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Theology and Identity of the Egyptian Jewish diaspora in Septuagint of 

Isaiah 

Short Abstract 

 

Keunjoo Kim  

Wolfson College and Faculty of Theology 

Doctor of Philosophy; Trinity 2008 

 

Abstract 

The Old Greek version of the Book of Isaiah (hereafter LXX-Is) should be studied 

not only as a translation but also as an interpretation reflecting the theology of the 

translator or translator’s community in Egypt. ‘Free’ translation in LXX-Is usually 

appears not to originate from any misunderstanding of the probable Hebrew Vorlage or 

from a different Vorlage, but deliberately and consciously. Also it is important that 

these Greek renderings should be dealt with in a broader context, not merely verse by 

verse; because the Septuagint seems to have been regarded as a religious text in itself, 

circulating among Jews in Egypt. The most conspicuous theme in Septuagint Isaiah is a 

bold declaration concerning their identity. According to this, the Jewish diaspora in 

Egypt is the true remnant, and their residence in Egypt should be regarded as due to 

God’s initiative, thus “Eisodos” instead of “Exodus” is emphasized. Such ideas may be 

understood as displaying an apologetic concern of the Jewish diaspora to defend their 

continued residence in Egypt, whereas the Bible states firmly that Jews are not to go 

down there. Judgments against Egypt appear more strongly than MT, and this is 

another expression of their identity. LXX-Is supplies a bold translation in 19:18: a 

temple in Egypt, called the ‘city of righteousness’. The writings of Josephus testify to 

the existence of the Temple of Onias in Heliopolis under the reign of Ptolemy 

Philometor who apparently showed great favour towards the Jews. The temple’s 

significance should be considered as more than a temporary shrine for local Jewish 

mercenaries. Rather, it aimed to be a new Jerusalem under a lawful Zadokite priest. In 

addition to this, LXX-Is shares some interesting and distinctive ideas with Hellenistic 

Jewish literature, including views on priests and sacrifice, and an attitude towards 

foreign kings shared by Hellenistic Jewish literature of the period. To conclude, 

through comparing with MT and investigating LXX-Is as it stands, this work shows that 

LXX-Is is not just a translation but a Hellenistic Jewish document reflecting a 

particular theology of at least some Jews in Egypt. LXX-Is is shown to have its place 

within Jewish Hellenistic literature. 
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Chapter 1 Introduction 

 

1.1. A review of Septuagint-Isaiah studies 

In biblical studies in the modern period, the Septuagint1 was primary evidence 

among ancient witnesses for study of the Masoretic Text. If there was some difficulty in 

MT, first of all, one consulted the Septuagint, and from the latter part of the twentieth 

century, the Qumran biblical manuscripts. In recent times, however, we would say that 

Septuagint study has entered a new phase. The Septuagint has come to be treated not 

only as supplementary evidence to illuminate the more authoritative text, but as a 

religious text in its own right, bearing its own meanings and theological messages. 

Since the post-exilic period, Hebrew had been losing its hold as a vernacular language 

and the Septuagint was arguably the text both for the Jews in Egypt and probably in 

other parts of the Greek-speaking Diaspora, since it was written in Koine Greek and 

accessible to later Jewish generations who did not know the Hebrew language well. It 

also functioned as the supreme sacred text for the newly emerged Greek-speaking 

Christian world. While today biblical scholars read the Septuagint along with the 

Hebrew original, Jewish and Christian communities in those centuries would read the 

Septuagint without any consultation of the MT and it probably formed a fundamental 

part of their religious life. With this in mind, we cannot too much emphasize the 

importance of attending to the meaning and value of the Septuagint in its own right.  

 

                                                        

1 The term “Septuagint or LXX” can be understood variously. The basic and original referent of the 
name is the Pentateuch translated into Greek during the third century BCE, with the Letter of Aristeas as 
propaganda document. In this thesis the term will be used to indicate the entire Greek Bible, including the 
apocryphal books. See K.H. Jobes and M. Silva, Invitation to the Septuagint (Grand Rapids: Baker 
Academic, 2000), 30-33. For the explanation of the number “seventy”, see H.M. Orlinsky, “The Septuagint 
and its Hebrew Text”, in W.D. Davies and L. Finkelstein (eds.), The Cambridge History of Judaism (vol. II; 
Cambridge University Press, 1989), 537-540. 
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1.1.1. Two trends in the Septuagint study 

Muraoka summarizes two trends in the study of the Septuagint: Reader-oriented 

and translator-oriented approaches.2 According to him, the former contains studies of 

the Septuagint in its own right, including Septuagint commentary, lexicon, etc. The 

Septuagint is said to embody the oldest exegesis of the Hebrew Bible. The latter, 

however, concerns Septuagint in relation to its Semitic original, establishing 

characteristics and translation techniques or identifying agreements and disagreements 

between Septuagint and its Semitic Vorlage, and tracing the evolution of the latter in 

relation to the standard text of the Jewish Bible. In this area, Septuagint study still 

throws light on the meaning of Hebrew/Aramaic words and forms in the Bible.3 

In line with Muraoka’s summary, we will survey the previous history of study on 

the Book of Isaiah in Greek (hereafter, LXX-Is) according to the above two categories.  

 

1.1.2. Septuagint as an ancient witness to the MT 

Many studies, falling into Muraoka’s second category, have appeared. In fact, it 

could be said that the first stage of Septuagint Isaiah study started from this point of 

view, including the studies of A. Scholz, 4  R.R. Ottley 5  and J. Ziegler. 6  These 

concentrated on the divergences between LXX and MT. To explain the differences 

                                                        

2 T. Muraoka, “The Semantics of the LXX and its Role in Clarifying Ancient Hebrew Semantics”, in T. 
Muraoka (ed.), Studies in Ancient Hebrew Semantics (AbrNSup 4; 1995), 136-7; also idem, “On Septuagint 
Lexicography and Patristics”, JTS 35 (1984), 441. 

3 Muraoka’s two trends are expressed by M. Harl in terms of “amont” (‘upstream’) and “aval” 
(‘downstream’). The former concerns how the translation refers to the original Hebrew, while the latter 
focuses upon what the translator produces, detached from its original. See M. Harl, “Traduire la Septante 
en français: pourquoi et comment?” in La langue de Japhet. Quinze études sur la Septante et le grec des 
Chrétiens (Paris: Les Editions du Cerf, 1992), 33, and more recently, “La Bible d’Alexandrie dans les débats 
actuels sur la Septante” in Y. Goldman and C. Uehlinger (eds.), La double transmission du texte biblique: 
Études d’histoire du texte offertes en hommage à Adrian Schenker (OBO 179; Fribourg: Editions 
Universitaires; Göttingen, Vandenhoeck & Ruprecht, 2001), 3. 

4 Die alexandrinische Uebersetzung des Buches Jesaias (Würzburg: Leo Woerl, 1880). 
5 The Book of Isaiah according to the LXX (Codex A), 2 vols (London, 1904). 
6 Untersuchungen zur Septuaginta des Buches Isaias (Alttestamentliche Abhandlungen 12/3; Münster, 

1934). 
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between them, some suggestions were made7: 1. Different or faulty Vorlage (Scholz, E. 

Liebmann), 2. Faulty knowledge of the Hebrew language (Ottley) or misreadings of 

translator(s) (Ottley, J. Fischer), 3. influence of Aramaic (Fischer), 4. attempts to 

produce good Koine Greek (Ziegler, Seeligmann), 5. predilection for a free and 

paraphrasing translation (Fischer, Ziegler, Seeligmann). Recently, in his research on Is 

23:1-14 P. Flint divided the differences between LXX and MT into three categories: a. 

literal and semantically accurate; b. non-literal, but semantically adequate; c. non-

literal and semantically inadequate.8 In addition to these he included the possibility of 

a different Vorlage. Ultimately, he explains most differences by two techniques (literal 

and semantically adequate, non-literal but semantically adequate) and variations in the 

Vorlage.9 More concrete and complex studies about “translation technique” have being 

done within a linguistic framework (for example, the “Finnish” or “Scandinavian” 

scholars). 10  An explanation involving translation technique, 11  basically, should be 

                                                        

7 Arie van der Kooij, “A short commentary on some verses of the Old Greek of Isaiah 23”, BIOSCS 15 
(1982), 36. See J. Fischer, In Welcher Schrift lag das Buch Isaias den LXX vor? Eine textkritische Studie 
(BZAW 56; Giessen, 1930); E. Liebmann, “Der Text zu Jesaja 24-27”, ZAW 22 (1902), 1-56; C. Rabin, “The 
Translation Process and the Character of the Septuagint”, Textus 6 (1968), 1-26. 

8 “The Septuagint Version of Isaiah 23:1-14 and the Masoretic Text”, BIOSCS 21 (1988), 35-54. In 
addition, Schweitzer proposes much more detailed eight categories in analysing the presentation of 
mythological elements in Isaiah, as follows: transliteration, translation while keeping the mythological 
concepts within the Hebrew/ancient Near Eastern context, translation with equivalent concepts in a 
Hellenistic framework, translation with an eye toward “actualizing exegesis”, emendation of ideas 
perceived as “offensive” or “outdated”, deletion of elements not understood, mistranslation with 
“incorrect” words either because of a lack of knowledge or for some other reason, accurate following of a 
Hebrew text that has a different reading or one that does not unambiguously require a mythological 
reading. S.J. Schweitzer, “Mythology in the Old Greek of Isaiah: The Technique of Translation” CBQ 66 
(2004), 219. 

9 Flint, “Septuagint”, 37-45. 
10 A. Aejmelaeus, Parataxis in the Septuagint. A Study of the Rendering of the Hebrew Coordinate 

Clauses in the Greek Pentateuch (Helsinki: Suomalaisen Tiedeakatemia, 1982); idem, “Participium 
coniunctum as a criterion of translation technique”, VT 32 (1982), 385-393; idem, “What can we know 
about the Hebrew Vorlage of the Septuagint?”, ZAW 99 (1987), 58-65; idem, “Translation Technique and 
the Intention of the Translator” in C.E. Cox (ed.), VII Congress of the International Organization for 
Septuagint and Cognate Studies (Atlanta: Scholars Press, 1991), 23-36; idem, “What We Talk about When 
We Talk about Translation Technique” in B.A. Taylor (ed.), X Congress of the International Organization 
for Septuagint and Cognate Studies, Oslo, 1998 (Atlanta: SBL, 2001), 531-552; S. Olofsson, The LXX 
Version. A Guide to the Translation Technique of the Septuagint (CB OTS 30; Stokholm: Almqvist and 
Wiksell International, 1990); idem, God is my Rock. A Study of Translation Technique and Theological 
Exegesis in the Septuagint (CB OTS 31; Stokholm: Almqvist and Wiksell International, 1990); I. Soisalon-
Soininen, Die Infinitive in der Septuaginta (Helsinki: Suomalaisen Tiedeakatemia, 1965); R. Sollamo, 
Renderings of Hebrew Semiprepositions in the Septuagint (AASF DHL 19; Helsinki: Suomalaisen 
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preferred to that of a different Vorlage and that of an intentional modification.12 These 

studies are certainly helpful and necessary, and can provide a foundation for further 

considerations,13 but are often characterized by a lack of historical and theological 

interest. They focus upon the translators and their techniques, but seem to fail to notice 

that LXX was the religious canon for the Jewish community in the Hellenistic period, of 

which the translators form part. However, there appears, these days, a growing 

tendency to trace “theological interpretation” based on “solid translation-technical 

groundwork”.14 

One more important element that the above viewpoint is likely to overlook is the 

effect of the Septuagint as it stands. For example, some Greek renderings seem to 

witness to a different Vorlage or result from the translator’s mistaken understanding, 

etc. But sometimes it is much more compelling to assume a deliberate choice by the 

translator. The assumption that divergences are due to a variant Vorlage behind LXX is 

too sweeping and prevents further discussion of other possibilities, and in fact, lacks 

external evidence, e.g. in the Qumran Isaiah scrolls. Considering, for instance, a change 

in the Greek text that cannot be explained by three categories in the translation 

                                                                                                                                                                   

Tiedeakatemia, 1970); idem, Repetition of the Possessive Pronouns in the Septuagint (SCS 40; Atlanta: 
Scholars Press, 1995); Cf., J. Schaper, Eschatology in the Greek Psalter (WUNT 276; Tübingen: Mohr, 
1995), 16. For linguistic and language-oriented research, see E. R. Ekblad Jr., Isaiah’s Servant Poems 
According to the Septuagint: An Exegetical and Theological Study (Peeters, 1999), 18-20. 

11 Instead, some scholars prefer the term “Übersetzungsweise” because “translation technique” implies 
a kind of systematic theory of translation. See Aejmaelus, “Translation Technique”, 25-27; R.L. Troxel, 
LXX-Isaiah as Translation and Interpretation: The Strategies of the Translator of the Septuagint of 
Isaiah (JSJSup 124; Leiden/Boston: Brill, 2008), 74f. So, Aejmelaeus suggests defining “translation 
technique” “as simply designating the relationship between the text of the translation and its Vorlage”. See 
Aejmelaeus, “What We Talk about”, 532. 

12 M. P. Weitzman, “Hebrew and Syriac Texts of the Book of Job”, in M.P. Weitzman, From Judaism to 
Christianity: Studies in the Hebrew and Syriac Bibles (ed. by A. Rapoport-Albert and G. Greenburg; 
Oxford, 1999), 130-131. In this respect, the point that translators are not authors is repeatedly emphasized 
by scholars. See J. Lust, “Messianism in Ezekiel in Hebrew and in Greek” in J. Lust, Messianism and the 
Septuagint (BETL 178; Leuven University Press, 2004), 189-191. 

13 E. Tov, “The Original Shape of the Biblical Text”, in J.A. Emerton (ed.), Congress Volume Leuven 
1989 (VTSup 43; Leiden, 1991), 348. 

14 Aejmelaeus, “What We Talk About”, 548. She is convinced that “chasm between linguistic study and 
the more theologically oriented study of the Septuagint is really not that wide”, and gives some useful 
questions for establishing the theology of the translator (549). 
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technique suggested by Flint, if then one concludes that the change could be from a 

different Vorlage, such a conclusion leaves no room for any other possibility.15 

While some words or phrases may either originate from translational choice or 

from a different Vorlage, the result of these possible changes is to produce a 

significantly different message for the reader community. That is, the effect of the small 

differences might go beyond the sum of the parts. And this effect may have had a 

special meaning for the implied audience, the Jewish diaspora who lived in Egypt. It is 

this sort of effect that we should pay attention to. First and foremost, careful 

consideration should be taken at the level of the translator’s work. Basically, to discern 

the translator’s intention and theology involves investigating how the Greek relates to 

the Hebrew. But when the level of the assumed reader is considered, another “theology” 

of the Septuagint may be possible,16 for the reader would not have consulted the 

Hebrew Vorlage, unlike the translators. This means that confusion between the 

intention of the translator and understanding of readers can happen when we read the 

Septuagint. So-called “intertextuality” seems to be involved at both levels,17 and in 

many cases we wonder whether the translator did intend parallelism, chiasm, and 

intertextuality, etc. It may be appropriate to consider those inter-relationships among 

biblical books, partly, at the level of reader response.18 After all, the two levels of 

                                                        

15 For example, Troxel mentions 48:17 in LXX-Is as an example to attest a different Vorlage in LXX-
Isaiah, 75-76. The different reading in LXX-Is from MT is seen in 1QIsa, as he points out. Another example 
in 33:1, too is attested in Qumran (78-79). Therefore, if we cannot find evidence among the extant 
manuscripts and versions, to use “variant Vorlage” should be carried with extreme caution. 

16 Cf. Sollamo points out that the term “Septuagint” indicates “the Greek translation only”, without 
including the Vorlage. See R. Sollamo, “Messianism and the ‘Branch of David’” in M.A. Knibb (ed.), The 
Septuagint and Messianism (Leuven University Press, 2006), 358. 

17 For “intertextuality”, see Schaper, “Messianic Intertextuality in the Greek Bible” in M.A. Knibb (ed.), 
The Septuagint and Messianism (Leuven University Press, 2006), 371-380, though he does not pay 
attention to the two levels; M. Croughs, “Intertextuality in the Septuagint: The Case of Isaiah 19”, BIOSCS 
34 (2001), 81-94. 

18 D. Baer, When We All Go Home: Translation and Theology in LXX Isaiah 56-66 (JSOTS 318; 
Sheffield, 2001), 85-86, admits that he does not restrict his treatment “to those ameliorations that are 
necessarily conscious translational acts” (his italics) because unconscious changes can “produce a text that 
mitigates potential scandal”, and practically, it is “impossible to determine the extent to which an 
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understanding should be considered with as much caution as possible. As Muraoka 

points out, “the intention of the translator as understood by the reader(s) of his 

translation and how the former understood the text in the source language should not 

be confused”.19 To go back to the original work of the translator is beset with many 

difficulties including the possibility of different Hebrew traditions, possible editing 

after the first “original” translation, etc. It means that to speak of a “theology of the 

translator” is far from straightforward, though still the effort to distinguish what the 

translator did is worthwhile.20 

Actually, the question that we should ask in relation to the Septuagint is: Why did 

the translator choose – in Flint’s term —, “non-literal but semantically adequate” 

expressions, even though the translator could find more literal ones. “It is in cases 

where the provision of an interpretational element is optional, rather than required, 

that we are best able to discern the individual interests and concerns of a particular 

translator”.21 

Through elaborate discussions of translation technique, we are liable to err in our 

evaluation of ancient Jewish translators through our modern attitudes and ways of 

thinking. As Seeligmann and others observe, the translator of Septuagint Isaiah 

interpreted the given text within some Jewish traditional interpretative method, rather 

than working with some new principle of translation. 

Van der Kooij’s comment, therefore, is worth heeding: “Too often translations like 

                                                                                                                                                                   

ameliorative reading is a conscious act”. Throughout his book, he examines the translator, but the 
aforementioned shows that the two levels are considered together, probably undistinguishably. 

19 Muraoka, “Lexicography”, 447f. 
20 Aejmelaeus makes a similar point concerning how one ascertains the “intention” of the translator : 

“The Greek text of the Septuagint … should be interpreted as such according to the meaning and rules of 
the Greek and according to the probable understanding of an original native speaker. It should neither be 
interpreted according to the Hebrew original nor according to the assumed intention of the translator”. See 
Aejmelaeus, “Translation Technique”, 33f. 

21 S. Brock, “Translating the Old Testament”, in D.A. Carson and H.G.M. Williamson (eds.), It is 
written: Scripture Citing Scripture. Essays in Honour of Barnabas Lindars, SSF. (Cambridge, 1988), 88. 
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the LXX Isa as well as other books in the LXX are criticized on the basis of our 

philological criteria and from our exegetical view of the Hebrew text” (his italics).22  

 

1.1.3. Septuagint in its own right 

The Septuagint text should be evaluated in its own right, not as a mere 

supplementary tool for identification of the underlying Hebrew text. This view 

corresponds to the more practical reason for the translation: The Septuagint served the 

internal need of the Hellenized Jewish community in Egypt where they had very little 

knowledge of Hebrew. The Jews in Egypt looked at and used the Septuagint with no 

recourse to a Hebrew text. This leads us to take seriously any change in Septuagint as a 

significant one for the translator, a member of that Diaspora in Egypt. Some 

divergences could be interpreted as intentional. When we gather these intentional 

changes altogether, we may outline the theological perspective of the translator. And 

semantically possible renderings may indicate the intention of the translator, too. In 

this case, the Septuagint would be of more than limited value as a textual witness for 

MT. 

To study the theology of LXX-Is in its own right, therefore, is a pressing task in 

LXX research.23 Seeligmann has left an unrivalled contribution in this area. The 

translator, Seeligmann suggests,24 had the “notion that the period in which he lived 

was to be time for the fulfillment of ancient prophecies”, and he put his efforts into 

contemporizing the old biblical text and reviving it by imbuing it with the religious 

                                                        

22 “Isaiah 23”, 46. 
23 Marcos, Septuagint, 305ff. 
24 I.L. Seeligmann, The Septuagint Version of Isaiah and Cognate Studies (ed. Robert Hanhart and 

Hermann Spieckermann; Mohr Siebeck, 2004), 128. Originally, Seeligmann’s book The Septuagint 
Version of Isaiah. A Discussion of Its Problems was published in Leiden, 1948. Recently, this book was 
reprinted in 2004 as mentioned above, including his two other article. Citations hereafter are from this 
recent version. 
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conceptions of a new age. According to him, this realization enables us to take the 

difference between the original and the translation as a basis for an attempt to 

reconstruct the complex of theological ideas behind the translation. Therefore, 

understanding the theology of the translator in Seeligmann means understanding the 

contemporary historical situation as far as is possible and interpreting any significant 

changes in LXX-Is in the light of the historical background. While Ottley thought, 

according to Seeligmann, that the translator misconceived the original at so many 

places that we ought to give up the idea of using it as a basis for the reconstruction of 

the actual Hebrew text of the period, Seeligmann criticizes him in that his analysis 

could never give us a complete picture of the principles and methods governing the 

translator’s work.25 He also commented that Ziegler had not discussed problems of a 

historical or religio-historical nature. 26  He concludes that it was within Jewish 

exegetical tradition, especially Midrash, that LXX-Is must be investigated and 

understood. 27  He explains that “Midrash aims at attributing to the text a 

contemporaneous application, i.e. to show that the ancient word also refers to the 

period of those who later endeavour to interpret it”.28 He also adds that this effort to 

modernize old prophecies takes a concrete form in times of “crisis and persecution” 

such as the desecration of the Jerusalem temple by Antiochus Epiphanes.29 In the light 

of his explanation, even though rabbinic midrashic works appeared after the first 

century CE, we agree that LXX-Is is one of the earliest works using Jewish midrashic 

method.30 In fact, this contemporizing interpretation of biblical texts is also found in 

                                                        

25 Seeligmann, 131. 
26 Seeligmann, 132-133. 
27 Seeligmann, 294. 
28 Seeligmann, 239. 
29 Seeligmann, 239. 
30 For Seeligmann, “every branch of Jewish literature succeeding the Bible sees itself in one way or 
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the pesher of the Qumran community,31 which seems to belong to a roughly similar 

period to that of the translation of Isaiah. Through his remarkable study, Seeligmann 

suggests the translator’s view was that the Jewish Diaspora in Egypt is identified with 

the remnants of Israel; “the remnant will greatly increase in numbers; they will rejoice 

in the contemplation of God, be reunited and regain their former exalted position”.32 

Furthermore, he suggests that Onias, who was driven out by Jason, and built the 

temple in Heliopolis, was behind this translation.33 He thinks that the temple in 

Heliopolis might be regarded “as an intermediary station through which the Palestinian 

tradition and Biblical interpretation found their way to the Jewish milieu in Alexandria, 

and, more particularly, to the Alexandrian translation of Isaiah”.34 

                                                                                                                                                                   

another as a commentary or a lawful continuation of the Bible. This applies most particularly to the entire 
Talmud literature, which knows no truth that is not yet extant in the Bible. Every religious conviction, 
every practical wisdom should be retrieved there”. See Seeligmann, 107. Midrash as a religious activity 
searching for the present significance of the Biblical text, can be seen already in some passages in the Bible 
itself (e.g. Gen 22:14; titles in the book of Psalms) and in the New Testament. Also see the explanation and 
bibliography in H.L. Strack and G. Stemberger, Introduction to the Talmud and Midrash (trans. by M. 
Bockmuehl; T & T Clark, 1991), 254-262. Also midrashic elements in LXX are noted by D.W. Gooding. 
According to him, some of them can be traced back to the original translation, and others from later 
revision. See “On the use of the LXX for Dating Midrashic Elements in the Targums”, JTS 25 (1974), 1-11; 
idem, Relics of Ancient Exegesis: A Study of the Miscellanies in 3 Reigns 2 (Cambridge: Cambridge 
University Press, 1976). The oldest midrashic exegesis is arguably seen in an ancient Midrash preserved in 
all extant rituals for Passover evening. See Louis Finkelstein, “The Oldest Midrash: Pre-Rabbinic Ideals 
and Teachings in the Passover Haggadah”, HTR 31 (1938), 291-317. In explaining Jacob’s move to Egypt, 
this Midrash interprets “my father, a wandering (dbeao) Aramaean” in Deut 26:5 as “an Aramaean destroyed 
(dBeai) my father”. See Finkelstein’s translation, 295-298. This Midrash, according to Finkelstein, dates 
back to the first half of the second century BCE, before the Maccabaean period, and was written by a High 
priest, probably Simon the Just. This indicates that this midrashic interpretation appeared from the third 
century BCE, much earlier than the Talmudic literature. See the commentary on 10:20-26 in the following 
chapter. For standard examples of midrashic translation in LXX, see E. Tov, “Septuagint”, in M.J. Mulder 
(ed.), Mikra: Text, Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism and 
Early Christianity (Assen/Maastricht: Van Gorcum, Philadelphia: Fortress Press, 1988), 177f. David Baer’s 
study on LXX Isaiah 56-66 also concludes the translator was “an early exponent of the type of Jewish 
interpretative traditions that are seen in more developed form in the Targumim, Midrashim and 
Talmudim”. See When We, 22,279. 

31 Recently, S. Berrin suggested a clear definition of pesher, according to categories of form, content, 
method and motive, as follows: “a form of biblical interpretation peculiar to Qumran, in which biblical 
poetic/prophetic texts are applied to postbiblical historical/eschatological settings through various literacy 
techniques in order to substantiate a theological conviction pertaining to divine reward and punishment”. 
See S. Berrin, “Qumran Pesharim” in M. Henze (ed.), Biblical Interpretation at Qumran (Grand 
Rapids/Cambridge: Wm. B. Eerdmans, 2005), 110-133. Also see Johann Maier, “Early Jewish Biblical 
Interpretation in the Qumran literature” in Magne Sæbø (ed.), Hebrew Bible/Old Testament: The History 
of Its Interpretation (vol.1; Göttingen: Vandenhoeck & Ruprecht, 1996), 108-129. 

32 Seeligmann, 288. 
33 Seeligmann, 242-244. 
34 Seeligmann, 244-245. 
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1.1.4. Septuagint in its own context 

Since Seeligmann, terms such as ‘contemporizing’ or ‘actualization’ or ‘fulfillment-

interpretation’ have become primary ways of understanding the theology and thought 

of LXX-Is.35 But post-Seeligmann scholars go further in that they consider LXX-Is a 

coherent work on its own, while Seeligmann tried to discover, in isolated, free 

renderings, certain historical allusions or expressions of the translator’s own views and 

ideas.36 In fact, this idea was already expressed by a German scholar in his book of 

1934: “obwohl ein übersetzter Text, durchaus selbständig ist in seinem Gedankengehalt. 

… es ist der Beweis anzutreten, daß der Text trotz der Schwierigkeiten ein sinnvolles 

Ganzes ist”.37 But it was Arie van der Kooij, a Dutch scholar, who made a significant 

contribution to the study of LXX-Is.38 

                                                        

35 J.C.M. das Neves, A Teologia da Traduçao Grega dos Setenta no Livro de Isaías (Cap. 24 de Isaías) 
(Lisboa, 1973); J. Koenig, L’hermémeutique analogique du Judaïsme antique d’après les témoins textuels 
d’Isaïe (SVT 33; Leiden: Brill, 1982); R. Hanhart, “Die Septuaginta als Interpretation und Aktualisierung, 
Jesaja 9:1 (8:23)-7(6)”, in A. Rofe and Y. Zakovitch (eds.), Isac Leo Seeligmann Volume. Essays on the 
Bible and the Ancient World (vol. III; Jerusalem, 1983), 331-346; For the works by A. van der Kooij, see 
below; D. Baer, When We; S.E. Porter and Brook W.R. Pearson, “Isaiah through Greek Eyes: The 
Septuagint of Isaiah”, in C.C. Broyles and C.A. Evans (eds.), Writing and Reading the Scroll of Isaiah (vol. 
2; Leiden: Brill, 1997), 532-546; Florian Wilk, “Vision wider Judäa und wider Jerusalem (Jes 1 LXX): Zur 
Eigenart der Septuaginta-Version des Jesajabuches”, in W. Kraus and Karl-Wilhelm Niebuhr (eds.), 
Frühjudentum und Neues Testament im Horizont Biblischer Theologie (WUNT 1/162; Tübingen: Mohr 
Siebeck, 2003), 15-35, etc. For a review on this “actualization” interpretation line, see Troxel, LXX-Isaiah, 
4-19, even though the conclusion of his book is that “there is no basis to view the translator’s work under 
the rubric of Erfüllungsinterpretation” (287, his italics). See below. 

36 Seeligmann, 41. 
37 K.F. Euler, Die Verkündigung vom leidenen Gottesknecht aus Jes. 53 in der griechischen Bible. 

Quotation from Seeligmann, 133. 
38 Die Altentextzeugen des Jesajabuches (OBO 35; Göttingen; Vandenhoeck & Ruprecht, 1981); “A 

short commentary on some verses of the Old Greek of Isaiah 23”, BIOSCS 15 (1982), 36-50; “Accident or 
method: On "analogical" interpretation in the Old Greek of Isaiah and in 1QIsa”, BO 43 (1986), 366-375; 
“The Old Greek of Isaiah 19:16-25: Translation and Interpretation,” in VI Congress of the International 
Organization for Septuagint and Cognate Studies (Jerusalem 1986; SBLSCS 23; 1987), 127-166; “The 
Septuagint of Isaiah: Translation and Interpretation”, in J. Vermeylen (ed.), Le livre d’Isaïe (The Book of 
Isaiah) (Leuven, 1989), 127-133; “The Old Greek of Isaiah in relation to the Qumran texts of Isaiah: some 
general comments”, in G.J. Brooke and B. Lindars (eds.), Septuagint, scrolls and cognate writings 
(Atlanta: Scholars Press, 1992), 195-213; “Isaiah in the Septuagint”, in C.C. Broyles and C.A. Evans (eds.), 
Writing and Reading the Scroll of Isaiah: Studies of an Interpretative tradition (Vol. 2; Leiden: Brill, 
1997), 513-29; “Zur Theologie des Jesajabuches in der Septuaginta” in H.G. Reventlow (ed.), Theologische 
Probleme der Septuaginta und der hellenistischen Hermeneutik (VWGT 11; Gütersloh: Ch. Kaiser, 1997), 
9-25.; “The Servant of the Lord: A Particular Group of Jews in Egypt According to the Old Greek of Isaiah. 
Some Comments on LXX Isa 49,1-6 and Related Passages”, in J. van Ruiten and M. Vervenne (eds.), 
Studies in the Book of Isaiah (Leuven University Press, 1997), 383-396; The Oracle of Tyre. The 
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His article about the method of Septuagint study in 1986 made some comments on 

the study of Koenig,39 who tried to do a specific actualization through his ‘analogical 

interpretation’. Van der Kooij criticizes him for the fragmentary character of the 

method. According to van der Kooij, Koenig did not consider a systematic study of 

change in its own actual context.40 For more comprehensive and systematic analysis of 

the Septuagint, he suggests a method of analysis on several levels as follows:41 1. The 

level of the text of the LXX version, 2. the level of word-word relations (comparison 

between MT and LXX, including Qumran), 3. the level of grammar and semantics (how 

did the translator render Hebrew forms and sentences and how did he interpret his 

Vorlage semantically? It also demands a treatment of the meaning of the Greek text on 

its own – its internal coherence), 4. the level of the context of LXX-Is as a whole 

(comparison with other related passages in LXX-Is), 5. the level of actualization. Like 

Seeligmann, he also regards variant readings as intentional, to serve the actualization of 

the prophecies aimed at by the translator.42 But, as we can see in his method above, an 

examination should be carried out not at word level alone, but at the level of its own 

larger context in Greek. For him, the crucial matter is to see whether specific readings 

in the Greek text cohere with each other, i.e. whether they make sense as part of the 

                                                                                                                                                                   

Septuagint of Isaiah XXIII as Version and Vision (Leiden: Brill, 1998); “The Cities of Isaiah 24-27 
according to the Vulgate, Targum and Septuagint”, in H. Jan Bosman, H. van Grol, et al. (eds.), Studies in 
Isaiah 24-27 (Leiden: Brill, 2000), 183-198; “‘Coming’ Things and ‘Last’ Things: Isaianic Terminology as 
understood in the Wisdom of Ben Sira and in the Septuagint of Isaiah” in F. Postma, K. Spronk and E. 
Talstra (eds.), The New Things. Eschatology in Old Testament Prophecy. Festshrift for Henk Leene 
(Maastricht: Uitgeverij Shaker Publishing, 2002), 135-140; “The Septuagint of Isaiah and the Hebrew Text 
of Isaiah 2:22 and 36:7” in P.W. Flint, E. Tov and J.C. VanderKam (eds.), Studies in the Hebrew Bible, 
Qumran, and the Septuagint Presented to Eugene Ulrich (SVT 101; Leiden/Boston: Brill, 2006), 387-383; 
“Interpretation of the Book of Isaiah in the Septuagint and in Other Ancient Versions” in C.M. McGinnis 
and P.K. Tull (eds.), “As Those Who Are Taught”: The Interpretation of Isaiah from the LXX to the SBL 
(SBLSS 27; Atlanta: SBL, 2006), 49-68. 

39 Koenig, L’herméneutique analogique du judaïsme antique d’aprés les témoins textuels d’Isaïe. 
40 Cf. van der Kooij, “Accident or method”. 
41 Van der Kooij, “Accident or method”, 368-9. 
42 Van der Kooij, “Accident or method”, 371. 
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Greek text as it stands.43 He examined many Isaiah texts in Greek using this method: 

8:11-16,44 19:16-25,45 chapter 23,46 49:1-6,47 etc. 

David Baer takes a similar approach.48 The reason he chose chapter 56–66 as a 

whole for his investigation is because he took van der Kooij’s claim seriously.49 LXX-Is, 

he thinks, contains mistakes and sometimes fails to comprehend difficult Hebrew but it 

coexists with theological concerns and exegetical practices. And this “liberty” on the 

part of the translator does not make him an “existential lone cowboy”.50 Rather, he is a 

representative of wider Jewish interpretative tradition,51 already commented on in 

relation to Seeligmann above. And he says the translator’s own ideology is accessible to 

careful analysis of his technique.52 His main claim to identifying the translator’s 

technique is that the translator had a homiletical motivation.53 Thus he demonstrates 

in his book that the translator’s tendency consists of interpreting many imperative 

forms and personal pronouns in the texts (in his terms, ‘imperativization’ and 

‘personalization’: for him, LXX-Is is a ‘preached text’), ameliorating the source text’s 

least circumspect statements about God, and toning down and otherwise altering 

sexual, cultic, and other potentially awkward language,54 and finally moving the text in 

                                                        

43 Van der Kooij, “Isaiah in the Septuagint”, 520. 
44 Van der Kooij, “Isaiah in the Septuagint”. Recently, J.Ross Wagner criticized van der Kooij’s study of 

this text, for “he has not pressed this contextual approach nearly far enough in his actual interpretation of 
this particular text”. See J.R. Wagner, “Identifying "Updated" Prophecies in Old Greek (OG) Isaiah: Isaiah 
8:11-16 as a Test Case”, JBL 126 (2007), 251-269. 

45 Van der Kooij, “19:16-25”. 
46 Van der Kooij, “Isaiah 23”; Oracle of Tyre. 
47 Van der Kooij, “Servant”. 
48 When We; idem, ““It’s All About Us!” Nationalistic Exegesis in the Greek Isaiah” in C.M. McGinnis 

and P.K. Tull (eds.), “As Those Who Are Taught”, 29-47. 
49 Baer, When We, 12-13. 
50 Baer, When We, 16. 
51 Baer, When We, 16 
52 Baer, When We, 17. 
53 Baer, When We, 17 
54 This tendency in the Septuagint-Isaiah was pointed out by J. Lust, too: “The Septuagint offers an 

interpretative translation in which the offensive character of the saying disappears … in its renderings the 
guiding inspiration was probably a theological one. The translator could not accept the idea of Jahweh as a 
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a nationalistic direction that also reflects the Diaspora situation of the translator and 

his community. His careful analysis demonstrates that the translator is a preacher with 

homiletical purpose. While Seeligman focuses upon content, Baer tries to demonstrate 

the preached character of LXX-Is by examining the book’s style. His own method is 

similar to that of van der Kooij: lexical and semantic analysis, grammatical and 

syntactical analysis, and finally, description of the purpose and meaning of the Greek 

text.55 Regrettably, however, Baer did not approach the text as a whole, although he 

chose 56–66 as the text to study. Like earlier scholars, he also only paid attention to 

individual verses in 56–66 and we cannot find any study of a larger section as a whole 

in his book.56  

E.R. Ekblad Jr. also made a contribution in this area.57 Though he does not tackle 

the historical milieu, his approach is an exegetical and theological study of the 

Septuagint in its own right, based on larger sections, not upon isolated verses.58 First of 

all, he focuses upon the differences between the LXX and the MT as “features of one 

final form of text”.59 For him, differences due to “inner-translational factors such as 

linguistic, contextual, theological and midrashic elements inherent in the translation 

process from Hebrew to Greek” are not related to the Vorlage, but have “exegetical 

explanations”.60 Furthermore, he seeks to understand how each difference may express 

the unique interpretation of the meaning of the Servant Poems in the larger context of 

Isaiah 1–66, “rather than assuming that textual variants are due to differences in the 
                                                                                                                                                                   

God causing evil in an ‘immoral way’. This is easily understandable against the cultural background. …in 
the intertestamental period”. See “Messianism in the Septuagint: Isaiah 8:23b-9:6 (9:1-7)”, in J. Krasovec 
(ed.), The Interpretation of the Bible: the International Symposium in Slovenia (Sheffield Academic Press, 
1998), 147-163. Cf., Porter and Pearson, 538-9. 

55 Baer, When We, 19-22. 
56 This is also seen in his recent article, “All About Us”. 
57 Ekblad, Isaiah’s Servant Poems According to the Septuagint. 
58 This focus upon larger literary unit is also seen in recent scholars such as Wagner, Troxel, etc. 
59 Ekblad, 22. 
60 Ekblad, 24. 



 14 

underlying Hebrew Vorlage, ignorance of Hebrew or the translator’s error”.61 It means 

that his study deals with the level of the text, or the reader community, not the level of 

the translator, in order to build a “theology” of a given Septuagint text.62 

One more thing to be noted in the work of the above three scholars (Seeligmann, 

van der Kooij and Baer) is their stress on the Hellenistic milieu which influenced the 

translation. On analyzing Is 8:11-16, Seeligmann claimed that the translation was done 

by the Jewish Diaspora in Alexandria who had a particular theological tendency. But 

van der Kooij thinks that the text seems more likely to refer to Jerusalem and Judah as 

the scene of particular tensions within the Judaism of the time.63 So this translation, he 

suggests, was made by Jewish scholars who fled from Jerusalem and took refuge in 

Egypt at a time when traditional Judaism was being threatened. Accordingly, he gives a 

quite remarkably concrete account of the historical background: many texts, including 

LXX Is 11:16, 19:18f,25, refer to the flight of Onias IV and his followers to Egypt in the 

sixties of the second century BCE, so he suggests that the translation was made by the 

followers of the Temple of Onias, and this translation was done in Leontopolis, not in 

Alexandria.64 Baer also emphasizes the position of the translator in the Hellenistic 

Diaspora, although he does not give any detail about the historical background.  

Septuagint Isaiah makes quite explicit efforts to relate the given Hebrew text to the 

situation surrounding the translator’s community. For example, LXX 11:16: “And there 

will be a highway for the remnant of my people in Egypt, and it will be for Israel as the 

day when they came out of Egypt”. Compared with MT (“And there will be a highway 

                                                        

61 Ekblad, 30. 
62 His concern is clearly shown in the frequent appearance of “the reader” throughout his book. 
63 Van der Kooij, “Isaiah in the Septuagint”, 528. 
64 Van der Kooij, Textzeugen, 60-62; “Servant”, 394-396. This localization of the translation of Isaiah is 

already suggested in the middle of nineteenth century by Z. Frankel, Historisch-kritische Studien zu der 
Septuaginta (Leipzig, 1841), 40. 
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for the remnant of his people who will be left from Assyria, …”), it seems quite clear 

that the translator changed the text into one referring to the Egyptian diaspora. In 

addition the fact that the LXX has “my people” instead of “his people” should be also 

regarded as significant.65  Compared with MT 54:8 (“In overflowing wrath for a 

moment I hid my face from you, but with everlasting love I will have compassion on 

you, says the LORD, your Redeemer”, NRSV), LXX reads differently: “In a little wrath I 

turned away my face from you; but with everlasting mercy will I have compassion upon 

you, says the Lord that delivers you”. As shown in italics for both versions, LXX 

changes “overflowing wrath” of MT into “a little wrath” and the parallel seems much 

better in LXX (“a little wrath … everlasting mercy”) than in MT.66 What could this 

change mean to the Diaspora who had left their country, whether driven out by force or 

whether they had moved spontaneously, for example for economic reasons? Therefore, 

it seems clear that in the text of LXX-Is, there are many dimensions to be explored: to 

decipher what the original Hebrew text meant, to explain what the original meaning 

indicated in the eyes of the translator's period, and lastly, to interpret what the original 

text assured for the Jewish community in Egypt (Bewahrung, Aktualisierung and 

Interpretation respectively in Hanhart’s terminology).67  

While we consider these translational aspects of LXX-Is, it is essential to 

understand the historical background and to place the text in its specific period, as far 

as possible. This necessitates comparative research into other Jewish-Greek literature 

around this period. However, relating a certain religious text to a certain, specific 
                                                        

65 For more detailed study on the text, see 2.2. 
66 We may think it arises from a different Vorlage or faulty reading. But there is a certain tendency, 

differing from that of MT, to minimize God’s wrath against Israel and to favorably describe God’s action 
towards Israel in vv.6,10,16 in LXX Is. In this light, the change in 54:8 along with other ones in that 
chapter is likely to be deliberate. 

67 R. Hanhart, “Die Bedeutung der Septuaginta für die Definition des ‘Hellenistischen Judentums‘”, in 
J.A. Emerton (ed.), Congress Volume. Jerusalem 1986 (VTS 40; Leiden, 1988), 71. He deals with the three 
categories of the translation concerning political, cultural, and religious legitimation. 
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period is problematic. The basic authoritative character of religious texts, the Bible in 

particular, has existed and will exist because the texts find application in all the 

generations to come. In this respect, the statement that the translator reckoned the 

prophecy fulfilled in his day should be carefully evaluated. As a matter of fact, several 

recent works of Septuagint scholarship on Isaiah argue that there is little evidence to 

prove “actualization” in the chosen texts of LXX-Is.68 The works of R.L. Troxel can be 

singled out in this respect.69 According to him, the translator was influenced by the 

grammatikoi, and the gymnasion in the Alexandrian Museum, unlike Palestinian Jewish 

scribes who produced the pesharim. 70  Troxel denies any systematic theory of 

translation so he prefers the term Übersetzungsweise.71 In evaluating LXX, he regards 

two factors as critical: a different Vorlage and intertextuality. So, his main critique of 

the so-called “contemporization” of Seeligmann and van der Kooij is that: most 

readings considered to be “contemporizing” are either due to a textual variant in the 

Hebrew, or consideration of the immediate or broader contexts.72 He argues that “only 

if the translator can be shown to refer deliberately to people, countries, ethnic groups, 

circumstances, or event by deviating from his Vorlage is it legitimate to entertain the 

possibility that he sought to identify such entities as the ‘true’ referents of this Hebrew 

                                                        

68 Flint, “Septuagint”, 35-54; Wagner, “Identifying”, 251-269. Schweitzer also demonstrates that there 
is no evidence of “actualization” translation for mythological elements, though he does not mean to oppose 
van der Kooij. 

69 R. L. Troxel, “ESCATOS and Eschatology in LXX-Isaiah”, BIOSCS 25 (1992), 18-27; “Exegesis and 
theology in the LXX: Isaiah v 26-30”, VT 43 (1993), 102-111; “Isaiah 7,14-16 Through the Eyes of the 
Septuagint”, ETL 79 (2003), 1-22; “What’s in a Name? Contemporization and Toponyms in LXX-Isa”, in 
R.L. Troxel, K.G. Friebel, and D.R. Magary (eds.), Seeking Out the Wisdom of the Ancients: Essays Offered 
to Honor Michael V Fox on the Occasion of His Sixty-Fifth Birthday (Winona Lake: Eisenbrauns, 2005), 
327-44; LXX-Isaiah as Translation and Interpretation: The Strategies of the Translator of the Septuagint 
of Isaiah. 

70 Troxel, LXX-Isaiah, 20-72. 
71 Troxel, LXX-Isaiah, 59-72, 73-74. 
72 Troxel, LXX-Isaiah, 133-172. In fact, his book aims at criticizing “the prevailing” “contemporizing” 

interpretation on LXX-Is (iv). 



 17 

exemplar”.73 His book is well structured,74 and emphasizes how cautious one should 

be in speaking of ‘contemporizing translation’, and how one must pay attention to the 

literary context. He does this by demonstrating many examples of intertextuality. In 

this respect, it seems that Troxel walks with the Finnish scholars. To summarize, the 

familiarity with the practices of Alexandrian grammatikoi,, and the use of intertextuality 

as an interpretative ploy in other Jewish compositions of the Hellenistic era, are both 

basic abilities of the translator.75  

A few things, however, need to be commented on: first of all, for Troxel, “context” 

seems to refer only to a literary one, but not to the historical and political context. 

Historical background is employed merely to depict the influence of Alexandrian 

intellectual tradition over the translator. Troxel does not care about what the translator 

as a Jew would feel in Hellenistic Egypt, and he does not consider what influence 

turbulence in Palestine would have on the Jews. It does not seem reasonable that 

influence should be confined to the intellectual milieu alone. Secondly, he shows 

throughout his works that many different readings in LXX-Is are explained by 

intertextual influence, mainly from LXX-Pentateuch. But to indicate that a reading was 

influenced by a verse in LXX-Pentateuch is insufficient. The fact that the translator 

used expressions from, for example, the Book of Exodus, — if the connection with 

Exodus is not found in the supposed Vorlage — could demonstrate that the translator 

made a theological choice to link his contemporary situation with the past 

deliverance/judgment in the Book of Exodus. For these two reasons, Troxel has nothing 

to say concerning a “theology” of the translator, even though it must be true that 

                                                        

73 Troxel, LXX-Isaiah, 164. 
74 Translator, his intellectual background, examination of Vorlage, linguistic interpretation, contextual 

interpretation, concrete examples, and conclusion. 
75 Troxel, LXX-Isaiah, 151. The similar tendency to criticize “actualized interpretation” by emphasizing 

a wider context of the translator’s is also suggested in Wagner, “Identifying”, 251-269. 
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“theological interest and motivation is present” in LXX.76 

To conclude, to identify how the translator saw fulfillment in LXX is, theoretically, 

an essential task. Every reader of the Bible in every period would feel that they were 

living in the days or on the verge of the days to which the text refers and implies.77 If a 

reader or a translator did not find any text which was being fulfilled in his day, why 

would he read it? While Troxel argues that the reason the translator “felt forced into 

decisions that strike us as odd for a translator” was his concern “to bring an 

understanding of Isaiah to his Greek readers (his italics)”,78 it still evokes a question of 

what such an “understanding of Isaiah” was like. As we saw above, which 

“understanding of Isaiah” would make the translator change “for the remnant of his 

people who will be left from Assyria (rWVa;me raeV'yI rv,a] AM[; ra'v.li)” into “for the 

remnant of my people in Egypt (tw/| kataleifqe,nti mou law/| evn Aivgu,ptw|)” in 11:16? If 

Troxel is right in negating the existence of “actualization”, the translator should have 

changed “from Assyria” in 11:16 into a new, contemporary name to indicate the region 

in the period of the translator. But he changed the name into “in Egypt”. How else can 

we explain this without using the term “fulfillment”?79 Troxel cursorily treats this 

change in 11:16 as one caused by a variant Vorlage, without explaining his reason.80 

This would be quite an easy solution, by the cure-all criterion of “a different Vorlage”, 

which tends to be used when scholars are reluctant to accept any theological or 

deliberate change in LXX, even though there remains no witness. It seems highly 
                                                        

76 Aejmelaeus, “What We Talk About”, 548. 
77 Van der Kooij, “‘Coming’ Things”, 140; Baer, “All About Us”, 47, concludes his article: “No doubt the 

translator considered that the Vorlage insisted—as the Diaspora community might have presumed—that 
when the prophet Isaiah spoke, he spoke ‘about us’”. Cf. also the attitude of the author of the Habakkuk 
pesher from Qumran. For the author, every word in Habakkuk indicated to the events happened in the 
author’s days. 

78 Troxel, LXX-Isaiah, 288. 
79 See 2.2. It was this “fulfillment” interpretation to which Jesus referred, saying “Today this scripture 

is fulfilled in your ears”, when he read verses in the Book of Isaiah (Luke 4:17-21).  
80 See “Name?”, 328; LXX-Isaiah, 189. 
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unlikely to derive from a different Vorlage, considered within the context of 11:11-16. In 

fact, his explanation just moves the problem back to the Vorlage’s own variant 

interpretation. It should be pointed out that a variant Hebrew Vorlage produces 

theological problems of its own, if those variants are faithfully reflected by LXX-Is, and 

these problems may also serve for and form ‘theology of the translator’. 

 

1.2. Methodology and Purpose of the study 

Based on the above critical review of the history of research on LXX-Is, 

investigating the theology and significance of LXX-Is is a two fold task. Firstly, in 

chapter 2 and chapter 3, we will deal with the text in LXX-Is as a translation of a given 

Hebrew Vorlage, resembling MT. We need to identify the Hebrew Vorlage of this Greek 

translation and compare both with Qumran manuscripts. Methodologically, any 

interpretative or theological decision regarding the character of the translation should 

be preceded by a careful lexical, grammatical and semantic study. We should listen 

carefully to Aejmelaeus’ advice: “… the scholar who wishes to attribute deliberate 

changes … to the translator is under the obligation to prove his thesis with weighty 

arguments and also to show why the divergences cannot have originated with the 

Vorlage”.81 At the same time, it must be borne in mind that the theory of a different 

Vorlage may not explain every divergence, as mentioned above.82 At this stage, a 

detailed comparison with the Hebrew text is needed. As suggested by Muraoka’s 

comment quoted at the start of this introduction, this stage of the work can contribute 

                                                        

81 A. Aejmelaeus, “What can we know about the Hebrew Vorlage of the Septuagint?”, ZAW 99 (1987), 
71. 

82 Using the same argument of Aejmelaeus: “the scholar who wishes to attribute deliberate changes to a 
Vorlage is” also “under the obligation to prove his thesis”, by comparing possible extant versions, and 
showing why the reading survived only in the Vorlage of LXX and turns up in no other version or 
manuscript. 
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to clarifying the meanings of some obscure Hebrew words and expressions. 

The main focus, however, will be on the analysis of the Septuagint text itself. 

Biblical texts have many meanings, including the “original” or earliest one. Through the 

ages, the text has been understood, interpreted and applied to its own period and 

reader community. As the first translation of the Hebrew Bible, the Septuagint was the 

one that had a remarkable significance for its audience, who would have had linguistic 

ability only in Greek. In essence, the translation was made presumably because the 

Jewish community in Egypt needed it, and therefore, it should not “bring the reader to 

the text, but the text to its reader”.83 This point leads us to consider the work as a 

coherent whole in its context,84 and this requires an examination of larger sections, 

rather than just a few isolated verses. This does not deny the necessity of dealing with 

isolated verses, but it strongly suggests that consideration of a larger context should be 

essential for understanding the Septuagint in the way that the community in its own 

period did. The question of how much context we should examine may be problematic. 

Recently, Ross Wagner suggests three dimensions of the “context”: 1. to extend the 

boundaries of the immediate context, 2. to look at a larger literary unit, e.g. chs. 1-12 or 

ultimately the whole book, 3. to consider the translator’s use of parallel passages.85 

Practically speaking, the first and the third contexts should be considered, while the 

                                                        

83 Mogens Müller, “The Septuagint as the Bible of the New Testament Church. Some Reflections”, 
SJOT 7 (1993), 203; cf. Troxel, LXX-Isaiah, 101; cf. Literal translations (“verbum e verbo”) for legal 
documents seek the reverse, i.e. to bring the reader to the original. See S. Brock, “The Phenomenon of the 
Septuagint” in M.A. Beek, et al. (eds.), The Witness of Tradition (OS 17; Leiden: E.J. Brill, 1972), 17, 28; 
idem, “Aspects of Translation Technique in Antiquity”, GRBS 20 (1979), 73. Brock, “Aspects”, 73, suggests 
that to choose either verbum e verbo approach or sensus de sensu approach, the most important factors 
among them are: the nature of the text he is translating, the relative prestige of the two languages 
concerned and the extent to which the source language is still widely known. 

84 In this respect, the present work is in contrast to the New English Translation of the Septuagint 
(hereafter NETS), which adopts the metaphor “interlinear” to point to “a deeper linguistic relationship of 
dependence and subsuvience”. Also NETS presupposes “a Greek translation which aimed at bringing the 
Greek reader to the Hebrew original rather than bringing the Hebrew original to the Greek reader”. See A. 
Pietersma and B.G. Wright (eds.), A New English Translation of the Septuagint (Oxford University Press, 
2007), xiv. 

85 “Identifying”, 266-267. 
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second category of context ideally needs an exhaustive study of the whole book of 

Isaiah, a life-long task. We will pay attention to this level as required, as well as the first 

and the third. To conclude, our method of dealing with texts in LXX-Is will be as 

follows:86 

1. Fixing the texts: first of all the context of the Masoretic text (MT) will be 
considered. There will be the least text-critical amendment of MT. 
2. Comparison between two versions: Is there any difference between them? How 
can we explain the difference? 
3. What does the LXX text as it stands mean?: how does the difference function 
in the LXX as it stands? 
4. Theology of the diaspora: what does this text by the translator tell of the 
theology of the Egyptian diaspora? What does the text imply historically? 

It would be too vast a task to investigate the whole of Isaiah. For convenience and 

significance, we will limit ourselves principally to the texts where Egypt, the place of 

residence of the Egyptian Jews, is explicitly mentioned. By focusing on these “Egyptian 

texts” in LXX-Is, we hope that this study reveals what the translator thought of Egypt, 

and how the translator or the reader community would interpret their residence in 

Egypt. In other words, the present study aims at offering comprehensive views on 

Egypt in LXX-Is. 

Secondly, we will deal with the historical implications of our discussion. The 

translation was not carried out in a vacuum in time and space. We will try to identify 

what situation lies behind LXX-Is. The result will be compared with the wider historical 

and cultural context. On the supposition that the translation was made in Egypt, our 

research into the historical background considers both the situation from which the 

Egyptian Diaspora departed, and the situation in Egypt where they lived. On the one 

                                                        

86 This method is based on van der Kooij’s explanation, which is reflected in others such as Porter and 
Pearson, Baer and Ekblad, as we saw above. Troxel uses three stages to examine the differences between 
MT and LXX: variants in the Vorlage, translation method, and exposition. But he thinks that there are 
changes not to be explained by these three, which is due to linguistic and theological exegesis by the 
translator. See “Exegesis and Theology”, 102-111. Other works to emphasize theological concern of the 
translator include: L.H. Brockington, “The Greek Translator of Isaiah and His Interest in DOXA”, VT 1 
(1951), 23-32; J. Lust, “The Demonic Character of Jahweh and the Septuagint of Isaiah”, Bijdragen 40 
(1979), 2-14; Olofsson, God is my Rock. 
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hand, on the Jewish side a question arises: how could they justify their departure from 

Palestine and residence in Egypt in the face of so many biblical passages forbidding 

Israel from going down to Egypt?87 This is a question involving their identity and self-

perception. And concerning Hellenistic Egypt: how could the Jewish Diaspora tolerate 

Hellenistic culture in idolatrous and polytheistic Egypt? In essence, every Jewish work 

produced during this period should be an “identity document” in that they try to 

explain or legitimize Jewish residence in Egypt. In connection with this, a comparison 

of LXX-Is with other Jewish literature is necessary, in order to ascertain where LXX-Is 

is located within wider Hellenistic Jewish literature. This approach is “certainly an 

important advance in the fields both of the LXX and of Jewish studies”.88  The 

theological points and historical conclusions which we will find through the analysis of 

LXX-Is will be perspectives for investigating the literature. In so doing, it will be 

demonstrated that LXX-Is also belongs to the literature in which the Egyptian Jews 

tried to express their identity as God’s people, as well as other Jewish Greek literature 

during those periods.  

This historical research will be carried out in chapter 4 and chapter 5. In chapter 4, 

in particular, we will deal with the temple of Onias, which will become prominent in the 

textual analysis. It seems that the temple of Onias was intended as a new Zion, which 

LXX-Is identifies as “a city of righteousness”, not just a shrine for local Jewish 

mercenaries. Another topic in the chapter concerns priests in Egypt. Our textual and 

historical studies on the temple of Onias lead to a consideration of the attitude of LXX-

Is towards priests and temples. The examination of the topic will show that LXX-Is 

                                                        

87 Recently, these “intriguing” questions are also raised by Sarah Pearce, who tries to answer these by 
examining Philo, an Alexandrian Jew. See S.J. Pearce, The Land of the Body: Studies in Philo’s 
Representation of Egypt (WUNT 208; Tübingen: Mohr Siebeck, 2007). 

88 J. Aitken, “Book Notes: Baer David A., When We All Go Home”, Bulletin of Judaeo-Greek Studies 30 
(2002), 17. 
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rejects the priests in Jerusalem and expects new priests and the building of a new 

temple. This includes the favourable attitude expressed in LXX-Is towards a certain 

foreign ruler who will build the new temple.  

The subsequent chapter 5 surveys Hellenistic Jewish literature, and examines the 

views of the selected works regarding Jewish identity in Egypt, the temple, and foreign 

rulers. The discussion demonstrates that LXX-Is belongs with Hellenistic Jewish 

literature, having similarities and differences with these non-translated works.  

As for literature written by Jews in Palestine and Egypt in the Hellenistic period, it 

is extensive and diverse. Usually, scholarly books on the Second Temple period 

mention the Septuagint as the source or cornerstone of Jewish Hellenistic literary 

production, but do not deal with the actual contents of the Septuagint as literature 

reflecting Jewish thought and theology of the Hellenistic period.89 Books written in 

Greek from the beginning are dealt with as such but ones written in Hebrew are not 

used for the purpose. It is partly because those books are translated. Recently, scholars 

have emphasized the significance of the Septuagint as Hellenistic Jewish literature.90 I 

                                                        

89 P.M. Fraser, Ptolemaic Alexandria (Oxford, 1972), 689-690; V. Tcherikover, Hellenistic Civilization 
and the Jews (translated by S. Applebaum; Atheneum/New York, 1970), 348; M. Hengel’s masterpiece, 
Judaism and Hellenism (London: SCM Press, 1974) does not have a category for the LXX, even though he 
mentions the Hellenizing tendency of some texts in LXX, such as Prov 8:22-31 (162-3); It seems that it is 
only Elias J. Bickerman who has dealt with this aspect of LXX-Torah in detail. See The Jews in the Greek 
Age (Cambridge/London: Harvard University Press, 1988), 101-116; Grabbe does not deal with LXX as a 
document of Hellenistic Judaism proper, but lists and summarises it quite briefly under “Historical 
Problems and Studies” in the chapter “Alexander, the Diadochi, and the Ptolemies”. Some books such as 
Qohelet, Ben Sira, Tobit, 1-3 Maccabees, and Judith, purporting to have been written in this period, are 
dealt with separately. L.L. Grabbe, Judaism from Cyrus to Hadrian (London: SCM Press, 1992); E. 
Schürer, The History of the Jewish People in the Age of Jesus Christ (revised and edited by G. Vermes, F. 
Millar, M. Goodman; A New English Version, vol.3 part 1; Edinburgh: T.&T. Clark, 1986), 474-493; S.J.D. 
Cohen mentions the translation briefly, in From the Maccabees to the Mishnah (second edition; 
Louisville/London: Westminster John Knox Press, 2006), 200-201; L.H. Schiffman does deal with the 
Septuagint under the category of “The Literature of the Hellenistic Diaspora” in From Text to Tradition. A 
History of Second Temple and Rabbinic Judaism (Hoboken: Ktav Publishing House, 1991), 91-94. 

90  Already Seeligmann, 94ff, characterized the translation of Isaiah as “a document of Jewish-
Alexandrian Theology”. Older but still influential, J. Ziegler, Untersuchungen zur Septuaginta des Buches 
Isaias (Alttestamentliche Abhandlungen 12/3; Münster, 1934); Also Hanhart, “Bedeutung”, 67-80; Porter 
and Pearson, 531-546; Tessa Rajak, Sarah Pearce, James Aitken and Jeniffer Dines (eds.), Jewish 
Perspectives on Hellenistic Rulers (Hellenistic Culture and Society 50; Berkeley/London: University of 
California Press, 2007), which is a production of an international colloquium in 2003 titled 
“Representations of Hellenistic Kingship” organized by the research project “The Greek Bible in the 
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hope that the present work will contribute to the statement that Septuagint Isaiah is 

part of Hellenistic Jewish literature proper. It is a translation, and at the same time it is 

a work of Jewish literature reflecting a certain theology and thought, partly in order to 

legitimize Jewish residence in Hellenistic Egypt. 

                                                                                                                                                                   

Graeco-Roman World”. This project “aims to provide a major new appraisal of the place of the Greek Bible 
as a source for understanding how Greek-speaking Jews were influenced by and interpreted the political, 
social, and intellectual cultures of their Hellenistic worlds” (see “Preface” in the abovementioned book). 
See part three of this book on the Septuagint, in particular. Some scholars, however, emphasized the 
Jewish element in LXX: R. Marcus, “Jewish and Greek Elements in the LXX” in Louis Ginzberg: Jubilee 
Volume on the Occasion of his seventieth birthday (English section; New York: The American Academy for 
Jewish Research, 1945), 227-245; L. Prijs, Jüdische Tradition in der Septuaginta (Leiden: Brill, 1948). 
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Chapter 2 Egypt Texts in LXX-Is: Identity 

Chapter 2 and 3 will deal with Egypt texts in LXX-Is. Through these two chapters, 

we will compare MT and LXX in detail to show how we can explain changes in LXX. 

Furthermore, as we said before, we will focus upon the Septuagintal text as it stands to 

find what the Greek text meant to the translator and his community. The final aim of 

this work is to establish the message or ‘theology’ of LXX-Is.  

 

2.1. 10:20-27 

2.1.1. Context of MT 

10:20-27, in which Egypt is explicitly mentioned in vv. 24, 26, should be dealt with, 

narrowly within the frame of 10:5-34, and broadly within chapter 9:7 (9:8 LXX) - 

chapter 12 about the response to the attack by Assyria. 

In the MT, chapters 9:7-12:6 constitute a section clearly marked off from the 

former chapters (6-9:7), which tell the story from the perspective of Isaiah of Jerusalem 

himself (the so-called ‘Isaiah memoir’), and the following (ch. 13ff), which is called the 

oracles to the nations. The contents of this section flow thus: Judgment against 

arrogant Israel (9:8-10:4),1 judgment against arrogant Assyria (10:5-19), salvation 

oracles for the remnant of Israel (10:20-27), the attack by the Assyrian king and his 

defeat by YHWH (10:28-34), salvation promises concerning the peaceful kingdom 

(11:1-9), oracles for the remnant of Israel (11:10-16), a song of thanksgiving (12:1-6). 

Within the wide context of chs. 9-12, 10:20-27 connects the salvation oracle in 9:1-

7 with the similar oracles in chs. 11-12. And within the narrow context of 10:5-34, 

10:20-27 connects the judgment oracle in 10:5-19 with Assyria’s defeat in 10:28-34. 

                                                        

1 This part has a repeated refrain: “For all this, his anger has not turned away; his hand is stretched out 
still”, which unites this section. For this reason, the section could be connected with 5:25-30. cf. 
Wildberger, Isaiah 1-12, 224-5. 
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Thus 10:20-27 contains judgment oracle (vv.20-23) and salvation oracle (vv.24-27). 

 

2.1.2. Comparison of two versions 

2.1.2.1. 10:20 

dA[ø @ysi’Ay-al{) aWhªh; ~AYæB; hy"åh'w> 

bqoê[]y:-tyBe( tj;äylep.W ‘laer"f.yI ra"Üv. 

WhKe_m;-l[; ![EßV'hil. 

`tm,(a/B, laeÞr"f.yI vAdïq. hw"±hy>-l[; ![;ªv.nIw> 

kai. e;stai evn th/| h`me,ra| evkei,nh| ouvke,ti prosteqh,setai  

to. kataleifqe.n Israhl kai. oì swqe,ntej tou/ Iakwb  

ouvke,ti mh. pepoiqo,tej w=sin evpi. tou.j avdikh,santaj auvtou,j  

avlla. e;sontai pepoiqo,tej evpi. to.n qeo.n to.n a[gion tou/ Israhl th/| avlhqei,a| 

MT: And it shall come to pass in that day, the remnant of Israel and the escaped 
of the house of Jacob shall no more continue to lean on the one who smote him, 
but they shall lean on YHWH the Holy One of Israel, in truth. 
LXX: And it shall come to pass in that day, the remnant of Israel shall be no more 
added to, and the saved of Jacob shall no more trust in those who did wrong to 
them, but they shall trust in the God the Holy One of Israel, with truth. 
1QIsa: bwq[y instead of bq[y.2 It has lae for l[ thus “… hwhy-la ![vnw”.  

In two other cases (30:12; 31:1), the verb ![v comes with l[ in 1QIsa as well as MT 

so the present la in Qumran seems to be caused by a possible mistake. LXX rendered 

those three cases consistently using pepoiqo,tej evpi,. LXX has no equivalent for the 

Hebrew tyb. “The remnant of Israel” seems more suitably paired with “the saved of 

Jacob” of the LXX than with “the escaped of the house of Jacob” of the MT. So the 

translator is likely to have omitted “house” in keeping with his succinct Greek style, 

rather than in order to retain a strict parallelism. If he had wanted to maintain 

parallelism, he would have written oì swqe,ntej Iakwb.3 

Contrary to the MT which has one dw[-al, the LXX has two; ouvke,ti and ouvke,ti mh. 

This seems to be due to the translator’s different understanding of the MT. The verse in 

the MT consists of two main verbs: ![vhl … @yswy al, ![vnw. But in the LXX, the verbal 

                                                        

2 This orthography of the name is consistent in 1QIsa (41 occurences). The so-called “Scriptio Plena” 
using waw or yod, is a conspicuous and consistent technique throughout the scroll. 

3 The translation of bq[y tyb in 2:5-6 shows a good example of parallelism being maintained: it was 
translated as o` oi-koj tou/ Iakwb (2:5), to.n oi-kon tou/ Israhl (2:6). It seems that the translator inconsistently 
used the definite article for translating bq[y tyb: o` oi-koj Iakwb (8:14; 48:1), o` oi-koj tou/ Iakwb (2:5; 10:20-
without oi-koj), to.n oi-kon tou/ Israhl (2:6). Like MT-Is 10:20, Psalm 114:1 (LXX 113:1) has the same 
parallelism: “Israel” and “the house of Jacob”, which was translated with no change in LXX. 
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structure has been changed: ouvke,ti prosteqh,setai (future indicative 3rd singular), ouvke,ti 

mh. pepoiqo,tej w=sin (present subjunctive 3rd plural), e;sontai pepoiqo,tej (future indicative 

3rd plural). That is, by changing the infinitive, which should have been read together 

with the preceding @yswy al, into a finite subjunctive verb plus participle, the translator 

may need one more ouvke,ti mh, for a smooth understanding. The technique in which the 

Qal or Hiphil form of @sy with an infinitive verb (“continue, proceed + to … or … 

again”) is translated as ‘prosti,qhmi+ infinitive’ is a very literal rendering of the Semitic 

idiom. 4  This technique of translation of the Hebrew phrase is strictly observed 

throughout the LXX.5 In cases where the mechanical translation is not kept, at least, 

the same meaning is necessarily reflected.6 This situation applies to LXX-Is, too.7 

Therefore, it is unlikely that this use in LXX-Is 10:20 results from either 

misunderstanding or ignorance of the verb.8 But the meaning of this verse including 

this peculiar usage of the verb should be considered within the context of LXX-Is 

                                                        

4 ‘prosti,qhmi+ infinitive’ phrase is used only five times in the Greek ‘deutero-canonical’ books: Tob 14:2; 
1Mac 9:1,72; 10:88; Sirach 18:5. 

5 Among the translations outside Isaiah, the Hiphil form of @sy is mainly rendered by the Greek verb 
prosti,qhmi in the active or passive. Examples used in the active (altogether 48 times): Pentateuch (15 
times); Joshua-2Kings (12 times); 1Ch-Esther (5 times); Psalms (3 times); Jeremiah-Malachi (12 times). 
Examples in passive (altogether 35 times): Pentateuch (10 times); Joshua-2Kings (16 times); elsewhere (9 
times). Qal form of @sy is also rendered in active or passive form of prosti,qhmi; examples in active: Nu 
32:15; Lev 26:18; Deut 20:8; Judg 8:28, 13:21; examples in passive: Gen 8:12, 38:26; Deut 5:25; 1Sam 7:13, 
15:35, 27:4; 2Sam 2:28; 2Kings 6:23. When we use statistics of word use, we should be aware the note of J. 
Barr: “Note that statistics of word use … , especially when involving largish numbers, are approximate 
rather than exact: there are often differences between manuscripts and other factors”, though these do not 
make “much difference to the actual argument”. See J.Barr, “Did the Greek Pentateuch really serve as a 
dictionary” in M.F.J. Baasten and W.Th. van Peursen (eds.), Hamlet on a Hill: Semitic and Greek Studies 
Presented to Professor T. Muraoka on the Occasion of his Sixty-Fifth Birthday (Peeters: Leuven, 2003), 
527. 

6 Gen 8:10, 37:5; Ex 10:29; Nu 22:26; 1Sam 3:6; 2Sam 2:22, 3:34; Is 24:20; Jer 38:12 (MT 31:12). 
7 7:10, 8:5, 11:11, 23:12, 29:14, 47:1, 52:1. All of this usage of the verb @sy is strictly translated as 

prosti,qhmi + infinitive, excluding Is 24:20, in which ~Wq @ysito-alo is rendered as ouv mh. du,natai avnasth/nai 
quite suitably. 

8 Cf. Ottley, 2:163. In connection with this, it seems worth considering 37:31 in LXX-Is. LXX-Is has 
e;sontai instead of prosqh,sei for hpsy in MT: “And those who were left shall be in Judea …”. 19:30, which has 
the exactly same words in MT, in LXX-2Kings has prosqh,sei for this, which may imply that the remnant 
shall be added. 1QIsa in Is 37:31 seems to read it as from “@sa”, so “the escapees of the house of Judah will 
gather …”. This shows the difficulty of interpreting the first half of this verse which has only one verb hpsy. 
While modern English translations (KJV, NRSV, etc) generally interpret the verb in an adverbial sense 
(‘again’), it seems more suitable that the first half is a sentence which consists of subject, verb and object 
and that, therefore the verb means “add” (BDB, 414). 
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generally, which will be dealt with later. 

What the LXX says in this verse is: the remnant of Israel shall be no more added to 

and they shall trust in God. In addition, the middle part expressed in the present 

subjunctive emphasizes that they shall never more trust in others (cf. 17:8).9 

LXX-Is has “those who did wrong to them” instead of “the one who smote him” in 

the MT. According to the context, “the one” and “him” in the MT refer respectively to 

“Assyria” and “the remnant of Israel”, which are in many cases expressed by singular 

pronouns, though these should be considered, in fact, as plural in meaning, an 

understanding which seems also to be reflected in the LXX translation. What is notable 

is that the LXX expresses the attack of Assyria against them by the verb avdike,w. 

According to Seeligmann’s study on this verb in LXX-Is, the suffering of Israel’s being 

attacked and exiled is caused by the injustice of foreign countries, including Assyria.10 

2.1.2.2. 10:21 

`rAB*GI laeÞ-la, bqo+[]y: ra"åv. bWvßy" ra"ïv. kai. e;stai to. kataleifqe.n tou/ Iakwb evpi. qeo.n ivscu,onta 

MT: The remnant, the remnant of Jacob shall return to the Mighty God. 
LXX: And the remnant of Jacob shall (trust) on the mighty God. 
1QIsa=MT but bwq[y (see verse 10). 

bwvy rav which does not appear in LXX-Is might have been omitted in the 

translator’s Vorlage because of parablepsis. 

The LXX begins this verse with kai. e;stai. As we saw in the above, it seems that the 

Vorlage had bq[y rav as the beginning phrase of this verse. Thus, the translator could 

understand this verse which lacked a verb as connected with the verbal frame of the 

previous verse, that is, e;sontai pepoiqo,tej evpi. ~ .11 Presumably kai. e;stai was added for 

                                                        

9 The construction of ouv mh, with the subjunctive can denote an emphatic denial. H.W. Smyth, Greek 
Grammar (rev. Gordon M. Messing; Cambridge: Harvard University Press, 1984), §1804; cf. Ottley, 1:37. 

10 Seeligmann, 280-1. He rightly points out that this interpretation of the LXX concerning the diaspora 
(cf. 3Mac 6:3; Is 23:12) was distinguished from the classic prophetic views which regarded it as God’s 
punishment; cf. Baer, When We, 28 n. 3 

11 Moisés Silva rendered this verse literally: "And what remains of Iakob will be to the mighty God", as 
Ottley, 2:163, does. See his translation of LXX-Is in NETS.  
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this reason. 

For the reason we have seen above, the preposition la was translated as evpi,, which 

was usually used for l[. 

2.1.2.3. 10:22 

~Y"ëh; lAxåK. ‘laer"f.yI ^ÜM.[; hy<ùh.yI-~ai yKiä 

AB+ bWvåy" ra"ßv.  

`hq")d"c. @jEïAv #Wrßx' !AyðL'Ki 

kai. eva.n ge,nhtai ò lao.j Israhl w`j h` a;mmoj th/j qala,sshj  

to. kata,leimma swqh,setai  

lo,gon ga.r suntelw/n kai. sunte,mnwn evn dikaiosu,nh| 

MT: For though your people Israel will be like the sand of the sea, the remnant 
among them will return. Destruction is determined, righteousness is 
overflowing. 
LXX: And though the people of Israel become like the sand of the sea, the 
remnant will be saved. For He finishes and cuts short the reckoning12 in 
righteousness, 
1QIsa =MT but ayk for yk.13  

Instead of “your people Israel” in the MT, LXX-Is has just “the people of Israel”. 

“You” in the MT seems to indicate the prophet on many occasions. There appear 

phrases in which prophets call the people of Israel “my people” (Is 3:12, 22:4, 26:20, 

32:13,18, 53:8 and especially in Jeremiah). In these examples, prophets identify 

themselves with God, that is, prophets say something as if they were speaking on behalf 

of God himself. Therefore, God calling Israel “your (the prophet’s) people” has a 

common thread with God calling them “my people”. It seems that the translator 

distinguished “the people of Israel” from the remnant. In v.24, God addresses the 

people in Zion, calling them “my people” and they are told not to be afraid. From this, 

we can naturally infer that “my people” refers to “the remnant” and so does “your 

people”. Presumably for this reason, the translator omits the genitive pronoun sou. 

Though the people of Israel should suffer afflictions, his people among them (i.e. the 

remnant), not all of them, will be saved. And in here, we can also understand why the 

                                                        

12 Cf. NETS. 
13 The appending of ‘Aleph’ to yk is one of the orthographic characteristics of Qumran scrolls: e.g. 

1:2,20; 8:4; 35:6; 55:10; 65:6. But less frequently yk appears, too, including in the following two verses 
(5:7; 11:23,25; 22:1,9,13,16; 26:3,4,5; 33:5, etc). It might show this scroll was copied by at least two 
different copyists. 



 30 

LXX omits “among them”. It is because “the remnant” already includes the meaning 

“among them” in it. The translator simplifies the sentence by omitting unnecessary 

words, a typical tendency found throughout LXX-Is.14  

The LXX inserts ga,r between the first half and the second.15 This word was added 

by the translator to explain the correlation between the two halves, so can be called 

“explanatory ga,r”, which may be considered a technique of the translator.  

Lo,gon seems to be also added in the LXX.16 Some scholars, including Fischer, 

thought it was from hlm or !wylm,
17
 instead of hlk or !wylk. As we find from Qumran 

scrolls, sometimes it is hard to distinguish m from k. Admitting the possibility of 

misreading like this, we need to have a look at other related passages: 

10:22 #wrx !wylk  lo,gon … suntelw/n kai. sunte,mnwn 
10:23 hcrxnw hlk lo,gon suntetmhme,non 
28:22 hcrxnw hlk dio,ti suntetelesme,na kai. suntetmhme,na pra,gmata 
cf. Dan 5:27  sunte,tmhtai kai. suntete,lestai (no equivalent in MT) 

Dan 11:36 hcrxn … hlk-d[ e[wj a'n suntelesqh/| … sunte,leia  

10:23 seems to support Fischer’s view that lo,gon came from hlm or !wylm but 28:22 

indicates otherwise: in 10:23 and 28:22 the Hebrew phrases are identical and 10:22, 

basically, has the same words. When we take account of the fact that the verb #rx is 

always used with hlk in Isaiah (10:22, 23, 28:22), it seems unlikely that the translator 

misread hlk or !wylk as hlm or !wylm. 11:36 in LXX-Daniel shows hlk and hcrxnw are 

closely connected. And, though there is no equivalent in MT, 5:27 in LXX-Daniel shows 

that the very phrase consisting of two Greek verbs (sunte,lw and sunte,mnw) may have 

became a sort of idiom, indicating God’s rapid and determined action, as the equivalent 

                                                        

14 On the tendency, see also van der Kooij, Oracle of Tyre, 9. 
15 This particle was used 184 times in LXX-Is, which is remarkably frequent comparing with the 

frequency in LXX-Jer (2), LXX-Ez (3) or 12 Prophets of LXX (4). Over half of the occurrences in Isaiah (93 
times) were added without any equivalent Hebrew words. Other statistics showing the significance of this 
word, see Troxel, LXX-Isaiah, 92. 

16 Ottley, 2:163: “otiose noun”. 
17 J. Fischer, In welcher Schrift lag das Buch Isaias den LXX vor? (Giessen: Alfred Töpelmann, 1930), 

26-27; Troxel, LXX-Isaiah, 283-285. 
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Hebrew verbs are likely to be a hendiadys.18 10:22 in LXX-Is could reflect this and 

10:23 in LXX-Is might reflect the translation technique of the translator, simplifying by 

omitting repetitive words (for example, 31:1, 32:11, 33:9, 33:21, 33:24, etc.). Lo,gon, then, 

should be treated as an addition to clarify the object of the verbs #rx and hcrxn. The 

added element pra,gmata in 28:22 performs exactly the same role in the verse. Though 

we cannot definitely exclude the view that sees lo,gon from hlm or !wylm, our reasoning 

seems more plausible. 

Ziegler points that @jwv seems not to reflected by the translator
19
 but it seems 

more likely that hqdc @jwv (“overflowing of righteousness”) is translated as evn 

dikaosu,nh|. For this @jv is used to indicate “overflowing of water”, which can be seen in 

the equivalents of this verb in LXX-Is (su,rw: 28:2; 30:2,8, fe,rw: 28:15,18, sugklu,zw: 

43:2, evpiklu,zw: 66:1220). Another notable technique of the translator is the principle of 

“making symbolic and obscure metaphors specific or concrete”.21 For example, the 

translator changes “the breath of YHWH” into “the anger of the Lord” (30:33), which 

cannot be considered as a device to avoid anthropomorphism. For LXX-Is has many 

examples which still retain anthropomorphism. 22  The translator preserves an 

anthropomorphic or symbolic expression if its meaning can be understood clearly but, 

                                                        

18 Wildberger, Isaiah 1-12, 434. 
19 Cf. Ziegler, Untersuchungen, 140; also Ottley, 2:163. 
20 This verb is not reflected in two places: 8:8, 10:22 and 28:17. In 8:8, it seems that this verb is 

included in the verb @lx, which means “he (it) has swept (or passed) away ~”. As was mentioned above, the 
translator of the LXX-Is has a translation technique of simplicifation by omitting any repetitive word or 
phrase. 8:8 can be understood under this principle. In the case of 28:17, this verb seems to be reflected in 
“kataigi,j”. See 25:15,18. 

21 This technique is seen in throughout the LXX-Is, for example, 3:17; 8:8; 10:33; 22:24; 30:29, etc. 
This tendency is observed also by H.B. Swete, An Introduction to the Old Testament in Greek (2nd edition; 
revised by R.R. Ottley; with an appendix containing the Letter of Aristeas edited by H. St J. Thackeray; 
Cambridge, 1914), 325, 329, which is a tendency also of Targums. See Rabin, 23. 

22 For this, see H.M. Orlinsky, “The Treatment of Anthropomorphisms and Anthropopathisms in the 
LXX of Isaiah”, HUCA 27 (1956), 193-200; C.T. Fritsch, “The Concept of God in the Greek Translation of 
Isaiah”, in J.M. Myers, O. Reimherr and H.N. Bream (eds.), Biblical Studies in Memory of H.C. Alleman 
(Locust Valley: J.J. Augustin, 1960), 155-169. 
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if not, he changes the expression into a more specific, clear and concrete one.23 

Therefore, it is likely that “overflowing of righteousness” in this verse is translated 

simply as “in righteousness”. 

bwvy appears as swqh,setai. Though we cannot definitely exclude a slim possibility 

that the translator misread bwvy as [vwy or the Vorlage could have [vwy, it seems much 

more plausible that the translator used it to convey his theological view.24  This 

suggestion is confirmed by another example in 52:8, in which LXX-Is has “when the 

Lord shall have mercy on Zion a;n evleh,sh| ku,rioj th.n Siwn” instead of “when YHWH shall 

return to Zion !wyc hwhy bwvb”. In this verse, LXX-Is changed “return” into “have mercy 

on”, which should be regarded as the interpretation of the translator concerning the 

meaning of “the Lord’s return to Zion”.25  

2.1.2.4. 10:23 

hc'_r"x/n<w> hl'Þk' yKiî 

 `#r<a'(h'-lK' br<q<ïB. hf,Þ[o tAaêb'c. ‘hwIhy> yn"Üdoa] 

o[ti lo,gon suntetmhme,non  

poih,sei ò qeo.j evn th/| oivkoume,nh| o[lh| 

MT: For the Lord YHWH of hosts will make a full end, as determined, in the 
midst of all the earth. 
LXX: For God will make a shortened reckoning in the whole world. 
1QIsa: ynwda for ynda26; hfw[ for hf[27, elsewhere the same with MT. Qumran Isaiah 
scroll tends to prefer the “Scriptio Plena” in many words. 
4QIsc: hfw[ for hf[. 

