܝܬ ܐܓ̇   2

 margiṅ  (Jacob‘s note)̇ܝܗܝܗ [ܬܝܐܣ 3 

 

Peshitta Exodus 3:13–15 (ed. Leiden) 

 ܗܝܟܘܢܕܐܒ̈  ܐܠܗܐ ܣܪܝܐ .ܠܗܘܢ ܣܪ ܘܐ ܐܝܪܪܝܢ ܝܒܧ̈  ܠܘܬ ܙܠ ܐ ܐܦܐ ܗܐ .ܠ ܐܠܗܐ ܣܘܫܐ ܘܐܣܪ 13  
 .ܠܗܘܢ ܣܪ ܐ ܣܧܐ .ܫܤܗ ܨܣ   .ܠܝ ܘܦܐܣܪܘܢ .ܥܡܝܟܘܢ ܫܕܪܦܝ
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 .ܥܡܝܟܘܢ ܫܕܪܦܝ ܗܐܗܝ .ܐܝܪܪܝܢ ܝܠܒܧ̈  ܬܐܣܪ ܗܟܧܐ .ܘܐܣܪ .ܐܗܝܗ ܫܪܐ   ܐܗܝܗ   .ܠܤܘܫܐ ܐܠܗܐ ܘܐܣܪ 14 

 ܕܐܒܪܗܡ܁ ܐܠܗܗ .ܝܟܘܢܗ̈ ܒܕܐ ܐܠܗܐ ܣܪܝܐ .ܐܝܪܪܝܢ ܝܧ̈ ܒܠ ܬܐܣܪ ܗܟܧܐ .ܠܤܘܫܐ ܐܠܗܐ ܬܘܒ ܪܣܘܐ  15
  ܠܕܪܕܪܝܨ܀ ܕܘܟܪܦܝ ܘܗܦܘ .ܠܥܡܥ ܫܤܝ ܗܦܘ. ܥܡܝܟܘܢ ܫܕܪܦܝ ܕܝܥܩܘܒ ܠܗܗܐ .ܕܐܝܪܛܩ ܐܠܗܗ

 

Peshitta Exodus 6:2–3   

 ܡܪܝܐ ܐܢܐ ܐܢܐ. ܠܗ ܪܡܘܐ ܡܘܫܐ ܥܡ ܐܠܗܐ ܘܡܠܠ  2

 .ܐܦܘܢ ܘܝܮܚ   ܠ ܐ ܣܪܝܐ ܘܫܤܝ .ܐܠܗܐ ܒܐܝܡܬܕܝ ܘܠܝܥܩܘܒ ܘܠ ܐܝܪܛܩ ܠ ܐܒܪܗܡ ܬܓܡܝܮ ܕܐ  3
 

LXX Exodus 3:13–15 (ed. WEVERS) 

13 καὶ εἶπεν Μωυςῆσ πρὸσ τὸν θεόν ᾿Ιδοὺ ἐγὼ ἐλεύςομαι πρὸσ τοὺσ υἱοὺσ Ιςραηλ καὶ ἐρῶ πρὸσ αὐτούσ ῾Ο θεὸσ τῶν 

πατέρων ὑμῶν ϊπέςταλκέν με πρὸσ ὑμᾶσ, ἐρωτήςουςίν με Τί ὄνομα αὐτῷ; τί ἐρῶ πρὸσ αὐτούσ; 

14 καὶ εἶπεν ὁ θεὸσ πρὸσ Μωυςῆν ᾿Εγώ εἰμι ὁ ὤν· καὶ εἶπεν Οὕτωσ ἐρεῖσ τοῖσ υἱοῖσ Ιςραηλ ῾Ο ὢν ϊπέςταλκέν με 

πρὸσ ὑμᾶσ. 

15 καὶ εἶπεν ὁ θεὸσ πάλιν πρὸσ Μωυςῆν Οὕτωσ ἐρεῖσ τοῖσ υἱοῖσ Ιςραήλ Κύριοσ ὁ θεὸσ τῶν πατέρων ὑμῶν, θεὸσ 

Αβραὰμ καὶ θεὸσ Ιςαὰκ καὶ θεὸσ Ιακώβ, ϊπέςταλκέν με πρὸσ ὑμᾶσ· τοῦτό μού ἐςτιν ὄνομα αἰώνιον καὶ μνημόςυνον 

γενεῶν γενεαῖσ. 

 

LXX Exodus 6:3 

2 ᾿Ελάληςεν δὲ ὁ θεὸσ πρὸσ Μωυςῆν καὶ εἶπεν πρὸσ αὐτόν ᾿Εγὼ κύριοσ· 

3 καὶ ὤφθην πρὸσ Αβραὰμ καὶ Ιςαὰκ καὶ Ιακώβ, θεὸσ ὢν αὐτῶν, καὶ τὸ ὄνομά μου κύριοσ οὐκ ἐδήλωςα αὐτοῖσ· 

 

Syh Exodus 3:13–15 (ed. DE LAGARDE) 

 ܐܗ̈ ܒܕܐ ܐܠܗܐ .ܠܘܬܗܘܢ ܣܪ ܘܐ ܕܐܝܪܪܐܝܢ ܝܐܧ̈ ܒ ܠܘܬ ܐܦܐ ܙܠ ܐ ܐܦܐ ܗܐ. ܠܗܐܐ ܠܘܬ ܣܘܫܐ ܘܐܣܪ 13
 .ܠܘܬܗܘܢ ܣܪܐ   ܣܧܐ. ܠܗ ܫܤ ܐ ܧܐܣ   .ܠܝ ܘܣܬܐܠܝܨ. ܠܘܬܟܘܢ ܫܕܪܦܝ ܕܝܡܟܘܢ

 ܘܗ   .ܕܐܝܪܪܐܝܢ ܝܐܧ̈ ܠܒ ܬܐܣܪ ܗܟܧܐ. ܘܐܣܪ. ܕܐܝܮܘܗܝ ܘܗ   ܐܝܮܝ ܐܦܐ .ܣܘܫܐ ܠܘܬ ܐܠܗܐ ܘܐܣܪ 14
 .ܠܘܬܟܘܢ ܫܕܪܦܝ ܕܐܝܮܘܗܝ

 .ܕܝܡܟܘܢ ܗܐܕܐܒ̈  ܐܠܗܐ ܣܪܝܐ .ܕܐܝܪܪܐܝܢ ܝܐܧ̈ ܠܒ ܬܐܣܪ ܗܟܧܐ .ܫܐܣܘ ܠܘܬ ܐܠܗܐ ܬܘܒ ܘܐܣܪ 15
 .ܥܕܠܥܡ ܫܤ ܐ ܋ܐܝܮܗܘܝ܌ ܕܝܡܝ ܗܦܘ .ܠܘܬܟܘܢ ܫܕܪܦܝ ܕܝܥܩܘܒ ܘܐܠܗܗ .ܕܐܝܪܛܩ ܘܐܠܗܗ ܕܐܒܪܗܡ܁ ܐܠܗܗ

  ܐ܀ܠܕܪ̈ ܐܕܕܪ̈ .ܘܕܘܟܪܦܐ

Syh Exodus 6:2–3   

 ܣܪܝܐ ܐܦܐ .ܠܘܬܗ ܪܣܘܐ ܣܘܫܐ ܠܘܬ ܐܠܗܐ ܕܝܨ ܘܣܡܢ 2
 ܘܫܤ ܐ .ܕܝܡܗܘܢ ܐܝܮܝ ܐܠܗܐ ܟܕ ܝܥܩܘܒ ܍ܘܠܘܬ܌ ܐܝܪܛܩ ܌ ܍ܠܘܬ ܋ܐܦ܌ ܐܒܪܗܡ ܠܘܬ ܬܚܙܝܮܐ  ܘ 3