In the Greek Bible, twabc hwhy is rendered generally as ku,rioj pantokra,twr or 

                                                        

23 For example, the rock of Israel – God of Israel (30:29), the descent of his arm – the anger of his arms 
(30:30), “the hand of YHWH, which he is waving against it” – “the hands of the Lord, which he shall lay on 
them” (19:16), etc. 

24 Cf. Rom 9:27. But Ottley, 2:163, concludes this that “swqh,setai explains ‘shall return’”, which is a 
meaningless, circular conclusion, for he understands a Septuagintal verse with the meaning of a Hebrew 
verse. The meaning of the Greek term should be understood within the context of LXX. Similarly, Troxel, 
LXX-Isaiah, 123, suggests that this swqh,setai expands the semantics of bwvy. But it should be noted that 
LXX omits the concept of “return”, which is evident in MT. See below. 

25 This kind of theological translation can be also found in 14:32: “For the Lord has founded Zion and 
by him the poor of the people shall be saved (swqh,sontai for wsxy ‘shall find refuge’ in MT)”. 

26 E.g. 3:17,18; 29:13; 36:8,9,12; 40:10; 56:8; 65:15. In 6:11; 7:14; 8:7; 9:7; 21:16; 28:16, 1QIsaa has hwhy 
for ynda in MT. In some cases, this Qumran scroll writes ynda as the Qere over the Kethib hwhy: 3:15; 8:7; 
28:16; 65:13, etc. 

27 5:5; 17:7; 22:11; 29:16; 43:19, etc. 
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ku,rioj tw/n duna,mewn but LXX-Is peculiarly transliterates it as ku,rioj sabawq.28 For 

example, twabc appears 82 times in MT-Jer but sabawq is used only once for that word 

(MT-Jer 46:10 = LXX-Jer 26:10). It means the transliteration of the Hebrew word 

could surely be considered a characteristic of the translator of LXX-Is. Of 61 

occurrences of twabc hwhy in MT-Is, sabawq is used 48 times.29 And even where there is 

no twabc, sabawq appears five times.30 When we consider all these, even though the 

Hebrew word is not reflected at all in some places,31 it seems quite probable that the 

phrase ò qe,oj in the present verse of LXX-Is came from the Vorlage, that is, the Vorlage 

might not have had twabc hwhy but only hwhy.32 

This verse has also lo,gon, to which the passive participle of sunte,mnw refers. We can 

see it as being likewise added to clarify the verb. 

#rah lk brqb is translated just evn th/| oivkoume,nh o[lh|. LXX renders brqb according 

to the context, so evpi (5:8; 6:12; 7:22), evn (10:23; 19:24; 24:13), evn mesw| (5:25).33 ~H 

oivkoume,nh means the inhabited world, which is the place where peoples, nations and 

kingdoms reside (14:26; 23:17; 34:1; 37:16; 62:4), and which can be desolate because of 

God’s judgment against sin (13:5,9; 14:17, 24:1, 37:18). God’s purpose is upon this 

(14:26). As 10:23 also tells of God’s purpose and action against the world, the 

translator’s choice of this Greek word instead of the more general gh, or cw,ra for Hebrew 

#ra is quite suitable. 

                                                        

28 Of 63 occurrences in the whole Greek Bible, it appears 53 times in LXX-Is.  
29 42 times in chapters 1-39; 6 times in chapters 40-66. 
30 5:25; 7:7; 22:17; 23:11; 45:14. 
31 3:15; 8:13; 9:12,18; 10:23,26; 14:23,27; 19:17,18,20; 22:14; 24:23; 31:5. 
32 The fact that twabc hwhy in 44:6 was rendered qeo,j sabawq could support this view. The apparatus in 

10:23 of BHS mentions that there are 2 Hebrew manuscripts having only “ynda”, which, too, supports our 
suggestion. In some places in LXX-Is, ynda is translated as o` qeo,j (3:17, 9:16). Therefore it does not seem 
plausible that o` qeo,j cannot have been the original reading. 

33 On this semi-preposition, see R. Sollamo, Renderings of Hebrew semiprepositions in the Septuagint 
(Helsinki: Suomalainen Tiedeakatemia, 1970), 235-248. 
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2.1.2.5. 10:24 

 tAaêb'c. ‘hwIhy> yn"Üdoa] rm;úa'-hKo) !keªl' 

 rWV+a;me( !AYàci bveîyO yMi²[; ar"îyTi-la; 

hK'K,êy: jb,VeäB; 

`~yIr")c.mi %r<d<îB. ^yl,Þ['-aF'(yI WhJeîm;W 

dia. tou/to ta,de le,gei ku,rioj sabawq  

mh. fobou/ ò lao,j mou oì katoikou/ntej evn Siwn avpo. VAssuri,wn 

o[ti evn rà,bdw| pata,xei se  

plhgh.n ga.r evgw. evpa,gw evpi. se. tou/ ivdei/n òdo.n Aivgu,ptou 

MT: Therefore thus says the Lord YHWH of hosts, “Do not be afraid, my people 
who dwell (in) Zion, of Assyria. He shall smite you with the staff and he shall lift 
up his rod against you, as the manner of Egypt. 
LXX: Therefore thus says the Lord Sabaoth, “Do not be afraid, my people who 
dwell in Zion, of Assyrians, because with a staff he shall smite you. Because I 
myself bring a blow upon you in order to see the way of Egypt. 
1QIsa: ynwda for ynda (see verse 23); bvwy for bvy. It has jbvm for jbvb, which has no 
evidence in other versions and manuscripts. And it has wjmw for whjmw, while in 
10:26 whjmw appears in 1QIsa, too. Probably, h could be omitted by writing error. 
4QIsc: hwk for hk, which is regularly spelled as Scripto Plene in 4QIsa, too.34 

In almost every place in MT-Is where hwhy ynda appears, LXX-Is has just ku,rioj35 

or qeo,j in a few cases,36 while 1QIsa has two readings: hwhy ynda37 and simply hwhy.38 

There is no equivalent to o[ti in the Masoretic version. This word connects avpo. 

VAssuri,wn (“of Assyria”) with evn r̀a,bdw| pata,xei se (“with a staff he shall smite you”), 

while, in the MT, the latter (hkky jbvb , “with the staff he shall smite you”) begins the 

second half of the verse and is connected with v.24bb (“and he shall lift his rod upon 

…”). By this added o[ti, the structure of the present verse was significantly changed, 

which will be dealt with later. It is also worthwhile to note that the LXX has evgw, in the 

second half. It goes without saying that the insertion of a personal pronoun as a subject 

denotes a special emphasis. Though some manuscripts do not have this pronoun,39 

most LXX manuscripts have evpa,gw (afa)40 instead of afy of MT. This change might 

have come from a Vorlage having afa, but the combination of evgw, and evpa,gw seems to 

                                                        

34 E. Ulrich, F.M. Cross, R.E. Fuller, J.E. Sanderson, P.W. Skehan and E. Tov, Qumran Cave 4 (DJD 
XV; Oxford: Clarendon Press, 1997), 46. 

35 7:7; 22:5,12,15; 28:16,22; 30:15; 40:10; 48:16; 49:22; 50:4,5,9; 52:4; 56:8; 61:1,11; 65:15. These two 
words of the MT-Is are ignored in 3:15 and 22:14 of the LXX-Is. 

36 See verse 23. 
37 7:7; 10:23,24; 22:12,14,15; 25:8; 40:10; 48:16; 50:4,9. 
38 3:15; 28:16,22; 30:15; 50:5; 52:4; 61:1,11; 65:13. 
39 A, O, C, etc.: ‘hebraising tendency’. 
40 Or ayba, as Ottley, 2:164, suggests. 
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suggest an intentional change of the translator. At least, the present text on its own 

shows how the Greek verse would be understood by contemporary Jews. 

One of the most basic and essential differences between the MT and the LXX is 

where the second half of the verse starts. The added element o[ti shows that the 

translator understood v.24ba in the MT as the phrase which modifies avpo. VAssuri,wn 

(rwvam). Therefore, while the MT starts the second half of the verse from “with the staff 

~”, the LXX starts from whjmw ~, that is, plhgh,n ga.r ~. In connection with this, it is 

notable that the LXX interprets the copulative w> in whjmw as ga,r, which definitely came 

from the translator. For the translator the second half seemed to give the reason why 

God said not to be afraid. Another important change of this verse in LXX-Is concerns 

the subject of the second half: the subject of the MT is an Assyrian king (afy), but that 

of the LXX is God Himself (evpa,gw).  

The insertion of evgw, which has no equivalent in the MT, makes us consider this 

change of the verb intentional. After all, it is highly probable that the translator wanted 

to say by these changes that it was God Himself who had brought about the present 

situation. We cannot discern how the omission of a third person- pronominal suffix in 

whjm could have happened. It may have been left out unintentionally or it may be from 

a different Vorlage. Presumably, deliberate omisson is possible because the third 

person pronominal suffix does not fit with evgw or evpa,gw. Be that as it may, it seems clear 

that this omission as it stands tends to emphasize the action of God: even a staff which 

was stretched toward Israel was God’s staff, not an Assyrian king’s! 

We can see another prominent interpretation of the translator in the final clause of 

the present verse: tou/ ivdei/n òdo,n Aivgu,ptou. It is quite clear what the second half in this 

verse of the MT means: An Assyrian king shall attack and oppress Israel, as the 

Egyptians did when the Israelites stayed in Egypt. So the final clause, ~yrcm $rdb 
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means “after the manner of Egypt” (KJV), substantially “as the Egyptians did” (RSV).41 

It refers to what happened in Egypt. But the translator seems to understand it 

differently: 

Is 10:24  ~yrcm $rdb tou/ ivdei/n òdo,n Aivgu,ptou 
Is 10:26  ~yrcm $rdb eivj th.n òdo,n th.n kat v Ai;gupton 
Am 4:10  ~yrcm $rdb evn òdw/| Aivgu,ptou 

The Hebrew preposition B. can be used to denote “according to (a model)” in 

examples such as Gen 1:26; 5:1,3; Ex 25:40, including these three verses above.42 In 

these, translators of the Septuagint rendered the preposition as kata,, instead of a literal 

rendering evn. However, among the examples which belong to the same category, these 

three above show a different translation. In addition to this, the Hebrew word %rd 

means “manner, custom, way” in some cases (Gen 19:31, 31:35, Is 10:24,26, Am 4:10).43 

In Gen 19:31 and 31:35, the LXX reflects this meaning of each verse suitably.44 

Furthermore, eivj th.n òdo,n th.n kat v Ai;gupton in 10:26 for the same Hebrew phrase 

~ycrm $rdb indicates how the translator understood this phrase. Taking the above 

usages into account, the following conclusion seems clear: What is in common with Is 

10:24 and 10:2645 is that the translation of these verses understood the Hebrew phrase 

merely geographically.46 10:26 in LXX clarifies further this geographical reading, so it 

seems that the translator specifies “the way of Egypt” in 10:24: “the way downward to 

                                                        

41 ‘as did the Egyptians’ (JPS); Many commentaries have the same or similar translations: ‘according to 
the manner of Egypt’ (Cheyne; Wildberger; Gray; Oswalt), ‘as the Egyptians did’ (Blenkinsopp: Childs; 
Jensen; Kaiser: Sawyer). Only Watts, Isaiah 1-33, 157, understands this phrase geographically, following 
LXX: “in the Way of Egypt”. 

42 BDB, 90. 
43 BDB, 203. 

44 Gen 19:31 #rah-lk $rdk � w`j kaqh,kei pa,sh| th/| gh/|; Gen 31:35 ~yvn $rd-yki � o[ti to. katV evqismo.n tw/n 
gunaikw/n. 

45 Amos 4:10 could also be included in this category, just as in LXX-Is 8:23, but I exclude this verse 
because it has a possibility of being rendered literally. 

46 Compare o`do,n qala,sshj of 8:23 in LXX-Is understood geographically. But Ekblad, 224f, sees 10:24 as 
denoting ‘way of life’ and 10:26 as a physical road. 
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Egypt”.47 

2.1.2.6. 10:25 

r["+z>mi j[;äm. dA[ß-yKi 

`~t'(ylib.T;-l[; yPiÞa;w> ~[;z:ë hl'k'äw> 

e;ti ga.r mikro.n  

kai. pau,setai h` ovrgh, ò de. qumo,j mou evpi. th.n boulh.n auvtw/n 

MT: For yet a very little while, and indignation shall cease and my anger shall be 
towards their destruction. 
LXX: Because yet a little while and the wrath shall cease, but my anger shall be 
against their counsel. 
1QIsa=MT. 

The LXX rendered r[zm j[m as simply mikro,n (cf. 29:17), an abbreviating 

technique which can be seen throughout LXX-Is. 

tylbt is a hapax legomena.48 Some Hebrew manuscripts have tylkt (‘end, 

completeness’).49 The uncertainty over the meaning may have caused the translator to 

change it into ‘bou,lh’, which sounds similar to the difficult Hebrew word.50 At the same 

time human ‘council’ is understood negatively throughout LXX-Is,51 being clearly 

contrasted with God’s counsel.52 

2.1.2.7. 10:26 

jAvê ‘tAab'c. hw"Ühy> wyl'ø[' rrE’A[w> 

brE_A[ rWcåB. !y"ßd>mi tK;îm;K. 
 Aaßf'n>W ~Y"ëh;-l[; ‘WhJe’m;W 

`~yIr")c.mi %r<d<îB. 

kai. evpegerei/ ò qeo.j evpV auvtou.j  

kata. th.n plhgh.n th.n Madiam evn to,pw| qli,yewj  

kai. ò qumo.j auvtou/ th/| òdw/| th/| kata. qa,lassan  

eivj th.n òdo.n th.n katV Ai;gupton 

                                                        

47 cf. van der Kooij, “Servant”, 390-1. 
48  On this Hebrew word and its translation, see D. Barthélemy, Critique Textuelle de L’ancien 

Testament. 2. Isaïe, Jérémie, Lamentatikons (OBO 50/2; Fribourg: Éditions Universitaires/ Göttingen: 
Vandenhoeck & Ruprecht, 1986), 75-77. 

49 Or different division is suggested: ~ToyI (0r lk,T,) lb,T,-l[; yPia; (‘my wrath over the whole earth comes 
to an end’ or ‘my wrath shall be utterly completed’). See Kaiser; Oswalt; Wildberger against Gray; 
Blenkinsopp. 

50 This translation technique can be called ‘Homeophony’. According to Caird, “For the most part 
homeophony appears to have been a brave and often ingenious attempt to make plausible sense of an 
otherwise unintelligible text”. G.B. Caird, “ Homeophony in the Septuagint”, in W. D. Davies, R. 
Hammerton-Kelly and R. Scroggs (eds.), Jews, Greeks and Christians: Religious Cultures in Late 
Antiquity. Essays in honour of William David Davies (Leiden: Brill, 1976), 88; cf. James Barr is sceptical 
about the existence of this ‘Homeophony’ translation. See J. Barr, “Doubts about Homoeophony in the 
Setpuagint”, Textus 12 (1985), 1-77. 

51 3:9; 7:5,7; 8:10; 10:25; 19:3,11; 28:8; 29:15; 30:1; 31:6; 32:7; 36:5; 44:25; 47:13; 55:7. 
52 4:2; 5:19; 9:6; 11:2; 14:26; 19:17; 25:1,7; 46:10; 55:8. According to 9:6 in LXX-Is, the name of a child 

to save Israel is “A messenger of Great Council mega,lhj boulh/j a;ggeloj”. On the significane of bou,lh in LXX-
Is, see van der Kooij, “Theologie des Jesajabuches”,16; Schaper, “Messianic Intertextuality”, 374f; Troxel, 
LXX-Isaiah, 267f. 
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MT: And YHWH of hosts shall wield a scourge against him as a blow of 
Midian at the rock of Oreb, and his rod shall be upon the sea and he shall lift it 
as the manner of Egypt. 
LXX: And God shall rise up against them according to the blow of Midian in the 
place of affliction, and his anger shall be by the way down to the sea, to the way 
down to Egypt. 
1QIsa=MT except ry[yw as Hiphil of the verb for rrw[w as Polel.53  

This verse is one of a few passages which have no equivalent of the Hebrew word 

twabc.54 As we saw in the above, the Vorlage probably had no twabc. jwv is used 11 

times throughout the whole OT55 and it is rendered by translators of the LXX as ma,stix, 

excluding Job 9:23 and all of three Isaianic passages. In LXX-Is 28:15 and 28:18, this 

Hebrew word is translated as kataigi,j. This could come from an intentional omission 

out of ignorance or the translator might have decided that the meaning was included in 

the following plhgh,. 

The LXX has nothing which matches wafn. It is probable that the translation of 

whjm as qumo,j auvtou/, as we will see shortly below, leads the translator to omit wafn. 

Perhaps it could be neatly rendered implicitly in the preposition eivj. Th/| òdw/| th/| kata. 

qa,lassan in the LXX seems to render ~yh $rd l[. $rd could have been in the Vorlage 

as Ziegler speculated from 8:2356 or it could be inserted by the translator who was 

aware of 8:23.  

The translator writes auvtou,j instead of the singular pronoun in the MT. It matches 

well the previous third personal plural pronoun auvtw/n in the end of verse 25. 

brw[ rwcb reminds us of the event that happened in the time of Gideon (Judg 

7:25). This specific information must have been very difficult for the translator and the 

contemporary community to understand. Perhaps the translator regarded rWcb. as rC;b; 

                                                        

53 Interestingly, 1QIsa writes ry[y of MT as ry[yw twice in 50:4. 
54 See v. 23 in the above. 
55 1Ki 12:11,14=2Ch 10:11,14; Job 5:21, 9:23; Pr 26 :3 ; Is 10 :26, 28:15,18; Na 3:2. 
56 Ziegler, Untersuchungen, 64. 
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and br;A[ as something from br[ IV (‘be arid or sterile’).57 From this we may infer the 

Greek phrase evn to,pw| qli,yewj. 58  Or, the present Greek phrase may come from 

paraphrasing due to the difficulty in understanding brw[. 

The noun hjm appears 8 times in Isaiah but the translator of Isaiah rendered it 

variously: the basic meaning ‘rod’ is reflected three times as r̀a,bdoj (9:3, 10:15, 28:27), 

but in the rest of the occurrences it is rendered with concrete meanings which the 

contexts need,59 which seems consistent with the general technique of the translator. 

In this verse, too, qumo,j arises from the contextual translation technique of the 

translator.60 

As we saw above, ~yrcm $rd in 10:24 and 26 denotes a geographical road. In v.26, 

two paragraphs in the MT are incorporated into one in the LXX with some addition and 

omission: ò qumo.j auvtou/ th/| òdw/| th/| kata. qa,lassan eivj th.n òdo.n th.n katV Ai;gupton. Now 

this phrase refers very clearly to a particular road: Via Maris. 

2.1.2.8. 10:27 

aWhªh; ~AYæB; hy"åh'w> 

 ^m,êk.vi l[;äme ‘AlB\su rWsÜy" 

 ^r<+aW"c; l[;äme ALß[uw>e 

`!m,v'(-ynEP.mi l[o lB;îxuw>oß 

kai. e;stai evn th/| h`me,ra| evkei,nh|  

avfaireqh,setai o` fo,boj auvtou/ avpo. sou/  

kai. ò zugo.j auvtou/ avpo. tou/ w;mou sou  

kai. katafqarh,setai ò zugo.j avpo. tw/n w;mwn ùmw/n 

MT: And it shall come to pass in that day, his burden shall be removed from your 
shoulder and his yoke from your neck, and a yoke shall be broken because of oil. 
LXX: And it shall be in that day, his fear shall be removed from you and his yoke 
from your shoulder, and the yoke shall be destroyed from your shoulders. 
1QIsa: lw[ for l[ in our fourth line. Elsewhere it is identical with MT. 
4QIsc: it does not have awhh; Yodh is inserted in the right above of rws, which 
seems to be done by the copyist; wlwbs for wlbs. 

                                                        

57 BDB, 787. Among words derived from this root, br;[] (‘desert-plateau, steppe’) and hb'r'[] (‘desert-
plain, steppe’) involve a location. 

58 On the injection of to,poj, see Troxel, LXX-Isaiah, 116. 
59 10:5 o`rgh,, 10:24 plhgh,, 14:5 zugo,n. In 30:32, furthermore, the word seems to be rendered as evlpi,j. We 

can see the same situation for the word jbv, which is used together with hjm many times and seems to 
have an identical meaning. jbv is also rendered contextually: rva,bdoj (9:3, 10:5,24, 28:27), lo,goj (11:4), 
zugo,n (14:5,29), plhgh, (30:31). 

60 Also Troxel, LXX-Isaiah, 228 n. 117. 
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The translator matches wlbs with ò fo,boj auvtou/ and ^mkv l[m with avpo. sou/, so 

when we reconstruct a possible Hebrew text according to the LXX, v.27ab seems to be 

$yl[m wdxp rwsy. Fischer suggested that fo,boj was a broken form of fo,roj61 which 

means ‘tribute, or paying tribute’. Considered with the expression in Gen 49:15 of the 

LXX, 62  his suggestion seems plausible but there is no textual evidence for this 

reading.63 We already know the translator changes abstract and symbolic words into 

concrete and practical ones. In line with this method of translation, “rod” could 

represent sometimes “anger” or sometimes “plague”. In the same manner, the 

translator would render “burden” which Assyria had laid upon the Israelites as “fear” of 

Assyria. This change seems to naturally lead to the subsequent change of “from your 

shoulder” into “from you”. Presumably, this paraphrasing could also be understood as 

one of the techniques of the translator.64  

The apparatus of the BHS suggests that lB;xuw> be changed into lB;xuy> and the Atnach 

of the present verse be moved under this, making the rest of the verse, with some 

changes,65 connected with the following verses. But there is no supporting evidence. 

Most of all, the Septuagint and Qumran Isaiah Scrolls do not support this. Even though 

the Septuagint paraphrases a Hebrew text similar to the MT, it does not ignore the 

Hebrew text utterly. It is clear that the translator preserves the order, the structure, etc., 

as well as he can. The present Masoretic verse consists of an introductory formula, a 

sentence with a verb, a sentence without a verb, and a sentence with a verb, which is 

strictly maintained in the LXX. Moreover, the second “yoke” without “his” well attests 

                                                        

61 Fischer, Schrift, 12; Ziegler, Untersuchungen, 16. 
62 u`peqhken to.n w=mon auvtou eivj to. ponei/n (lBos.li) kai. evgenh,qh avnh.r gewrgo,j.  
63 The Greek word never appears in LXX-Is. Only in 46:1 of LXX, the similar word forti,on (‘burden’) is 

used for afm. 
64 Cf. Ottley, 2:165: “there is nothing more than a looseness not uncommon in the LXX’s rendering”. 
65 !mv-ynpm l[ � !wmr ynpm hl[ (‘he arrived in front of Rimmon’). 
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that the Vorlage had just l[o not wl[ (that is, two-letter word not three-letter),66 which 

might have caused a confusion such as hl'['. Therefore, the Septuagint supports the 

traditional reading of the MT. Though we should be very careful when we use the 

Septuagint for textual criticism because of its free translation, there is still room for us 

to utilize the LXX for that purpose. 

It is very difficult to know where “your shoulder” in the LXX came from, while the 

Masoretic text has “your neck ^rawc”. It could be from the Vorlage or it could be from 

the influence of ^mkv in the end of v.27ab. Furthermore, the translator expands 27ag 

(“his yoke from your shoulder”) into 27b with plural: “the yoke shall be destroyed from 

your (pl.) shoulders”. It does not seem plausible to trace it back from a change of !mv 

into $mkv.67 As we saw in the change of ^rawc into avpo. tou/ w;mou sou, it is likely that this 

was caused deliberately by the translator. 

 

2.1.3. The Septuagintal text as it stands 

In contrast to the previous section from 10:5 to 10:19, oracles towards Assyria, the 

present section from v.20 clearly shows that the main concern is changed into a speech 

towards Israel. It is uncertain whether v.27 in MT is connected with the previous 

section beginning from v.20 or with the following verses.68 According to BHS, this 

verse is set out in stanzas so it is part of the following verses up to v.34. But in the 

Septuagint, this verse clearly belongs to the preceding verses. Firstly, it has no difficult 

phrase such as “because of the oil !mv-ynpm” and therefore, the content of this verse is 

                                                        

66 Contrary to Blenkinsopp. 
67 But Ottley, 2:165, suggests the resemblance between !mv and ~kv, “more especially in some scripts 

near the time when the LXX was made”. 
68 Many commentators see the section as going up to v.27a, and the last phrase in v.27 !mv-ympm begins 

a new verse, by changint into !wrmv (Childs; Gray; Wildberger), !wmr (Sawyer; Jensen), !mvy ynp (Watts), or 
blank (Blenkinsopp). For Sweeney, however, v. 26 is the last verse of the section. 
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definitely connected with the preceding ones. Secondly, “his fear ò fo,boj auvtou/” reminds 

us of v.24 “Do not be afraid mh. fobou/” so it makes v.27 a conclusion of the previous 

section. Therefore, in LXX-Is, vv.20-27 forms a section clearly distinguished from the 

previous and the following verses. 

. 

2.1.3.1. Verses 20-21 

Vv.20-21 is closely connected together. These verses consist of four sentences: 

- The remnant of Israel shall be no more added to; 
- The saved of Jacob shall no more trust in those who did wrong to them; 
- They shall trust in God the Holy one of Israel with truth; 
- The remnant of Jacob shall trust in the mighty God. 

The first two are arrayed in chiastic structure: Verb – Subject – Subject – Verb (A-

B-B′-A′) and they are negative sentences, while the last two are positive ones (A-A-B-B). 

Subjects in the first and last sentences are “the remnants”, and subjects in the second 

and the third ones are “the saved” (A-B-B-A). In addition, the first and the last 

sentences have singular verbs, but the second and the third plural verbs (A-B-B-A). The 

Septuagintal array in the first two is much more remarkable, considering that the first 

two are one sentence in the MT, in which we cannot find any conspicuous structure. All 

of these observations show that these two verses are inseparably connected, and are the 

result of deliberate literary and theological choices. As was dealt with earlier, bwvy rav 

in v.21 could be omitted through parablepsis, but the verse as it stands clearly 

contributes to the well-connected structure of these two verses.  

It does not seem clear what the first sentence with the verb prosti,qhmi means. The 

literal meaning ‘the remnant of Israel shall no more increase’ seems so awkward 

compared with other verses in LXX-Is, for example, 6:12 speaking of the increase of the 
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remnant, even though the nuance differs slightly.69 Presumably, the context makes it 

more natural that the verb is being used as a kind of auxiliary verb meaning ‘again, 

repetition’, so “(they) shall not repeat (to trust …)”. In this kind of usage, the verb 

should be used with To-infinitive as was seen in the above explanation of verse 20.70 If 

the translator had done so, the text would follow the meaning of the MT. But he did not 

do so, and with this, including his making one sentence into two, we can see signs of 

deliberate intention on his part. Vv.20-21 in LXX has another significant verbal phrase: 

eivmi, + pepoiqo,tej. The perfect participle form of pei,qw appears many times in LXX-Is.71 

Especially, the usage where this form is connected with the verb eivmi, is seen 17 times, 

while this usage is used only three times outside LXX-Is.72 Therefore we can surely say 

that this usage is also one of the translation techniques of LXX-Is employed to reflect 

its own ideas.73 What is important for the translator is whom they trust in, and this 

point becomes a crucial factor to evaluate and define the existence of the Diaspora in 

Egypt. 

Finally, we can summarize in one sentence what this Septuagintal verse says: “The 

remnant shall trust only in the God of Israel”. While the present MT text has two 

equally significant verbs (![v, bwv) and expresses the repentance of Israel, LXX-Is 

makes MT simple and demonstrates clearly that the primary agenda is in whom they 
                                                        

69 kai. meta. tau/ta makrunei/ o` qeo.j tou.j avnqrw,pouj kai. oì kataleifqe,ntej plhqunqh,sontai evpi. th/j gh/j (“And 
after this God shall remove the men far away and the remnants shall be multiplied on the earth”). The 
translator rendered the Hebrew hbwz[h as oì kataleifqe,ntej. Even though the same expression is used to 
refer to the remnant positively, this Greek phrase in this verse could be understood to refer to ‘those who 
are left’ through judgment, according to the context. But Baer interprets this as a positive reference to the 
remnant in “About Us”, 36-38, which seems hard to agree with. The Greek verb and the phrase are used in 
positive sense in many verses, indeed. But there are still verses where they imply judgment, for example, 
10:19 in LXX: kai. oì kataleifqe,ntej avpV auvtw/n e;sontai avriqmo,j kai. paidi,on gra,yei auvtou,j. Therefore, much 
caution is needed in dealing with the phrase, when he says “the negative and abstract concept of 
‘abandonment’ has been supplanted by a positive, concrete, and plural concept with strong remnant 
connotations” (38). 

70 See 1.1.2.1. 
71 It appears 27 times in LXX-Is out of total 64 times throughout the Septuagint. 
72 2Sa 22:3; Pr 3:5; Je 31:11 (MT 48 :11). 
73 Also see van der Kooij, “Isaiah in the Septuagint”, 525; cf. Troxel, LXX-Isaiah, 269. 
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shall trust. 

In addition, vv.20-21 tells that “the remnant of Israel” is identical to “the saved of 

Jacob”74 and “the remnant of Jacob”. This relation can be seen again in v.22: “the 

remnant shall be saved”. In other words, the remnant is the saved. The rest of v.22 and 

v.23 only shows that the work of God shall be swift and determined for the remnant. 

Though the Masoretic text indicates the determined destruction, the translator changes 

it into God’s determination for the remnant.75 

2.1.3.2. Verses 24-27 

Now we expect what and how God will do His work for the people in the following 

vv.24-27. God addresses his people, and therefore they appear in the second personal 

pronoun up to v.27. The starting word is “Do not be afraid” (v.24) and one of the final 

sayings is “his fear shall be taken away” (v.27). There are two reasons, each introduced 

by ga,r, to explain why they do not have to be afraid. The first reason is that the blow the 

dwellers in Zion are struck will be caused by God Himself and that the purpose for this 

affliction is in order to see the way to Egypt (24). The subject of “tou/ ivdei/n” could be 

God or “you” and according to the context, “you” would be more appropriate.76 Now it 

is time to think about the meaning of the phrase “tou/ ivdei/n òdo.n Aivgu,ptou”, which seems 

very important for understanding the present text of LXX-Is. In MT-Deut 17:16 God 

forbids Israel to go down to Egypt to get horses: “you shall never return that way 

(hZ<h; %r,D,B;) again”. Furthermore, Deut 28:68 gives us “to see the way to Egypt”: 

MT: And YHWH shall bring you back in ships to Egypt by the way that I 
promised you that you should never see it again (ytrma rva $rdb twynab ~yrcm .. 

                                                        

74 In 4:2 of LXX-Is, “the saved of Israel larfy tjylp” is rendered by “the remnant of Israel to. 
kataleifqe,n tou/ Israhl”. 

75 Also Baer, “ About Us”, 39-40. 
76 Sir Lancelot C.L. Brenton also translates the phrase as “that you may see the way of Egypt”. The 

Septuagint with Apocrypha: Greek and English (London: Samuel Bagster & Sons, 1851; repr., 3rd ed. 
Peabody: Hendrickson Publishers, 1990). Seeligmann, 243, has the same translation: “… in order that you 
may see the way to Egypt”. 
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htarl dw[ @yst-al $l); and you shall …  
LXX: And the Lord shall bring you back to Egypt in ships and by the way of 
which I said, ‘you shall not see it again’ (eivj Ai;gupton evn ploi,oij kai. evn th/| òdw/| h|- 
ei=pa ouv prosqh,sesqe e;ti ivdei/n auvth,n); and you shall … 

What we clearly see in this verse of Deuteronomy is that ‘to see the way … to Egypt’ 

means to go down to Egypt.77 If it is right, we can apply this for v.24 in LXX-Is: God 

Himself will bring a blow upon you that you may go down to Egypt. While to go down 

to Egypt in Deuteronomy and elsewhere such as Ho 8:13, 9:3, is a punishment for 

apostate Israel, it indicates a promise of God’s guidance in LXX-Is. This matches the 

encouraging saying “Do not be afraid”, otherwise we would not be able to explain why 

God encourages Israel not to be afraid, and what function the added “ga,r” and “evgw,” 

have.78 

The second reason not to fear is that this affliction shall not be for long, which 

seems to match v.22f, and that God’s anger shall be directed away from them to Assyria 

(25). V.26 elaborates the latter aspect of the second reason. According to this, God’s 

anger shall be on the way to Egypt for the protection of Israel who is going down to 

Egypt. On that day, the yoke which is on the shoulder of Israel shall be removed (27). 

Therefore, the affliction that Israel has to suffer is according to God’s will and Assyria’s 

attack on Israel shall cause Israel to see the way to Egypt, i.e. to go down to Egypt. 

Though Assyria shall oppress Israel, Israel shall see the way to Egypt because God’s 

anger will be on the way to Egypt to protect Israel. Finally, the yoke of Assyria shall be 

removed as Israel settles down in Egypt. 

At the same time, vv.24-27 has some points of contact with the previous verses, 

vv.20-23. First of all, the starting formula of v.24 “therefore thus says the Lord 

                                                        

77 In Ex 14:13, too, ‘to see the Egyptians’ refers to return to Egypt. 
78  Seeligmann, 242-44, also rightly suggested that 10:24 in LXX echoed “the idea of a Jewish 

emigration from Palestine to Egypt” but his suggestion should have been supplemented with full 
consideration of the Septuagintal text as it stands. 
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Sabaoth” connects vv.20-23 with vv.24-27. Secondly, the salvation oracle in vv. 20-23 

matches “do not be afraid” saying in vv.24ff. Thirdly, the mention that God will do his 

work so swiftly and determinedly in v. 22f is reflected in v. 25. 

If we can say the section vv.20-23 is about abstract principles, the other section 24-

27 could be regarded as their concrete application in history. According to this, it is 

quite likely that the salvation of the remnant refers to their escape to Egypt. In other 

words, their refuge to Egypt is not humiliating defeat nor unfaithful betrayal towards 

YHWH, which can be seen in Jeremiah (Jer 2:18,36, 24:8-10, 42:10-22, 43:1-13, 44:1-

30), but a plan from God Himself. In ancient times, the God who protected and led 

Israel out of Egypt shall lead them into Egypt under His protection. In MT, two 

instances of ~ycrm $rdb play an important role in indicating two contrasting functions 

of Egypt: the first means “as the Egyptians did” to refer to the oppression of Egypt and 

the second “as God did in Egypt” to refer to God’s action against Egypt. But in the 

Septuagint, by changing both into a geographical sense, the translator makes this 

section a proof-text for “Eis-odos” (into Egypt). 

In connection with this, we should point out the translator’s rendering of bwvy rav. 

This Hebrew phrase plays a very significant and symbolic role in MT-Is79 but it is not 

the case in LXX-Is. The symbolic name is rendered as ò kataleifqei.j Iasoub very oddly 

in 7:3, thus the meaning of “return” disappears and only the meaning of “remnant” 

survives, and is even omitted in 10:21. In 10:22, it is translated into to. kata,leimma … 

swqh,setai. That is, any implication of “returning” to Judah is totally eliminated, which is 

quite remarkable because “returning to God” is always clearly and literally translated in 

LXX-Is (19:22; 31:6; 44:22; 55:7). And “returning to their country” of the Assyrian 

                                                        

79 See, for example, Blenkinsopp; Childs; especially Wildberger, etc. 
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army is also literally rendered (37:7,8,34,37, etc.). 

Thus it is plausible to conclude that for the Jews in Egypt, God’s salvation is not 

“returning to Judah” but “entering Egypt”. 

2.1.3.3. Historical implication: “Assyria” and the separation 

This unique emphasis upon “entering Egypt” in our present Septuagint text hints 

at a certain historical situation. Mentioned earlier, the text encourages Israelites to 

leave Judah and to go down to Egypt, faced with the Assyrians’ “staff”, which God 

Himself will bring. What did that mean to the translator and his contemporary readers? 

It is time to think about “Assyria” in LXX-Is. 

On this, Seeligmann indicated many similarities between the book of Daniel and 

Isaianic passages,80 suggesting: 

The Seleucid king Antiochus Epiphanes – who held himself king of Asia, Assyria 
and Babylon – when he conquered Jerusalem and became oppressors of the Jews, 
was identified with the ancient kings of Assyria and Babylon against whom 
classical prophecies were aimed.81 

Among many examples to support his argument, he pointed out Is 14:19-20 as “the 

strongest argument”.82 In these verses speaking of the king of Babylon, it is prophesied 

about the king that  

 …‘^r>b.Qimi( T'k.l;Ûv.h' hT'úa;w> 
{~y[i(rEm. [r;z<ï ~l'ÞA[l. arEîQ'yI-al{) T'g>r"+h' ^åM.[; T'x;Þvi ^ïc.r>a;-yKi( hr"êWbq.Bi ‘~T'ai dx;Ûte-al  

But the Septuagint has something very different: 

su. de. r`ifh,sh| evn toi/j o;resin … 
ou[twj ouvde. su. e;sh| kaqaro,j dio,ti th.n gh/n mou avpw,lesaj kai. to.n lao,n mou avpe,kteinaj 
ouv mh. mei,nh|j eivj to.n aivw/na cro,non spe,rma ponhro,n 

Seeligmann notes the similarity with 2 Mac 9:28, which says of Antiochus 

Epiphanes: ò me.n ou=n avndrofo,noj kai. bla,sfhmoj ta. cei,rista paqw,n ẁj e`te,rouj die,qhken evpi. 

xe,nhj evn toi/j o;resin oivkti,stw| mo,rw| kate,streyen to.n bi,on (“So the murderer and 

blasphemer, having endured the more intense suffering, such as he had inflicted on 

                                                        

80 Seeligmann, 239-242. 
81 Seeligmann, 79. 
82 Seeligmann, 79-80 n.135. 
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others, came to the end of his life by a most pitiable fate, among the mountains in a 

strange land” NRSV). The phrase evn toi/j o;resin indicates to Seeligmann that 14:19 in 

LXX-Is implies the death of Antiochus. Van der Kooij questions the connection 

between 2 Mac and LXX-Is, because 2 Mac is younger than LXX-Is, so he thinks 2 Mac 

borrowed the expression from LXX-Is.83 But this cannot explain how the rendering in 

LXX-Is happened. Troxel tries to explain the rendering in LXX-Is by attributing it to 

the translator’s “periphrastic style”.84 However, the crux of the rendering is why 

‘mountains’ appears, and Troxel passes it by simply mentioning “mountains are 

frequently designated as the scene of battle”.85 Moreover, Troxel argues that there is no 

pathos concerning the death of a king as seen in 2Mac 9:28, but the verse in LXX-Is 

portrays a common death like that of soldiers dead in the midst of war. However, 14:18-

20 in LXX-Is does contrast the death of the king with other honourable deaths of kings. 

This is in accord with the expression oivkti,stw| mo,rw| in 2Mac 9:28. 14:20 in LXX-Is gives 

the reason why the king had to face the miserable death: dio,ti th.n gh/n mou avpw,lesaj kai. 

to.n lao,n mou avpe,kteinaj (“because you destroyed my land, and killed my people …”), 

while MT has “… T'g>r"+h' ^M.[; T'x;vi ^c.r>a;-yKi”(“because you destroyed your land, you 

slaughtered your people ...). Troxel pays no attention to the changes of the two 

pronominal suffixes here. Aquila, Symmachus, Theodotion, 1QIsa, and Targum have the 

same reading with MT. The easiest way to explain this would be to attribute this to a 

variant, unattested in other witnesses. If it is not the case, then it seems that the 

translator changed them. If this is right, it is highly likely that the translator understood 

this verse as a reference to the death of Antiochus IV. At least, the contemporary 

                                                        

83 Textzeugen, 40. 
84 Troxel, LXX-Isaiah, 216f. 
85 Troxel, LXX-Isaiah, 217. 
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readers would understand the given Greek text so. Therefore the death “in the 

mountains” may indicate a tradition concerning the death of Antiochus, preserved also 

in 2 Mac. 

According to LXX, the conquests of the Assyrian army seem the central event in 

explaining the existence of the Jewish Diaspora. This idea naturally leads us to think 

that the name ‘Assyrians’ should be understood symbolically.86 Which empire can we 

imagine as big and powerful as Assyria? Two empires are possibilities: Persia87 and the 

Hellenistic empires since Alexander the Great, especially, the Ptolemaic dynasty in 

Egypt and the Seleucid dynasty in Syria. According to 10:5f, Assyria (LXX: “Assyrians”) 

is the rod of God’s wrath. Since the Persian empire never acted as an invader or 

destroyer of Israel, ‘Assyrians’ cannot refer even symbolically to Persia. The Seleucid 

rulers would be a better candidate for the ‘Assyrians’ of LXX-Is.88 The similarity 

between ‘Assyria  vAssour’ and ‘Syria Suria’ provides another support for this.89 In fact, 

it was Babylon that usually had symbolic value as a stereotyped description of a foreign, 

evil ruler against the Israelites or God’s people.90 But examples are often found where 

‘Assyria’ is used for that purpose (cf. Neh 9:32). Of note among them is Ezra 6:22:91 

“With joy they celebrated the festival of unleavened bread seven days; for the LORD 

had made them joyful, and had turned the heart of the king of Assyria to them, so that 

he aided them in the work on the house of God, the God of Israel” (NRSV: my italics). It 
                                                        

86 Kaiser, Isaiah 1-12, 244: “Assyria has become a code name for world power”. For this, he gives 
instances such as 10:5ff; 14:24ff; 30:28ff; 31:4ff. 

87 Gray, Isaiah I-XXVII, 226, thinks it may refer to the Persian Empire. 
88 Kaiser, Isaiah 13-39, 109f, thinks even MT had the Seleucids in mind in this “Assyria”. Also Duhm; 

Marti; Procksch; Blenkinsopp. However, as Wildberger, Isaiah 13-27, 279, criticizes, there seems no 
adequate reason for this late dating for MT-Is. 

89 In Jer 35:11 (LXX 42:11), LXX has avpo. prosw,pou th/j duna,mewj tw/n VAssuri,wn (“because of the force of 
the Assyrians”) for ~ra lyx ynpm (“because of the army of Aram”) of MT. The Septuagintal reading seems 
to come from a misreading the Greek “Syrians”, an equivalent of ~ra, as “Assyrians”. Similar errors are 
found in some manuscripts of Nu 24:22 and Is 17:3. 

90 Williamson, Ezra, Nehemiah, 85. He mentions 1 Pet 5:13; Rev 14:8; 18:2, etc, as examples. 
91 For the discussion of this verse, see Williamson, Ezra, Nehemiah, 85f. 
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must be that “the king of Assyria” indicates Darius, the king of Persia,92 even though 

here his role is a benign one. This technique is well attested in the Book of Judith, 

where Nebuchadnezzar is depicted as the king of the Assyrians, with Nineveh as capital 

(Judith 1:1,11; 2:1; 4:1), and his general Holofernes appears as a general-in-chief of the 

Assyrian army (Judith 2:4; 5:1; 6:1). Through those anachronistic mentions of 

‘Nebuchadnezzar’ and ‘Assyria’, this Book exhorts the contemporary readers to resist 

the enemies of their faith and freedom.93 If the Book of Judith was written in the 

Maccabean period,94 ‘Assyria’ in this book may be a cipher for Syria. 

Therefore, with Seeligmann, we conclude that “Assyria” in LXX-Is would be 

understood as referring to the Seleucids,95 especially, the reign of Antiochus Epiphanes, 

when threats and aggression against Judah reached their highest point by the 

trampling of the Jerusalem Temple.96 

When we turn to our present text, then, it seems evident that the verses tell of the 

separation or departure from Judah of the Jews in times of persecution by Antiochus. 

Another important feature of the above analysis lies in its implication for the date of the 

translation. Already Seeligmann pointed out that LXX-Is reflected “the idea of a Jewish 

emigration from Palestine to Egypt to escape the religious persecution of Antiochus 

Epiphanes”, through his observation that LXX-Is “replaces, on more than one occasion, 

the Assyrian king of the Hebrew text by the action of Antiochus Epiphanes”.97 The 

                                                        

92 According to Kaiser, Isaiah 1-12, 268, this could be an indication that the author lived in the early 
Hellenistic period. 

93 Schürer, 217. Many scholars suggested that the book was occasioned by the campaigns against the 
Jews of Artaxerxes Ochus (359-338 BCE) because ‘Holofernes’ and ‘Bagoas’, who participated in the 
campaigns of Artaxerxes against Egypt, appeared in the book. Then, the Book of Judith can be seen as a 
quasi fictional narrative that gives some lessons for contemporary readers using those past events as a 
motif. On similarities and differences between the book and the historical event, see Schürer, 217f. 

94 Otzen, 132-35. 
95 Also van der Kooij, Textzeugen, 39; idem, “Cities of Isaiah 24-27”, 183-98, 196. 
96 Against Troxel, LXX-Isaiah, 188-199, 209-234. 
97 Seeligmann, 243. 
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rendering of ~ytvlp @tkb wp[w into kai. petasqh,sontai evn ploi,oij avllofu,lwn (Is 11:14), 

according to Seeligmann, reflects the historical situation when Simon took hold of 

Palestinian coastal cities before 140 BCE (1Mac 10:74089; 11:61-62).98 Therefore, he 

suggests that LXX-Is was translated about 140 BCE. Our analysis so far also goes with 

this suggestion that the translation was done after the desecration of Antiochus, and it 

will be further substantiated through our subsequent analysis of the texts. 

 

2.1.4. The Identity of the Diaspora: their theology 

1. The remnant is the people who came down to Egypt. 

“The remnant” in the MT cannot be specified. The term bwvy rav appears in 7:3 

and twice in our present section. The setting in chapter 7 is God’s message by Isaiah to 

Ahaz who was trembling in face of the threat of the Syro-Ephramite coalition. Shear-

yashub who accompanied Isaiah represents the promise of salvation as well as an 

admonition to keep faith.99 This double sense of the phrase matches well Isaiah’s 

advice to stand firm in faith (7:9) and the saying that only the remnant will return 

among Israel though the Israelites are as many as the sand of the sea (10:22). Therefore 

‘the remnant’ in MT-Is is the unspecified people who will survive the disaster. But it is 

not the case with the Septuagint. As we saw in the above, vv. 20-23 is closely connected 

with vv. 24-27. The former part tells the remnant who will be saved and the latter part 

tells the purpose of the affliction. According to vv. 24-27 in LXX-Is, the purpose of the 

affliction is to lead Israel into Egypt. When we consider the Septuagint as it stands, it is 

plausible that the remnant who will be saved indicates the people who will flee to Egypt. 

In other words, the Jewish diaspora in Egypt is the remnant, the saved of Jacob. The 
                                                        

98 Seeligmann, 245. 
99 The uncharacteristic word order, according to Wildberger, suggests that phrase be interpreted as 

“only a remnant will return”. Isaiah 1-12, 296-7. 
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present text reveals their identity as the remnant of Israel. 

2. The remnant in Egypt was caused by God’s plan. 

In view of so many negative references in the Old Testament to going down to 

Egypt,100 this Septuagintal interpretation is very significant. Their existence in Egypt is 

due to God Himself. The confession of 25:5 in LXX-Is says the same theme: “ẁj 

a;nqrwpoi ovligo,yucoi diyw/ntej evn Siwn avpo. avnqrw,pwn avsebw/n oi-j h`ma/j pare,dwkaj (we are) 

as fainthearted and thirsty men in Zion from ungodly men to whom you delivered 

us”.101 In ancient times, as the Exodus had been accomplished according to God’s 

guidance, so Eisodus was the result of God’s providence. This motif is confirmed 

further by references to “Ex-Judah” (48:1; 65:9)102 or “Ex-Jerusalem”.103 

 It might be said that the translator renders the given Hebrew text in a 

midrashic way. Exactly the same interpretation is seen in an ancient Midrash preserved 

in Passover Haggadah.104 According to this, Jacob’s move into Egypt was caused by the 

persecution of Laban the Aramaean,105  and was compelled by the word of God. 

Furthermore, “Aram” can be understood to indicate the Seleucid kings. Therefore, our 

text goes in the same track with Jewish midrashic exegesis, for interpreting their 

situation in Egypt.106 

3. The remnant in Egypt shall trust in the God of Israel, not in Assyria nor in others. 

                                                        

100 Gen 26:2; Deut 17:16; Jer 2:18,36, 24:8-10, 42:10-22, 43:1-13, 44:1-30; Ezek 29:6; Ho 7:11, 9:6, 12:1; 
Some passages in Old Testament declare the returning to Egypt as God’s punishment (Deut 28:68; Ho 
8:13; 9:3). 

101 Ottley, 2:226, points that parade,dwmi is a favourate word. 
102 See 4.4.4. 
103 Ekblad, 167-168, demonstrates that LXX-Is urges the people to leave Jersualem (in contrast to the 

MT’s Babylon) in 52:9-12. 
104 Finkelstein, 291-317. 
105 The Midrash interprets “ybia' dbeao yMir:a]” (“my father, a wandering Aramaean”) in Deut 26:5 as “yMir:a] 

ybia' dBeai” thus “an Aramaean destroyed my father”. Living under the Ptolemaic rulers, who fought against 
the Seleucids, the compiler of this Midrash might hesitate “to identify the ancestor of the Jews as an 
Aramaean”, and this could lead to the midrashic interpretation. See Finkelstein, 299-304. This tendency is 
also seen in the translator of Deuteronomy 26:5: Suri,an avpe,balen o` path,r mou “My father rejected Syria”. 

106 On LXX-Is as Jewish midrashic exegesis, see “Introduction”; Seeligmann, 238-240, 293f. 
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We already saw that vv. 20-21 were tightly connected, and that the supreme 

emphasis was given to the verbal phrase ‘eivmi, + pepoiqo,tej’.107 This emphasis and the 

fact that this phrase appears very frequently in LXX-Is have surely something to do 

with the message about “to see the way to Egypt”. The translator rendered rather 

abstract verbs into this verbal phrase. For him, ‘to look to (h[v)’ God means ‘to trust in’ 

God (17:7,8, 31:1, 32:3108); and ‘to wait for’ (hwq, 8:17, 33:2), ‘to hang upon’ (hlt, 22:24), 

‘to take delight in’ (gn[, 58:14) and ‘to lean upon’ (![v, 10:20), including ‘to trust in’ (xjb, 

12:2, 36:4,6, 37:10) and ‘expectation or hope’ (jbm, 20:5,6), are rendered by this phrase. 

Even in 8:14, the translator seems to have put in a confessional formula: kai. eva.n evpv 

auvtw/| pepoiqw.j h=|j (the italicized phrase appears only in LXX: “if you shall trust in him”) 

e;stai soi eivj àgi,asma.109 

It seems clear that whom the remnants trust in was a fairly important question for 

the community of the translator. One of the main reasons that God tells his people not 

go down to Egypt in the Old Testament is their reliance upon Egypt, not upon YHWH 

(e.g. Jer 2:18; Ez 29:6,7; Ho 7:11). It is quite likely that the frequent occurrences and 

emphasis of the phrase in LXX-Is show us that the translator also knew of the 

aforementioned tendency in the references to going down to Egypt. It seems that the 

translator submits a strong defense for Jewish residence in Egypt.  

Van der Kooij sees 10:24 in LXX-Is as referring to the flight of Onias and his 

followers to Egypt. 110  This crucial point should be considered with following 

                                                        

107 Cf. van der Kooij, “Isaiah in the Septuagint”, 525. 
108 hn'y[,v.ti (h[v) in MT would be better read as hn'y[,vot. ([[v, ‘be blinded, smeared over’). But the 

translator seems to have read as Kethib, and with this he changed the verse into a confessional formula:  

MT: … ~yai_ro ynEåy[e hn"y[,Þv.ti al{ïw> And the eyes that see will not be blinded … 

LXX: kai. ouvke,ti e;sontai pepoiqo,tej evpV avnqrw,poij And they will not trust in men, … 
109 On this verse, confer van der Kooij, “Isaiah in the Septuagint”, 525. 
110 van der Kooij, Textzeugen, 39; “Servant”, 395-6. 
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examinations of other important texts concerning Egypt. 

 

2.2. 11:10-16 my people who are left over in Egypt 

2.2.1. Context of MT 

11:1-9 concerns the prediction about an ideal future ruler111 and the peaceable 

kingdom. This ideal ruler is called “the shoot from the root of Jesse”.  

This section is full of metaphorical expressions indicating his work and his 

peaceable kingdom. It, therefore, is very difficult to find any historical and concrete 

mention or allusion, except the name “Jesse”, in this section. But 11:11-16, by contrast, 

is full of concrete references. That is, while the first part of chapter 11 is very figurative 

and metaphorical, the second part is very concrete and historical. 

V.10 with the introduction formula awhh ~wyb is nearly unanimously said to be a 

later addition.112 Whatever the case, this verse as it stands functions as the connecting 

element of the two parts.113 Its motif is “the root of Jesse” which is the leading theme of 

the first part. And “the root of Jesse” will stand as a standard (sn) for the nations, which 

appears again in verse 12 of the second part. Therefore the verse begins a new part at 

the same time it finishes the previous part. So we will include this in this section. 

 

2.2.2. Comparison of two versions 

2.2.2.1. 11:10 

O aWhêh; ~AYæB; ‘hy"h'w> 

~yMiê[; snEål. ‘dme[ rv<Üa] yv;ªyI vr,voå 

Wvro+d>yI ~yIåAG wyl'Þae 

`dAb)K' Atßx'nUm. ht'îy>h'w> 

kai. e;stai evn th/| h`me,ra| evkei,nh|  

h` r`i,za tou/ Iessai kai. ò avnista,menoj a;rcein evqnw/n  

evpV auvtw/| e;qnh evlpiou/si 

kai. e;stai h` avna,pausij auvtou/ timh, 

                                                        

111 Blenkinsopp; Childs; Kaiser; Wildberger, etc. 
112 Cheyne; Clements; Jensen; Kaiser; Sweeney; Wildberger, etc. 
113 Childs; Clements; Kaiser; Oswalt. 
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MT: And in that day it shall be the root of Jesse, who stands as a standard of the 
peoples; unto him, nations will seek, and his resting-place will be glorious. 
LXX: And in that day it shall be the root of Jesse and the one who rises up to rule 
nations; in him, nations will hope, and his resting-place will be honour. 
1QIsa: wvwrdy for wvrdy; wtxwnm for wtxnm; ~yawg for ~ywg114; and it has hyhw (or could be 
ayhw) for htyhw in MT. Qumran seems to consider dwbk as a subject. 
4QIsc: wvwrdy for wvrdy. 

There is no minus or plus between MT and LXX but some alterations. While MT 

uses two words (vrv, [zg) to indicate “root” in 11:1,10, LXX uses r̀i,za as the equivalent 

for both of them, which makes the LXX-text consistent. 

Changing rva into kai,, the translator introduces the role of the person called “the 

root of Jesse”. snl is rendered as a;rcein. It is hard to explain where this rendering came 

from, especially as the word is rendered literally in v.12, but possible only to surmise 

that the translator reckoned ‘a standard for nations’ signified ‘to rule nations’ according 

to his translation technique of ‘turning metaphor into concrete expressions’.115 

To render the verb vrd as the Greek verb evlpi,zw is odd. For the Hebrew verb is 

usually rendered as variants of zhte,w in Isaiah.116 Especially, there is no case where the 

Greek verb is used as a rendering of vrd outside Isaiah. The present translation 

accordingly is probably influenced by 42:4 and 51:5, where it is said that the Gentiles 

(e;qnh) shall hope in God. We will return to this later. 

2.2.2.2. 11:11 

Ÿyn"Üdoa] @ysi’Ay aWhªh; ~AYæB; Ÿhy"åh'w> 

Adêy" ‘tynIve 

AM+[; ra"åv.-ta, tAnàq.li 

~yIr;øc.MimiW rWV’a;me ûraeV'yI rv<åa] 

~l'Ûy[emeW vWKªmiW sAråt.P;miW 

`~Y")h; yYEßaimeW tm'êx]meäW ‘r['n>VimiW 

kai. e;stai th/| h`me,ra| evkei,nh| prosqh,sei ku,rioj  

tou/ dei/xai th.n cei/ra auvtou/  

tou/ zhlw/sai to. kataleifqe.n ùpo,loipon tou/ laou/  

o] a'n kataleifqh/| avpo. tw/n VAssuri,wn kai. avpo. Aivgu,ptou  

kai. Babulwni,aj kai. Aivqiopi,aj kai. avpo. Ailamitw/n  

kai. avpo. h`li,ou avnatolw/n kai. evx VArabi,aj 

MT: And it shall come to pass in that day, the Lord will set a second time his 

                                                        

114 1QIsa, consistently, use ywg as a singular type (1:4; 49:7; 55:5, etc.) and ~yawg as a plural one (2:2,4; 
29:7,8; 66:18, etc.). 

115 See 2.1.2.3; cf. Stone sees allusion to 11:10 in LXX-Is in Mark 10:42b. See C.F. Stone, “Allusion to 
Isaiah 11.10 LXX in Mark 10.42b”, NTS 48 (2002), 71-83. 

116 55:6; 58:2; 65:10. evkzhte,w – 1:17; 8:19; 9:12; 16:5; 31:1; elsewhere, 62:12 (evpizhte,w); 19:3 (evperwta,w). 
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hand to get the remnant of his people which will be left from Assyria and from 
Egypt and from Pathros and from Cush and from Elam and from Shinar and 
from Hamath and from the islands of the sea. 
LXX: And it shall come to pass, the Lord will show again his hand to be zealous 
for the remaining remnant of the people, whoever will be left from the 
Assyrians and from Egypt and Babylon and Ethiopia and from Elamites and from 
the rising of the sun117 and out of Arabia. 
1QIsa: orthographic writing – ynwda. Elsewhere 1QIsa = MT. 

According to Wildberger, tynv looks superfluous since the Hebrew verb @sy means 

“again” when it is followed by an infinitive verb.118 The Septuagintal reading tou/ dei/xai 

also seems to show the existence of a Hebrew verb here. BHS suggests reading twnv 

with reference to the Arabic sanija (‘it is high’), which Wildberger criticizes because 

there is no evidence for a Hebrew word hnv with this meaning. So he suggests that MT 

should be emended to read wdy taef. (‘raise high his hand’) based on 49:22.119 Since 

49:22 deals with YHWH’s raising hand and lifting up a standard for nations which are 

also seen in 11:11 and 11:12, the suggestion seems highly probable. But the problem still 

remains because it is hard to explain how LXX arrived at this rendering “to show” from 

“raise (hand)” in MT. Whatever the case, it is quite likely that there was a verb in this 

place, at least in the Vorlage of LXX-Is. 

In the second line, LXX has only “people” instead of “his people” in MT. The 

sentence in MT around that phrase is exactly the same as verse 16 in MT, while the 

corresponding parts of LXX are quite different. This seems significant, and we will 

return to it later. 

LXX omits avpo, twice in 11bb but the nouns are still rendered as genitive, which 

shows the translator expected the reader to assume the force of the preposition. 

                                                        

117 avpo. h`li,ou avnatolw/n, which seems an equivalent of r[nv, refers to “from the east” (Is 9:11; 41:25; 45:6; 
59:19). Or the Greek phrase could be a rendering of tm'x]me from hmx “sun, heat” (Is 24:23; 30:26). Then, it 
is possible to think that the translator might put the two Hebrew words (r[nv, tmxm) together. 

118 Wildberger; cf. Gray. 
119 Also Clements; Kaiser; Watts; H.G.M. Williamson, “Isaiah XI 11-16 and the Redaction of Isaiah I-

XII” in J.A. Emerton (ed.), Congress Volume. Paris 1992 (Leiden/New York/Köln: E.J. Brill, 1995), 343, 
and for alternatives, see 355-357. cf. Barthélemy, 83f. Oswalt questions how the simple reading taf was 
changed into the difficult reading tynv. 
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Greek ùpo,loipon seems redundant. It may arise from some confusion due to the 

repetition of similar sounds and letters. Or it may have been added to emphasize the 

surviving remnant. 

LXX seems to read hnq as anq, which is seen again in 11:13, thus tou/ zhlw/sai for 

twnql.120 With this rendering, LXX shows God’s concern for his people more vividly 

and emotionally.121 

The final phrase ~yh yyamw seems to be omitted in LXX. Some scholars think it is a 

later addition to complete the list of the lands where the Jews were dwelling.122 The 

same phrase is used to indicate a place afar in 24:15. Probably, its absence in LXX could 

come from the Vorlage. Or it may be omitted due to the intention to list the nations 

conquered by the Assyrian army. The lists of the nations and peoples in the two 

different versions of the present verse are quite different from each other, as follows. 

- The order and number: 
Assyria – Egypt – Pathros – Cush – Elam – Shinar – Hamath – Coast islands 
(MT) 
Assyria – Egypt – Babylon – Ethiopia – Elam – the rising of the sun – Arabia 
(LXX) 
- LXX rendered some names as peoples: the Assyrians, Elamites.123 
- Only “the Assyrians” has a definite article in LXX. 

10:9 in LXX gives us a clue to solving the difficulties of the present verse. 10:9 

shows the power of the Assyrian army by listing the nations conquered by them. 

Interestingly, vymkrk is rendered as Babulw,n and tmx as  vArabi,a. That is, Babylon and 

Arabia are mentioned together as the nations conquered by the Assyrian army. 

“Pathros”, which refers to ‘Upper Egypt’ (Jer 44:1,15; Ez 30:14), seems not to be 

                                                        

120 Cf. Tov explains this as an example of “etymological exegesis”. See , E. Tov, The Text-Critical Use of 
the Septuagint in Biblical Research (revised and enlarged second ed.; JBS 8; Jerusalem: Simor LTD., 
1997), 177. 

121 See God’s zeal towards Israel: Ez 39:25; Joel 2:18; Zec 1:14, etc. 
122 For example, Clements; Kaiser; Wildberger. 
123 LXX-Is always renders ~ly[ as the plural noun “the Elamites” (21:2; 22:6). 
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reflected in the present verse of LXX but replaced by “Babylon”.124 The translator 

might have thought the mention of “Egypt (and Ethiopia)” would be inclusive enough 

to refer to the whole region of Egypt, making ‘Pathros’ redundant. Presumably it shows 

the translator’s familiarity with Egypt. When we also take into account that Egypt, 

Ethiopia and Elamites were all conquered by the Assyrian army or served them,125 it is 

likely that the list in 11:11 of LXX-Is indicates the nations and peoples who were 

besieged by the Assyrian army. The fact that only “the Assyrians” has a definite article 

in LXX, too, may support this suggestion. 

2.2.2.3. 11:12 

~yIëAGl; ‘snE af'în"w> 

lae_r'f.yI yxeäd>nI @s:ßa'w> 

#Beêq;y> ‘hd'Why> tAcÜpun>W 

`#r,a'(h' tApïn>K; [B;Þr>a;me 

kai. avrei/ shmei/on eivj ta. e;qnh  

kai. suna,xei tou.j avpolome,nouj Israhl  

kai. tou.j diesparme,nouj Iouda suna,xei  

evk tw/n tessa,rwn pteru,gwn th/j gh/j 

MT: And he will raise a standard for the nations, and he will assemble the 
outcasts of Israel, and the dispersed of Judah he will gather from the four corners 
of the earth. 
LXX: And he will raise a sign for the nations, and he will gather the lost of Israel, 
and the scattered of Judah he will gather, from the four corners of the earth. 
1QIsa: ~yawgl for ~ywgl (see 11:10); Qumran has twpnkm for twpnk [rbam. 4QIsa has 
twpnk like MT. 

This is a very literally translated verse. LXX renders two Hebrew verbs (@sa, #bq) 

as the same Greek (suna,gw), which makes the parallelism in this verse more prominent 

than MT: “gather – the lost of Israel – the scattered of Judah – gather (a-b-b´-a)”.126 

2.2.2.4. 11:13 

~yIr;êp.a, ta;än>qi ‘hr's'’w> 

Wtre_K'yI hd'ÞWhy> yreîr>cow> 

hd'êWhy>-ta, aNEåq;y>-al{ ‘~yIr;’p.a, 

`~yIr")p.a,-ta, rcoðy"-al{ hd'ÞWhywI} 

kai. avfaireqh,setai ò zh/loj Efraim  

kai. oì evcqroi. Iouda avpolou/ntai  

Efraim ouv zhlw,sei Ioudan  

kai. Ioudaj ouv qli,yei Efraim 

                                                        

124 Cf. Troxel, LXX-Isaiah, 147. 
125 Egypt: 19:22-23, on Egypt and Ethiopia: esp. 20:1-6, Elamites: 21:1; 22:6. 
126 In Is 27:13, there appears the same technique. In this verse, ~ydbah and ~yxdnh are translated as o`i 

avpolo,menoi, which also seems to make the parallelism prominent. Cf. J.S. Croatto, “The ‘Nations’ in the 
Salvific Oracles of Isaiah”, VT 55 (2005), 158-159, notices the parallelism in 11:12 and argues that “nations”, 
paralleled with “from the four corners of the earth”, refers to the regions of Jewish Diaspora. 
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MT: And the jealousy of Ephraim will cease and the hostility of Judah will be cut 
off; Ephraim will not be jealous of Judah and Judah will not harass Ephraim. 
LXX: And the jealousy of Ephraim will be removed and the enemies of Judah will 
perish; Ephraim will not be jealous of Judah and Judah will not afflict Ephraim. 
1QIsa: only orthographical differences such as awl, yrrwcw. 

In metre and parallelism, LXX strictly follows MT with few changes. The verse of 

MT shows strict parallelism: ~yrpa tnaq – anqy-al ~yrpa; hdwhy yrrc – rcy-al hrwhy. It 

shows that this verse is about the enmity and conflict between Judah and Ephraim. 

Therefore it seems most likely that hdwhy yrrc of MT refers to ‘the enmity, or hostility of 

Judah’ towards Ephraim,127 not to ‘adversaries’ or ‘enemies’ in some commentaries and 

English bible versions.128 However LXX seems to render literally thus “the enemies of 

Judah”, which translation is seen in some passages of LXX-Ps.129 Or the Septuagintal 

reading could come from treating yrrc as if yrc.130 

2.2.2.5. 11:14 

hM'y"ë ‘~yTiv.liP. @tEÜk'b. Wp’['w> 

~d,q<+-ynEB.-ta, WZboåy" wD'Þx.y: 

~d'êy" xAlåv.mi ‘ba'AmW ~AdÜa/ 

`~T'([.m;v.mi !AMß[; ynEïb.W 

kai. petasqh,sontai evn ploi,oij avllofu,lwn qa,lassan  

a[ma pronomeu,sousi kai. tou.j avfV h`li,ou avnatolw/n  

kai. Idoumai,an kai. evpi. Mwab prw/ton ta.j cei/raj evpibalou/sin  

oì de. uìoi. Ammwn prw/toi ùpakou,sontai 

MT: And they will swoop on the shoulder131 of Philistines to the west, and they 
will plunder together the people of the east; they will stretch out their hand to 
Edom and Moab, and the people of Ammon will obey them. 
LXX: And they will fly in the ships of foreigners132; they will plunder together the 
sea and those from the east and Idumea and they will lay hands upon Moab first, 
but the people of Ammon will obey first. 
1QIsa: orthographical difference in ~yytvlp; wzzbw for wzby, which, as a matter of fact, 
parallels with the previous waw-consecutive perfect, wp[w. 
4QIsa: @p[w for wp[w.133 
4QIse: wzbw for wzby. 

                                                        

127 Brueggemann; Childs ; Watts; Wildberger; NRSV, etc. 
128 Auvray; Blenkinsopp; Cheyne; Clements; Gray; Jensen; Kaiser; Oswalt; Sawyer; KJV; NASV, etc. 
129 Ps 6:8; 7:4,6; 8:2; 10:5 (MT 9:26) and Es 9:10. 
130 Except some cases in Psalms as we saw above, evcqro,j is generally one of the equivalents of rc (Gen 

14:20; Nu 24:8; 1Ch 12:17; Job 6:23; Ps 77:61; Jer 26:10; La 1:7; Ez 39:23, etc.) or bya in Isaiah (1:24; 9:10; 
42:13; 62:8). 

131 With the suggestion of BHS apparatus, we read @tEk'b as @t,k,b, a construct state, with Gray and 
Kaiser, etc. 

132 Probably, translators of the Septuagint rendered the Hebrew word into this generic term for non-
Jews, as the Philistines were not around by the translators’ day. Cf. Silva’s NETS translation: “allophyles”, 
not suitable for the ancient audience, neither for the present readers. 

133 “The final enlarged waw could be mistaken for a final pe”, as seen in whykrby 4QIse 8:2 (frag. 4, line 
1). Ulrich and others, DJD XV, 11. 
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LXX does not reflect two pronominal suffixes of MT in this verse, which happens 

often in LXX-Is. 134  LXX reads hmy with the following sentence, which seems to 

introduce another kai, to connect it with ~dq-ynb. And in 14b, the translator seems to 

render the Hebrew sentence according to what the text means, not literally in later 

Greek versions such as Aquila, Symmachus and Theodotion.135  

The translator adds prw/toj twice in the latter part of the verse. There is no obvious 

reason for this, unless the translator wished to refer to a certain historical situation 

unknown to us, concerning Moab and Ammon in his day.136 

~ytvlp @tkb is rendered as evn ploi,oij avllofu,lwn. A transliterated form Fulistim 

of ~ytvlp appears only in a few books,137  and throughout the whole Septuagint 

avllo,fuloi is its usual equivalent. For the translator, “the shoulder of Philistines”, which 

means in MT Shephelah138 or coastal plain,139 is reckoned to mean “the ships of 

foreigners”, which is also a characteristic rendering of the translator.140  

The structure of MT text is changed in LXX by reading hmy (‘to the sea’, that is ‘to 

the west’) as an object of the following sentence but the whole meaning that this verse 

delivers is hardly changed in LXX. 

                                                        

134 For example, 5:14,23,28, 6:2, 6:5, 6:10, etc. 
135 Aquila: idoumaia kai mwab apostolh ceiroj autwn; Symmachus: edwm kai mwab ektasij ceiroj autwn; 

Theodotion: idoumaia kai mwab ek[s]tasij ceiroj autwn (my italics). 
136 Cf. 1 Mac 5:6 tells that Judas Maccabeus attacked “the children of Ammon”. 
137 E.g. Gen 10:14; Ex 13:17; Josh 13:2,3,5; Judg 10:6,7,11; 1Mac: 3:24; Sirach: 46:18; 50:26. It seems 

that in the early period of the translation process of the Septuagint Fulistim was preferred, and avllo,fuloi 
prevailed, as time went further. In Isaiah, the Hebrew word appears three times and is rendered avllo,fuloi 
(2:6; 11:14) except 9:11, where it is translated into {Ellhn, a contemporized rendering. 

138 Gray; Oswalt. 
139 Cheyne; Clements; Jensen; cf. Brueggemann: “the backs of the Philistines”. 
140 i.e. “turning metaphors into concrete expressions”. See 2.1.3.2. But Seeligmann, 245-246, suggests 

that avllo,fuloi refers to those who were not of Jewish birth, even though they had to be converted for the 
Jewish customs including the circumcision, during the Maccabaen rule.  
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2.2.2.6. 11:15 

~yIr;êc.mi-~y" !Avål. tae… hw"©hy> ~yrIåx/h,w> 

Ax=Wr ~y"å[.B; rh"ßN"h;-l[; Ad±y" @ynIïhew> 

~yliêx'n> h['äb.vil. ‘WhK'’hiw> 

`~yli(['N>B; %yrIßd>hiw> 

kai. evrhmw,sei ku,rioj th.n qa,lassan Aivgu,ptou  

kai. evpibalei/ th.n cei/ra auvtou/ evpi. to.n potamo.n pneu,mati biai,w|  

kai. pata,xei èpta. fa,raggaj  

w[ste diaporeu,esqai auvto.n evn ùpodh,masi 

MT: And YHWH will destroy the tongue of the sea of Egypt and he will wave his 
hand over the river with his scorching wind, and he will smite it into seven 
streams and he will render it able to be trodden in sandals. 
LXX: And the Lord will make desolate the sea of Egypt and he will lay his hand 
upon the river with a strong wind and he will smite seven ravines in order to pass 
through it in sandals. 
1QIsa: wydy for wdy; xwr ~yy[b for wxwr ~y[b; t[bvl for h[bvl. 

LXX seems to read ~yrxh as byrxh, because the latter is always rendered as 

evrhmo,omai in LXX-Is.141 When we take into account that there are some references to 

God drying up the sea (~y byrxh),142 we conjecture that the original reading was byrxhw 

as is reflected in LXX.143 Peshitta (wenahreb) and Vulgate (et desolabit) support this 

view as well as Targum (vbyyw), which has different consonants but the same meaning. 

LXX does not reflect !wvl. It could come from his technique of simplifying or from 

his ignorance of ‘the tongue of the sea’,144 which seems to refer to the tongue-shaped 

Red Sea, probably the Gulf of Suez.145 In translating the phrase l[ wdy @ynh, LXX 

renders the verb not literally but contextually, thus evpibalei/ th.n cei/ra auvtou/ evpi,.146 

Wxwr ~y[b is difficult to understand.147 Interestingly, LXX renders it as pneu,mati 

biai,w| (“with a strong wind”). The “strong” (bi,aioj) wind dried up the Red Sea in the 

time of the Exodus (Ex 14:21). In this way, the reference to the river in Assyria of MT is 

changed into the one in Egypt in LXX. In addition, LXX does not reflect the pronominal 

                                                        

141 34:10; 37:18,25; 44:27; 49:17; 50:2 (evxerhmo,omai); 51:10; 60:12. For other examples, see Tov, Text-
Critical Use, 137. 

142 Is 50:2; 51:10; Jer 51:36 (LXX 28:36). 
143 This is a widely proposed emendation by scholars, including Blenkinsopp; Clements, Gray, Kaiser, 

Oswalt, Watts, and Wildberger. Also see Williamson, Book Called Isaiah, 126. But see Barthélemy, 85f. 
144 See Is 50:2 and 51:10. In LXX-Joshua, the phrase is rendered as lofia, th/j qala,sshj; 15:5, 18:19. 
145 Blenkinsopp; Cheyne; Oswalt; Watts; Wildberger. 
146 Cf. 5:25. See the explanation of 19:16. 
147 See Wildberger, Isaiah 1-12, 488. 
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suffix. 1QIsa does not have it, either. Then the septuagintal reading could have come 

from the Vorlage. 

In ~ylxn h[bvl whkhw, the translator seems to ignore the preposition l. While in 

MT God smites the river into seven streams, that is, many small and thin streams,148 to 

make it possible to go through in sandals (that is, ‘on foot’), in LXX he smites seven 

ravines for the same purpose. We find a good clue to explain what “the seven ravines” 

meant, in Abraham’s story in Genesis Apocryphon 19:11-13: “… to [enter] the land of 

Egypt … I [crossed] the seven heads of this river (arhn yvar t[bv)… and entered … the 

land of Egypt”. The River Nile is introduced as having seven branches here. According 

to MT, the present phrase rhnh concerns the River Euphrates149 but LXX, remarkably, 

still concerns the River Nile.150 

LXX has auvto,n as an object of the verb diaporeu,omai, which frequently happens in 

LXX-Is.151 

2.2.2.7. 11:16 

AMê[; ra"åv.li hL'êsim. ht'äy>h'w> 

rWV+a;me( raEßV'yI rv<ïa) 

laeêr'f.yIl. ‘ht'y>h") rv<Üa]K; 

`~yIr")c.mi #r,a,îme Atßl{[] ~AyðB. 

kai. e;stai di,odoj tw/| kataleifqe,nti mou law/|  

evn Aivgu,ptw|  

kai. e;stai tw/| Israhl  

w`j h` h`me,ra o[te evxh/lqen evk gh/j Aivgu,ptou 

MT: And a highway shall be for the remnant of his people who will be left from 
Assyria, as it was for Israel when they came up out of the land of Egypt. 
LXX: And a passage shall be for my people who are left over in Egypt and it shall 
be for Israel, as the day when they came forth out of the land of Egypt. 
1QIsaa: htyyhw for htyhw twice152; twl[ for wtl[. 

rwvam ravy rva is rendered as just evn Aivgu,ptw| in LXX. It should be regarded as 

                                                        

148 Cf. Kaiser, Isaiah 1-12, 268: “… seven (i.e. an indeterminate number) …”. 
149 Blenkinsopp; Cheyne; Kaiser; Sweeney; Wildberger, etc. “Nahar” could refer to just “(the) river”, but 

comparing with vv. 11 and 16, we should think that “Nahar” in the present verse of MT surely indicates the 
river Euphrates. 

150 Some manuscripts such as Co, Syp, add “en aiguptw”, probably to clarify this point. This tendency is 
also found in 28:5 of some manuscripts: “th/| h`me,ra| evkei,nh| e;stai ku,rioj sabawq o` ste,fanoj th/j evlpi,doj ò 
plakei.j th/j do,xhj tw/| kataleifqe,nti mou law/| (en aiguptw in Bc, C, 301, etc.)”. 

151 1:3; 3:7; 5:13; 12:2; 32:11, etc. 
152 1QIsa uses, mainly htyyh as a 3rd person singular perfect verb of Qal: e.g. 11:16; 19:17; 29:2; but 

htyh in 9:4; 13:19. 
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an intentional rendering, the reason for which will be discussed shortly.  

LXX uses di,odoj for hlsm.153 Interestingly, LXX has “my people” instead of “his 

people” in MT, which could be from misreading of y/w. But when we take into account 

that all extant Septuagint manuscripts of this verse preserve “my”, this Septuagintal 

reading seems to be intentional. 

In the case of v.16ba, LXX changes it into future tense by rendering rvak as kai,, 

which leads us to consider “Israel” as a synonym for “the remnant in Egypt”. 

Judged by ẁj h̀ h`me,ra in LXX, the Vorlage might have ~wyk, while 1QIsa also has the 

same word as MT. 

 

2.2.3. The Septuagintal text 

2.2.3.1. The structure of chapter 11 in LXX 

11:10 and 11:11 have the introductory formula kai. e;stai (evn) th/| h̀me,ra| evkei,nh| which 

demarcates two sections of chapter 11. `H r̀i,za tou/ Iessai in v.1 and v.10 functions as an 

inclusio to turn 11:1-10 into a coherent section. At the same time, the phrase “to rule the 

nations” in v.10 leads us to take the verse in connection with the following verses (for 

example, 11:14f) thus 11:10-16. The mention of “the remnant” in v.11 and v.16 also 

makes 11:11-16 a self-contained section. It seems sensible to conclude that v.10 

functions as the hinge of chapter 11. 

11:1-9 is full of metaphors and figurative expressions but there is no nation nor any 

historical event mentioned, while 11:11-16 deals with nations and events. While 11:1-9 

concerns something abstract, 11:11-16 does something concrete and historical. While 

                                                        

153 The Hebrew word is used 8 times in MT-Is, for which LXX-Is rendered as mainly o`do,j (7:3; 19:23; 
33:8; 36:2; 59:7; 62:10), twice tri,boj (40:3; 49:11) and once di,odoj in the present verse. Interestingly, the 
same Greek word is used to indicate “a passage in the water” in Thucydides, Historiae, 2.102.4: ouvdV e;cousai 
euvqei,aj dio,douj tou/ u[datoj evj to. pe,lagoj. Then, the present statement in Is 11:16 of LXX could show that it 
has something to do with the Exodus event, especially the passage between two divided waters. 
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the first part of chapter 11 imagines the ideal peaceable kingdom, the latter part of 

chapter 11 embodies it in the history. 

V.16 begins with kai. e;stai, which functions as an opening formula as in v.10 and 11. 

Then, chapter 11 begins with “a shoot from Jesse’s root” and ends with “a passage for 

the remnant of my people in Egypt”. Therefore it can be considered as the conclusion of 

the present chapter as well as the culmination of 11:11-16. In other words, the mission 

of the messianic figure called “a shoot from Jesse’s root” is connected with the remnant 

in Egypt. 

Quite remarkably, these two parts of chapter 11 are chiastically structured, a 

relationship which is not seen in MT154: 

1. evxe,rcomai 
4. pata,ssw .. pneu,mati  

9. avpo,llumi  
10. kai. e;stai evn th/| h`me,ra| evkei,nh|  
11. kai. e;stai    th/| h`me,ra| evkei,nh|  

12. avpo,llumi  
15. pneu,mati .. pata,ssw  

16. evxe,rcomai  

This clearly demonstrates why the Septuagintal text needs to be dealt with in its 

own right, and why we should deal with the whole section of LXX, not with separate 

verses. And furthermore, 11:1-9 should be considered with the following vv.11-16, not 

isolated.155 

Now it is time to see the second part in detail as LXX-Is stands. 

2.2.3.2. Verse 10: God’s salvation 

As was explained in 11:10 above, the statement “nations will hope in you” with the 

                                                        

154 L. Alonso-Schökel has pointed out to the correspondence between two sections in Chapter 11 of MT: 
the “Spirit of Yahweh” in v.2 and the “hand of Yahweh” in vv.11 and 15; the just government of the Messiah 
in vv.3-5 and the military successes of Judah against its enemies in v.14; the peace among the animals in 
vv.6f; and the reconciliation of Ephraim and Judah in v.13. Cited from Wildberger, Isaiah 1-12, 489. 
Originally, L.Alonso-Schökel, “Las poemas a la paz”, Estudios Biblicos 18 (1959), 168. 