 .ܠܗܘܢ ܓܡܝܮ ܠ ܐ ܣܪܝܐ ܕܝܡܝ
 
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 Brière into French as part of his edition of the 

Homilies in Syriac. The scholion occurs between Homilies 123 and 124
22

. 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 über den Schem hammephorasch und andere 

Gottesnamen. Ein Beitrag zur Geschichte der Tetragrammaton, «ZDMG» XXXII, 1878, pp. 465–508 [esp. 490]; 735–736; 

M. BRIÈRE, Scolie (au sujet du nom honorable et secret), in M. BRIÈRE (ed.), Les Homiliae Cathedrales de Sévère 

d‟Antioche. Traduction syriaque de Jacques d‟Édesse «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: ᾿Εγώ εἰμι ὁ ὤν· ...῾Ο ὢν. In contrast the Peshitta gives a 

transliteration of the Hebrew (which Jacob would have had to explain), אהיה אשר אהיה
23

.  

 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,   ܬܓܡܝܮܐ  ―I revealed myself‖, but supplies a marginal note ܐܬܚܙܝܮ ―I appeared‖, that 
reflects the Greek tradition ὤφθην. 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 ܕܝܢ, 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 ܝܗܝܗ, the form used by Jacob in 

several other places in his works, including his two scholia on the Divine Name
24

. 

 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 ܐܝܮܝܐ or ܐܝܮܘܬܐ. Ephrem states that the Name is 

actually ܐܗܝܗ, in line with the Peshitta text of Exod 3:14
25

. 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)
26

 

 .ܟܬܒܐ ܐܣܬ ܗܠܝܨ ܒܰܪ [...] ܕܣܨ ܗܠܝܨ ܲܣ̇  ܣܛܠ

 ܕܐܝܪܪܐܝܢ܆ ܐ ܩܒ ܥܝܨ ܘܫܒ: ܘܐܒܝܗܘ ܘܦܕܒ ܘܐܗܪܘܢ ܣܘܫܐ ܘܩܡܩܘ̇(9)

 ܕܩܧܝܡ ܐ܆ ܕܠܒܮܐ ܕܐܥܒ   ܐܝܟ ܓܡܘܗܝ܆ܪ̈ ܘܬܚܝܮ ܕܐܝܪܪܐܝܢ ܐܠܗܐ ܗܘܐ ܕܩܐܡ ܐܝܟܐ ܠ ܐܬܪܐ ܘܚܙܘ(10) 
 .ܒܕܟܝܘܬܐ ܕܫܤܝܐ ܕܐܪܩܝܥܐ ܚܙܘܐ ܘܐܝܟ

 .ܘܐܫܮܝܘ ܘܐܟܡܘ ܕܐܠܗܐ܆ ܘ ܗ ܠ ܐܬܪܐ ܘܚܙܘ ܚܕ܆ ܘܠ ܐ ܐܗܪ ܠ ܐ .ܕܐܝܪܪܐܝܢ ܐܓܒܝ̈  ܘܣܨ(11) 

 ܦܘܢܗ̇  ܣܨ ܣܧܘ ܱ ܘܐܦܕܝܨ̇.ܒܨܟܬܝ ̇ ܐܦܮܝܐ ܕܒܥܝܕܐ̇.ܘܠܤܕܥ ܣܛܠܰܗܝܨ ܝܧܘܘܠܤܰܒ̇  ܪܝܘܒ̇ ܠܤܰ ܩܙܕ̇  ܬܘܒ ܒܗܠܝܨ ܘܐܦ 
̇ ܕܒܕܘܟܬܐ̇:ܦܐܣܬ ܝܧܐܒܘ̇  ܕܩܧܝܨ