155  Cf. Sollamo deals with 11:1-5 as being “more isolated in its context”, so concludes that the 
Septuagintal reading does not reveal any significant difference from MT. See Sollamo, “Messianism”, 366: 
“He merely translated the Hebrew Vorlage and left the interpretation to his readers”. However, as is shown 
above, the translator did not “merely” translate the Vorlage. 
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rendering of vrd as evlpi,zw seems to come from 42:4 and 51:5: 

42:4 kai. evpi. tw/| ovno,mati auvtou/ e;qnh evlpiou/sin  Wlyxe(y:y> ~yYIïai Atßr'Atl.W156 
51:5 … kai. eivj to.n braci,ona, mou e;qnh evlpiou/sin evme. nh/soi ùpomenou/sin kai. eivj to.n 
braci,ona, mou evlpiou/sin !Wl)xey:y> y[iÞroz>-la,w> WWëq;y> ~yYIåai ‘yl;ae WjPo+v.yI ~yMiä[; y[;Þroz>W … 
cf. 26:8 h` ga.r òdo.j kuri,ou kri,sij hvlpi,samen evpi. tw/| ovno,mati, sou kai. evpi. th/| mnei,a| 

`vp,n")-tw:a]T; ^ßr.k.zIl.W¥ ^ïm.vil. ^Wn=yWIqi hw"ßhy> ^yj,²P'v.mi xr;aoô @a:å157 

Is 42:4 belongs to the so-called “songs of the servant”, whose mission is stated as 

being to set judgement on the earth.158 One of the results of his mission is the content 

that “nations will hope in him” according to LXX. “A shoot from Jesse’s root” is 

identified as “the servant of the Lord” here in 11:10 in LXX. This point can be further 

asserted in 51:5 with relation to 53:1 and 52:10. Taking into account the two verses, 53:1, 

which is also said to deal with “the servant of the Lord”, and 52:10, we agree with 

Ekblad’s suggestion that “the arm of the Lord appears to be identified as the servant 

himself”:159  

53:1 … and to whom has the arm of the Lord been revealed? … kai. ò braci,wn 
kuri,ou ti,ni avpekalu,fqh 
52:10 And the Lord will reveal his holy arm in the sight of all the nations and all 
the ends of the earth will see the salvation from God kai. avpokalu,yei ku,rioj to.n 
braci,ona auvtou/ to.n a[gion evnw,pion pa,ntwn tw/n evqnw/n kai. o;yontai pa,nta ta. a;kra th/j 
gh/j th.n swthri,an th.n para. tou/ qeou/ 

Then, 51:5 means the same thing as 11:10. We may thus conclude that the theme 

“nations will hope in God or in God’s name” is intimately connected with God’s salvific 

action by his servant.160 

2.2.3.3. Vv.11-12: “Assyrians” and the restoration of the remnant 

The nations of the list have something to do with Assyria, as shown above. Then 

the verses would mean the Jewish diaspora was scattered during some international 

tumult around the Assyrian conquests. 

                                                        

156 On this verse in LXX, see Ekblad, 67-70; Ottley, 2:307; Ziegler, Untersuchungen, 140-1. 
157 The Greek text arose from a different punctuation and understanding of order of MT. 
158 Ekblad, 80. 
159 Ekblad, 197. 
160 A similar theme is found in LXX-Gen 49:10, a mention about the coming Messianic figure: ouvk 

evklei,yei a;rcwn evx Iouda kai. h`gou,menoj evk tw/n mhrw/n auvtou/ e[wj a'n e;lqh| ta. avpokei,mena auvtw/| kai. auvto.j 
prosdoki,a evqnw/n (cf. MT `~yMi([; th;îQ.yI Alàw> hl{yvi aboåy"-yKi(d[; wyl'_g>r: !yBeämi qqEßxom.W hd"êWhymi( ‘jb,ve’ rWsïy"-al{)). 
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Unfortunately we do not know how this dispersion went on in the time of Assyria. 

Though some passages in the Old Testament refer to this exile of the Northern 

Kingdom (2 Ki 17:6,23ff) and hope for their return (Jer 31), little is known to us 

concerning the Judean exile of this period. Next, why did the translator regard the list 

as being concerned with Assyria? As we have already dealt with in the previous section 

concerning “Assyria” in chapter 10, we can conclude that the image of a Babylonian 

king or an Assyrian king in LXX-Is would remind readers of a contemporary tyrannical 

foreign king such as Antiochus Epiphanes of the Seleucids. 

Then, 11:11 in LXX-Is tells of the zeal of God towards the Jewish Diaspora, “the 

remaining remnant of the people to. kataleifqe.n ùpo,loipon tou/ laou/”, everywhere in the 

Hellenistic period. In v.12, they will be gathered “from the four corners of the earth evk 

tw/n tessa,rwn pteru,gwn th/j gh/j”. According to 24:16, wonderful things are known “from 

the ends of the earth” (avpo. tw/n pteru,gwn th/j gh/j). Though what the wonderful things 

are is unclear from the text, we find it has something to do with “the remnants on the 

earth”: 

14 they will cry aloud, but the remnants on the earth will rejoice together in the 
glory of the LORD [oì de. kataleifqe,ntej evpi. th/j gh/j euvfranqh,sontai a[ma th/| do,xh| 
kuri,ou; hw"ëhy> !Aaåg>Bi WNro+y"], … 15 therefore the glory of the LORD will be in the isles of 
the sea, … 16 O LORD God of Israel, from the ends of the earth we have heard 
wonderful things, hope to the godly [avpo. tw/n pteru,gwn th/j gh/j te,rata hvkou,samen 
evlpi.j tw/| euvsebei/; qyDIêC;l; ybiäc. ‘Wn[.m;’v' troÜmiz> #r,a'øh' @n:“K.mi] …” (24:14-16) 

Interestingly, LXX makes clear what the subject in v.14 is: “those left on the earth”, 

contrary to an indefinite one of MT.161 The context from v.14 to v.16 in LXX also leads 

one to think that “the godly” in v.16 refers to the same group. Next, we can see what the 

“wonderful things” in 24:16 indicate: The hope for God’s intervention on behalf of the 

remnant.162 According to 11:11-12 and 24:14-16, in that day, God will gather the 

                                                        

161 Ottley, 2:222; Ziegler, Untersuchungen, 59f. Ziegler adds 13:12,14; 37:31, where subjects are made 
clearer by the expression “those who are left”. 

162 See also 43:5ff; 49:22; 60:4,22. cf. Kaiser, Isaiah 1-12, 265; Williamson, The Book Called Isaiah, 
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remnant of people, the godly, from the four ends of the earth, and they will rejoice 

together in God’s glory. This expectation is embodied in the unusual rendering of ybc as 

evlpi,j in 24:16. In contrast to this, in 28:14-19 of LXX, God will rise up against those 

“rulers of this people in Jerusalem” who made a covenant with Hades and made 

falsehood their “hope” (cf. hsxm in MT), which is declared an “evil hope” (evlpi,j ponhra, 

for h[wz-qr) in v.19.163 Indeed, there is hope for the godly. In v.12, other names for the 

Diaspora appear: “the outcast of Israel” and “the scattered of Judah”. 

2.2.3.4. Verse 15: The River Nile 

11:15 in LXX concerns only the River Nile, while MT deals with two rivers, Nile and 

Euphrates. In MT, the River Nile and the River Euphrates are inserted to indicate the 

remnants from both regions – Egypt and Mesopotamia. The translator of LXX, 

however, changed them to refer only to the Nile by two means: firstly, the omission of 

the preposition l in h[bvl, which turns a symbolic mention (“into seven”) into a 

topographical name referring to the streams of the Nile; secondly, the translation of 

~y[b into biai,w|, which reminds of an event in the time of the Exodus in Egypt. 

In Ex 14:21, Moses stretched forth his hand over the sea (evxe,teinen Mwush/j th.n 

cei/ra evpi. th.n qa,lassan) according to God’s command (Ex 14:16) and God drove back the 

sea with a strong south wind (evn avne,mw| no,tw| biai,w|)164 so that the seabed became dry 

and the sea divided in two so that the Israelites could cross over. In the present verse, 

God Himself will make desolate the sea and stretch his hand over the River Nile. 

Therefore we can conclude that the essential motif of Is 11:15 must have come from this 

Exodus text to show God’s miraculous action on his people’s behalf. God’s care for “his 

                                                                                                                                                                   

125ff. 
163 Ottley, 1:50, points out that evlp,ij is a favourite term of the translator, and suggests a possibility that 

the translator read h[r wq or h[wz-qr (2:242). For a plausible explanation for this, see Troxel, LXX-Isaiah, 
263f. 

164 cf. MT: hz[ ~ydq xwrb “with a strong east wind” 
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people” will be more evident in the following verse in LXX. 

2.2.3.5. Comparison between v.11 and v.16 

First of all, let us bring out the structure of v.16: 

A passage shall be for the remnant of my people in Egypt, 
It shall be for Israel, 

� As the day when they came out of Egypt. 

“The remnant of my people in Egypt” is paralleled by “Israel”, differently from MT, 

where “Israel” indicates ‘Israel’ in the time of the Exodus. According to LXX, the 

remnant in Egypt is Israel proper. 

The last statement “as the day when they came out of Egypt” shows clearly what 

the prototype of the restoration in this section is: it is the Exodus. 

V.16 in LXX significantly differs from MT, where there appears the same phrase in 

v.11. The changes that we find between two verses are worthy of careful consideration, 

especially because it seems that LXX seldom changes the Hebrew Vorlage in the 

present section:165 

v.11: MT (~yrcmmw) rwvam ravy rva wm[ rav-ta 
LXX to. kataleifqe.n ùpo,loipon tou/ laou/ o] a'n kataleifqh/| avpo. tw/n VAssuri,wn (kai. 
avpo. Aivgu,ptou) 
v.16: MT rwvam ravy rva wm[ ravl 
LXX tw/| kataleifqe,nti mou law/| evn Aivgu,ptw| 

1. MT readings in both verses are unmistakable in both written form and 

pronunciation. Presumably, the translator also could not have missed the repetition of 

the similar sounds: [she’ar ‘ammo ’asher yissh’aer me’ashur].166 It thus helps us decide 

that the appearance of “Egypt” here in LXX does not arise from any misreading or a 

different Vorlage. Also the translator of LXX does not appear concerned to preserve 

those conspicuous characteristics in MT. 

2. LXX has “my” instead of “his” in MT. Needless to say, this use of the first person 

                                                        

165 As we find in our studies on 11:10-16 so far, this section can be said to be a very literal translation. 
166 Gray, Isaiah I-XVII, 228: “This persistent alliteration may have been intended; there is nothing like 

it in Isaiah”. 
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possessive pronoun expresses God’s strong bond with the people and his firm decision 

to lead them out. There is no first person element in chapter 11 except v.9 and v.16. This 

change gives us the impression that chapter 12 is more or less connected with the 

present chapter, as a kind of response. To add one more, LXX-Is does not have “his” in 

v.11 so just “the remaining remnant of the people which will be left from Assyria and 

from Egypt …”, while in v.16 LXX-Is has “my people who are left over in Egypt …”. It 

appears that the remnant in regions beginning with Assyria is clearly contrasted with 

the remnant in Egypt. 

3. V.11 in LXX renders the original sentence as carefully as it could and v.16 makes 

it clear and concise. According to this, it is “the remnant of my people in Egypt” in v.16 

that the seemingly verbose explanation of v.11 deals with. The rendering of !m as evn also 

serves for the same purpose. The translator did not make any mistake in rendering !m 

as avpo, or e;k in v.11 but he has an unexpected evn in v.16, which should be considered an 

intentional change. It seems to suggest that what is important is not “from” Egypt but 

“in” Egypt. 

To sum up, contrary to MT which is mainly about the return of the diaspora from 

Assyria, LXX emphasizes the Egyptian Jewish diaspora, which is expressed as “the 

remnant of my people in Egypt”. 28:5 in LXX-Is is another example where the diaspora 

is called as “my people”: 

LXX: th/| h`me,ra| evkei,nh| e;stai ku,rioj sabawq ò ste,fanoj th/j evlpi,doj o` plakei.j th/j 
do,xhj tw/| kataleifqe,nti mou law/|  
MT: AM*[; ra"ßv.li hr'_a'p.Ti tr;Þypic.liw> ybiêc. tr,j,ä[]l; tAaêb'c. hw"åhy> ‘hy<h.yI] aWhªh; ~AYæB;  

The translator changes “his” into “my” again with the same phrase “the remnant”, 

thus “In that day, the Lord of Sabaoth will be the crown of the hope, the braid of the 

glory, for the remnant of my people”. The correspondence of 11:16 and 28:5 clearly 
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demonstrates the identity of the Jewish diaspora.167 The promise given to “the remnant 

of my people in Egypt”, then, is that God will be their hope and glory. 

2.2.3.6. Relation to chapter 12 

As we saw in the above, LXX has a first-person pronoun (“my people”) instead of 

the third-person one in MT (“his people”) in v.16. This change makes the verse more 

affectionate and impressive. And this change matches the first-person pronoun (“my 

holy mountain”) in 11:9. 

Furthermore, these personal endings, which express God’s love and salvation 

towards the remnants of Israel, give light to understanding the subsequent chapter 12, 

which praises God beginning with “I will bless you …”. That is, chapter 12 should be 

understood as a thanksgiving song of the remnant who is expecting God’s promise and 

blessing. 

 

2.2.4. Conclusion 

A general and frequent theme in the Hebrew Bible that God will gather the Jewish 

diaspora outside Palestine appears also in the present text. But with some significant 

changes, the translator of LXX-Is moves the focus from “remnant moving out of Assyria 

and Egypt, etc.” into “remnant in Egypt”. According to the translator, “my people who 

are left over in Egypt” is Israel proper and God will show them his great salvific action 

as he did in the first Exodus. Interestingly, while MT clearly gives the impression that 

God will lead Israel out of Egypt and out of Assyria, LXX makes it rather ambiguous 

because the translator changes the preposition !m into evn in v.16. It is the Jewish 

                                                        

167 43:21 of LXX begins with “my people”, while MT simply has “people”. Interestingly, LXX seems to 
render rcy (‘to form’) as peripoie,omai (‘to preserve, keep alive’) thus “my people whom I preserved to tell my 
praises”. It is quite likely that this rendering implies some relationship between ‘my people’ and ‘living as 
diaspora’. Cf. “the captives of my people (th.n aivcmalwsi,an tou/ laou/ mou)” in 45:13. 
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diaspora in Egypt that the translator considers to be his first and foremost concern. 

Perhaps the return to Palestine would be a secondary task or could be part of God’s 

great action which would be for the benefit of the Jews in Egypt. The first person 

possessive pronominal ending attached to the diaspora reflects this concern, and at the 

same time self-esteem of the Diaspora, full of assurance. Considering that chapter 11 is 

tightly inter-connected, we have to read the present section with the preceding 11:1-10: 

thus, “a root from Jesse” or a certain messianic figure has something to do with the 

Jewish people in Egypt. Therefore the present text in LXX argues for the status and 

promise for the Jewish diaspora in Egypt: As God promised, God will deliver them, 

even during times of hardship such as the violent outrage of Antiochus Epiphanes. As 

God did in the first Exodus, God will show his salvation and glory toward Israel, the 

people who are left over in Egypt. 

 

2.3. 19:16-25 

2.3.1. Context of MT 

19:16-25 is located among chapters 18-20 which deal with oracles concerning the 

region of Egypt, including Cush. Presumably, the reason that these are gathered 

together here is because of the fact that all of these texts mention Egypt. Among them, 

19:16-25 is clearly demarcated from 19:1-15 because of the formula awhh ~wyb in vv.16, 

18, 19, 21, 23, 24. This phrase is used to introduce the oracles concerning the future of 

Egypt, and appears with the imperfect tense of hyh. According to this, vv.16-25 is 

divided into five subsections: 16-17; 18; 19-22168; 23; 24-25.169 As Childs points out,170 

                                                        

168 Verse 21 has, also, the phrase but it does not have ‘hyh’, which makes this verse to be included in vv. 
19-22. 

169  Also Brueggemann; Oswalt; Sweeney; Wildberger. Also A. Deissler, “Der Volk und land 
überschreitende Gottesbund der Endzeit nach Jes 19, 16-25” in F. Hahn, F.-L. Hossfeld, H. Jorissen and A. 
Neuwirth (eds.), Zion: Ort der Begegnung (BBB 90; Athenäum�Hain�Hanstein; 1993), 8f; H. Hagelia, “A 
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vv.16-17 stands apart from the other four in that this oracle is essentially a judgment 

oracle. It is likely that the expression wyl[ #[wy awh-rva twabc hwhy tc[ in v.17 is 

intended to be read together with v.12, which has ~yrcm-l[ twabc #[y hwhy-hm, to show 

the result of the oracle in 19:1-15. Then, vv.16-17 function as a connector between 19:18-

25 and 19:1-15. 

This section in MT concerns the Egyptians, their suffering, their deliverance, and 

their worship of YHWH. Conclusively, YHWH announces that Egypt is “my people” in 

v.25, the only occurrence in MT where “my people” is used to refer to a foreign nation 

by God.171 

2.3.2. Comparison of two versions 

2.3.2.1. 19:16 

~yvi_N"K; ~yIr:ßc.mi hy<ïh.yI) aWhêh; ~AYæB; 

dx;ªp'W Ÿdr;äx'w> 

tAaêb'c. hw"åhy>-dy: ‘tp;WnT. ‘ynEP.mi 

`wyl'([' @ynIïme aWhß-rv,a] 

th/| de. h`me,ra| evkei,nh| e;sontai oì Aivgu,ptioi w`j gunai/kej  

evn fo,bw| kai. evn tro,mw|  

avpo. prosw,pou th/j ceiro.j kuri,ou sabawq 

h]n auvto.j evpibalei/ auvtoi/j 

MT: In that day the Egyptians shall be like women and they shall tremble and 
fear because of the waving of the hand of YHWH of hosts, which he waves over 
it. 
LXX: But on that day, the Egyptians shall be like women in fear and trembling 
because of the hand of the Lord Sabaoth, which he shall lay upon them. 
1QIsa: awh for awhh in MT and 4QIsb; this has hyl[ wdy @ynm172 for wyl[ @ynm; plural 
reading wdxpw wdrxw for dxpw drxw in MT, 1QIsb and 4QIsb. 

Generally, awhh ~wyb is rendered as evn th/| h`me,ra| evkei,nh| throughout the Old 

                                                                                                                                                                   

Crescendo of Universalism. An Exegesis of Isa 19:16-25”, SEÅ 70 (2005), 74f; F. Sedlmeier, “Israel-‘ein 
Segen inmitten der Erde’. Das JHWH-Volk in der Spannung zwischen radikalem Dialog und 
Identitätsverlust nach Jes 19,16-25” in J. Frühwald-König, F.R. Prostmeier and R. Zwick (eds.), Steht nicht 
geschrieben? Studien zur Bibel und ihrer Wirkungsgeschichte (FS für Georg Schmuttermayr; Regensburg: 
Verlag Friedrich Pustet, 2001), 93f. Watts includes vv.16-17 into vv.1-15. 

170 Childs, Isaiah, 144. 
171  “Diese biblische, d.h. kanonische Aussage ist formal und inhaltlich der Gipfelpunkt aller 

prophetischen Aussagen über einen universellen Heilshorizont”. See Deissler, 7; also see J.F.A. Sawyer, 
“Blessed be my people Egypt (Is 19:25)” in J.D. Martin and P.R. Davies (eds.), A Word in Season (JSOTSup 
42; Sheffield Academic Press, 1986), 57-71. The phrase “my people” appears 158 times when YHWH calls 
Israel, mainly in the Latter Prophets (107 times). When it is used in the Pentateuch, it appears only in the 
Book of Exodus. Lohfink demonstrates that the idea hwhy ~[ is based on covenant between YHWH and 
Israel. See 2.3.4.3 below. N. Lohfink, “Beobachtungen zur Geschichte des Ausdrucks hwhy ~[” in H.W. 
Wolff (ed.), Probleme Biblischer Theologie (FS von Rad; München: C. Kaiser, 1971), 275-305. 

172 The copyist of the Qumran scroll added h upon @ynm. 
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Testament.173 But in LXX-Is the phrase is often (18 times among 45 occurrences) 

translated without evn.174 Remarkably, the translator renders this phrase in nearly every 

case of chapter 19 with no evn. The only exception is the one in v. 21, which does not start 

with it, and does not have the verb hyh. It seems reasonable to say that the translator 

gives special consistency to this section, 19:16-25.  

The reason LXX has only “because of the hand” instead of “because of the waving 

(tpwnt) of the hand” in MT can be explained by the technique of the translator, found 

elsewhere in LXX-Is, which made the text more concrete. In Is 10:32 and 13:2, “waving 

hand” means “beckoning with a hand” to the translator. Also the translator renders 

‘God waves his hand on ..’ as ‘God put his hand on …’ in Is 11:15 and 19:16. 

In the beginning of this verse, LXX has de,. In comparison with the occurrences of 

this particle in Ezekiel (36 times) and in Jeremiah (26 times), LXX-Is uses it 

remarkably frequently. This may arise from a tendency of the translator to explain and 

connect the relationship of given Hebrew sentences. 175  Generally, it is used to 

introduce a contrast with the previous sentence (for example, Is 1:2; 32:8, etc.), and in 

some cases, to connect sentences and phrases (for example, Is 30:1; 17:7, etc.). But this 

does not seem quite the case in the present verse. In the verse, this particle seems to 

function as a marker to indicate a change of phase or to draw attention to a new topic. 

It is also seen in other examples in which de, is added into the same formula: 4:2 (~wyb 

awhh, th/| de. h̀me,ra| evkei,nh) and 38:1 (~hh ~ymyb, evge,neto de. evn tw/| kairw/|), in which the 

                                                        

173 This ‘Dative of Time’ does not accompany a preposition but when the attribute is a pronoun, 
generally evn is added. See Smyth, §§ 1540-42. 

174 2:20; 4:2; 11:11; 17:7,9; 19:16,18,19,23,24; 22:8; 25:9; 26:1; 27:1,2; 28:5; 30:23; 31:7. In three verses, 
the Hebrew phrase is not reflected at all in LXX (4:1; 20:6; 24:21). 

175 This element appears quite frequently in such books as Genesis (750 times), Job (740 times), 
Proverbs (563 times), and in Greek-original books such as 2 Maccabees (462 times) and Wisdom of 
Solomon (142 times). These numbers are counted by Bible Windows (version 4.52). It is a very similar 
situation with ga,r. See 10:24. Van der Kooij, “19:16-25”, 130, thinks this plus of de, suggests some 
relationship between v.16 and the preceding verses. 
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added particle indicates a new prophecy or event.176 

The translator renders the term ~yrcm as a plural word denoting the Egyptians, or a 

singular one denoting Egypt, the name of the region, depending on the context to which 

it belongs.177 

1QIsa has plural verbs wdxpw wdrxw instead of singular dxpw drxw in MT, with which 

1QIsb and 4QIsb have the same reading. The reading in 1QIsa appears more suited to the 

context, taking ~yrcm as collective, thus plural. It seems that the Vorlage of LXX has the 

same consonantal text as MT, for it is likely that evn fo,bw| kai. evn tro,mw| is a slick Greek-

style translation of MT-reading or could be the result of understanding the consonants 

as nouns such as dx;p;W (h)d'r'x]w>.178 

In MT’s wyl[ @ynm awh, LXX renders the verb not literally but contextually, so auvto.j 

evpibalei/ auvtoi/j, which is different from 1QIsa’s wyl[ ydw @ynm awh. ‘ vEpiba,llein th.n cei/ra, 

evpi …’ is used as an idiom indicating ‘someone, mainly God, punishes or smites 

someone else’ throughout LXX.179 In particular, Ex 7:4 says that the Lord will lay his 

hand upon Egypt, and after that the Egyptians will know the Lord (Ex 7:5; cf. Is 19:21). 

We will deal with this passage later. 

2.3.2.2. 19:17 

hd'ÛWhy> tm;’d>a; ht'y>h'w>û 

aG"ëx'l. ‘~yIr;’c.mil. 

dx'_p.yI wyl'Þae Ht'²ao ryKiîz>y: rv,’a] ûlKo 

`wyl'([' #[eîAy aWhß-rv,a] tAaêb'c. hw"åhy> ‘tc;[] ynE©P.mi 

kai. e;stai h` cw,ra tw/n Ioudai,wn  

toi/j Aivgupti,oij eivj fo,bhtron  

pa/j o]j eva.n ovnoma,sh| auvth.n auvtoi/j fobhqh,sontai  

dia. th.n boulh,n h]n bebou,leutai ku,rioj evpV auvth,n 

                                                        

176 We have to admit that it is also possible to think that it arises from reading b as w. 
177 The Hebrew word appears 51 times in MT; of them, it is rendered as a singular word (Aivgu,ptoj) 31 

times, as a plural word (Aivgu,ptioj) 12 times, and as a plural word with a corresponding plural verb 7 times. 
Only in 27:12 the word is translated into totally different Greek word ( ̀Rinokorou/ra). See 2.4.2.1. 

178 In Is 10:29 as well, LXX reads hd'r>x", a verbal form, as a nominal form hd'r'x] so, fo,boj. Croughs, 92-
93, argues that the rendering of the present verse was influenced by 2:25 and 11:25 in LXX-Deut, which 
have the pair “tro,moj kai. fo,boj”, an quivalent of arwm/haryw dxp. From this, she suggests further that the 
translator of Isaiah had a Hebrew Vorlage of Deuteronomy (93-94). It is possible, but her augument needs 
to explain whether the rendering came from a nominal reading, as seen in 10:29 in LXX-Is. 

179 Gen 22:12; Ex 7:4; 2 Sam 18:12; Esther 6:2; Ps 80:15 [MT 81:15]; in Isaiah – 5:25, 11:14,15, 25:11. 
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MT: And the land of Judah shall become to Egypt a reeling; whoever shall 
remind them of it, they shall be afraid because of the counsel of YHWH of hosts 
which he is devising against it. 
LXX: And the land of the Jews shall become to the Egyptians a terror; whoever 
names it to them, they shall be afraid because of the counsel which the Lord has 
devised against it. 
1QIsa: hgwxl for agxl180; orthographic differences htwa, lwk. 
4QIsb: twabc hwhy dy tpwnt ynpm for twabc hwhy tc[ ynpm, which seems to be 
mistakenly copied from the same pharse in v. 16. 

twabc hwhy represented by ku,rioj sabawq is a unique rendering of the translator. It 

is peculiar that he does not reflect twabc three times in a row (vv.17,18,20) in this 

section 19:16-25.181 

This verse of MT is paralleled by v.16, especially in the second half, while LXX does 

not preserve that parallel. ynpm is rendered avpo. prosw,pou (v.16) and di,a (v.17) 

respectively,182 and above all, the sentence of the second half in LXX seems more 

streamlined. It is quite likely that, in his rendering of v.17bb, the translator kept 19:12 

(ti, bebou,leutai ku,rioj sabawq evpV Ai;gupton) in mind in two points: the use of the 

preposition evpi,, and the perfect form bebou,leutai. With this, it is suggested that the final 

auvth,n denotes “Egypt”, like in 19:12, against van der Kooij, who sees its referent as h̀ 

cw,ra tw/n Ioudai,wn.183 Even though it would seem to refer to ‘the land of the Jews’, 

contrary to “Egypt” of MT, in the context of the present verse, attention should be paid 

to the point that this verse has many things in common with 19:12. In addition, chapter 

19 does not say anything concerning “the land of Judah” at all. Furthermore, when the 

verb bouleu,omai is used with the preposition evpi,, the object of evpi, is something to be 

                                                        

180 This interchange between a and h is easily seen in Qumran. Judging from the inserted waw in 
Qumran, this spelling seems to have come from phonetic mistake during dictation. 

181  Cf. S. Talmon, “Aspects of the Textual Transmission of the Bible in the Light of Qumran 
Manuscripts”, Textus 4 (1964), 102. 

182 The renderings of ynpm in LXX-Is are avpo. prow,spou (e.g. 7:16; 19:1,16; 57:1), avpo, (e.g. 10:27; 30:11; 
63:19), di,a (e.g. 19:17,20; 21:15*4), u`po, (7:2), to. pro,swpon (51:13). See Sollamo, Renderings, 81-94. 
According to her, 81, avpo. prosw,pou is the most common rendering of ynpm in the LXX, which is also 
discernible in LXX-Is. 

183 Van der Kooij, “19:16-25”, 133. 
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destroyed or be threatened. 184  Therefore, “the land of Judah” does not seem 

appropriate for an object of evpi,. Our view is supported by the next verse which deals 

with things in “Egypt”. 

2.3.2.3. 19:18 

~yIr;ªc.mi #r,a,äB. ~yrIø[' vme’x' ûWyh.yI aWh‡h; ~AYæB;.. 

                  ![;n:ëK tp;äf ‘tArB.d;m. 

tAa+b'c. hw"åhyl; tA[ßB'v.nIw> 

               `tx'(a,l. rmEßa'yE sr,h,êh; ry[i 

th/| h`me,ra| evkei,nh| e;sontai pe,nte po,leij evn Aivgu,ptw|  

lalou/sai th/| glw,ssh| th/| Canani,tidi  

kai. ovmnu,ousai tw/| ovno,mati kuri,ou  

po,lij&asedek klhqh,setai h` mi,a po,lij 

MT: In that day, there shall be five185 cities in the land of Egypt, speaking the 
language of Canaan and swearing by YHWH of hosts; One shall be called “the 
city of Destruction”. 
LXX: On that day, there shall be five cities in Egypt speaking the Canaanite 
language and swearing by the name of the Lord; One city shall be called “the 
city Asedek”. 
1QIsa: very significantly srx for srh, also in 4QIsb.

186
 

On the absence of evn in the beginning, see v.16. ~yrcm #rab is rendered as evn 

Aivgu,ptw| with no equivalent of #ra. It could be just a loose translation technique (cf. 

27:13). 

LXX makes the meaning of the MT phrase “swear by YHWH” clearer by adding “by 

the name of (tw/| ovno,mati)”. It seems that the translator had Is 48:1 in mind: ~y[bvnh 

hwhy ~vb - oì ovmnu,ontej tw/| ovno,mati kuri,ou. It could be explained to avoid 

anthropomorphism by adding a “buffer”.187 This connection with 48:1 might also 

explain the point that LXX does not reflect twabc of MT. The added po,lij in the end of 

this verse makes the sentence clearer. 

One of the most remarkable translations in LXX-Is is “the city of righteousness” 

(asedek, a transliterated form of qdch) for MT’s “the city of destruction”. Many ancient 

                                                        

184 Is 14:26; 23:8; Jer 49:20 [LXX 30:14],30 [LXX 25]; 50:45 [LXX 27:45]. 
185 As a round number, related to Egypt in particular (Gen 43:34; 45:22; 47:2), see Deissler, 15; 

differently from this, as five cities having a common fate, see Sedlmeier, 95f. 
186 In 1QIsa, h is written, clearly distinguishably from x in its writing style throughout the scroll. In the 

end of the same verse, txa shows this clearly. 
187 Fritsch, 167. 
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versions bear witness to the reading “the city of the sun”, that is srxh ry[188: 

Qumran-1QIsaa, 4QIsab: srxh ry[ 
Symmachus: civitas hliou 
Targum: brxml adyt[d vmv tyb189 
Vulgate: civitas Solis 
Cf. Aquila and Theodotion: arej190 

First of all, the reading preserved in MT does not match the positive tone 

concerning Egypt in vv.18-25.191  The reading of Targum shows that “the city of 

destruction” may arise from an interpretation.192  

Seeligmann is in favor of the theory of the originality of the tradition in the 

Septuagint.193 According to him, LXX had the original reading and in the Hebrew text a 

gloss srxh ry[ was inserted, “purporting to declare that it was Heliopolis which was 

being hinted at, which ousted the original qdch ry[”. In a later generation, he suggests, 

when the temple at Heliopolis was branded as an illegitimate competitor of Jerusalem, 

srxh ry[ must have been changed into the “ominous term” srhh ry[.194 He doubts the 

                                                        

188 This must have been meant a Hebrew expression of the Greek city Heliopolis, which was known as 
On (!Aa, Gen 41:45,50; 46:20) or Awen (!w<a', Ezek 30:17). Beth Shemesh, a literal rendering, is found in Jer 
43:13. In all cases, LXX renders them as Heliopolis. In addition, LXX has one more appearance of 
Heliopolis: in Ex 1:11 there were three places where the Israelites had to do forced labour, and one of them 
was Heliopolis. See 5.2. 

189 This reflects both two readings: srxh and srhh. See van der Kooij, Textzeugen, 180. 
190 Aquila and Theodotion have arej, which could be from either srx or srh. But since Aquila’s 

translation technique avoids usually transliteration even in place names (e.g. oi;kou h`li,ou for vmv-tb in 
MT-Jer 43:13), we can assume he would have rendered it as a clear Greek word if he kept srh in mind, 
which must have been a well-known word. Therefore, it is likely that the vorlage of Aquila’s translation also 
has srxh ry[. In contrast, Theodotion tends to like transliteration. Cf. LXX transliterates srxh in Ju 2:9; 
8:13 as arej. 

191 Cf. Cheyne, Isaiah, 120, supports “the city of destruction” by interpreting it as “city of the breaking 
down of idolatrous altars”. Interestingly, Israelit-Groll suggests that Isaiah chose the rare Hebrew srx 
instead of vmv, because of its phonetic similarity to srh, as a sarcasm. And she thinks the name refered to 
El-Amarna, the home of Egyptian monotheism. See S. Israelit-Groll, “The Egyptian Background to Isaiah 
19.18” in M. Lubetski, C. Gottlieb and S. Keller (eds.), Boundaries of the Ancient Near Eastern World. A 
Tribute to Cyrus H. Gordon (JSOTSup 273; Sheffield Academic Press, 1998), 302. But her understanding, 
basically, does not match the context of 19:16-25. 

192 The Babylonian Talmud in around 5th or 6th century CE also reflects this Targumic thought. 
bMenahot, 110a - While the text in this Talmud introduces the reading srh ry[, it tries to give an 
explanation why “the sun” is meant here using the reading of the Aramaic Targum: “What is meant by the 
city of Heres (srh ry[)? – As R. Joseph rendered it in Aramaic: the city of Beth Shemesh [the Sun], which 
is destined to destruction (brxyml dyt[d vmv tyb), will be said to be one of them. But whence do we 
know that Heres (srx) signifies the sun? For it is written, Who commandeth the sun and it riseth not”. 

193 Seeligmann, 220; cf. Gray has the same opinion for the original reading. See Gray, Isaiah, 335-337. 
194 Seeligmann, 220. 
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possibility that srxh ry[ was original because it is hard to explain why “the singular 

version srxh should have been replaced by the ordinary term qdch” and why the 

translator used a transliterated form rather than a Greek name to legitimate a 

sanctuary in Egypt. But it is hard to explain how qdch ry[ was replaced by srxh ry[, 

added as a gloss. And we do not have any extant material to reflect qdch ry[ but the 

Septuagint. Then it seems that the reading “the city of the sun”, which is attested in 

most ancient textual evidence, is the likely original one.  

Another solution is recently suggested by Troxel.195 For him, the Septuagintal 

reading transliterates xrsh. He explains the reason for the scribal change srxh into 

xrsh as arising from the desire to obliterate intimations of solar worship, seen in the 

same change between Judg 2:9 and Josh 19:50.196 This reading, Troxel suggests, 

resulted in Asedek with the misreading r into d and transliterating x as k. However I am 

unable to find a case in which the final x is transliterated as k.197 In a very few cases the 

last x is rendered into c (Gen 10:11,26). In addition, the last $ is usually represented by 

c,198 and the last q into k.199 Thus, the name of the High Priest qwdc is always 

transliterated containing three consonants s, d and k in LXX.200 Therefore, it seems 

appropriate to regard Asedek as a transliteration of qdch. 

However, the possibility that the Vorlage had qdch or even xrsh should not be 

excluded. The safest approach in this very vexed question seems to be the minimalist 

                                                        

195 Troxel, LXX-Isaiah, 169-171. 
196 A. Vaccari holds the same opinion concerning the consonants. See “poli,j Asedek – Isaia xix,18”, Bib 

2 (1921), 353-356. 
197 E.g. Gen 5:21ff; Ex 6:21; Nu 26:20; Jos 15:34,53; 1Sa 12:11ff; 1Ch 1:3,24; 2Ch 14:8; Ps 42:1[LXX 41:1]. 

Usually, final x is ignored (e.g. Gen 5:21; 6:8). Even the final x in Josh 19:50 which Troxel suggests is 
transliterated into c. 

198 E.g. Gen 4:17,18; Jos 21:25; 2Sa 8:17; 1Ch 1:32,33. 
199 E.g. Gen 17:19; Jud 1:5,6,7; 1Ch 1:28,32,36. 
200 whyqdc – Sedekia (1Ki 22:24; 1Ch 3:15; Jer 21:1; 32:1, etc); qwdc - Sadwk (2Sa 15:24; 1Ki 1:8; 2Ki 

15:33; 1Ch 5:34; 16:39; 2Ch 31:10; Neh 3:4, etc) or Saddouk (Ezra 7:2; Neh 3:29; 13:13; Eze 40:46; 43:19; 
44:15; 48:11); qdc-yklm - Melcisedek (Gen 14:18; Ps 110:4; cf. Heb 5:6; 6:20, etc). 
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position. There is no other witness reading qdch or xrsh except LXX, and other major 

witnesses reflect srxh. This srxh may also explain the other variants in LXX, MT and 

Targum. So to take srxh as the original reading seems more likely than other 

possibilities. 

Another piece of evidence supporting srxh is found in Josephus’ works. According 

to Josephus,201 it was because of the prophecy of Isaiah that Onias who fled from 

Palestine to Egypt built a temple in the nome of Heliopolis. Considering Josephus’ 

negative attitude towards the Temple of Onias, his mention that the Temple was built 

according to the prophecy of Isaiah in the nome of Heliopolis should be considered 

seriously (this will be dealt with later).202 Therefore we conclude that the text of Isaiah 

which Onias referred to had the reading “the city of the sun” indicating Heliopolis. 

Onias built the temple “in a place so unclean and full of sacred animals”,203 because of 

the prophecy in Isaiah. 

Secondly, the fact that many Greek versions, even Aquila, have transliterated forms 

of Hebrew words here harmonizes well with the mention of the Canaanite language in 

this verse.204 Troxel still questions why this important term qdch is transliterated.205 

Once again, it seems plausible that the reason for transliteration is the phrase in the 

present verse, “speaking Canaanite”, which is a better solution than Troxel’s suggestion 

concerning the hypothetical form xrsh in the Vorlage.206 It seems that the translator 

                                                        

201 Ant. 13.64; also see B.J. 7.426ff. 
202 See 4.2.1. 
203 Ant. 13.70. 
204 Van der Kooij, “Accident or method”, 137. 
205 Troxel, LXX-Isaiah, 169-171. If Troxel changes the Vorlage of the translator as seen above, then he 

has to answer why Aquila and Theodotion also transliterate like arej. That is, to transliterate in this verse is 
a problem not confined to LXX-Is. In fact, the preference to transliterate “Hebrew names of towns and 
countries above the Hellenistic nomenclature” is observed by Seeligmann, 232; Troxel also notes this 
tendency, in “Name”, 329. 

206 Troxel, LXX-Isaiah, 171. 
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wanted to show that a city in Egypt is called by a “Canaanite” name. Considering the 

fact that Hebrew theophoric names were still used in Egypt during the second 

century,207 Jews in Egypt must have known some important Hebrew words, as the 

descendants of the peoples who have lived abroad still remember some words and 

phrases of their mother tongue today. Throughout LXX, names containing qdc are 

always transliterated using three consonants (s, d, k).208 Therefore, it seems that the 

transliterated name Asedek might have reminded the Jews in Egypt of “Zadok”, as there 

were Zadokite priests in the Temple in Egypt.209 The suggestion by Deissler that 

“speaking Canaanite” indicates that Hebrew cultic terms were used210 can contribute to 

our argument, for the name “Zadok” would belong to the cultic arena. The Septuagint 

Exodus preserves the Egyptian name “On” (1:11) of Heliopolis, which might also have 

reminded the Jews in Egypt of “the land of Onias”.211 Therefore, the fact that two 

names - On and Asedek - have sounds related to the Zadokite priest Onias does not 

seem coincidence.212 One more reason for the transliteration is the connection with 

1:26. The translator would know that srxh ry[, the Hebrew reading he had, indicated 

Heliopolis where the Temple of Onias stood. By rendering this explicit name as poli,j 

Asedek, which means “the city of righteousness”, he would be able to achieve two goals, 

namely to keep the aural reminiscence of “Zadok” and “Canaanite language”, and at the 

same time to link the phrase with the mention qdch ry[ in 1:26. Perhaps the Vorlage of 

                                                        

207 For example, the list of the translators in the Letter of Aristeas (47-51) shows that Greek names and 
Hebrew names were used together. One of the names of the translators in the Letter of Aristeas is a 
“Sedekiah (Sedekia)” (49). Admittedly, using Hebrew names does not necessarily mean that the Jews in 
Egypt knew the meaning of their names. However the fact that they still insisted on using those Hebrew 
names in the midst of Hellenization seems to lead us to presuppose that they knew what their Hebrew 
names signified, just as today people usually have some awareness of what their names mean. 

208 See n. 200 above. 
209 See below and chapter 4.  
210 Deissler, 15. 
211 See 5.2. 
212 Driver also implies this: G.R. Driver, The Judaean Scrolls: The Problem and a Solution (Oxford: 

Blackwell, 1965), 227f. 



 81 

LXX-Is had qdch ry[ as a gloss, seemingly added to connect the possible original 

reading srxh ry[ with 1:26, in contrast to Seeligmann as we saw above. It seems easier 

and more reasonable to explain how the original srxh ry[ with a gloss qdch ry[ was 

rendered into poli,j Asedek and changed into srhh ry[, rather than to explain how the 

original qdch ry[ with a gloss srxh ry[ was changed into poli,j Asedek and srhh ry[. 

This connection with 1:26 may provide the reason why the translator did not make use 

of a more direct term in the rendering of 19:18, if he intended to indicate the Temple of 

Onias in Heliopolis, as suggested by Murray.213 A future ideal city will be called “city of 

righteousness” according to 1:21-28. The rendering poli,j Asedek in 19:18, then, is 

identified with the ideal city. Therefore, LXX-Is identifies the Temple of Onias in 

Heliopolis as the city of righteousness, leading by Zadokite priests. We will deal with 

this theme further in the next section. The suggestion by Monsengwo-Pasinya214 that 

the translator probably wanted to avoid giving the same name to the Egyptian city as 

Jerusalem, by rendering po,lij dikaiosu,nh in 1:26 in LXX, does not seem correct: this 

suggestion presupposes that the Egyptian Jews of the period did not know any Hebrew 

word at all, contrary to common sense. 

To conclude, srxh ry[ seems to have been an original reading215 and it must have 

been in the Vorlage of the Septuagint. Therefore poli,j Asedek is a very deliberate 

                                                        

213 O. Murray, “Aristeas and Ptolemaic Kingship”, JTS 18(1967), 365. See below. 
214 L. Monsengwo-Pasinya, “Isaïe XIX 16-25 et universalisme dans la LXX” in J.A. Emerton (ed.), 

Congress Volume Salamanca 1983 (VTSup 36; Leiden: Brill, 1985), 201. 
215 This seems the scholarly consensus, including Auvray; Blenkinsopp; Brueggemann; Clements; 

Jensen; Oswalt; Sweeney; Watts; Wildberger. Also Barthélemy, 149f; Sedlmeier, 91 n.7; van der Kooij, 
Textzeugen, 588; Hagelia, 79f; J.G. Bunge, Untersuchungen zur Makkabäerbuch (Bonn: Rheinische 
Friedrich-Wilhelms-Universität Druck, 1971), 589-593, thinks that LXX-Is had a favorable attitude 
towards the Temple of Onias, while Jeremiah, Ezekiel and Hosea had a hostile attitude, judging from the 
use of the Hebrew On. For this, see 5.2; F.H.W. Gesenius, Philologisch-kritischer und historischer 
Commentar über den Jesaia (2 Teile in 3; Leibzig, 1821), 634. A possibility that Arabic haris (‘of the Lion’) 
lies behind to refer to the temple at Leontopolis is pointed by Duhm, Jesaja, 145; Ottley, 2:201; Sedlmeier, 
91 n.7. Sawyer suggests the reference to Leontopolis may be found in the reading of Codex Sinaiticus po,lij 
avsed h`li,ou, since “asad is the normal Arabic word for ‘lion’”. See Sawyer, “Blessed”, 63. 
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interpretation by the translator.216 

If this reasoning is correct, we find MT and LXX take very different positions. 

Interestingly, it seems that both Targum and Codex Sinaiticus try to mediate between 

the original reading and the radically different ones in MT and LXX respectively: 

Targum’s reading brxml adyt[d vmv tyb may reflect srhh of MT and srxh,217 while 

ased hliou in S may reflect asedek of LXX and hliou.218 The point that Palestinian text-

traditions have “the city of the sun” and “the city of destruction”,219 while Alexandrian 

text-traditions have “the city of the sun” and “the city of righteousness”, confirms our 

argument about the original reading. If we can arrange the above development in a 

linear way, it would be:  

LXX: polij asedek --- Codex Sinaiticus: ased hliou --- Qumran, s′, Vulgate: “the city 

of the sun” --- Targum: brxml adyt[d vmv tyb --- MT: srhh ry[. 

2.3.2.4. 19:19 

hw"ëhyl;( ‘x;Be’z>mi hy<Üh.yI) aWhªh; ~AYæB; 

~yIr"+c.mi #r,a,ä %AtßB. 

`hw")hyl;( Hl'ÞWbG>-lc,ae( hb'îCem;W 

th/| h`me,ra| evkei,nh| e;stai qusiasth,rion tw/| kuri,w|  

evn cw,ra| Aivgupti,wn  

kai. sth,lh pro.j to. o[rion auvth/j tw/| kuri,w| 

MT : In that day there shall be an altar to the Lord in the midst of the land of 
Egypt, and a pillar to the Lord at its border. 
LXX : That day there shall be an altar to the Lord in the land of the Egyptians, 
and a pillar to the Lord by its border. 
1QIsa=MT. 
4QIsb: twabc after hwhy, which seems to be influenced by previous verses 16-18, 
having always twabc hwhy, and v.20. 

On the absence of evn in the beginning, see verse 16. While $wtb is generally to be 

rendered as evn me,sw|220, LXX-Is often renders the Hebrew phrase just as evn, as in this 

                                                        

216 J.J. Collins, Between Athens and Jerusalem: Jewish Identity in the Hellenistic Diaspora (2nd ed., 
Grand Rapids: Eerdmans, 2000), 70, n.31; van der Kooij, “Servant”, 383-96. 

217 R.P. Gordon, “Terra Sancta and the Territorial Doctrine of the Targum to the Prophets”, in J.A. 
Emerton and S.C. Reif (eds.), Interpreting the Hebrew Bible: Essays in honour of E.I.J. Rosenthal 
(Cambridge: Cambridge University Press, 1982), 122f. 

218 Ased in S may come from asedek (qdch) or dsxh. On a possibility of dshh, see Ottley, 1:31,49; 2:201. 
Or it could have happened from Arabic influence, to indicate “lion”. See above and Sawyer, “Blessed”, 63. 

219 Van der Kooij, Textzeugen, 53. 
220 185 times out of 312 times throughout the LXX. On this semipreposition, see Sollamo, Renderings, 
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verse (7:6; 16:3; 61:9; 66:17; but fully in 5:2; 6:5; 24:13; 41:18), a similar case to brqb.221 

It seems difficult to find certain coherent principles in these usages. It could be an 

attempt to make more eloquent, non-Hebraistic Greek style. 

In this verse, LXX adopts qusiasth,rion as an equivalent for xbzm. As is pointed out 

by scholars,222 LXX-Is uses this Greek word in a positive sense,223 while bwmo,j is used 

to indicate idol worship or a Gentile cult (17:8; 27:9; and 15:2; 16:12 for hmb). According 

to this, this usage in v.19 means that this altar in Egypt is a legitimate one,224 as 

legitimate as the Jerusalem temple. 

2.3.2.5. 19:20 

tAaßb'c. hw"ïhyl;( d[e²l.W tAaïl. hy"“h'w> 

~yIr"+c.mi #r,a,äB. 

~yciêx]l{ ynEåP.mi ‘hw"hy>-la, WqÜ[]c.yI-yKi( 

~h,²l' xl;îv.yIw> 

`~l'(yCihiw> br'Þw" [;yviîAm 

kai. e;stai eivj shmei/on eivj to.n aivw/na kuri,w|  

evn cw,ra| Aivgu,ptou( 

o[ti kekra,xontai pro.j ku,rion dia. tou.j qli,bontaj auvtou,j( 

kai. avpostelei/ auvtoi/j ku,rioj a;nqrwpon(  

o]j sw,sei auvtou,j( kri,nwn sw,sei auvtou,j 

MT: And it shall be a sign and a witness225 to YHWH of hosts in the land of 
Egypt, for they will cry unto YHWH because of oppressors and he shall send 
them a saviour and defender226 and he will deliver them. 
LXX: And it shall be a sign forever to the Lord in the land of Egypt, for they will 
cry unto the Lord because of those who oppress them, and the Lord will send 
them a man who will deliver them; judging he will deliver them. 
1QIsa: hyyhw for hyhw; orthographic ~ycxwl; xlvw, waw consecutive perfect for xlvyw 
in MT and 4QIsb;dryw, waw consecutive perfect for brw. 

With the reading d[el. as d[;l', the conjunction waw in front of d[l seems to have 

been omitted, and eivj to.n aivw/na appears in LXX.227 On the absence of an equivalent of 

                                                                                                                                                                   

251-266. 
221 See the explanation of verse 10:23. 
222 Van der Kooij, “19:16-25”, 137-8; E. Tov, “The Septuagint”, in M.J. Mulder (ed.), Mikra: Text, 

Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism and Early Christianity 
(Assen/Maastricht: Van Gorcum, Philadelphia: Fortress Press, 1988), 176. See 4.4.4. 

223 6:6; 56:7; 60:7 – in all three the Greek word refers to the Jerusalem temple. 
224 Van der Kooij, “19:16-25”, 138. Interestingly, in 36:7, the only possible example where qusiasth,rion 

may be used with negative connotations is not reflected in major ancient manuscripts, but is seen only in 
later recensions and Catena-group (V, L, C, etc.). 

225 Cf. d[lw twal as hendiadys thus “ein zuverlässiges Zeichen”. See H.A. Brongers, “Merismus, 
Synekdoche und Hendiadys in der bible-hebräischen Sprache”, OtSt 14 (1965), 109f. 

226 MT reads it as a participle, followed by versions (T, S, V), Oswalt, and Watts. But many scholars, 
including Gray, Kaiser, Kissane, Wildberger, read it as a perfect consecutive. 

227 Conversely, Prov 12:19 and Mi 7:18 read d[;l' as d[el.. 
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twabc, see 19:17. Changing participles into verbal sentences, LXX-Is puts in the objects 

of verbs which are not seen in MT: ~ycxl -- tou.j qli,bontaj auvtou,j; [yvwm -- a;nqrwpon( o]j 

sw,sei auvtou,j. There are many examples where pronouns are inserted to make the 

meaning clear in LXX-Is.228 Especially, when Hebrew participles are rendered as Greek 

future or present verbs or as noun as in this verse, this sort of insertion of suitable 

pronouns happens frequently (for example, 1:15; 3:7,12, etc.). Similar to this, LXX-Is 

puts in kuri,oj, which is not seen in MT, to make clear that the one who acts is the Lord 

Himself (8:10; 9:3; 14:17; 14:26; 27:4; 34:16; 44:14; 57:21; 63:9), which explains the 

insertion of kuri,oj in our text. 

LXX seems to read br'w" (a substantive) as br'w> (as a participle) so kri,nwn229 even 

though LXX did not reflect waw. 1QIsa reads this as dryw (“and he will go down), which 

suggests this tradition recognizes that one man is involved here, not two men.230 

An unusual rendering a;nqrwpon( o]j sw,sei auvtou,j for the Hebrew participle [yvwm 

seems to come from avoiding a possible misunderstanding that could have been caused 

if it had been rendered as a Greek participle (for example, ò sw,|zwn or swth,r),231 because 

these possible renderings are always used to indicate God in LXX-Is (ò sw,|zwn: 43:3,11, 

60:16; swth,r: 45:15,21). Of course, the rendering would have put it into the accusative, 

thus to.n sw,|zonta (like in Ps 55:9[LXX 54:9]), which would have differentiated it from 

the subject God. However, LXX seems keen to distinguish sharply between the role of 

                                                        

228 E.g. 1:3,13,15,16,20; 5:13; 30 :31, etc. 
229 But, with van der Kooij, “19:16-25”, 140, the rendering of LXX could be from the reading it as ‘waw 

consecutive perfect’, which is often rendered as participle as a translation technique of the translator when 
the perfect comes closely connected with a following verb. See Aejmelaeus, “Participium coniunctum”, 385-
393, especially 389ff. 

230 Also R. Hayward, “The Jewish Temple at Leontopolis: A Reconstruction”, JJS 33 (1982), 441. 
231 Van der Kooij, “19:16-25”, 141f.; Schaper, “Messianic Intertextuality”, 377-378, suggests that this 

rendering is likely to have been influenced by Nu 24:7,17, and thus reflects “Septuagintal intertextuality”. 
The relationship of the verses in Numbers and Isaiah was originally suggested by W. Horbury, Messianism 
among Jews and Christians: Twelve Biblical and Historical Studies (London/New York: T&T Clark, 
2003), 144-150, shows that the verse in Numbers saying “a man” was interpreted as a messianic oracle by 
Philo, Targum, Testament of Judah, Testament of Naphtali. 
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God and that of the mere human he sends. By introducing a;nqrwpon, LXX makes it clear 

that a man is involved here. 

2.3.2.6. 19:21 

~yIr;êc.mil. ‘hw"hy> [d;ÛwOnw> 

aWh+h; ~AYæB; hw"ßhy>-ta, ~yIr:±c.mi W[ïd>y"w> 

hx'ên>miW xb;z<å ‘Wdb.['(w> 

`WmLe(viw> hw"ßhyl;( rd,nEï-Wrd>n"w> 

kai. gnwsto.j e;stai ku,rioj toi/j Aivgupti,oij(  

kai. gnw,sontai oì Aivgu,ptioi to.n ku,rion evn th/| h`me,ra| evkei,nh| 

kai. poih,sousi qusi,aj  

kai. eu;xontai euvca.j tw/| kuri,w| kai. avpodw,sousi 

MT: And YHWH shall be known to the Egyptians and the Egyptians will know 
YHWH in that day, and they will serve with sacrifice and grain offering and 
they will vow a vow to YHWH and they will fulfill. 
LXX: And the Lord shall be known to the Egyptians, and the Egyptians will know 
the Lord in that day and they will offer sacrifice and they will vow a vow to the 
Lord and they will pay (them).232 
1QIsa=MT.  

LXX renders hxnmw xbz as qusi,a. In LXX-Is, hxnm is rendered as qusi,a (57:6; 66:20), 

dw/ron (39:1; 66:20) or semi,dalij (1:13; 66:3).233 xbz is always translated as qusi,a in LXX-

Is.234 Accordingly it seems that this rendering in 19:21 is caused by a translation 

technique of simplification by omitting duplicated words or phrases.235  

The case in which the verb db[ is used with hxnm or xbz appears only in Isaiah 

(19:21 and 43:23), which seems to have been influenced by the Aramaic verb db[ (do, 

make = Heb. hf[).236 The expression poie,w qusi,a is found in some places in LXX and 

the Letter of Aristeas.237 

2.3.2.7. 19:22 

~yIr:ßc.mi-ta, hw"±hy> @g:ôn"w> 

aAp+r'w> @gOæn" 

hw"ëhy>-d[; ‘Wbv'’w> 

`~a'(p'r>W ~h,Þl' rT:ï[.n<w> 

kai. pata,xei ku,rioj tou.j Aivgupti,ouj  

plhgh/| mega,lh| kai. iva,setai auvtou.j iva,sei( 

kai. evpistrafh,sontai pro.j ku,rion(  

kai. eivsakou,setai auvtw/n kai. iva,setai auvtou,j 

                                                        

232 Silva’s translation in NETS: “repay them”. 
233 Actually hxnm in 43:23; 57:6; 66:20 means “grain offering”, which is rendered as qusi,a or even not 

reflected (43:23). 
234 1:11; 19:21; 34:6; 43:23,24; 56:7; 57:7. 
235 See 2.1.2.3. 
236 Van der Kooij, “19:16-25”, 143; cf. Gray and Wildberger, as a technical term. 
237 Van der Kooij, “19:16-25”, 143. 
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MT: And YHWH will smite the Egyptians, smite but also heal again238, and they 
will return to YHWH and he will hear them and he will heal them. 
LXX: And the Lord will smite the Egyptians with a great plague and he will 
heal them with a healing, and they will return to the Lord and he will hear them 
and he will heal them. 
1QIsa: wprnw, Niphal waw consecutive perfect, for awpr in MT, so “they shall be 
healed”. 

Mega,lh| seems to be added to reflect the grammatical force of infinitive absolute 

used after a finite verb having the same root.239 This infinitive absolute is often 

rendered as a dative noun,240 which leads one to consider the rendering of awpr as 

iva,sei.241 vIa,setai auvtou,j can be explained as a paraphrase for clarification. 

2.3.2.8. 19:23 

hr'WVêa; ‘~yIr;’c.Mimi hL'Ûsim. hy<“h.Ti aWhªh; ~AYæB; 

~yIr:ßc.miB. rWVïa;-ab'(W 

rWV+a;B. ~yIr:åc.miW 

 `rWV)a;-ta, ~yIr:ßc.mi Wdïb.['w> 

th/| h`me,ra| evkei,nh| e;stai òdo.j Aivgu,ptou pro.j VAssuri,ouj( 

kai. eivseleu,sontai VAssu,rioi eivj Ai;gupton  

kai. Aivgu,ptioi poreu,sontai pro.j VAssuri,ouj  

kai. douleu,sousin oì Aivgu,ptioi toi/j VAssuri,oij 

MT: In that day there shall be a highway from Egypt towards Assyria and 
Assyria will come into Egypt and Egypt into Assyria, and Egypt shall serve 
with242 Assyria. 
LXX: That day there shall be a way of Egypt towards Assyrians, and Assyrians 
will come into Egypt and Egyptians will go towards Assyrians, and the 
Egyptians shall serve the Assyrians.243 
1QIsa: no ~yrcm in the last sentence so “they shall serve Assyria”. 

On the absence of evn, see v.16.  `Odo.j Aivgu,ptou in LXX, which has no equivalent 

of !m, generally means “the way to Egypt”244 in contrast with the Masoretic “the 

highway from Egypt (to Assyria)”. LXX has one more verb in the third line: poreu,omai. 

While MT uses the verb awb for two sentences, LXX adopts different verbs respectively 

(eivsercomai, poreu,omai). This change seems to originate with the translator, not with the 

Vorlage. This clearly shows the speaker or translator was located in Egypt. 

On the translation of ~yrcm, see Is 19:16. The Hebrew word rwva is nearly always 

                                                        

238 cf. GKC §113s. 
239 cf. GKC §113r. 
240 Nu 11:15; Jer 22:10; in LXX-Is, see 6:9. 
241 cf. van der Kooij, “19:16-25”, 144f., thinks its rendering as auvtou.j iva,sei. 
242 We read ta, as tae, which seems more suitable for the context. 
243 Silva makes the point clearer: “and the Egyptians will be subject to the Assyrians” (NETS). 
244 Van der Kooij, “19:16-25”, 146. See Is 10:24,26, and especially, Jer 2:18 (cf. Am 4:10). 
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rendered as a plural noun in LXX-Is (42 times), except in 11:16245 and 31:8,246 which 

can be considered to denote ‘Assyrian people’. It could denote the people in 

Mesopotamia or outside there, or even Syria.247 The Hebrew ta is reflected as an 

accusative marker in LXX.248 As Baer points out, attention should be paid to some 

cases where this change is “not simply the result of confusion with regard to ta, but 

rather a piece of targum-like theological exegesis”.249 In the present verse, the LXX 

rendering has its own meaning, which will be dealt with later. 

2.3.2.9. 19:24 

hY"ëviyliäv. ‘laer'f.yI hy<Üh.yI aWhªh; ~AYæB; 

rWV+a;l.W ~yIr:ßc.mil. 

`#r,a'(h' br,q<ïB. hk'Þr'B. 

th/| h`me,ra| evkei,nh| e;stai Israhl tri,toj  

evn toi/j VAssuri,oij kai. evn toi/j Aivgupti,oij  

euvloghme,noj evn th/| gh/| 

MT: In that day Israel will be a third to Egypt and to Assyria, a blessing in the 
midst of the land, 
LXX: That day Israel will be third among the Assyrians and among the Egyptians, 
blessed in the land,  
1QIsa=MT. 

On the Greek rendering of #rah brqb, see Is 10:23. This phrase appears 12 times 

throughout the Hebrew Bible250 and, in Isaiah, it is used 6 times.251 It is rendered as 

evpi. th/j gh/j or evn th/| gh/|. Van der Kooij seems to distinguish the meanings of these two 

thus: “on the earth” and “in the (given) country”.252 According to him, this phrase in 

19:24 is to be translated by “on the earth”.253 But his argument may go too far. 

Interestingly, this phrase is translated as evpi. th/j gh/j in the first three cases in Isaiah and 

                                                        

245 LXX has evn Aivgu,ptw| instead of rwfam in MT. 
246 rwfa is rendered as  vAssour. 
247 Van der Kooij, “19:16-25”, 146. 
248 Also in 45:9; 53:9; 57:15; 63:11. See Baer, When We, 154, 215. 
249 Baer, When We, 154f; cf. Gray, Isaiah I-XXVII, 341, points out, from the context, it would be 

evident that “a subjection of Egypt to Assyria is incompatible with entire outlook of the verses”. In that case, 
the Septuagintal text should be regarded intentional. Cf. Cheyne thinks this rendering “thoughtless”. See 
Ottley, 2:202. 

250 Gen 45:6; 48:16; Ex 8:18; Deut 4:5; 19:10; Ps 74:12 (LXX 73:12). 
251 5:8; 6:12; 7:22; 10:23; 19:24; 24:13. 
252 Van der Kooij, “19:16-25”, 149. 
253 Van der Kooij, “19:16-25”, 149f. 
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as evn th/| (gh/|) in the next three cases. Furthermore, brqb is consistently rendered as 

phrases with evn after 10:23.254  It means those translations would result from a 

translation technique for stylistic reasons, not from any significant interpretive 

intention. Moreover, in the present verse, the preposition evn is preferred because of the 

parallelism with the preceding phrase evn toi/j VAssuri,oij kai. evn toi/j Aivgupti,oij. This 

stylistic preferrence to evn can be seen in 10:23 and 24:13.255 With the appearance of evn 

cw,ra| Aivgupti,wn (Aivgu,ptou) in vv.19-20, it is quite possible to see that h̀ gh/ refers to the 

land of Egypt. 

The Hebrew preposition l is rendered as evn. In MT, Israel, Egypt and Assyria are 

treated as nations, and the preposition l denotes the relationship of these nations. It 

seems that hyvylv does not mean ‘ranking or order’, which we judge by the context of 

vv.24-25, and thus the translation: “a third” (NJB, Tanakh, etc.). Those three nations 

are equal and on a par so the following translation is quite plausible: “Israel will be a 

third partner with Egypt and with Assyria”.256 

But the Greek equivalent tri,toj would be regarded as denoting “rank”.257 And LXX 

renders the names of two nations as plural nouns denoting people with the preposition 

evn, which lets us regard “Israel” as denoting Israelite people as well. As in other 

examples, Dan (Theodotion) 5:7 and Sirach 45:23, in which tri,toj is used, ‘third’ clearly 

presupposes the other two. Then, ‘the other two’ in the present verse must be “the 

Assyrians” and “the Egyptians”. Strikingly, LXX arrays this rwvalw ~yrcml in a reverse 

                                                        

254 10:23; 12:6; 19:1,3,24; 24:13; 63:11. Before 10:23, brqb is generally rendered as a phrase with evpi- 
only one exception is 5:25 (evn me,sw|). 

255 In 10:23, evn is paralleled with evn dikaiosu,nh| in the preceding verse. In 24:13 as well, evn is paralleled 
with the following evn me,sw| tw/n evqnw/n. 

256 Tanakh, Blenkinsopp, Oswalt, Wildberger, etc. 
257 Van der Kooij, “19:16-25”, 148-150, thinks this word denotes “rank and high position”. He, thus, 

understands the phrase in this verse as “Israel shall be in a high position”. But this does not seem kind of a 
term denoting a general ‘high position’, for it presupposes the preceding two. 
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order, thus: evn toi/j VAssuri,oij kai. evn toi/j Aivgupti,oij. When we keep two things in mind 

that, firstly, Assyria invaded Egypt and that, secondly, the present verse has something 

to do with ‘rank’, the Septuagintal order seems to indicate a power ranking in Egypt 

under the invasion of Assyria (first Assyrians, second Egyptians and third Israelites),258 

which means the reverse order would be the result of the translator’s deliberate 

intention. This reversal of order has also something to do with stylistic concern. It is 

mentioned in the explanation of Monsengwo-Pasinya, who saw that vv.24-25 has a 

chiastic parallelism259:  

Israel (a) - In Assyrians (b) - In Egpytians (c) - Blessed (d) - Blessed (d´) - In 
Egypt (c´) - In Assyrians (b´) - Israel (a´) 

The reverse of the order in LXX, therefore, could be from a stylistic intention to 

preserve this chiasm. 

LXX renders the noun hkrb as a passive participle euvloghme,noj, which is again seen 

in v.25. Probably the rendering of LXX is caused by the intention to connect v.24 to 

v.25. 

2.3.2.10. 19:25 

rmo=ale tAaßb'c. hw"ïhy> Ak°r]Be rv<ôa] 

rWVêa; ‘yd;y" hfeÛ[]m;W ~yIr;ªc.mi yMiø[; %Wr’B' 

 `lae(r'f.yI ytiÞl'x]n:w> 

h]n euvlo,ghsen ku,rioj sabawq le,gwn  

euvloghme,noj ò lao,j mou ò evn Aivgu,ptw| kai. ò evn VAssuri,oij 

kai. h` klhronomi,a mou Israhl 

MT: Whom YHWH of hosts shall bless him (them), saying, “Blessed be my 
people Egypt and my handiwork Assyria and my inheritance Israel. 
LXX: Which the Lord of Sabaoth shall bless, saying, “Blessed be my people who 
are in Egypt and who are among Assyrians and my inheritance Israel. 
1QIsa has the same consonantal text with MT except orthographic rwmal. 

“ydy hf[m my handiwork” is not reflected in LXX. This Hebrew phrase is also seen 

in 1QIsa and probably 4QIsb, and is reflected in nearly all the versions and translations. 

hf[m appears frequently in MT-Is, and in almost every case it is rendered literally in 

                                                        

258 Or it could reflect some tensions between the other inhabitants of Egypt and the Jews in Egypt. See 
Baer, When We, 216. 

259 Monsengwo-Pasinya, 204. 
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LXX.260 Furthermore, the expression “one’s handiwork …dy hf[m” in MT-Is is always 

suitably rendered in LXX, positively denoting God’s work and negatively man-made 

idols.261 Therefore in the case of the present verse, it should be regarded as being a clue 

to the intentional omission of the translator. 

`O evn appears twice in LXX, which is explicable as only a translator’s addition to 

make some effect to the text irrespective of the Vorlage. It makes the two proper nouns 

modify “my people” thus “my people in Egypt and in Assyrians”. 

LXX translates wkrb  rva as h]n euvlo,ghsen, which is normal Greek style. The referent 

of h]n seems to be h` gh/ in the preceding verse. Again, rwva is rendered as a plural noun 

denoting people, contrasted with the preceding “Egypt” for the country name. 

 

2.3.3. The Septuagintal text 

As in MT, th/| h`me,ra| evkei,nh/| in 19:16 in LXX-Is distinguishes 19:16-25 from the 

preceding 19:1-15. Furthermore, differently from MT, sabawq functions as an inclusio to 

demarcate this section, appearing only in v.16 and v.25, while it appears in 

vv.16,17,18,20,25 in MT. But this does not mean this section has nothing to do with the 

preceding one. The inserted de, suggests some relationship between two sections.262 The 

similarity between v.12 and v.17 also connects those two. Therefore it is important to 

recognize from the present section, what is discontinuous and what is continuous with 

the preceding one. 

                                                        

260 Even in chapter 19, the word appears twice (19:14,15). The only one case in which it is not reflected 
is Is 41:29, which verse is totally paraphrased in LXX. 

261 God’s work: 5:12; 29:23; 64:7; men-made idols: 2:8; 17:8; 37:19. In other words, this phrase 
indicates God’s good work if its subject is God and it indicates idols if the subject is human. We can 
understand why the translator rendered the Hebrew ~hydy hf[m as ta. e;rga tw/n po,nwn auvtw/n (the works of 
their labours) in Is 65:22. It is because this phrase could cause confusion if it would be translated literally 
with a human-subject. 

262 On de,, see 19:16. 
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2.3.3.1. The land of the Jews 

V.16 has continuity with 19:1-15, telling of the judgment and fear of the Egyptians. 

A new topic is introduced in v.17: “the land of the Jews”. hdwhy tmda and its Greek 

rendering h̀ cw,ra tw/n Ioudai,wn are found only in 19:17.263 According to van der Kooij, 

cw,ra is used, in many times, in the political sense, denoting “the official territory of a 

given people”, so he thinks that h̀ cw,ra tw/n Ioudai,wn means the official territory of the 

Jews.264 But what does it refer to? There is no example at all in which gh/ or cw,ra appear 

with the plural Ioudai/oi throughout LXX. This makes us hesitate to conclude that the 

phrase should be understood like ones such as cw,ra Aivgupti,wn, cw,ra vAssuri,wn. 

Otherwise we may think that some place in Egypt where the Jews dwelled was intended. 

Interestingly, Josephus reports that a group lived in Egypt, called oì vIoudai/oi oì th.n 

vOni,ou legome,nhn cw,ran katoikou/ntej (the Jews who inhabitated the district called by 

Onias).265 This shows us a reality that a region outside Israel could be considered as h` 

cw,ra (Ioudaiw,n). This is confirmed by the observation of the present text. According to 

v.17, “the land of the Jews” will be a source of fear for the Egyptians and they will be 

afraid of the land and the counsel which the Lord devised against Egypt. When we take 

into consideration that five cities in the land of Egypt speaking the language of Canaan 

are mentioned after v.17, it seems that “the land of the Jews” in v.17 indicates these five 

cities in Egypt, especially “the city of Asedek”. Therefore we suggest that this “land of 

the Jews” refers to a region where the Jews had lived in Egypt. 

2.3.3.2. “The City of Asedek” and “Mother-city” 

Let us, then, focus on the Jewish region in Egypt. Surprisingly, one of the cities was 

                                                        

263 For referring to “the land of Judah”, hdwhy #ra is the usual expression, with its Greek equivalent gh/ 
Iouda (Deut 34:2; 1Sa 22:5; 2Ki 23:24; 1Ch 6:40; Jer 31:23; Am 7:12, etc.), including an example in Is 26:1. 

264 “19:16-25”, 133-4., which is also seen in examples such as Is 10:10; Dan 4:18, etc. 
265 Ant. 14.131. 
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called “the city of Asedek”, that is “the city of Righteousness”.266 MT and Targum 

reflect negative views of that temple in Heliopolis,267 and this attitude is also reflected 

in Jer 43:13 [LXX-Jer 50:13].268 

The fact that this unique expression “the city of righteousness” appears in 1:26 

urges to consider the present section of chapter 19 in connection with 1:21-28.269 1:26 

is connected with the preceding phrases (1:21-25) that God will cleanse the dirt and sin 

of Israel. After this cleansing by God, Judah and Jerusalem will be called “the city of 

righteousness, the faithful city”(1:26). But Septuagint reads differently from MT in 

some points.  

Firstly, when we look at v.24, LXX has “the mighty ones of Israel oì ivscu,ontej 

Israhl” instead of MT’s “the Mighty one of Israel larfy ryba”,270 that is, LXX reads the 

title of God as a title for the authorities. And the word “Woe ouvai” is connected with this 

phrase, so the result is “Woe to the mighty ones of Israel”.271 As Seeligmann finds, the 

translator renders “the rather unusual epithet for God to be a qualification for a class of 

persons clothed with power among people of Israel”.272 

Secondly, while MT uses metaphors to describe God’s cleaning action in v.25, LXX 

renders using very concrete ones: 

                                                        

266 See 19:18. 
267 Sawyer, “Blessed”, 62. 
268 Also probably in Ezek 30:17: “neani,skoi h`li,ou po,lewj kai. Bouba,stou evn macai,ra| pesou/ntai …” 
269 In MT, 1:21-26 is demarcated from vv.27-28. See Childs; Williamson. But, in v.27 of LXX-Is, LXX 

has ga,r, which connects v.27-8 to the preceding verses. It means 1:21-28 in LXX should be dealt with a 
section. 

270 The Vorlage of LXX could have “larfy yryba”, in which final Yodh could have been added by 
dittography, for “ryba” with “bq[y”is always used as God’s title in MT and it is generally reflected so in LXX 
(Gen 49:24 – dunato,j Iakwb; Ps 132:2,5, Is 60:16 – qeo,j Israhl; but in Is 49:26 (ivscu,j Iakwb) it does not refer 
to the deity). Targum also reads “… lafry apyqt”. Cf. Fritsch, 161f; Baer, When We, 113; Troxel, LXX-
Isaiah, 95 n.45. 

271 Cf. 5:22 in LXX. Williamson, Isaiah 1-5, 123. On 5:22-23, see 4.4.2.2. 
272 Seeligmann, 271. 
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%yIl;ê[' ‘ydIy" hb'yviÛa'w> 

%yIg"+ysi rBoàK; @roðc.a,w> 

`%yIl")ydIB.-lK' hr'ysiÞa'w> 

1:25 kai. evpa,xw th.n cei/ra, mou evpi. se.  

kai. purw,sw se eivj kaqaro,n tou.j de. avpeiqou/ntaj avpole,sw  

kai. avfelw/ pa,ntaj avno,mouj avpo. sou/  

kai. pa,ntaj ùperhfa,nouj tapeinw,sw 

MT: And I will turn my hand against you, and I will purge your dross with lye273 
and I will take away all your tin. 
LXX: And I will bring my hand upon you and I will purge you completely, but I 
will destroy the rebellious ones and I will take away all of the lawless ones from 
you and I will bring all the haughty ones low. 

It would be difficult to explain where this Septuagintal version came from.274 But it 

is quite enough to note that remarkably, LXX delivers a very specific picture to its 

readers concerning God’s purifying deeds. According to LXX, God will achieve his 

purpose of purifying Zion by punishing the following people: the rebellious, the lawless, 

the haughty.275 In v.23, the princes of Zion “are rebellious avpeiqou/si”. Accordingly, we 

see a mutually related picture of some specific groups in LXX: ‘rebellious princes’ (v.23) 

– ‘the mighty ones of Israel’ (v.24) – ‘(I will destroy) the rebellious ones’ (v.25). It may 

mean that God’s purging action is against the rebellious leaders of Jerusalem.276 This is 

also shown in the reference to God restoring ‘the judges and counsellors’ in v.26. In this 

respect, ‘the lawless ones’ and ‘the haughty ones’, including ‘the lawless ones oì a;nomoi’, 

‘the sinners oì a`martwloi,’ and ‘those who forsake the Lord oì evgkatalei,pontej to.n ku,rion’ 

in v.28, may be regarded as titles denoting leaders of Jerusalem. 

Thirdly, LXX has more in v. 26 than MT so po,lij dikaiosu,nh mhtro,polij pisth. Siwn. 

The word mhtro,polij should be understood in connection with v.21. In v.21, LXX reads 

“faithful city Zion po,lij pisth. Siwn” instead of just “faithful city hyrq hnman” in MT.277 

Mhtro,polij denotes a central city, in terms of administration (=capital city) or in terms 
                                                        

273 Literally, “as the lye”. On ‘lye’ or ‘alkali’ as a flux, see Wildberger; Williamson. 
274 See Williamson, Isaiah 1-5, 125. 
275 Also Baer, “About Us”, 32-33, who adds the similar tendency in Targum Jonathan. 
276 Also Olley, ‘Righteousness’, 67; similarly, Seeligmann, 105-106. 
277 Williamson, Isaiah 1-5, 120f, rightly suggests that this “Zion” in LXX may have been made by the 

translator himself “without any Hebrew Vorlage”, while Troxel, “Name”, 328-9, considers it due to a scribe 
because “there is no reason to attribute it to the translator”. However, there is the reason: to connect v.21 
with v.26, as Williamson and Ottley, 2:108, suggests. 



 94 

of tradition.278 In both aspects, Jerusalem is a metropolis of the Jewish nation.279 

Especially, Josephus and Philo refer to Jerusalem as a metropolis because of the 

sanctuary.280 In Philo, this word is used as a metaphor indicating something central, 

original and essential.281 Mhtro,polij in LXX is added to emphasize the restoration of 

the original, ideal and pure Zion, with another added word “Zion”. Compared to MT 

which does not clarify what “faithful city” refers to, LXX’s introduction of two 

references to Zion in v.21 and in v.26 makes clear what is being dealt with in the 

present section: the reformation of Zion – the corruption of Zion and the restoration of 

Zion. As Zion became a harlot and was full of sin, God will judge Zion by punishing her 

leaders, and cleanse the city. Now the cleansed city will be called “faithful mother-city 

Zion”, which means the new Zion will play a central role. The phrase “the city of 

righteousness, the faithful mother-city Zion” includes their ideal, their vision and the 

restoration of Israel. 

MT: the faithful city (21) ---- the city of righteousness, the faithful city(26) 
                       ↑ 
                  God's cleansing 
LXX: the faithful city Zion(21) ----- the city of righteousness, the faithful mother-
city Zion(26)                 ↑ 
                       God's cleansing 

Regarding MT, the text is limited to the contents concerning Judah and Jerusalem. 

But in LXX, the text lets us imagine a new, ideal Zion after the failure of historic Zion. 

In summary, God will judge the authorities of Israel and eliminate them. After this 

                                                        

278 As ‘capital city’: Josh 14:15; 15:13; 21:11, and as ‘old traditional city’: 2Sam 20:19. In Josephus we 
find many examples where this word refers to the capital city of a nation, e.g. Ant. 4.82; 7.123,129; 10.269; 
11.159,340; 12.119; Vita, 372; B.J. 3.29, etc. 

279 This word mhtro,polij would be a nickname for Zion in the Diaspora community. Zion is the object of 
intense affection and adoration (for example, Ps 137; 136 in LXX). It is well known that "and of Zion !wyclw" 
in MT-Ps 87:5 is translated as "Zion is mother mhthr Siwn" in LXX-Ps 86:5. Seeligmann, 284; H.-J. Kraus, 
Psalms 60-150 (tr. by H.C.Oswald; Minneapolis: Augsburg, 1989), 184-186. In Conf. 77f, Spec. Leg. 281, 
Philo compares the relationship between Jerusalem and the Diaspora to that between a “mother-city 
(mhtro,polij)” and its “colony (avpoiki,a)”. 

280 Ant. 3.245: “… eivj evkei,nen th.n po,lin( h]n di.a to.n nao.n mhtro,polin e[xousin …”; Flacc. 46: “… mhtro,polin 
me.n th.n ìero,polin h`gou,menoi( kaqV h]n i[drutai o` tou/ u`yi,stou qeou/ new.j a[gioj( …”. Cf. B.J. 2.400. 

281 Conf. 78; Fug. 94; Som. 1.41,181. 
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judgment, the city will be called the city of righteousness, the faithful mother-city 

Zion.282 19:18 in LXX-Is pronounces that a city in Egypt will be called “the city of 

righteousness”, which would definitely have reminded the readers of the same 

expression in 1:26 to show the ideal, symbolic city.283 Interestingly, LXX reads h'yb,v'w> in 

v.27 as HY"b.viw>: “For her captives (h̀ aivcmalwsi,a auvth/j) shall be saved with judgment and 

with mercy”. It means that the Septuagint as it stands, regardless of whether this 

phrase in 1:27 arises from an unintentional reading of a different vocalization or an 

intentional translation, concerns the captive people of Zion, i.e., the Diaspora.284 

Therefore, it seems further evident that “the city of Asedek” in 19:16-25 concerning the 

Jewish Diaspora in Egypt should be understood with “the city of righteousness, a 

faithful mother city Zion” in 1:21-28.285 The connection of Zion with ‘righteousness’ is 

also seen in 33:5: evneplh,sqh Siwn kri,sewj kai. dikaiosu,nhj “Zion is filled with judgement 

and righteousness”. 

According to 1:21-28 in LXX-Is, Zion, “the city of Righteousness”, is promised to 

appear after God’s purification, which means mainly the total change of the ruling class 

in Jerusalem.286 It does not necessarily mean that the city in Egypt replaces Jerusalem, 

but it demonstrates that the city in Egypt has the same importance and significance as 

Jerusalem. Historically speaking, this is nothing but the proclamation of the legitimacy 

                                                        

282 Baer, When We, 279, notes “Zion-centred sentiment” in LXX-Is. In particular, he finds the tendency 
to elevate the stature of Zion in 64:9 [10 in LXX-Is], which reads “the city of your Holy one has become 
desolate …” to keep Zion undefiled, instead of the plural Hebrew reading to indicate the desolation of 
Jerusalem and Zion (…rB'd>mi Wyh' ^v.d>q' yrE['). See, When We, 225. 

283 Van der Kooij, “Accident or Method?”, 136-37. This connection between 19:18 and 1:26 and its 
interpretation as the assertion of legitimacy by the Jews in Egypt is alreadly observed by Gesenius, Jesaia, 
635, where other scholars with the same view are enumerated: Prideaux, Kennicott, J.D. Michaelis, 
Rosenmüller, etc. 

284 Also Seeligmann, 113-114; Baer, “About Us”, 41-42. 
285 Also Sedlmeier, 91 n.7. 
286 On this subject, see 4.3. 
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of the temple in Egypt.287 

2.3.3.3. The subject of verse 20 

Vv.19-20 tell of the religious life of the Jewish Diaspora in Egypt. The problem in 

these verses is to whom “they” in v.20 refers. Van der Kooij concludes that it is “the 

Egyptians” in the light of vv.21-22.288 For clarifying this problem, we need to pay 

attention to “the land of Egypt” in v.20. The translator renders ~yrcm #ra $wtb as evn 

cw,ra| Aivgupti,wn in v.19 but ~yrcm #rab as evn cw,ra| Aivgu,ptou in v.20. Why does the 

translator use that singular noun in v.20? Does it indicate an arbitrary translation?289 

It is difficult to give a reasonable explanation but the effect of the renderings is evident: 

if the translator had rendered it consistently, the resulting text would have caused 

readers to think that “Egyptians” were the subject of the o[ti–clause, as assumed like kai. 

e;stai eivj shmei/on eivj to.n aivw/na kuri,w| evn cw,ra| Aivgupti,wn o[ti kekra,xontai pro.j ku,rion …. 

One more thing should be included: the similarity of these verses to the Exodus 

narrative.290 When the God of Israel displays his mighty deeds against the Egyptians, 

they will know (gnw,sontai) that he is the Lord (Ex 7:5; 14:4,18), as in Is 19:21. God will 

bring a plague (plh,gh) upon the Egyptians (Ex 11:1), as in Is 19:22. Because of the 

oppression of the Egyptians (oì Aivgu,ptioi qli,bousin auvtou,j),291 God sent (avposte,llw) a 

man, Moses (Ex 3:9-10), as in Is 19:20. Moses judged (kri,nw) Israel (Ex 18:13) as well 

as saved them, as in Is 19:20. Therefore, the subject of the o[ti–clause should be ‘the 

Jews in five cities or in the city of Asedek’. So, it is highly likely that v.20 tells of the 

deliverance of the Jewish Diaspora in Egypt as in the time of the first Exodus. 

                                                        

287 Van der Kooij, Textzeugen, 55. 
288 Van der Kooij, “19:16-25”, 141; also Monsengwo-Pasinya, 202. 
289 Baer, When We, 215 n. 44. 
290 See Blenkinsopp; Wildberger. 
291 On the significance of the Greek qli,bw indicating “Egypt”, see Pearce, Land of the Body, 82-84. 
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Through the salvation which will be performed for the land of the Jews, God will be 

known to the Egyptians. Vv.21-22 tell of the conversion of the Egyptians: God will judge 

by means of a great plague and they will turn to God with God’s healing. They will give 

offerings to God and they will be heard by God. 

2.3.3.4.Israel, Egypt, and the Assyrians: the Jews in Egypt 

Interestingly, in 19:23, LXX renders the Hebrew word ~yrcm as Aivgu,ptoj, Aivgu,ptioi. 

Then, 

MT : Assyria – will come – in Egypt ; Egypt – (will come) – in Assyria, 
LXX : Assyrians – will come – into Egypt ; Egyptians – will go – towards 
Assyrians. 

The first ‘Egypt’ in MT is rendered as a singular noun, which generally denotes the 

country or land.292 It is not in Assyria but towards Assyrians that the Egyptians will 

go, while it is not towards Egyptians but into Egypt that the Assyrians will go 

according to LXX. That is, LXX depicts something inner-Egyptian. What we can 

imagine from this is that the Assyrians had entered the land of Egypt and the Egyptians 

had to approach the place where the Assyrians were encamped in Egypt. This fits the 

next sentence in v.23 well: “The Egyptians will serve the Assyrians”. The Assyrian 

conquest of Egypt corresponds with v.22 and chapter 20. 

Three peoples are dealt with in 19:24 of LXX, while three countries are involved in 

MT.293 Therefore, “Israel” in this verse should be understood as indicating “the Jews”, 

especially the Jews in Egypt (cf. 19:17). While it is ambiguous what the referent of hkrb 

is in MT,294 it is quite clear in LXX: the referent of euvloghme,noj (masculine singular) is 

“Israel”. V.25 begins with a relative pronoun which refers to the final word of v.24 thus: 

                                                        

292 On the meanings of each, see Is 19:16 and n.175. The point that LXX clearly distinguishes the usages 
of those singular and plural expressions can be also seen in the rendering of ~yrcmm xlsm as òdo.j Aivgu,ptoj 
in the same verse. 

293 See 19:24. 
294 The Hebrew word is a feminine singular form so it could be Israel or each of three nations. See 

Cheyne; Wildberger. 
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“the Lord of Sabaoth has blessed the land”. The context so far lets us recognize that “the 

land” here refers to the land of Egypt. 

According to this, the Jews will be third because the Assyrians will have dominion 

over the Egyptians, and the Jews are foreigners in Egypt, but the Jews will be “blessed” 

in the “blessed” land, Egypt. 

The definite articles with evn which are added in the latter part of 19:25 connect the 

following phrases with “my people ò lao,j mou”. And “my people” parallels “my 

inheritance”. Thus: 

Blessed be         my people       Israel 
         among Egypt 
                among Assyrians 
                  my inheritance 

As van der Kooij and Baer point out,295 only one people is involved in this verse in 

LXX, which is more clearly expressed in TJ, contrary to MT, in which three nations are 

involved. “My people” and “my inheritance” modify “Israel”. When we find that “my 

people” and “my inheritance” are in parallel, we come to the conclusion that “my 

inheritance Israel” is substantially identical with “my people Israel”. 

As for “my people in Egypt and among Assyrians”, does this indicate the Diaspora 

in Egypt and in Assyria? 19:16-25 tells of something domestic in the land of Egypt. The 

reason the Assyrians are mentioned here, too, is because of their conquest of Egypt. As 

we saw above, v.23 depicts the coming to Egypt of the Assyrians and the Assyrian camp 

in Egypt hereafter. The statement in v.24 that Israel will be third, too, presupposes that 

those three people were in the same area, Egypt. We have already seen “Israel” in v.24 

denotes the Jews in Egypt. Taking the above into consideration, we conclude that “my 

people among Assyrians” also refers to the Jews in camps of Assyrians in Egypt.296 

                                                        

295 Van der Kooij, “19:16-25”, 151-155; Baer, When We, 217. 
296 Also van der Kooij, “19:16-25”, 155. 



 99 

Therefore, the people who will be blessed by the Lord are the Jews in Egypt. The 

above argument is confirmed by the following chiastic structure in vv.24-25: 

Israel  ---  blessed  ---  the land  ---  the land  ---  blessed  ---  Israel  
� a – b – c - c´ - b´ - a´ 

In this chiasm, paralleled phrases are generally deemed identical. As the first 

“Israel” denotes “the Jews in Egypt”, the last “Israel” should be the same. So it does to 

“the land”. To conclude, 19:24-25 pronounces that the Jews in Egypt will be blessed by 

the Lord, and because of them the land of Egypt where the Jews dwell will be blessed.297 

Now let us turn to the first question: in which aspect is the present section 

continuous with 19:1-15? And in which aspect is it discontinuous? 19:16-25 bears 

continuity with 19:1-15 in telling the defeat and disaster of Egypt, which the Lord has 

devised against it (cf. 19:12,17). They will not turn to God until they are stricken and 

subdued (cf. vv.21-23). The present section has discontinuity with the preceding one 

because it deals with the Jews. The land of the Jews will be a surprise to the Egyptians 

(cf. 19:17). In the land of Egypt, there will be a lawful altar acceptable to God, who will 

send a man, a saviour (cf. 19:18-19). The Jews in Egypt will be blessed, called my people 

and my inheritance (cf. 19:24-25). 

 

2.3.4. The Theology of 19:16-25 in LXX 

2.3.4.1. The city of Righteousness 

According to LXX-Is, there will be a lawful altar in Egypt and there will be cities for 

                                                        

297  Monsengwo-Pasinya, 204, argues, based on the chiastic parallelism in vv.24-25, that the 
corresponding parts mean the same thing, so the verses 24-25 do not exclude the Assyrians and the 
Egyptians from the divine blessing. Further, he suggests that the LXX preserves universalism, as seen in 
MT. However, he does not consider carefully the expressions “in the Egyptians”, “in the Assyrians”, “in 
Egypt” and “in the Assyrians”, three plural forms of which indicate people and the singular one of which 
indicates the region. But Monsengwo-Pasinya renders them in v.25 into singular nouns: “… Béni soit mon 
peuple qui est en Egypte et en Assyrie ainsi qu’ Israël mon héritage” (205). Also, he does not pay attention 
to the added preposition evn in v. 25 at all. If we do not take into account the changes, in fact, we read the 
same text with the present MT. In that case, his conclusion that this LXX verses reveal “un salut universel 
de Dieu”, preparing for a way to the New Testament (207), would be not surprising. 
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the Jews who worship the Lord. One of them will be called “the City of Asedek”. This 

phrase is intended to keep “the city of Righteousness” in Is 1:26 in mind and is 

connected with “Zion” and “mother-city”.  

The failure of Israel, the failure of Jerusalem was caused by the corruption of the 

political and religious leaders. Now the Lord has judged them and through this, Zion 

will be cleansed and restored. The translator pronounces this cleansed Zion the city of 

Righteousness, which also appears as one of five cities in Egypt. We have already seen 

the original form of “the city of Asedek” was “Heliopolis”. After all, it seems that the 

translator wishes to show the biblical legitimacy of the Heliopolitan temple, that is the 

Temple of Onias.298  

The point that a place/human in Egypt is called “mother-city” is also seen in 16:16 

in Joseph and Aseneth.299 When we remember that Aseneth is the daughter of a 

Heliopolitan priest, this connection between Heliopolis and ‘mother-city’ seems very 

significant.300 Whenever this work was written, it shows a certain tendency to interpret 

the Heliopolitan temple as a new Zion and a new Jerusalem. 

While Philo, an Alexandrian Jew in the first century CE, regards Jerusalem as the 

“metropolis”, the translator of LXX-Is in the second century BCE proclaims the city in 

Egypt to be the “metropolis”. We find that the translator and reader-community of the 

Septuagint regard this city as a central place where the new administration of God will 

come to fruition. Certainly, it would be both surprising and extraordinary for the Jews 

to be able to consider a place outside Jerusalem to be a “city of Righteousness and 

mother-city”. 

                                                        

298 Also Barthélemy, 149f ; van der Kooij, Textzeugen, 55; Sedlmeier, 91 n.7; Sawyer, “Blessed”, 63. 
299 For further discussion, see 5.3. 
300 See chapter 4 and 5. 
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When would be a likely period in which to locate this proclamation? 1:21-28 tells of 

a certain corruption of Zion caused by the ruling class in Jerusalem. 19:18 shows the 

existence of a Jewish temple in Heliopolis and furthermore, a tendency to legitimize it. 

Therefore the most likely historical background would be the desecration of the 

Jerusalem temple by Antiochus Epiphanes. As the Seleucids gained control of Palestine 

since around 200, after many wars between the Seleucids and the Ptolemies,301 peoples 

in the pro-Seleucid party held power over Jerusalem. The fact that the Zadokite priest 

Onias III had to depart from Jerusalem due to the power struggle is a striking example. 

When Jason bought the high priesthood by giving money to Antiochus, it brought 

about an important change: “whereas till now the post had been hereditary …, the high 

priesthood became a normal official post and the high priest a Seleucid royal official 

utterly dependent on the king’s favor”.302 The Zadokite priesthood came to an end and 

the Seleucid king took everything in Jerusalem under his control. His dominion of, and 

contempt for, Jerusalem reached its zenith when he trampled the temple after he failed 

to gain control of Egypt. This made Jerusalem become an “abode of aliens”.303 A strong 

affirmation of a Jewish temple in Egypt, therefore, could be a reaction to this series of 

disastrous events against during the mid-second century BCE.304 

 

2.3.4.2. The Expectation of a human saviour like Moses 

There are some statements that a temple would be built by a man who was a Jew in 

                                                        

301 H. Heinen, “The Syro-Egyptian Wars and the new kingdoms of Asia Minor”, in F.W. Walbank, A.E. 
Astin, M.W. Frederiksen and R.M. Ogilvie (eds.), The Cambridge Ancient History (Vol. VII, part I; 2nd; 
Cambridge University Press: 1984), 142-412. 

302 Tcherikover, Hellenistic Civilization, 160-1. 
303 1Mac 1:35-38. See Tcherikover, Hellenistic Civilization, 189. 
304 For further study see chapter 4. 
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Josephus’ works.305 Generally, these words have been considered to come from 19:18-

19. But, frankly, we cannot find any allusion to “a man” in those verses, either in LXX 

and or MT. Rather, that mention seems to have come from 19:20 in LXX: “and the Lord 

will send them a man who will save them”. If it is correct, it means this man who would 

act as a saviour and judge, was the promised builder of the temple in the land of Egypt. 

As we saw above, v.20 has many links with the Exodus narrative.306 It means the 

Jews in Egypt expected an amazing salvific act by the Lord God as in the Exodus. As 

God sent Moses to deliver Israel in Egypt, so the same God would send a man who will 

save and judge the Jews in Egypt. The tradition that Josephus preserved concerning the 

man who was to build a temple in Egypt could reflect the development of those 

expectations found in LXX-Is. 

The above discussion leads us to suggest the man involved could be Onias, the last 

Zadokite priest,307 who fled to Egypt and built the temple in the nome of Heliopolis. Or 

this expectation of a “saviour” could instead refer to a Ptolemaic king, especially 

Philometor who accepted the Jews into “the land of Onias”, which will be dealt with 

later compared with the role of Cyrus in MT-Is (44:28).308 

 

2.3.4.3. The blessed Jews in the land of Egypt: “my people, my inheritance” 

It goes without saying that there are many negative statements in the Hebrew 

condemning “going down to Egypt” and “dwelling in Egypt”.309 A prime example 

among them would be those of the prophet Jeremiah. According to him, those who go 

                                                        

305 B.J. 7.432; Ant. 13.64. See 19:18. 
306 See 2.3.3.3. 
307 On the significance of Onias as a Zadokite priest, see our discussion in chapter 4 and Hayward, 

“Jewish Temple”, 441-443. 
308 See 4.3.4. and 4.3.5. 
309 See 2.1.4. 
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down Egypt and dwell there will die by the sword and famine and they will not see 

Palestine any more (Jer 42:15-17). In particular, in Jer 43:13, the pillars (twbcm, stu/loi) 

in Beth-Shemesh (vmv tyb = Heliopolis) are said to be broken. Even if the pillars 

expressed in plural form refer to Egyptian religious objects, it seems clear that this text 

reflects a certain negative judgment concerning Heliopolis. 

Faced with the above condemnation, the present Septuagintal text strongly argues 

that the Jews in Egypt and their religious activity are legitimate and blessed by the Lord. 

The Jews in Egypt will be blessed in that land. The Jews will be called “my people” and 

“my inheritance”. 

Here we see further evidence showing the relationship of the present text with the 

Exodus narrative: “my people”. The theological importance and significance of this 

phrase is well illustrated in Hosea: “and he said, ‘Call his name Lo-Ammi (ym[-al, Ouv 

lao,j mou), for you will not be my people and I will not be your God” (Ho 1:9; cf. 2:3[2:1]). 

This phrase indicates the intimate and covenantal relationship between God and Israel. 

Interestingly, its usage in the Pentateuch as a title used by YHWH for Israel, appears 

only in the Book of Exodus.310 Furthermore, when it is used in the Book of Exodus, it 

appears nearly always in the context of the Exodus.311 It means Israel becomes the 

people of YHWH through the experience of the Exodus, as attested in Ex 3:7-10 (KJV): 

“7 And the LORD said, I have surely seen the affliction of my people which are in 
Egypt (~yrcmb rva ym[, tou/ laou/ mou tou/ evn Aivgu,ptw| = ‘my people in Egypt’) , and 
have heard their cry by reason of their taskmasters; for I know their sorrows. … 9 
… and I have also seen the oppression wherewith the Egyptians oppress them 
(~ta ~ycxl ~yrcm, oì Aivgu,ptioi qli,bousin auvtou,j). 10 Come now therefore, and I 
will send thee ($xlva, avpostei,lw se) unto Pharaoh, that thou mayest bring forth 
my people the children of Israel out of Egypt”. 

The resemblances between this text and 19:20 in LXX-Is are prominent. Notable 

                                                        

310 See 2.3.1. 
311 Ex 3:7,10; 5:1; 7:4,16; 8:1 (MT and LXX 7:26),20,21,22,23 (MT and LXX 8:16,17,18,19); 9:1,13,17; 

10:3,4; 12:31; 22:25 (MT and LXX 22:24). The only exception where it is used with no relation to Exodus is 
Ex 22:25. 
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among them, is the expression “my people which are in Egypt” in Ex 3:7. The Greek 

translation is exactly the same as the one in 19:25, while there is a great difference 

between them in MT. It, therefore, seems quite reasonable to see that the translation in 

19:25 intended to recall 3:7 in LXX-Ex and to make the Jews in Egypt correspond to 

Israel in Egypt in the time of Exodus. 

“ ̀H klhronomi,a mou my inheritance” also denotes Israel in many cases,312 especially 

in cases where lao,j and klhronomi,a appear together313: “When the most High divided to 

the nations their inheritance … for the portion of YHWH is his people, Jacob the lot of 

his inheritance” (Deut 32:8-9). Thus, 19:25 in LXX announces the Jews in Egypt to be 

“Israel”. 

The Exodus is the starting point where Israel takes on its identity as a nation and 

God’s people. Now LXX-Is declares the Jews in Egypt to be his people and his 

inheritance, the blessed one and new Israel who will experience God’s amazing saving 

acts. “The net effect is to tilt the nationalist/universalist balance” of the text in favor of 

particularism”.314 

2.3.4.4. Date of translation 

According to our discussion, the Hebrew text of Isaiah available to Onias contained 

the reading “the city of the sun”, otherwise we cannot easily explain why he insisted on 

building a temple in the Heliopolitan nome. If he had had a Greek version of Isaiah 

containing the phrase “the city of Asedek”, there would be no hint in his text of Isaiah 

concerning the place where a temple would be built by a Jew. Therefore he must have 

read a Hebrew text with the reading of “city of the sun”, and he chose the place because 

                                                        

312 2Ki 21:14; Is 47:6; Jer 12:7,8,9, etc. 
313 Deut 32:9; 1Ki 8:51; Ps 28:9 (LXX 27:9); Joel 2:17; Mi 7:14, etc. 
314 Baer, “About Us”, 30; contrary to Monsengwo-Pasinya. 
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of the biblical prophecy. It suggests that the translation of LXX-Is was carried out after 

the Temple of Onias was built. 

 

2.4. 27:12-13 

2.4.1. Context of MT 

The present text belongs to the larger context of chapters 24-27, the so-called 

‘Isaiah Apocalypse’, which has long been recognized as a distinct unit.315  On its 

apocalyptic nature and date, there is still discussion,316 with which we will not deal 

here. Amid the prophetic announcement of YHWH’s blessing and the positive result for 

Israel (chs. 25-27),317 27:12-13 shows the most concrete picture of the future: the return 

of Israel to Zion. By this, 27:12-13 distinguishes itself from the previous verses. 

 

2.4.2. Comparison of two versions 

27:12-13 is very remarkable in that this part corresponds closely – word for word - 

to MT, while 27:1-11 has many pluses and significant alterations and paraphrasings. 

2.4.2.1. 27:12 

aWhêh; ~AYæB; ‘hy"h'w> 

rh"ßN"h; tl,BoïVimi hw"±hy> jBoôx.y: 

~yIr"+c.mi lx;n:å-d[; 

`lae(r"f.yI ynEïB. dx'Þa, dx;îa;l. Wj±Q.luT. ~T,óa;w> 

kai. e;stai evn th/| h`me,ra| evkei,nh|  

sumfra,xei ku,rioj avpo. th/j diw,rugoj tou/ potamou/  

e[wj ~Rinokorou,rwn  

ùmei/j de. sunaga,gete tou.j uìou.j Israhl kata. e[na e[na 

MT: And in that day, YHWH will thresh from the channels318 of the River to the 

                                                        

315 Sweeney, 312. 
316 Cf. W.R. Millar, Isaiah 24-27 and the Origin of Apocalytic (Harvard Semitic Monographs 11; 

Missoula: Scholars Press, 1976); Wildberger, Isaiah 13-27, 447-451.  
317 Sweeney, 312. 
318 The apparatus in MT suggests to read “rhnhme tlbv” (an ear of grain from the River). Actually, this 

suggestion seems to fit well the idea of harvest in the verse, which is followed by Blenkinsopp; Watts; 
similarly Kaiser; Wildberger. But we accept MT as it stands with Gray; Oswalt, for there is no textual 
evidence for the suggestion among versions. Actually, MT has another image about ‘flow, stream’, seen in 
parallelism between rhnh tlbvm and ~yrcm lxn-d[, as pointed by J.J.M. Roberts, “Double Entendre in 
First Isaiah”, CBQ 54 (1992), 40. Roberts argues that this ‘double entendre’ is not a coincidence but 
intended. This was already noticed by Cheyne, 162. 
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wadi of Egypt, and you will be gathered one by one, O children of Israel. 
LXX: And in that day, the Lord will fence in from the canal of the river to 
Rhinocorura, but you,319 gather the children of Israel one by one. 
1QIsa: orthographic difference jwbxy; lbvm for tlbvm; hmta for ~ta.320 

The first alteration of LXX is the change of jbx into sumfra,ssw. The Hebrew verb is 

used in connection with harvesting in the present verse (and in Is 28:27).321 It may be 

due to a mistaken transcription of suntara,ssw, which appears in S. Or sumfra,ssw may 

arise through the possible effort of the translator to make sense of suntara,ssw. Or it 

may arise from reading jbx as vbx (‘bind’, ‘imprison’).322 Alternatively, it is likely that 

LXX paraphrases the MT reading.323 Whatever the case, the Greek verb here concerns 

the place to be put aside to let someone dwell there. 

rhnh tlbv is rendered as diw/rux tou/ potamou/. When tlbv indicates ‘flow, stream’, 

there are two examples where it is rendered as kataigi,j (Ps 69:3,16 – LXX 68:3,16). 

Generally, diw/rux is an equivalent of ray (Ex 7:19; 8:1, Is 33:21).324 Considering the 

examples in the Book of Exodus and in Sirach, the Greek word diw/rux undoubtedly 

refers to the irrigation system in Egypt,325 while the MT phrase indicates channels of 

the River Euphrates. The translator renders the Hebrew term as a term familiar to 

those who have dwelled in Egypt.326 

Another interesting change in LXX-Is, showing the inner-Egyptian-viewpoint of 

the translator’s, is the mention of Rhinocorura. Its Hebrew equivalent ~yrcm lxn refers 

                                                        

319 Baer, When We, 223, thinks this “you” indicates “Gentile couriers who accompany Jewish returnees 
to eschatological Zion”. It seems to me overinterpretation which has no ground to support it. It seems 
better to leave it unspecified as in MT. 

320 In every occurrence of 1QIsa. 
321 Blenkinsopp; Kaiser. Ottley, 2:236, wonders that suntina,xei might be the word in the present verse. 
322 Baer, When We, 223. 
323 Baer: “ a demetaphorizing clarification of the metaphor”. 
324 Besides, for lxn in Je 38:9 (LXX 31:9) and in Greek only, Sirach 24:30,31. 
325 Also Ziegler, Untersuchungen, 190f. : “Für die Verteilung des Wassers sind wichtig die Kanäle; in 

der Js-LXX werden sie 19:6; 27:12; 33:21 mit ihrem gebräuchlichen Namen diw/rux genannt. ... Unter diw/rux 
ist zunächst der künstlich angelegte Kanal zu verstehen”. 

326 Cf. Liebmann, 27; Ziegler, Untersuchungen, 175-6. 
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to the Brook of Egypt (Nu 34:5; Josh 15:4,47; 1Ki 8:65327), which is considered the 

borderline between Canaan and Egypt,328 and is used for the southernmost limit of the 

ideal Israel. In the Hebrew Bible, we often find that the phrase “from the Brook of 

Egypt to the River Euphrates” is used to indicate the territory of the Davidic kingdom 

(2Ki 24:7; cf. Gen 15:18).329 Gaza is often used in the same way (e.g. 1Ki 4:21-24).330 

For this reason, Na’aman suggests that “the Brook of Egypt” referred to Naxal Besor, 

only slightly south of Gaza, contrary to the widely accepted opinion that “the Brook of 

Egypt” is modern Wadi el-‘Arish.331 The main thing upon which the latter popular 

opinion is based is the rendering of ~yrcm lxn as “Rhinocorura” in LXX-Is 27:12, which 

was the border town between Egypt and Syria in Hellenistic times,332 the northernmost 

limit of Egypt. Diodorus (1st century BCE) and Strabo (1st century BCE- 1st century CE) 

report an interesting aetiological story of Rhinocorura.333 According to them, the city 

was founded as the place where a king of the Kushite dynasty let the rebellious people 

dwell in isolation so that they would not plot any rebellion. They were sent to a place 

“in the edge of the desert” (evn toi/j evsca,toij th/j evrh,mou),334 with their noses cut off, from 

which, it was said, the name  `Rinokoloura – ‘nose-clipped’335 - originated. We will not 

deal with the reliability of the story here. It is enough to note that the story shows that 

                                                        

327 Cf. in Gen 15:18 ~yrcm rhn. In these six examples, Greek equivalents of lxn or rhn are potamo,j, 
cei,marroj or fa,ragx. 

328 Kaiser; Wildberger, etc. 
329 Wildberger, Isaiah 13-27, 599. 
330 N. Na’aman, “The Brook of Egypt and Assyrian policy on the border of Egypt”, Tel Aviv 6 (1979), 76. 

cf. Gen 10:19; Jos 10:41; Jud 6:4. 
331 Na’aman, 74-77. 
332 Diodorus, 1.60.6.; cf. Seeligmann, 236; Ziegler, Untersuchungen, 203. 
333 Diodorus, 1.60.5ff.; Strabo, Geography, 16.2.31 
334 Diodorus, 1.60.5. 
335  `Rinoko,loura, which matches the above explained aetiology, appears in Diodorus, 1.60.5; Strabo, 

16.1.12; 16.2.31; 16.4.24 but in a manuscript of Strabo  `Rinoko,roura is seen, as in LXX-Is and other Greek 
literature (Ant. 13.396; Eusebius, Onomasticon, 148, etc.). 
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the city symbolizes a place on the utmost periphery of Egypt.336  

There is a possibility that the Brook of Egypt differs from Rhinocorura in LXX.337 

But the significant point is that the translator identified the Hebrew name with the 

Greek one. By using that Greek name, the translator contemporises his Hebrew text.338 

Furthermore, it is highly likely that he tries to convey some effect or impression to the 

readers by that name: God will surely take care of even those isolated and deserted 

places.339  

Lastly, the translator renders an imperfect verb (Wj±Q.luT.) with an imperative one 

(sunaga,gete).340 This may reflect a tendency on the part of the translator to employ the 

text for homiletic purposes, which Baer terms ‘Imperativization’.341 With this change, 

the vocative “Children of Israel” becomes the objective of the verb and the subject “you” 

becomes the vocative.  

2.4.2.2. 27:13 

aWhªh; ~AYæB; hy"åh'w> 

èlAdG" rp"åAvB. é[q;T'yI 

rWVêa; #r<a,äB. ‘~ydIb.ao)h' Wab'ªW 

kai. e;stai evn th/| h`me,ra| evkei,nh|  

salpiou/sin th/| sa,lpiggi th/| mega,lh|  

kai. h[xousin oì avpolo,menoi evn th/| cw,ra| tw/n VAssuri,wn  

                                                        

336 Diodorus, 1.60.6, adds more about the city, which also supports this point: Au[th … pa,ntwn scedo.n 
tw/n pro.j avnqrwpi,nhn di,aitan avnhko,ntwn evsterhtai (‘This city … is lacking in nearly everything which is 
necessary for human living’). 

337 See Na’aman’s aforementioned article. If “The Brook of Egypt” indicated Wadi el-‘Arish and was the 
actual border between Canaan and Egypt, we would expect some signs of pre-Hellenistic occupation here. 
But, according to Na’aman, 78 and 80-83, it was around Naxal Besor, Raphia and Gaza where those 
expected things were excavated. If then, “the Brook of Egypt” would indicate a different place from 
Rhinocorura (Wadi el-‘Arish), as Na’aman argues.  

338 Seeligmann, 236. 
339 Troxel, LXX-Isaiah, 191, understands this as a natural naming by the translator. But the name does 

not give just a modern name but implies more. See above and 2.4.3.1 below. 
340 Cf. Liebmann, 48. 
341 Baer, When We, 23-52. Since there are some examples where imperatives were changed into other 

verbal forms, Baer’s argument should be more cautious. He admits the existence of this kind of example 
but he dismisses dealing with them seriously because they are far less frequent and even accidental. When 
We, 34, 38. It would be a mistake to draw too strong a conclusion from these less frequent usages, but it 
would equally be wrong to ignore them as being random finds of small significance. For example, in 6:10, 
the translator changes imperatives of MT into indicatives, which seems to stem from the purpose to explain 
why the Israelites were faced with so terrible a situation. Then, we find that the so-called ‘imperativization’ 
would be just one of many tools for the translator’s homiletic or educational purpose. It suggests that we 
need a larger category to explain the inclusion of all of them. 
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 ~yIr"+c.mi #r<a,äB. ~yxiÞD"NIh;w> 

 hw"±hyl; Wwõx]T;v.hiw> 

`~Øil'(v'WryBi vd<Qoßh; rh:ïB. 

kai. oì avpolo,menoi evn Aivgu,ptw|  

kai. proskunh,sousin tw/| kuri,w|  

evpi. to. o;roj to. a[gion evn Ierousalhm 

MT: And in that day, a big horn will be blown and those who were lost in the land 
of Assyria and those who were outcast in the land of Egypt will come and they 
will worship YHWH in the holy mountain at Jerusalem. 
LXX: And in that day they will blow with a big trumpet, and those who were lost 
in the land of the Assyrians and those who were lost in Egypt will come and they 
will worship342 the Lord on the holy mountain at Jerusalem. 
1QIsa: orthographic difference ~ydbwa; wxtvhw for wwxtvhw. 

LXX has only “in Egypt” instead of “in the land of Egypt” in MT. It may arise from 

the translator’s technique of simplification.343 But this does not seem to be the case. In 

the present verse, MT text is set in strict parallelism but LXX does not follow it: 

~yrcm #rab ~yxdnh    rwva #rab ~ydbah 
oì avpolo,menoi evn Aivgu,ptw|  oì avpolo,menoi evn th/| cw,ra| tw/n VAssuri,on 

The above comparison shows that it is reasonable to consider the renderings of 

LXX intentional. 

LXX changes a passive singular verb of MT ([qty) into an active plural one 

(salpiou/sin), which makes the text more smooth and natural.344 While MT uses two 

parallel verbs (dba, xdn), LXX renders them as the same Greek verb (avpo,llumi) to make 

it clear and consistent, which is also seen in many other places in LXX-Is.345  

 

2.4.3. The Septuagintal text 

2.4.3.1. “The canals of the River” 

As we saw above, the phrase seems to be associated with the River Nile, not with 

the River Euphrates. Especially, in LXX-Is 19:6, aì diw,rugej tou/ potamou/ refers to “the 

canals of the River Nile” in its context.346 Then, does this phrase in the present verse 

also refer to the Nile, contrary to the MT? 

                                                        

342 Cf. “(they will) do obeisance” in NETS for proskunh,sousin. 
343 See 2.1.2.3. 
344 Similarly, 1:20; 6:7, etc. 
345 See 2.2.2.3. 
346 See 3.4.2.6. 
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Our answer is affirmative. To be sure, the phrase in MT indicates the River 

Euphrates, and the equivalent Greek phrase “the canals of the river” could refer to the 

Euphrates or the Nile. But it is quite likely that the context reveals that the Nile is 

concerned here. Let us see two verses in Sirach: “As for me, I was like a canal from a 

river, like a water channel into a garden (kavgw. ẁj diw/rux avpo. potamou/ kai. ẁj ùdragwgo.j 

evxh/lqon eivj para,deison). I said, ‘I will water my garden and drench my flowerbeds’. And 

lo, my canal became a river, and my river a sea (h` diw/rux eivj potamo,n kai. ò potamo,j mou 

evge,neto eivj qa,lassan)” (24:30-31 NRSV; my italics). Two Greek words diw/rux and 

ùdragwgo.j in these verses are used to indicate ‘canals’ in Egypt in some papyri.347 

Likewise, the phrase in LXX-Is would have the same effect. The phrase seems to 

indicate the canals of the River Nile.348 

 

2.4.3.2. “In the land of the Assyrians” and “in Egypt” 

As we already dealt with in Is 19:16-25, the Hebrew rwva is consistently rendered 

as a plural noun oì  vAssurioi in LXX except in 31:8. Likewise in 19:25, 27:13 concerns 

those who have something to do with “Egypt” and “the Assyrians”. It is quite plausible 

that 27:13 could be understood in conjunction with 19:25. As we have already 

established in discussions about 19:16-25, “the Jews among the Assyrians” seems to 

refer to the Jews among the Assyrian camp in Egypt. “Those who were lost in the land 

of the Assyrians” in the present verse, too, can refer to those who were in Assyrian 

camps in Egypt or any region where the Assyrians had dominion, rather than in the 

mainland of Assyria. The inner-Egyptian viewpoint in 27:12 as well as in 19:16-25 also 

supports this argument. It is worth dealing with Rhinocorura again here. 
                                                        

347 Ziegler, Untersuchungen, 191. 
348 There would have been canals on the Lower Euphrates, near Babylon, but whether Egyptians Jews 

would have known this is unlikely. 
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We find a subtle but significant difference between “the Brook of Egypt” in MT and 

Rhinocorura in LXX. With the change of nuance in the aforementioned “the canals of 

the River”, the rendering Rhinocorura shows the standpoint of the translator. Since 

Rhinocorura was under the Egyptian administration system even in the Roman 

period,349 this place cannot be considered to be the southern end of Canaan, paired 

with “the River Euphrates”. Rather it seems quite natural to be paired with “the River 

Nile” so “from the canals of Nile to Rhinocorura” as we have in LXX. While the Brook of 

Egypt means the southernmost limit of Canaan, Rhinocorura means the northernmost 

limit of Egypt. While MT describes the ideal scope between the River Euphrates and the 

Brook of Egypt, LXX deals with the region of Egypt between the River Nile and 

Rhinocorura. 

Interestingly, according to 1Ch4:39-41, some Israelites belonging to the tribe of 

Simeon attacked Gedor, and destroyed the Meunim, and dwelt there “to this day”, since 

the time of Hezekiah. The “Meunim” are known as the people of Ham in 1Ch 4:40. In 

MT the place concerned is called Gedor, which seems to be a place east of Keilah. This 

is rendered as Gerar in LXX-1Ch 4:39. This change could be caused by slight difference 

between Gedor and Gerar (rdg/rrg). When, however, we take into account that Gedor 

(rdg) is exactly rendered thus in other places (4:4,18; 12:8), it is more likely that the 

change from Gedor into Gerar is significant. This could be a reflection of the existence 

of Israelites during the Hellenistic period at Gerar, the place around the border 

between Judah and Egypt. Jewish residence in this region as narrated in the first Book 

of Chronicles may have some relationship to Hezekiah’s attack on Philistia as far as 

Gaza (2Ki 18:8). Or it could have happened during Assyria’s campaigns against 

                                                        

349 A.H.M. Jones, The Cities of the Eastern Roman Provinces (second edition, Oxford, 1983), 342f. 
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Palestine and the border of Egypt. An inscription belonging to the time of Tiglath-

Pileser III mentions that tribute by an Arab ruler and by “Siruati the Me‘unite below 

Egypt” was given to the king.350 The regions had been an Assyrian sphere of influence 

since Tiglath-Pileser III,351 and it was argued that Assyria settled the people from other 

countries in these regions.352 The move of the tribe of Simeon to those regions could be 

explained by that international tumult. Whatever the case, it is likely that the text in 

1Ch tells of Israelite existence after the exile. In the light of this, it may be that “the 

Brook of Egypt” rendered as “Rhinocorura”, implies something else: the power of the 

Assyrians, and Jewish residence.  

This can be further supported by the observation of vv.12-13 in LXX. In MT, the 

boundaries in v.12 (from the Euprates to the wadi of Egypt) are given as places where 

the children of Israel are scattered, and they are confirmed in v.13 as “the land of 

Assyria” and “the land of Egypt”. In other words, the places in the two verses are linked. 

And in LXX, we should also expect that the place names appearing in the two verses be 

linked: 

h` diw/rux tou/ potamou/ (A)    `Rinokorou/ra (B) 
(oì avpolo,menoi) evn th/| cw,ra| tw/n VAssuri,wn (B´) (oì avpolo,menoi) evn Aivgu,ptw| (A´) 

In LXX, A and A´ refer to Egypt. Therefore, Rhinocorura (B) should be linked with 

“the land of the Assyrians” (B´), and thus the two Greek verses has a chiastic structure 

such as A-B-B´-A´. 

According to this, 27:12-13 in LXX concerns the restoration of the Jewish Diaspora 

in central area of Egypt and in even remote areas of Egypt. 

 

                                                        

350 Na’aman, 69. 
351 ANET, 282 (A.L.Oppenheim’s translation). Cf. A.K. Grayson, “Assyria: Tiglath Pileser III to Sargon 

II (744-705 BCE)” in J.Boardman, I.E.S. Edwards, E.Sollberger and N.G.L.Hammond (eds.), The 
Cambridge Ancient History (Vol. III-2; Cambridge University Press, 1992), 89. 

352 Na’aman, 71; Grayson, 89. 
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2.4.4. Theology of 27:12-13 in LXX-Is: The Restoration of the Egyptian Jews 

How do we understand the phrase “from the canals of the river to Rhinocorura”? 

While “the canals of the river” is a symbol of the abundant, fertile and cultivated areas 

of Egypt, “Rhinocorura” exemplifies the peripheral region and the influence of Assyrian 

power. It has already been established that “the Assyrians” in LXX may be considered a 

cipher for the contemporary Seleucid empire.353 Then, “those who were lost in the land 

of the Assyrians” would refer to the Jews who had suffered and been outcast under the 

power of the Seleucid dynasty. It seems that Rhinocorura, too, symbolizes their power 

and influence. 

The Hebrew word ~yxdn, which is translated as oì avpolo,menoi, indicates the Jewish 

Diaspora (Is 11:12; 56:8). According to 27:12, they will be gathered, which is a mark of 

God’s salvation, as in 56:8: 

Says the Lord, who gathers the dispersed of Israel, “I will gather upon him a 
congregation” (ei=pen ku,rioj ò suna,gwn tou.j diesparme,nouj Israhl o[ti suna,xw evpV 
auvto.n sunagwgh,n).354 

Conversely, the point that there is no one to gather the group means that they were 

judged and had no hope for their future (Is 13:14). God will gather his lost people from 

the heart of Egypt to the deserted place, the place of suffering. 

According to 56:6-7, re-gathered Israel will worship by giving sacrifices. This could 

be a clue to understanding “you” in 27:12. In 40:2 in LXX, God commands the priests 

to comfort Israel: “Speak, you priests, to the heart of Jerusalem; Comfort her …”.355 

The theme of ‘to gather Israel’ appears in 40:10, too. Then, it seems to give a conjecture 

about the present verse: the command to gather the children of Israel would be given to 

                                                        

353 See 2.1.3.3. 
354 Cf. Ekblad, 107 and 280, conjectures a gathering in the synagogue because of sunagwgh, in 56:8. In 

fact, however, it seems more significant that 56:7 has the expression o` oi=koj th/j proseuch/j, as well as in 
60:7, for the synagogues in Egypt are usually called proseuche. See 4.4.1.; cf. Seeligmann, 289; but van der 
Kooij, Textzeugen, 62, points out that the expression in both verses and 1Mac 7:37 refer to the Temple of 
Jerusalem. 

355 See 4.3. 
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priests. 

“The remnant” is those who went down to Egypt according to 10:20-27 in LXX. 

They went to Egypt through God’s plan. The present study shows it is hoped in LXX 

that there will be an “Eis-odos”, contrary to the widely known “Ex-odos”. The “Eisodos” 

was caused by the Assyrians, which should be understood to refer to the Syrian 

Seleucid dynasty in LXX. As a matter of fact, there had been wars between the 

Seleucids and the Ptolemies to occupy the whole Coele-Syria including Palestine since 

the first war in 274 BCE, until Antiochus III finally gained control of the region 200 

BCE after the fifth war.356 

 

2.5. Summary 

In 11:10-16, contrary to MT which is mainly about the return of the diaspora from 

Assyria, Egypt and elsewhere, LXX emphasizes the point that the Jews exist in Egypt, 

which is clearly shown in the phrase of 11:16, “my people who are left over in Egypt”, 

and the absence of bwvy rav in 10:20-27. “Exodus” is used as a model but for 

legitimizing “eis-odos” i.e. “into Egypt” in LXX-Is, seen in 10:20-27 and 11:10-16. 

19:25 in LXX proclaims that the Jews in Egypt are blessed by God and they are 

called “my people”. There will be a Jewish temple in Egypt, and this will be called “the 

city of righteousness”, which appears also in 1:26. According to our analysis, the temple 

in Heliopolis in Egypt is seen as a new metropolis, new Zion. Finally, God will gather all 

the Israelites in Egypt from the Nile to Rhinocorura, a remote border town, as seen in 

27:12-13 in LXX. 

These texts above show that the Jewish diaspora in Egypt is the remnant guided by 

                                                        

356 See Heinen, 412-442. 
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God, and their temple in Egypt “the city of righteousness” is a new Zion. Strictly 

speaking, our argument does not exclude the idea that Jerusalem has pre-eminence for 

the Jewish diaspora. Their residence in Egypt and the temple in Egypt should be 

understood as “a new Zion”, not “the new Zion”. Therefore, our interpretation fits those 

statements which show that Jerusalem is admired, such as the last half of 27:13: “And 

they will worship the Lord on the holy mountain at Jerusalem”.  

These texts in LXX-Is strongly and effectively assert the identity of the diaspora. 

Their declaration as the pious remnant of God will be followed by showing their trust 

on God alone, not on Egypt or any other nations, in the next chapter. 
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Chapter 3. The Egypt Texts in LXX-Is: View on Egypt 

3.1. 20:1-6 

3.1.2. Context of MT 

This chapter in MT is based on the concrete historical fact that the Assyrian army 

attacked Ashdod, which is well known from Sargon II’s annals.1 When Yamani of 

Ashdod rebelled against Assyria, Sargon ordered his troops to Philistia in 712. The 

Assyrian army besieged the city and transported its population and Yamani, who fled to 

Egypt, was sent to Assyria as a gesture of good will by Shabako, pharaoh of the 25th 

dynasty.2 This victory indicated that Assyrian power over Philistia was consolidated, 

and it functioned to intimidate Egypt. The Assyrian siege of the city would have caused 

considerable shock and fear to the countries nearby, including Judah and Egypt. Based 

on this event, Isaiah’s symbolic action in the present text is primarily understood as a 

sign of what will happen to Egypt and Cush. In this respect, this chapter is related to 

chapter 19.3 However, since Egypt was not involved in hostilities with Assyria during 

this period (around 712 BCE), this “demonstration against Egyptian alliance would 

make a better fit with the circumstances of the rebellion leading to the punitive 

campaign of Sennacherib against Judah and Egypt a few years later”, as Blenkinsopp 

suggests.4 But Isaiah’s symbolic action served as a warning to Judah, which was relying 

upon Egypt as an ally, “not to participate in political revolt against Assyria”.5 This is 

expressed in v.5: “They shall be dismayed and be ashamed of Cush their hope, and of 
                                                        

1 ANET, 286-7. 
2 Grayson, 89; T.G.H. James, “Egypt: 25 and 26 dynasties” in The Cambridge Ancient History (vol.III-

2), 692. 
3 Childs, Isaiah, 142. Sweeney interprets this chapter as the “legitimation for prophecy concerning 

Egypt” in chapter 19. See his commentary, 264ff. 
4 Blenkinsopp, Isaiah 1-39, 322. 
5 Childs; also Wildberger; but Sweeney thinks that “Isaiah’s action condemns Egypt for its failure to 

support Ashdod in the very revolt that Egypt fermented”. His idea that this chapter, with chapter 19, 
should be understood as a Josianic diatribe against Egypt, is used to support his argument. This seems 
circular reasoning. 
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Egypt their glory”. Judah and Jerusalem thought Egypt was their “hrapt glory” but 

God is their real glory (Is 60:19), and then Israel shall be God’s glory (Is 46:13). Even if 

the subject of v.5 is not clearly indicated, it should be understood to refer to those 

countries who relied on Egypt as their ally, primarily Judah.6 

 

3.1.3. Comparison of two versions 

3.1.3.1. 20:1 

hd"ADêv.a; ‘!T'r>t; aBoÜ tn:“v.Bi 

rWV+a; %l,m,ä !Agàr>s:) Atêao xl{åv.Bi 

`Hd"(K.l.YIw:) dADßv.a;B. ~x,L'îYIw: 

tou/ e;touj ou- eivsh/lqe Tanaqan eivj :Azwton  

h`ni,ka avpesta,lh ùpo. Sarnan basile,wj VAssuri,wn  

kai. evpole,mhse th.n :Azwton kai. katela,beto auvth,n 

MT: In the year Tartan came to Ashdod, when Sargon the king of Assyria sent 
him, and he fought against Ashdod and captured it. 
LXX: In the year in which Tanathan came to Azotos, when he was sent by Sarnan 
the king of the Assyrians, and he fought against Azotos and captured it. 
1QIsa: !trwt for !trt; orthographic wtwa; it seems to have !wars, probably caused by 
a copying error; hdwklyw for hdklyw, probably a copying error of hdyklyw? 
4QIsb=MT. 

The active infinitive phrase of MT wta xlvb is rendered as a passive sentence in 

LXX: h̀ni,ka avpesta,lh ùpo. This change of the verb xlv appears, too, in 6:6 and 37:21, 

which can be understood to emphasize the agency of the one who sent. 

3.1.3.2. 20:2 

éhw"hy> rB<åDI ayhiªh; t[eäB' 

èrmoale é#Ama'-!b, Why"å[.v;y> dy:åB. 

^yn<ët.m' l[;äme ‘qF;h; T'Ûx.T;piW %leª 

!Keê f[;Y:åw: ^yl,_g>r: l[;äme #l{ßx}t; ^ïl.[;n:w> 

s `@xE)y"w> ~Arï[' %l{àh' 

to,te evla,lhse ku,rioj  

pro.j Hsaian le,gwn  

poreu,ou kai. a;fele to.n sa,kkon avpo. th/j ovsfu,oj sou  

kai. ta. sanda,lia, sou ùpo,lusai avpo. tw/n podw/n sou kai. evpoi,hsen ou[twj  

poreuo,menoj gumno.j kai. avnupo,detoj 

MT: At that time YHWH spoke by the hand of Isaiah, son of Amoz, saying, “Go 
and loose the sackcloth from your loins and take your sandal7 off your feet”, and 
he did so, walking naked and barefoot. 
LXX: Then the Lord spoke to Isaiah, saying, “Go and take the sackcloth off your 
loins and remove your sandals from your feet”. And he did so, walking naked and 
barefoot. 

                                                        

6 36:6 seems to reflect this warning against Judah in the mouth of Rabsaqeh: “Behold, you trusted in 
this broken reed of a staff, Egypt, … (… ~yIr:êc.mi-l[; ‘hZ<h; #WcÜr"h' hn<“Q'h; •tn<[,v.mi-l[; T'x.j;‡b' hNEåhi)”. 

7 It seems reasonable that the MT reading $l[n should be corrected to $yl[n as in 1QIsa, Aquila, 
Symmachus, Peshitta, Targum, Vulgate and LXX. There are some cases in which the singular form is still 
used in MT: Deut 29:4, 1Ki 2:5 and especially Jos 5:15, in which cases LXX renders them as singular. 
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1QIsa: hy[vy for why[vy8; orthographic rwmal and $wlh; plural $yl[n for singular $l[n 
in MT9; #ylxt for #lxt, a copying error of #wlxt? 
4QIsa: ~r[ (also in 20:4 of 4QIsf) contrary to plene writings in 1QIsa. 
4QIsb: hy[vy like 1QIsa (see above). 

ayhh t[b is translated into evn tw/| kairw/| evkei,nw| or evn th/| h`me,ra| evkei,nh| throughout 

LXX.10 Therefore to,te as its rendering in the present verse is unique. #wma-!b is not 

seen in LXX. This omission happens only in 2Ch 26:22 and in the present verse out of 

all 13 occurrences. LXX renders why[vy dyb as just pro,j. 11  Generally, the main 

equivalent of the Hebrew phrase when it appears with the verbs rbd and hwc, is “evn 

ceiri. ~”,12 but pro,j is used in a few cases,13 as in the present verse. With the omission 

of #wma-!b, the renderings to,te and pro,j make the present verse quite simple and concise, 

compared with MT. 

3.1.3.3. 20:3 

hw"ëhy> rm,aYOæw:  

@xE+y"w> ~Arå[' Why"ß[.v;y> yDIîb.[; %l:±h' rv<ïa]K; 

tpeêAmW tAaå ‘~ynIv' vl{Üv' 

`vWK)-l[;w> ~yIr:ßc.mi-l[; 

kai. ei=pen ku,rioj  

o]n tro,pon pepo,reutai Hsaiaj ò pai/j mou gumno.j kai. avnupo,detoj  

tri,a e;th e;stai shmei/a kai. te,rata  

toi/j Aivgupti,oij kai. Aivqi,oyin 

MT: And YHWH said, “As my servant Isaiah walked naked and barefoot for three 
years14 as a sign and portent upon Egypt and upon Cush, 
LXX: And the Lord said, “As my servant Isaiah has walked naked and barefoot 
for three years15 - it shall be signs and portents to the Egyptians and Ethiopians, 
1QIsa: orthographic rmawyw and vwlv but tpmw. 

LXX renders fwk-l[w ~yrcm-l[ as simply toi/j Aivgupti,oij kai. Aivqi,oyin. That LXX 

                                                        

8 In MT, the longer form of the prophet’s name is always used but this first scroll of Qumran prefers the 
shorter form, found in the same verse of 4QIsb. In the first scroll, the longer form is used only twice (1:1; 
38:21) out of 16 occurrences. In 39:3 of 1QIsb and 4QIsb the longer form is used. 

9 The Qumran reading fits the context better. Cf. Is 5:27; 11:5. 
10 evn tw/| kairw/| evkei,nw|: e.g. Jud 4:4; 1Ki 11:29; Is 18:7; Jer 4:11; Am 5:13; Mi 3:4; evn th/| h̀me,ra| evkei,nh|: e.g. 

Jos 6:26; Zep 1:12. In Jer 31:1, it is rendered as evn tw/| cro,nw/| evkei,nw|. There are many cases where the Kethib 
form awhh t[b is preserved, all of which are translated into evn tw/| kairw/| evkei,nw|: e.g. Gen 21:22; Deut 4:14; 
Jos 5:2; Is 39:1. 

11 Cf. Tov, Text-Critical Use, 157; Barthélemy, 151. 
12 E.g. Nu 17:5; 1Ki 8:53,56; Jer 37:2; 2Ch 10:15. In Ex 9:35 of LXX, hvm-dyb hwhy rbd is rendered as 

evla,lhsen ku,rioj tw/| Mwush/|, while in some cases this dyb is translated into dia. ceiro.j (e.g. Lev 10:11; Josh 
20:2). 

13 1Ki 16:12; Ho 12:11. 
14 “Accusative of duration”: GKC §118k. 
15 The usage of accusative for time or duration. See Smyth, §1582-3. 
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uses only one definite article may be a typical translation technique to make AB+AC 

into A(B+C), which is seen also in v.4. 

LXX has e;stai. In MT, the verse is connected with the next verse by using … rvak  

!k …. But LXX understands the present verse as self-contained, having a protasis (o]n 

tro,pon ~) and an apodosis (e;stai ~). The athnach under @xyw should perhaps be moved 

under ~ynv in MT, as the apparatus of BHS suggests.16 

Instead of singular nouns tpwmw twa, LXX has plural shmei/a kai. te,rata. The same 

rendering is seen in LXX-Deut 28:46, where curses will be “signs and portents” to the 

people who will not obey the word of YHWH. The Hebrew phrase in the plural form 

(~ytpwmw twtwa) is used with reference to the Exodus. Sometimes only one of the two 

nouns is used in MT but LXX renders them as two-noun phrase.17 Therefore, it seems 

that the Greek plural phrase (shmei/a kai. te,rata) was, basically, considered a formula, 

indicating God’s action against Egypt and Pharaoh and His deliverance of Israel in 

Egypt.18 The rendering in the present verse also seems to reflect it. 

3.1.3.4. 20:4 

~yIr:øc.mi ybi’v.-ta, rWVa;û-%l,m,( gh;än>yI !KEå  

~ynIßqez>W ~yrIï['n> vWK± tWlïG"-ta,w> 

@xE+y"w> ~Arå[' 

`~yIr")c.mi tw:ïr>[, tveÞ yp;îWfx]w: 

o[ti ou[twj a;xei basileu.j VAssuri,wn th.n aivcmalwsi,an 

Aivgu,ptou kai. Aivqio,pwn neani,skouj kai. presbu,taj  

gumnou.j kai. avnupode,touj  

avnakekalumme,nouj th.n aivscu,nhn Aivgu,ptou 

MT: So shall the king of Assyria lead away the captives of Egypt and the exiles 
of Cush, young and old, naked and barefoot, and with buttocks bared19, to the 
shame of Egypt! 
LXX: For thus the king of Assyrians shall lead the captives of Egypt and 
Ethiopians, young and old, naked and barefoot, with the shame of Egypt 

                                                        

16 Wildberger; Gray; Watts distinguishes between logical centre (BHS) and metrical centre (MT). But 
Cheyne and Oswalt follow MT, and Oswalt points that it is ambiguous how long Isaiah continued the 
symbolic action. 

17 tpwm: Ex 7:9; 11:9,10; twa: Deut 11:3. 
18 Ex 7:3,9; 11:9,10; Deut 4:34; 6:22; 7:19; 11:3; 26:8; 29:2; 34:11; Ps 78:43 (LXX 77:43); 105:27 

(104:27); 135:9 (134:9); Jer 32:20,21 (39:20,21); Baruch 2:11. 
19 We read yp;wfxw as ypewfxw with the apparatus of BHS and most commentaries (Blenkinsopp, Gray, 

Kaiser, Wildberger, etc.). Cf. GKC §87g, explains this as “a singular with the formative syllable y ;, or more 
probably as a construct state with the original termination ay”. 
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uncovered. 
1QIsa: tlg, construct form of participle, for twlg. 
4QIsf: ~r[ (see above). 

LXX has o[ti in the beginning of this verse. Throughout the LXX, !k … rvak is 

mainly rendered as o]n tro,pon … ou[twj, including all occurrences in LXX-Is.20 The 

unique addition of o[ti here can be explained as follows: it seems to come from the 

change of structure caused by the added e;stai in the previous verse. According to MT, 

v.3 and v.4 are connected, thus: “As …, so …”. But as e;stai is added in v.3 in LXX, the 

final sentence in 20:3 of LXX (“it shall be signs and portents …”) functions as an 

apodosis of the clause “As Isaiah … for three years”. It would seem to make the first 

sentence in v.4 (“Thus the king of Assyrians …”), i.e. the real apodosis with ou[twj, 

redundant. The inserted o[ti in front of the sentence, then, gives it a new role: to develop 

and explain further why Isaiah’s action will be signs and portents. 

As in v.3, we have here the same technique thus “captives of Egypt and exiles of 

Cush” � “captives of Egypt and Ethiopians”.21 LXX appears not to reflect tv, which 

may have been omitted because it was a rarely used word, and thus not understood, or 

else because the translator regarded it as synonymous with hwr[.22 

3.1.3.5. 20:5 

Wvbo+w" WTßx;w>  

~j'êB'm; ‘vWKmi 

`~T'(r>a;p.Ti ~yIr:ßc.mi-!miW 

kai. aivscunqh,sontai h`tthqe,ntej oì Aivgu,ptioi  

evpi. toi/j Aivqi,oyin evfV oi-j h=san pepoiqo,tej  

oì Aivgu,ptioi h=san ga.r auvtoi/j do,xa 

MT: And they shall be dismayed and be ashamed of Cush, their expectation, and 
of Egypt, their glory. 
LXX: And the Egyptians, being defeated, shall be ashamed of the Ethiopians in 
whom the Egyptians trusted, for they were glory to them. 

                                                        

20 E.g. Ex 40:15f; Nu 14:28; 2Sam 16:23; Ez 15:6; Am 3:12; Zech 7:13 and also in Isaiah: 10:11; 14:24; 
29:8; 31:4; 52:14; 55:10f; 65:8; 66:22. But as kaqw,j … ou[twj: e.g. Gen 41:13; Jud 1:7; 2Sam 3:9; 1Ki 1:30; Est 
6:10; Jer 19:11f; Zech 1:6; kaqa,per … ou[twj: e.g. Lev 8:35; 2Sam 15:19; elsewhere, w`j … ou[twj (e.g. Lev 27:14), 
kaqa, … ou[twj (e.g. Deut 4:5), kaqo,ti … ou[twj (1Sam 15:33), w[sper … ou[twj (Jer 31:28-LXX 38:28), etc. 

21 ybv and twlg are always rendered as words from the same stem in LXX-Is: aivcma,lwtoj (ybv, 46:2); 
aivcmalwteu,w (ybv, 49:24,25); aivcmalwsi,a (twlg, 45:13). 

22 The Septuagintal reading here seems to have something to do with 47:3: avnakalufqh,setai h̀ aivscu,nh 
sou %teêw"r>[, ‘lG"Ti. In 47:2, hlg is paralleled with @fx, which is rendered as avnakalu,ptw, as in 20:4. 
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1QIsa: wvwbyw, imperfect with waw, for wvbw, waw-consecutive perfect23; ~xtbm, 
from verb xjb, for ~jbm in MT from the verb jbn; ~yrcmm for ~yrcm-!m.24 

The absence of the first “and” in LXX can be explained by Participium Coniunctum, 

which will be dealt with below. MT has ~yrcm-!mw but LXX reads the part as oì Aivgu,ptioi, 

which seems a form without “and of (-!mw)”. When we consider that 1QIsa and Targum 

have ~yrcmmw, it is plausible that the Vorlage of LXX had ~yrcmmw like the versions and 

the translator happened to omit the Hebrew alphabet m due to haplography. Or this 

could have happened already in the Hebrew Vorlage. The copulative w> seems to be 

reflected in ga,r. 

The finite Hebrew verb wtxw is rendered as the Greek participle h`tthqe,ntej, which is 

a Greek style translation technique, so called Participium Coniunctum, to render co-

ordinate clauses connected with w>.25 The use of h̀tta,omai for the Hebrew verb appears 

almost only in LXX-Is.26 The Hebrew verb, then, which seems somewhat abstractive 

and emotional, is transformed into a rather concrete and historical verb. The Hebrew 

phrase wvbw wtx appears in 37:27 where it is used to indicate the dismay and shame of 

nations in the face of Assyrian power, as in the present verse. However, in LXX-Is we 

cannot find any connection between the two verses because this phrase in 37:27 in LXX 

is rendered using only one Greek verb evxhra,nqhsan “they withered”. 

The first sentence in LXX has a clear subject “the Egyptians”, compared to the 

ambiguous “they” in MT. In MT, it seems that “they” was intended to refer to Judah 

and Jerusalem who relied upon Egypt (cf. 30:1ff; 31:1ff; 36:9f).27 If this verse did not 

                                                        

23 Cf. Wildberger. 
24 As a matter of fact, throughout MT-Is, ~yrcmm instead of ~yrcm-!m, is consistently used except in this 

verse. 
25 Aejmelaeus, “Participium Coniunctum”, 389. According to I. Soisalon-Soininen, Die Infinitive in der 

Septuaginta (Helsinki: Suomalainen Tiedeakatemia, 1965), 177, this ‘Participium Coniunctum’ appears 25 
times in LXX-Is. 

26 Three times in 8:9; 30:31; 31:4,9; 51:7 and LXX-Jer 31:1 (MT 48:1) outside Isaiah. evklei,pw is used in 
LXX-Is 7:8; 51:6, while diaskeda,zw in LXX-Is 51:6. 

27 Brueggemann; Kaiser; Watts. 
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have any connection with or implication for Judah, it would be very difficult to see why 

this section was included here. “The Egyptians” in LXX, however, excludes the 

ambiguity, and shows the inner-Egypt viewpoint of the translator. For him, it was the 

Egyptians who would be ashamed. The fact that the translator had “the Egyptians” as 

the subject shows us that he wanted to make it clearly understood as such.28 

LXX seems to paraphrase MT: “their expectation” � “in whom they trusted”; 

“their glory” � “they were glory to them”. In particular, the rendering h=san pepoiqo,tej, 

suggests that the translator read ~jbm as ~xjbm,29 in the next verse as well.30 That the 

motif “shame-trust” using the same Greek words in the present verse is also found in 

42:17 and 31:13 in LXX-Jer (MT 48:13), which has vwb - xjb, serves to support this. 

The possibility that the second oì Aivgu,ptioi is read as a subject of the last line thus 

“for the Egyptians were glory to them”, seems to be excluded, because of the context 

and meaning. “The Egyptians were the glory of the Ethiopian” does not make sense 

once the translator decides to make “the Egyptians” the subject of the first half of the 

present verse, in contrast to MT.31 

3.1.3.6. 20:6 

èaWhh; ~AYæB; éhZ<h; yaiäh' bve’yO rm;a'w>û  

hr"êz>[,l. ‘~v' Wns.n:Ü-rv,a] WnjeªB'm; hkoå-hNEhi 

rWV+a; %l,m,ä ynEßP.mi lceêN"hi’l. 

s `Wnx.n")a] jleîM'nI %yaeÞw> 

kai. evrou/sin oì katoikou/ntej evn th/| nh,sw| tau,th|  

ivdou. h`mei/j h=men pepoiqo,tej tou/ fugei/n eivj auvtou.j eivj boh,qeian  

oi] ouvk evdu,nanto swqh/nai avpo. basile,wj VAssuri,wn  

kai. Pw/j h`mei/j swqhso,meqa 

MT: And the inhabitants of this coastland shall say in that day, “Behold, such 
is our hope to where we fled32 for help and for deliverance from the king of 

                                                        

28 Contrary to Ottley, 2:203: “The LXX have lost the syntax and with it the meaning”. 
29 1QIsa and Targum reflect this septuagintal reading. But Troxel, LXX-Isaiah, 269. 
30 Cf. 32:18: “ … ~yxjbm twnkvmbw …” � “… kai. evnoikh,sei pepoiqw,j …”. In this verse, too, the translator 

paraphrases the noun-sentence in Hebrew, as in 20:5 above. 
31 The reading of other textual variants such as B, S, and L seems to reflect the literal meaning of a 

Hebrew text like MT: … oì Aivgu,ptioi oì h=san auvtoi/j do,xa (L: ~ eivj do,xan). But these readings cannot go with 
the Greek renderings of the first half as we see above. 

32 1QIsa reads this as $msn, which makes good sense, with reference to 36:6 “… Egypt, … when one leans 
on it (wyl[ vya $msy), and it will go into his hand and pierce …”. But as Wildberger, Isaiah 13-27, 286, 
points out, the verb $ms in this sense needs the preposition l[ in all occurrences of MT. Also see BDB, 
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Assyria; then, how shall we escape?” 
LXX: And the inhabitants in this island shall say, “Behold, we trusted to flee for 
help to those, who were not able to be saved from the king of Assyrians. And, how 
shall we be saved?” 
1QIsa: orthographic bvwy, ayah; $msn for wnsn. Qumran reads here the verb $ms for 
swn in MT.33 

LXX has no equivalent for awhh ~wyb.34 Of 45 occurences in MT, such omission 

happens only three times (4:1; 20:6; 24:21). The first sentence of LXX consists of a 

plural subject and a plural verb, while these are singular in MT. “The inhabitants in 

(this) island” is found in 23:2,6,35 where the expression indicates the peoples on the 

coast of Philistia.36 It seems that the present verse is harmonized with the others.37 But 

what this phrase refers to in the context of this Septuagintal section, will be dealt with 

later. The following sentence in the present verse of MT is conspicuously paraphrased 

in LXX. The sense that MT tries to deliver in this verse is: the failure of Egypt, to which 

they fled for help and deliverance from Assyria. The text of LXX reflects more clearly 

what MT says. The rendering of rwva $lm ynpm lcnhl as oi] ouvk evdu,nanto swqh/nai avpo. 

basile,wj VAssuri,wn resembles midrashic interpretation, as seen in Targum.38 There is 

the possibility that the translator misread lcnhl as lcnh al, as Ottley suggests.39 When 

we take these into account together with the fact that the translator paraphrases ~v as 

eivj auvtou.j to clarify the reference of the verb fu,gw, it seems more plausible to regard the 

present verse as a theological paraphrase by the translator – in which the insertion of 

                                                                                                                                                                   

701f; Barthélemy, 152. When we find an example (Is 36:6) where the verb swn is used with hrz[l as in the 
present verse, we accept the reading of MT. LXX also reflects this reading. 

33 Cf. Watts; Wildberger. 
34 Cf. S has the phrase. 
35 Especially, 23:6 in LXX-Is: oì evnoikou/ntej evn th/| nh,sw| tau,th| for yai ybev.yo in MT. 
36 Van der Kooij, Oracle of Tyre, 52-53, 78. But he thinks the expression in 23:6 points to Carthage (57, 

79). On a critique by Troxel, see LXX-Isaiah, 194-199. 
37 Generally, the plural form ~yya is used and rendered as nh/soi throughout Isaiah, thus indicates 

coastal region near a sea (24:15; 42:10), isles afar (e.g. 40:15; 60:9), or peoples thereof (e.g. 49:1; 66:19, 
where the word is paralleled with e;qnh). 

38 Targum: “And the inhabitants of this island … for help to be delivered from before the king of 
Assyria? Hitherto they have not delivered themselves (wbyzyv al !whvpn !dk d[), and how shall we be 
delivered?” (Stenning’s translation). 

39 Ottley, 2:203. 
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swqh/nai intends to connect it to swqhso,meqa in the following sentence -, rather than as 

the result of a different Vorlage.40 Another element contributing to LXX’s paraphrase 

is the elimination of hk from MT, which is otherwise usually reflected in ou[twj or ta,de. 

Two Hebrew verbs (lcn, jlm) are both rendered as sw,|zw. lcn appears 22 times in 

Isaiah and its usual equivalents are r̀u,omai and evxaire,w.41 When we bear in mind that 

the rendering sw,|zw is used in only 3 occurrences (19:20; 20:6; 38:6), it is likely that the 

rendering of lcn as sw,|zw in the present verse arose from the translator’s intention to 

create a parallel with the rendering jlm as sw,|zw.42 

 

3.1.4. The Septuagintal text 

3.1.4.1. Verse 5 

The structure of MT in v.5 is remarkably different in LXX. It seems too simple to 

be mistaken: 

They will be dismayed, and ashamed  of Cush their expectation, 
     of Egypt their glory. 

But LXX has instead:  

“The Egyptians, being defeated, will be ashamed of the Ethiopians, in whom the 
Egyptians trusted, because they were glory to them”.  

Interestingly, LXX has “the Egyptians” twice as subject, while MT has no reference 

to “the Egyptians” at all. However the reading came about, the Septuagintal reading as 

it stands emphasises “the Egyptians”. What LXX says is that the Egyptians relied upon 

the Ethiopians because the Ethiopians were their glory and they will be ashamed of the 

Ethiopians, for the Ethiopians will not help the Egyptians against the Assyrians. Now 

                                                        

40 In fact, there are many examples where LXX-Is gives a different meaning from MT by adding 
negative particles: e.g. 8:14; 27:3; 31:8; 54:4, etc. 

41 Interestingly, r̀u,omai as an equivalent of lcn appears in chapters 1-39 (e.g. 36:14; 37:12) and evxaire,w is 
used mainly after chapter 40 (e.g. 31:5; 42:22; 44:17,20; 47:14; 57:13). As for the cases where r`u,omai 
appears after chapter 40, the Greek word is used for mostly lag (e.g. 48:17,20; 49:7; 59:20; this Greek verb 
is never used as a rendering of lag in chapters 1-39), in a few cases [vy (49:25,26; 63:5) and twdp (50:2). 

42 See 2.2.2.3. 
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the translator changes the relationship of alliance between Judah and Egypt into a 

relationship between Egyptians and Ethiopians. His treatment may be based on the 

historical fact that the Cushites – the Ethiopians - reigned over the whole of Egypt 

during the 25th dynasty (747-664 BCE) 43  and they showed themselves as the 

representative of Egypt. This Jewish notion of the surpassing power of the Ethiopians 

over the Egyptians may be traceable in some materials, one of which is Josephus’ 

explanation of Moses’ Cushite wife.44 In this story, Moses serves as a kind of deliverer 

of Egypt in the face of the Ethiopians’ sweeping power. The rendering in this verse of 

LXX-Is may reflect a memory of this traditional power relation between two nations in 

Egypt.45 Or, as Seeligmann suggests,46 LXX-Is could point out the support which 

Ethiopia had given to Egyptian rebels against the Ptolemaic kings. From 206 BCE to 

186 BCE, a series of rebellions arose in Upper Egypt, and an Egyptian named 

Hurgonaphor (or Harmachis) drove the Greeks out of Thebes and became king.47 It is 

suggested that the independent Ethiopian kings may have given aid to the Egyptian 

rebels. 48  After 180 BCE, it seems that Ptolemaic control over Theban region 

reestablished.49 Nothing can be clearer concerning the situation, but it may be helpful 

to understand the rendering in LXX-Is. 

                                                        

43 James, 683-701; A. Spalinger, “Third Intermediate-Saite Period (Dyn. 21-26)” in ABD, 2: 358-360. 
44 Artapanus, 27.7 on the Ethiopians’ attack against Egypt; Pseudo-Eupolemus, 9.17.9: “Chus was the 

ancestor of the Ethiopians and the brother of Mitsraim, the ancestor of the Egyptians”; Josephus, Ant. 
2.238-53. As a matter of fact, this story in Josephus explains how Moses married a Cushite woman (cf. Nu 
12:1). Tessa Rajak, “Moses in Ethiopia: Legend and Literature”, JJS 29 (1978), 121-22, suggests that this 
story about Moses and Ethiopia was familiar to the Jews in Alexandria. 

45 It seems difficult to find a hint to the contemporary situation of the translator between Egypt and 
“Ethiopia”. See P.L. Shinnie, “The Nilotic Sudan and Ethiopia, c. 660 BCE to c. AD 600” in J.D. Fage (ed.), 
The Cambridge History of Africa (Vol.2; Cambridge University Press, 1978), 210-271. 

46 Seeligmann, 250. 
47 Shinnie, 228; E. Turner, “Ptolemaic Egypt”, in F.W. Walbank, A.E. Astin, M.W. Frederiksen and R.M. 

Ogilvie (eds.), The Cambridge Ancient History (Vol. VII-part I; 2nd edition; Cambridge University Press 
1984), 162f. 

48 Shinnie, 228. 
49 Shinnie, 228. 
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The above observation shows us how the target readership of the Hebrew, the Jews 

of Palestine, has been transferred in LXX to the Jews of Egypt. MT shows readers in 

Palestine how stupid the people who relied upon Egypt had been, while LXX does the 

same for readers in Egypt using an example within Egypt itself. As is seen in the 

commentary on 10:20f, the Greek phrase eivmi, + pepoiqo,tej plays a very important role in 

LXX-Is.50 This phrase is very frequently used in LXX-Is. The question of whom a 

certain community trusts in determines its situation and identity according to LXX-Is. 

The translator judges Egypt by the same criteria. This is also attested by the Greek 

rendering of ~trapt: “because they were glory to them”. This sentence explains why 

the Egyptians trusted in the Ethiopians, according to LXX: because the Ethiopians were 

glory to the Egyptians. The statement seems to imply that it is God who should be their 

glory, as can be seen in 12:2; 60:19,21, etc. According to Brockington, glory and 

salvation are closely associated in LXX-Is.51 For example, in 40:5,  

MT “And the glory of YHWH shall be revealed and all flesh shall see together, for 
the mouth of YHWH has spoken” rBE)DI hw"ßhy> yPiî yKi² wD"êx.y: ‘rf'B'-lk' WaÜr"w> hw"+hy> dAbåK. hl'Þg>nIw>  
LXX “And the glory of Lord shall be seen and all flesh shall see the salvation of 
God for the Lord has spoken” kai. ovfqh,setai h` do,xa kuri,ou kai. o;yetai pa/sa sa.rx to. 
swth,rion tou/ qeou/ o[ti ku,rioj evla,lhsen 

The Septuagintal verse shows that “the glory of Lord” is identified with “the 

salvation of God” which is added by the translator as the object of the verb “see” (cf. 

38:11; 52:10). 52  Therefore, in conjunction with the use of eivmi, + pepoiqo,tej, the 

rendering trapt as do,xa shows that the translator is dealing with the problem of the 

salvation of Egypt here. In this respect, it would be quite natural for the verb sw,|zw to be 

used twice in the following verse. 

                                                        

50 See 2.1.3.1. 
51 L.H. Brockington, “Greek Translator”, 30-31; idem, “LXX and Targum”, ZAW 66 (1954), 80. 
52 Seeligmann, 285-286, as avoiding literal anthropomorphic expression; cf. Tov, Text-Critical Use, 48-

50; on the connection with 52:10, see Troxel, LXX-Isaiah, 130f, 137. 



 127 

3.1.4.2. Verse 6 

V.6 in MT consists of three sentences: the inhabitants in this island will say in that 

day; Behold, such is our hope to which we fled for help and for deliverance from the 

king of Assyria; How shall we escape? 

As seen in v.5, MT is concerned with Philistine cities and especially Judah, trusting 

in Egypt and Cush against Assyria.53 But LXX changes this background into an inner-

Egyptian one, so LXX is concerned with the Egyptians trusting in the Ethiopians 

against Assyria. Therefore, it seems plausible that “the inhabitants in this island” refers 

to “the Egyptians”.54 Interestingly, the Greek word nh/soj sometimes refers to “land 

flooded by the Nile”.55 Then, it is possible that the translator and the readers related 

the Greek term to “the people in the region flooded by the Nile” i.e. “the Egyptians”. In 

addition, the same phrase eivmi, + pepoiqo,tej is used in v.5 and v.6. In v.5, it is stated that 

the Egyptians trusted in the Ethiopians. In v.6, it is stated that we (the inhabitants in 

this island) trusted to flee to them for help”. It would be natural to regard this “we” in 

v.6 as “the Egyptians” in v.5. At least, it may be suggested that the Septuagintal reading 

is intended to be understood thus. 

As we saw before, LXX divided the second sentence into two: Behold, we trusted to 

flee to them for help; who could not be saved from the king of the Assyrians. While MT 

highlights the statements about the shortcomings of Egypt in vv.4-5 by using wnjbm hk, 

LXX-Is gives a more lucid sense by eliminating hk. In fact, this verse is full of important 

theological terms (‘trust’, ‘flee to’, ‘help’ and ‘save’) and by these means the translator 

                                                        

53  Brueggemann; Cheyne; Gray; Jensen; Watts; Wildberger; but Oswalt doubts that Judah was 
included. 

54 Also see Theodoret of Cyrus’ comment in Manley, 318. 
55 As LSJ shows, in The Hibeh Papyri, 1.90.7, which is assumed to belong to around 230 BCE, nh/soj is 

used to indicate a region in Oxyrhynchus nome. Theodoret of Cyrus explains: “He calls Egypt an ‘island’ 
because the river plays the part of a sea and surrounds it with its channels”. See Manley, 318. For the term 
to denote a peninsula, see van der Kooij, Oracle of Tyre, 79. 
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judged the situation definitively: they trusted in the Ethiopians to flee for help, and the 

Ethiopians could not save them from Assyria. While MT implicitly speaks of Egypt’s 

inability to help, LXX does so explicitly. Arguably LXX has a much more negative view 

of trusting in other nation for help than MT.  

To sum up, in vv.5-6, LXX has lengthy paraphrased sentences. It seems that the 

translator wanted to explain what had been going on through the use of examples 

within Egypt. In other words, it is likely that the Septuagintal text arises from a certain 

didactic motive. These verses inform the readers in whom we should trust in and who 

should be our glory – this is associated with salvation -, using a concrete historical 

example consisting of Egyptians and Ethiopians, which would be very familiar to the 

Jews in Egypt. After all, these two verses are telling readers in Egypt whence comes the 

salvation. 

 

3.1.5. Theology of the Septuagint: “How shall we be saved?” 

The translator tells the readers about the problem of how we will be saved, using as 

a concrete example of the situation between Egypt and Ethiopia. The powerful 

Ethiopians could not save the Egyptians who fled to them for help. They were not 

helpful. In this respect, LXX has a more negative view than MT concerning reliance on 

Egypt. We might consider this their response against many statements depicting going 

down to Egypt as infidelity and apostasy. This will be further demonstrated by other 

related texts in LXX-Is. 

There are only three cases where lcn is translated into sw,|zw in LXX-Is, as seen 

above. Another case in 38:6 may suggest the answer of the translator to the question 

“how shall we be saved”: 

kai. evk ceiro.j basile,wj VAssuri,wn sw,sw se ($lyca rwva-$lm @kmw) kai. ùpe.r th/j 
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po,lewj tau,thj ùperaspiw/ “And from the hand of the king of Assyrians I will save 
you, and I will shield this city”.56 

 

3.2. 30:1-7 

3.2.1. Context of MT 

Although the superscription bgn twmhb afm appears in v.6, vv.6-7 should be 

understood in connection with vv.1-5. this is apparent in two ways: Firstly, both parts 

speak about Egypt (vv.2-3 and v.7), and secondly, both of them describe Egypt as an 

unhelpful nation using the same phrase “wly[wy-al ~[” (v.5 and v.6). 30:8-33 deals with 

the description of those rebellious people seen in v.1 and the outcome of the situation57 

but the section does not have a direct relationship with Egypt. Therefore, we limit 

ourselves here to 30:1-7.58 

Conflicts between Assyria and Egypt may form the background to the Hebrew text. 

During the Assyrian campaign, Judah took a pro-Egyptian policy against Assyria. 

Among the actions resulting from the policy would be the appeals for help from Egypt 

as shown in the present text and others (31:1-3; indirectly 28:14-15,18-22, etc.).59  

 

3.2.2. Comparison of two versions 

3.2.2.1. 30:1 

hw"ëhy>-~aun> ‘~yrIr>As* ~ynIÜB' yAhå  

yNIëmi al{åw> ‘hc'[e tAfÜ[]l; 

yxi_Wr al{åw> hk'ÞSem; %soðn>liw> 

`taJ'(x;-l[; taJ'Þx; tApïs. ![;m;²l. 

ouvai. te,kna avposta,tai( ta,de le,gei ku,rioj(  

evpoih,sate boulh.n ouv diV evmou/  

kai. sunqh,kaj ouv dia. tou/ pneu,mato,j mou  

prosqei/nai a`marti,aj evfV a`marti,aij( 

MT: Woe to the rebellious children, says YHWH, who make a counsel but not 

                                                        

56 In MT, “this city (tazh ry[h)” appears twice but it seems that the translator omits first one to make 
simple and clear. 

57 Sweeney, 386-389. 
58 Also Beuken; Cheyne. 
59 Blenkinsopp, Isaiah 1-39, 411. 
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from me, and who make an alliance60 but not my spirit, adding61 sin upon sin, 
LXX: Woe to the rebellious children, thus says the Lord, you made a plan not 
through me, and pacts not through my spirit, adding sins upon sins, 
1QIsa: orthographic ~awn62 and awl; ynmm for ynm63. 

hwhy-~an formula appears 25 times in Isaiah. Interestingly and remarkably, this 

formula is always rendered as ta,de le,gei ku,rioj, except once in 14:22, in chapters 1-39,64 

as in other prophetic literature, while it is always rendered as le,gei ku,rioj, except twice 

in 52:5, in chapters 40-66.65 Therefore, the fact that LXX has ta,de in the present verse 

is consistent with the technique of the translator.66 

There is no Greek equivalent for $snl. The translator might have known what $snl 

hksm meant here,67 and rendered the phrase as (poie,w) sunqh,kaj (‘make pacts’),68 a 

phrase widely used in Greek literature to express a treaty between two countries.69 

Compared to its frequent appearance in Greek literature, there are only three cases in 

LXX where this phrase appears: Is 28:15, 30:1, Dan 11:4 and 11:17. The examples where 

                                                        

60 hksm $sn indicates here ‘pouring out a libation’ in making a covenant, thus ‘making an alliance’ 
(NJB, NRSV; Watts; Wildberger). But Beuken; Blenkinsopp. Cheyne and BDB, 651, suggest ‘weave a web’, 
which, after all, may connote the action of making alliances. For Dahood’s suggestion to take hc[ as 
#[ with an accusative ending, paralleled with the understanding of hksm $snl as ‘casting a molten image’, 
see M. Dahood, “Accusative ‘ēsāh, ‘wood’ in Isaiah 30,1b”, Bib 50 (1969), 57-58; W.H. Irwin, Isaiah 28-33: 
Translation with Philological Notes (BO 30; Rome: Biblical Institute Press, 1977), 72. 

61 Following the BHS apparatus and other versions (LXX, Peshitta, Targum, Vulgate), tAps is read as 
tp,s ,, an infinitive of @sy, likewise in Nu 32:14; Deut 29:18, though Oswalt, Watts and Wildberger argue the 
reading in MT should be understood as Qal infinitive of @sy based on Nu 32:14. See GKC §69 h1.  

62 In 1QIsa, ~wan appears twice (1:24; 41:14), while, elsewhere, ~awn is used (e.g. 3:15; 19:4; 31:9; 54:17). 
63 In 22:4, too, 1QIsa writes ynmm for ynm in MT: “tendency to normalize” (Irwin, 73). ynmm in Is 29:13 of 

MT is seen in 1QIsa as well. 
64 1:24; 3:15; 14:22,23; 17:3,6; 19:4; 22:25; 30:1; 31:9; 37:34. In 3:15 and 14:23, this Hebrew formula 

seems to be reflected in the following verses, respectively 3:16 and 14:24. 
65 41:14; 43:10; 43:12; 49:18; 52:5; 54:17; 55:8; 66:2; 66:22. In 56:8 and 66:17, this formula is 

translated using ei=pen instead of le,gei and in 59:20, it is not reflected. 
66 Interestingly, ou[twj le,gei ku,rioj is overwhelmingly preferred as a rendering for hwhy rma hk after 

chapter 40 in LXX-Is (21 out of 26 occurrences). This phenomenon is never seen in other prophetic 
literature. Therefore, we conclude it is a unique translational feature of LXX-Is. At the same time, it might 
be used as evidence of two translators for LXX-Is. See M.S. Hurwitz, “The LXX of Isaiah 36-9 in Relation to 
that of 1-35, 40-66”, HUCA 28 (1957), 80-83; also G.B. Gray, “The Greek version of Isaiah: is it the work of 
a single translator?”, JTS 12 (1911), 290-293. 

67 Ottley, 2:252; But Troxel, LXX-Isaiah, 266. 
68 In Is 40:19, too, the Hebrew verb $sn is rendered as the verb poie,w. 
69 For example: Aristophanes, Pax, 1065; Diodorus Siculus, Bibliotheca historica, 5.6.4; 12.26.3; 

14.3.2; Polybius, Historiae, 1.16.9; 2.12.3; 7.4.2.; Xenophon, Hellenica, 2.2.12; 7.1.2; 5.3.26; Ant. 6.230; 
16.270; B.J. 4.382; Herodotus, Historiae, 6.42.1, etc. In these all cases, the verb poie,w is in the middle voice. 
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the active form of poie,w is used in this phrase are rare throughout extant Greek 

literature.70 Therefore, it can be said that the usage of LXX-Is is unique and the 

translator no doubt borrowed this phrase from 28:15, where the phrase is an equivalent 

of tyrb trk. 

LXX does not reflect two adversative uses of w>.71 LXX adds the preposition dia, in ouv 

dia. tou/ pneu,mato,j mou for yxwr al, perhaps from a desire to create a parallel with the 

previous ouv div evmou/.  

The MT in this verse is characterized by infinitive clauses, describing why the 

people are called “rebellious children”. But LXX does not reflect this framing: the only 

main verb in the Lord’s saying in LXX is poie,w, while the last infinitive tps remains as 

an infinitive (prosqei/nai). It is quite likely that the translator paraphrased the meaning 

of the given Hebrew text according to his understanding. In addition, by changing the 

third person of the Hebrew into a second person (evpoih,sate), the text is rendered more 

intense and direct. 