 
 ܕܬܚܝܬ ܕܣܨ ܕܘܟܬܐ ܕܬܬܐܣܬ ܐܝܟܧܐ ܬܘܒ܇ ܓܲܪ̈ ܠܗ ܕܐܝܬ ܐܘ ܲܣ̇  ܕܠܟܠ ܘܗ̇  ܐܠܗܐ ܗܘܐ ܡܩܐ

 ܕܣܘܬܐ ܘܐܦܲ̇.ܐܠܗܐ ܐܝܬܘܗܝ ܓܘܭܤܐ ܓܝܬ ܘܱ̇.ܕܭܤܝܐ ܕܪܩܝܥܐ ܕܓܘܢܐ ܐܘ̇:ܕܩܧܝܲ ܕܠܒܰܐ ܕܣܘܬܐ̇ܗ̇ ܠ ܕܐܝܬ ܓܘܗܝ܇ܪ̈
 ܢܐܣܝܪ̈ ܐܦܮܝܐ ܕܒܥܝܕܐ ܣܕܝܨ܆ ܕܬܬܝܕܥ ܟܝܬ ܐܝܟܧܐ̇.ܐܚܬܢܐ ܕܓܘܭܤܐ ܐܘ ܕܪܩܝܥܐ ܐܘ ܕܗܘ ܐܝܧܐ ܓܘܢܐ ܘܐܦܲ ܠܗ܆ ܐܝܬ ܘܐܩܟܤܐ
 [.......] ܘܗ̇  ܠܥܤܐ ܠܗ ܘܝ ܚ ܒܬܦܮܐ ܐܝܟ ܟܠܗܝܨ ܠܗ ܕܐܝܬ ܗܠܝܨ܆ ܠܗ ܐܝܬ ܱ ܘܟܕ.̇ܐܠܗܝܐ ܟܬܒܐ ܠܘܬ ܗܠܝܨ

 
...because of these words from [?] after them Scripture says, ―And Moses, Aaron, Nadab and Abihu went up, and the 

Seventy Elders of Israel. And they saw the place where the God of Israel 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.  

                                                           
23 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 נראה אלי is rendered by ܐܬܚܙܝ ܠܝ, while the rest of the MSS have ܐܬܓܡܝ ܥܡܝ, 

―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 MSS have ܐܬܚܙܝ (ibid., 

p. 308).  
24 BRIÈRE 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. 
25 Ephrem, HcHaer 53:11: Moses witnesses to us not to call another by the ―name of being‖, ܕܐܝܮܘܬܐ ܒܬܤܗ. 

HcHaer 53:12: Moses revealed His name ܐܗܝܗ: because he called hiMSelf “Ehyeh”, which is the name of ‟Īṯūtā, let us 

declare that He alone exists, Being, and there is no other: ܐܚܪܝܨ ܘܠܝܮ ܐܝܮܝܐ ܠܛܘܕ ܕܗܘܝܘ ܦܘܕܥ.  Cf. also HcHaer 16:9,  ܥܥ ܚܕ
 .‖there is no other beside the One Being― ,ܐܝܮܝܐ ܠܝܮ ܐܚܪܦܐ

26 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) 

 .ܕܐܝܪܪܐܝܢ ܐܒ̈ ܩ ܣܨ ܘܫܒܥܝܨ ܘܐܒܝܗܘܕ܆ ܘܦܐܕܒ ܘܐܗܪܘܢ ܣܘܫܐ ܠܩ ܘܣ9 

 ܕܠܒܮܐ ܕܐܥܒ   ܐܝܟ ܓܡܘܗܝ܆ܪ̈ ܕܬܚܝܮ ܘܗܠܝܨ ܕܐܝܪܪܐܝܢ܆ ܐܠܗܐ ܗܘܐ ܡܕܩܐ   ܐܝܟܐ ܠܕܘܟܮܐ ܘܚܙܘ10 
   .ܒܕܟܝܘܬܐ ܕܫܤܝܐ ܕܪܩܝܥܐ ܣ ܐ ܕܟܪܘ ܣ ܐ ܘܐܝܟ ܕܩܧܝܡ ܐ܆

 ܀܀܀܀ .ܐܫܮܝܘ ܘܐܟܡܘ .ܗܐܕܐܠ ܒܕܘܟܮܐ ܘܐܬܚܙܝܘ .ܚܕ ܘܠ ܐ ܐܗܪ܆ ܠ ܐ ܕܐܝܪܪܐܝܢ ܐܩܒ̈  ܘܣܨ11 

 
 ܦܐ ܓܘ ܚܙܬܐ ] margin ܣ ܐ ܕܟܪܘ 10  

  ܓܒܝ̈ܐ   margin ]ܐܩܒ̈ 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 καὶ εἶδον τὸν τόπον, οὗ 

εἱςτήκει ἐκεῖ ὁ θεὸσ τοῦ Ιςραηλ, «They saw the place where the God of Israel stood» and ὤφθηςαν ἐν 
τῷ τόπῳ τοῦ θεοῦ, «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 

τόποσ as ܐܬܪܐ or ܕܘܟܮܐ. Moreover, in the scholion he combines the Peshitta and Greek forms of 

verse 11b: the elders of Israel «saw the place (ܐܬܪܐ) 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 (ܕܘܟܮܐ) 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 tagma 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 

  ܐܘܦܤܘܩ̈  ܕܟܐܦܐ܆ ܐܠܘܚ̈  ܠܟ ܬܠܐ   .ܨܣܬ ܝܘܗܘ ܠܛܘܪܐ ܠܘܬܝ ܩܩ. ܠܤܘܫܐ ܣܪܝܐ ܘܐܣܪ (12) 
 .ܐܦܘܢ ܡܧܘܠܤ   ܮܒܮܕܟ   ܗܠܝܨ ܩܕܦܐܘܦܘ̈ 

 ܕܠ ܐܠܗܐ ܠܛܘܪܗ ܘܩܡܩ ܣܬܤܧܬܗ܆ ܘܗܘܫܥ ܣܘܫܐ ܘܩܥ (13) 
 .ܥܤܟܘܢ ܘܚܘܪ ܐܗܪܘܢ ܘܗܐ .ܠܘܬܟܘܢ ܕܦܗܦܘܟ ܥܕܣ ܐ ܗܪܟܐ ܠܨ ܪܘܟܮ   ܐܣܪ ܒܐܘܠܪ̈  (14) 

 .ܩܕܣܝܗܘܢ ܪܒܮܩ  ܦ ܕܕܝܧܐ܆ ܣܡܮܐ ܬܗܘܐ ܠ ܐܦܭ ܐܢ
  ܠܛܘܪܐ܆ ܥܧܧܐ ܘܟܪܝܮܗ ܠܛܘܪܐ܆ ܣܘܫܐ ܘܩܡܩ (15) 

  ܀ ܕܩܝܧܝ ܛܘܪܐ ܥܢ ܕܐܠܗܐ ܫܘܒܛܗ ܘܫܪܐ  (16) 

JExod 24:12-16 (BnF MS 26) 

 ܘܠܧܘ̈ܕܦܐ  ܐܠܧܤܘܩ̈  ܐܦ ܕܟܐܦܐ܆ ܐܠܘܚ̈  ܠܟ ܬܠܐ  ܘ .ܬܣܨܗܘܝ ܘ ܠܛܘܪܐ ܠܘܬܝ ܩܩ .ܠܤܘܫܐ ܣܪܝܐ ܘܐܣܪ 12  
 .ܐܦܘܢ ܡܧܘܠܤ   ܒܮܟܮ  ܕ ܗܠܝܨ
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     ܕܠ ܐܠܗܐ ܠܛܘܪܗ ܘܩܡܩ ܤܧܬܗ܆ܣܬ ܥ ܘܝܬܘ ܣܘܫܐ ܥܩܘ 13