Singular nouns about “sin” are sometimes translated as a plural noun aì àmarti,ai 

in LXX-Is (5:18; 6:7; 13:11; 14:21; 53:6; 64:6) as in the present verse. 

3.2.2.2. 30:2 

Wla'_v' al{å ypiÞW ~yIr:êc.mi td<r<äl' ‘~ykil.hoh;  

h[oêr>P; zA[åm'B. ‘zA[l' 

`~yIr")c.mi lceîB. tAsßx.l;w> 

oì poreuo,menoi katabh/nai eivj Ai;gupton( evme. de. ouvk 

evphrw,thsan tou/ bohqhqh/nai ùpo. Faraw  

kai. skepasqh/nai ùpo. Aivgupti,wn) 

MT: who walk to go down to Egypt - but they did not ask my mouth -, to take 
refuge in the protection of Pharaoh, and to seek refuge in the shadow of 
Egypt. 
LXX: who walk to go down to Egypt - but they did not ask me -, to be helped by 
Pharaoh and to be protected by Egyptians. 
1QIsa:orthographic ~yklwhh, awl and hw[rp. 

zw[mb zw[l is translated by tou/ bohqhqh/nai, an apparent paraphrase. In 17:10 and 

                                                        

70 For example, in Isocrates’ writings which have dozens of appearances of the phrase, the case where 
the active form of the verb is only one: In Callimachum, 68.  

71 Generally, kai. ouv(k) is followed by finite verb. Kai. ouv + phrase as in the present verse belongs to very 
rare cases, e.g. Nu 12:8. 
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25:4, zw[m is rendered as bohqo,j as in the present verse. Likewise, the rendering of twsxl 

lcb as skepasqh/nai belongs to the same technique, “etymological reasoning”,72 using a 

verb derived from a noun which has the same root, for the equivalent of lc is often 

ske,ph,73 thus  

bohqo,j (zw[m) – bohqhqh/nai (zw[mb zw[l)  
ske,ph (lc) - skepasqh/nai (lcb twsxl). 

LXX changes “my mouth” in MT into “me”. This may relate more to the 

translator’s tendency to concretize, rather than an avoidance of anthropomorphism, 

since “the mouth” of YHWH still appears in LXX-Is (11:4- even “his lips”; 24:3; 25:8; 

45:23; 48:3; 55:11; 58:14). 

The verb hsx appears three times in Isaiah (14:32; 30:2; 57:13), and LXX renders 

the verb differently, rather theologically in the other two cases.74 In the present verse, 

too, the Hebrew verb is translated by a more concrete Greek verb.75 

3.2.2.3. 30:3 

tv,bo+l. h[oßr>P; zA[ïm' ~k,²l' hy"ïh'w> 
 `hM'(lik.li ~yIr:ßc.mi-lceB. tWsïx'h,w> 

e;stai ga.r ùmi/n h` ske,ph Faraw eivj aivscu,nhn  

kai. toi/j pepoiqo,sin evpV Ai;gupton o;neidoj) 

MT: Therefore the protection of Pharaoh will be to you, shame, and the refuge 
into the shadow of Egypt will be insult. 
LXX: For the protection of Pharaoh will be to you, shame, and to those who 
trusted in Egypt, disgrace. 
1QIsa: hmkl for hmlkl,76 which seems to have happened from parablepsis (two 
Lamed and another ~kl in the same verse). 

While the verse in MT is well paralleled (the protection of Pharaoh � shame; the 

refuge into the shadow of Egypt � insult), the translator of LXX paraphrases it, 

                                                        

72 Troxel, LXX-Isaiah, 112. 
73 E.g. Gen 19:8; Ez 31:17; Ho 14:8 and Is 4:6; 25:4. 
74 In 14:32, “AM)[; yYEïnI[] Wsßx/y< <Hb'îW And the poor of his people will find refuge in her (=Zion)” is translated 

by “kai. diV auvtou/ swqh,sontai oì tapeinoi. tou/ laou/ And by him (=God) the lowly of the people will be saved”, 
and in 57:13, “#r<a,ê-lx;n>yI ‘ybi hs,îAxh;w> And whoever take refuge in me will inherit the land” by “oì de. 
avnteco,menoi, mou kth,sontai gh/n But whoever hold me firm will possess the land”. 

75 For a possible implied meaning in LXX by choosing this Greek word, see below. 
76 hmkl is an alternative writing for ~kl in 1QIsa (e.g. 36:14; 62:6), while it retains ~kl in some verses 

of the former chapters of Isaiah (e.g. 7:14; 31:7). This longer suffix with h is a characteristic of writing in 
1QIsa and more in 4QIsc.  
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explaining the metaphor of “refuge in the shadow” as “to trust in”. The latter is a very 

important concept, found frequently throughout LXX-Is.77 In addition, LXX seems to 

have read twsxh as tAsxoh, the plural participle form of hsx. As a result of these 

renderings, “the protection of Pharaoh (h̀ ske,ph Faraw)” becomes the keyword of the 

present verse as the only subject in the Greek text. 

3.2.2.4. 30:4 

`W[yGiy: snEïx' wyk'Þa'l.m;W wyr"_f' ![;coßb. Wyðh'-yKi( o[ti eivsi.n evn Ta,nei avrchgoi. a;ggeloi ponhroi,  

MT: For his princes are in Zoan and his messengers arrive at Hanes.78 
LXX: For there are in Tanis princes, evil messengers. 
1QIsa=MT. 

In LXX, “evil messengers” appears in the place of “messengers” of MT. It is 

difficult to see why LXX has the additional adjective. It may have arisen from a 

misreading of snx as smx or less likely @nx.79 Since this Hebrew word snx seems to be 

also as ma,thn from ~N"xi in following phrase, we may have a doublet.80 However, this 

would assume a double misreading. Alternatively, ponhroi, in LXX may be the result of 

an Aramaic understanding of the difficult word vyab in v.5 (cf. Ezra 4:12). The reading 

of 1QIsa in verse 5, vab hlk, seems to support this. If then, the possible reading of the 

Vorlage of LXX would be as following: 

~[-l[ vyab hlk w[gy ~nx … “(messengers) in vain they labour, all are evil, towards a 

nation” 

LXX does not reflect the pronominal suffixes in MT; thus “princes, messengers” 

instead of “his princes, his messengers”. This may be intentional. In MT, the referent of 

“his” in this text appears to be the Pharaoh of Egypt, compared with the reference to 

“princes in Zoan” in 19:11,13.81 On the other hand what may be envisaged is the 

                                                        

77 See 2.1.3.1. 
78 It seems that Sweeney, 399, regards “Hanes” as “On” i.e. Heliopolis, which is hard to accept. 
79 Fischer, Schrift, 47; Ottley, 2:252. 
80 Ziegler, Untersuchungen, 69. 
81 Irwin, 74f. So Kaiser thinks the mention of Zoan and Hanes (Heracleopolis Magna) shows the 

northern front line of the Ethiopian dynasty in the time of Shabako; also A. Kuschke, “Zu Jes 30:1-5”, ZAW 
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political relationship between Judah and Egypt against Assyria, and the referent of 

“his” is to the embassy sent by Hezekiah to Egypt.82 However, if we preserve the 

consonants of MT, “his princes” ought to refer to “the princes of Pharaoh” according to 

the context. But in LXX, this is not the case. “The princes, messengers” seem clearly to 

refer to those who were sent to Egypt for help by the Israelites, confirmed by the 

following phrase “in vain they labour”. 

w[ygy snx, the last two words in MT seems to be rendered as ma,thn kopia,sousi in 

the next verse,83 perhaps the result of a misreading of Hebrew words or from a 

variant84: ma,thn for ~N"xi (MT: snx) and kopia,w for [gy85 (MT: Hiphil of [gn). 

3.2.2.5. 30:5 

Aml'_ Wly[iäAy-al{ ~[;Þ-l[; vyabiêho lKoå  

 ly[iêAhl. al{åw> ‘rz<[e’l. al{Ü 

s `hP'(r>x,l.-~g:w> tv,boßl. yKiî 

(ma,thn kopia,sousi) pro.j lao,n( o]j ouvk wvfelh,sei auvtou.j 

ou;te eivj boh,qeian ou;te eivj wvfe,leian(  

avlla. eivj aivscu,nhn kai. o;neidoj) 

MT: All stank86 towards a people, which will not profit them, not for help and 
not for profit, but for shame and even for disgrace. 
LXX: (In vain they labour) towards a people, who will not profit them, neither 
for help nor for profit, but for shame and disgrace. 
1QIsa: vab hlk for vyabh lk (see the footnote below); orthographic awl and 
hrz[l; ly[wt for ly[whl, probably caused from a possible parablepsis error. 

On “in vain they labour”, see above. And LXX appears not to represent the first 

phrase “vyabh lk”, which would be rendered in v.4 of LXX. 

                                                                                                                                                                   

23 (1952), 194-195. Beuken suggests this phrase should refer to “the princes of Pharaoh” and at the same 
time, the two embassies, from Egypt and from Judah, would meet in this border territory. 

82 For example, Cheyne; Sweeney; Sawyer; Blenkinsopp. 
83 “To labour in vain (kopia,w + ma,thn/ keno,j)” appears not a few times: Job 2:9; 20:18; 39:16; Ps 127:1 

(LXX 126:1); Is 49:4; 65:23. 
84 Troxel, LXX-Isaiah, 189. 
85 After chapter 40, kopia,w is used as an equivalent of mostly [gy (40:28,30,31; 43:22; 45:14; 47:15; 

49:4; 57:10; 63:13; 65:23) and sometimes other Hebrew verbs (lvk: 63:13; @y[: 46:1; hal: 47:13). 
86 According to Kethib of MT: vyaib.hi lko. Contrary to most commentaries (Beuken; Blenkinsopp 

“disillusioned”; Irwin; Oswalt; Wildberger, etc.) and some Hebrew manuscripts which go with Qere vybh, 
we support the Kethib (also Watts) because 1QIsa (vab hlk) preserves vab and also LXX may reflect it in 
ponhroi,. One advantage of this reading would be the consistent translation of the subsequent phrase wly[y 
al ~[-l[ (“towards a people”) in v.5 as well as v.6, otherwise we would have rendered them – exactly the 
same phrase - differently as in most commentaries and modern translations. For discussion concerning 
this, see J.A. Emerton, “A Textual Problem in Isaiah xxx. 5”, JTS 32 (1981), 125-128; idem, “A Further Note 
on Isaiah xxx. 5”, JTS 33 (1982), 161. He is in favour of keeping the Qumran reading but with different 
vowels thus vaeb'/vaob' hloku (‘everyone will be ashamed’). 



 135 

3.2.2.6. 30:6 

bg<n<+ tAmåh]B; aF'Þm; 

hq'øWcw> hr"’c' •#r<a,B. 

~h,ªme vyIl:åw" aybiól' 

@peêA[m. @r"åf'w> ‘h[,p.a, 

~h,ªleyxe( ~yrIøy"[] @t,K,’-l[; •Waf.yI 

~t'êroc.Aa) ‘~yLim;G> tv,B,ÛD:-l[;w> 

`Wly[i(Ay al{ï ~[;Þ-l[; 

h` o[rasij tw/n tetrapo,dwn tw/n evn th/| evrh,mw|. 

evn th/| qli,yei kai. th/| stenocwri,a|(  

le,wn kai. sku,mnoj le,ontoj evkei/qen  

kai. avspi,dej kai. e;kgona avspi,dwn petome,nwn  

oi] e;feron evpV o;nwn             to.n plou/ton auvtw/n  

                 kai. kamh,lwn 

pro.j e;qnoj o] ouvk wvfelh,sei  

auvtou.j eivj boh,qeian( avlla. eivj aivscu,nhn kai. o;neidoj 

MT: An oracle against the beasts of Negeb. In the land of trouble and distress, 
of the lioness and the roaring87 lion, of the viper and the flying serpent, they will 
carry their riches on the backs of donkeys, and their treasures on the 
humps of camels toward a nation which will not profit (them).88 
LXX: The oracle of the beasts89 in the desert.90 In the trouble and the distress, 
lion and lion’s whelp there and asps and the young of flying asps, they carried 
their riches on donkeys and camels, towards a nation which will not profit them 
for help, but for shame and disgrace. 
1QIsa: has hY"ciw> between hqwcw and hrc, probably influenced from a likely idiomatic 
phrase hyc #ra in Is 41:18; 53:291; ~ym !yaw for ~hm, from a possible presupposed 
view on wilderness seen in such as Deut 8:15?; singular verb afy for plural wafy; 
~lyx for ~ylyx; orthographic awl. 

The apparatus of HUB suggests that probably, gh/, equivalent to #ra, was changed 

into th/, a possible error within the textual tradition of the version. 

LXX has “on donkeys” instead of “on the backs of donkeys” in MT, representing a 

                                                        

87 We read ~h,m of MT as ~hem, which is a participle of ~mh. When we take into account the parallel 
structure of v.6bb where two names for a lion (vylw aybl) are the counterpart of two names for a snake 
(@rfw h[pa), it seems quite natural that ~hm should be the counterpart of a participle @pw[m. Also 
Brueggemann; Oswalt; NEB; pace Beuken, Cheyne. Other suggestions: ~henO (‘growling’) - Duhm, Kaiser, 
Kissane, Watts, and Wildberger; hmh (‘roaring’) – Blenkinsopp; ~hb (‘among them’) – K.-D. Schunck, “Jes 
30:6-8 und die Deutung der Rahab im Alten Testament”, ZAW 78 (1966), 50f; ~he ~vylw, enclitic ‘mem’ 
and a participle of ~yh thus ‘roaring’ – Irwin, 76f. Except Schunck, all emendations agree on the meaning 
and the parallelism with @pw[m. 

88 Sweeney, 400, suggests a different translation of the last phrase: “they carry/rely on a people that 
does not profit”, which does not seem persuasive. 

89 Literally, “four-footed animal”. This Greek word is one of renderings of Hebrew hmhb: Gen 1:24; 
34:23; Ex 8:13,14; Lev 7:21; Job 12:7, etc. 

90 bgn is rendered in three ways throughout LXX: southwest (li,y: Gen 20:1; Deut 1:7, etc.) or south 
(no,toj: Nu 13:29; 1Ch 9:24, etc.), desert (e;rhmoj: Gen 12:9; Nu 13:17; Deut 34:3, etc.) and place name (Nageb: 
Jos 10:40; 11:16, etc.). Interestingly, in chapter 11 of Daniel in LXX, this Hebrew word is translated into 
Ai;guptoj (Dan 11:5,6,9,11,14,15,25,29,40). In some manuscripts of LXX, including S, there is no heading. 
This might suggest that this heading was added here in a later period by the editor who arranged the unit 
13-23 having similar headings. Cf. Blenkinsopp, Isaiah 1-39, 413. 

91 Also in e.g. Ps 63:2; Jer 2:16; Eze 19:13; Ho 2:5; Jo 2:20; cf. Wildberger; Talmon, “Aspects”, 113, 
suggests hycw as a “lectior difficilior”. 
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simplification on the part of the translator, as elsewhere in LXX-Is. The similar 

technique of avoiding repetition, shortens another long MT-phrase “and their treasures 

on the humps of camels” into “and camels”. 

LXX has more at the end, which definitely arises from repetition of the phrase in 

v.5. Since first, lao,j is changed into e;qnoj and accordingly the following relative pronoun 

o]j into o], and secondly, eivj wvfe,leian is not repeated and accordingly the adverb ou;te 

does not appear, this addition at the end of the present verse should be regarded as an 

intentional one, not the result of dittography. However, we have to admit the possibility 

that the Vorlage of LXX may have read something like hprxlw tvblw rz[l wml. 

3.2.2.7. 30:7 

WrzO=[.y: qyrIßw" lb,h,î ~yIr:§c.miW( 

 `tb,v' ~heÞ bh;r:î tazOël' ytiar"äq' ‘!kel' 

Aivgu,ptioi ma,taia kai. kena. wvfelh,sousin u`ma/j  

avpa,ggeilon auvtoi/j o[ti matai,a h` para,klhsij ùmw/n au[th] 

MT: And Egypt will help in vain and empty.92 Therefore I have called this, 
“Rahab who sits still”.93 
LXX: The Egyptians will benefit you in vain and with emptiness; Tell them, “This 
consolation of yours is vain”. 
1QIsa: orthographic tazwl for tazl; seems to have ~bhr for ~h bhr. At least this 
scroll has one word here. 

LXX has a pronoun ùma/j in the place of !kl in MT. Interestingly, 1QIsa text leaves a 

traces of the firstly written ~kl having been corrected into !kl afterwards.94 So the 

Vorlage of LXX may have had ~kl.95 

LXX does not have an equivalent of the initial waw of MT. It seems that the 

                                                        

92 Qyrw lbh seems a hendiadys meaning “Nichtigkeit”, as suggested by Brongers, 107. 
93 Hebrew: tbv ~h bhr. This is a very famous crux among the Hebrew Bible. The present MT reading 

seems to be contradicted in the number, even though the meaning makes sense. While older scholars tried 
to emend the consonants, modern scholars tend to keep the given consonantal phrase. It seems that the 
most important point to keep in mind in this puzzling phrase is that there is a contrast in meaning between 
bhr and tbv, when we pay our attention to the whole text from verse 1 to verse 7. ~h can be used 
collectively, as Cheyne suggests, and tbv seems to be dealt with separately to the first two words because 
Qumran scroll and LXX have a separate tbv, even though these two ancient versions have in common that 
they show confusions dealing with the first two words. See Blenkinsopp; Irwin; Barthélemy; Schunck; 
Wildberger.  

94 Or the editor might have tried to correct medial ‘Nun’ into a final ‘Nun’. 
95 Also in Fischer, Schrift, 47; Ottley, 2:253. 
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translator read wrz[y as wly[y96 with ~kl as its object and if so, according to his 

understanding the Athnah should be under ~kl. 

A possible explanation for the latter part of the verse in LXX is that tbv is reflected 

in the following verse as kaqi,saj. Rahab, an assumed sea monster, appears in Is 51:9 as 

well, but likewise in this verse LXX does not render the word, which shows that it must 

have been a puzzling word to the translator.97 Presumably, he was unaware of a 

mythical creature called ‘Rahab’.98 

 

3.2.3. The Septuagintal text 

As in MT, vv.6-7 in the Septuagintal text should also be read together with vv.1-5. 

As for this, LXX goes further than MT: firstly, mentions of Egypt are seen in both parts 

(vv.3,4 and v.7), and secondly, aivscu,nh and o;neidoj are repeated in both parts (vv.3,5 and 

v.6). Thirdly, words meaning “vain” appear in both parts (v.5 and v.7). Lastly, ‘no profit 

of Egypt to Judah’ appears more repeatedly than MT by reading wrz[y as wly[y in v.7 

(vv.5-7). The importance of these repeated phrases lies in the point that they point to 

the message that the text wants to deliver. In a wider context, the present section telling 

of “rebellious children” is contrasted with the preceding paragraph 29:22-24. According 

to 29:22 in LXX, Jacob will never be ashamed, and this “Jacob” is those whom God 

separated from Abraham.99 This motif of separation is also typical of LXX-Is.100 

                                                        

96 Words having rz[ as its stem were never be rendered into wvfele,w or wvfe,leia throughout LXX. In 
LXX-Is, its equivalent words are always bohqe,w or boh,qeia (30:5; 41:6,10,13,14; 44:2; 49:8; 50:7,9; 63:5). 
Fischer, Schrift, 74, enumerates many cases where l is read as r and vice versa in LXX-Is: l in r: 1:13; 
5:30; 16:9; 18:6; 23:8; 60:7; r in l: 28:22; 28:28. The present verse should be added in the catalog of l in 
r. 

97 Or, as Ottley, 2:253, suggests, it may be related to the rendering mataio,thtaj for ~ybhr in Ps 40:5 
(LXX 39:5). 

98 Schweitzer, 224; cf. Peshitta: “vain is this your confidence” (Ottley’s translation). 
99 Comparing with MT (“Thus says YHWH, who redeemed [hdp] Abraham, concerning Jacob …), LXX 

seems to understand “Jacob” as the object of rva-clause thus “Therefore thus says the Lord, concerning 
Jacob, whom he separated from Abraham …”. 
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3.2.3.1. Egypt: “A nation which will not benefit” 

We have seen many examples where the translator applied the principle of 

simplification by omitting any repeated or unnecessary phrase and pronouns in his 

rendering. Such cases of omission result from the translation technique of the 

translator, not from any difference in the Vorlage which lay in front of the translator. In 

our present text, there are cases of the same principle in vv.1,2,6. 

Therefore, it is quite extraordinary to find the longer phrase in v.6: “towards a 

nation who will not profit them for help, but for shame and disgrace”. What effect does 

this Septuagintal text have? It seems clear that there is a strong emphasis on the idea 

that the action of going down to Egypt for help would be absolutely in vain, and Egypt 

would never benefit Judah, but only prove to be shame101 and disgrace.102  

In connection to this, it is worthwhile considering the Greek verb skepa,zw for hsx 

in 30:2. In LXX-Exodus, the verb is used to denote God’s action in the Passover: when 

God sees the blood, he ‘will protect (skepa,sw for xsp)’ the Israelites (Ex 12:13,27). 

Interestingly, LXX-Is has a tendency to use this Greek word more frequently than 

expected.103 According to an Isaianic verse in LXX, God will ‘protect’ his people “under 

(ùpo,)” the shadow of his hand (51:16). However, 30:2 shows what the problem is: they 

do not want ‘to be protected under, i.e. by’ God or God’s hand (cf. Is 49:2 in LXX) but 

‘to be protected by Egyptians (skepasqh/nai ùpo. Aivgupti,wn)’. Thus the contrast implied in 

LXX-Is is brought out by the choice of skepa,zw: in the time of the Exodus, the Israelites 

were ‘protected’ by YHWH, but now they wanted to be ‘protected’ by, ironically, the 

                                                                                                                                                                   

100 See our discussion on “Priests in Egypt” in the next chapter. 
101 For the significance of the Greek word aivscu,nh, see Ekblad, 143. 
102 cf. In Is 44:9-10 in LXX, those who form an idol according to their own desire which will not benefit 

them, are in vain and will be put to shame (… pa,ntej ma,taioi [from wht] oì poiou/ntej ta. kataqu,mia auvtw/n a] 
ouvk wvfelh,sei auvtou,j avlla. aivscunqh,sontai pa,ntej oì pla,ssontej qeo.n kai. glu,fontej avnwfelh/ ). 

103 4:5 (hpx); 28:15 (rts); 30:2 (hsx); 49:2 (rts); 51:16 (rts). 
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Egyptians from whom they had departed! This is also seen in v.3, where the translator 

makes clear that “the protection (literally, ‘covering’) of Pharaoh” is placed in parallel 

“to trust in the Ethiopians” by rendering twsxh as toi/j pepoiqo,sin. What is at stake is 

under whose covering they are. 

3.2.3.2. Ma,thn or ma,taioj 

These words appear more frequently in LXX-Is (22 out of 106 times) than in any 

other book. 104  Also in LXX-Is, there are many more cases than in any other 

Septuagintal books where the translator used ma,thn or ma,taioj to produce a text at 

variance to what we find in MT.105 

Idols are in vain for salvation (2:20; 41:29) and so are the idol-makers (44:9). 

Likewise, those who trust in any other than God will be in vain (28:17; 30:15; 59:4). 

While this “vanity” is mostly related to idols after chapter 40, it seems to refer to 

something concrete, for example, human strength or a foreign country, especially Egypt 

before chapter 40. Their strength will be in vain (30:15; 33:11). And Egypt is vain for 

help (30:7) and God will rise up against their vain hope (31:2). So their labour will be in 

vain (30:5; 49:4). Counsels to find comfort other than from God are all in vain (28:29). 

Accordingly, these words are regularly used as a value judgment against certain 

negative actions by Judah or the Jews in LXX-Is. 

3.2.3.3. Verse 7: Declaration for the Jews in Egypt 

In order to clarify v.7, attention should first be given to “you” in v.3: “For the 

protection of Pharaoh will be to you shame and to those who trusted in Egypt disgrace”. 

                                                        

104 For the Greek words, according to HR, five Hebrew words are their equivalents in LXX-Is: !wa (31:2; 
32:6; 41:29), lbx (30:7), qyr (29:8), awf (1:13; 30:28), wht (44:9; 45:19; 49:4; 59:4). We need some 
corrections for this: as we saw in the above, it seems that we should regard math,n as an equivalent of ~nx in 
30:5. And in 41:29, the equivalent of math,n should be not !wa but wht, unlike HR. 

105 2:20; 22:1; 27:3; 28:17,29; 29:13; 30:5; 30:7; 30:15×2; 33:11. 
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The frequent use of a perfect form of the verb pei,qw is another characteristic feature of 

LXX-Is.106 For the translator, this term is used to judge individuals, his community and 

country. According to him, one should trust in the Lord, not in humans or in another 

nation or in idols (10:20; 17:7-8; 31:1; 42:17; 50:10; 58:14, etc.).107  

Therefore, the focus of the Septuagintal rendering in v.3 seems to identify the 

addressees who would have shame and disgrace as “those who trusted in Egypt”, and 

they are probably the same as those directly in v.1 as “you”. In other words, the woe-

saying of the present text is directed at “you” who made a counsel without God, went 

down to Egypt without asking God and trusted in Egypt rather than God. 

However, the referent of “you” in v.7 may differ. We have seen that vv.6-7 play a 

role as a concluding section for vv.1-7. In contrast to MT which commences with waw 

(w) in v.7, LXX does not reflect this. The effect by this rendering seems clear: the 

beginning without kai, renders the first sentence an assured conclusion – “Egypt will 

benefit you utterly in vain!”. Therefore v.7 is a conclusion, while verse 6 presents a 

summary of vv.1-5. Furthermore, the second person in v.1 (evpoih,sate) and in v.7 (ùma/j) 

seems to function as an ‘inclusio’ for the present text. So it is quite likely that the last 

verse, v.7, is regarded as a concluding declaration. 

Once v.1 is understood as an announcement of judgment against those who tried to 

help themselves by trusting Egypt without asking God, v.7 should be taken as a 

declaration concerning Egypt and an admonition to the addressee using a unique 

imperative, “tell them”. Therefore, this “you” in v.7 seems to be addressed to the Jewish 

readers of the LXX-Is or the Jewish community in Egypt to which the translator 

                                                        

106 See 2.1.3.1. 
107 While, after chapter 40, the main object to trust in is idols, it concerns trusting men or other nations 

before chapter 40. cf. the discussion on ‘vanity’ above. 
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belonged. The imperative to the community or to a priest 108  is to tell Egypt; 

nevertheless, this imperative surely concerns not Egypt but the Jews themselves. In 

substance the text offers counsel, by declaring that “this consolation of Egypt is in vain”, 

which is seen again in 28:29: bouleu,sasqe ùyw,sate matai,an para,klhsin “take counsel, 

exalt vain comfort”.109 

 

3.2.4. Theology of 30:1-7 in LXX-Is 

In arguing that one should not trust in Egypt, the text in LXX is much stronger 

than MT. This is confirmed by much evidence such as “evil messengers” in v.4, “in vain 

they labour” in v.5, a long addition in v.6 and a surprising rewording in v.7, etc. 

Why did the translator give such a strong message? Throughout the Bible Egypt 

was a forbidden place for Jewish residence. For the Jews in Egypt, this tendency would 

seem a threat to the foundation of their community. In the face of such a threat, they 

would produce arguments to defend and establish their identity on the one hand, and 

they would announce, on the other, they did not trust in Egypt, just as in the present 

text. An allusion to the Exodus in v.2 is pertinent to this argument. In LXX-Ex 12:13 

and 12:27, the verb skepa,zw is used for the Hebrew verb xsp thus “(God) will protect 

you” instead of “(God) will pass over you” in MT. The translator of Exodus regarded 

God’s passing-over during the night in Egypt as God’s protection. So 12:27 in LXX-Ex 

says: evske,pasen tou.j oi;kouj tw/n uìw/n Israhl evn Aivgu,ptw| “he protected the houses of the 

sons of Israel in Egypt”. In the light of this reference, the use of the same verb in 30:2 

may suggest that they are seeking to be protected by Egypt, not by God who protected 

                                                        

108 The verb avpa,ggeilon is a singular imperative, so it seems to be addressed to a priest as a leader of the 
community, or to the community collectively. See 4.3. 

109 Or “take counsel; lift up a vain appeal” (NETS). It seems that the inexplicable rendering bouleu,sasqe 
u`yw,sate matai,an para,klhsin in 28:29 in LXX is connected to the following chapter 29. In 29:13 in LXX, ‘the 
vain worship’ of people is mentioned and this seems to be related to “counsel” in 29:15 in LXX.  
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them at the time of the Exodus! According to 28:15, they are trying to be protected by 

falsehood, by making treaties (evpoih,samen … sunqh,kaj) with death. But the protection 

(ske,ph) of Egypt will be shame to them (30:3). Quite the contrary, the translator seems 

to proclaim that God will protect them in Egypt, as in 4:5, 49:2 and 51:16. Therefore, 

the historical background of LXX-Is may be a period when there was an issue with 

Jewish residence in Egypt, as may be suggested in the Letter of Aristeas.110 

 

3.3. 31:1-3 

3.3.1. Context of MT 

In a wider context, chapters 28-33 belong together, which have the characteristic 

exclamation ywh (28:1; 29:1,15; 30:1; 31:1; 33:1). This section concerns the judgment and 

deliverance of Jerusalem. Among them, the beginning of chapter 31 (“Woe to those who 

go down to Egypt for help”) is closely connected with 30:1-2: “Woe to the rebellious 

children” who went down to Egypt for help. The present passage deals with the reliance 

on the Egyptians for aid to Israel against the threat of the Assyrian Empire, as a 

judgment upon Judah, as was the case with 30:1-7.111 

 

3.3.2. Comparison of two versions 

3.3.2.1. 31:1 

hr"êz>[,l. ‘~yIr:’c.mi ~ydIÛr>YOh; yAhå  

Wn[e_V'yI ~ysiÞWs-l[; 

br"ª yKiä bk,r<ø-l[; Wx’j.b.YIw: 

 daoêm. Wmåc.['-yKi( ‘~yvir"P'( l[;Ûw> 

Ouvai. oì katabai,nontej eivj Ai;gupton evpi. boh,qeian,  

oì evfV i[ppoij pepoiqo,tej  

kai. evfV a[rmasin, e;stin ga.r polla,,  

kai. evfV i[ppoij, plh/qoj sfo,dra,  

                                                        

110 Cf. R. Sollamo, “The Letter of Aristeas and the Origin of the Septuagint” in B.A. Taylor (ed.), X 
Congress of IOSCS; Oslo, 1988 (SBL: Atlanta, 2002), 329-342; See chapter 5. 

111 G.C.I. Wong demonstrates that trusting Egypt was opposed by Isaiah because it represented “a 
human effort to avoid or counter the divine intention of bringing judgment upon Jerusalem” with focus on 
v.2, not because Egypt represented human strength and power per se. See “Isaiah’s Opposition to Egypt in 
Isaiah XXXI 1-3”, VT 46 (1996), 392-401. 
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laeêr"f.yI vAdåq.-l[; ‘W[v' al{Üw> 

`Wvr"(d" al{ï hw"ßhy>-ta,w> 

kai. ouvk h=san pepoiqo,tej evpi. to.n a[gion tou/ Israhl  

kai. to.n qeo.n ouvk evxezh,thsan. 

MT: Woe to those who go down to Egypt for help, they rely upon horses, and 
they trust112 in chariotry for they are many, and in horses for they are very 
numerous,113 and they have not regarded the Holy One of Israel, and they have 
not sought YHWH. 
LXX: Woe to those who go down to Egypt for help, they trust in horses and in 
chariots for they are many, and in horses, a great multitude, and they would 
not114 trust in the Holy One of Israel, and they did not seek God. 
1QIsa: orthographic ~ydrwyh, hdam and awl(w); bkrh115 for bkr. 

LXX does not reflect wxjby. The Hebrew verb xjb is usually rendered as a perfect 

form of pei,qw throughout LXX-Is. It is possible that the translator avoided the 

repetition of verbs with similar meaning (![v and xjb as pepoiqo,tej) by omitting the 

second verb xjb, or that he combined both Hebrew verbs in one Greek word.116 

The second yk is not rendered in LXX. Presumably, the rendering of dam wmc[-yk 

would be e;stin ga.r plh/qoj sfo,dra. The translator may have avoided repetition by 

rendering plh/qoj sfo,dra. 

~yvrp is rendered either “horses” or “horsemen” in LXX-Is, as in MT.117 plh/qoj 

sfo,dra is used to refer to vast numbers of animals or humans in LXX.118 

By rendering three different verbs (![v, xjb and h[v) as pepoi,qa, the translator 

simplifies the text.119 

                                                        

112 Literally, “they have trusted”. But in this case, as the preceding verb (wn[vy) is imperfect which is 
used to refer to the present, this verb would be better understood as referring to the present action. See 
GKC §111t. 

113 ~yvrp can mean ‘horses’ and ‘horsemen’, as we see in BDB, 832. We choose “horses”. Worthy of note, 
this plural noun is paralleled with a singular bkr. With Irwin, 109 (‘span horses’); Kaiser (‘Gespanne’); 
Wildberger, and contrary to most commentaries and translations, it seems that this “refers to the teams 
that are hitched to them”, i.e. a chariot to which two horses are tied. The phrase ~yvrp dmc “a pair of 
~yvrp” in 21:7,9 may confirm this. Thus, we translate dam wmc[ as “they are very numerous” with Irwin, 
Kaiser, Kissane, Oswalt and especially Wildberger, who points out that this phrase is paralleled with br. 

114 “Imperfect of Resistance or Refusal”. According to Smyth, §1896, “with a negative, the imperfect 
often denotes resistance or refusal”. See 30:9,15; 42:24. 

115 Cf. Targum: aykytr. 
116 Cf. Is 30:12 in LXX-Is. 
117 “Horse”: 21:9; 22:6; “horsemen” i.e. “riders”: 21:7; 22:7; 36:9. 
118 E.g. Nu 32:1; 1Ki 7:32; 2Ch 11:12; Eze 47:10; Zec 14;14; Judith 7:2,4,18. 
119 Cf. Ottley, 2:260, and Troxel, LXX-Isaiah, 112, suggest that the translator regards w[v as conjugation 
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3.3.2.2. 31:2 

[r"ê abeY"åw: ‘~k'x' aWhÜ-~g:w>  

rysi_he al{å wyr"Þb'D>-ta,w> 

~y[iêrEm. tyBeä-l[; ‘~q'w> 

`!w<a") yle[]Poï tr:Þz>[,-l[;w> 

kai. auvto.j sofo.j, h=gen evpV auvtou.j kaka,,  

kai. ò lo,goj auvtou/ ouv mh. avqethqh/|,  

kai. evpanasth,setai evpV oi;kouj avnqrw,pwn ponhrw/n  

kai. evpi. th.n evlpi,da auvtw/n th.n matai,an, 

MT: But he also is wise and has brought120 disaster, and he has not taken back 
his words and he will rise against the house of those who do evil, and against the 
help of those who work iniquity. 
LXX: But he, being wise, has brought121 troubles upon them, and his word will 
never be set aside, and he will rise up against the houses of evil men and against 
their vain hope. 
1QIsa: aybyw for abyw122; seems to have rysa, first person imperfect, for rysh, third 
person perfect; orthographic awl and yl[wp. 

The translator appears not to put any weight on ~g throughout LXX-Is. In 

particular he does not render it at all when it occurs with the copula waw, as in the 

present verse.123 LXX does not have an equivalent of waw in abyw of MT, which the 

Vorlage must have had. It seems that the translator creates a single clause (h=gen) out of 

the two Hebrew ones. 

LXX has an explicit object of the verb a;gw: evpV auvtou.j. There are many cases where 

pronouns are inserted into LXX to clarify the meaning124 as in the present verse. The 

active sentence “he has not taken back his words” is changed into a passive one: “his 

word shall not be rejected”. But at least it seems evident that the change is not the 

result of any difference in the Vorlage, because the latter would not have ta but rswy 

instead of MT rysh. Therefore the change no doubt results from the translator’s 

desire125 to give emphasis to “the word of God”. 

                                                                                                                                                                   

of ![v, as happened in 17:7-8. 
120 On aspects of the verbs in this verse, see Beuken; Kaiser; Oswalt; Sweeney; Wildberger; Wong, 396-

399. 
121 LXX deals with God’s judgment as being repeated by using an imperfect tense here. Another case 

where the translator renders a waw-consecutive imperfect as an imperfect is seen in 51:13. 
122  This Qumran reading is apparently imperfect form with a copulative waw instead of waw-

consecutive imperfect of MT. Considering a paralleled perfect verb rysh, we retain the reading of MT. See 
Wildberger. 

123 5:2; 7:20; 21:12; 28:7; 30:5; 40:24; 45:16. 
124 E.g.3:12,13; 6:13; 30:31; 33:14. 
125 This kind of change (passive � active or active � passive) is found many times in LXX-Is: for 
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Anther interesting change of LXX is in the last line: “against their vain hope” for 

“against the help of those who work iniquity” of MT. The use of evlpi,j as a rendering of 

hrz[,126 and ma,taioj as a rendering of !wa127 also appears very rarely. Presumably, this 

paraphrase arises from the translator’s desire to deliver what he considered to be the 

message of the Hebrew clearly and effectively. 

3.3.2.3. 31:3 

laeê-al{w>} ‘~d"a' ~yIr:Üc.miW 

x:Wr+-al{w> rf"ßB' ~h,îyseWsw> 

Adªy" hJ,äy: hw"ùhyw:] 

‘rzEA[ lv;Ûk'w> 

rzUë[' lp;än"w> 

 `!Wy*l'k.yI ~L'îKu wD"Þx.y:w> 

Aivgu,ption, a;nqrwpon kai. ouv qeo,n,  

i[ppwn sa,rkaj, kai. ouvk e;sti boh,qeia∙  

ò de. ku,rioj evpa,xei th.n cei/ra auvtou/ evpV auvtou,j  

kai. kopia,sousin oì bohqou/ntej  

 

kai. a[ma pa,ntej avpolou/ntai. 

MT: And Egypt is human and not God,128 and their horses are flesh and not 
spirit, and YHWH will stretch out his hand, and the one who helps will stumble 
and the one who is helped will fall, and all of them will perish together. 
LXX: Egyptian, human and not God, the flesh of horses, and there is no help; 
then the Lord will bring his hand upon them, and those who help will be weary, 
and all will perish together. 
1QIsa: orthographic awl and hmhyswsw; has no waw so wxdy. 

There is no equivalent element in LXX for two waws of MT, thus “Egyptian” for 

“And Egypt …” and “the flesh of horses” for “and … horses”. For this and the omission 

of auvtw/n, see below. rz[ lpnw rzw[ lvkw is rendered as kai. kopia,sousin oì bohqou/ntej, 

which seems to reflect only the first two words. It may be the result of an omission in 

the Vorlage, or through homoioteleuton from the repetition of rz[.129 

LXX has more: “… his hand upon them”, an addition often found in LXX to make 

                                                                                                                                                                   

example, 1:20; 5:24; 6:6,7; 20:1; 37:21. 
126 Only once here. hrz[ appears four times in MT-Is and it is rendered as bohqei,a (20:6; 31:1) or bohqe,w 

(10:3). evlpi,j is a rendering of such Hebrew words as ybc (24:16; 28:4,5), wq (28:10,13,17), hsxm (28:15), 
twzx (28:18), h[wz (28:19), hjb (32:9,10, 47:10). 

127 Ho 6:8 and two verses in Is 31:2; 32:6. cf. Is 41:29 – ma,thn for !wa. On this word, see our work on 
“ma,thn or ma,taioj” in the explanation of ch. 30. 

128 Interestingly, Targum has br (presumably, in the meaning of ‘prince’; cf. 30:4) instead of la. 
According to Wildberger, it happens because “the author of that text thought that the idea that the 
Egyptians could be ‘god’ was too daring even to utter”. He thinks the possibility of the same motive in 
rendering xwr-alw as kai. ouvk e;sti boh,qeia. But see below. 

129 Cf. Duhm. 



 146 

meanings clear, as mentioned in relation to the previous verse. LXX does not reflect the 

first beginning waw. No doubt because the translator understood ~yrcmw as connected 

to the last evpi, in the previous verse, and thus in apposition to “their vain hope th.n evlpi,da 

auvtw/n th.n matai,an”. For this reason the translator rendered ~yrcm as an accusative form 

Aivgu,ption. The rendering as accusative forms continues to the next line: i[ppwn sa,rkaj 

(“the flesh of horses”). By the same token as above, the copula waw seems to be 

omitted in LXX. Considering the renderings of other Greek versions (s´: kai. i[ppoi 

auvtw/n sa,rx; a´, q´: kai. oì i[ppoi auvtw/n sa,rkej), this Septuagintal reading without kai, and 

even auvtw/n is quite unique. The best way to explain it would be to regard the present 

LXX reading as due to a desire for clarify in meaning: thus, “their vain hope” is 

identified as “Egyptian”, a human, and also as “the flesh of horses”. 

The rendering of xwr as boh,qeia makes sense in the light of the rendering of xw;r, by 

the same Greek word in Esther 4:14. Alternatively, because this hypothetical xw;r, is 

rarely used,130 we may accept Ziegler’s suggestion that this rendering of xWr was 

probably a “Verdeutlichung” of the Hebrew Vorlage, influenced by other passages, esp. 

30:5,32; 31:1f,3b.131 His suggestion makes sense, for in many cases the translator 

changes xWr into suitable words according to the context.132 

The translator renders lvk as kopia,w, cf. Is 5:27. 

 

                                                        

130 In the meaning of ‘respite, relief’ only in Esther (from hxwr, ‘respite, relief’ in Ex 8:11); ‘space or 
interval’ Gen 32:17 (from xwr, ‘be wide, spacious’). In Ex 8:11, the Hebrew word is translated by avna,yuxij. 
We may guess that the rendering of LXX-Esther was influenced by the present verse of LXX-Is. 

131 Ziegler, Untersuchungen, 148. 
132 For example, a;nemoj (‘wind’: 17:13; 41:16; 57:13; 64:5[LXX 64:6]); lo,goj (32:2); pnoh, (38:16); nou/j 

(40:13); yuch, (42:1); ovrgh, (59:19); h`su,cioj (‘quiet’: 66:2), etc. 
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3.3.3. The Septuagintal text and its theology 

3.3.3.1. Verse 1: “Trust in whom” 

When we take the verbal forms used in verse 1 into account, the structure of the 

verse is as follows: 

Those who go down to Egypt: participle of katabai,nw  
Those who trust in horses and chariot: participle of pei,qw  
 
They did not trust in the Holy One of Israel: imperfect of eivmi, (pepoiqo,tej) 
They did not seek the God: aorist of evkzhte,w 

The first part consisting of participles and affirmative sentences is in sharp 

contrast with the second part consisting of finite verbs and negative sentences. This 

Septuagintal text shows much more clearly what Israel trusted and whom Israel did not 

trust.133 Here we have another thematic word of LXX-Is: (eivmi,) pepoi,qa.134 In the 

present text, three Hebrew verbs (![v, xjb and h[v) are rendered as the perfect 

participle form of pei,qw, so LXX demonstrates a clearer and more contrasting picture of 

Israel than MT. 

3.3.3.2. Verse 2: Their vain hope 

V.2 in LXX differs from MT in two ways. Firstly, the emphasis on “the word of 

God” is noted. The present verse consists of four kai, sentences as follows: 

kai. … h=gen evpi,   and … he has brought upon 
kai. … avqethqh|/   and … it will never be set aside 
kai. … evpanasth,setai evpi,  and … he will rise up against 
kai. …  evpi, and … (he will rise up) against 

For these sentences three active verbs could have been used but the translator 

changed the second active sentence (“he has not taken back his words”) into a passive 

one (“his word will not be set aside”). The second, passive, sentence betrays the 

possible Vorlage and breaks the unity, considering the voice as well as the existence of 

                                                        

133 Cf. Wong points that “it is not so much the kind of trust that is contrasted, but the object or 
direction of that trust” in four verbs in 31:1 in MT-Is. See Wong, 392. This point seems to be much clearer 
in LXX. 

134 See 2.1.3.1. 
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evpi, and the subjects of each sentence. The only plausible effect of this change would be 

the emphasis on the subject of the second, passive sentence: “his word” i.e. the Word of 

God. A similar example where “the word of God” became more evident in LXX than MT 

is also seen in 45:23: 

MT: … bWv+y" al{åw> rb"ßD" hq"±d"c. yPiómi ac'’y" yTi[.B;êv.nI yBiä By myself I have sworn, from my 
mouth has gone out righteousness, a word, and it will not return … 
LXX: katV evmautou/ ovmnu,w =H mh.n evxeleu,setai evk tou/ sto,mato,j mou dikaiosu,nh, oi` lo,goi 
mou ouvk avpostrafh,sontai… By myself I swear, surely from my mouth the 
righteousness has gone out, my words will not turn back ... 

Secondly, the translator paraphrases the last phrase “against their vain hope”. As 

we said before, it would be difficult and merely speculation to explain the change in the 

last phrase. But what is evident is that LXX-Is judges those who do evil and go down to 

Egypt and it announces that their hope would be in vain by using his characteristic 

term ma,taioj. Therefore, there is a striking contrast between the above two 

observations: the unchangeable word of God and the vain hope of Israel. 

3.3.3.3. Verse 3: Egypt 

As noted above, the initial words in v.3 in MT are rendered as a series of accusative 

nouns, which should be connected with evpanasth,setai evpi, (“he will rise up against ~”) of 

the previous verse. And Aivgu,ption without the repetition of evpi, is in apposition to “(their 

vain) hope” in v.2 thus: “their vain hope, Egyptian”. To conclude, LXX-Is proclaims 

more clearly that Egypt is a vain hope, than the implicit reading of MT-Is. To support 

this strong statement concerning the inefficacy of Egypt, the translator goes further: 

“Egyptian,… the flesh of horses”. While MT speaks of the horses of Egypt, LXX 

announces directly that Egypt is, actually, horseflesh, not to be trusted and not to be 

hoped in. 
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3.4. 19:1-15 

3.4.1. Context of MT 

The part from chapter 13 to 23 is known as “the oracles toward the nations”. These 

oracles are mainly about judgments which God has prepared against the nations. 

Chapter 19 is an oracle toward Egypt, and is mainly one of judgment. But from v.16, 

the tone becomes more positive. 19:16-25 deals with the future salvation of Egypt. This 

universal salvation for Egypt reaches its climax in verse 25: YHWH calls Egypt “his 

people”. Therefore, it seems quite natural to separate 19:1-15 from 19:16-25, as most 

commentaries do. 

 

3.4.2. Comparison of two versions 

3.4.2.1. 19:1 

~yIr"+c.mi aF'Þm; 

‘lq; b['î-l[; bke’ro hw"÷hy> hNE“hi 

~yIr:êc.mi ab'äW 

wyn"ëP'mi ‘~yIr:’c.mi yleÛylia/ W[ún"w> 

`AB*r>qiB. sM;îyI ~yIr:ßc.mi bb;îl.W 

o[rasij Aivgu,ptou. 

ivdou. ku,rioj ka,qhtai evpi. nefe,lhj kou,fhj  

kai. h[xei eivj Ai;gupton,  

kai. seisqh,setai ta. ceiropoi,hta Aivgu,ptou avpo. prosw,pou auvtou/, 

kai. h` kardi,a auvtw/n h`tthqh,setai evn auvtoi/j. 

MT: An oracle concerning Egypt. Behold, YHWH rides on a swift cloud and 
comes to Egypt, and the idols of Egypt tremble before him, and the heart of Egypt 
melts in its midst. 
LXX: A vision concerning Egypt. Behold, the Lord sits on a swift cloud and will 
come to Egypt, and the handmade (idols) of Egypt will be shaken before him, and 
their heart will be defeated within them. 
1QIsa =MT but orthographic bkwr. 

The first verse seems to be rendered quite literally. However, LXX adopts ka,qhmai 

for bkr. There is a tendency in LXX-Is to translate the Hebrew word as avnaba,thj when it 

refers to a human riding on horse or chariot.135 Therefore, the rendering of the present 

verse may reflect an attempt to avoid anthrophomorphism,136 while the present Greek 

                                                        

135 21:7,9; 22:6; 30:16; 36:8,9. In other books of Old Testament, evpibai,nw is most frequently used for its 
equivalent, for example, Gen 24:61; Lev 15:9; 2Sa 19:27; Zec 9:9, etc. 

136 Cf. in 2Sa 22:11, the Hebrew verb is rendered into evpikaqi,zw, to describe the same picture, while in 
another same verse, Ps 18:11(17:11 in LXX), it is rendered into evpibai,nw. 
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word is used to refer to God’s sitting elsewhere in Isaiah (6:1; 37:16). This tendency to 

avoid anthropomorphism can be seen in the rendering awb into h[kw.137 

~ylyla is translated by ta. ceiropoi,hta, which is found in other Isaianic verses.138 

Lastly, there is one more point to consider in LXX: h`tta,omai. This Greek word appears 

only 17 times throughout LXX but 13 times in LXX-Is.139 In many cases in LXX-Is, it is 

used as an equivalent of ttx. When one consider that this Hebrew word is usually 

rendered as ptoe,omai,140 the frequent use of h`tta,omai for it in LXX-Is should be regarded 

as one of the characteristics of LXX-Is, as Ziegler and others point out.141  

3.4.2.2. 19:2 

~yIr:êc.miB. ‘~yIr:’c.mi yTiÛk.s;k.siw>  

 wyxiÞa'B.-vyai Wmïx]l.nIw> 

Wh[e_rEB. vyaiäw> 

`hk'(l'm.m;B. hk'Þl'm.m; ry[iêB. ry[iä 

kai. evpegerqh,sontai Aivgu,ptioi evpV Aivgupti,ouj,  

kai. polemh,sei a;nqrwpoj to.n avdelfo.n auvtou/  

kai. a;nqrwpoj to.n plhsi,on auvtou/,  

po,lij evpi. po,lin kai. nomo.j evpi. nomo,n. 

MT: And I will spur on Egypt against Egypt, and they will wage war, one against 
his brother and one against his friend, a city against a city, a kingdom against a 
kingdom. 
LXX: And Egyptians will be stirred up against Egyptians, and one will wage war 
against his brother and one against his neighbour, a city against a city and a 
nomos against a nomos. 
1QIsa=MT. 
4QIsb: [y]tks for ytksks142; ~yrcrmb for ~yrcm, which could be caused from the 
following ~yrcmb. 

This verse is also rendered quite literally. But LXX begins with the third person 

verb (kai. evpegerqh,sontai), compared with the first person verbal form (ytksksw) of MT 

                                                        

137 Baer, When We, 121. 
138 2:18; 10:11; 16:12; 21:9; 31:7; 46:6. This Hebrew word is often rendered as bde,lugma (2:8,20) and 

once qeo,j (19:3). In 10:10, it is wrongly regarded as a hiphil imperative of lly (‘howl’) thus ovlolu,xate. 
Outside Isaiah, ei;dwlon (Lev 19:4; 1Ch 16:26; Ps 97:7 [LXX 96:7]); daimo,nion (Ps 96:5). On a possibility of 
the rendering in the present verse being influenced by 2:8 in LXX-Is and 26:1,30 in LXX-Lev, see Croughs, 
82-83. 

139 ttx: 8:9 (3 times); 20:5; 30:31; 31:4,9; 51:7; rqd: 13:15; dgb: 33:1; [vr: 54:17 and ssm: 19:1. 
140 Ziegler, Untersuchungen, 197: e.g. Jer 1:17; 8:9; 17:18, etc. 
141 Ziegler, Untersuchungen, 197. According to him, this Greek word is a “technical term” used in a 

judicial court, for “the Alexandrian Greek readers”. So the first meaning of the word is “to win a lawsuit”. 
Therefore, he mentions this word as evidence for the suggestion that LXX-Is has an Alexandrian-Egypt 
background; Ottley calls it a “stop-gap rendering”, see Ottley, 50; cf. “slot word” in Troxel, LXX-Isaiah, 78-
79. On the possibility of a homoeophonic translation, see Barr, “Doubts”, 44-46. 

142 Cf. the copyist of 1QIsa adds “kaph” supralinearly between first “samech” and second “samech”.  
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whose referent is God. It is difficult to explain how it came about – from a different 

Vorlage, for example, hksksw,143 or to avoid anthropomorphism?144 Whatever its origin, 

this Septuagintal reading reads more easily, in accordance with the preceding and 

following third person plural verbs in vv.1-2. In 9:10, the same verb %sek.s;y> is rendered 

as diaskeda,sei, which shows the translator could not have clearly understood the 

Hebrew word, and thus gave a translation according to the context.145 

~yrcm is translated here as a plural noun, “Egyptians”. The translator seems to 

have had freedom to render the Hebrew word according to his understanding of the 

context. Usually, the plural noun is used to indicate the Egyptian people, and a singular 

noun to indicate the nation itself.146 

Interestingly, LXX-Is translates hklmm into nomo,j. It is well known that Egypt is 

divided into “nomoi”. 147  With Ottley and Ziegler, 148  we regard this rendering as 

revealing the Egyptian background of the translator, and reflecting his attempt to 

update the given text. 

3.4.2.3. 19:3 

ABêr>qiB. ‘~yIr:’c.mi-x:Wr¥ hq"Üb.n"w> 

[:Le_b;a] Atßc'[]w: 

~yJiêaih'ä-la,w> ‘~yliylia/h'(-la, WvÜr>d"w> 

`~ynI)[oD>YIh;-la,w> tAbßaoh'-la,w> 

kai. taracqh,setai to. pneu/ma tw/n Aivgupti,wn evn auvtoi/j,  

kai. th.n boulh.n auvtw/n diaskeda,sw,  

kai. evperwth,sousi tou.j qeou.j auvtw/n kai. ta. avga,lmata auvtw/n 

kai. tou.j evk th/j gh/j fwnou/ntaj kai. tou.j evggastrimu,qouj. 

MT: And the spirit of Egypt will be laid waste in her midst, and I will confuse her 
counsel and they will seek idols and charmers149 and the familiar spirits and 

                                                        

143 4QIsb has tksw. The final h is often read as t in LXX-Is, according to Fischer, Schrift, 70. If this is 
the case here, we could have ~yrcm hksksw, which can be rendered as the present LXX reading. 

144 Fritsch, 168. 
145 Croughs, 84, also admits this possibility, but she gives more weight to the mutual influence between 

9:10 and 19:2-3. However, she does not pay due attention to the change of the person and number of the 
present verse. 

146 See 2.3.2.1. 
147 Herodotus, Historiae, 2.165: kata. ga.r dh. nomou.j Ai;guptoj a[pasa diarai,rhtai. 
148 Ottley, 2:198; Ziegler, Untersuchungen, 192. Also in Seeligmann, 235f. This kind of translation is 

found in 27:12 concerning “Rhinocorura”. See 2.4.2.1. 
149 The Hebrew ~yja seems to indicate the ones who deal with ghosts. It seems to be related to an 

Akkadian word ‘etimmu’, which means ‘the ghost of a dead person’. See HAL, 36; AHW, 263; Wildberger. 
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ventriloquists.150 
LXX: And the spirit of the Egyptians will be troubled in them, and I will reject 
their counsel, and they will ask their gods and their images and those who 
speak out of the earth and ventriloquists.151 
1QIsa=MT. 

LXX has two possessive pronouns which are not found in MT. Concerning four 

objects which the Egyptians would make enquiry of, LXX inserts the pronouns for the 

first two nouns, which indicate idols – inanimate things -, and does not do so for the 

last two nouns, which refer to humans. Therefore, it seems that the two pronouns are 

added by the translator to make it clear and for emphasis. 

The Hebrew verb qqb is rendered here by tara,ssw, which is unexpectedly 

frequently used in LXX-Is (11 times),152 and in many cases including the present verse, 

reflects the turbulence of nations by some action of YHWH.153 The rendering of [lba 

by diaskeda,sw must be an ad sensum translation. Usually, the Hebrew verb is rendered 

katapi,nw,154  but here it seems that the preceding wtc[ influenced the translator: 

diaskeda,sw with boulh, is used as an idiom to indicate ‘to scatter, thus reject a plan or 

device’.155 

The Hebrew word ~yja must have been difficult to understand for the translator. 

He translated it into ta. avga,lmata, which could be retrovertedd to ~yla according to 

Fischer.156 LXX rendered twbwa of MT as tou.j evk th/j gh/j fwnou/ntaj. This seems to be 

                                                                                                                                                                   

Probably, they are muttering quietly calling ghosts. 
150 bwa usually appears together with yn[dy (e.g. Deut 18:11; 1Sa 28:3,9; 2Ki 23:24; Is 8:19). These have 

also something to do with the spirit of a dead person. Is 29:4 and 1Sa 28:3 show that these appear to be 
followed by “out of the earth” (#ram or #rahm), which seems to refer to a kind of ventriloquism. 

151 Codex Sinaiticus and some other witnesses add kai. tou.j gnw,staj in the end, which appears together 
with tou.j evggastrimu,qouj in 2Sa 28:3,9; 2Ch 35:19. Presumably, this addition came from the influence of 
other verses including this Greek phrase, which showed it had something to do with the root [dy. 

152 3:12; 8:12; 13:8; 14:31; 17:12; 19:3; 24:14,19; 30:28; 51:15; 64:1. In every case, this Greek reflects 
different Hebrew verbs. 

153 Is 13:8; 14:31; 17:12; 24:19; 30:28; 64:1. 
154 Is 9:15; 25:8; 28:4; 49:19; outside in Isaiah, e.g. Ex 7:12; Deut 11:6; 2Sa 17:16; Ho 8:8; Hab 1:13. 
155 E.g. 2Sa 17:14; Ezra 4:5; Ps 33:10[LXX 32:10]; Is 8:10. 
156 Schrift, 34; cf. R. Hayward, “Observations on Idols in Septuagint Pentateuch” in S.C. Barton (ed.), 

Idolatry: False Worship in the Bible, Early Judaism and Christianity (London/New York: T&T Clark, 
2007), 41f, 51f. 
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influenced by Is 29:4 and its Greek rendering (#ram bwak – ẁj oì fwnou/ntej evk th/j 

gh/j).157 

3.4.2.4. 19:4 

hv,_q' ~ynIådoa] dy:ßB. ~yIr:êc.mi-ta, ‘yTir>K;siw> 

~B'ê-lv'm.yI ‘z[; %l,m,ÛW 

`tAa)b'c. hw"ïhy> !Adßa'h' ~auîn> 

kai. paradw,sw Ai;gupton eivj cei/raj avnqrw,pwn kuri,wn sklhrw/n, 

kai. basilei/j sklhroi. kurieu,sousin auvtw/n.  

ta,de le,gei ku,rioj sabawq. 

MT: And I will hand over Egypt into the hand of a cruel lord,158 and a fierce king 
will rule over them, says the Lord YHWH of host. 
LXX: And I will deliver Egypt into the hands of men, of hard lords, and hard 
kings will reign over them; thus says the Lord Sabaoth. 
1QIsa: orthographic ~ynwda and ~awn.159 

LXX has ku,rioj sabawq in the place of twabc hwhy !wdah. Considering the cases 

where the Hebrew words are exactly reflected as ò despo,thj ku,rioj sabawq, such as in 

1:24; 3:1; 10:33, it is difficult to decide whether the translator overlooked !wdah, or the 

word was not in the Vorlage at all, as well as in 10:16. 

It is hard to explain why LXX put “of men”(avnqrw,pwn) in the Greek version: 

perhaps to emphasise that kuri,wn here refers to human beings, not divine. On the 

rendering of hwhy-~an, see 3.2.2.1. 

LXX renders two Hebrew adjectives (hvq, z[) by the same Greek one (sklhro,j). It 

may indicate that the translator understood ‘cruel lord’ and ‘fierce king’ of MT as 

referring to the same people. A rarely used verb rks is paired with paradi,dwmi, which 

seems to reflect rgs160 or !gm (Gen 14:20). In addition, LXX changes the singular forms 

of MT (dy, hvq ~ynda, z[ $lm and lvmy) into plural forms (cei/raj, kuri,wn sklhrw/n, 

basilei/j sklhroi, and kurieu,sousin) according to the context, consistently. 

                                                        

157 This rendering is also seen in Is 8:19: ~y[dyh-law twbah-la wvrd … � zhth,sate tou.j avpo. th/j gh/j 
fwnou/ntaj kai. tou.j evggastrimu,qouj. Ekblad connects this with the Greek reading “from the earth” in 41:24. 
See Ekblad, 43-44; Schweitzer, 223-224, points out the LXX’s retention of the mythological context in this 
verse. 

158 A singular adjective modifies a seemingly plural noun which is usually called pluralis excellentiae or 
majestatis. See GKC §124i; §132k; JM §148a; Gray, etc. 

159 See 3.2.2.1. 
160 E.g. Deut 23:16; 1Sa 30:15; Ps 78:48[LXX 77:48]. 
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3.4.2.5. 19:5 

~Y"+h;me( ~yIm:ß-WtV.nIw> 

`vbe(y"w> br:îx/y< rh"ßn"w> 

kai. pi,ontai oì Aivgu,ptioi u[dwr to. para. qa,lassan,  

ò de. potamo.j evklei,yei kai. xhranqh,setai· 

MT: And the waters will be dried up from the sea, and the river will be dried up 
and parched. 
LXX: And the Egyptians will drink the water which is by the sea, but the river will 
fail and be dried up. 
1QIsa: bgrxy for brxy, which could come from a misreading of bwrxy? 

Pi,ontai would appear to come from the reading WtV.nI, Niphal of tvn as Wtv.yI, Qal of 

htv.161 Because of this, it seems that the translator thought the subject of the verb was 

“the Egyptians”. Furthermore, this understanding seems to let him choose the 

adversative de, for the simple waw in MT. The expression to. para. qa,lassan seems 

another peculiar rendering. Usually, para, with genitive is used to translate !m but in this 

verse the Greek preposition is used with an accusative noun, thus “the water (which is) 

by the sea” instead of “the water from the sea”. 

The Hebrew verb brx is nearly always rendered as evrhmo,w in LXX-Is.162 The last 

verb vby finds its usual equivalent xhrai,nw in LXX-Is163 and especially in 44:27, the two 

Hebrew verbs appear together and are rendered by evrhmo,w and xhrai,nw respectively. 

Then, the translator’s choice of the Greek verb evklei,pw for brx is not typical. This Greek 

verb seems to have more significance in LXX-Is than its Hebrew equivalent brx does in 

MT-Is. On the one hand, the Greek verb mainly among chapters 1-39 of LXX-Is 

indicates the miserable result of God’s judgment,164 and on the other hand, it indicates 

God’s unfailing faithfulness towards his people after chapter 40 in LXX-Is.165 In the 

present verse, the use of this verb contributes to depicting the disastrous result on 

                                                        

161 Ottley, 2:198; van der Kooij, Textzeugen, 68. 
162 34:10; 37:18,25; 44:27; 49:17; 50:2 (evxerhmo,w); 51:10; 60:12. In 42:15, the first half including the verb 

is not reflected in major LXX manuscripts. On 19:6, see below. 
163 19:5,7; 27:11; 40:7,24; 42:15; 44:27. In 37:27; 44:11; 50:2, LXX-Is understands forms from vby, 

which are actually from vwb and vab. 
164 7:8; 15:6; 21:16; 29:20; 38:14; 53:3. 
165 51:6; 54:10; 55:13; 56:5; 58:11;59:21; 60:20, 
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Egypt. 

3.4.2.6. 19:6 

tArêh'n> WxynIåz>a,h,w> 

Wbßr>x'w> Wlïl]D" 

rAc=m' yrEäaoy> 

`Wlme(q' @Wsßw" hn<ïq' 

kai. evklei,yousin oì potamoi.  

kai. aì diw,rugej tou/ potamou/, kai. xhranqh,setai  

pa/sa sunagwgh. u[datoj  

kai. evn panti. e[lei kala,mou kai. papu,rou· 

MT: And the rivers will become foul,166 the brooks of Egypt diminish167 and are 
dried up, reed and rush decay. 
LXX: And the rivers and the canals of the river will fail, and every reservoir of 
the water will be dried up and in every marsh of reed and papyrus. 
1QIsa: wxynzhw for wxynzahw;168 twrhnh for twrhn; wlldw for just wlld, also wlmqw for just 
wlmq.169 

The Hebrew verb xnz is a hapax legomenon in this sense.170 A similar subject (“the 

rivers”) to the preceding verse (“the river”) is used again in the present verse, and verbs 

having similar meanings appear again in the present verse as well as in the preceding 

one (brx, vby, lld). Presumably, this would lead the translator to render wxynzah as 

evklei,yousin. Or considering that evklei,pw is used as an equivalent for lld in LXX-Is (17:4; 

38:14), it is also possible that the difficult word wxynzah might be overlooked. 

Interestingly, in the first half of the present verse of MT, there are three verbs (xnz, lld, 

brx) but LXX has only two (evklei,pw, xhrai,nw), which have already appeared in the 

preceding verse. Probably, the translator tried to reflect what the verse was saying, ad 

sensum translation, rather than an attempt to render literally. 

The unparalleled aì diw,rugej tou/ potamou/ seems to be an addition of the translator. 

Potamo,j and diw/rux often occur together with the following e[loj,171 indicating every place 

where water is kept. In particular in Ex 7:19, too, these three are used to indicate that 

                                                        

166 For the prosthetic Aleph in Hiphil form of xnz, see GKC §53g and 53p; Watts; Wildberger; Oswalt; 
but Gray. 1QIsa has wxynzhw, which is a usual Hiphil form. 

167 Cf. Gray. 
168 See the footnote above. 
169 The scribe of this first Qumran scroll seems to keep the so called ‘waw consecutive perfect’ by 

prefixing waw strictly. 
170 xnz I means ‘reject’, ‘spurn’. 
171 Ex 7:19; 8:1; potamo,j and diw/rux: Is 33:21. 
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the whole watery area of Egypt will be turned into blood. Therefore “the canals of 

Egypt” seems to be inserted here by the translator to allude to the plague in the Exodus 

story.172 According to this, as in the time of the Exodus, every area of water in the 

whole of Egypt will be dried up. Lexicographically, it demonstrates that the translator 

of LXX-Is depends upon LXX-Ex.173 

The rendering pa/sa sunagwgh. u[datoj seems a term of the translator for rwcm yray, 

probably influenced by the rendering of the similar phrase rwcm yray-lk in 37:25.174 

Another peculiar rendering of the translator can be seen in the final phrase of the 

present verse: evn panti. e[lei kala,mou kai. papu,rou. Considering the counterpart of MT 

(wlmq @wsw hnq), the equivalent of evn panti. e[lei would be wlmq, which is, unexpectedly, 

confirmed by another case in 33:9 where e[loj is chosen for lmq.175 Since there are some 

cases where l is misread as h, 176  the translator may have misread lmq as hmq 

(‘grain’).177 And the affixed- waw seems to be rendered with the following verse – the 

initial kai, in v.8. Nevertheless, there are still problems: where did kai. evn panti, come 

from? It seems that it is only possible to conjecture: as the plague to turn water into 
                                                        

172 For comment on the inner Egyptian point of view of diw/rux, see 2.4.2.1. 
173 For the argument that the Greek Pentateuch was used, by translators of other biblical books, as a 

lexical guide, see E. Tov, “The Impact of the LXX Translation of the Pentateuch on the Translation of Other 
Books” in P. Casetti, O. Keel and A. Schenker (eds.), Mélanges D. Barthélemy. Études bibliques offertes à 
l’occasion de son 60e anniversaire (OBO 38; Friburg, 1981), 577-592; J. Lust, “The Vocabulary of LXX 
Ezekiel and its Dependence upon the Pentateuch” in M. Vervenne and J. Lust (eds.), Deuteronomy and the 
Deuteronomic Literature (FS C.H.W. Brekelmans; BETL 133; Leuven, 1997), 529-546. This feature was 
already noticed by H.J. Thackeray, “Translators”, 578-585. J. Barr questions this consensus, asking that 
negative evidence should be fully considered. But even in his article, it emerges that LXX-Is uses the Greek 
Pentateuch as a sort of “dictionary”. Barr, “Pentateuch”, 523-543; Troxel, LXX-Isaiah, 105f, also advises 
caution. However this intertextuality is a major method for Troxel to establish his understanding of the 
translator (chapter five in particular). Croughs, 86-87, uses the term “intertextuality” for the connection 
between the Exodus and the present verse in LXX-Is. 

174 Also Ottley, 2:199; rwcm is used in poetry to indicate Egypt which translators of the Septuagint could 
not understand properly: rwcm yray 2Ki 19:24 (MT=Is 37:25 but in Greek potamoi, perioch/j); rwcm Mi 7:12 
(aì ovcu,rai). Usually, rwcm is rendered into perioch, throughout the LXX, which is a suitable equivalent of 
hdwcm and thus could be from the confusion between rwcm and hdwcm. Thackeray points out that the 
translator is dependent upon the Greek-Pentateuch. See Thackeray, “Translators”, 583; Croughs, 85 n. 7, 
suggests that 37:25 is influenced by 19:6, which seems hard to agree. 

175 In 33:9, did the Vorlage have amg, as Ottley, 2:271, guesses? 
176 See Fischer, Schrift, 72. 
177 In Is 37:27, hmq is suggested as one of the destructive results by God’s intervention. 
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blood in Exodus affects the whole of Egypt (cf. Ex 7:19), the translator wanted to 

emphasize the overwhelming result on all of Egypt, which could lead him to make 

additions like pa/sa (sunagwgh. u[datoj) and evn panti. (e[lei kala,mou kai. papu,rou). 

3.4.2.7. 19:7 

rAa=y> yPiä-l[; rAaày>-l[; tArï[' 

 rAaêy> [r:äz>mi ‘lkow> 

`WNn<)yaew> @D:ßnI vb;îyyI 

kai. to. a;ci to. clwro.n pa/n to. ku,klw| tou/ potamou/  

kai. pa/n to. speiro,menon dia. tou/ potamou/  

xhranqh,setai avnemo,fqoron. 

MT: Reeds by the river, by the mouth of the river178; and everything which is 
sown by the river will wither, be driven away179 and be no more. 
LXX: And all the green plant round the river and all the things which are sown 
through the river will be dried up and blasted with the wind. 
1QIsa: orthographic lwk; vby for vbyy; @dnw for @dn180;wb !yaw for wnnyaw. 
1QIsb: orthographic ray. 

The first kai, could come from the affixed waw in the last word of the previous 

verse, as above. And the first pa,n in LXX may result from the intention to emphasise the 

overwhelming effect on Egypt, as seen in the previous verse. rway l[ could be in MT by 

dittography, as BHS suggests.181 But the rendering of LXX pa/n to. ku,klw| tou/ potamou (all 

round the river) might include ‘by the river’ and ‘by the mouth of the river’.182 And 

ku,klw| tou/ potamou appears in Ex 7:24 to describe the plague in Egypt, which also calls to 

mind the plagues in the time of the Exodus.183 

twr[ in MT is dealt with as ‘reeds’, which has something to do with the Egyptian 

word ‘r (reed) or ‘rt (a stem of a plant).184 It seems that the Septuagintal equivalent to. 

a;ci to. clwro,n supports this. LXX adopts an unusual Greek word avnemo,fqoroj for @dn, 

which is used to express the severity of the seven bad years in Egypt in Genesis 

                                                        

178 On the influence of the Egyptian language to signify “the Nile”, see Israelit-Groll, 300f. 
179 But A. Guillaume, “A Note on Isaiah XIX 7”, JTS 14 (1963), 383, argues the meaning “be desiccated” 

for @dn, which is followed by H. Marlow, “The Lament over the River Nile-Isaiah xix 5-10 in Its Wider 
Context”, VT 57 (2007), 239. 

180 See on the explanation of 1QIsa on 19:6. 
181 Gray; Wildberger, etc. 
182 Cf. A. Niccacci, “Isaiah XVIII-XX from an Egyptological Perspective”, VT 48 (1998), 228. 
183 Cf. Croughs, 88. 
184 See HAL; Oswalt; Wildberger; but Gray points to a textual corruption. Niccacci, 228, shows that 

there are many words transliterated from Egyptian ones in the present chapter, including this one. 
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(41:6,7,23,24,27). This demonstrates that LXX-Gen, as well as LXX-Ex above, 

influenced LXX-Is.185 It seems to be used here to remind, quite intentionally, of the 

disaster on Egypt.186 

The final phrase in MT wnnyaw seems not to be reflected in LXX. The Vorlage might 

not have the phrase, an omission caused by haplography (that is, because of similarity 

with wnaw in the next verse)187 or the translator might judge that it is redundant. It 

means that at least the Vorlage of LXX cannot have had the reading of 1QIsa (wb !yaw). 

3.4.2.8. 19:8 

Wlêb.a'äw> ~ygIëY"D:h; ‘Wna'w>  

hK'_x; rAaày>b; ykeîyliv.m;-lK' 

`Wll'(m.au ~yIm:ß-ynEP.-l[; tr<mo±k.mi yfeîr>poW 

kai. stena,xousin oì a`leei/j, kai. stena,xousin  

pa,ntej oì ba,llontej a;gkistron eivj to.n potamo,n,  

kai. oì ba,llontej sagh,naj kai. oì avmfibolei/j penqh,sousi. 

MT: And the fishermen will lament and all who cast hook in the river will mourn, 
and those who spread net on the water will languish. 
LXX: And the fishermen will groan, and all who cast hook into the river will 
groan, and those who cast net and the anglers will mourn.188 
1QIsa: seemingly misspelled ~ygdh for ~ygydh.189 4QIsb has ~ygydh like MT. 
1QIsb: orthographic rayb. 

In the place of “on the water” in MT, LXX has “and the anglers”. Kai. oì avmfibolei/j 

is peculiar and hard to explain.190 Be that as it may, the text of LXX is arrayed in 

chiasm (fishermen-those who cast hook-those who cast net-anglers) and this text seems 

to emphasise their groaning over the disastrous result upon Egypt. LXX-Is often adopts 

the same Greek word for different Hebrew words of similar meaning to simplify191: thus 

sten,azw for hna and lba; ba,llw for $lv and frp. 

                                                        

185 Also Croughs, 87-89. 
186 Seeligmann, 188f. 
187 Also Gray. 
188 For the rendering of wllma, see Croughs, 89-90. 
189 In Job 40:31, LXX has a`lie,wn for ~ygd in MT. Presumably, this rendering came from a possible 

misreading or misspelling of ~ygyd. 
190 Seeligmann, 43, mentions this Greek word as a token of “a big vocabulary” which the translator had.  
191 See 2.2.2.3. 
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3.4.2.9. 19:9 

tAq+yrIf. ~yTiÞv.pi ydEîb.[o Wvbo±W 

`yr"(Ax ~ygIßr>aow> 

kai. aivscu,nh lh,myetai tou.j evrgazome,nouj to. li,non to. scisto.n 

kai. tou.j evrgazome,nouj th.n bu,sson, 

MT: And those who work in fine flax will be ashamed, those who comb192 and 
those who weave will turn pale. 
LXX: And shame will take those who work in fine flax and those who work in fine 
linen. 
1QIsa: orthographic wvwbw (=4QIsb), ydbw[, ~ygrwa; wrwx (=4QIsb: ‘they will be pale’) 
for yrwx. 

LXX seems to paraphrase the verb vwb as a noun aivscu,nh 193  with lamba,nw. 

Compared with MT, we see this Greek reading gives more weight to emphasising the 

calamity upon Egypt. And as in the preceding verse, LXX-Is takes one Greek verb 

(evrga,zomai) to render two different Hebrew verbs (db[, gra), to simplify and make it 

interrelated. 

We read wrwx like 1QIsa and 4QIsb, rather than yrwx in MT.194 In Is 29:22, this word, 

as a verb, is used with vwb, which makes more sense with the present verse. At the same 

time, with this reading, the present verse starts with a verb and ends with a verb, as in 

vv.5,6,8. 

3.4.2.10. 19:10 

~yai_K'dUm. h'yt,Þtov' Wyðh'w> 

`vp,n")-ymeg>a; rk,f,Þ yfe[oï-lK' 

kai. e;sontai oì diazo,menoi auvta. evn ovdu,nh|,  

kai. pa,ntej oì to.n zu/qon poiou/ntej luphqh,sontai kai. ta.j yuca.j pone,sousi. 

MT: And its weavers195 will be dismayed; every worker for wages will be grieved 
in soul. 
LXX: And those who weave it will be in pain, and all those who make beer will 
be grieved and pained in souls. 
1QIsa: hyttwv for hyttv (=4QIsb; MT=1QIsb), which seems to understand as a 
derivative of htv (‘drink’)196; orthograpic yfw[. 

                                                        

192 Following BHS apparatus, Blenkinsopp, Gray, Watts and Wildberger, we read as twqr>fo. To read like 
this also suits on the metre of this verse (3+3). For example, NRSV: “The workers in flax will be in despair, 
and the carders and those at the loom will grow pale”. But Chenye and Oswalt favour MT. 

193 For the significance of the Greek word, see Ekblad, 143. 
194 Blenkinsopp; Gray; Kaiser; Wildberger. Also Barthélemy, 138f. But Cheyne, Oswalt and Watts 

follow MT. 
195 From Coptic štit (‘weaver’) with BHS, and also Aramaic htv (‘weave’). In Judg 16:13 of Targum, 

tytvm is used in the place of tksm. For this, see Blenkinsopp; Gray; Watts; Wildberger; Barthélemy, 140f. 
LXX seems to supports this. But see Tov, Text-Critical Use, 112.; Marlow, 240, using BDB (‘foundation’), 
suggests “nobles” as pillar of society; also Chenye and Oswalt: “its pillars”. 

196 Tov, Text-Critical Use, 111-112. 
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How the Greek verb lupe,w came into the LXX text is not certain. The verb is used 

as an equivalent of @cq in LXX-Is 8:21 and 57:12 twice but elsewhere (15:2; 32:11 and 

the present verse). We might suggest that the verb refers to the result of God’s 

judgment on peoples, and for that reason it was chosen in the present verse and other 

places. Lastly, LXX reads rkf as rk've thus zu/toj (= zu/qoj). 

3.4.2.11. 19:11 

![;coê yrEf'ä ‘~yliwIa/-%a; 

hr"_['b.nI hc'Þ[e h[oêr>p; yceä[]yO ‘ymek.x; 

h[oêr>P;-la, Wråm.aTo %yae… 

`~d<q<)-ykel.m;-!B, ynIßa] ~ymiîk'x]-!B, 

kai. mwroi. e;sontai oì a;rcontej Ta,newj·  

oì sofoi. su,mbouloi tou/ basile,wj, h` boulh. auvtw/n mwranqh,setai. 

pw/j evrei/te tw/| basilei/  

Uìoi. sunetw/n h`mei/j, uìoi. basile,wn tw/n evx avrch/j; 

MT: Surely, the princes of Zoan are fools; the wisest counsellors of Pharaoh,197 
counsel is stupid198; how will you say to Pharaoh, ‘I am the son of the wise, the 
son of the ancient kings’? 
LXX: And the princes of Tanis shall be fools; the wise counsellors of the king, 
their counsel will become foolish. How will you say to the king, ‘we are the sons 
of the intelligent, the sons of the kings from old’? 
1QIsa: orthographic hymkh, yc[wy and hw[rp; ~ymx for ~ymkx, in which kaph seems to 
be carelessly omitted by the copyist. 

h[rp is rendered as ò basileu,j twice in this verse, and outside this verse it is 

nearly always transliterated (Faraw) throughout the whole LXX,199 including LXX-Is 

(30:2,3; 36:6). Two Hebrew words ~ylwa and hr[bn are rendered into the Greek words 

having the same root, mwroi, and mwranqhse,tai, which makes the Greek text chiastic. And 

there are a couple of changes in LXX to make more reasonable: use of plural pronoun 

(h̀mei/j for yna) and the insertion of pronoun (“their” counsel). 

                                                        

197 The superlative usage. See GKC §133h. But Dahood thinks the Qumran reading reflects the original 
one indicating the third person feminine singular suffix, thus “her wise men”. See M. Dahood, “Isaiah 19,11 
hkmy and 1QIsa hkmyh”, Biblica 56 (1975), 420. 

198 On the structure of the second line, see Gray; Oswalt; Watts; Wildberger. 
199 The word appears 274 times in the Rahlfs-Septuagint, and except the following places it is always 

transliterated. In Jer 44:30 (LXX-Jer 51:30) the title might be omitted because of the subsequent similar 
name [rpx. In Jer 47:1 the second half including the word seems not to have been in the Vorlage of 
Jeremiah-translator and in Eze 30:24 it seems difficult to explain the septuagintal rendering. In Gen 41:34 
it seems not to be reflected because of the contextual change of LXX-Gen and in Gen 46:5 the word is 
replaced with “Joseph” according to theological context. 
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3.4.2.12. 19:12 

^ym,êk'x] aApåae ‘~Y"a;  

W[êd>yEåw> %l"+ an"ß WdyGIïy:w> 

`~yIr")c.mi-l[; tAaßb'c. hw"ïhy> #[;²Y"-hm; 

pou/ eivsi nu/n oì sofoi, sou;  

kai. avnaggeila,twsa,n soi kai. eivpa,twsan  

ti, bebou,leutai ku,rioj sabawq evpV Ai;gupton. 

MT: Then, where are your wise men? And please let them tell you, and let them 
know what YHWH of hosts has purposed on Egypt. 
LXX: Now, where are your wise men? And let them tell you and say, ‘what did the 
Lord of Sabaoth purpose concerning Egypt?’ 
1QIsa=MT. 

The first line in our LXX-Is shows a very literal rendering of MT. See pou/ eivsi for 

~ya. w[dyw (“and let them know”) does not fit easily the preceding wdygyw, which could fit 

h[dnw (e.g. Is 41:22,23,26). Probably the translator might perceive it, which could be 

reflected in the rendering kai. eivpa,twsan. 

3.4.2.13. 19:13 

![;coê yrEf'ä ‘Wla]An* 

@nO= yrEf'ä WaßV.nI 

`h'yj,(b'v.I tN:ïPi ~yIr:ßc.mi-ta, W[ït.hi 

evxe,lipon oì a;rcontej Ta,newj,  

kai. ùyw,qhsan oì a;rcontej Me,mfewj,  

kai. planh,sousin Ai;gupton kata. fula,j. 

MT: The princes of Zoan have become foolish, the princes of Noph have been 
beguiled, the cornerstones200 of her tribes have led Egypt astray. 
LXX: The rulers of Tanis have failed, and the rulers of Memphis were exalted, 
and they shall lead Egypt astray according to tribes. 
1QIsa: wlwan for wlawn. 