 .ܥܤܟܘܢ ܘܚܘܪ ܐܗܪܘܢ ܘܗܐ .ܠܘܬܟܘܢ ܕܦܗܦܘܟ ܥܕܣ ܐ ܗܪܟܐ ܠܨ ܪܘܟܮ   ܐܣܪ ܒܐ ܘܠܫ 14

 .ܩܕܣܝܗܘܢ ܪܒܦܮܩ   ܕܝܧܐ܆ ܦܗܘܐ ܠ ܐܦܭ ܐܢ

  ܠܛܘܪܐ܆ ܥܧܧܐ ܘܟܪܝܮܗ ܠܛܘܪܐ܆ ܣܘܫܐ ܘܩܡܩ 15

 ܀ ܕܩܝܧܝ ܛܘܪܐ ܥܢ ܕܐܠܗܐ ܫܘܒܛܗ ܐܪܫܘ 16

  
 ܫܥ ܗܘ margin] ܥ ܘܝܬܘ 13  

 

Peshitta Exod 24:12–16 (ed. Leiden) 

 ܩܕܦܐܘܦܘ̈  ܩܐܘܦܤܘ̈ . ܕܟܐܦܐ ܐܠܘܚ̈  ܠܟ ܘܐܬܠ .ܬܣܨ ܝܘܘܗ ܠܛܘܪܐ ܠܘܬܝ ܩܩ .ܠܤܘܫܐ ܪܝܐܣ ܪܣܘܐ12 
 .ܐܦܘܢ ܠܤܡܧܘ ܒܮܕܟܮ  

 .ܕܐܠܗܐ ܠܛܘܪܗ ܫܐܘܣ ܩܘܩܡ .ܣܬܤܬܧܗ ܘܗܘܫܥ ܣܘܫܐ ܘܩܥ13 

 .ܥܤܟܘܢ ܘܚܘܪ ܐܗܪܘܢ ܘܗܐ . ܠܘܬܟܘܢ ܕܦܗܦܘܟ ܥܕܣ ܐ ܗܪܟܐ ܠܨ ܟܮܪܘ .ܐܣܪ ܐܘܠܪܒ̈ 14 

 .ܩܕܣܝܗܘܢ ܪܒܦܮܩ   ܣܡܮܐ ܠܗ ܕܐܝܮ ܨܣ  

 .ܥܧܧܐ ܘܟܪܝܮܗ ܠܛܘܪܐ ܣܘܫܐ ܩܡܘܩ15 

  .ܕܩܝܧܝ ܛܘܪܐ ܥܢ ܕܣܖܝܐ ܫܘܒܛܗ ܐܪܘܫ16 

 
  5b1 ܛܘܪܐ ܠܘܬ] ܠܛܘܪܐ ܠܘܬܝ 12 

  5b1  ܘܝܬܘܥ] ܘܗܘܫܥ 13 

  5b1 ܦܐܬܐ] ܕܦܗܦܘܟ  11l4 ܠܝ] ܠܨ  14 

  5b1 ܠܛܘܪܐ ܥܧܧܐ] ܥܧܧܐ 16 

LXX Exod 24:12-16 (ed. WEVERS) 

12 καὶ εἶπεν κύριοσ πρὸσ Μωυςῆν ᾿Ανάβηθι πρόσ με εἰσ τὸ ὄροσ καὶ ἴςθι ἐκεῖ· καὶ δώςω ςοι τὰ πυξία τὰ 

λίθινα, τὸν νόμον καὶ τὰσ ἐντολάσ, ἃσ ἔγραψα νομοθετῆςαι αὐτοῖσ. 

13 καὶ ϊναςτὰσ Μωυςῆσ καὶ ᾿Ιηςοῦσ ὁ παρεςτηκὼσ αὐτῷ ϊνέβηςαν εἰσ τὸ ὄροσ τοῦ θεοῦ· 

14 καὶ τοῖσ πρεςβυτέροισ εἶπαν ῾Ηςυχάζετε αὐτοῦ, ἕωσ ϊναςτρέψωμεν πρὸσ ὑμᾶσ· καὶ ἰδοὺ Ααρων καὶ 
Ωρ μεθ᾽ ὑμῶν· ἐάν τινι ςυμβῇ κρίςισ, προςπορευέςθωςαν αὐτοῖσ. 