The verb lay is rarely used in MT,201 which could make translators render it 

according to its context.202 The word which the translator chose was the Greek verb 

evklei,pw.203 This verb is already used in v.5 and v.6 to indicate natural disaster upon 

Egypt by God’s judgment. By using the same verb, the translator delivers the overall 

disaster upon nature and rulers of Egypt. 

The rendering ùyw,qhsan must be caused by the reading WaF.n" for WaV.n".204 This 

Septuagintal reading (“… were exalted”) seems not to fit the context. Nevertheless, he 

                                                        

200 Also Blenkinsopp; Cheyne; Oswalt; cf. “chiefs” (Gray, Watts); “princes” (Kaiser); “(territorial) 
leadership” (Wildberger). 

201 4 times: Nu 12:11; Is 19:13; Je 5:4; 50:36. 
202 Nu 12:11: wnlawn � hvgnoh,samen; Je 5:4: wlawn � ouvk evduna,sqhsan; Je 50:36: wlawnw � paraluqh,sontai. 
203 See 3.4.2.5. 
204 Also Ottley, 2:200. 
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translated it literally as he understood it. Yet the indications are that this verse reveals a 

certain change of power from Tanis to Memphis. According to this, whoever rules Egypt, 

the leaders lead Egypt astray.205 The Hebrew word hnp means ‘corner(stone)’ thus in 

the present verse ‘chief’ of ‘ruler’.206 In Isaiah, it appears in 28:16 and is rendered as 

avkrogwniai/oj.207 In the present verse, the construct form tnp might be understood as a 

form from ~ynp, thus kata,. 

3.4.2.14. 19:14 

~y[i_w>[i x:Wrå HB'Þr>qiB. %s:ïm' hw"±hy>  

 Whfeê[]m;-lk'(B. ‘~yIr:’c.mi-ta, W[Üt.hiw> 

`Aa*yqiB. rAKàvi tA[ïT'hiK. 

ku,rioj ga.r evke,rasen auvtoi/j pneu/ma planh,sewj,  

kai. evpla,nhsan Ai;gupton evn pa/si toi/j e;rgoij auvtw/n,  

w`j plana/tai ò mequ,wn kai. ò evmw/n a[ma. 

MT: YHWH mixed within her a spirit of distortion, and they lead Egypt astray in 
all their works, as a drunken man staggers in his vomit. 
LXX: For the Lord mixed for them a spirit of error, and they led Egypt astray in 
all their works, as the one who is drunken and the one who vomits together go 
astray. 
1QIsa: orthographic lwkb; copyst adds the preposition beth supralinearly in wayqb, 
which makes Qumran agree with MT. 
4QIsb: $sn for $sm. Cf. amr in Targum. 

The first ga,r is typically found in LXX-Is, which is inserted by the translator to help 

understanding.208  LXX-Is renders wayqb into ò evmw/n, which could agree with the 

reading of 1QIsa without the supralinearlly added ‘beth’. So probably, the Vorlage of 

LXX could have this reading. The last a[ma is added in LXX-Is, probably to emphasise209 

that the two of them go astray. 

3.4.2.15. 19:15 

hf,_[]m;( ~yIr:ßc.mil. hy<ïh.yI-al{)w> 

 s `!Am)g>a;w> hP'îKi bn"ßz"w> varoï hf,²[]y: rv<ôa] 

kai. ouvk e;stai toi/j Aivgupti,oij e;rgon,  

o] poih,sei kefalh.n kai. ouvra,n avrch.n kai. te,loj. 

MT: And there will be no work for Egypt, which head and tail, branch and rush 
may do. 
LXX: And there will be no work for the Egyptians, which will make head and tail, 

                                                        

205 On use and statistics of the Greek word plana,w, see Ekblad, 223. 
206 e.g. Ju 20:2; 1Sa 14:8; Zec 10:4. 
207 Seeligmann, 184, suggests that this Greek word reveals the translator’s “big vocabulary”. 
208 See 2.3.2.1. 
209 3:16, 11:7 (twice), 24:14, 13:3, 46:10, etc.; Troxel, LXX-Isaiah, 183. 
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beginning210 and end. 
1QIsa: orthographic awl and !mga (also in 9:13). 

In many verses, LXX renders ~yrcm into, sometimes a name of the region thus 

Aivgu,ptoj, sometimes a name of the people thus oì Aivgupti,oi.211 The metaphor “branch 

and rush” is rendered into a concrete expression “beginning and end”.212 

 

3.4.3. The Septuagintal text 

In this section, the translator generally gives a literal rendering. And as we saw, 

there are some expressions to indicate that this translation was carried out in an 

Egyptian milieu. Basically, the Greek text reflects what the Hebrew text delivers. This 

section in MT announces that YHWH will come against Egypt, and because of his 

coming there will be wars among them, and natural disasters. And it is declared that 

their wise counsellors will be useless, but they will know the counsel of YHWH on 

Egypt. Following the same line, LXX-Is gives much more emphasis to the content 

concerning failures and disasters of Egypt by making many changes. 

3.4.3.1. Polemic against the idol-worship of the Egyptians 

LXX-Is has two added third personal possessive pronouns in v.3: “they will ask 

their gods and their images …”. These clearly deliver the impression that the Egyptians 

ask their idols in vain, because they do not know that the disasters upon them are done 

by YHWH. The added “their” to reveal the futility of the Egyptians is seen also in v.11: 

“And the princes of Tanis shall be fools; the wise counselors of the king, their counsel 

will become foolish. How will you say to the king, ‘we are the sons of the intelligent, the 

sons of the kings from old’?”. While “their” counsel will become foolish, God’s counsel 

                                                        

210 hpk is suggested to indicate the title of Egyptian commoner by Israelit-Groll, 301. 
211 See 2.3.2.1. 
212 Cf. in 9:13, the same expression is translated into “great and small” (me,gan kai. mikro.n), which is a 

translation technique to turn metaphor into a concrete expression. Also, Swete, 329; cf. Croughs, 91-92. As 
an example of “Synekdoche”, see Brongers, 108. 
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concerning Egypt will be fulfilled (19:12). Though we agree with Ekblad’s statement 

that “counsellors can often be read as synonymous with idols”,213 these counsellors in 

v.11 could be identified with the people in v.3. They enquire of their idols, but YHWH 

will deliver them into the hand of “hard lords”(v.4). So by this addition of the translator, 

the Septuagintal verse demonstrates the stupidity of the counsel of the Egyptians and 

the futility of their idol-worship more clearly than MT.214 

3.4.3.2. Emphasis on disaster for Egypt 

Disasters for Egypt are more emphasised in LXX-Is. Compared with MT in 

describing aspects concerning dryness of rivers using many verbs, LXX-Is adopts only 

two verbs (evklei,pw, xhrai,nw). This gives a clear and concise image of the terrible 

situation. As the whole watery area of Egypt (potamo,j, diw/rux, e[loj) turned into blood in 

the time of the Exodus (Ex 7:19; 8:1), now the same area will be dried up. This is not a 

local disaster. It will affect the whole of Egypt, and this is effectively emphasised by the 

addition of two “pa/j” in v.6. In addition, in v.5, the translator adds “the Egyptians” as a 

subject. According to this, the Egyptians will drink water, but every watery area will be 

dried up, which, arguably, recalls a scene from the Exodus story (Ex 7:20-24).215 Also 

the expression ku,klw| tou/ potamou performs the same function. Another element 

reminiscent of the disaster for Egypt is the use of avnemo,fqoroj, as we saw above. 

The rendering wvbw into kai. aivscu,nh lh,myetai in v.9 also gives greater emphasis 

than MT. In v.13, LXX seems to have misread the Vorlage or had a different one, but 

LXX as it stands still makes sense. It demonstrates that either exalted Memphis or 

failed Tanis are of no use to lead Egypt into the right way. So we can conclude that the 

                                                        

213 Ekblad, 41-44. 
214 On the underlying importance of Egypt as the place of idols discerned by translators of the 

Pentateuch, see Hayward, “Observations”, 50-52, 55-57. 
215 Also Croughs, 85. 
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Septuagintal text in 19:1-15 delivers judgment on Egypt in a more emphatic way to 

depict disasters. 

 

3.4.4. Theology of 19:1-15 in LXX-Is 

3.4.4.1. Condemnation against the idolatry of the Egyptians 

Strong condemnation of the idol worship of the Egyptians is a prevailing topic of 

Hellenistic Jewish literature.216 This functions in two ways. On the one hand, most 

Jewish religious customs and their mode of life had to face much contempt and scorn 

from the Gentile side, but their strong stance against idols was highly rated by Greek 

writers. 217  In this respect, the anti-idolatry of Hellenistic Jewish literature may 

function as an instrument for propaganda promoting Jewish superiority. On the other 

hand, this condemnation of Egyptian idolatry is another expression of their 

legitimization for their residence in Egypt: they live in Egypt, yet they do not follow the 

Egyptian way, but condemn it strongly. Therefore, our discussion demonstrates that 

LXX-Is follows the same line as Hellenistic Jewish literature in asserting the legitimacy 

of Jewish residence in Egypt. 

3.4.4.2. Emphasis on the negative aspect of Egypt 

LXX-Is is much more determined than MT to describe disasters for Egypt. Any 

Egyptian, high or low, is useless to protect them from the counsel of the Lord of 

Sabaoth. Judgment by the Lord will affect the whole area of Egypt. This emphasis in 

LXX-Is could be understood from the point of view of the Jewish diaspora in Egypt, as 

                                                        

216 Collins, Between, 163. We find this topic in many verses of the literature in this period: for example, 
Letter of Aristeas, 138; Sap. Sal. 11:15; 13:14; 15:18-19; Philo, Deca. 76-80; Vita. 2.161-62,169,270; 
Contempl. 8-9; Ebr. 95; Leg. ad Gaium 139,163; 3 Sib. 75,79; Josephus, AgAp. 1.254, 2.81. The main factor 
of Aseneth's penitence is her previous idol worship: Joseph and Aseneth 11.7-9,16; 12.5,9,12; 13.11, etc. 

217 Strabo, Isocrates, Plutarch, etc; cf. Bar-Kochva, 98; the mention of Hecataeus in Diod. I.83.1. 
According to Collins, Between, 158, “there had been a growing tendency towards monotheism in Greek 
philosophy since the fifth century B.C.E.”. 
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we have already said in our discussion on 20:1-6, 30:1-7 and 31:1-3. 

 

3.5. Summary 

The first three texts (20:1-6; 30:1-7; 31:1-3) all speak about Egypt, especially, the 

inefficacy of Egypt for any deliverance of Israel. And the last text 19:1-15 announces 

that Egypt shall be under inevitable judgment from the Lord. The passages in LXX have 

a feature in common: they are much clearer, stronger and more explicit than MT in 

announcing that Egypt is useless for the deliverance of Israel, or for their own destiny. 

For this, the translator paraphrases MT as in 20:5-6, adds some phrases as in 30:4; 

19:3,7, repeats the argument as in 30:6, and omits some material as in 31:3. The efforts 

to get help from Egypt will be in vain and turn into shame and disgrace (30:1-6); As a 

matter of fact, shame will take Egypt (19:9); Egypt could not save them from the king of 

Assyrians (20:1-6); because an Egyptian is a human, not God, and is the flesh of horses 

(31:1-3); there shall be no work for the Egyptians (19:15). 

The above-mentioned alteration of LXX-Is leads us to ponder some further 

questions. Firstly, this cannot be simple coincidence, because of its consistent tendency. 

Then, we need to think about why this sort of assertion was made. Possibly, we could 

assume a situation in which the Egyptian Jews had to face the challenge of many 

negative assertions against themselves. It is also plausible that these modifications 

came from a certain educational need for the reader community who settled in Egypt. 

Therefore, these texts in LXX complement those Greek texts which declare that 

Jewish residence in Egypt was led by God, about which we dealt in 10:20-27; 11:10-16; 

19:16-25 and 27:12-13. They live in Egypt according to God’s providence as happened in 

Joseph’s case, not because of disbelief or disobedience towards God's promises. 

Notwithstanding many warnings on trusting in Egypt for help, they are proclaiming 
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implicitly that they will never trust in Egypt because that help is utterly in vain. Their 

view of Egypt is another element in the formation of Jewish identity in Egypt. 

Furthermore, our analysis so far shows that LXX-Is was translated around mid-Second 

century BCE, after the foundation of the Temple of Onias.
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Chapter 4 The Temple of Onias 

Our discussion so far suggests that the Temple of Onias lies behind LXX-Is, 19:16-

25 in particular. Religious texts are basically written generally and universally so that 

their message is applicable to all ages and situations. It does not mean that those texts 

lose any concrete and particular meaning for a particular community in a specific 

period. Readers of the texts find that the texts indicate their own situation, the words 

and sayings in them being fulfilled or realized in their days. That is why they read 

ancient texts in the contemporary period, far removed from the time in which the texts 

were originally written. As for LXX-Is, it seems that the translator believes that the 

prophecy of Isaiah has been realized in his own day, in the middle of the second century 

BCE. This Isaiah text already prophesies that a temple will be built in Egypt, and be 

called “the city of Righteousness” (1:26 and 19:18 in LXX). Therefore the existence of 

the Temple of Onias means that the words of God prophesied have been actualized and 

fulfilled! In this chapter the Temple of Onias will be examined. When was this Temple 

built and by whom? What did the Jews in the Land of Onias see in the Temple? 

 

4.1. The Oniads and the Temple of Onias 

Concerning the Oniads and the Temple, there are some uncertainties in the 

primary sources which have given rise to many inconsistent theories. The major points 

of debate are: 1. The genealogy of the Oniads, 2. Who built the temple?, and, 3. What 

were the function and influence of the temple, and its relationship with the Jerusalem 

Temple?  

The genealogy of the Oniads is as follows: Onias I (in the time of Alexander the 

Great) – Simon I – Onias II – Simon II – Onias III – Onias IV. There is a debate over 
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which of the two Simons is Simon the Just (Sirach 50:1-21).1 After Simon I, his brother 

Eleazar, and next Manasseh, uncle of Eleazar, succeeded to the High Priesthood. It is 

somewhat unusual that Onias IV was given the same name as his father. Papponymy is 

a custom whereby a grandson is named after his grandfather, and according to B.E. 

Scolnic,2 this practice became more frequent in the second half of the first millennium 

BCE.3 Therefore, the use of an identical name for father and son is not common among 

the Jews, though a few exceptional examples are attested.4 It is possible that Onias IV 

received the name after his father Onias III died. The other possible explanation is that 

the name Onias might be a kind of official title.5 Josephus tells us that Menelaus was 

called Onias after Onias III died, and he seized the High Priesthood.6 

Compared with the first problem, the second and the third ones have more 

complexity and significance. 

4.1.1. Problems 

Who built the temple, Onias III or Onias IV? There are few references to this 

subject. We have to depend mainly on Josephus, 2Mac and some rabbinic literature. 

But rabbinic literature is superficial, generalized, much later, and biased. Therefore our 

major source would be Josephus’ works. 

Basically, the two references in Josephus contradict each other, and also the 

narrative in 2Mac. According to B.J. 1.33; 7.423-432, Onias III fled to Egypt after 

                                                        

1 See J. VanderKan, “Simon the Just: Simon I or Simon II?”, in D.P. Wright, D.N. Freedman, A. Hurvitz 
(eds.), Pomegranates and golden bells : studies in biblical, Jewish, and Near Eastern ritual, law, and 
literature in honor of Jacob Milgrom (Wiona Lake: Eisenbrauns, 1995), ; U. Rappaport, “Onias”, ABD, V, 
23-24; “Onias” in EncyJud, 12: 1402-4. 

2 Chronology and Papponymy: A List of the Judean High Priests of the Persian Period (Atlanta: 
Scholars Press, 1999), 34-5. 

3 Also in Maria Brutti, The Development of the High Priesthood during the pre-Hasmonean Period 
(VTSup 108; Leiden/Boston: Brill, 2006), 115. 

4 cf., Schürer, 145, n.32. 
5 Scolnic, 271. 
6 Ant. 12.237-239,383; 20.235f. 
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seeing the desecration of the Temple of Jerusalem (168 BCE) by Antiochus Epiphanes 

(175-163 BCE). He sought permission for and built another shrine in Egypt to attract 

the Jews in Jerusalem. Seeligmann follows this view, and Hayward bases his arguments 

on the statements in B.J., though without explicitly referring to the issue.7 Parente has 

many reasons to adopt this theory,8 also Keil,9 and recently, Taylor.10 

But in Antiquities,11 Onias IV built the temple. And 2Mac 4:32-38 agrees with 

Antiquities. Antiquities was written eighteen years after the B.J. The explanation in 

Antiquities has more details than in B.J. Josephus omitted the parts that he had already 

explained in his B.J; he added some concerning the person who built the temple, but 

omitted to say what the temple was like.12 The brief reference to its later history in 

Against Apion, 2.49-56, which was the last to be written among the three of them, 

seems to follow the story-line after the explanations in Antiquities, even though it is far 

from clear. And the statements of the author of 2Mac on the death of Onias III at 

Daphne (2Mac 4:34), which is deemed to have been written within two generations 

after his death, cannot be disregarded.13 Considering the positive and laudatory tone 

towards Onias III on the part of the author of 2Mac, this detail about Daphne does not 

fit 2Mac well, because the place was famous for the adoration of the god Apollo.14 Right 

after reporting his death, the author enumerates condolences from the Jews, the Greeks, 

                                                        

7 On other scholars and works, see E.S. Gruen, “The Origins and Objectives of Onias’ Temple”, Scripta 
Classica Israelica 16 (1997), 49. Among the earliest scholars, Friedrich Baethgen, “Siebenzehn 
makkabäische Psalmen nach Theodor von Mopsuestia”, ZAW 6 (1886), 280-282. 

8 F. Parente, “Onias III’s Death and the Foundation of the Temple of Leontopolis” in F. Parente and J. 
Sievers (eds.), Josephus and the History of the Graeco-Roman Period. Essays in Memory of Morton 
Smith (Leiden/New York/Köln: E.J. Brill, 1994), 69-98. 

9 V. Keil, “Onias III – Märtyrer oder Tempelgründer?”, ZAW 97 (1985), 221-233. 
10 J.E. Taylor, “A Second Temple in Egypt: The Evidence for the Zadokite Temple of Onias”, JSJ 29 

(1998), 297-320. 
11 12.387-388; 13.62-73, 285; 20.235-237. 
12 Ant. 13.72; R. Eisler, The Messiah Jesus and John the Baptist (London, 1931), 125; Schürer, 145 n.32. 
13 Gruen, “Origins”, 49. 
14 That the High priest Onias III fled to the place could be regarded as being enticed, as in H.A. 

Redpath, “Mythological Terms in the LXX”, ATJ 9 (1905), 43. 
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and even the king Antiochus Epiphanes, in 4:35-37, and adds the end of Andronicus, 

who killed Onias III, offering the following verdict:  

“Inflamed with anger, he immediately stripped off the purple robe from 
Andronicus, tore off his clothes, and led him around the whole city to that very 
place where he had committed the outrage against Onias, and there he 
dispatched the bloodthirsty fellow. The Lord thus repaid him with the 
punishment he deserved” (2Mac 4:38 in NRSV, my italics).  

Furthermore, Onias III appears with the prophet Jeremiah in a dream of Judah 

Maccabaeus to encourage him (2Mac 15:12-16). Therefore, it seems inappropriate to 

see the reference to Daphne as an indication of a defiled or “not orthodox” priest.15 The 

very point that the mention of Daphne could cause misunderstandings as above leads 

us to think that the account of his flight to and his death at Daphne is reliable.16 If 

Onias died in Daphne, it means that he could not have experienced the desecration of 

the Jerusalem Temple by Antiochus in 168 BCE.17 

Therefore, the explanation in Antiquities seems better, as many scholars think 

(Tcherikover, Fraser, Ben-Sasson, Bickerman, EncyJud., Schiffman, Schürer, van der 

Kooij, Gruen, recently VanderKam18 and Capponi19), and it seems to be connected with 

the credibility of 2Mac.20 But there are still many things to be clarified, and evidence 

                                                        

15 Contrary to M. Hengel, Judaism and Hellenism (vol.2; London: SCM Press, 1974), 183, n.132. 
Tcherikover admits that the place was famous for the god Apollo, but with the evidence that there was also 
a Jewish synagogue there, he suggests “the flight of a Jewish High priest to a synagogue” because “the 
synagogues also enjoyed the right of asylum”. Tcherikover, Hellenistic Civilization, 469, n. 39. 

16 So Gruen, “Origins”, 50, points out the sober and restrained writing on the death in 2 Mac 4:34, 
which means to him that the author does not embellish what happened. 

17 However, it should be admitted that the historicity around Onias’ death is still debatable. See J.A. 
Goldstein, II Maccabees (AB 41A; New York: Doubleday, 1983), 196-197, 238-239. 

18 J.C. VanderKam, From Joshua to Caiaphas: High Priests after the Exile (Minneapolis: Augsburg 
Fortress, 2004), 220-221. 

19 L. Capponi, Il tempio di Leontopoli in Egitto (Pisa: Edizioni ETS, 2007). 
20 Brutti, 308, gives credibility on 2 Mac and denies that the Temple was founded by Onias III, but she 

does not agree with a view of Onias IV as a founder. She tends to think a third figure belonged to a 
collateral branch of the Oniads, like Puech’s suggestion, who argues that the founder of the Temple in 
Leontopolis was “Onias son of Simon, the prostates that occupied an important position in the temple, 
whose uncle Menelaus had been high priest”, because it seems unthinkable that a legitimate heir of the 
Oniads had found a temple thus schismatizing the centrality of Jerusalem Temple. See É. Puech, “Le grand 
prêtre Simon (III) fils d’Onias III, le Maître de Justice?” in B. Kollmann, W. Reinbold, and A. Stendel (eds.), 
Antikes Judentum und Frühes Christentum (Fs. H. Stegemann; Berlin/New York: De Gruyter, 1999), 137-
158 re-quoted from Brutti, 213-214. Rainbow also doubts whether “Onias IV” existed at all, and suggests 
some other person, not a son of Onias III. P.A. Rainbow, “The Last Oniad and the Teacher of 
Righteousness”, JJS 48 (1997), 30-52. Another interesting suggestion by Capponi is that Onias III was 
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that is contradictory concerning this topic.21 In particular, we should be more careful 

when we consider that there are many malicious reports about Onias and the temple in 

Antiquities, which could serve the purpose of degrading the religious value of the 

Temple.22 Therefore, it should be kept in mind that to follow the view in Antiquities 

about the founder of the temple does not mean that all explanations about the temple 

in B.J. should be rejected,23 and also, the identity of the founder does not impair the 

significance of the Temple.24 On fixing the date of Onias III’s death, Taylor says: “Since 

the dating of this period is so difficult, it may be better to concentrate rather on a 

sequential narrative rather than the actual dates as such”.25  One more thing to 

consider: Josephus preserves letters between Onias IV and the Ptolemies in Ant. 13.65-

68; 70-71. In the first letter, Onias reveals his services for the dynasty: 

“Many and great are the services which I have rendered you in the course of the 
war, with the help of God, when I was in Coele-Syria and Phoenicia …” (Ant. 
13.65). 

It is quite likely that this quotation indicates what his father, Onias III, did for the 

Ptolemies, not Onias IV.26 This demonstrates that the record of Onias III could be 

muddled with that of Onias IV, which makes for even greater confusion. 

4.1.2. The Temple of Onias 

In this situation, the best method is to consider what is most evident and clear. 
                                                                                                                                                                   

murdered by the Hasmonean to take charge of the high priesthood. 2Mac, according to her, is the result to 
convince the public that the Hasmoneans are innocent of the death. See Capponi, Il tempio, 47-49, 58-59. 

21 Some scholars note the gap between 4:6 and 4:7 in 2 Mac. They think that some material, reporting 
that Onias III fled to Egypt and built the temple, was deleted by a certain Palestinian editor of the book to 
avoid the idea that the honourable Onias III built it outside Jerusalem. See Seeligmann, 253; Parente, 
“Onias III’s Death”, 82. The view of Theodore of Mopsuestia that Onias III, abhorred by Jason and 
Hellenistic reformers in Jerusalem, left for Egypt and built the temple, is often used for the suggestion. 
Baethgen, 276-277, introduces Theodore’s view in commenting on Ps 55; Gruen, “Origins”, 49-50 and n.17; 
Parente, “Onias III’s Death”, 76. The weakness of this view lies in “the possibility of proving the existence 
of the supposed gap”, as Brutti, 216, points out. 

22 Taylor, 308. 
23 cf. Taylor, 309. 
24 As VanderKam points out, this inconsistency of Josephus’ statements and no mention of Onias IV in 

1 and 2 Maccbees demonstrate that “more was happening in Judea than 1 and 2 Maccabees report”. 
VanderKam, From Joshua, 219. 

25 Taylor, 302. 
26 See Gruen, “Origins”, 59; Taylor, 306. 
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First of all, it seems reliable that Onias the Zadokite built a temple in Heliopolis in 

Egypt, with the favour given by the Ptolemies. Secondly, the background of this temple 

was the turbulent situation in Judaea. Josephus describes Onias’ motive as impure and 

foul, in order “to rival the Jews at Jerusalem” to cause indignation, and “to attract the 

multitude to the temple”,27 or even out of a personal desire to get “eternal fame and 

glory”.28 His judgment is clearly subjective and malicious based on his view on the 

temple. Critically reading Josephus’ works, we can find the probable actual reasons for 

the foundation of a new temple in Egypt. He mentions that Onias fled to Egypt after 

Antiochus Epiphanes marched against Jerusalem and despoiled the temple,29 through 

the guidance of Menelaus.30 The temple was plundered, the sacrifices were forbidden, 

and the Jews were compelled to revere the gods of the Syrians. This situation was not 

changed by the death of Antiochus. Already, Jason became High priest through 

bribery,31 and Alcimus, a non-Zadokite, became High priest after Menelaus32 who also 

took the position wrongfully. 33  And the Seleucid kings (Epiphanes, Eupator, 

Demetrius) stood behind all these successive changes. Probably, this is why Onias IV 

moved into Egypt, because he saw “that Judaea was being ravaged by the Macedonians 

                                                        

27 B.J. 7.431. 
28 Ant. 13.62. 
29 B.J. 1.32-33. 
30 W. Tarn, Hellenistic Civilization (3rd ed. rev. by G.T. Griffith; London: Edward Arnold Ltd, 1952), 

215. 
31 The fact that Jason became High priest by bribery brought about the change in the High priesthood, 

as Tcherikover, Hellenistic Civilization, 160-161, points out: “Whereas till now the post had been 
hereditary and the king had been in the habit of only granting or withholding his ratification in respect of 
the new candidate-henceforth the candidate paid the king the price of the position, so that in consequence 
the High Priesthood became a normal official post and the High Priest a Seleucid royal official utterly 
dependent of the king's favor”.  

32 According to Josephus, Ant. 12.237-239, Onias III, Jason and Menelaus are the sons of Simon. 
Sacchi conjectures out Josephus’ motive: “He tried to save the legitimacy of the Jerusalem priesthood, at 
least up until the Hasmonean high priests”. See Paolo Sacci, The History of the Second Temple Period 
(JSOTSup 285; Sheffield Academic Press, 2000), 223. 

33 Jason and Menelaus are all reported to have given up Jewish religious customs and accepted 
Hellenistic ways (Jason: 2 Mac 4:9-13; Menelaus: Ant. 12.240.). Alcimus was allied to Demetrius, against 
Judas Maccabaeus. Interestingly, these three all, reportedly, had miserable deaths because of their 
wrongdoings. See Ant. 12.413 (Jason); 12.385 (Menelaus); 12.413 (Alcimus). 
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and their kings”.34 When we take into consideration the similarities and differences 

between the narratives in Josephus, it is clear that the temple in Egypt, whoever the 

founder was, was built as a consequence of turbulence, including the desecration of the 

Temple caused by the Seleucid rulers and the high priests.35 For this reason, Onias was 

welcomed by Ptolemy Philometor, who struggled to rule over Coele-Syria against the 

Seleucids. 

Thirdly, it also seems evident that the location of the temple in Egypt was decided 

according to the prophecy of Isaiah. Josephus mentions this Biblical prophet in B.J. as 

well as Ant, even through the mouth of the foreign king.36 

Lastly, the Temple of Onias resembles the Temple of Jerusalem. In one passage, 

Josephus denies the resemblance of the two,37 but in others, it is clear that Onias built 

it to resemble the Jerusalem Temple.38  

To conclude, it is quite appropriate that the temple in Egypt is called “the Temple 

of Onias”. 

To date the foundation of the Temple of Onias is no more than supposition. Taking 

into account the motive for the building, the date should be after the desecration of the 

Jerusalem Temple (168 BCE). In 145 BCE, Euergetes II became king after a power 

struggle with Cleopatra, who was aided by the people of the land of Onias.39 This year 

could be the terminus ad quem. Thinking narrowly, we consider the year 164 BCE as 

significant, for the foundation of another temple could be based on the defiled 

                                                        

34 Ant. 13.62. 
35 In terms of the motive for the foundation of a new temple outside Jerusalem, certainly Onias III 

would be the person to build it. In this respect, some scholars suggest that the change from Onias III as the 
founder to his son was motivated by an attempt to “delegitimate the temple”. See Parente, “Onias III’s 
Death”, 83 n. 11. 

36 Rabbinical literature also preserves the name of Isaiah. See below. 
37 B.J. 7.427. 
38 o`moio,j: B.J. 1.33; Ant. 12.388; 13.67; and paraplh,sioj: Ant. 20.236. 
39 AgAp. 2.49-52. 
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condition of the Jerusalem Temple. Then, between 168 and 164 might be the year for 

the Temple of Onias to be founded,40 though a later date, for example, around the 

assumption of the High Priesthood by Jonathan, should not be excluded.41 One more 

source for the date is a letter from Herodes to Onias written in 164 BCE.42 The fact that 

this letter is not merely polite but contains a quite unusual formula of greeting which 

could be used to someone who has a very high rank in court, is matched with the 

important role of the Oniads during the reign of Philometor and afterwards.43 It means 

that Onias IV will already have been in Egypt before 164 BCE. Therefore, it seems 

probable that the date of the foundation of the temple of Onias IV was between 168 and 

164. But, whether or not the letter was sent to Onias remains elusive, because the 

manuscript shows clearly only one or two letters of his name, which could be 

interpreted differently.44 It means that this letter could not form a significant evidence 

for dating the Temple of Onias. 

 

4.2. The Function of the Temple 

What was the function of the temple? About this, to date, the claim of 

Tcherikover,45 denying that the temple could have had more meaning than a local 

shrine for a military force, seems central. 46  His evidence is: 1. It was built in 

                                                        

40 Also the mention of the efficacy of sacrifices in this Temple in the Mishnah might imply that the 
Temple was founded between 168-164 BCE. See Parente, “Onias III’s Death”, 81-82; VanderKam, From 
Joshua, 218. 

41 For example, Capponi, Il tempio, 39-59, suggests around 150 BCE, after Jonathan became High 
Priest. What is important could be the motive to building a new temple. Interestingly, Capponi suggests 
that the story that the temple was built during the persecution was probably spread by the Oniads in Egypt, 
to be more acceptable and legitimate in the eyes of Jerusalem (58). 

42 CPJud, III:132.  
43 CPJud, I:245. 
44 Tcherikover, Hellenistic Civilization, 498, doubts the reconstruction of the letter, which is changed 

from his first opinion in CPJud, I:245-6. Also A. Kasher, The Jews in Hellenistic and Roman Egypt: The 
Struggle for Equal Rights (Tübingen: J.C.B.Mohr, 1985), 60-61. 

45 Hellenistic Civilization, 277-281. 
46 Also J.M. Modrjezewski, The Jews of Egypt: From Rameses II to Emperor Hadrian (Edinburgh: T 
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Leontopolis not in Alexandria nor Memphis, 2. Most Jewish literature is silent about 

the temple, 3. The place was not suitable for the temple, as is shown by the words of 

Philometor, 4. Onias was a warrior, and the temple was internally bound up with the 

military colony at Leontopolis, rather than being a religious center for the entire Jewish 

Diaspora. 

But a careful consideration of sources can take us to the opposite conclusion.47 It 

seems that the first and the third points of Tcherikover belong to the same category 

concerning the place. First of all, the last point is not persuasive at all. The people in the 

land of Onias were famous for their military ability, but that does not affect the 

significance of their Temple. The Israelites after the Exodus could be classified as 

‘soldiers’: the numbers of them are counted according to the number of ab'c' aceyO-lK' 

(‘everyone able to go to war’) (Nu 1:3,20; 26:2, etc.). The Israelites in the period of 

Judges are also regarded as potential soldiers. This consideration for the Israelites in 

the Wilderness and in the period of Judges has nothing to do with the character of their 

shrines. The shrine at Shiloh was aimed at all Israelites (Jer 7:12), and the shrines at 

Bethel and Dan were intended to represent all the people in Northern kingdom (1Ki 

12:25-33). That the people of Onias are soldiers, therefore, says nothing about the 

significance of the Temple. In fact, to build a ‘temple’ alike to Jerusalem just for local 

soldiers would be harder than to build a temple intended for all the Jews in Egypt, like 

the tabernacle, and shrines. 

Now let us examine the other two points. The major one seems why Onias built the 

temple in Leontopolis. There were many Jews in Alexandria in the Ptolemaic period.48 

                                                                                                                                                                   

& T Clark, 1995), 128. cf. Collins, Between, 71. 
47 There are a number of scholars who consider the significance of the Temple: Hayward, Steckoll, 

Taylor, Gruen, Bohak, Capponi, etc. 
48 Fraser, 1:84. See above. 
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Why did Onias not build a temple in such a city where Jews lived so densely, if he 

wished to attract the Jews, as Josephus supposes? For a possible explanation, we need 

to examine the accounts of Josephus carefully. Before referring to the works of 

Josephus, there is one thing to be mentioned. Like many contemporary Jews, Josephus 

had a firm ‘single-temple policy ’49:  

“Let there be one holy city in that place in the land of Canaan, that is fairest and 
most famous for its excellence, a city which God shall choose for himself by 
prophetic oracle. And let there be one temple therein, and one altar of stones, …. 
In no other city let there be either altar or temple; for God is one and the Hebrew 
race is one”.50  

It is accordingly understandable how he would regard the temple of Onias.51 His 

view is likely to be reflected in a negative description of the temple, and therefore 

conversely, any positive mention of it can be regarded as being reliable.  

4.2.1. Why Heliopolis?52 

When we consider the words of Philometor in Josephus53 concerning whether the 

place is suitable for the worship of God, and his favor to the Jews, we can guess that 

Philometor would readily permit it even if Onias asked for a site in Alexandria.54 

According to Against Apion (2.49-56), Philometor and his wife had committed 

(evpi,steusan) their whole kingdom to the Jews. In contrast to Onias who wanted to build 

a temple on the ruins of a stronghold once dedicated to an Egyptian goddess, the 

                                                        

49 Bohak, “Theopolis: A Single-Temple Policy and Its Singular Ramifications”, JJS 50 (1999), 3. 
50 Ant. 4.200f. 
51 His negative view of other temples is also revealed in his peculiar explanation on the renouncement 

of the Samaritans faced with the threat of Antiochus Epiphanes. According to Josephus, they gave up their 
traditional belief, and pronounced their temple at mount Gerizim to be called that of “Zeus Hellenius”. See 
Ant. 12.258-261. 

52 Some connection between Heliopolis and a Jewish temple is attested in a few fragments of Greek 
literature in Egypt during Hellenistic period: Artapanus, frag. 2.23.4, in C.R. Holladay, Fragments From 
Hellenistic Jewish Authors (Chico: Scholars Press, 1983), 206-7; AgAp. 2.10; Besides them, there are many 
references locating figures in the Hebrew Bible in Heliopolis. Heliopolis as a settled area of Joseph and 
Jacob’s family, Artapanus, 2.23.3; as Abraham’s dwelling place, Pseudo-Eupolemus, frag. 1,6-8 in Holladay, 
173-5; Moses as a Heliopolitan priest, Manetho in AgAp., 1.237-8. See our discussion in 5.2. in the next 
chapter on this subject. 

53 Ant. 13.70. 
54 Cf. Gruen, “Origins”, 69, n.103, suggests that the Ptolemy would prefer a Jewish centre to be built 

remote from Alexandria, which is a simple conjecture without any evidence. 
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Ptolemies seem to be much more scrupulous,55 as revealed in their reply to Onias: 

King Ptolemy and Queen Cleopatra to Onias, greeting. We have read your 
petition asking that it be permitted you to cleanse the ruined temple in 
Leontopolis in the nome of Heliopolis, called Bubastis-in-the-Fields. We wonder, 
therefore, whether it will be pleasing to God that a temple be built in a place so 
wild and full of sacred animals. But since you say that the prophet Isaiah foretold 
this long ago, we grant your request if this is to be in accordance with the Law, so 
that we may not seem to have sinned against God in any way (Ant. 13.69-71). 

It is likely that this letter reflects the negative views of certain Jews towards the 

Temple.56 Also, we can perceive that Josephus wanted to exempt the Ptolemies from 

any responsibility for a temple built outside Jerusalem. However, regardless of the real 

motive of this letter in Josephus, it demonstrates why Onias insisted on building the 

temple there. The only reason that Onias wanted to build in that place, and the 

‘scrupulous’ king permitted it, according to Josephus, is the prophecy of Isaiah. 

Surprisingly, most scholars, as far as I am aware, do not pay much attention to the 

content of the prophecy,57 while they perceive that the prophecy of Isaiah influenced 

Onias to build the Temple at Heliopolis. What was the content of the prophecy of Isaiah 

that Onias bore in mind? Josephus informs us of it as follows: “This temple should be 

built by a man that was a Jew in Egypt”58; “A temple to the Most High God was surely 

to be built in Egypt by a Jew”59; “There shall be an altar in Egypt to the Lord God” and 

“and many other such things did he prophesy concerning this place”.60 It is likely that 

the first and second passages refer to Is 19:18 and the third in Antiquities refers to Is 

                                                        

55 Modrzejewski, Jews, 127. 
56 Taylor, 306, suggests that “such flattery of the Ptolemies would seem to derive from people in pro-

Jerusalem Alexandrian Jewish circles who would have sought to pour scorn on the alternative temple in 
Egypt without wishing to condemn the Ptolemies for permitting its construction”. The same motive of 
defending Ptolemaic rulers is also seen in other Hellenistic Jewish literature. For this, see 4.3.5 and 
chapter 5. 

57 Hayward, “Jewish Temple”, 440, notes this in a passing sentence; Capponi emphasizes that the 
prophecy of Isaiah originally referred to the Elephantine temple, but Onias utilized the prophecy to 
legitimize his temple. See Capponi, Il tempio, 67-69. cf. Sweeney and Wildberger also suggest that 19:18 
indicated Elephantine, but it seems that this understanding does not fit “the city of the sun”, which 
undoubtedly refers to Heliopolis. However, Capponi’s mention on Onias’ use reflects exactly how the 
translator read Isaiah, namely as an actualized prophecy in his days. 

58 B.J. 7.432. 
59 Ant. 13.64. 
60 Ant. 13.68. 
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19:19.61 The second one in Antiquities seems to combine the first and the third. 

Attention needs to be paid to two points. Firstly, the approach to the text seems similar 

to that of the Septuagint, which we have already examined in chapter 2. Is 19:16-25 in 

MT is a message concerning Egypt and the Egyptian people, but LXX-Is changes it as 

the reference to the Jews in Egypt. Onias, according to Josephus, shares the 

interpretive direction of LXX-Is. Secondly, it is noticeable that Josephus mentioned the 

place ‘Heliopolis’ repeatedly,62 which seems to indicate that the name Heliopolis was 

preferred, in connection with the prophecy of Isaiah. The last passage also confirms the 

point: “and many other such things did he prophesy concerning this place [my italics]”. 

As a matter of fact, there is no mention about the place except “in the land of Egypt” 

and “the city of the sun” in Is 19:18-19. It seems accordingly clear that the text that 

Onias had read had the reading “the city of the Sun”, while the present MT writes “the 

city of destruction” in Is 19:18. However, if Josephus’ Isaiah had the same reading with 

Onias’ Hebrew Isaiah, he would have noticed it. So probably, Josephus might have read 

LXX-Is “city of righteousness”. 

So we can see why Onias built the temple “in a place so wild and full of sacred 

animals”.63 It is not because the temple was only for a military colony, but it is because 

of the prophecy of Isaiah. It seems that Onias intended the fulfillment of that 

prophecy.64 The name “Heliopolis” is also implied in his arrangement to place a lamp 

symbolizing the ‘sun’, which we will return to.65 One more thing to add: Josephus 

                                                        

61 Hayward, “Jewish Temple”, 441, suggests that the mention of “by a Jew” implies 19:20 in LXX-Is. 
62 See 2.3.2.3. 
63 Ant. 13.70. 
64 For this reason, Kovelman points that Onias’ interpretation looks like the Egyptian version of pesher. 

See A. Kovelman, Between Alexandria and Jerusalem: The Dynamic of Jewish and Hellenistic Culture 
(BRLJ 21; Leiden/Boston: Brill, 2005), 120. 

65 See 4.2.3 below. On the present location of the ancient place for the temple of Onias, see Taylor, 313-
320. 
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himself wrote Onias’ motive to build a temple in Egypt: 

“… When I (Onias) came with the Jews to Leontopolis in the nome of Heliopolis 
and to other places where our nation is settled; and I found that most of them 
have temples, contrary to what is proper (kai. plei,stouj eùrw.n para. to. kaqh/kon 
e;contaj ìera.), and that for this reason they are ill-disposed toward one another, as 
is also the case with the Egyptians because of the multitude of their temples and 
their varying opinions about the forms of worship …”.66 

According to the context, “most of them” in the second line seems to refer to the 

Jews settled in many places in Egypt. What, then, Onias found, would be not many 

Jewish temples, but Jewish customs observed in local Jewish communities.67 Thus, it 

might be suggested that the motive to build a Jewish temple in Egypt was to keep 

religious customs according to the appropriate Jewish laws with the legitimate Zadokite 

priest.68 

4.2.2. The reference to the Temple 

When Tcherikover mentions the silence of most Jewish literature, for example 

Philo, about the temple, he omits the most important Jewish literature in this 

Hellenistic era: Septuagint Isaiah. 19:18-19 in LXX-Is seems to reflect the importance 

and symbolic significance of the temple. According to LXX-Is, the temple in Heliopolis 

is the symbol of God’s restoration, and the city will be called ‘the City of Righteousness’, 

the name applied to Zion (Is 1:26 in LXX). And the references in Talmudic literature to 

the temple of Onias69 and their connection of the temple with Is 19:18-19 demonstrate 

that they argue against a convincing view, namely that the temple of Onias is the 

fulfillment of the prophecy of Isaiah. The fact that these rabbinic references dealt with 

the efficacy of sacrifices at the temple of Onias also reflects that Jews in Egypt brought 

                                                        

66 Ant. 13.66. 
67 Contra R. Marcus in LCL and following the translation of Livia Capponi, “Martyrs and Apostates: 3 

Maccabees and the Temple of Leontopolis” Henoch 29 (2007), 301. 
68 Capponi, “Martyrs”, 300-301. 
69 mMen 13:10; yYoma 6:3; bMeg 10a; bAZ 52b; bMen 109a-110a. That rabbis admit the existence of 

the Temple of Onias could be interpreted to show that this Temple was just a local shrine (Modrjezewski), 
or to show that the Temple did not break the Laws (Gruen). Whatever the case, the intention of Onias 
cannot be judged by these later Rabbis.  
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their offerings to the temple. And Josephus also connects the temple at Leontopolis 

with Is 19:18-19, and says that Onias knew the text. LXX-Is, rabbinic literature, and the 

works of Josephus reflect the significance of the temple. It can also be said that the 

silence of other Jews such as Philo has nothing to do directly with the intention of 

Onias and his people concerning the purpose of this temple. When Collins said that “… 

apart from Aristeas and Philo… in the literature of Egyptian Judaism which has come 

down to us, the [Jerusalem] temple receives very little attention”,70 we cannot present 

this as evidence to prove that the Jerusalem temple had lost any significance for the 

Egyptian Jewry. The same logic should be applied to the temple of Onias. We have 

more to say about Philo, whose view on the temple is very clear:  

“The highest, and in the truest sense the holy, temple of God is, as we must 
believe, the whole universe, having for its sanctuary the most sacred part of all 
existence, … But he [Moses] provided that there should not be temples built 
either in many places or many in the same place, for he judged that since God is 
one, there should be also only one Temple. Further he does not consent to those 
who wish to perform the rites in their houses, but bids them rise up from the 
ends of the earth and come to this temple. …”.71  

In the eyes of Philo, who held this resolute view of the single temple, the temple of 

Onias would not have been acceptable at all. The silence of Philo on the Leontopolis 

temple, therefore, can be regarded as being intentional.72 

It is notable that in B.J. 7.421, Caesar [Vespasian] ordered Lupus to demolish the 

Jewish Temple in the region called “Onias”, “being afraid that they [Jews] should get 

together again and persuade some others to join with them”. According to B.J. 7.434, 

the Temple area is regarded as a “sacred place” (te,menoj) and there are still people who 

come there to worship God. It shows the influence of that temple in the sight of gentiles, 

                                                        

70 Sibylline Oracles, 49. 
71 Spec. Leg. 1.66-68. 
72  Interestingly, the argument that Philo was influenced by “Roman thinking” is regarded as 

problematic, because he does not mention Roman writers. See Pearce, Land of the Body, xxv-xxvi. Can 
“silence” be effective and reliable evidence? What makes us decide whether a work is done under a certain 
influence? Explicit mention or latent meaning? 
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and reflects the symbolic power of that temple, in the eyes of a conquering Roman 

emperor. Smallwood also notices this passage in Josephus, but based on her conclusion 

that the temple served only the local Jews, she concludes that the point that “the 

demolition of the sanctuary at Leontopolis was regarded as a safeguard against further 

trouble is far from clear”.73 This is an absurd conclusion. Vespasian’s action against a 

supposedly local shrine does not make sense.74  Even Smallwood points out that 

Vespasian could have been aware of the Temple during his stay in Alexandria.  

There is other Hellenistic Jewish literature which shows the existence of the 

Temple of Onias. Joseph and Aseneth is a literary representation of the Temple and the 

Jews in Egypt, which we will deal with later.75 Another literary work which alludes to 

the Temple is the Fifth Sibylline Oracle. In lines 493-503, the Sibyl declares and 

prophesies that “a fair temple of the true God” will be built, and it shall be “a great and 

holy temple in Egypt”. To this temple, people shall bring their sacrifices and “God shall 

grant a life without decay”. It might indicate the Temple of Onias, or “simply be 

elaborating upon Is 19:19”.76 We cannot go further but it is quite certain that there was 

a tradition about and expectation of the holy temple in Egypt. 

Holladay mentions some passages in 2 Mac such as 1:1-9; 1:10-29 “as attempts to 

realign the loyalty of Egyptian Jews away from Leontopolis towards the Jerusalem 

temple”.77 This understanding of 2 Mac is found in many scholarly opinions.78 But 

basically, this work does not mention the Temple in Leontopolis. On the contrary, it 

                                                        

73 E. Mary Smallwood, The Jews under Roman Rule (Leiden: E.J. Brill, 1976), 367-368. 
74 Rainbow, 35. 
75 See chapter 5. 
76 Gruen, “Origins”, 68 n. 102; Collins, Sibylline Oracles, 93-94; Capponi, “Martyrs”, 301. 
77 Holladay, 230; Jellicoe argues that the Letter of Aristeas was directing against Leontopolis “with its 

temple and priesthood and rival version of Torah”. S. Jellicoe, “The Occasion and Purpose of the Letter of 
Aristeas: A Re-examination”, NTS 13 (1965-1966), 144-150. 

78  See bibliography in Collins, Between, 80-81 nn. 86-88; Gruen, “Origins”, 64, n.85. On our 
understanding concerning 2 Mac, see 4.1.1. above. 
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does glorify Onias III: the “unbroken peace” of Jerusalem was due to the piety and 

hatred of wickedness of the High priest Onias III (3:1); Antiochus wept at his death 

because of his “moderation and good conduct (swfrosu,nh kai. pollh. euvtaxi,a, 4:37)”; the 

Jews and the Greeks together shared their hatred of the crime (4:36), etc. When we 

consider these, it is inappropriate to regard 2 Mac as a work containing implicit 

polemic against the Temple of Onias,79 even though it has a strong faith in the Temple 

of Jerusalem and a hope of the restoration of the Jews outside (e.g. 1:29 “plant thy 

people again in thy holy place”). 

Recently, Capponi has argued that Testament of Job reflects the Temple of 

Onias.80 So Onias IV is expressed in Job, who suffers and goes into exile, becomes 

prosperous but loses everything. First of all, as Onias IV is permitted to purify the 

unclean, full of idols, Leonotopolis, by Philometor, so Job is permitted to purify the 

shrine by God, and both of them are persecuted because of their struggle against 

paganism. According to her, the people of the Temple of Onias could re-utilize the 

biblical Job narrative to legitimize the Leontopolitan Temple. However, the Book of Job 

itself arouses various imaginations. The problem of theodicy arises everywhere and 

everytime, so this kind of work can be read against various circumstances, including 

Leontopolis.81 It does not seem to be appropriate to pinpoint the historical background 

with just a thematic factor. 

4.2.3. The Zadokite Onias 

In one place, Josephus mentions Onias’ intention with negative attitude; “… he had 

a mind to contend with the Jews at Jerusalem, and could not forget the indignation he 

                                                        

79 Collins, Between, 82. Against Murray, 366-368. 
80 Capponi, Il tempio, 76-78. 
81 Cf. Collins, Between, 246. 
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had for being banished thence. Accordingly, he thought that by building this temple he 

should draw away a number from them to himself”.82 But another explanation of 

Josephus gives a different picture of Onias’ intention: 

… he determined to send to King Ptolemy and Queen Cleopatra and request of 
them authority to build a temple in Egypt similar to that at Jerusalem, and to 
appoint Levites and priests of his own race.83 

His intention is to build a temple and to appoint Levites and priests “of his own 

race (evk tou/ ivdi,ou ge,nouj)”. The word ge,noj has many meanings. But considering the 

statements in Ant. 12.387; 20.235,84 he apparently wanted to appoint priests from his 

“family”, that is, the Zadokites.85 First of all, Onias was “the last legitimate Zadokite 

priest”.86 Furthermore, Josephus reports that Onias asked the Ptolemies to make him 

High Priest.87 When Eupator had Menelaus put to death, Josephus reports,88 the king 

gave the High Priesthood to Alcimus, by the advice of Lysias “to transfer the office from 

this house to another”, probably intending to weaken the power and influence of priests. 

Therefore, the Temple of Onias is the one built by the Zadokite priest, contrary to the 

Temple of Jerusalem served by non Zadokite priests.89 

                                                        

82 B.J. 7.431. In fact, Josephus’ calumny against the intention of Onias seems unfair, taking account of 
the favorable attitude towards Hasmonean Alexander Janneus of Ananias, son of Onias IV. See below. 

83 Ant. 13.63. 
84 12.387: “Then Onias, the son of the high priest, … seeing that the king had slain his uncle Menelaus 

and had given the high priesthood to Alcimus, although he was not of the family of high priests, because 
he had been persuaded by Lysias to transfer the office from this house to another (ouvk o;nti th/j tw/n 
avrciere,wn genea/j avllV u`po. Lusi,ou peisqei.j metaqei/nai th.n timh.n avpo. tau,thj th/j oivki,aj eivj e[teron oi=kon), fled to 
Ptolemy, the king of Egypt”; 20.235: “The aforesaid Antiochus and his general Lysias were the first to 
depose anyone from the high priesthood. This they did in the case of Onias, surnamed Menelaus; for they 
put him to death at Beroea, excluded his son from the succession, and appointed as high priest Jacimus, 
who was of Aaron’s line but not of the same family as Onias (kaqista/sin VIa,kimon avrciere,a ge,nouj me.n tou/ 
VAarw/noj ouvk o;nta de. th/j oivki,aj tau,thj)”. The genea, or ge,noj is paralleled with oivki,a. 

85 Also in Ant. 13.73. 
86 Sacchi, 229. Recently, Schofield and VanderKam question the consensus that “the Hasmoneans were 

not Zadokites”, and conclude that “we have considerable reason to believe that the Hasmoneans were a 
Zadokite family and no evidence to the contrary”. See A. Schofield and J.C. VanderKam, “Were the 
Hasmoneans Zadokites”, JBL 124 (2005), 73-87. The point that the Hasmoneans were not rejected because 
they were not Zadokites seems worthy of note, but their argument that the Hasmoneans were Zadokites is 
based on only the verses in 1 Mac (2:1-2 for mention of Joiarib, 54 for mention of Phinehas), which could 
be from a possible “propaganda” from the Hasmoneans, as they admit. 

87 Ant. 20.236. Contrary to Gruen, “Origins”, 69, n.105. 
88 Ant. 12.387. 
89 The positive assessment of Jerusalem and its Zadokite priests is also seen in Ben Sira. See R. 
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It has been noted that Josephus’ B.J., curiously, begins with a comment on the 

temple of Onias, and ends with the same comment.90 Examining Josephus’ reference 

to the 343 years that the temple of Onias existed,91 Eisler eccentrically suggested that 

this figure consisted of 7×7×7 so “he[Josephus] regarded the destruction of both 

temples as the just punishment of God for the transgression of the Deuteronomic law 

prohibiting the setting up of a rival sanctuary”.92 Chronologically the period that 

Josephus gives is wrong,93 but the question whether it corresponds to the truth is much 

less important than the meaning which it gives to the temple. As Gruen pointed out,94 a 

theory trying to reduce the significance of the temple fails to account for the symbolic 

endurance of the temple. While the temple was abolished on the eve of the seventh 

Jubilee of its existence according to the principle of Talmudic literature,95 the temple 

existed during 7 jubilees (“heptajubilees”), in the counting method in the Book of 

Jubilees.96 The former may imply that the temple of Onias was destroyed on the verge 

of perfection because the temple should be, in the eyes of Palestinian Jews, a kind of 

violation of the Law. But according to the method in the Book of Jubilees, the temple 

existed for 7 jubilees, so it is accordingly clear that this has another connotation. In 

many passages of the Hebrew Bible, the number 7 is regarded as being correlated with 

Divinity. 97  ‘Sevenfold’ also connotes a greater meaning than its face value. 98 

                                                                                                                                                                   

Hayward, “The New Jerusalem in the Wisdom of Jesus Ben Sira”, SJOT 6 (1992), 123-138. 
90 Hayward, “Jewish Temple”, 431; Eisler, 123-125. 
91 B.J. 7.436. 
92 Eisler, 124. 
93 If we follow the number, then, the temple would be founded in 270 BCE, which could not match the 

statements of even Josephus himself. Some scholars, therefore, emend the number, e.g. as 243. cf. Gruen, 
“Origins”, 56. 

94 “Origins”, 59. 
95 A. Schalit, “Onias, Temple of” Encyclopedia Judaica, vol. 12, 1404-5. 
96 S. Safrai, “Jubilee in the Second Temple Period” Encyclopedia Judaica, vol. 14, 581-2. 
97 Gn 2:3, Ex 37:23, Lev 23:16, 2 Ki 5:10, etc. 
98 Gn 4:15, Ps 79:12, Pr 6:31, Dn 3:19, etc. 
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Considering the explanation that the Jerusalem Temple was destroyed 3430 years 

(343×10) after creation in the calculation according to the Book of Jubilees,99 it seems 

clear that this number ‘343’ must have had theological significance. In connection to 

this, the Damascus document in Qumran, also known as “Zadokite document”, points 

out that the covenanters of the community should follow the calendar suggested in the 

Book of Jubilees (CD xvi.1-4), which may contribute to the connection of the number 

343 with “Zadokite”. 

On the day when YHWH will restore the Exile of his people, in Targum Jonathan-

Isaiah 30:26, the sun’s light shall give light 343 times.100 This “343 times” light of the 

sun appears also in Targum Judg 5:31, which announces that the righteous (ayqydc)101 

will shine in the splendour of God’s glory 343 times more.102 Smelik demonstrates that 

this motif of ‘turning the righteous into sevenfold light’ (also seen in 2 Sam 23:4 in 

Targum 103 ), well known to Hellenistic Judaism, was closely related with astral 

symbolism of immortality,104 and that this belief of the righteous shining sevenfold 

contains “the eschatological union with God as light”.105 According to Hayward,106 

Onias was concerned with this interpretation, and it resulted in putting a lamp in his 

                                                        

99  J. Maier, “Religious Beliefs, Qumran Sect” in L.H. Schiffman and J.C. VanderKam (eds.), 
Encyclopedia of the Dead Sea Scrolls (vol.2; Oxford University Press, 2000), 754. He explains that the 
Zadokites developed chronographic system based on the solar-oriented calendar, seen in the Book of 
Jubilees, corresponding to the law from the mouth of God. Namely, to keep the solar calendar, to the 
Qumran community, goes together with the strict observance of the Laws (1QH XX 9). On this, see G. 
Vermes, The Complete Dead Sea Scrolls in English (Penguin Books, 1998), 77-81. 

100 Hayward, “Jewish Temple”, 436.  
101 Some manuscripts of Targum of Judge include ayqydc to clarify the meaning of this verse. W.F. 

Smelik, The Targum of Judges (OS 36; Leiden/New York/ Köln: E.J. Brill, 1995), 482. 
102 W.F. Smelik, “On Mystical Transformation of the Righteous into Light in Judaism” JSJ 26 (1995), 

133-134. 
103 In the verse of 2 Samuel, “the righteous” seems to be added in the Targumic version because of the 

same motif. 
104 Smelik, “ Transformation”, 122-144. 
105 Smelik, Targum, 482. This motif appears in many rabbinic literature and New Testament, for 

example, Matt 13:43; 17:2; 2 Cor 3:18, etc. See Smelik, Targum, 483-484, and nn.886-893. 
106 “Jewish Temple”, 436. 
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temple,107 which symbolically represented the power of the renewed sun,108 instead of 

the candlestick with seven branches in Jerusalem Temple.  

Meanwhile, the Book of Jubilees (1:29), which was written in the second century 

BCE,109 shows that there would be two changes on the day of final renewal. The one is 

that “the sanctuary of the Lord shall be made in Jerusalem on Mount Zion”, and the 

other is that “all the luminaries be renewed for healing and for peace and for blessing 

for all the elect of Israel”,110 so two changes concern the sanctuary and the luminary. 

When we compare them with the action of Onias that he built a temple according to the 

word of the prophet and he put a lamp symbolizing the sun in his temple, it is apparent 

that the temple might have a special connotation beyond that of a local shrine.111 

In addition, Hayward’s study provides useful insights into the importance of the 

temple.112 He suggests that like the Qumran community, Leontopolis belongs to the 

Zadokite movement that rejected the Jerusalem temple.113 He argues that the temple of 

Onias aimed to be the new Jerusalem using the explanation of the temple in B.J. 

                                                        

107 Philo also, Vita Mosis, 2.102-103, mentions that the central light of the seven branches in menorah 
symbolizes the sun. 

108 But on the possibility to be influenced by the solar worship in Egypt, in Heliopolis in particular, see 
Capponi, Il tempio, 66-67. 

109 R.H. Charles, Book of Jubilee, lviii-lxvi; Schürer, 312f. 
110 Hayward, “Jewish Temple”, 436f. 
111 Bunge, 573-594, also gives the same weight on the temple through the research on the relevant 

passages in the Bible and Josephus: “Soviel wurde jedenfalls auch aus den vorhergehenden Darstellungen 
bereits deutlich, daß der jüdische Tempel von Leontopolis sowohl als politisches wie als geistiges Zentrum 
eine bedeutende Rolle gespielt haben muß”. 

112 Hayward, “Jewish Temple”, 430-443. 
113 Also see Hayward, “New Jerusalem”, 135f. On the Qumran community, see Vermes, Dead Sea 

Scrolls, 26-90; On the similarities between two movements, see S.H. Steckoll, “The Qumran Sect in 
Relation to the Temple of Leontopolis”, RQ 6 (1967), 55-69, suggests that priests in the Temple of Onias 
moved to the Qumran community. However, Vermes, Dead Sea Scrolls, 63 n.1, 146, draws attention to a 
passage in 4Q266 fr.5 II 6-9 saying that priests who have retreated among the Gentiles are disqualified. 
Even the sacrifice of the Gentiles is considered idolatry (MMT B=4Q395 8-9); see R.H. Eisenman and M. 
Wise, The Dead Sea Scrolls Uncovered (Shaftesbury/Rockport/Brisbane: Element, 1992), 185-186. On the 
identification of Onias III with the Teacher of Righteousness, see M.A. Knibb, “Teacher of Righteousness” 
in L.H. Schiffman and J.C. VanderKam (eds.), Encyclopedia of the Dead Sea Scrolls (vol.2; Oxford 
University Press, 2000), 918-921. “Teacher of Righteousness (qdch hrwm)” probably means that the 
“Teacher” was a scion of Zadolites, as H. Eshel thinks, The Dead Sea Scrolls and the Hasmonean State 
(Grand Rapids: Wm. B. Eerdmans/ Jerusalem: Yad Ben-Zvi Press, 2008), 33. 
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According to him, the tower-temple symbolism and the height of the tower show that 

Onias intended to build the new, symbolic temple.114  

Basically, two communities (Qumran and the Land of Onias) have in common that 

they started after the desecration of the Temple of Jerusalem,115 they occupied a place 

apart,116 they both claim to represent the true Israel and the remnant,117 and they are 

led by Zadokite priests. 118  But considering that the “wicked priest” tends to be 

identified with the Hasmonean ruler-priests,119 the Qumran community seems to have 

had a negative attitude towards the Hasmoneans120 which seems to be related with a 

                                                        

114 Josephus emphasized that the Temple of Onias was not like the Temple of Solomon, to seemingly 
degrade the Temple in Egypt, but the point became prominent as a feature of a new future temple in the 
Book of Tobit: “God will have mercy on them, and bring them again into their land, where they shall build 
a Temple, but not like to the first, until the time of that age be fulfilled…” (14:4). See Hayward, “New 
Jerusalem”, 124f. According to Hayward, the Book of Tobit hopes a “new Jerusalem”. 

115 CD I 12-II 1; 1QpHab VIII 9-13; IX 4-6, 8-12; especially XII 2-9: “… And as for that which He said, 
Because of the blood of the city and the violence done to the land: interpreted, the city is Jerusalem where 
the Wicked Priest committed abominable deeds and defiled the Temple of God. …” (XII 6-9, translation by 
G. Vermes); 1QH XII 7-12, etc. 

116 In the Qumran community, “the Council of the Community” is equated with the temple, so it is 
called “a House of Holiness for Israel” and “a House of Perfection and Truth in Israel” (1QS VIII 5-14); also 
“the Temple of God” (1QpHab XII 3-9). In the commentary to Is 54:11, the foundations with sapphires of 
New Jerusalem are interpreted to refer to the priests and the Council of the Community (4Q164 1-4). 

117 Nickelsburg demonstrates that the community has a polarized view of self-identification, thus they 
are “the group as the sole and exclusive arena for salvation”, and those who do not belong to them are “cut 
off from God’s favor and bound for damnation”. G.W.E. Nickelsburg, “Polarized Self-Identification in the 
Qumran Texts” in F.G. Martínez and M Popović (eds.), Defining Identities: We, You, and the Other in the 
Dead Sea Scrolls. Proceedings of the fifth Meeting of the IOQS in Groningen (Leiden/Boston: Brill, 2008), 
23-31. Actually, he points out (29), this “polemical polarizing self-identification” is a usual human behavior, 
not restricted to religious groups. On the dualism, a characteristic of the content of Qumran pesher, see 
Berrin, 117-120 and nn.21-22. 

118 Vermes, Dead Sea Scrolls, 42. In CD IV 4, the priest in Ezek 44:15 is understood as “the converters 
of Israel who departed from the land of Judah, and those who joined them”. This motif of “Ex-Judah” 
corresponds to LXX-Is, for example 48:1. 

119 Vermes, Dead Sea Scrolls, 60-62; T.H. Lim, “Wicked Priest”, Encyclopedia of the Dead Sea Scrolls, 
(vol.2), 973-976; I.M. Gafni, “Hasmoneans”, Encyclopedia of the Dead Sea Scrolls (vol.1), 329-333. 
Another expression referring to an anti-figure, “furious young lion” is suggested to indicate Alexander 
Jannaeus by Vermes, Complete Dead Sea Scrolls, 62. Lust suggests that LXX-Ezekiel also condemns 
Jonathan as wicked leader in 21:30-31. See J. Lust, “Messianism in LXX-Ezekiel” in M.A. Knibb (ed.), The 
Septuagint and Messianism (Leuven University Press, 2006), 419. 

120 Also VanderKam, Introduction, 165; Contrary to J. Liver, “The ‘Sons of Zadok the Priests’ in the 
Dead Sea Sect”, RQ 6 (1967), 27-29. According to Damascus Document, God’s wrath will be poured upon 
the “princes of Judah” (CD 8:3; cf. CD B 19:15-16). But “all who acted wickedly against Judah in the days of 
its chastenings” will be punished” (CD B 20:25b-27). See A.L.A. Hogeterp, “Eschatological Identities in the 
Damascus Document” in Martínez and Popović (eds.), Defining Identities: We, You, and the Other in the 
Dead Sea Scrolls. Proceedings of the fifth Meeting of the IOQS in Groningen (Leiden/Boston: Brill, 2008), 
125-126. 
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hope for a New Jerusalem with lawful high priesthood.121 Recently, Hanan Eshel has 

demonstrated by analyzing the Qumran documents that the community “had no 

sympathy for the Hasmonean rulers, who had usurped the high priesthood”.122 

4.2.4. Its relationship with the Temple of Jerusalem 

The Temple of Onias, as we saw, has greater significance than a local shrine for 

Jews in a military settlement. Does this mean that this Temple broke ties with 

Jerusalem and its Temple? This question is related to the essence of the Temple of 

Onias. Does this temple in Egypt deny or abolish the Jerusalem Temple? 

First of all, we should remember how much Onias III is praised in 2 Mac. If the 

people of the Land of Onias had contended with and opposed Jerusalem, those 

favourable descriptions would not bear recording.  

Secondly, Josephus reports events that happened to the people in the land of Onias 

after the foundation of the Temple. When Cleopatra III was considering attacking 

Judea under the Hasmonean king Alexander Jannaeus, a certain Ananias gave the 

opposite advice, and counselled her not to do any wrong to Jannaeus, otherwise she 

would commit injustice, saying: 

For I would have you know that an injustice done to this man will make all us 
Jews your enemies.123 

This Ananias is introduced as son “of the Onias who had built the temple in the 

nome of Heliopolis, which was similar to the one at Jerusalem”.124 If Josephus’ report 

                                                        

121 On “the New Jerusalem” documents, see F.G. Martínez, “New Jerusalem”, Encyclopedia of the Dead 
Sea Scrolls, (vol.2), 606-610. 

122 Eshel, Dead Sea Scrolls and the Hasmonean State. According to him, the Qumran community 
labeled Jonathan as the “Wicked Priest”, his nephew John Hyrcanus as the “Man of Belial”, and Alexander 
Jannaeus as the “Lion of Wrath”. He points that there are a couple of documents revealing favourable 
attitude towards the Hasmoneans: Pesher on Isaiah A (4QpIsaa), 4Q448. The former, a pesher on Is 10:24-
34, he interprets, is against Ptolemy Lathyrus being about to attack Jerusalem. Eshel regards the latter as a 
non-sectarian one. See Eshel, 91-100, 101-115. 

123 Ant. 13.354. Capponi, “Martyrs”, 304, points out that 3 Mac 7:9 reveals the same ideology with 
Annanias’ saying. 

124 Ant. 13.285. In a subsequent section, Josephus cites Strabo, speaking of the faithfulness of “the Jews 
of the district named for Onias”. Ant. 13.287. 
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is credible, it clearly demonstrates the solidarity that the people in the Temple of Onias 

felt towards Jerusalem and its High priest.125 

Another report by Josephus126 on the Jews in the land of Onias is also related to 

the above. When Antipater made a drive into Palestine, towards Egypt where Caesar 

was fighting, the Jews dwelling in the district of Onias suddenly prevented the army of 

Antipater from going over to Caesar. But when Antipater showed them the letter of 

Hyrcanus the High Priest of Jerusalem urging people “to be friendly to Caesar and 

receive his army hospitably and furnish it with all things necessary”,127 the Jews in the 

land of Onias were persuaded and followed immediately. This episode may 

demonstrate the faithful loyalty of the Jews in the land of Onias to the High Priest of 

Jerusalem. 

The above reports, however, could reflect Josephus’ possible motive to indicate 

that even the people in the land of Onias respected Jerusalem and its High Priest, as is 

described in the Letter of Aristeas. So it is hard to find what the people in the land 

exactly said, but it is likely to reflect a reality that the people in the land had been on 

good terms with Jerusalem. 

This good relationship with Jerusalem may have reflected the pride of the Jews in 

the land of Onias. And it can be surmised that a total denial of the Temple of Jerusalem 

might have not been taught among the Jews in the Land of Onias, so it seems that the 

Temple of Onias did not intend to break the connection with Jerusalem and the Temple, 

                                                        

125 The view of Collins, Between, 71f and Capponi, “Martyrs”, 300, that the original ill feeling between 
Onias IV and the Hasmoneans had apparently been dissipated by the next generation is based on result. 
The flight of Onias IV into Egypt and the Maccabean revolt have response to the turbulence caused by 
Antiochus Epiphanes in common (B.J. 1.32-33; Ant. 12.387; 13.62f). See Onias’ words in B.J. 7.425, saying 
“the Jews would thus be still more embittered against Antiochus, who had sacked their temple at 
Jerusalem”. There is no negative reference by Onias toward the Hasmoneans in Josephus and books of 
Maccabees, contrary to their assumption and van der Kooij, Textzeugen, 73. 

126 Ant. 14.127-132. 
127 Ant. 14.131. 
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probably unlike Qumran. The Temple in Egypt does not exist only by denial of or 

hostility to the Temple in Jerusalem.128 The Temple in Jerusalem was desecrated and 

so was the high priesthood. Onias built another Temple in Heliopolis. It seems to be 

apparently “schismatic yet neither illegitimate nor idolatrous”,129 because it was built 

in accord with the prophecy of Isaiah, and was full of symbolic vessels. And its 

legitimacy is reflected in firstly LXX-Is, and Hellenistic Jewish literature around this 

period – Joseph and Aseneth, the Third Sibylline Oracles, and probably Third Book of 

Maccabees -, which will be dealt with in the next chapter. In LXX-Is, the Temple in 

Egypt is declared po,lij Asedek, reminiscent of the name “Zadok”, and it is declared also 

“faithful Metropolis Zion” (1:26 in LXX-Is), which seems to have been still meaningful 

after the restoration of the Jerusalem Temple by the Hasmoneans. The Temple of Onias 

had its own raison d’être. 

As was mentioned in chapter 2 and in the beginning of this chapter, the Temple of 

Onias lies behind LXX-Is. The above observation on the Temple leads to question how 

LXX-Is deals with topics such as priests and temple. 

 

4.3. Priests in Egypt 

“Comfort, O comfort my people” (Is 40:1) is the famous beginning of the section 

called Deutero Isaiah. Contrary to the consistent tone of judgment up to chapter 39, 

chapters after 40 announce good news full of consolation and joy. 

LXX-Is makes clear to whom this command of God is addressed by a remarkable 

addition in the following verse: “Speak, priests,130 to the heart of Jerusalem … ìerei/j 

                                                        

128 Also Capponi, Il tempio, 39-42, 163-166. 
129 Capponi, “Martyrs”, 305. 
130 Contrary to LXX, Targum renders this verse as a command to a prophet, using Abn:taiw. It is argued 

that originally, the verse was addressed to a council of heavenly beings, but this mythological aspect was 
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lalh,sate eivj th.n kardi,an Ierousalhm …”. How can we explain the Septuagintal reading? 

What kind of reality does the Greek text reflect? What does LXX-Is reveal about Jewish 

priests in Egypt during the Hellenistic period? 

 

4.3.1. Identifying Jewish priests in Egypt: Is 40:2 

This peculiar insertion of “priests” is seen also in Am 3:12 in LXX.131 Ziegler points 

out that during those days priests also performed in part the office of prophets.132 

According to him, it seems that the present verse is a command to priests to tell the 

Israelites about the coming restoration. But since there is no trace of this in the other 

versions,133 it is likely to be an addition by the translator.134 Therefore it would not be 

too far off the mark to say that this addition should be explained as reflecting the 

contemporary situation of the translator. What did “priests” have to do with the Jewish 

Diaspora in Egypt?  

There are some documents which tell of the immigration into Egypt of the Jews 

after the destruction of Jerusalem. According to Jeremiah 41:16; 43:6-7, many 

Israelites moved to Tahpanhes in Egypt, Johanan son of Kareah, all the leaders of the 

forces and all the rest of the people – soldiers, women, children, and eunuchs. However, 

there is no mention of priests, while among those who were taken captive to Babylon 

and returned, there are many reports of priests (for example, Ezra 2:61f,70; 3:8; 6:16; 

                                                                                                                                                                   

unacceptable to the translator. See Schweitzer, 226. 
131 In Amos, the Greek ìerei/j seems to come from a transliteration of the difficult Hebrew word fr[, 

rather than having any significant intention. 
132 Ziegler, Untersuchungen, 71. 
133 It does not appear in later witnesses such as Q, oI, 22, 48, 96, Eusebius and Jerome, etc., which 

seems a revision according to MT. 
134 It does not seem likely that there could have been a Hebrew Vorlage having ~ynhkh, contrary to a 

suggestion of a possibility from the suffix ~k- by Ottley, 2:297. Command to ‘priests’ does not match the 
message and content of Deutero Isaiah. Actually, Goldingay and Payne enumerates possible ‘comforters’ in 
this verse: the author, the speaker, ‘you’ in the expression ‘your God’, God, ‘my people’, the comforters, and 
the audience. They suppose that the reading “priests” in LXX could come from in the light of Deut 20:1-4; 
Mal 1:6; 2:7; 3:1, which does not seem persuasive. See, Goldingay and Payne, 63-64. 
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7:7. etc). The first document which tells of the existence of Jewish priests in Egypt 

would be the Elephantine papyri. Porten suggests that the temple in Elephantine was 

established by Jewish priests who fled from Manasseh’s paganization.135 Though we 

cannot disregard the significance of the documents from the Elephantine community, 

including the temple,136 we have to see it as an exceptional case. Their influence was 

limited to their own period and we cannot find any other trace of it in a later period. 

The next report of Jewish priests in Egypt is found in the explanation given by 

Hecataeus of Abdera 137 , who was a Greek writer and a contemporary of Soter. 

According to passages purporting to be written by him,138 after Ptolemy son of Lagus, 

later known as Soter (323-282 BCE), seized Syria at the battle of Gaza (312 BCE), many 

Jews, when they heard of his “gentleness and humanity (h̀pio,thj kai, filanqrwpi,a)139”, 

went along with him even to Egypt. Among them was the High Priest Hezekiah, a sixty-

six year old man of great dignity. A reference to this peaceful and voluntary move to 

Egypt can also be seen in the Antiquities of Josephus.140 This view seems not to be 

compelling. Even though a foreign king were famous for his “gentleness”, it is difficult 

to agree that a Jewish High Priest, having a good reputation, would leave the Temple of 

Jerusalem, and readily follow the foreign king to a foreign land, “despite the explicit 

biblical prohibition and warnings not to emigrate to Egypt”.141 Also Josephus writes 

                                                        

135 B. Porten, “The Jews in Egypt”, in W.D. Davies and L. Finkelstein (eds.), The Cambridge History of 
Judaism (vol. 1; Cambridge University Press, 1984),385f. 

136 On the community, see Modrzejewski, Jews, 21-44. 
137 On the reliability of the works of “Pseudo”-Hecataeus, see Holladay, Fragments, vol. I, 280-290; for 

an exhaustive study, B. Bar-Kochva, Pseudo-Hecataeus ‘On the Jews’: Legitimizing the Jewish Diaspora 
(Berkley: University of California Press, 1996). He argues that the works were written by a native of the 
Jewish Egyptian Diaspora to legitimize Jewish residence in Egypt. Be that as it may, it is widely accepted 
that authentic passages of the gentile Hecataeus lie before Josephus, as Stern points out. See Stern, I: 24. 

138 apud AgAp. 1.186ff. 
139 Each of these two words is usually used to indicate the virtues of kings: 2Mac 14:9; 3Mac 3:15; 

Esther 3:13. 
140 Ant. 12.9. 
141 Bar-Kochva, 79. 
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that Onias the First became a High Priest after Jaddus when Alexander died.142 The 

fact that no High Priest named Hezekiah can be seen in the lists of the Jerusalem High 

Priests of Josephus,143 while the Tolida, the Samaritan list of High Priests, places two 

High Priests named Hezekiah in this era, made Scolnic suggest that Hezekiah was a 

Samaritan High Priest.144 Furthermore, when we take into account that the Jews 

received the evaluation from Hecataeus that they were “unsociable and showed hatred 

to foreigners (avpanqrwpi,a kai misoxeni,a)”,145 it seems awkward that the Jews would 

welcome Ptolemy Soter because of his “humanity (filanqrwpi,a)”. The so-called 

Hezekiah coins, one of the main items of evidence that is used for the reliability of 

Hezekiah story,146 also seem not to be persuasive in silencing other objections,147 

especially after later findings of those coins enabled the second word on the coin to be 

read HPHH, i.e. YHZKYH HPHH ‘Hezekiah the governor’.148 We do not need to dwell 

further on his argument.149 For us, it is enough to perceive that this tradition contained 

in the work of Josephus has difficulties. First and foremost, it would not make sense 

that a Jewish High Priest permanently moved to a country where there was no Jewish 

temple. Therefore, we find much more plausibility in Hengel’s suggestion150 that this 

                                                        

142 Ant. 11.346. 
143 Note Josephus’ pride in his rendering of the line of high priests: “I have also endeavored to preserve 

the record of the line of the high priests who have served during a space of two thousand years. … without 
error, …” (Ant. 20.261) 

144 Scolnic, 261-265. 
145 Diodorus, 40.3.4. This part preserved in Diodorus Siculus is undoubtedly considered as a genuine 

work of the Greek writer Hecataeus of Abdera. 
146 Tcherikover, Hellenistic Civilization, 425f. n. 46; Stern, I:40; Schürer, 673; H. Hegermann, “The 

Diaspora in the Hellenistic Age”, in W.D. Davies and L. Finkelstein (eds.), The Cambridge History of 
Judaism (vol. 2: The Hellenistic Age. Cambridge University Press, 1989), 131. 

147 Bar-Kochva, 85-87. 
148 L.Y. Rahmani, “Silver Coins of the Fourth Century B.C. from Tel Gamma”, IEJ 21 (1971), 158-60; on 

this, see D. Rooke, Zadok’s Heirs. The Role and Development of the High Priesthood in Ancient Israel 
(Oxford University Press, 2000), 226-229. 

149 For more debate on this topic, Bar-Kochva, 71-91; Collins, Between, 65f. 
150 M. Hengel, “The political and social history of Palestine from Alexander to Antioch III (333-187 

B.C.E.)”, in W.D. Davies and L. Finkelstein (eds.), The Cambridge History of Judaism (vol. 2: The 
Hellenistic Age. Cambridge University Press, 1989), 50. His idea was originally from Willrich’s 
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story contains clear allusions to the High Priest Onias IV settling in Leontopolis with a 

welcome by a Ptolemaic king. Furthermore, the suggestion of Bar-Kochva seems 

plausible that this Hezekiah story was transformed by an Egyptian Jew in order to 

legitimize Jewish residence in Egypt as the cooperation between the Jewish High Priest 

and the Ptolemaic king, as is reported in the Letter of Aristeas. The furthest this story 

can be utilized is that it could refer to a few Jews - maybe with a Hezekiah as their 

leader -, supporters of Ptolemy, who voluntarily moved into Egypt,151 because Palestine 

and Egypt actually belonged to the same dynasty in the third century BCE. 

The other tradition, furthermore, claims that the Jewish people were forcibly taken 

captive to Egypt under Ptolemy Soter, contrary to the story by Hecataeus on the 

peaceful move into Egypt of the Jews. Firstly, Agatharchides,152 a Greek historian, 

whose work is also preserved in the writings of Josephus, ridiculed the behaviour of 

Jewish people who, “through superstition” about working on the Sabbath day, 

“submitted to be under a hard master (calepo,n despo,thn)”. Josephus also writes that the 

Ptolemaic king seized Jerusalem by deceit and treachery, and when he had gained it, he 

reigned over it in a cruel manner.153 Though Josephus adds that the king changed his 

attitude toward the Jews after he knew the faithfulness of the Jews and he gave the 

Jews the same privilege as Macedonians,154 it is evident, at least, that there was bitter 

and intolerable suffering during the period of captivity. Secondly, we can corroborate 

this with the mention of the Letter of Aristeas that explains the brutal and harsh 

                                                                                                                                                                   

interpretation. H. Willrich, Juden und Griechen vor der makkabäischen Erhebung (Göttingen, 1895), 32, 
80-82. cf. Bar-Kochva, 90f. 

151 Hegermann, 131-2. The fact that the Letter of Aristeas, which contains favourable attitude towards 
Ptolemaic dynasty, kept silence about any good relations between Ptolemy I and the Jews, is remarkable. 
Cf., Bar-Kochva, 78-81. 

152 Ant. 12.5-6. 
153 Ant. 12.4. 
154 Ant. 12.8. 
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manner of Egyptian soldiers towards the Jewish people. In 15-16 in the Letter of 

Aristeas, the Jews are described as “those who are held fast in miseries”, “those who are 

held in bondage”. The account depicts the event under Soter as “.. he [Soter], after 

overrunning the whole of Coele-Syria and Phoenicia, assisted by good fortune and his 

own prowess, transplanted some and made prisoners of others, terrorizing and 

reducing the whole country to submission. … the remaining mass, those who were too 

old or too young for service[i.e. military], and the women as well, he reduced to 

bondage, not of his own free will, but rather compelled thereto by the soldiers (12-14)”. 

When we consider the sympathetic attitude of the author of the Letter of Aristeas 

towards the Ptolemies, in which the misery was caused not by Soter but his soldiers, 

this depiction in the Letter of Aristeas of the event during Soter’s reign seems to be 

highly reliable.155 Many Jews, excluding young and healthy men, became slaves. In the 

reign of Philadelphus, it is said that they numbered over a hundred thousand, and the 

Jews who had come to Egypt before him received the benefit of being freed from 

bondage.156 Regardless of the reliability of the purported decree of the Ptolemaic king, 

the Letter of Aristeas seems to reflect two facts: firstly, there existed many Jewish 

slaves in a certain early period of the Ptolemaic dynasty, and the author of the Letter of 

Aristeas regards the origin of the slaves as the campaign of Soter. Secondly, it shows 

that there were few slaves during the time it was written. Nevertheless the fact that 

there exists a text describing their liberation should be accepted as evidence for the 

severity of their condition in this period. Usually dismissed by earlier scholars, the 

                                                        

155 Note the explanation of Bar-Kochva, 76: “One cannot imagine that an author who so admired the 
Ptolemaic dynasty and strove to prove its favorable attitude toward the Jews would have included in this 
book a story about their deportation and enslavement unless the event was indeed deeply rooted in the 
memory of his contemporaries”. 

156 Letter of Aristeas, 19-20. 
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explanation in the Letter of Aristeas is widely believed to be true these days.157 Lastly, 

Appian of Alexandria in the second century CE wrote down in his Syriacus that 

“Pompey destroyed Jerusalem as Ptolemy the first king of Egypt had formerly done 

(kaqh|rh,kei)”.158 According to this source using the verb kaqai,rew,159 the conquest of 

Jerusalem by Soter was never peaceful. 

The above discussion about the move into Egypt in the beginning of the Ptolemaic 

period shows clearly that the so-called peaceful migration under a Jewish high priest 

cannot be trustworthy. Therefore, Hecataeus’ report on Hezekiah, a high priest, cannot 

be considered as a reliable document showing the existence of Jewish priests in Egypt. 

This discussion leads us to the only possible explanation for their existence in Egypt: a 

Jewish move into Egypt in the reign of Philometor with a Zadokite priest Onias. The 

later rabbinic sources’ reluctant attitude towards this temple, 160  and Josephus’ 

record161 show that sacrifices had been performed in the temple. Onias must have 

exercised political and religious leadership within the community and this seems to 

have been continued through the days of his sons, as we saw.162 Therefore, events 

around Onias and the temple in Leontopolis preserved in Josephus and rabbinic 

literature are the only extant sources in which Jewish priests163 played a certain role in 

Egyptian Jewish communities. Synagogues also seems to have functioned as communal 

religious places for prayer and assembly for the Jews in Egypt,164 but it seems that 

                                                        

157 Tcherikover, Hellenistic Civilization, 272-4; Hengel, “Political”, 51, 100; Hegermann, 133-4. 
158 50.252, in Stern, II:179. 
159 This verb means “put down by force/destroy, etc” which could not be understood to depict a 

peaceful occupation, as is shown also in Is 14:17; 22:10; 49:17. 
160 yYoma 6:3; bMeg 10a; bAZ 52b; bMen 109a-110a. 
161 B.J. 7.435. 
162 Ant. 13.287. See above. 
163 Ant. 13.63 and B.J. 430, shows there were a number of priests in the Temple. 
164 The term “proseuche” is used mainly in the Diaspora, especially in Hellenistic Egypt (cf. 56:7 and 

60:7 in LXX-Is), a word corresponding to a synagogue in the land of Judah. For the terminology, see H. 
Bloedhorn and G. Hüttenmeister, “The Synagogue” in Cambridge History of Judaism (vol.III), 268-270; 
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priests did not play any role in the synagogal system, though the extant evidences are 

extremely rare.165 

According to 40:2 in LXX-Is, it is “priests” who are commanded to speak to and 

comfort God’s people.166 Now we find the most appropriate place for Jewish priests in 

Egypt: the Temple of Onias. After all, 40:2 in LXX-Is reflects a priest-centered 

community in Egypt. The Jews live in a foreign land but God will comfort them. God 

will comfort them through his messengers – priests, especially Zadokite priests. 

This emphasis on priests in LXX-Is is consistently found throughout the book, 

which is reflected in both ways - as a negative judgment of priests in Jerusalem and a 

positive description concerning new priests and another temple to be built. 

 

4.3.2. Judgment against the present Jerusalemite priests 

4.3.2.1. Is 3:16-26  

In this section, God announces the judgment against “the daughters of Zion”. From 

the preceding verses, it is clear that “the daughters of Zion” means Israel and that this 

announcement of the coming judgment is to them, especially the leaders of Israel: kai. 

                                                                                                                                                                   

But, R. Hachlili, “The Origin of the Synagogue: a Re-Assessment” JSJ 28 (1997), 37-40, points out a couple 
of opposite evidences; An inscription from Schedia in third century BCE is regarded as the earliest 
existence of synagogues in Egypt. On the Jewish synagogues in Egypt and related literature, see J.G. 
Griffiths, “Egypt and the Rise of Synagogue”, JTS 38 (1987), 1-15; Hachlili, 34-47; Fraser, I:84,282; II:164, 
441; J.G. Griffiths, “The legacy of Egypt in Judaism”, in Cambridge History of Judaism (vol.III), 1028-
1036, suggests that the first function of synagogues in Egypt might be religious worship, as dedications and 
designations show. And in time, he argues (1033), many functions were developed including those of 
prayer-house, public assembly room, school, and place of asylum. Cohen suggests the distinctions between 
temple and synagogue: firstly, synagogues were not inherently sacred, and secondly, the cult of the temple 
was sacrifice, while that of synagogues is prayer and assembly. The third distinction is personnel, he points 
out. The sacrificial cult was carried out by the priests, but the synagogue was a lay institution. See S.J.D. 
Cohen, “The Temple and the synagogue” in Cambridge History of Judaism (vol.III), 301-307. 

165 Tcherikover, Hellenistic Civilization, 303; Based on the extant sources from first century AD, we 
cannot find any evidence to show that priests had a significant role here. In a dedication of a synagogue in 
Xenephyris, certain Theodorus and Achillion are written as “leaders (prosta,tai)” of the synagogue. See 
CPJud, 1441. The leadership of synagogues could be priests. But the extant materials show that this 
happened only in Jerusalem, where the temple was. See Lee Levine, “Synagogue Leadership: the Case of 
the Archisynagogue” in M. Goodman (ed.), Jews in a Graeco-Roman World (Oxford: Clarendon Press, 
1998), 211; cf. Schiffman, 87.  

166 In 49:13 in LXX, this comfort is addressed to “the lowly of his people”, while MT has only “his 
people”. 
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tapeinw,sei ò qeo.j avrcou,saj qugate,raj Siwn “And the God will make low the rulers, the 

daughters of Zion …” (v.17), while the Hebrew dqdq seems to indicate physical head.167 

Ziegler compares with other lists in the Bible (Ex 35:22-28; Nu 31:50; Ezek 16:10-13; 

Judg 10:4) and papyri, and concludes that those lists may have influenced the 

translator.168 Van der Kooij has his opinion: the things in the list indicate a dowry.169 

Of note among the things in the list is that three materials in 3:23 of LXX – ùa,kinqoj, 

ko,kkinoj, bu,ssoj - and porfu,ra in 3:21, which are essential things for priestly garments 

(Ex 25:4; 2Ch 2:13, etc.) or the Tabernacle (36:8, etc.),170 are not found in jewelry lists 

in papyri of the Hellenistic and Roman periods.171 The Hebrew counterparts in Ex 25:4 

are tlkt, !mgra, ynv t[lwt and vv, one of which does not appear in the list of Isaiah 

3:16-26 in MT at all.172 Therefore, the renderings of LXX should be considered as very 

peculiar. Two or three of them are often used to indicate something valuable or 

someone of nobility.173 But among those valuables, the most important one would be 

                                                        

167 Ottley, 2:119; Baer, “About Us”, 39; van der Kooij, “Interpretation”, 53; cf. Williamson, Isaiah 1-5, 
276. 

168 Ziegler, Untersuchungen, 203-211.  
169 Van der Kooij, “Interpretation”, 52-53. Comparing marriage contracts and related texts of papyri, he 

suggests that the list, having the same order (precious ornaments/objects - garments) with those materials, 
“has been formulated as list of objects that made up a dowry”. On the ornaments in papyri in Graeco-
Roman period, see Simona Russo, I gioielli nei papiri di età greco-romana (Florence: Istituto Papirologico, 
1999). But the order is already in MT, and probably in the Vorlage. Moreover, the order in detail differs 
from that in LXX-Is: among the ornaments in the lists of Russo’s book, evnw,tion (v.20), ka,qema (v.19), 
peride,xion (v.20), daktu,lioj (v.20), mhni,skoj (v.18) respectively appear in 3:18-20 of LXX-Is in a different 
order.  

170 In addition to these main materials, evmplo,kion, ko,sumboj, peride,xion and daktu,lioj are also usually 
used for priestly things. emplo,kion: Ex 35:22; 36:22 (MT 39:15),24,25; Nu 31:50; ko,sumboj: Ex 28:39; 
peride,xion: Ex 35:22; Nu 31:50; daktu,lioj: Ex 25:12; Nu 31:50. 

171 Only uàki,nqinoj is mentioned among precious stones in Russo, I gioielle nei papiri, 267. 
172 It is well known that the LXX translators do not pay careful attention to consistency in detail, in 

rendering the names of precious stones, metals, etc., in particular. C. Rabin, “Character of the Septuagint”, 
24. On differences of the account of priestly vestments between MT-Ex and LXX-Ex, see A.H. Finn, “The 
Tabernacle Chapters”, JTS 16 (1914-15), 449-482; D.W. Gooding, The Account of the Tabernacle. 
Translation and Textual Problems of the Greek Exodus (Cambridge University Press, 1959), 83-85; A. le 
Boulluec and P. Sandevoir, La Bible d’Alexandrie. L’Exode (Cerf: Paris, 1989), 61-70. 

173 Est 1:6; Pr 31:22; Jer 10:9; Lam 4:5; Ez 16:10; 27:7; 1Esdras 3:6; 1Mac 4:23; Judith 10:21; TestJob 
6:14,15; 25:7,8; B.J. 5.212; De somniis. 2.57; Joseph and Aseneth 2:15, etc. See G. Bohak, Joseph and 
Aseneth and the Jewish Temple in Heliopolis (SBLEJL 10; Atlanta: Scholars Press, 1996), 11; M. Haran, 
“Priesthood, Temple, Divine Service: Some Observations on Institutions and Practices of Worship”, HAR 7 
(1983), 121-35. See 5.3. 
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the Tabernacle and priestly garments. So these four appear in Josephus to indicate the 

priestly garments,174 or tabernacle.175  

Especially, Philo tries to explain why these four materials are chosen:176 

In choosing the materials for the woven work, he selected as the best out of a vast 
number possible four, as equal in number to the elements-earth, water, air, fire-
out of which the world was made, and with a definite relation to those elements: 
the byssus, or bright white, coming from the earth, purple from the water while 
dark red is like the air, which is naturally black, and scarlet like fire, since both 
are bright red. For it was necessary that in framing a temple of man’s making, 
dedicated to the Father and Ruler of All, he should take substances like those 
with which that Ruler made the All. 

Therefore, it seems highly likely that the four materials symbolize the priesthood, 

and the high priesthood in particular.177 Accordingly, the present section contains a 

judgment against the priests, possibly the high priests in Jerusalem. God will take away 

their glorious and noble garments and ornaments and He will put on them dust instead 

of a sweet smell, rope instead of a belt, baldness instead of glorious ornaments of head 

and sackcloth instead of a scarlet tunic (3:24 in LXX). 

4.3.2.2. Is 43:28: The problem of the ruling class of Judah 

MT: ~ypi(WDgIl. laeÞr"f.yIw> bqoê[]y: ‘~r<xe’l; hn"ÜT.a,w> vd<qo+ yrEf'ä lLeÞx;a]w: 
LXX: kai. evmi,anan oì a;rcontej ta. a[gia, mou kai. e;dwka avpole,sai Iakwb kai. Israhl eivj 
ovneidismo,n 

The latter part of the verse in LXX is translated very literally, while in the first part 

this is not the case at all:  

MT: “And I defiled the princes of the sanctuary, and I put Jacob to the ban and 
Israel reviling”.  
LXX: “And the rulers defiled my sanctuary, and I gave Jacob to destroy and 
Israel into reproach”.  

                                                        

174 B.J. 5.212-214, 232. 
175 Ant. 3.183. 
176 Vita, 2.88. Also see Philo’s interpretation of priestly vesture in 2.117-135. On Jewish symbolic 

interpretation of the vestments, and Jerome as its culmination, see R. Hayward, “St Jerome and the 
Meaning of the High-priestly Vestments” in W. Horbury (ed.), Hebrew Study from Ezra to Ben-Yehuda 
(Edinburgh: T&T Clark, 1999), 90-105, esp. 98-99. But there seems to remain some discrepancy between 
Philo and Jerome, because Philo uses Greek terms, while Jerome seems to consult Hebrew version by 
turning aside from LXX. For example, for Philo, bu,ssoj (for vv) symbolizes the earth, but for Jerome, tntk 
signifies it. 

177 Rooke, 16f. 
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Compared with MT, what LXX as it stands178 – regardless of whether this reading 

came from any confusion of the position of ‘yodh’ or from a different Vorlage, or a 

deliberate change by the translator as Ziegler suggests179 - delivers to its readers is two-

fold: 1. God’s sanctuary was defiled, 2. it is the rulers who defiled the sanctuary.180 

It is evident that “my sanctuary” indicates the Temple of Jerusalem. Interestingly, 

“to defile the sanctuary” appears in 1Mac 1:46 (… kai. mia/nai àgi,asma …). Antiochus 

Epiphanes, who experienced frustration in his ambition to win over Egypt because of 

the intervention of Rome, returned to Syria, and on his way, he stopped at Jerusalem 

and even marched into the Temple. Furthermore, it was Menelaus who guided 

Antiochus to do that (2Mac 5:15). This Menelaus is reported in 2Mac 4:33-34 as being 

responsible for the assassination of Onias III. Then, the picture which LXX sketches in 

the present Isaianic verse seems clear: the rulers such as Menelaus defiled God’s 

sanctuary in Jerusalem. 

This is confirmed by a brief consideration of “rulers”. After the Persian period, it is 

widely accepted that the ruling class of Judea was priests.181 Judea was a very small but 

well-established community and was united around the Temple.182 As a result of this, 

the high priest was the main authority for the Jews, at least within Jewish communities. 

Of course, the official supreme ruler was a governor sent by the Persian empire, but his 

authority derived from outside, while that of the high priests came from inside, the 

Jews themselves.183 David Goodblatt demonstrates that high priests were the supreme 

                                                        

178 It reflects a reading such as “… yvdq ~yrfh wllxyw”. Cf. NEB seems to follow LXX-reading: “and 
your princes profaned my sanctuary …”. On discussion of the verse, see Barthélemy, 320-322. 

179 Untersuchungen, 154f. 
180 The same reversal is also seen in 47:6. See Ziegler, Untersuchungen, 155; Barthélemy, 320. 
181 Rooke, 1-4, enumerates how many scholars have agreed with this idea since Wellhausen. 
182 M. Goodman, The Ruling Class of Judaea (Cambridge, 1987), 29. 
183 D. Goodblatt, The Monarchic Principle (Tübingen: J.C.B.Mohr, 1994), 7. 
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authority over the Jews during the Second Temple period.184 According to him, this 

priestly monarchic leadership is confirmed theoretically and practically.185 His position 

on the priestly supremacy reflects the scholarly consensus for the period. Recently, 

Deborah Rooke has argued that high priests did not exercise any power over civil 

administration but acted as leaders only in cultic affairs.186 From the priest in the so-

called ‘priestly document’ to the king-high priest in the Hasmonean dynasty, she deals 

with probably all the extant sources, and concludes that “high priesthood does not 

appear in the sources as an office which bestowed ex officio civil leadership 

prerogatives; rather, the basic function of the high priest was as a cultic figure”.187 

According to her, the main figure for civil leadership was usually the governor or 

king.188 

Though her arguments are solid in many points, concerning the problem of 

leadership of the Jews, it seems that she has missed some points. First and foremost, it 

seems that she did not distinguish kinds or origins of authority: authority from within 

the community and from outside. With Goodblatt, it seems that the problem of 

leadership during the Second Temple period should deal with the native authority 

within the Jewish community. In many cases, Rooke points out that the civil authority 

was governors, not high priests.189 Governors surely had political power but they were 

Persian officials, even if they were of Jewish descent, and their authority did not come 

from within. So the discussion of the leadership excludes this kind of authority from 

                                                        

184 Monarchic Principle. In his work, “monarchy” does not mean something to be related to kingship 
but refers to the “purely etymological” meaning: “the rule of one person” (3). 

185 In his Monarchic Principle, chapter 1 deals with the practical examples of priestly monarchy in 
Jewish history after Persian period, while chapter 2 tells of its theoretical origin. 

186 Rooke, Zadok’s Heirs. 
187 Rooke, 328. 
188 To Rooke, Melchizedek is “priest by virtue of being king, not king by virtue of being priest” (103), 

who was dealt with as a model of Hasmonean kings by Goodblatt, 52-55. 
189 Rooke, 174 (Nehemiah); 182 (Bagohi); 226ff (Hezekiah), etc. 



 203 

outside, but for Rooke the authority from outside was suggested as a solution in many 

cases. Furthermore, she places much weight on whether one could exercise ‘civil 

administration’. Under Persian empire and under Ptolemaic and Seleucid control, that 

the ‘civil administration’ was carried out by officials sent by the empires is beyond 

question. Who exercises civil administration does not shed any light on the question of 

the leadership of the Jewish community. 

Secondly, her emphasis on civil authority makes her overlook many significant 

references to a symbolic representation of high priests. For example, when Heliodorus, 

an official of the Seleucid king, visited Jerusalem, he was welcomed by Onias the high 

priest (2Mac 3:9). Why did the high priest, instead of someone else, welcome a Persian 

official? A similar scene is seen in the story in Josephus in which Alexander was 

welcomed by Yaddua the high priest.190 To discuss the historicity of the story is not our 

business. But these two scenes clearly picture a certain aspect of Jewish society where 

the high priest is the representative of the nation. However we cannot find any 

quotation of the verse in 2Mac in the work of Rooke. 191  Recently Gardner has 

demonstrated by examining the motif of “euergetism” in 2Mac that Onias III, high 

priest, was called “the benefactor of the city” (ò euverge,thj th/j po,lewj, 2Mac 2:2), which 

indicates duties possibly about cultic status, but also conveys “the sense of political and 

administrative contribution” seen in the use of avgoranomi,a (2Mac 3:4).192  

To conclude, during the Second Temple period, it seems that priests were the 

native ruling class. In Schürer’s word, “the high priests of the pre-Maccabean as well as 

                                                        

190 Ant. 11.329ff. 
191 It is surprising that she does not refute the arguments of D.Goodblatt, who provides some of the 

most exhaustive research on the subject, except twice (Zadok’s Heirs, 262 and 263), where she quotes him 
to show she shares his opinion that the theory of the so-called “gerousia (council)” of the Jews is purely 
speculative, and in using one passage of Ben Sira. 

192 G. Gardner, “Jewish Leadership and Hellenistic Benefaction in the Second Century B.C.E.” JBL 126 
(2007), 329-332. 
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the Hasmonean age were not merely priests but also princes”.193 And our argument is 

supported by another recent work by J.C. VanderKam, who demonstrates that till the 

Hasmonean period, high priests exercise civil responsibility also (Persian period and 

Hasmonean period), or at least they appear as the head of the Jewish society with no 

firm evidence of a Jewish or foreign governor alongside them (early Hellenistic 

period).194 

Therefore, when we find the expression such as “rulers” in LXX-Is, it is likely that 

the expression refers to the ruling class, mainly priests. As a matter of fact, 43:27 in 

LXX-Is already claims that “their rulers” (oì a;rcontej auvtw/n for ^yc,ylim.) transgressed 

against God. The Septuagintal text consistently declares that “rulers” transgressed 

YHWH and defiled his holy place. At least, the readers and the translator of the time 

would understand “rulers” as priests. This thought seems to correspond with the above 

observation about Menelaus. Severe attack against the priests of the Temple of 

Jerusalem is also seen in Zeph 3:4: oì profh/tai auvth/j pneumatofo,roi a;ndrej katafronhtai, 

oì ìerei/j auvth/j bebhlou/sin ta. a[gia kai. avsebou/sin no,mon “Her prophets are those who have 

a spirit of human, and scornful men, her priests profaned the sanctuary and 

transgressed the law”. 

Furthermore, it is worth considering 3:10-12 in LXX-Is. According to 3:12 in LXX-

Is, “those who pronounce blessing lead you astray” (=9:15 in LXX-Is). This comes from 

a (mis)understanding of ^yr<V.a;m. into oì makari,zontej ùma/j, a variant form of rva 

(‘happiness’, ‘blessing’). But the Septuagint as it stands suggests that the exactors and 

the extortioners, i.e. the leaders, led the people astray. As we saw before, the “leader” 

should be understood to refer to priests in the Second temple period. Moreover, the 

                                                        

193 Schürer, 227. 
194 VanderKam, From Joshua. 
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function of pronouncing blessing on others belongs to priests in particular (Nu 6:23). 

Therefore, 3:12 and 9:15 accuse those who bless (i.e. priests) of having led the people 

astray. Interestingly, 3:10 in LXX differs from MT quite a lot: 

MT: WlkeayO ~h,ylel.[;m; yrIp.-yKi bAj+-yKi qyDIc; Wrm.ai195 
LXX: eivpo,ntej dh,swmen to.n di,kaion o[ti du,scrhstoj h`mi/n evsti toi,nun ta. genh,mata tw/n 
e;rgwn auvtw/n fa,gontai “Saying, ‘let us bind the righteous, that he is burdensome 
to us’, therefore they will eat the fruits of their works” 

It is hard to believe that the translator changes the given text so much. He adds 

“dh,swmen” and changes bwj into dus,crhstoj,196 a word not used other than here and in 

2:12 of Wisdom of Solomon.197 And this is the content of their evil counsel in 3:9 in 

LXX-Is, which also differs from MT: 

MT: h['r" ~h,l' Wlm.g"-yKi ~v'p.n:l. yAa … 
LXX: … ouvai. th/| yuch/| auvtw/n dio,ti bebou,leuntai boulh.n ponhra.n kaqV èautw/n 

According to the Septuagint, therefore, the leaders of the people have devised evil 

counsel to bind the righteous one, because his existence was burdensome to them. We 

suggest that the above verses demonstrate that the priestly leaders in Jerusalem are 

accused of leading the people astray, and of having done evil against the righteous in 

particular. Who could “the righteous” (qydc, ò di,kaioj) refer to? The translator seems to 

refer, by his rendering vv.9-12, to Onias III, who was killed.198 In particular, he was a 

Zadokite (qwdc) priest.  

A similar motif is found in 5:22-23 in LXX-Is, too. As we already saw in chapter 2, 

there is a condemnation of “the mighty ones” in Jerusalem in 1:24 in LXX-Is.199 The 

same thought is also seen in 5:22 in LXX-Is, where “the mighty ones” are condemned. 

In the following verse, they are described as “those who justify the ungodly for a bribe, 
                                                        

195 Williamson, Isaiah 1-5, 255f, suggests the initial word should be read yrva “blessed”. 
196 Tov, Text-Critical Use, 138-139, 168-171, explains that wrma seems to be read twice, wrma and wrsa, 

respectively thus eivpo,ntej and dh,swmen, which would need further deviation du,scrhstoj; This double 
translation is also noticed by Ottley, 2:117; Seeligmann, 166, 211 n.38; Ziegler, Untersuchungen, 61; cf. 
Williamson, Isaiah 1-5, 256f. 

197 On the similar passages in Wisdom of Solomon and LXX-Is, see Ottley, 2:117f. 
198 Among Christian authors, it was understood to refer to James the Lord’s brother. Seeligmann, 166. 
199 See 2.3.3.2. 
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and take away the righteousness of the righteous (oì dikaiou/ntej to.n avsebh/ e[neken dw,rwn 

kai. to. di,kaion tou/ dikai,ou ai;rontej)”,200 which may fit with Onias III’s replacement in 

the High priesthood by Jason and Menelaus, by the power of bribery. The singular “the 

righteous”, contrasted with the plural in MT (~yqiyDIc;),201 might even be intended by the 

translator to allude to the Zadokite Onias. 

To conclude, it is clear what LXX-Is asserts here: the ruling class - the priests in 

charge of the Temple of Jerusalem defiled it.202 Naturally, this would provide the 

reason to build another undefiled temple by undefiled priests. 

Now, the problem lies in the ruling class who defiled the temple. 1:21ff should be 

understood in this light. LXX renders “the mighty one of Israel” (1:24), which is an 

epithet of God, as “Woe to the mighty ones of Israel”, that is, a judgment announced 

against the ruling class in Israel.203 Furthermore, LXX has more in the following verse: 

tou.j de. avpeiqou/ntaj avpole,sw which has no counterpart in MT. While MT in v.25 tells of 

something abstract, using metaphor, LXX speaks quite bluntly, and makes it clear that 

this verse still deals with the ruling class by using the same verb avpeiqe,w as in v.23. V.26 

is about the famous “city of righteousness, mother-city Zion”. After all, LXX shows that 

the restoration or purification of Zion is related with changing or punishing the ruling 

class. 

 

                                                        

200 Cf. Olley, ‘Righteousness’, 43-46; on patristic interpretations of the verse, Muraoka, “Lexicography”, 
443f. 

201 But Williamson, Isaiah 1-5, 388, suggests that the reading in MT should be emended to the singular 
qydc with Lowth, Duhm, Procksch, etc. 

202 The same judgment against the ruling class in Jerusalem is also found in 28:14-22. In MT, the 
passage functions as a warning, but in LXX, it announces judgment. In particular, compare v.22. 
Elsewhere rulers are judged: 5:22; 26:15; 43:4,9, etc. The same thought is seen in 1QpHab XII 8-10. See 
Steckoll, 57-8. Presumably, defilement of the Jerusalem Temple by Jerusalem priests would be the starting 
point of the Qumran community and the Jews of Onias. See 4.2.3. in the above. 

203 In Is 22:3 too, this parallel of “rulers” and “the mighty” appears. In this verse, once again, it is 
difficult to explain how “the mighty” came in LXX. 
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4.3.3. Expectations of a new temple and priests 

While there are some negative references to priests and temple in LXX-Is as we 

saw above, it is also clear that LXX-Is does not assert the abolition of priesthood or 

temple. LXX-Is even seems to emphasize the importance of sacrifice and cult positively, 

as is shown in some passages. 

4.3.3.1. Is 66:3 

MT: … bl,K,ê @rE)[oå ‘hF,h; x;beÛAz vyaiª-hKem; rAVøh; jxe’Av;  
“Whoever slaughters an ox is like one who kills a human being; whoever 
sacrifices a lamb, like one who breaks a dog's neck …” (NRSV). 
LXX: ò de. a;nomoj ò qu,wn moi mo,scon w`j ò avpokte,nnwn ku,na ... 
“But the lawless one who sacrifices a calf to me is like one who kills a dog …”. 

This verse in MT is famous for its strong critique of sacrifice.204 Remarkably, the 

Septuagint version of this verse has more at the beginning: ò de. a;nomoj “but the lawless 

one”. Scholz’s argument that this came from reading jhwv as ajwx,205 does not seem 

compelling at all. Ziegler thinks it might be a simple addition to show more clearly how 

illegal the actions in v.3 are.206 This does not seem compelling, either. In many cases 

“the lawless” in LXX-Is denotes a certain group of people who forsake the Lord and 

defile Jerusalem by their evil deeds.207 “The lawless” is often used with “the ungodly” 

(13:11; 33:14; 55:7) in LXX-Is, which is a counterpart of “the godly”, an important 

phrase to denote the ideal group of people in LXX-Is. In the present verse, therefore, it 

seems that we have to imagine the translator drawing a line between the sacrifice of the 

lawless and that of the godly. The translator makes the strong attitude of MT true of 

only “the lawless”, leaving any essential challenge to sacrifice untouched. 

33:14 seems to have in common with this understanding: while MT says “The 

                                                        

204 Claus Westermann says, quoting Muilenburg, “Such a condemnation of legitimate sacrifice goes far 
beyond any other critical statements about it in the whole Old Testament”. Isaiah 40-66 (SCM Press, 1969), 
413. 

205 Ziegler, Untersuchungen, 80. 
206 Ziegler, Untersuchungen, 80; also Ottley, 2:384: “it is perhaps more probably inserted to ease the 

abrupt transition of the Heb[rew]”. 
207 1:4,25,28,31; 3:11; 9:16; 13:11; 29:20; 33:14; 57:13, etc.  
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sinners (~yajx) in Zion are afraid (wdxp)”, LXX has “The lawless ones (oì a;nomoi) in 

Zion have departed (avpe,sthsan)”. 208  The Septuagintal verse speaks of a certain 

separation in Zion. A certain group of people, called “the lawless ones” who ruined 

sacrifice, were separated from Zion. Now Zion has been cleansed, and sacrifice will be 

effective. Once again, this notion of separation and cleansing is found in 1:21-26, which 

was dealt with in chapter 2. And LXX-Is tells of the separation by God in 29:22.209 

Therefore, there are peoples who were separated from Zion because of their lawlessness, 

while there are peoples whom God separated from Abraham. After this cleansing, Zion 

will be changed. The next verses deal with this point. 

4.3.3.2. “Holy”: Is 30:19; 44:28; 33:5 

30:19 shows a significant difference between two versions: 

MT: ... hkbt-al wkb ~lvwryb bvy !wycb ~[-yk 
“For the people in Zion, the dweller in Jerusalem, you shall never weep …” 
LXX: dio,ti lao.j a[gioj evn Siwn oivkh,sei kai. Ierousalhm klauqmw/| e;klausen … 
“For a holy people will live in Zion, and Jerusalem wept bitterly …” 

The change arises from omitting al in LXX, which results in the separated fates of 

Zion and Jerusalem. Jerusalem is used to indicate the historical city in Palestine210 so 

judgment was announced against it, in chapters 1-39.211 However, “Zion” is used to 

indicate the symbolic and ideal state of Jerusalem, so no condemnation is made of Zion 

even in chapters 1-39.212 There are some cases in which Zion and Jerusalem appear 

together. In these cases, they are mainly used to show the future restoration and 

                                                        

208 Troxel, LXX-Isaiah, 115, 122, explains, in terms of “finessing”, that the Greek equivalent suits the 
Hebrew verb well in the sense, “stand aloof, recoil from fear, horror, etc” from LSJ. He suggests this with 
the rendering evntraph,twsan of wdxpy in 44:11 as examples to show semantic sophistication of the translator. 
Indeed evntre,pw has the sense ‘feel reverence’, and is used in Ex 10:3. But throughout LXX-Is (10 times), as 
well as in LXX-Pentateuch (21 times), avfi,sthmi depicts always a certain separation, distance or departure. 

209 See 3.2. 
210 1:1; 2:1; 7:1; 8:14; 22:21; 28:14, etc. 
211 3:1,8; 5:3; 10:10,11; 22:10; 28:14; 30:19 (only in LXX), etc. 
212 1:26; 10:24; 12:6; 30:19; 31:9; 32:2; 34:8; 35:10, etc. 
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glorious state (of the remnants). 213  There are some contradictory mentions of 

Jerusalem, as in 32:13f and 33:20 in LXX. In both of them, po,lij plousi,a appears,214 

and shows that both are dealing with the same city and refer to Jerusalem. But the 

former announces that the city will be deserted, while the latter affirms that Jerusalem 

will not be shaken at all. The latter should be interpreted as a new, ideal Jerusalem in 

future, as we find in the usage of “Zion”. Therefore, “Jerusalem” may mean the 

historical city which was ruined by God’s judgment, or a future ideal Zion. 

In the present 30:19, the omission of al could be a mistake of the translator’s, or it 

could arise from an intentional change. The fact that the Septuagint has more – “holy” - 

to modify “Zion” gives credence to the possibility of this intentional change. As it stands, 

this Septuagintal verse does make sense, when we consider the different usages of Zion 

and Jerusalem. And according to this, the people in Zion are “holy”. 

The addition of “holy” is seen in 44:28, too. MT goes “… who says to Jerusalem, ‘it 

shall be built’, and to the temple, ‘you shall be founded’”. In LXX, it goes as “… who says 

to Jerusalem, it shall be built215 and I will found my holy house”. Comparing to MT, we 

should point out that the Septuagint delivers a stronger interest on the part of God 

towards the temple than MT, by using a first person sentence and “my”. Interestingly, 

the addition of “holy” is also seen in 33:5: a[gioj ò qeo.j ò katoikw/n evn ùyhloi/j evneplh,sqh 

Siwn kri,sewj kai. dikaiosu,nhj for MT’s hq'd"c.W jP'v.mi !AYci aLemi ~Ar+m' !kevo yKi hw"hy> bG"f.nI. In 

this, God who dwells on high is holy (also in 57:15).216 

                                                        

213 2:3; 4:3,4; 10:12; 24:23; 33:20; 37:32, etc. 
214 In 32:13, hzyl[ tyrq (‘jubilant city’) is rendered as po,lij plousi,a and in 33:20, !nav hwn (a quiet or 

secure abode) is translated into po,lij plousi,a. 
215 Cf. 25:2 in LXX: tw/n avsebw/n po,lij eivj to.n aivw/na ouv mh. oivkodomhqh/| “The city of the ungodly shall not 

be built forever”. In this verse and 44:28, Jerusalem lies contrasted with “the city of the ungodly”. 
216 Olley, ‘Righteousness’, 79-80, demonstrates, by analyzing the context, that “uprightness” of Zion 

will be filled after God’s defeating enemies of Zion, which implies that the new situation will come after 
delivering up the enemies of Zion; On a liturgical allusion of 33:5 and 57:15, Seeligmann, 267-268. 
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After all, these three verses show that “holy God” will build his “holy house”- a 

temple for the “holy people” in Zion. To those who had already experienced the 

desecration of the Second Temple, these verses would mean that another ideal “holy” 

temple would be built. 

 

4.3.4. Rebuilding the temple 

As we saw above, Is 30:19 shows that the translator stands at the meeting point of 

a hopeful future and a disastrous past. This is also seen in some other passages. The 

next verse is 35:10: 

!Wbvuy> hw"hy> yyEWdp.W 

hN"rIB. !AYci Wab'W 

~v'_aro-l[ ~l'A[ tx;m.fiw 

WgyFiy: hx'm.fiw> !Aff'; 

`hx'n"a]w: !Agy" Wsn"w> 

kai. sunhgme,noi dia. ku,rion avpostrafh,sontai  

kai. h[xousin eivj Siwn metV euvfrosu,nhj  

kai. euvfrosu,nh aivw,nioj ùpe.r kefalh/j auvtw/n evpi. ga.r kefalh/j 

auvtw/n  

ai;nesij kai. avgalli,ama kai. euvfrosu,nh katalh,myetai auvtou,j  

avpe,dra ovdu,nh kai. lu,ph kai. stenagmo,j 

While MT mentions two kinds of joy to take and two kinds of sorrow to flee away, 

LXX enumerates three kinds for each.217 In LXX, joy to take is expressed in the future 

tense, while sorrow to flee away is in the aorist. While MT speaks of something to come, 

LXX stands in the middle of two events: sorrow has passed and joy will come. On the 

whole, the Septuagintal rendering gives much more emphasis to this verse than the 

Hebrew version.  

In 63:18, while MT says “Your holy people possessed (wvry) for a little while, (but) 

our adversaries have trampled down your sanctuary”, LXX is closely connected with the 

preceding verse218: “(… Return for the sake of your servants, for the sake of the tribes of 

                                                        

217 Ottley, 2:280; Ziegler, Untersuchungen, 70-71, suggests there lies an effort to enrich the given 
Hebrew text by the translator for the lengthened phrase. 

218 This connection is evident when we see that the translator use the words having the same root 
(klhronomi,a, klhronome,w) for different Hebrew words (hlhn, vry). 
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your inheritance) so that we may inherit (klhronomh,swmen) your holy mountain in a little, 

while our adversaries trampled your sanctuary”. The change of person and the tense of 

verbs effect a contemporization of the text.219 LXX shows what happened in the past220 

and at the moment, and further it shows what the hope will be: inheriting the holy 

mountain.221 This verse as well as 35:10, shows the standpoint of the translator: 

between the defiled sanctuary and the new future to come. In addition, 65:9 shows to 

whom this “we” refers: “We” who will inherit the holy mountain are the “seed” whom 

God will lead out of Jacob and Judah (evxa,xw to. evx Iakwb spe,rma kai. to. evx Iouda kai. 

klhronomh,sei to. o;roj to. a[gio,n mou). Significantly, the verb evxa,gw is used typically to 

express the Exodus event. God will bring the Israelites, his people, “out of Judah”. Now 

we see “Ex-Judah” instead of “Exodus” from Egypt,222 in which we see the motif of 

separation.223 

With relation to the above discussion of a new undefiled temple, it is worthwhile 

considering 36:7. The verse is about Sennacherib’s speech against Jerusalem and 

Hezekiah: there is a large lacuna in LXX, while 1QIsa has the reading of MT. 

Wnx.j'_B' Wnyhel{a/ hw"hy>-la, yl;ae rm;ato-ykiw> 

WhY"qiz>xi rysih rv,a] aWh-aAlh]e 

wyt'xoB.z>mi-ta,w> wyt'moB'-ta, 

~?l;v'Wryliw> hd"Whyli rm,aYOw: 

`Wwx]T;v.Ti hZ<h; x:Bez>Mih; ynEp.li 

eiv de. le,gete evpi. ku,rion to.n qeo.n h`mw/n 

pepoi,qamen 

A parallel verse 2Ki 18:22 in LXX goes:  

kai. o[ti ei=paj pro,j me evpi. ku,rion qeo.n pepoi,qamen ouvci. auvto.j ou-toj ou- avpe,sthsen 
Ezekiaj ta. ùyhla. auvtou/ kai. ta. qusiasth,ria auvtou/ kai. ei=pen tw/| Iouda kai. th/| 

                                                        

219 Seeligmann, 285. 
220 In this respect, van der Kooij, Textzeugen, 57-58, suggests that 22:18 with 63:18b seems to indicate 

the desecration in 167 BCE. 
221 Baer, When We, 76-77. 
222 The same expression “Ex-Judah” is also seen in 48:1 in LXX-Is. They are “maintaining the name of 

holy city” (48:2 in LXX-Is). See 2.1.4. 
223 29:22 in LXX-Is. 
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Ierousalhm evnw,pion tou/ qusiasthri,ou tou,tou proskunh,sete evn Ierousalhm.224  

There seems to be only two ways of explaining this Isaianic verse in LXX225: an 

intentional omission or a different Vorlage.226 This short text of LXX-Is is significant in 

that the omitted part speaks about the removal of local shrines and the centralization of 

worship into Jerusalem by Hezekiah. Even if the verse in LXX-Is arises from a different 

Vorlage, it is still of significance in that there existed this kind of Hebrew version 

without a mention of Hezekiah’s reformation. Presumably, the most natural reason for 

this short text would be a certain discomfort concerning the centralization, because 

they already had “an altar” in Egypt.227 The Jews in Egypt had a temple, seemingly 

contrary to the centralization policy of Hezekiah, and we might say that they did not 

want Hezekiah to be recorded as a king who abolished temples and shrines other than 

the Jerusalem Temple.  

It is noticeable that the translators of the Pentateuch distinguished between a 

lawful altar to YHWH and a pagan altar. Thus they render the former as qusiasth,rion 

and the latter as bwmo,j.228 This is confirmed in LXX-Is as well.229 Is 19:19 in LXX-Is 

announces that there shall be an altar, i.e. qusiasth,rion, in Egypt. But according to the 

context, “altars” in 36:7 should indicate ‘altars for gods’ thus bwmoi,. Presumably, the 

translator of LXX-Is was confused as to how to render the Hebrew xbzm. 

 

                                                        

224  MT version of the verse is nearly the same as the Isaianic verse except a couple of 
differences: !wrmat instead of rmat and ~ylvwryb in the end. Interestingly, the first half of 2Ki 18:22 in 
LXX seems to be a rendering of the first half of Is 36:7 in Hebrew. 

225 Only later versions and recensions have the same wording with MT, for example, V, oII, L, Bo, Fa, 
etc. 

226 Cf. Baer, When We, 194; For arguments concerning the original reading, see van der Kooij, “Isaiah 
2:22 and 36:7”, 382-383. 

227 Van der Kooij also suggests this, in Textzeugen, 55; “Isa 2:22 and 36:7”, 384. 
228 See 2.3.2.4. 
229 qusiasth,rion: 6:6; 19:9; 56:7;60:7; bwmo,j: 17:8; 27:9. 



 213 

4.3.5. Favourable attitude towards foreign rulers 

The theme concerning the foundation of a new, undefiled temple is seen 

throughout LXX-Is. Rooke shows that temple building was usually a royal 

responsibility in the Ancient Near Eastern context, by using Laato’s work,230 which 

demonstrates that temple building is always shown as a project undertaken by a king, 

and the building itself was thought to guarantee the royal dynasty’s establishment and 

well-being.231 Because temple building is mainly the responsibility of kings, and Judaea 

and Egypt are ruled by foreign kings in the eyes of the Jews, it leads us to the problem 

of the Jewish attitude towards foreign rulers. In fact, a favorable attitude towards rulers 

is seen in most Jewish literature of the period.232 It has been noted that the Septuagint 

translators were said to have made many “intentional” changes for the sake of the 

Ptolemies.233 E.J. Bickerman points out examples to show this tendency, and one of 

them concerns the rendering of $lm. 234  This might be applied to LXX-Is, too. 

Distressed and hungry, one will eventually curse his king and his God, according to Is 

8:21 in MT, which is rendered as follows: 

… kai. kakw/j evrei/te to.n a;rconta kai. ta. patacra235… for MT wyh'l{abeW AKl.m;B. lLeqiw> 

When we consider that wyhla referring to YHWH in MT is rendered as ta. patacra 

indicating foreign idols, it is evident that the a;rcwn was regarded as referring to a king 

                                                        

230 Rooke, 142. 
231 Antti Laato, “Zachariah 4,6b-10a and the Akkadian Royal Building Inscriptions”, ZAW 106 (1994), 

53-69. 
232 For this, see Rajak, Jewish Perspectives. 
233 E. J. Bickerman, “The Septuagint as a Translation”, PAAJR 28 (1959), 30; idem, Jews, 108. This 

tendency was observed by Rabbis, and by Jerome, too. A comprehensive study on this subject, G. Veltri, 
Eine Tora für den König Talmai. Untersuchungen zum Übersetzungsverständnis in der jüdisch-
hellenistischen und rabbinischen Literatur (TSAJ 41; Tübingen, 1994), and critique to the book by E. Tov, 
“Eine Tora für den König Talmai”, in E. Tov, The Greek and Hebrew Bible. Collected Essays on the 
Septuagint (VTSup 72; Leiden/Boston/Köln: Brill, 1999), 75-82. See S. Pearce, “Translating for Ptolemy: 
Patriotism and Politics in the Greek Pentateuch?” in Jewish Perspective, 168. 

234 Bickerman, Jews, 108. Pearce examines Bickerman’s evidence, and suggests that his idea is one of 
the possible explanations of the verses involved, resting on “uncertain” foundations. See “Translating”, 
165-184. 

235 This Greek seems to a transliteration for an Aramaic arktp (‘idol’; cf. Is 37:38), which is seen in 
Targum. Seeligmann, 36, 137, 194; Troxel, “Name”, 340. 
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by the translator.236 Presumably, the rendering ò a;rcwn, compared with the reading 

basileu,j of a´, s´, q´, arises from the purpose of avoiding the impression that a Ptolemaic 

king is alluded here. This would demonstrate the prudent attitude of the Jews in Egypt 

towards Ptolemaic kings,237 and it might be a response to charges that “the Jews are 

disobedient to the king and disturb the public peace”.238 

And more positive attitude can be seen from the following two verses, even though 

they seem implicit: 

32:1 MT Wrfo*y" jP'îv.mil. ~yrIßf'l.W %l,m,_-%l'm.yI qd<c,Þl. !hEï 
LXX ivdou. ga.r basileu.j di,kaioj basileu,sei kai. a;rcontej meta. kri,sewj a;rxousin 

There have been many suggestions about the identity of the “king” here.239 

Interestingly, LXX adopts the expression “just king”, which emphasizes the character of 

the king as just, while MT expresses the function or purpose of his rule,240 reflected in 

eivj dikaiosu,nhn in a´, s´ and q´, and contrary to “in righteousness” in modern 

translations of the Bible.241 This theme of the “just king” appears again in 45:13: 

45:13 MT … x:Lev;y> ytiWlg"w> yrIy[i hn<b.yI-aWh rVe_y:a] wyk'r"D>-lk'w> qd<c,b. Whtiroy[ih; ykinOa' 
LXX evgw. h;geira auvto.n meta. dikaiosu,nhj basile,a kai. pa/sai aì òdoi. auvtou/ euvqei/ai ou-
toj oivkodomh,sei th.n po,lin mou kai. th.n aivcmalwsi,an tou/ laou/ mou evpistre,yei … 

                                                        

236 Troxel, “Name”, 340. 
237 Similar understanding seems to stand behind 10:8 in LXX, where the translator renders the 

arrogant saying of the Assyrian king (~ykil'm. wD"x.y: yr:f' al{h] rm;_ayO yKi) into praises of peoples to the king 
with calling him a;rcwn (kai. eva.n ei;pwsin auvtw/| su. mo,noj ei= a;rcwn), seemingly out of a decision not to address 
the Assyrian king as “you alone are a king”. Subsequent calling the king of Assyria as a;rcwn in 10:12 can be 
explained in the same logic. Except three occurrences (8:21; 10:8,12), basileu,j and its derivatives are always 
used as equivalents of $lm in LXX-Is. In addition, Kovelman, 131, suggests that the rendering of $lm into 
a;rcwn in Deut 17:18 was done by the same motive. 

238 E. Gabba, “The growth of anti-Judaism or the Greek attitude towards Jews”, in W.D. Davies, L. 
Finkelstein (eds.), The Cambridge History of Judaism (vol. 2: The Hellenistic Age; Cambridge University 
Press, 1989), 640f. This is also seen in an apologetic concern of a Jewish rabbi Manasseh ben Israel in the 
seventeenth century arguing that “neither kingdom nor kings … are cursed here [Jewish daily prayer] … 
without any malice to the present government. … After this manner, to avoid scandal, did the 72 
interpreters, who coming in Leviticus to unclean beasts, in the place of Arnebeth, which signifies the hare, 
they put dasu,poda, that is rough foot; leaving the name and keeping the sense (Vindiciae Judaeorum, 3.2-
3.3; my italics)”. Quoted in Pearce, “Translating”, 179. Interestingly, h[rp in 19:11 is rendered as basileu,j 
twice. See 3.4.2.11. 

239 A useful survey for this topic is seen in P.D. Wegner, An Examination of Kingship and Messianic 
Expectation in Isaiah 1-35 (Lewiston: Edwin Mellen Press, 1992). 

240 Olley, ‘Righteouness’, 103; Troxel, “Isaiah 7,14-16”, 20. 
241 J.W. Olley, “Notes on Isaiah xxxii 1, xlv 19,23 and lxiii 1”, VT 33 (1983), 447-449. 
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In comparison with MT, LXX has more: “king (basile,a)”,242 which addition relates 

this verse to 32:1. In LXX-Is, “king” appears always specified.243 The only two cases of 

an unspecified singular form of “king” are 32:1 and 45:13, in which the word “king” 

pairs with “just (or righteous)”. That is, these two verses are peculiar in grammatical 

form as well as theme. So, it is quite plausible to see that “king” in both verses refers to 

the same person. In 45:13 of MT, the king should indicate Cyrus, and as a matter of fact, 

Cyrus is called “Messiah” (45:1). The significance to be drawn from the title ascribed to 

a foreign king is that “the agent of the anticipated restoration will not be an Israelite or 

Davidic king”.244 Therefore, presumably, we may conclude that these two verses in 

LXX-Is give the readers the impression that the same foreign individual is concerned 

here: the “just king” will appear through God’s agency and he will judge and rule with 

justice, and build God’s city. 

What would the Jews in Egypt think of this Persian king “Cyrus”? Taking into 

consideration that Cyrus allowed them to rebuild the Jerusalem Temple - God's abode -

,245 we can find an analogy in Philometor's role in building the Temple of Onias in 

Egypt.246 

Josephus reports that Onias asked Philometor, a Ptolemaic king, to allow him to 

build a Jewish temple on Egyptian soil. It is likely that Onias would have had in mind 

                                                        

242 Cf. Seeligmann, 146. 
243 Basileu,j is used to indicate kings of Judah (6:1; 14:28; chapter 36) and of northern kingdom (7:1,16; 

8:6), kings of Assyria (7:17,20; 8:4; 20:1,4,6; 36:2,4,8, etc.), of Babylon (13:4,19; 14:4,16), of Egypt (19:11; 
36:6), of Tyre (23:15; 34:12) and kings of nations (14:9,18,32; 23:11; 24:21; 41:2; 45:1; 49:17,23; 51:4; 52:15; 
60:3,10,11,12,16; 62:2). In chapters 40-66, it indicates God Himself (6:5; 33:17,22; 41:21; 44:6). According 
to Williamson, “in those parts of the book that are widely agreed to come from the exilic period or later, 
God’s kingship comes strongly to the fore, while conversely human kingship disappears completely from 
view”. See H.G.M. Williamson, “The Messianic Texts in Isaiah 1-39”, in J. Day (ed.), King and Messiah in 
Israel and the Ancient Near East (JSOTSS 270; Sheffield Academic Press, 1998), 238f. In cases where it is 
used for Israel, it indicates a specified figure (for example, 6:1 Uzziah; 14:28 Achaz, etc.), usually in 
singular form. 

244 Williamson, “Messianic Texts”, 239. 
245 Interestingly, Cyrus is called “righteousness” in 42:1. 
246 As the future ideal king will be called “just king” in LXX-Is, Philadelphus, a Ptolemaic king was 

called “just king” by the Jews in the Letter of Aristeas, 46. 
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the precedent parallel of the Second Temple and Cyrus. Interestingly, the height of 

Onias’ temple was the same as that of the Second Temple, not as that of Solomon’s 

Temple. On this, Hayward makes a pertinent observation:247 

Onias copied the height of the temple built by his Zadokite ancestor Jeshua ben 
Jozadak, who led the returned exiles from Babylon in the restoration of the 
Temple at Jerusalem. … Jeshua ben Jozadak had led a group of returned exiles, 
legitimate representatives of Israel, in the restoration of the Temple. It would 
appear that Onias, his descendant, is motivated by the same ideology: a group of 
exiles representing the authentic Israel is led to Egypt to build a symbolic 
Jerusalem and temple under Zadokite leadership. 

We can add more similarities between the two temples. Firstly, the role of a foreign 

king: Ezra 4:3 says the rebuilding of the Temple will be carried out by the command of 

the king Cyrus (sr"(P'-%l,m,( vr<AKï %l,M,Þh; WnW"ëci rv<åa]K; ẁj evnetei,lato h̀mi/n Ku/roj ò basileu.j Persw/n), 

as the Temple of Onias was built by the permission of Philometor. And the favour of 

foreign kings is seen in both temples (Ezra 6:8-9 = B.J. 7.430). Lastly, the Jews take on 

responsibility to pray for the foreign king and his family as a role of the sanctuary (Ezra 

6:10 = Ant. 13.67). The last point is one of the common characteristics of the Jews in 

Egypt, also seen in the dedications of Jewish synagogues:  

ùpe.r basile,oj Ptolemai,ou / kai. basili,sshj Kleopa,traj / Ptolemai/oj vEpiku,dou / ò 
evpista,thj tw/n fulakitw/n / kai. oì evn vAqri,bei vIoudai/oi / th.n proseuch.n / qew/i 
ùfi,stwi (In honour of king Ptolemy and queen Cleopatra, Ptolemaikos son of 
Epikydes chief of police and the Jews in Athribis (dedicated) the proseuche to the 
Supreme God)248 

The above dedication of a Jewish synagogue (proseuch,) in Athribis around the 

second or first century BCE shows clearly how the Jews expressed their respect towards 

a Ptolemaic king. The extant dedications249 beginning with ùpe,r (‘in honour of’ or ‘on 

behalf of’) cannot be regarded as an expression of ‘ruler worship’ by any means. But the 

text in which Ptolemaic kings are recommended ‘to God the Most High’ (qew/i ùyi,stwi) 

“was in itself a sufficient sign of loyalty”.250 Similar phrases are found in Onias’ petition 

                                                        

247 Hayward, “Jewish Temple”, 433f. 
248 CPJud., 3: 142.  
249 See CPJud, 3:138-145.  
250 Fraser, 1: 226. 



 217 

towards Philometor for permission to build a Jewish temple on Egyptian soil: 

de,omai sugcwrh/sai, moi to. avde,spoton avnakaqa,ranti ìero.n kai. sumpeptwko.j 
oivkodomh/sai nao.n tw/| megi,stw| qew /| kaqV òmoi,wsin tou/ evn ~Ierosolu,moij auvtoi/j me,troij 
ùpe.r sou/ kai. th/j sh/j gunaiko.j kai. tw/n te,knwn … (my italics).251 

The above quotation includes all basic elements of synagogal dedication: ùpe,r, 

mentioning the royal family252 and God to whom the building is dedicated. It means 

that two manifestations – temple and synagogue - of Jewish religion during the 

Hellenistic period in Egypt were built for sacrifice and prayer in honour of Ptolemaic 

kings, and aspects of Jewish religious life were closely connected with those kings. We 

will examine this factor through Hellenistic Jewish literature later. 

Our observation so far leads us to suggest that the Temple of Onias aimed to be 

another temple in place of the Jerusalem Temple, desecrated by Antiochus. It seems 

that we can confirm that Cyrus, who allowed the Jews to build the temple, was a 

precedent, for Philometor, for the contemporary Jews in Egypt who wanted to build 

anther temple. 

 

4.4. Summary 

To conclude, the Jews in Egypt had to defend themselves on two fronts: the 

Hellenic side, and Palestine. While the former is connected to the anti-Judaic feeling, 

the latter is associated with the Hebrew biblical prohibitions concerning emigration to 

Egypt. The erection of a temple where they lived, outside Jerusalem, along with other 

important theological claims seen in LXX-Is, should be considered one of the most 

audacious efforts to make their residence hold significance beyond a transitory sojourn. 

In addition, maintaining a good relationship with the ruling dynasty also seems to 

                                                        

251 Ant. 13:67. 
252 To mention the royal family is an expression of respect or deference. The letter of Eleazar to 

Philadelphus also commences with similar exressions about the royal family. See Letter of Aristeas, 41. 
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defend the possible anti-Jewish attacks. 

The temple of Onias was not just a local shrine, or at least, was not intended to be 

so at its foundation. The temple was built in the nome of Heliopolis, in accordance with 

the prophecy of Isaiah. The person who built it was one of the last Zadokite priests, and 

the temple was erected with conscious resemblance to the Jerusalem temple after the 

latter had been desecrated. In Palestine, there was no Zadokite priesthood any more 

after Jason, but the Zadokite tradition continued to exist in the Jewish temple in Egypt. 

This explanation does not mean that Onias intended to establish a rival sanctuary, as a 

basis for defiance or schism. Taking account of the subsequent positive attitude on the 

part of dwellers in the land of Onias towards Jerusalem, it does not seem plausible that 

the temple was intended to deny the temple of Jerusalem in the long term, even though 

the Temple of Onias, if it was built before 164 BCE, functioned as the only proper 

temple during the turbulent period after the desecration of the Jerusalem Temple. 

The perspective of Josephus and Philo on the Temple of Jerusalem is in line with 

the statements in Deuteronomy (12:5-7, 11-14, 17-18); there should be only one Temple 

in Jerusalem. But this assertion should not detract from the significance of the temple 

of Onias. In the midst of the One Temple ideology, Onias and his people built a new 

temple for the Jews in Egypt. His work, according to Josephus, was carried out on the 

basis of his interpretation of the prophecy of Isaiah. In this regard the temple can be 

seen as a response of the Jewish Diaspora to their life in Egypt. This pursuit of a new 

Jerusalem253 based on their interpretation of the given biblical text, an interpretation 

which is reflected in LXX-Is, should be carefully evaluated rather than reduced to the 

building of a purely local shrine. But we also have to keep in mind that “a new 

                                                        

253 Taylor also, 310, evaluates the temple as “an attempt to ensure that God was properly worshipped in 
accordance with the cultic prescriptions of Torah in a kind of new Jerusalem, now situated in Egypt”. 
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Jerusalem” does not exclude the temple of Jerusalem. In this respect, this temple in 

Egypt seems to differ from the Qumran movement. 

As can be seen in the preceding discussions, Tcherikover did not consider LXX-Is 

as evidence for the importance of the Leontopolis Temple. 

The point that LXX-Is is connected with the temple of Onias is further confirmed 

by our examination of the passages concerning priests and temple in LXX-Is. LXX-Is 

consistently condemns the ruling class, presumably the priests in Jerusalem, but 

reveals the expectation of a new temple in Zion, which should be interpreted 

symbolically. LXX-Is reflects the reality that the Jerusalem temple was trampled on 

and defiled, and the hope that those who dwell outside Judah will inherit the holy 

temple. And Cyrus, here, seems to function as a role-model for Philometor. As Cyrus 

permitted the returned remnant to build the Second Temple in Jerusalem, a new “just 

king” will allow those in Zion to build a new temple. This favourable attitude towards 

foreign kings is prominent in LXX-Is by way of the case of Cyrus, and is also a feature 

of Hellenistic Jewish literature which we will deal with in the following chapter. 

The messages and theology of LXX-Is are not isolated. To establish their identity as 

Jews living in Egypt, outside Palestine, would have been one of the most compelling 

tasks of the Jewish communities in Egypt. This topic will be examined next, through 

other Hellenistic Jewish literature. 
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Chapter 5 Hellenistic Jewish Literature 

5.1. Introduction: Metropolis and identity 

The Temple of Onias was built in Leontopolis, in the nome of Heliopolis. 

Presumably the exact location of the temple was Leontopolis, but it was known to be 

located in Heliopolis, a wider administrative district. 

During the Hellenistic period, as many Diaspora Jews could not live in Judea or 

Jerusalem any more, the notion of “God dwelling1 in the Temple in Jerusalem” was too 

local for them. As Schwartz points out,2 the idea of the heavenly habitation of God or 

spiritual understandings of the Temple or the city of God, such as Philo’s,3 emerged in 

this period. Schwartz quotes Kasher to show that Jerusalem was the “metropolis” of the 

Jews, but a look at Philo’s thought leads us in the other direction: for the Jews in Egypt, 

the place where they immigrated and lived is another “fatherland”, substituting for the 

original “metropolis” Jerusalem. 

Jerusalem still remained “metropolis (mhtro,polij)” to the Jews in Egypt but they 

had another “fatherland (patri,j)”. Kasher explains4 Philo’s view that “Jews settled in 

the cities of the Diaspora as ‘immigrants’, and their settlements were ‘colonists 

(avpoiki,a)’5  of the metropolis (mhtro,polij) of Jerusalem”. In doing so, he regards 

                                                        

1 Katoike,w. According to D.R. Schwartz, Studies in the Jewish Background of Christianity (Tübingen: 
J.C.B. Mohr, 1992), 120, this verb indicates an intimate and permanent relation to a place of residence. 

2 D.R. Schwartz, “Temple or City: What did Hellenistic Jews See in Jerusalem?”, in M. Poorthius and C. 
Safrai (eds.), The Centrality of Jerusalem: Historical Perspectives (Kampen: Kok Pharos, 1996), 117-120. 

3 De somniis 2.246-254: especially, “Now the city of God is called in the Hebrew Jerusalem and its 
name when translated is ‘vision of peace’. Therefore do not seek for the city of the Existent among the 
regions of the earth, since it is not wrought of wood or stone, but in a soul, in which there is no warring 
whose sight is keen, which has set before it as its aim to live in contemplation and peace” (250, translated 
by F.H.Colson in LCL). 

4 Kasher, 236. 
5  Kasher introduces a good definition of avpoiki,a articled in Real- Encyclopädie der classischen 

Altertumswissenschaft, I, 2852: “Die griechische Colonie … ist ein Niederlassung von Griechen in fremden 
Lande, die ein selbständiges Staatwesen, eine Politie bildet, unabhängig von der Mutterstadt und eine 
neues Bürgrecht begründet” (my italics). See Kasher, 237, n.18. avpoiki,a is used to render hlwg in the 
Septuagint (2Ki 24:15; Ezr 6:19; Je 29:1). In chapter 29, Jeremiah sends a letter to the “elders of avpoiki,a” to 
encourage them to settle there in Babylon. The term fits the context well in that settling is emphasized. See 
J.M. Modrzejewski, “How to be a Greek and Yet a Jew in Hellenistic Alexandria” in S.J.D. Cohen and E.S. 
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“fatherland” as “second homeland”, as a homeland “only in the political sense”.6 For 

Philo, however, “colonists” differed from sojourners (from the verb paroike,w), who were 

mere visitors and who would return to their own region shortly, and from those who 

were expelled from their land because of their sin.7 Colonists are voluntary immigrants 

who are trying to find a place to live in. Accordingly,  

“When men found a colony, the land which receives them becomes their native 
land (patri,j) instead of the mother-city (avnti. th/j mhtropo,lewj), but to a traveller 
abroad the land which sent him forth is still the mother to whom also he yearns 
to return”.8   

Many places outside Jerusalem, including Egypt, are the “fatherland (patri,j)” for 

the Diaspora Jews: 

“For so populous are the Jews that no one country can hold them, and therefore 
they settle in Europe and Asia both in the islands and on the mainland, and while 
they hold the Holy City where stands the sacred Temple of the most high God to 
be their mother city, yet those which are theirs by inheritance from their fathers, 
grandfathers, and ancestors even farther back, are in each case accounted by 
them to be their fatherland in which they were born and reared …”9 (my italics) 

They do not live in Egypt as sojourners but inhabitants (paroike,w vis-à-vis 

katoike,w), which is also reflected in the mention of their residence in Egypt before the 

Exodus in LXX-Ex 12:40: h` de. katoi,khsij tw/n uìw/n Israhl h]n katw,|khsan evn gh/| Aivgu,ptw| 

kai. evn gh/| Canaan…. The above consideration is likely to demonstrate that “fatherland” 

is not inferior or second to “mother city”, but those two terms are equally compatible. 

Recently, Sarah Pearce effectively demonstrates that Philo did not intend to emphasize 

‘the centrality of Jerusalem’ or Jerusalem as ‘true homeland’ in his mention of “mother-

city”,10 rather “the mhtro,polij is mentioned in order to introduce the colonies on which 

Philo focuses attention” according to the context of his two works (In Flaccum, Legatio 

                                                                                                                                                                   

Frerichs (eds.), Diasporas in Antiquity (Atlanta: Scholars Press, 1993), 68. 
6 Kasher, 238. 
7 Conf. Ling. 76f. 
8 Conf. Ling. 78. 
9 In Flaccum, 46. 
10 S. Pearce, “Jerusalem as ‘Mother-City’ in the Writings of Philo of Alexandria”, in J.M.G. Barclay (ed.), 

Negotiating Diaspora: Jewish Strategies in the Roman Empire (London/New York: T&T Clark 
International, 2004), 9-36. 
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ad Gaium).11 For Philo, she argues, “Alexandria is always the centre; there is never any 

thought of looking elsewhere for refuge”.12 Her conclusion, thus, is that “there is no 

tension between the notion of Jerusalem as mother-city and Alexandria as home”.13 

This view of Egypt as their “fatherland where they were reared (evtra,fhsan)” is not 

only found in Philo’s works. A tombstone inscription found in Tell-el Yehoudieh, 

purportedly the ancient Leontopolis, shows their understanding of their town.14 For 

the question of country (patri,j) and birth, the inscription says, “Arsinoe, daughter of 

Aline and Theodosios. The famous land of Onias reared me”.15 For her, “the land of 

Onias”, undoubtedly the region inhabited by Jews around Heliopolis, was the 

“fatherland”. The Greek for “rear” is trofo,j, which usually means a nurse.16 In other 

words, “the Land of Onias” was to her a “fatherland” like a “mother”, which is quite 

remarkable compared to other literature. As already noted, the “city of righteousness” 

in Egypt is called “metropolis” (Is 1:26 and 19:18 in LXX). The above suggests that Jews 

in Egypt during the Hellenistic period did not think of themselves as “the exile (twlg)”. 

Following the conclusions in the preceding chapters regarding their identity in Egypt, 

we might say that their residence in Egypt was not considered temporary or transient, 

and it was the place where they lived that was called “fatherland” or even “mothercity”, 

rather than Jerusalem in Palestine. It is additionally worthy of note that Philo later 

described the situation of the Jews in Alexandria, caused by Flaccus’ edict and 

subsequent actions, as “hearthless and homeless, outcasts and exiles from their own 

                                                        

11 Pearce, “Jerusalem”, 32. 
12 Pearce, “Jerusalem”, 23. Philo’s strong sense of attachment to his home city, Alexandria, is dealt with 

in Pearce’s another article, “Belonging and Not Belonging: Local Perspectives in Philo of Alexandria” in S. 
Jones and S. Pearce (eds.), Jewish Local Patriotism and Self-Identification in the Graeco-Roman Period 
(JSPSup 31; Sheffield Academic Press, 1998), 97-105. 

13 Pearce, “Jerusalem”, 36. 
14 Kasher, 127f. 
15 CPJud, 3: 1530. 
16 Gen 35:8; 2Ki 11:2; Is 49:23; and in New Testament, 1Th 2:7. 
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houses”,17 and that for Philo and the Jews in his writings, Flaccus’ removal “gives hope 

for the restoration of the home they have lost in the troubles” (my italics).18 While the 

italicized expression indicates ‘return to the land of Judah’ in the Bible, for the Jews in 

Egypt like Philo, the expression means their safe and peaceful settlement on the 

Egyptian soil.19 

For Seeligmann, the use of avdike,w in LXX-Is reflects “the psychology of Galuth”.20 

According to him, the Jews would have felt that they were oppressed but unjustly, 

without a cause.  

In the translator’s conception of world, the oppressors (avsebei/j ponhroi,) have, as 
their opposite, the victims, who are called not only avdikou,menoi but also 
avqumh,santej, ovligo,yucoi, diyw/ntej and ptwcoi,, whilst their city is called tapeinh,. … a 
hypersensitive pusillanimity and vulnerable inferiority complex are characteristic 
of the Galuth psychology of the Hellenistic diaspora.21 

But this kind of self identity, in which they considered themselves weak or even 

inferior, would hardly strengthen the existence of any community. Use of such a 

mentality does not fit the concept of “metropolis” or even “fatherland”. Rather, it seems 

fair to say that the special emphasis on the Greek verb arose from a certain apologetic 

concern: that is, to emphasize that their suffering and residence in Egypt did not arise 

from judgment occasioned by their sins. Therefore, once again, the Jews in Egypt in 

this period are unlikely to have regarded themselves as “the exile”.22  

Regarding “Hellenistic Jewish literature”, it is viewed as an apologetic response to 

the polemics of the Gentiles and, furthermore, it is argued that there was a positive 

                                                        

17 Legat. 123. 
18 Pearce, Land of the Body, 15. 
19 Even Philo, Spec. Leg. 1.68, expresses that pilgrimage to Jerusalem should “bring himself to leave his 

country and friends and kinsfolk and sojourn in a strange land”, which indicates Jerusalem. On Philo’s 
view on Jerusalem, see Pearce, Land of the Body, 16-17. 

20 Seeligmann, 280ff. 
21 Seeligmann, 112. 
22 Also Collins, Between, 3. 
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“missionary” motive for proselytizing.23 Central to this Jewish identity in Egypt is 

“remaining Jewish but without rejecting Hellenistic culture”.24 This can be expressed 

in a different way: to maintain Jewish life according to their Laws, and to maintain 

good relations with the Greeks.25 As was demonstrated earlier, LXX-Is gives the Jews 

in Egypt reasons why they are living in Egypt. The translation encourages them to trust 

God and not to rely on Egypt, since they are the remnant, rather than exile. And it 

provides them with the Temple outside Jerusalem as a new Zion and “mother-city”. 

LXX-Is demonstrates that the Jews in Egypt are able to live in Egypt offering proper 

worship to their God, regardless of many warnings not to go down to Egypt. And for the 

Jewish community resident in Egypt, another essential element is the relationship with 

the ruling foreign dynasty. We have already dealt with the view of LXX-Is, which 

depicts the foreign king as a “just king”. Now it is time to deal with Hellenistic Jewish 

literature and how much it has in common with LXX-Is by focusing on the above 

discussion – their view of their identity and their attitude towards Ptolemaic rulers. 

 

5.2. Heliopolis and Jewish residence 

The relationship of Heliopolis with the Jewish Temple is widely attested in other 

literature. Much literature, both Jewish and non-Jewish, in Egypt during the 

Hellenistic period attests to a temple of the Jews and Jewish residence in Heliopolis. 

Presumably, the importance of the Greek city is related to the marriage of Joseph with 

Aseneth, a daughter of a Heliopolitan priest.26 

                                                        

23 M. Goodman dismisses the notion of Jewish proselytizing in Mission and Conversion: Proselytizing 
in the Religious History of the Roman Empire (Oxford: Clarendon, 1994). J. Barclay questions this, 
dealing with the meaning of “apologetics” and the possible readers of “apologetic literature”, in 
“Apologetics”, 129-148; also see Collins, Between, 14-16.  

24 Collins, Between, 3; Modrzejewski, Jews, 56-65. 
25 See Collins, Between, 6-13; Gabba, 614-656. 
26 Gen 41:45,50; 46:20; Jub 40:10; 44:24; T.Jos. 18:3. 
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According to Pseudo-Eupolemus,27 who is deemed to belong to the first half of the 

second century BCE in a Syrian-Palestine setting,28 Abraham went to Egypt because of 

famine and he lived in Heliopolis with the Egyptian priests, while Genesis of the 

Hebrew Bible does not give any specific name to the location, and Genesis Apocryphon 

19:25 locates him in Zoan (Tanis). This means that the connection of the patriarch with 

Heliopolis was well known even among Palestinian authors. The connection of 

Heliopolis with ancient figures of the Hebrew Bible is seen elsewhere in Artapanus, frag. 

2.3 (Jacob’s family and Joseph); frag. 3.8 (Moses)29; even in Manetho, an Egyptian 

historian in the third century BCE (Moses as a Heliopolitan priest).30 

This tradition goes further when we see Artapanus, an Egyptian Jew around the 

second century BCE. 31  According to him, Joseph and Jacob’s family settled in 

Heliopolis. Moreover, it is said that these Jews built temples in Atos 32  and in 

Heliopolis!33 It is quite certain that this story was influenced by the existence of the 

Temple of Onias in Heliopolis.34 And it gives the Temple an origin with Joseph in 

ancient times. According to Artapanus, the Jewish temple in Egypt is a symbol of the 

developed and cultured Jews. It is no coincidence that Abraham, reportedly, taught the 

Egyptian priests in Heliopolis many new things including astrology,35 and Joseph built 

                                                        

27 Frag. 1, 6-8, in Holladay, 173-5. 
28 Holladay, 157-160; Schürer, 560. 
29 The troops which Moses leads are called “the Heliopolitans”, which is reminiscent of the army of 

Onias in the time of the Ptolemies. Artapanus, frag. 3.8 in Holladay, 211. 
30 According to him quoted in Josephus, AgAp. 1.237-8, Moses who was a leader of the so-called 

Exodus was originally a priest of Heliopolis and his real name was Osarsiph, after the Egyptian god Osiris. 
When we substitute the prefix Osr, which means Osiris, for another prefix Jah/Jo meaning YHWH, we 
obtain the name ‘Joseph’. In this respect, his mention of Moses seems to arise from confusion with Joseph. 

31 His ethnic identity and date are still debated. But the opinion that he was a Jew has met with broad 
scholarly consensus. See Holladay, 189. 

32 Scholars try to identify this name with biblical “Pithom”. See Holladay, 230. 
33 Frag. 2. 4, in Holladay, 207. 
34 Holladay, 230; E. Koskenniemi, “Greeks, Egyptians and Jews in the Fragments of Artapanus”, JSP 

13 (2002), 27. 
35 Pseudo-Eupolemus, frag. 1.8. 
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a temple in the same city. Presumably, the comment of Herodotus, a Greek historian of 

the fifth century BCE, that the priests of Heliopolis “are said to be the most learned of 

the Egyptians”, was well known.36  

Another allusion to the Jewish temple in Heliopolis can be seen in Apion's 

statement:  

Moses, … in Egypt, was a native of Heliopolis, who, being pledged to the customs 
of his country, erected prayer-houses (proseuca.j avnh/gen), open to the air, in the 
various precincts of the city, all facing eastwards.37 

The phrase proseuca.j avnh/gen could be interpreted as “he offered prayers” as 

Whiston does. Either interpretation demonstrates that Heliopolis had a profound 

connection to the Jewish cult. Presumably, this “prayer house” in Heliopolis could also 

be a reflection of the contemporary temple of Onias. 

Interestingly, LXX-Exodus tells that there were three cities, not the two cities in 

MT, for the Israelites in Egypt to build: Piqwm kai. Ramessh kai. Wn h[ evstin ~Hli,ou po,lij 

(Pithom, Rameses, and On, which is Heliopolis)”. The addition “On” appears in LXX-

Jer, too. In 50:13 in LXX-Jer (43:13 in MT), “the land of Egypt” is rendered as “On”: 

MT: … ~yIr"+c.mi #r<a,B. rv,a] vm,v, tyBe tAbC.m;-ta, rB;viw> 
LXX: kai. suntri,yei tou.j stu,louj h`li,ou po,lewj tou.j evn Wn …  

It shows that the translator of Jeremiah knew that Beth-Shemesh i.e. Heliopolis 

was called On. Therefore connecting this with Ex 1:11, we find that the name “On” is not 

Hebrew but a Hebrew transliteration of the Egyptian name IWNW,38 which means 

‘pillar’. Considering that the Jewish residential place around the Temple was called “the 

land of Onias”, or more precisely “the land called Onias”,39 the similarity between the 

                                                        

36 Herodotus, II.3, and 160; cf. Hengel, Judaism and Hellenism, 90. 
37 Josephus, AgAp. 2.10. 
38 Transliterated “On” as used in the other places of Septuagint refers to a place in Palestine. See Ho 

4:15; 5:8; 10:5,8; 12:5; Am 1:5. 
39 Josephus, Ant. 13.287: oì evk th/j VOni,ou geno,menoi VIoudai/oi; 14.131: oì VIoudai/oi oì th.n VOni,ou cw,ran 

legome,nhn katoikou/ntej; B.J. 1:190: oì th.n VOni,ou prosagoreuome,nhn cw,ran kate,contej. 
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two words is notable (IWNW versus ONIOU).40 There is a prophecy that there will be a 

pillar in Egypt (Is 19:19). In contrast, 30:17 in Ezekiel reads the Egyptian name as: !w<a' 

(‘wickedness’, ‘idol’), implying an equation with the shrine of Bethel (cf. Ho 10:5,8). 

This word-play reveals the contemptuous attitude of Palestinian Jews towards 

Heliopolis and its Temple. 

To conclude, there is some Hellenistic Jewish literature demonstrating the 

connection between the Temple of Onias and the Jews in Heliopolis. According to it, 

the Jewish temple in Egypt reveals the superiority of the Jewish people, and this is not 

a new phenomenon but is rooted in ancient tradition. Contrary to Palestinian 

interpretation, Jewish residence in Heliopolis was a matter for pride to them. This is 

reflected in a novel, Joseph and Aseneth.  

 

5.3. Joseph and Aseneth 

There is still much controversy concerning the date, author and provenance of this 

wonderful love story.41 As this kind of story is usually transmitted over a long period, 

many changes, additions and minuses are possible. Furthermore, there are lots of 

important text groups for this story.42 Each manuscript seems to have numerous 

                                                        

40 One might think that this similarity “could have been considered a divine confirmation of the 
rightness of the location”. See Taylor, 315. 

41 For surveys of the history of research, see R.D. Chesnutt, From Death to Life: Conversion in Joseph 
and Aseneth (JSPSup 16; Sheffield Academic Press, 1995), 20-93; E.M.Humphrey, Joseph and Aseneth 
(Sheffield Academic Press, 2000), 17-79; Recently, S.R. Johnson, Historical Fictions and Hellenistic 
Jewish Identity: Third Maccabees in Its Cultural Context (Berkeley: University of California Press, 2004), 
108 n. 50; P.D. Ahearne-Kroll, Joseph and Aseneth and Jewish Identity in Greco-Roman Egypt 
(Dissertation; University of Chicago, 2005), 14-87, 143-175. 

42 All versions of the story fall into four text groups: a, b, c and d. On this textual grouping, see C. 
Burchard, “Joseph and Aseneth”, in J.H. Charlesworth (ed.), The Old Testament Pseudephigrapha, vol.2, 
178-181. While Philonenko prefers d-group, a shorter version, Burchard prefers b-group, a longer version, 
which has been the prevailing choice in the present scholarly debate. See M. Philonenko, Joseph et 
Aséneth: Introduction, Texte Critique, Traduction et Notes (Leiden: E.J. Brill, 1968). The shorter version 
based on d-group is translated into English by David Cook in H.F.D. Sparks (eds.), The Apocryphal Old 
Testament (Oxford: Clarendon Press, 1984), 465-503. Recently, Burchard produced a new, updated 
research on the subject and he still prefers to the longer text. C. Burchard, Joseph und Aseneth (assisted by 
Carsten Burfeind and Uta Barbara Fink; PVTG 5; Leiden: E.J. Brill, 2003), 46; idem, “The Text of Joseph 
and Aseneth Reconsidered”, JSP 14 (2005), 83-96. Nearly all the scholarly works on Joseph and Aseneth 
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idiosyncrasies. What this implies is that it is hard to fix the date and the original 

version of the story. The last editions may belong to a particular period but the core of 

the story may date back still further.43 As Ahearne-Kroll recently points out, “searching 

for the Urtext for the tradition may not be the most helpful solution for making sense of 

the textual witnesses”.44 

One of the aims of this novel is generally accepted to be an explanation of how 

pious Joseph as a Jew could marry a pagan woman, a daughter of a pagan priest in 

Heliopolis. 45  When we take into account the outright rejection of this kind of 

intermarriage in the Book of Jubilees,46 and the intentional change in the Pseudo-

Jonathan Targum to Genesis 41:45, which identified Aseneth as a daughter of Dinah, 

who was reared by the wife of Potiphar, prince of Tanis,47 Joseph and Aseneth suggests 

more reasonable and possible alternatives for their readers and contemporaries. It also 

contrasts with the prohibition on intermarriage stated by Philo, who also lived in a 

Hellenistic milieu.48 When he refers in negative tones to a mixed mob of people born of 

                                                                                                                                                                   

since 1980 have been based on Burchard’s text. We use his translation based on the longer version b-group 
in The Old Testament Pseudepigrapha, vol.2, 202-247. Recently, however, re-consideration of 
Philonenko’s shorter text is taken by two scholars: Angela Standhartinger, Das Frauenbild im Judentum 
der Hellenistischen Zeit: Ein Beitrag anhand von ‘Joseph und Aseneth’ (AGJU 26; Leiden: E.J. Brill, 1995), 
and especially, very challenging, Ross Kraemer, When Aseneth met Joseph (New York and Oxford: Oxford 
University Press, 1998). On the history of research on the editions of text and its critiques till 2003, see 
Burchard, “Text of Joseph and Aseneth”, 83-96. A recent dissertation on this story deals with the textual 
discussion, and takes the two together focusing the basic narrative, genre, and imagery which the two share, 
but arrives at the similar conclusion on date, provenance, etc., against Kraemer. See Ahearne-Kroll, 14-87. 

43 J.J. Collins, “Joseph and Aseneth: Jewish or Christian?”, JSP 14 (2005), 100-101. 
44 Ahearne-Kroll, 15; Similarly, R.D. Chesnutt, “Perceptions of Oil in Early Judaism and the Meal 

Formula in Joseph and Aseneth”, JSP 14 (2005), 114 n.5. 
45 Manuscript B seems to be aware of this problem, and thus introduces her father Pentephres as “first 

man in Heliopolis” (1:5,12). 
46 Jub 30:7 (translated by R.H.Charles): “And if there is any man who wishes in Israel to give his 

daughter or his sister to any man who is of the seed of the Gentiles he shall surely die, and they shall stone 
him with stone because he hath wrought shame in Israel; and they shall burn the woman with fire, because 
she has dishonoured the name of the house of her father, and she shall be rooted out of Israel” and also in 
22:20; 25:9; 30:10,11,13. 

47 On rabbinic answers for this marriage, see V. Aptowitzer, “Aseneth, the Wife of Joseph: A Haggadic 
Literary-Historical Study”, HUCA 1 (1924), 258. 

48 Spec. Leg. 3.29: “… do not enter into the partnership of marriage with a member of a foreign nation 
…”. Also Josephus, Ant. 8.191, tells that this intermarriage of Solomon broke the Laws of Moses. 
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marriages between Hebrew men and Egyptian women in the time of the Exodus,49 we 

can see that the same judgment could be applied to the marriage between Joseph and 

Aseneth. This marriage faces condemnation from normative Judaism as much as 

Jewish residence in Egypt does. In this respect, both Joseph and Aseneth and other 

Jewish Hellenistic literature, including LXX-Is, are aimed at providing a justification 

for a certain modus vivendi and particular identity, for the Jews in Egypt.50 In this 

section we will investigate how this novel treats the problem of identity. Basically, we 

agree with Modrjezewski51 that the story aims to promote two goals at the same time, 

namely peaceful coexistence with Gentiles and preservation of communal identity and 

traditions. It achieves this through the motif of marriage after Aseneth’s conversion.52 

 

5.3.1. Aseneth and the Temple of Onias 

This story, and the figure of Aseneth in particular, is full of symbols, which can be 

understood in several ways. In the first chapters, the detailed description of her room 

draws attention from the main story line of the love story, and leads us to ask what 

significance this part has. The description of her bed is worthy of note:  

“The bed was laid with gold-woven purple stuff, interwoven with violet, purple, 
and white (my italics)” (2:8, my italics).  