15 καὶ ϊνέβη Μωυςῆσ καὶ ᾿Ιηςοῦσ εἰσ τὸ ὄροσ, καὶ ἐκάλυψεν ἡ νεφέλη τὸ ὄροσ. 

16 καὶ κατέβη ἡ δόξα τοῦ θεοῦ ἐπὶ τὸ ὄροσ τὸ Σινα... 

 

15 καὶ ᾿Ιηςοῦσ] > in many MSS 

 

 

Syh Exod 24:12-16 

 ܦܤܘܩܐ ܍ܐܦ܌ ܮܐܟܐܦܝ̈  ܐܠܘܚ̈  ܠܟ ܬܠܐ  ܘ .ܬܣܨ ܝܗܘܘ ܠܛܘܪܐ ܠܘܬܝ ܩܩ. ܣܘܫܐ ܠܘܬ ܣܪܝܐ ܘܐܣܪ12 
  ܠܗܘܢ܀ ܩܐܦܤܘ̈  ܠܤܪܥ ܕܟܮܒܮ ܦܘܢܗ   ܦܐܕܩܘ̈ ܘܦ

 ܕܠ ܐܠܗܐ ܠܛܘܪܗ ܩܡܩܘ ܩܕܣܘܗܝ܆ ܐܡܕܩ   ܘܗ   ܘܝܬܘܥ ܣܘܫܐ ܩܥ ܘܟܕ 13 

 .ܥܤܟܘܢ ܘܚܘܪ ܐܗܪܘܢ ܘܗܐ .ܠܘܬܟܘܢ ܦܗܦܘܟ ܕܐܢ ܣ ܐܥܕ ܗܪܟܐ ܫܡܘ ܐܣܪ ܬܐܘܠܩܬܝ̈ 14 

 .ܠܗܘܢ ܪܒܘܢܦܮܩ   ܕܝܧܐ܆ ܦܔܕܫ ܠ ܐܦܭ ܐܢ

  ܠܛܘܪܐ܆ ܥܧܧܐ ܘܟܪܝܮ ܠܛܘܪܐ܆ ܣܘܫܐ ܘܩܡܩ15 

  ܀ ܕܩܝܧܝ ܛܘܪܐ ܥܢ ܕܐܠܗܐ ܬܫܒܘܚܮܗ ܘܦܛܮܬ16 

 

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, XVII.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‖ (ܐ̇ܝܬܝܪ̈ܬܐ  transmitted among the Hebrews state that the assembly of Israelites stoned Hur to (ܬܭܥܝܬ 

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 (ܭܬܒܗ) is nowhere mentioned. So people say (ܐܣܬܝܨ) that Hur 

was stoned to death by the people for opposing their worship of the Calf.
27

» 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‖, ܨ ܕܐܝܮ ܠܗ ܣܡܮܐ  The Greek takes this to refer to a lawsuit (ἐάν τινι .ܣ 

ςυμβῇ κρίςισ). So Jacob combines the Peshitta and Greek sense in the phrase ܣܡܮܐ ܕܕܝܧܐ, but he 

replaces the verb used in Syh ܦܔܕܫ ―happen‖ with the verb ―to be‖ (ܬܗܘܐ). However, in his own 

version of Exodus Jacob moves close to the LXX, though again he avoids ܦܔܕܫ 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
28

. 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‖ ܡܧܘ  against LXX ,ܠܤ 

―legislate‖ νομοθετῆςαι (Syh ܠܤܪܥ ܦܤܘ̈ܩܐ). 

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 5b1, 

so 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. 

                                                           
27 Ed. R.M. TONNEAU, Sancti Ephraem Syri in Genesim et in Exodum Commentarii, CSCO 72, Louvain, Peeters, 

1955, pp. 152–53.  
28 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. 