Interestingly, the bed in Aseneth's chamber consists of three materials associated 

with the priesthood.53 As was mentioned earlier,54 four materials (ùa,kinqoj, ko,kkinoj, 

bu,ssoj, porfu,ra) are essential things for the priestly garments or the Tabernacle; only 

                                                        

49 Moses, 1.147. 
50 Also R.D. Chesnutt, “The Social Setting and Purpose of Joseph and Asenth”, JSP 2 (1988), 35-43, 

who emphasizes that no missionary impulse is reflected in the story. 
51 Modrzejewski, Jews, 71f. See above. 
52 Also Collins, “Joseph and Aseneth”, 102-104. He pays due attention to this “intermarriage”, which 

has been a focal point for scholars to decide that the work was written by a Jew, contrary to Kraemer. 
53 Cf. A. Lieber, “I Set a Table before You: The Jewish Eschatological Character of Aseneth’s conversion 

meal”, JSP 14 (2004), 67. 
54 See 4.4.2.1. 
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ko,kkinoj is absent from the bed clothes.55 Furthermore, two or three of them often 

indicate priestly garments (2 Ch 2:6, Sir 45:10). In particular, in Maccabees and 

elsewhere, “purple (porfu,ra)” is frequently used to symbolize priesthood.56 Though 

most things in her room were rejected after her penitence including food and wine 

which Aseneth wanted to bring for the angel, the bed remains unchanged. When she 

asked the angel to sit on the bed, she said that “this bed is pure and undefiled” (15:14).57 

Then the angel sat there, judging from the context. When we take into account the rigid 

attitude concerning association with Gentiles,58 the fact that the angel sat on the bed of 

Aseneth means the bed is “pure” and clean from the point of view of Jewish law, as she 

said. Thus the bed seems to hold significance in connection with the Jewish priestly 

cultus. This imagery is used again to refer to the new status of Aseneth after her 

penitence:  

“… And bees rose from the cells of that comb, … and the bees were white as snow, 
and their wings like purple and like violet and like scarlet (stuff) and like gold-
woven linen cloaks, and golden diadems (were) on their heads …” (16:17-18, my 
italics) 

The bees from a honeycomb are “the most telling clue” for G. Bohak to base his 

theory that Aseneth symbolizes the Temple of Onias.59 The bees are white as snow, and 

their wings like purple and like violet and like scarlet and like gold-woven fine linen 

garments. The bees also wear golden diadems. He sees the bees as priests. The bees fly 

                                                        

55 The exception ko,kkinoj of depicting Aseneth’s bed might be caused by a possible association of the 
material with prostitution, for example seen in Rahab’s red thread (Josh 2:18). 

56 1Mac 10:62,64; 14:43,44; 2Mac 4:38; 3Sib. 657-58. 
57 It is stated that no man or woman ever sat on the bed apart from Aseneth, which might mean that 

the bed is naturally pure. This seems what Aseneth means in her saying. But still the bed could be regarded 
impure because Aseneth, rejected to kiss by Joseph because of being “foreign”, used to sit on there. It 
means that the reason of the purity of the bed should be sought elsewhere. 

58 Joseph never ate with the Egyptians (7:1) and he did not kiss Aseneth because she blessed idols and 
ate abominable food (8:5). On “kiss” as a “ritual of identity formation motif”, see Michael Penn, “Identity 
Transformation and Authorial Identification in Joseph and Aseneth”, JSP 13 (2002), 171-183. On the 
character of “food” in the story, see Lieber, 63-77. 

59 Bohak, Joseph and Aseneth. Interpretations for this honeycomb are suggested by so many scholars. 
Compare bibliography and critiques by A.E. Portier-Young, “Sweet Mercy Metropolis: Interpreting 
Aseneth’s Honeycomb”, JSP 14 (2005), 141-147 and n.24 in 141. Recently, Bohak’s argument is supported 
by Capponi, Il tempio, 72-74; idem, “Martyrs”, 302. 
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out from the honeycomb and encircle Aseneth and finally make a new honeycomb in 

her mouth. For Bohak, this indicates that some Jewish priests built a new temple 

around Aseneth, i.e. her place Heliopolis.  

But his argument is based on the b-group reconstructed by Burchard, and in other 

text traditions, only three of the four materials appear.60 If this “most telling clue” fails 

to appear in many important manuscripts, including manuscript A, which is, according 

to Burchard,61 the most exhaustive and complete, his claim may be weakened. As 

Collins points out, “the allegory of the bees is so subtle that we must wonder whether 

the author intended it or whether anyone would have perceived it”.62 Admittedly, any 

conclusion drawn about the bees could be considered tentative.63 Nevertheless, it 

seems clear that three or four materials used in this story are items usually associated 

with the priesthood. To refer to valuable things, “gold and silver” would be enough.64 

Bohak may well be correct in suggesting that textgroup b might be composed by 

Heliopolitan Oniads. Bohak gives more evidence to show that the book was written by 

an Oniad writer: there is a positive attitude towards Pharaoh, the patriarchs are 

soldiers, Levi’s role is stressed, there is internecine conflict, Jewish priests observe 

ritual purity, the books shows familiarity with Egyptian/Heliopolitan theology, and 

Ioakim is mentioned.65  

One more piece of evidence for this relationship between the Temple and the story 

can be added: the sun imagery for Joseph. In 5:4-5, Joseph’s first appearance is 
                                                        

60 In Brooks’ translation based on a-group, purple, crimson and scarlet appear. E.W. Brooks, Joseph 
and Asenath (London: Society for Promoting Christian Knowledge, 1918), 53; and Kraemer’s translation 
based on shorter recension (d-group) by Philonenko, purple, the color of hyacinth and golden thread 
appear. Kraemer, When Aseneth met Joseph, 263-279. 

61 C. Burchard, Joseph und Aseneth (JSHRZ II/4; Gütersloh Verlagshaus Gerd Mohn, 1983), 583. 
62 Collins, Between, 107. 
63 Chesnutt, “Social Setting”, 35; But Attridge recommends Bohak’s theory as a “serious working 

hypothesis”. See the book review of H.W. Attridge, CBQ 60 (1998), 555-557. 
64 In Joseph and Aseneth, “gold and silver” is used so: 2:4; 7:4; 10:13, etc. 
65 Bohak, Joseph and Aseneth, 41-62. 
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described magnificently. Joseph in his chariot is wrapped in a purple linen robe, with a 

golden crown on his head with twelve precious stones. Aseneth is struck with 

admiration and says, “The sun from heaven has come to us on its chariot” (6:2). 

Kraemer compares this with the description of the imagery of Helios on his chariot, 

which leads her to decide that this novel is a product of the third or the fourth century 

CE, at the earliest. As Sivan points out, “olive branch” is related to Noah’s ark (Gen 

8:11),66 which we will deal with later. But the motif of “twelve stones” is definitely 

connected with priesthood (Ex 28:17-21). The core motif “sun” needs explanation. As 

we saw in the preceding chapter, this “sun” motif is expressed in the lamp without a 

lampstand in the Temple of Onias.67 Therefore, the description of Joseph, using sun 

imagery and twelve stones, can be understood as an allusion to the Temple. Brooke also 

contributes to this conclusion, who points out that the sunlike figure appears also in the 

Qumran documents and others, for example, 4Q541 and Sirach 50:7, to indicate 

priestly activity.68 After her penitential experience, Aseneth goes to meet Joseph again. 

And at that time, her face is like the sun and a rising morning star (18:9).69 So the 

imagery of the sun is used for both Joseph and Aseneth, and this may indicate the 

Temple. 

5.3.2. Identity 

The penitence of Aseneth plays a major role in this story. 70  Only spiritual 

                                                        

66 Hagith Sivan, “Review: Ross Shepard Kraemer, When Aseneth Met Joseph. A late Antique Tale of 
the Biblical Patriarch and his Egyptian Wife Reconsidered”, Bryn Mawr Classical Review 1998. 12.02. 

67 Josephus, B.J. 7.429; Hayward, “Jewish Temple”, 434-437. See chapter 4. 
68 4Q541 frag. 9.i.2-5: “… His word is like a word of the heavens, and his teaching conforms to the will 

of God. His eternal sun will shine; and its fire will burn in all the corners of the earth. And on the darkness 
it will shine; then the darkness will disappear [fr]om the earth and the cloud from the dry land” 
(translation of G.J. Brooke); in Sirach 50:7, Simon the Oniad is compared to the shining sun. See G.J. 
Brooke, “Men and Women as Angels in Joseph and Aseneth”, JSP 14 (2005), 164-167. 

69 The image of “morning star” is also used to praise Simon the Oniad high priest in Sirach 50:6 
70 M. Hubbard, “Honey for Aseneth: Interpreting a Religious Symbol”, JSP 16 (1997), 99. 
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penitence by prayer is necessary. No laws are given to her. As Howard Kee points out,71 

circumcision and baptism are absent from the document. The standards of proselytism 

are not observed, or are not important.72 What is central is the epiphanic experience of 

the God of Light, whose presence illumines the believers and transforms each 

individual, so that he (Joseph) or she (Aseneth), whether of Jewish or pagan origin, 

shares in the divine life. In this story, the experience of God in a foreign land is more 

important. Though they are in Egypt, they are able to meet the God of Light. Even a 

proselytised Egyptian woman perceives the divine revelation! This story shows Egypt as 

a place of divine epiphany. It contains a positive re-interpretation of the land of Egypt 

where they have to live. In other words, the fact that they are living in Egypt may de-

emphasize the concept of the geographical centrality of Jerusalem. A full experience of 

the divine is possible even in Egypt.  

Aseneth is a representative of paganism through her depiction as the goddess 

Neith.73 Her rooms are full of Egyptian gods made of gold and silver and she worships 

all those and performs sacrifices (2:3). Interestingly, this may be compared with 

Josephus’ explanation of Heliopolis. Many times Josephus informs us that the place 

where Onias planned to build a temple was full of idols.74 This insight into the 

relationship between the novel and the temple of Onias can be developed further. The 

angel proclaims Aseneth’s change75:  

“And your name shall no longer be called Aseneth, but your name shall be City of 
                                                        

71 H. Kee, “The Socio-Cultural Setting of Joseph and Aseneth”, NTS 29 (1983), 410. 
72 Cf. Chesnutt, From Death, 155-165, points out, against Kee, that this story features a female convert, 

and the requirement for proselytism pertains only to males, so the silence of reference to sacrifice, 
immersion and circumcision does not “provide any grounds for a differentiation between Aseneth’s 
conversion and Jewish proselytism”. Conversional ritual, he argues, was not fixed yet. From Death, 165 n. 
42. 

73 Schürer, 548. Her name means ‘belonging to Neith’. Cf. M. Philonenko, “Joseph and Aseneth” in 
EncyJud (vol. 10; Jerusalem: Keter Publishing House, 1971), 223. 

74 Ant. 13.62-72. 
75 On widely attested ancient practices of ‘name-change’ at religious conversion, G.H.R. Horsley, 

“Name Change as an Indication of Conversion in Antiquity”, Numen 34 (1987), 1-17. 
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Refuge (po,lij katafugh/j),76 because in you many nations will take refuge with 
the Lord God, the Most High, and under your wings many peoples trusting in 
the Lord God will be sheltered, and behind your walls will be guarded those who 
attach themselves to the Most High God in the name of Repentance. For 
Repentance is in the heavens, and exceedingly beautiful and good daughter of the 
Most High” (15:7, my italics) 

That Aseneth will be the “City of Refuge” means that many nations will flee to her 

to find shelter in the Lord God.77 Though Aseneth is an Egyptian woman, many nations 

will come to her to take refuge and they will trust in the Lord God. This thought is not 

unfamiliar in LXX-Is: 

54:15 in MT: lAPyI %yIl;[' %T'ai rg"-ymi yti_Aame sp,a, rWgy" rAG !he 
LXX: ivdou. prosh,lutoi proseleu,sontai, soi diV evmou/ kai. evpi. se. katafeu,xontai  
“Behold, proselytes will come to you through me and they will take refuge in you” 

While rwg II (‘to stir up’ or ‘to quarrel’) is used here, the translator thought it 

derived from rwg I (‘to sojourn’). Furthermore, the rendering prose,rcomai for rwg is seen 

in LXX-Pentateuch (Ex 12:48,49; Lev 19:33; Nu 9:14), in which the nominal form is 

used with the verb together, as in the present verse. That this verse in LXX-Is is surely 

aware of the “refuge city” in the Pentateuch is evident: in Nu 35:15, these refuge cities 

are not only for the Israelites but also for the “proselyte (prosh,lutoj)”, a term that the 

translator of LXX-Nu chooses for rg.78 This rendering lies in our present Isaianic verse 

in that proselytes will come to take refuge there. Therefore, we can say that the 
                                                        

76 For efforts to explain this name-change in Hebrew or Aramaic, see Chesnutt, From Death, 70. For 
Chesnutt, this is further evidence to show that “the Greek Joseph and Aseneth has a strongly Semitic 
flavor”. 

77 The name occurs three times: 15:6; 17:6; 19:5. 
78 Portier-Young, 136. The Greek is an equivalent of rg throughout LXX. The postbiblical meaning to 

indicate ‘convert to Judaism’ is, arguably, not included in the LXX, because of Ex 22:20; 23:9, etc., in 
which the Israelites in Egypt are called prosh,lutoi. See Tov, “The Septuagint”, 175; T. Muraoka, “The 
Semantics of the LXX and its Role in Clarifying Ancient Hebrew Semantics” in Studies in Ancient Hebrew 
Semantics (AbrNSup 4; 1995), 26. Especially, Muraoka introduces Philo’s view on “proselytes”: tou,touj de. 
kalei/ proshlu,touj avpo. tou/ proselhluqe,nai kainh/| kai. filoqe,w| politei,a|(…(“these last he calls ‘proselytes’ or 
newly joined, because they have joined the new and godly commonwealth, …”) (Spec. Leg. 1.51; translation 
in LCL). So he thinks that Philo seems to be the first to use the noun as such. But Ex 12:48 seems to reveal 
that the translator of Exodus already perceives the connotation of the Greek word as ‘converts’:  

MT: … hw"hyl; xs;p, hf'['w> rGE ^T.ai rWgy"-ykiw> 
LXX: eva.n de, tij prose,lqh| pro.j u`ma/j prosh,lutoj poih/sai to. pasca kuri,w| … 

LXX has the same structure with Philo’s definition: prosh,lutoj, the verb prose,rcomai, and targeted action, 
which indicates that there appears two concepts of prosh,lutoj in LXX (Muraoka regards this Exodus 
passage as showing “a rare glimpse into this process of word creation at work”). 54:15 in LXX-Is follows 
almost the same wording in Ex 12:48 in LXX. Two findings are there: the translator of Isaiah confers the 
translation of Exodus, and “proselyte” here seems to refer to “those who come to Jewish belief”. 
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translator in this verse follows the usage of the Greek Pentateuch.79 The second half of 

the verse is difficult to explain, but what the present verse speaks is clear. Interestingly, 

chapter 54 addresses a woman from v.1, in both MT and LXX.80 God left her for a while 

but will have compassion on her (54:7). In particular, v.6 in LXX says the opposite of 

MT concerning the woman:  

MT: For the LORD has called you like a wife forsaken and grieved in spirit, like 
the wife of a man's youth when she is cast off, says your God (NRSV). 
LXX: The Lord has not called you like a woman deserted and faint-hearted, nor a 
woman like hated from youth, says your God. 

This woman seems to refer to Zion (cf. chapter 52) in MT and LXX. As we saw 

above, “Zion” refers to the community in Egypt, and the Temple of Onias. The 

rendering of v.14 seems to support our point further: “You shall be built (oivkodomhqh,sh|) 

in righteousness” for “you shall be established (ynIn"AKTi) in righteousness” in MT. This is 

the only case where the Hebrew verb !wk is rendered as ‘build’ throughout the whole of 

LXX. In other words, MT declares that Zion will be made firm or established in God’s 

righteousness,81 but LXX-Is declares that Zion will be built in righteousness. The last 

word “righteousness” in Hebrew reminds us and probably, the translator, of the 

Zadokite Onias, and of the “city of righteousness” (Is 1:26; 19:18). 

After this declaration, v.15 follows. Strangers will come to you, Zion, the city built 

in righteousness. And they will take refuge in Zion. Therefore, we find that functionally, 

Aseneth as the “city of Refuge” corresponds to Zion built in righteousness. This is also 

seen in 55:5 in LXX: 

55:5 in MT: WcWr+y" ^yl,ae ^W[d"y>-al{ yAgw> ar"q.Ti [d:te-al{ yAG !he 
%r"a]pe yKi laer"f.yI vAdq.liw> ^yh,l{a/ hw"hy> ![;m;l. 
LXX: e;qnh a] ouvk h;|deisa,n se evpikale,sontai, se kai. laoi, oi] ouvk evpi,stantai, se evpi. se. 
katafeu,xontai e[neken tou/ qeou/ sou tou/ a`gi,ou Israhl o[ti evdo,xase,n se  
“Nations which do not know you will call upon you, and peoples who are not 

                                                        

79 On the dependence of LXX-Is on LXX-Pentateuch, see 3.4.2.6 n.173. 
80 In MT, imperatives in the second feminine singular are used in vv.1-2,4, and the second personal 

pronominal suffix appears consistently in nearly all verses. 
81 “Righteousness” in the Second Isaiah usually indicates the salvation of God, e.g. 42:6; 45:13; 51:1,5,8, 

etc. 
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acquainted with you will take refuge in you because of your God, the Holy One of 
Israel, for he glorified you” 

The difference between MT and LXX is due to LXX’s rendering of #wr as katafeu,gw. 

What LXX says is that nations will take refuge in you because of God, which is seen in 

our passage in Joseph and Aseneth. By this rendering, 54:15 and 55:5 convey the same 

message as Joseph and Aseneth.82 That is, Aseneth will play the role of Zion for the 

Diaspora.83 

One more thing to note is the mention of Noah’s flood in 54:9. This is the only 

place where Noah’s flood is mentioned outside the Book of Genesis. As we saw above, 

Joseph holds an olive branch in his first appearance to Aseneth (5:5). One explanation 

of this motif in Joseph and Aseneth is a connection to LXX-Is at this place. 

Furthermore, it may be relevant that in Testament of Levi 8:8, an olive branch is used 

in relation to the priesthood. 

The angel commands Aseneth to take off her black tunic, sackcloth and ashes, and 

to put on a new robe (14:12). Aseneth, who had been groaning and weeping bitterly 

before, is filled with joy and happiness. Ashes on her head turn into a golden crown 

(18:5): 

“So that to those who mourn for Zion be given glory instead of ashes, oil of joy 
who mourn, a garment of glory instead of a spirit of weariness. They will be called 
the generations of righteousness, a plant of the Lord for glory” (Is 61:3 in LXX).84 

More notable is another blessing of the Angel on Aseneth:  

“And you shall be like a walled mother-city of all who take refuge with the name 
of the Lord God, the king of ages (16:16, my italics)”.85  

As we already dealt with, this notion “mother-city (mhtro,polij)” is a special term to 

                                                        

82 Cf. Zec 2:15: kai. katafeu,xontai e;qnh polla. evpi. to.n ku,rion evn th/| h`me,ra| evkei,nh|  … This verse is slightly 
different to the other two verses. It concerns “the Lord”, not Israel or the Jews: “many nations shall flee for 
refuge to the Lord in that day”, contrary to MT’s “many nations shall be joined to the Lord in that day”. 
Therefore, the only verses that deal with ‘Israel as Refuge’ are LXX Is 54:15 and 55:5. 

83 Portier-Young, 137-138, which enumerates Biblical passages that Zion will be the refuge: Jer 50:4-5 
(LXX 27:4-5); Zec 2:15; Ps 58:17-18 in LXX; 143:2, including Is 54:15; 55:5. 

84 M. Silva’s translation in NETS. 
85 This verse appears only in the longer text in Burchard, and not in Philonenko’s text. The fact that 

manuscripts containing this verse are written in Greek may indicate that this text was circulated in Egypt. 



 237 

indicate Jerusalem.86 This term is used in Is 1:26 in LXX to refer to the “city of 

righteousness”, and it is used for the changed state of Aseneth here. Therefore, a new 

Jerusalem appears in Egypt! Once again, we find that LXX-Is is closely related to 

Joseph and Aseneth. Therefore, Aseneth symbolizes a new mother-city Zion in Egypt,87 

i.e. the Temple of Onias according to Is 1:26 and 19:18 in LXX-Is. In addition, as 

Philonenko observes,88 Philo connects the two important terms when he deals with 

“city of refuge” in Nu 3589: 

Such are the reasons for the perpetrators of unintentional homicide taking refuge 
only in the cities of the Tabernacle attendants. We must next say what those 
cities are, and why they are six in number. It would seem, then, that the chiefest 
and surest and best mother-city something more than just a city, is the Divine 
Word, and that to take refuge first in it is supremely advantageous (De Fuga. 94). 

In Philo, ‘mother-city’ is the supreme one, symbolizing divine word, among six 

refuge cities, which helps us to understand the combination of the two names given to 

Aseneth, in the period not far from Joseph and Aseneth and LXX-Is. 

5.3.3. Attitude towards foreign kings 

The idea of Jewish help and support for an Egyptian king is also seen in Joseph 

and Aseneth. Throughout this novel, the relationship between the Jews and the 

Pharaoh is portrayed as very good.90 Barclay doubts this and registers Pharaoh as 

                                                        

86 See 2.3. 
87 The image of “re-new” is frequent in Joseph and Aseneth. Hubbard, 97-110, shows that “honey” 

symbolizes ‘a new creation’ in comparison with the Epistle of Barnabas; On an idealization of the 
community of God into a city through the female figure, see E.M. Humphrey, The Ladies and the Cities: 
Transformation and Apocalyptic Identity in Josepha and Aseneth, 4 Ezra, the Apocalypse and the 
Shepherd of Hermas (JSPSup 17; Sheffield Academic Press, 1995); U. Fischer, Eschatologie und 
Jenseitserwartung im hellenistischen Diasporajudentum (BZNW 44; Berlin/New York: Walter de Gruyter, 
1978), 115-123, argues that Aseneth is not only “vor allem von der Gottesstadt schlechthin, Zion-
Jerusalem” (Burchard’s term), but also “genauer noch von dem himmlischen Jerusalem der Heilzeit” (115; 
his underline). As he points out, this motif of “city-woman” plays a central role in the Book of Revelation, 
as seen in Rev 21:2,9ff; Also see P. Söllner, Jerusalem, die hochgebaute Stadt. Eschatologisches und 
Himmlisches Jerusalem im Frühjudentum und im frühen Christentum (TANZ 25; Tübingen/Basel: 
Francke Verlag, 1998), 122. 

88 Philonenko, Joseph et Aséneth, 183. 
89 De Fuga. 86-118. 
90 Collins, Between, 109. 
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“peripheral”.91 He argues that all the positive actions of Pharaoh were just needed for 

“the dynamic of the story”. But if we say that the role of Pharaoh is ‘peripheral’, then we 

would have to say that all characters but Joseph and Aseneth in the story should be 

regarded as ‘peripheral’. And Levi’s wise prophetic ability, Benjamin’s brave fight and 

Simeon’s shrewdness, etc. would have to be ascribed as being due to “the dynamic of 

the story”. It does not seem an appropriate way of analyzing the story. Pharaoh 

recognizes Joseph’s God, and proclaims a blessing for Joseph and Aseneth in the name 

of the God of Joseph (21:2-7; cf. 3:4; 4:7). These examples cannot be regarded as simply 

‘peripheral’. A more solid example for this argument is seen in the following statement:  

“I will go tomorrow to Pharaoh the king, because he is like a father to me and 
appointed me chief of the whole land of Egypt” (20:9, my italics).  

The idea that Pharaoh is a father to Joseph appears again in the mouth of 

Pharaoh’s firstborn son (24:14). Interestingly, Levi, who helped Aseneth when she was 

in danger of being killed by the king's rebelling son, also tried to forge a relationship 

with the king, by saving the life of the son of the Pharaoh (29:4). Considering that the 

nature of the relationship is defined by Joseph, “God’s firstborn”,92 and Levi, “a 

prophet of the Most High” (22:13), it seems that this expression should be taken 

seriously. One case of such a bond in the Hebrew Bible is seen in 2Sam 7:14, where God 

will be a father to David’s son.93 The covenant between God and Israel is often 

expressed as a “father-son” relationship (Ex 4:22; Je 3:19; Ho 11:1; Ps 89:26, etc). 

Therefore, we may conclude that references to this bond in Joseph and Aseneth reflect 

a special covenantal relationship between the Jews represented by Joseph and Levi, 

and Pharaoh.  

                                                        

91 J.G.M. Barclay, Jews in the Mediterranean Diaspora: From Alexander to Trajan (Edinburgh: T & T 
Clark, 1996), 210. 

92 18:11. cf. 6:3,5; 13:13; 21:4. For this title, see Burchard, “Joseph and Aseneth”, 191f. 
93 Cf. 1Ch 28:6-God and Solomon. 
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There are expressions that renounce and judge the idols and gods of the Egyptian 

kingdom in Joseph and Aseneth (8:6; 10:12; 11:3-14, 16-18; 12:5, etc.). As is also the 

case in much Jewish literature during the Hellenistic period in Egypt, there is a 

tendency to distinguish Egypt from her religious beliefs throughout Joseph and 

Aseneth as well. 

To conclude, it is not a coincidence that Joseph and Aseneth ends with the 

elevation of Joseph as an Egyptian pharaoh and as a father figure to the Egyptians. This 

story demonstrates that the Jews in Egypt are living with God and their residence in 

Egypt is not transient nor a result of sins. Aseneth, an icon of the Egyptian Jews, 

symbolizes the newly built Temple. Aseneth was not allowed to kiss Joseph because she 

was a “strange woman (gunh, avllo,tria)” (8:5), but after the conversion she was not any 

more a foreigner but “a daughter of the Most High” (21:5),94 and Joseph kissed her, 

which gives her the spirit of life, wisdom and truth (19:3).95 As a matter of fact, the 

author of Joseph and Aseneth already depicts Aseneth acting chastely, and emphasizes 

her virginity (7:8), which makes Joseph “rejoice exceedingly with great joy” and call her 

“sister”, even before her conversion. Evidently the author approves of virtuous people 

regardless of ethnicity. Furthermore, she is compared with Hebrew matriarchs, Sarah, 

Rebecca and Rachel, not with Egyptian women, in her appearance (1:5). This story 

argues that it is not ethnic problem but the religious one that matters.96 Likewise, 

Leontopolis was an Egyptian place and was full of idols but is changed into a new 

mother-city Zion. This Aseneth will be called the “city of refuge” and “mother-city”. 

                                                        

94 Hubbard, 106. 
95 Penn, 176. 
96 Collins, “Joseph and Aseneth”, 106. He cites 8:5, where Joseph explains why he is not allowed to kiss 

Aseneth. Though he calls her “foreign” but it becomes clear that “foreign” is not a problem of ethnicity. 
“Foreign” should be paraphrased in religious term as clearly seen in 8:5. The tendency to stress religious 
value rather than ethnicity, according to Collins, is quite typical of Hellenistic Judaism. 



 240 

Surprisingly, the function of those two significant words in the story have not been fully 

investigated by scholars. Joseph, representing the Egyptian Jews,97  and Aseneth, 

symbolizing the Temple of Onias, are prosperous in Egypt. These Jews in Egypt show 

their loyalty towards the Egyptian pharaoh, demonstrated by Joseph’s calling him a 

father. They may suffer persecution but will finally prevail. God will change the sorrows 

and mourning of the Jews into a glorious restoration in Egypt.98 In addition, it seems 

clear that this work aims at the Jews themselves, not towards the Gentiles for any 

“missionary propaganda” promoting proselytism.99 

 

5.4. Third Sibylline Oracles 

The close relationship between the Jews in Egypt and the ruling dynasty, which is 

seen in LXX-Is (32:1; 45:13 in particular) and Joseph and Aseneth, is further 

emphasized in the Third Sibylline Oracles (hereafter, 3Sib).100  

5.4.1. “The king from the sun” and Philometor 

The first step in examining the work in relation to the present study is to 

summarize the main points in the suggestions of J.J. Collins, who carried out 

exhaustive research on 3Sib,101 as follows: 

                                                        

97 Actually, the piety of Joseph is consistently emphasized throughout the story, though it is not dealt 
with in my work. It is the first meeting with Joseph that Aseneth found her miserable situation resulted in 
her dramatic conversion. On the passive but important role of Joseph, see S. Docherty, “Joseph and 
Aseneth: Rewritten Bible or Narrative Expansion?”, JSJ 35 (2004), 38; Burchard, “Joseph and Aseneth”, 
182; but a different evaluation on Joseph, R.C. Douglas, “Liminality and Conversion in Joseph and 
Aseneth”, JSP 3 (1988), 35-36. 

98 Lieber, 68-77, explores the motif of the eschatological meal of “the righteous ones” (~yqydch) 
through Philo and rabbinic literature compared with the conversion meal of Aseneth with the angel. This 
motif might also be significant when it is considered with the Temple of Onias the Zadokite. 

99 Contrary to G.W.E. Nickelsburg, “Stories of Biblical and Post-Biblical Times” in M.E. Stone (ed.), 
Jewish writings of the second temple period : Apocrypha, Pseudepigrapha, Qumran, sectarian writings, 
Philo, Josephus (Assen: Van Gorcum, 1984), 33-88. Also see Docherty, 32-33. 

100 The most recent comprehensive research on this book should be R. Buitenwerf, Book III of the 
Sibylline Oracles and Its Social Setting (SVTP 17; Leiden/Boston: Brill, 2003). A fully comprehensive 
history of research from sixteenth century to the present days is dealt with in Part One, 5-134. According to 
him, the work was written by a Jew sometime between 80 and 40 BCE in the Roman province of Asia. 

101 His suggestions are found mainly in three works: The Sibylline Oracles of Egyptian Judaism, 
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 1. The seventh king refers to a Ptolemaic king, identified as “a king from the 
sun”. 
 2. The fact that the Jews are supposed to be strong during this king’s reign 
would seem to indicate Ptolemy Philometor who welcomed the Jews and allowed 
them to build their Temple in Leontopolis. 
 3. Since 3Sib does not have any explicit reference to the Leontopolis Temple, it 
is likely that the document was written before the Temple was built, 
approximately 160-150 BCE. 

All the points he suggested have been in accord with many scholars,102 but also 

faced serious objections and critiques from other scholars working in this area.103 E.S. 

Gruen is one of the most recent critics. First of all, Gruen objects to fixing the date and 

the provenance of the work. According to him, 3Sib contains various prophecies which 

stem from different periods. It has some statements alluding to events which happened 

during the first century BCE.104 The only way of fixing the date in the second century or 

earlier, would be to remove the problematic texts as ‘secondary’, he argues. In addition 

to this, if we accept this procedure, the date of composition would be narrowed down. If 

an apocalyptic writing made sense only within a very narrow time span, according to 

him, it could not retain its relevance in later periods.105 

Gruen additionally raised a question about the interpretation of the ‘seventh 

king’.106 According to him, there was no custom or principle of enumerating kings in 

the ancient world, including Egypt. Moreover, Egypt did not destroy the Roman empire 

at any stage of history, let alone during the time of Philometor, contrary to the 

prophecy, so he suggests that we should understand the number seven as an ideal or 

                                                                                                                                                                   

(SBLDS 13, Montana, 1972); “The Sibylline Oracles, Book 3” in The Old Testament Pseudephigrapha: vol. 
I., ed. by J.H.Charlesworth, London, 1983, 354-380; Between Athens and Jerusalem: Jewish Identity in 
the Hellenistic Diaspora. 

102 For example, H.W. Parke, Sibyls and Sibylline Prophecy in Classical Antiquity (ed. by E.C. McGing; 
London/New York: Routledge, 1988), 6; Söllner, 114-5; T.H. Tobin, “Philo and the Sibyl: Interpreting 
Philo’s Eschatology”, The Studia Philonica Annual 9 (1997), 87-89; J.R. Bartlett, Jews in the Hellenistic 
World: Josephus, Aristeas, The Sibylline Oracles, Eupolemus (Cambridge University Press, 1985), 37-38, 
42-49, 54-55; cf. L.R. Ubigli, “Sibyllinen”, TRE 31 (1999), 240-245. 

103 For example, Barclay, Jews, 216-228; E.S. Gruen, Heritage and Hellenism (University of California 
Press, 1998), 268-291; J.D. Gauger, Sibyllinische Weissagungen (Artemis & Winkler, 1998), 440-451. 

104 Gruen, Heritage, 271. 
105 E.S. Gruen, “Jews, Greeks, and Romans in the Third Sibylline Oracle” in M. Goodman (ed.), Jews in 

a Graeco-Roman World (Oxford: Clarendon Press, 1998), 17-21. 
106 I will use Collins’ translation on 3Sib in OTP, unless otherwise stated. 
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mystical one. For him this kind of mystical or symbolic understanding is the right way 

to understand ‘apocalyptic literature’. He thinks that any effort to fix the date and place 

could harm the very essence of ‘apocalyptic literature’. 

Gruen’s critiques seem reasonable. Nevertheless, there still remain some questions 

that Gruen does not answer: why does the Sibyl deal with “an Egyptian king, Greek by 

race” (3.193)? What would it mean to the Jews, if it had nothing to do with the 

Ptolemaic dynasty and the Egyptian Jews? Judging from many verses that praise the 

Jews (194-195; 213-230; 237-264; 573-599), the likely readership was Jewish 

communities in Egypt. What did the oracle mean by the expression that during the 

reign of the king the Jews would be strong? 

Therefore, though Collins’ arguments have some defects, his following statement 

still seems to hold true: “The main historical interest of this oracle lies in its attestation 

of a Jewish community that could hail a Ptolemaic king as a savior figure or 

Messiah”.107 

In the 3Sib, the term “a king” appears many times. Our task is how to distinguish 

them.108 First of all, the reference in 285-290 seems to imply Cyrus because his reign is 

connected with the exile of the Jews and the rebuilding of the Temple.109 The Oracles 

say that he will be sent by the heavenly God. Another reference to a king being sent by 

the will of God is seen in 652: “And then God will send a king from the sun who will 

stop the entire earth from evil war (my italics)”. Kings of the Israelites are not described 

in this way. In fact, we find similar expressions only in Isaiah 41:2-4,25 in LXX and MT: 

“Who raised righteousness from the rising (of the sun) … and shall give their swords 

                                                        

107 Collins, OTP, 356. 
108 There are two cases in which God Himself is called as “a (great) king”: 3.55 and 3.617. “A king from 

Asia” in 611ff surely indicates a different king who will attack and overthrow Egypt. Generally, this is 
considered a reference to Antiochus Epiphanes, which Gruen does not agree with. Gruen, Heritage, 274-5. 

109 Also Buitenwerf, 207. 
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into the earth and throw out their bows as sticks … but I have raised him from north 

and from the rising of the sun …”. In the Book of Isaiah, the one from the sun implies 

Cyrus. Collins shows that “a king from the sun” is used in some Egyptian documents to 

refer to an Egyptian king.110 Thus the “king from the sun” may be a foreign, Egyptian 

king. The messianic king in 285-290 seems to be transferred to the king in 652 through 

the medium of Cyrus.111 

The verses before 652 tell of terrible wars and desolation over the whole world. 

Interestingly, there is another reference to a king who comes after a great disaster and 

catastrophe: “… a sword will pass through your midst and scattering and death and 

famine will lay hold of you in the seventh generation of the kings, and then you will 

rest (kai. to,te pau,sh|)” (316-318). In these verses, “you” indicates the Egyptians.112 Thus 

it seems that the time of the seventh king in Egypt will be the time of rest and peace. 

This idea about “the seventh king of Egypt” appears in 608, too.113 According to 606-

609, in the reign of the seventh king, people will cast their idols away out of shame. We 

see that the reign of the seventh king has something to do with the denunciation of idol-

worship, which seems to be a theme particularly emphasized throughout 3Sib.114 

Along with the above observation, it is highly likely that another reference to an 

Egyptian king in 193 indicates the same king of Egypt in 609: “… every kind of deceit 

                                                        

110 Collins, Sibylline Oracles, 40ff. Even though, as Gruen points out, the Potter’s Oracle, which Collins 
mainly uses as supporting evidence, derives from the Egyptian nationalistic movement, the fact that the 
same expression is seen in a document referring to an Egyptian king would be significant and helpful in 
identifying “the king from the sun” in 3Sib. 

111 Tobin, 90; Also Nolland argues that the section 265-94 belongs to the early Maccabean period: J. 
Nolland, “Sib. Or. III. 265-94, An Early Maccabean Messianic Oracle”, JTS 30 (1979), 158-166. If he is 
correct, then the Jews of the time in Egypt would expect a king to rebuild a temple, which was 
accomplished by Philometor. 

112 See 314 in 3Sib. 
113 On the identification of the king in 652 and 608, see Schürer, 636 n.211. 
114 Nolland considers emphasis on the idolatry as the cause of punishment, with a hope of a messianic 

figure to restore the eschatological temple, as an indicator that 3 Sib, 265-94 in particular, was written in 
the early Maccabaen period. 
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will be found among them until the seventh reign, when a king of Egypt, who will be of 

the Greeks, will rule (a;cri pro.j èbdoma,thn basilhi,da( h-j basileu,sei Aivgu,ptou basileu,j( o]j 

avf v Èllh,nwn ge,noj e;stai))” (191-193). This detailed depiction of the seventh king of 

Egypt does not allow the reader to think of any other than a Ptolemaic king. Thus, we 

can conclude that 3Sib concerns a Ptolemaic king, during whose reign idolatry will 

cease, and all suffering, wars and disasters will stop, and the Jews will be strong and 

the Temple will be built. According to 194, at that time, the people of God will “again” 

be strong. The reason why “again” is used here would be the allusion in 167: “the house 

of Solomon will rule first of all”. After the house of Solomon, many other kingdoms will 

hold power but in the time of the seventh reign of an Egyptian king, the people of God, 

i.e. the house of Solomon, will again be strong. What we find here is that the seventh 

period of the Ptolemaic dynasty is connected with the strengthening of the Jews in that 

place, probably with the result of the newly rebuilt temple.115 

Recently, Buitenwerf questions identification of “the seventh king” with a 

Ptolemaic king, and argues that the passages mentioning it (162-195; 314-318; 601-623) 

“function as indications of the date of an important event in the future”.116 But the 

identification does not solely depend upon “(the) seventh king” but with other points: 

during his reign, the Jews will prosper; and the king who is an Egyptian king, Greek by 

race, will build the Temple. Buitenwerf does not explain our aforementioned questions 

why these three concrete expressions appear together. But yet, it would not be easy to 

conclude that this Ptolemaic king indicates Philometor and that the work was written 

                                                        

115 Interestingly, 3Sib concerns only Solomon among Israelites’ kings, while David is not mentioned at 
all. This must be due to the fact that the Oracles display a deep concern with the Temple (286-94; 564-67; 
657-79; 715-18, etc.) and Solomon is the founder of the Temple. Therefore, we may speculate that the 
strengthening of the Jews would signify to contemporary Jewish readers of these Oracles, in reality, the 
building of a new temple, as happened after the first exile to Babylon (cf. 286-290). Also Nolland, 161-165. 

116 Buitenwerf, 126-129. 



 245 

during his reign or some time earlier, because there are many phrases which do not 

belong to the reign of this king.117 With Gruen, Buitenwerf and other scholars, we have 

to admit that there are many symbolic and mystical expressions in 3Sib, to which the 

number “seven” might belong. Therefore, the safest way would be to take the minimum 

from the texts. And the minimum we take from 3Sib is that the document reflects a 

memory of the events in the reign of Philometor, during which the Jews and the 

Ptolemaic kings were on good terms. Expressions in 3Sib such as those expressing a 

favourable opinion of a Ptolemaic king are not explicable outside the context of the 

prosperity and power the Jews enjoyed during the reign of Ptolemy Philometor. Gruen 

argues that there is no evidence for enumerating kings. He appears to be right for the 

official records of the periods, but it seems that he overlooks a fundamental feature of 

ordinary life. 3Sib was not the official royal record or anything like that. It would have 

been circulated among ordinary people, rather than among the governing class.118 

When they read about “a seventh king” in this kind of literature with an apocalyptic 

bent, they would not rely upon any royal, official record but they would merely count 

the number of kings who had reigned so far. The likely response of readers in dealing 

with this number has nothing to do with any ancient official counting method about 

kings.  

As in the case of many apocalyptic writings, this work also does not have concrete 

and specific expressions, but is full of symbolic ones. Nevertheless, if any concrete 

expressions survive, then they should be noted: they are references to a Greek king of 

                                                        

117 Gauger, 441, points out “hatred against Rome”; For other historical events alluded to in the book, 
Buitenwerf, 127; On the composite character of the work, J. Geffcken, Kompostion und Entstehungszeit 
der Oracular Sibyllina (Leibzig: J.C. Hinrichs, 1902), 1-17; on a concise summary of scholarly opinions 
about the character of the 3Sib, Gruen, “Jews”, 16 n.1. 

118 Barclay, Jews, 223-224; cf. Tobin, 91-92, suggests that the authors came from “the educated of 
Egyptian Jew”, and the work appealed to well educated Jews, but the appeal was not only to educated Jews 
but also popular among the far larger lower classes of the Jews in Egypt. 
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Egypt who will bring good things to the Jews, and rebuild the Temple. If the work was 

written in the early period of Philometor’s reign, this work reflects the expectation of 

the Jews when they witnessed the king’s welcome to the land of Onias. And if the work 

was written during the first century BCE or after, it may show the idealized hope of the 

Jews projected onto the figure of Philometor. We certainly do not find any explicit 

mention of the Temple of Onias in 3Sib, even though there are many positive references 

to the Temple of Solomon. It does not mean that this work was written before the 

existence of the Temple of Onias, as Collins assumes. For the author of 3Sib, the 

Temple of Solomon was the most important symbol of Jewish identity: 

“Evil shall come to the godly men, who dwell around the great temple of Solomon, 
and who are the descendants of righteous men” (113-115). 

Therefore, the Sibyl does not mention the Second Temple by Zerubbabel, which, of 

course, should not be interpreted as evidence that this work was written before the 

temple’s rebuilding. 

So, we do not know whether 3Sib was written around the time of Philometor but 

we can tell that a memory of Philometor’s reign lies behind the mention of the seventh 

Egyptian king, who will build the Temple.119 

5.4.2. 3Sib and LXX-Is 

The point that 3Sib reflects the relation between Philometor and the Jews of Onias 

can be further supported by the argument that 3Sib has many things in common with 

the Greek Isaiah, in that LXX-Is demonstrates strong support for the Temple of Onias. 

One of the main themes of 3Sib is a strongly critical attitude towards idolatry (8-

45; 275-85; 545-55; 601-7; 763-4). In contrast, the Jews are praised for not being 

idolaters (218-30; 575-90). Therefore, if the Jews were to be punished, it was because 

they worshipped idols (265-79). According to the Sibyl, the supreme reason that one 

                                                        

119 Also VanderKam, Introduction, 707-712. 
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should stop worshipping idols is that God is the creator of all things (esp. 8-35).  

This strong judgment against idolatry can be seen in Isaiah, too, e.g, 2:8-9; 40:18-

21; 42:17; 44:9-11, etc. And we noted earlier that 19:1-15 takes a decisive stand against 

idolatry,120 a stance that is commonly seen in Hellenistic Jewish literature of this 

period.121 Of note is the fact that one of the main arguments against idolatry in Isaiah is 

also based on the idea of God the Creator (40:21-26).122 

One more thing to add in relation to the above argument: the Sibyl tries to 

emphasize the authority of her prophecy by mentioning “the former (ta. prw/ta)” and 

“the latter (ta. d v e;scata)” things that she prophesied. This is exactly what LXX-Is does 

to show that God is the only true God: “Your judgment comes near, says the Lord, … 

declare to you what shall come to pass or tell what were the former (ta. pro,tera), … and 

we shall know what are the latter (ta. e;scata) and future things” (Is 41:21-22). 

Interestingly, we have further evidence that the ‘Sibyl’ read from and was 

influenced by LXX-Is. In the reign of the seventh king of Egypt, mortals would cast 

away the idols they had worshipped and hide them in clefts of rocks: “ceiropoi,hta ))) a] 

r̀i,yousin brotoi. auvtoi, evn scismai/j petrw/n katakru,yantej )))” (607). Similarly LXX-Is 2:18-

19 says that “And they shall hide all handmade idols and having carried … into the clefts 

of the rocks … (kai. ta. ceiropoi,hta pa,nta katakru,yousin( eivsene,gkantej ))) eivj ta.j scisma.j 

tw/n petrw/n)”, while MT-Is 2:18-19 says that humans shall hide themselves in the clefts 

of the rocks, not the idols (“And the idols shall disappear, and men shall come into the 

holes of the rocks … ~yrIcu tAr['m.Bi Wab'W @l{x]y: lyliK' ~yliylia/h'w>).123 This change arises from 

                                                        

120 See 3.4. 
121 See 3.4.4.1 on this motif; Nolland, 165-166. 
122 Contrary to Gruen, Heritage, 284, who thinks that this critique of idolatry indicates a possible 

provenance for the Oracles somewhere outside Egypt, the idolatry controversy can serve to show a certain 
relationship with Isaiah texts in 3 Sib. As we have seen, the theme of anti-idolatry is an important feature 
of Hellenistic Jewish literature connected with Egypt, including LXX-Is. 

123 Qumran reads as MT. 
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the rendering of awb as eivsfe,rw. Almost the same phrase appears in v.10 and v.21, and 

LXX uses eivserco,mai to render awb of these verses. It may indicate that the rendering in 

LXX-Is 2:19 was not due to any misunderstanding or a different Vorlage. It is clear that 

LXX-Is 2:19 had a unique rendering, which was adopted in 3Sib.124 

We, therefore, can conclude that the Sibylline text followed and was influenced by 

the text and imagery of LXX-Is. 

We may also add the peaceful world of LXX-Is as a parallel to the coming order 

envisaged by 3Sib. 767ff offers an eschatological vision of a kingdom of the Sibyl, as the 

work nears the end. In that time, people will bring incense and gifts to the house of the 

great God (772f). Peace and joy will be theirs (780-787). The most noticeable feature of 

this eschatological kingdom is the depiction in 788-795: 

Wolves and lambs will eat grass together in the mountains. 
Leopards will feed together with kids. 
Roving bears will spend the night with calves. 
The flesh-eating lion will eat husks at the manger 
Like an ox, and mere infant children will lead them 
With ropes. For he will make the beasts on earth harmless. 
Serpents and asps will sleep with babies 
And will not harm them, for the hand of God will be upon them. 

This Sibylline version includes everything in LXX Isaiah.125 In fact, this is an 

expanded version of Isaianic phrases in 11:6-8. Therefore, we can say that 3Sib makes 

the Isaianic vision of the day its own in terms of the eschatological kingdom. 

To conclude, there is much in common between the Greek Isaiah and 3Sib, which 

should be considered as far from being coincidental. Of course, 3Sib uses many 

quotations from other books of the Hebrew Bible, but its use of Isaiah seems to 

preponderate. So it is likely that either 3Sib was influenced by LXX Isaiah, or the two 

                                                        

124 Also V. Nikiprowetzky, La Troisième Sibylle (Paris: Mouton, 1970), 208; Gruen, “Jews”, 22. Gruen 
denies the connection between a Ptolemaic reign and 3Sib, and suggests to consider a possible influence 
from Isaiah, but from our analysis, this suggested connection with Isaiah could serve that 3Sib reflects the 
memory of the Jewish experience in the time of Philometor. 

125 The image of “feeding together” is repeated in LXX-Is and 3Sib. 
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works share the same theological viewpoint. 

3Sib reflects a close link between a Ptolemaic king and the Jews, including the 

foundation of a new temple, on which was already dealt with earlier.126 Taking into 

account the historical background, the reign of Philometor and the flight of Onias into 

Egypt would fit best. It does not mean the work was written in this period, however. 

The work reflects the historical reality of the period.127 The close affinity between 3Sib 

and LXX-Is suggests the possibility that the two belonged to the same tradition. Thus it 

seems that a positive Jewish stance towards the Temple built by “the seventh king” or 

Philometor, was not confined to LXX Isaiah. As Söllner points out, therefore, “das 

Motiv der Rückkehr der Diaspora nach Jerusalem” plays no role in 3Sib,128 similar to 

LXX-Is and Joseph and Aseneth. 

Next, we will deal with the Third Book of Maccabees, which also, in our opinion, 

presents a positive view towards Jewish priesthood in Egypt. 

 

5.5. Third Book of Maccabees 

5.5.1. Identity of the Jews in Egypt 

Josephus and the Third Book of Maccabees (hereafter 3Mac) report a huge 

persecution in Egypt upon the Jews who are doomed to be trampled by drunken 

elephants during the Ptolemaic period. As Barclay said, “both Josephus and 3 Mac 

connect the event to a Jewish festival, and it is easy to conceive how similar but not 

identical legends could be passed down in the Jewish community”.129 According to the 

majority scholarly opinion, the story preserved in Josephus is likely to have greater 

                                                        

126 See 4.4.5. 
127 Bartlett, 48-49. 
128 Söllner, 124. 
129 Barclay, Jews, 194. 
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historical probability.130 We will not get involved with this discussion, but will focus on 

the significant point of what the author of 3Mac was trying to express by the framework 

in which Ptolemy IV Philopator appears as the  persecutor of the Jews. The theme of 

3Mac is, basically, the glorious and miraculous victory which “Almighty God Most 

High” gave the Jews in the face of the huge persecution by the impious king without a 

proper reason, and the celebration of a festival.  

But a closer look into the composition of 3Mac reveals many interesting points.131 

First of all, what is the function of the first scene in Jerusalem? As Williams states, “it is 

curious that an etiological document concerning a festival celebrated by Egyptian Jews 

records so much action taking place outside Egypt”.132 The story does not begin with 

the event in Egypt, but with Philopator’s victory at the battle of Raphia and his 

subsequent visit to the Jerusalem Temple. What halted his audacious and impious 

effort to enter into the Holy of Holies in the Temple was God’s miraculous deed after 

the prayer of Simon the high priest. The story so far seems to function, basically, as a 

prelude and background to explain why the king was so enraged, before the main 

storyline about the huge persecution that befell the whole Jewish community 

throughout Egypt.133 But as Williams puts it, “Philopator’s desire that Alexandrian 

Jews worship Dionysius and their refusal to do so would be enough to bring in the 

elephant story and the attempted execution of the Egyptian Jews”.134 Therefore, the 

                                                        

130 See for reference, Gruen, Heritage, 228, especially, footnote 164; Also see 4.1. 
131 This composition of 3Mac is usually expressed as the connection of “wholly legendary traditions 

alongside reliable historical sources”. F. Parente, “The Third Book of Maccabees as Ideological Document 
and Historical Source” Henoch 10 (1988), 159. On sources used in 3Mac and comparison, see J. Tromp, 
“The Formation of the Third Book of Maccabees”, Henoch 17 (1995), 315-324; also Capponi, “Martyrs”, 293. 

132 D. Williams, “3 Maccabees: A Defense of Diaspora Judaism?”, JSP 13 (1995), 21. The view to see 
3Mac as an aetiological document to justify a feast of the Egyptian Jews was suggested by E. Bickerman in 
Paulys Realencyclopädie der Classischen Altertumswissenschaft (XIV; Stuttgart, 1928), 797-800. See 
Parente, “Third Book of Maccabees”, 158. 

133 Also Tromp, “Formation”, 325. 
134 Williams, 21. Recent scholars tend to emphasize the significance of the Dionysius cult in 3Mac: 

J.R.C. Cousland, “Dionysius Theomachos? Echoes of the Bacchae in 3 Maccabees”, Bib 82 (2001), 539-
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first part should be granted an alternative significance, otherwise it would be redundant.  

What takes up the substantial portion of this part is the prayer of Simon the High 

Priest. Focusing on this prayer, we notice that the first part has a quite simple 

structure: an unreasonable persecution by an impious king – a prayer of a (high) priest 

– God’s miraculous intervention. What is significant is that exactly the same structure 

is found in the main story in Egypt, where the prayer of Eleazar plays a main role. 

Therefore, it suggests that the ‘Jerusalem part’ functions as an example for the other 

prayer in Egypt. Then, it can be argued that even though the first part set in Jerusalem 

is relatively short, it plays a critical role in that it prepares the reader’s understanding 

for the events in Egypt. Considering that God’s glorious salvation is really a 

consequence of the prayers of Simon and Eleazar, it seems that the emphasis of this 

miracle story is on not God’s salvific action itself so much as the efficacy of the prayers 

of priests, which are both given an extensive introduction (2:2-20; 6:1-15).135 

Further confirmation is found in the fact that both prayers have exactly the same 

structure:  

The appeal to God: 2:2-3; 6:2-3 
The enumeration of occasions in the past when God brought about deliverance: 
2:4-12; 6:4-8 
The present imminent disaster: 2:13-14; 6:9 
Asking God for deliverance, so that the enemies may not boast and despise God: 
2:15-20; 6:10-15.  

In answer to their prayers, God rescues his chosen place and his people. When we 

consider that the king neither repented nor perceived anything about God after the 

event at the Temple of Jerusalem, the significance of the first part seems to lie in 

providing the above framework for the latter part. And in the second part, according to 

                                                                                                                                                                   

548; N. Hacham, “3 Maccabees: An Anti-Dionysian Polemic” in Jo-Ann Brant, C.W. Hedrick, and C. Shea 
(eds.), Ancient Fiction: The Matrix of Early Christian and Jewish Narrative (SBL Symposium Series 32; 
SBL Atlanta, 2005), 167-183. 

135 Contrary to V. Tcherikover, “The Third Book of Maccabees as Historical Source of Augustus’ time”, 
ScrHie 7 (1961), 9. He regards two prayers as having “no significance of their own”. 
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this structure, the Jews in Egypt play a role corresponding to that of the Jerusalem 

Temple in the first part. In other words, the Jews in Egypt are viewed as if they had 

taken on the significance of the Temple.136 Another version of this story is preserved in 

Josephus but his account does not contain the passage concerning the Jerusalem 

Temple. In the version in 3Mac, however, the aforementioned structure seems to 

demonstrate that the section centred on the Jerusalem Temple functions, ironically, to 

emphasize the identity of the Jews in Egypt. Though scholars tend to agree that 3Mac 

shows a strong affinity with, and high esteem towards the Jerusalem Temple,137 it 

seems that they overlook the significance of the two prayers. In contrast to our own 

view, Barclay concludes that it “displays the wider loyalties of the Egyptian Jews” 

towards the Jerusalem Temple, and “the similarities between the prayers of the 

Jerusalem priest Simon and the Egyptian priest Eleazar also indicate the theological 

unity of the two communities”.138 The two prayers look similar and have points in 

common. But still, there remains a very significant difference between them: the 

miracle in Jerusalem occurred to the very person of the king but it could not change the 

king at all; rather, it only provoked him into strong antagonism against all Jews, while 

the miracle in Egypt changed the king with the result that he did good to the Jews, a 

                                                        

136 Interestingly, the prayer of Simon the high priest has a more restricted view of the Temple adding 
some comments: 2:9 “You … chose this city and sanctified this place for your name, though you have no 
need of anything”; 2:15-16 “For your dwelling is the heaven of heavens, unapproachable by human being, 
but … you sanctified this place” (NRSV, my italics). 

137 In connection with this tendency to emphasize the loyalty towards Jerusalem of the Egyptian Jews, 
3Mac 2:31 has been understood to express some apostates to abhor the price to maintain “the piety of the 
city” i.e. Jerusalem: e;nioi me.n ou=n evpipolai,wj ta.j th/j po,lewj euvsebei,aj evpiba,qraj stugou/ntej …, as in, for 
example, Schwartz, “Temple or City”, 115-116. Tromp argues that this interpretation is out of the context, 
and the passage should be translated as “Some of them, who had a merely shallow aversion from using the 
city's religion as a stepping-stone, … ”, with Alexandria as the referent of “the city”. According to him, this 
verse attests that there were some Jews who apparently abhorred to follow the Alexandrian religion but 
readily gave up their Jewish customs to get favour of the Ptolemaic king. And there is no evidence in this 
verse to show that Jerusalem takes par excellence of Judaism, and that the Jews in Egypt considers 
Jerusalem as homeland to follow and keep her piety, and furthermore, their life in Egypt as exile. J. Tromp, 
“Not Enough: EPIPOLAIWS in 3 Maccabees 2:31”, JSJ 30 (1999), 412-417. N.C. Croy, 3 Maccabees 
(Septuagint Commentary Series; Leiden/Boston: Brill, 2006), 62, also seems to understand the passage to 
indicate Jerusalem, even though he has a similar interpretation of the adverb evpipolai,wj. 

138 Barclay, Jews, 198. 
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point which has been long neglected from deserved attention by scholars so far. 

The point is clearer when we remember the similar story about a Gentile who 

robbed the Temple in 2Mac 3:13-40 where Heliodorus experienced God’s intervention, 

and changed his mind and the king’s mind as well.139 Thus there was no celebration for 

the deliverance in Jerusalem and in fact there was no apparent response from the 

Jerusalemites, in contrast to the reaction of the Jews in Egypt.140 I would therefore 

argue, contrary to Barclay, that the Jerusalem section should be dealt with as a prelude 

or background for the following main part, in which is accomplished the full meaning of 

God’s intervention. There is some truth in the statement about the Egyptian Jews’ 

loyalty towards Jerusalem but it should not be emphasized too much. The main focus of 

the story lies in the Egyptian part and the emphasis of their identity through God’s 

action and the transformation of the king.  

One more argument to be noted: De Silva deals with the events including the 

prayers in 3Mac in comparison with the one in 2Mac 3:1-10:9.141 His conclusion is that 

“3Mac was composed as a sort of parallel saga for Egyptian Judaism”.142 But such a 

comparison does not cast any light on the significant difference between the two 

separate events in 3Mac, which should be dealt with separately. The ‘Jerusalem 

Temple’ event in 3Mac is not explicitly connected to the Egyptian Jews, though 

Ptolemy’s bad experience (being barred from the Temple by divine power) seems to 

have turned him against the Jews in Egypt, but it offers a pattern by which the 

                                                        

139 In fact, this motif (persecution by foreign kings – God’s miraculous intervention – kings are 
changed and give glory to God of Israel) is frequently repeated through the Hebrew Bible such as Dan 3:1-
30; 6:1-27; the Book of Esther, etc. 

140 Williams, 25f, states another difference between two events: while God’s help only came in the final 
moment of the terrible event in Jerusalem temple, the divine help came immediately and repeatedly in the 
event in Egypt. 

141  De Silva, Introducing the Apocrypha. Message, Context, and Significance (Grand Rapids, 
Michigan: Baker Academic, 2002), 311f. 

142 De Silva, 311. Tromp, too, compares 3Mac with 2Mac and suggests that the author of 3Mac is 
directly and literally using 2Mac. See “Formation”, 318-322. 
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‘Elephant’ event of the Egyptian Jews is to be interpreted. 

In connection with this, Eleazar’s prayer points out that the Jews in Egypt are the 

people of God143 (6:3 “the children of the sainted Jacob”, “a people of your consecrated 

portion”; 6:13 “the nation of Jacob”144), which is often emphasized in LXX-Is.145 

Therefore, it seems quite likely that the story shows how the Jews in Egypt were 

significant theologically, even though they lived in a foreign land. Presumably, this 

would be the reason why Eleazar’s prayer does not contain any petition for returning to 

Palestine.146 It may be confirmed by the expression avpoiki,a in 6:10 in Eleazar’s prayer. 

As we argued earlier, this word implies a permanent residence abroad, not just 

sojourning for a short time.147 In contrast, there is the motif of ‘returning home’ in 

3Mac which refers to ‘returning’ to where they have lived in Egypt, “unharmed, free, 

and overjoyed”148 (7:8,20). This is quite in contrast with a prayer of a Jew in Babylon:  

“O Lord… Gather together our scattered people, set free those who are slaves 
among the Gentiles … Plant your people in your holy place, as Moses promised” 
(2Mac 1:24-28 in NRSV, my italics).  

Therefore, we can conclude that 3Mac emphasises the identity of the Jewish 

diaspora in Egypt by using this traditional legend with the particular framework which 

we see in both the Jerusalem section and the Egypt section. 

In addition, there are some motifs in common with the Exodus story, which have 

been seldom noticed by scholars: the Israelites left Egypt with many riches given by the 

                                                        

143 As Croy, xviii, points out, in this book God is almost exclusively concerned with the Jews, and Croy 
suggests that its climax is the praise of God as “the deliverer of Israel” (7:23). 

144 Iakwb ge,noj. To emphasize the whole Jews, “the nation (to. e;qnoj)” is used in 3Mac 1:11; 2:27,33, 
while usually the plural form of the noun is used to indicate “the Gentile”. 

145 Another connection with LXX-Is is the use of the word avdikw,j. Eleazar’s prayer says their living in 
Egypt is ‘unjustly’ perishing (… evn xe,nh| gh/| xe,non avdi,kwj avpollu,menon, 6:3), a theme which is typical of the 
understanding of the Jewish diaspora shown in LXX-Is. On the Greek word of the present verse in 3Mac 
and LXX-Is, see Seeligmann, 111ff. 

146 Cf. Collins, Between, 130.  
147 In Philo’s view: Conf. Ling. 76f. See Kasher, 236f. See 5.1. 
148 “The author describes the physical, political, and emotional condition of the Jews upon their 

departure” in Croy, 118. 
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Egyptians – the Jews left Alexandria with the great favor of the Greek king; the 

Israelites proceeded to mount Sinai where they received the Law inscribed on stones 

through Moses – the Jews proceeded to Ptolemais where they inscribed this salvation 

on a pillar; the Israelites kept festivals celebrating their salvation – the Jews did the 

same thing, instituting a festival. The most significant difference between them is that 

there is no hint of a motif of a return to Palestine in 3Mac. Therefore, as in LXX-Is,149 

the Exodus tradition is used differently in 3Mac: In the Book of Exodus, the tradition is 

used to glorify their return to the promised land, but in 3Mac, it is used to demonstrate 

the identity and glory of the Jews in Egypt, which seems to be similar to the use of 

Exodus story in the Letter of Aristeas.150 

5.5.2. Attitude towards the Ptolemic dynasty 

Another important point of the story is the consistent confirmation of loyalty 

towards the Ptolemaic dynasty: “The Jews kept maintaining goodwill and unswerving 

loyalty (eu;noia kai. pi,stij avdia,strofoj) toward the dynasty” (3:3).151 Even the king knew 

this: “the Jews who … have shown complete, firm loyalty (òloscerh,j be,baioj pi,stij) to 

my ancestors” (5:31), which is reaffirmed by the king after he experiences the miracle in 

6:25-6. Judging from these repetitive expressions about Jewish loyalty, one of the 

intentions of this story must be to show that the Jews were very faithful subjects to the 

foreign kings ruling over them.152 The problem is that the author of 3Mac uses terms 

that leave us in no doubt concerning his judgment of the king’s actions. Because of this, 

                                                        

149 See 3.4.2. 
150 See below. 
151 In fact, the sentence is paralleled and closely connected with the Jewish food rite in 3:4. ‘loyalty 

toward foreign kings of the country where they live’ and ‘the observance of Jewish laws’ are suggested as 
representing the ideal existence of the Jews who live outside Palestine. They thought they could do it but as 
often happened, this way of life triggered Gentile antagonism toward the Jews. See Gabba, 614-656. 

152 H. Anderson, “3 Maccabees” in J.H. Charlesworth (ed.), The Old Testament Pseudepigrapha (Vol. 
II; Garden City, NY: Doubleday, 1985), 512. 
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Barclay thinks that “the author’s world is structured by the binary contrast of ‘Jews’ and 

‘Gentiles’, whose relationship is chiefly defined by hostility”,153 while many other 

scholars conclude that the main point to be emphasized here is concord, not 

antagonism.154  

The typical method of those who perceive a favorable attitude on the part of the 

Jews towards some categories of outsider, is to distinguish “the Greeks” from “the 

Gentiles”: so, goodwill toward and from the Greeks, and enmity with the Gentiles.155 In 

the following verses the author tries to exculpate the Greeks from the antagonistic 

attitude of people of “other races” toward the Jews:  

Nevertheless those of other races paid no heed to their good service to their 
nation, which was common talk among all; instead they gossiped about the 
differences in worship and foods, alleging that these people were loyal neither to 
the king nor to his authorities, but were hostile and greatly opposed to his 
government. So they attached no ordinary reproach to them. The Greeks in the 
city, though wronged in no way, when they saw an unexpected tumult around 
these people and the crowds that suddenly were forming, were not strong enough 
to help them, for they lived under tyranny. They did try to console them, being 
grieved at the situation and expected that matters would change… and already 
some of their neighbors and friends and business associates had taken some of 
them aside privately and were pledging to protect them and to exert more earnest 
efforts for their assistance. (NRSV 3:6-10) 

However, the work does not look that simple. There are no further references to 

these kind and generous “Greeks” in 3Mac. But it seems that all nations, including the 

friends of the king and the king himself, united to threaten the Jews. Therefore, we 

suggest that the reference to the reasonable “Greeks” in 3:8-10 is a literary and 

idealistic representation of how “the Greeks” should be. Furthermore, the use of the 

term “the Greeks” in 3Mac is probably a rhetorical device to associate the Jews with 

                                                        

153 Barclay, Jews, 197; also Tcherikover, “Third Book of Maccabees”, 20-21. According to Barclay, 
therefore, 3Mac and the Letter of Aristeas represent two sharply contrasting views towards Ptolemaic 
kings. Also in M.Hadas, “Aristeas and III Maccabees”, HTR 42 (1949), 175-84; De Silva, 307f. S. Tracy 
shows an interesting assumption that Aristeas is an answer to and a correction of 3Mac because “the 
normal course of thought was from the less to the more enlightened”. See S. Tracy, “III Maccabees and 
Pseudo-Aristeas”, Yale Classical Studies 1 (1928), 241-252. But M. Hadas suggests the reverse: The Third 
and Fourth Books of Maccabees (New York: Harper & Brothers, 1953), 9-10. Johnson is reluctant to follow 
either, Historical Fictions, 141 n. 48; also Anderson, 516; Croy, xvi. 

154 Gruen, Heritage, 233; Collins, Between, 128. 
155 Collins, Between, 126-129. He thinks a similar trait can be seen in Philo. Cf. Barclay, Jews, 196f. 
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“the Greeks”, a use that is actually reserved for a class of people known to be friendly 

and civilised, as Barclay suggests.156 

  There are also several places where the Gentiles are represented as a kind of 

“enemy”. In some occurrences, the Greek king and the Greeks seem to be called 

“enemy”:  

1. In the prayer of Simon the High Priest, he mentions their present suffering as 
follows:  
“See now, O holy king, that because of our many and great sins we are crushed 
with suffering, subjected to our enemies (ùpeta,ghmen toi/j evcqroi/j h`mw/n), and 
overtaken by helplessness” (2:13, NRSV).  
The italicized “our enemies” must refer to the Hellenistic kingdom of the 
Ptolemaic dynasty, including Philopator. 
2. 6:10 in Eleazar’s prayer asks God to rescue them from the hand of the “enemy”, 
which must also refer to Philopator or the dynasty. 
3. And in 6:15, the “enemies” should not exclude “the Greek”: “Let it be shown to 
all the Gentiles that you are with us, O Lord, and have not turned your face from 
us; but just as you have said, ‘Not even when they were in the land of their 
enemies did I neglect them’, so accomplish it, O Lord” (NRSV). Moreover, in this 
verse, “the Gentiles” and “(their) enemies” are in parallel to refer to the same 
identity. The Jews in Egypt came there not because of the “Egyptians” or other 
peoples but because of the “Greeks”. And the land is not the land of the Egyptians 
but of the Greeks since the Hellenistic period. 

Then, Barclay’s suggestion that there are two conflicting classes reflected in ‘Jews’ 

and ‘Gentiles’ appears likely.157 

But there is one thing that Barclay fails to notice: though the author calls them the 

“enemy”, the Jews themselves in the story do not reveal any hatred or try to take 

revenge on them, even after the Jews receive the king’s favour. The Jews often 

considered the king as an “enemy”, but after the rumor about a possible persecution 

was circulated among them, they continued to maintain goodwill toward the dynasty 

(3:3). Soldiers who came to seize the Jews are called “their enemies” (4:4) but no 

resistance and no grudge against them is found. The author reports the existence of 
                                                        

156 Barclay, Jews, 196f. 
157 In 5:13, the Jews implored God to save themselves from “the arrogant Gentiles”. It goes without 

saying that the king is meant to be included in this expression, and also in 6:13,15. In this respect, the view 
of Emmet and Anderson that the author of 3Mac intended, to some extant, a non-Jewish audience should 
be rejected. C.W. Emmet, “The Third Book of Maccabees” in R.H. Charles (ed.), Apocrypha and 
Pseudepigrapha of the Old Testament in Eglish (vol. 1; Oxford University Press, 1913), 158; Anderson, 513. 
There are many offensive statements against non-Jews, which include not only ‘the Gentiles’ but also ‘the 
Greeks’. Cf. Williams, 18f. 
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“the inveterate enmity that had long ago been in their (the Gentiles’) minds” (4:1) but 

the Jews do not try to take revenge on the Gentiles. The Jews only try to get permission 

from the king to punish their own people who betray their faith (7:10).158 So, 3Mac is 

quite different from Esther which has a very similar structure to 3Mac: in Esther, the 

celebration of a festival culminates in destroying the Gentiles who had been against the 

Jews.159 

Therefore, Barclay’s view that 3Mac reveals a hostile relationship between the 

Jews and the Gentiles should be evaluated as oversimplified. There was conflict but the 

concern of the author did not lie in advocating a solution to the conflict by vengeance. 

This can be confirmed in his defence of the king. 

3Mac is full of expressions defining the wrongdoing of the king.160 However, some 

device to exculpate the king is also seen in the story. Firstly, it was reportedly because 

of someone’s thoughtless (avpronoh,twj) word that the king was provoked to enter the 

Holy of Holies (1:14). Seeing the elephants turn against his peoples, the king blamed 

“his Friend” and made it clear who was responsible for this whole matter (6:22-28). 

This is repeated in his letter on behalf of the Jews:  

“Certain of our friends, frequently urging us with malicious intent, persuaded us 
to gather together the Jews of the kingdom in a body and to punish them with 
barbarous penalties as traitors: for they declared that our government would 
never be firmly established until this was accomplished, because of ill-will that 
these people had toward all nations. They also led them out with harsh treatment 
as slaves, or rather as traitors, and, girding themselves with a cruelty more savage 

                                                        

158 The statement that there were over three hundred apostates (7:15) may indicate that some Jews in 
Egypt inclined towards Dionysius cult, which may suggest that an anti-Dionysian polemic is one of the 
purposes of 3 Mac. See Hacham, “3 Maccabees”, 180-182; cf. Hengel, Judaism and Hellenism, I:202; II: 
135 n.611. 

159 This is pointed out also in N. Hacham, “3 Maccabees and Esther: Parallels, Intertextuality, and 
Diaspora Identity”, JBL 126 (2007), 782-783, with many other differences between them. E.J. Bickerman, 
“Notes on the Greek Book of Esther”, PAAJR 20 (1951), 129-130, explains that Greek Esther and 3Mac 
have in common in that the Jews and their enemies are trying to do away with each other. However, the 
significant difference should be noted: the “enemy” in Esther is the Gentiles, while in 3Mac, they are 
apostates, that is, other Jews. 

160 For example, “an impious and profane man, puffed up in his audacity and power” (2:2); “audacious 
and profane man” (2:4); “tyranny” (3:8); “arrogant Gentiles” (5:13), etc. Even Tcherikover, “Third Book of 
Maccabees”, 21, expresses that “the author of III Macc. apart from hating the gentiles in general, hated the 
King in particular”, and he compares the king with “noble” Philadephus in the Letter of Aristeas. 
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than that of Scythian custom, they tried without any inquiry or examination to 
put them to death” (7:3-5 NRSV) 

What can we say about this? Would it be wrong to say that the author did not want 

to leave any impression that the king was responsible for the whole disaster?161 

Interestingly, the Gentiles who died in this event were only the “friends” who were 

supposedly the cause of it, to the exclusion of the apostate Jews. From this, we may say 

that 3Mac has a milder attitude toward the Gentiles than Esther in MT.162 This may 

reflect something of their historical situation, or show an idealization of the 

relationship.163 

To conclude, the author does not want to make any antagonism conspicuous.164 

Certainly he knows of the existence of “anti-Judaism” as well as “anti-Gentilism” 

there.165 Rather, it seems that he tries to play down any antagonism between the Jews 

and the other people, including the Greeks. And the focus of the author in 

understanding this disaster is directed towards the Jewish community, away from any 

hostility of other peoples. 

Presumably, for the Jews in the period of the author, how to live together with 

other, often aggressive neighbours would be a burning question. In terms of their 

existence, the more urgent matter would be the punishment of apostate Jews, not of the 

Gentiles. And the problem of apostasy is directly linked with that of identity. 

                                                        

161 In this respect, Parente’s view, “Third Book of Maccabees”, 169, that negative depiction of Ptolemaic 
king in 3Mac “must depend on a systematic and polemical reversal of the king’s character as it emerges 
from Aristeas” should be rejected as partial and limited. 

162 On the similarities between Greek Esther and 3 Mac, see Hadas, Maccabees, 6-8; Parente, “Third 
Book of Maccabees”, 168-169; Modrzejewski, Jews, 147; Bickerman, “Notes”, 128-129; Johnson, Historical 
Fictions, 137 and nn. 33,35; Anderson, 515; Croy, xi-xii, xvi; and most comprehensibly, Hacham, “3 
Maccabees and Esther”, 765-785, who argues direct literary dependence by showing the linguistic parallels 
between Greek Esther and 3Mac, rather than focusing thematic and structural parallels of the scholarly 
works so far. Furthermore, he, 783-784, argues that Greek Esther follows the view in 3Mac in dealing with 
Jewish-Gentile relations in the Diaspora, differently from Hebrew Esther. 

163 Hadas, Maccabees, 24: “III Maccabees may be regarded as a sort of corrective to the attitude of the 
Hebrew Esther”. 

164 Certainly, it is possible that the reality was full of tension and enmity. The real life, however, is one 
thing, and what is depicted and demonstrated in 3Mac is another. 

165 De Silva, 315-19. 
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They lived in a foreign land (6:10), but they thought they could maintain their 

communal life by keeping the Jewish rites according to the Law166 while at the same 

time serving foreign kings with loyalty; however, the Gentiles were not so easily 

persuaded. To maintain this way of life, what 3Mac suggests is that God is with them 

and will do everything for them, as he has done in Jerusalem. Therefore, the main 

purpose of this story would be to encourage the Jews in Egypt not to commit 

apostasy,167 but to keep their Jewish religious customs along with their belief that they 

are the people of God and that God is with them, and to keep serving foreign kings with 

goodwill and loyalty, and with emphasis on their peaceful co-existence with the 

Gentiles,168 even though undeserved persecution might come upon them; because God 

could change the king himself who acts badly against the Jews. 

 

5.5.3. Relation to LXX-Isaiah 

3Mac reflects an idealized Jewish identity in Egypt. God provided his great power 

to save them following their prayers, represented by Eleazar’s prayer. Even in front of 

the holy Jerusalem Temple, divine intervention could not change the impious king. He, 

however, was changed after experiencing ‘the elephant event’ and gave his proper 

homage toward the God of the Jews (7:6-9). This shows what a great thing God did for 

the Jews in Egypt and it reflects their identity and pride.169 Indeed, they are reportedly 

“the children of the sainted Jacob” (6:3). This stance is seen also throughout LXX-Is. 

                                                        

166 Also Parente, “Third Book of Maccabees”, 180. 
167 Capponi, “Martyrs”, 293, 303; J.R.C. Cousland, “Reversal, Recidivism and Reward in 3 Maccabees: 

Structure and Purpose” JSJ 34 (2003), 48-50. 
168 Also Hacham, “3 Maccabees and Esther”, 783-784; S. Johnson, “Third Maccabees: Historical 

Fictions and the Shaping of Jewish Identity in the Hellenistic Period” in Jo-Ann Brant, C.W. Hedrick, and 
C. Shea (eds.), Ancient Fiction: The Matrix of Early Christian and Jewish Narrative (SBLSymS 32; SBL 
Atlanta, 2005), 185-197; Croy, xix. 

169 De Silva, 304: “the work also gives poignant expression to the conviction that Diaspora Jews are no 
less connected with the fate and fortunes of the Jerusalem temple than are their Palestinian sisters and 
brothers and no further removed from God’s favor and help”. 
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Given that they had settled in the land to which the Bible warned them not to return, 

their status as God’s righteous people must have been a major issue. And as we saw 

above, the use of the Exodus story is similar in LXX-Is and 3Mac. Both works comment 

upon Jewish identity in Egypt. In relation to this, Williams holds the interesting 

opinion that 3Mac should be viewed as a defence of Diaspora Jews towards a 

Palestinian Jewish readership.170 It would be difficult to prove the existence of any 

conspicuous offensive attitude of Palestinian Jews towards Egyptian Jews and any 

explicit conflict between them.171 However, it does seem clear that 3Mac presents them 

as God’s consecrated portion in Egypt (6:3). Based on our analysis of the two prayers 

above, we suggest that 3Mac be considered as an “encouragement”, towards the 

Egyptian Jews, rather than “defence”, which might be aimed at Palestinian Jews.172 

In addition, there is one more thing worth mentioning. The priest who prayed for 

the Jerusalem Temple was Simon. Interestingly, as Philip Alexander points out, he was 

an Oniad, Zadokite priest and “his name had been immortalized by the great panegyric 

in ch. 50 of Ben Sira, a Greek version of which became available in Egypt in the late 

second century CE”.173 According to our analysis, in the ‘Jerusalem-section’ which is 

introduced to emphasize the significance of God’s deliverance of the Jews in Egypt, the 

fact that the influential person was Simon the Just, the very ancestor of Onias IV who 

fled into Egypt does not seem mere coincidence. It is possible that the counterpart of 

Simon in 3Mac, Eleazar, may be one of the Oniad priests in the Land of Onias.174 

                                                        

170 Williams, 17-29. 
171 Cf. De Silva, 311. 
172 Also in Capponi, “Martyrs”, 302; Cousland, “Reversal”, 39-51; more comprehensive discussion on 

this subject with the same conclusion, Johnson, Historical Fictions, 169-181; but contrary to Williams, 29: 
“the targeted audience may, in fact, have been Palestinian Jews”. 

173 Philip Alexander, “3 Maccabees, Hanukkah and Purim”, in A.Rapoport-Albert and G.Greenberg, 
(ed), Biblical Hebrew, Biblical Texts: Essays in Memory of Micheal P. Weitzman (JSOTSup 333; Shefield 
Academic Press, 2001), 338; Anderson, 518. 

174 In this regard, it would be significant that the story in 3Mac deals with the whole Jewish community 
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Because 3Mac introduces him as “famous among the priests of the country” (6:1), and 

because of the possibility of the existence of Jewish priests in Egypt as was dealt with 

above,175 the most reasonable – in fact, the only probable – background would be the 

Temple of Leontopolis.176 Furthermore, according to 3Mac 7:13-16 depicting their 

joyful departure from Alexandria, “their priests and the whole multitude departed with 

joy, shouting Hallelujah … and departed from the city” (my italics), which suggests that 

the priests were based outside Alexandria. Therefore, with Alexander, we agree that 

3Mac reflects religious pride of local Egyptian Jews.177  

Lastly, we have to examine one of the most important documents in this period, 

the Letter of Aristeas. 

 

5.6. Letter of Aristeas 

5.6.1. Attitude towards the Greek king 

The Letter of Aristeas (hereafter Letter) is widely known as an important 

document to explain the origin of the “Septuagint” in its original narrow, sense, i.e. the 

Greek Pentateuch. But oddly enough, there are relatively few verses to explain the 

process of translation proper (9-51; 301-22).178 We can identify two main sections of 

this work – the Jerusalem section and the Alexandrian section. The former tells of the 

high priesthood and Jerusalem. This part shows the superiority of the Jewish high 

priesthood, ideally portrayed, and praises the magnificent beauty of Jerusalem, 

                                                                                                                                                                   

in Egypt, not only the Jews in Alexandria, as the version preserved in Josephus. 
175 See 4.3.1. 
176 Also in Anderson, 526; Capponi, “Martyrs”, 303. 
177 Alexander, “3 Maccabees”, 518; Anderson, 339. 
178 We use the translation of M. Hadas, Aristeas to Philocrates (Letter of Aristeas) (New York: Harper 

& Brothers, 1951), 91-227. On the ‘digressions’, see Hadas, Aristeas to Philocrates, 47-50, 54-59; Recently, 
S. Honigmann, The Septuagint and Homeric Scholarship in Alexandria (London/New York: Routledge, 
2003); D. De Crom, “The Letter of Aristeas and the Authority of the Septuagint”, JSP 17 (2008), 142-144. 
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depicted also as an ideal Greek polis.179 In the depiction of Jerusalem, we cannot find 

any hint of a Jewish king or other political leaders except the High Priest Eleazar.180 

There is no allusion to the political turbulence in Judah or to the substitution of the 

Zadokite priesthood by the Hasmonean priesthood. The High Priest Eleazar appears as 

the one who is in charge of Judah and Jerusalem, and Jerusalem is seen as a city of the 

priests. This is in harmony with the statements of Hecataeus of Abdera on Jerusalem 

since Moses.181 With Honigmann,182 we can see that this kind of understanding of 

Jerusalem would prevail among contemporaries. And it could be said that the ideal 

form of Jerusalem and Judah would be a priestly society, as is actually seen in Leviticus 

and Ezekiel. The Letter shows this contemporary view coloured with a more idealized 

description concerning things in the Temple. This ideal description of Jerusalem is 

connected to another ideal portrait of the Ptolemaic king in the ‘Alexandrian section’; 

thus a noble high priest in Jerusalem and a wise and just Greek king in Alexandria. The 

high status of the Jewish religion and its priests and sages is indicated by the motif of 

the Greek king showing respect towards them 183 . It is also shown in the long 

explanation of the gifts sent to Judah and the long dialogue between the king and 72 

Jewish translators. And the Greek king is deeply involved in every aspect of the 

Letter.184 It seems that this is what the author chose for his apology for Jewish 

                                                        

179 Honigmann, Septuagint, 23f, points out that the depiction of Jerusalem in the Letter directly 
follows Aristotle's depiction of the ideal polis. 

180 Silence about Jewish kings and warnings against tyranny (122, 289) might reflect anti-Maccabaen 
tendency of Alexandrian Jewish community in the Letter, as Capponi points out, Il tempio, 85-89. 

181 Diodorus, 40.3.5: “… the Jews never have a king, and authority over the people is regularly vested in 
whichever priest is regarded as superior to his colleagues in wisdom and virtue…” (F.R.Walton’s 
translation in Stern, I:28). 

182 Honigmann, Septuagint, 24. 
183 Schürer, 679. 
184 Fraser, 1:698-701. Practically, it would be impossible to undertake this large enterprise to translate 

the Pentateuch without any patronage from Ptolemaic kings. See the significance of King’s patronage for 
the work, T. Rajak, “The King and the Translation: Power and Culture in Ptolemaic Alexandria” Henoch 29 
(2007), 255-257. 
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residence in Egypt. The king is utilized as a touchstone to reveal the superiority of the 

Jews and the translation in Egypt, which will eventually legitimize Jewish presence in 

Egypt. 

First of all, there are many expressions depicting the Greek king in positive terms. 

The Ptolemaic king, Philadelphus, is described as a liberator of the Jews who were 

deported into Egypt as slaves (20). He admits that the Jews were unreasonably 

tyrannized and gives an order that they should be freed immediately (24). Furthermore, 

he gives a detailed decree to confirm the adequate execution of the order (27). As we 

saw in 3Mac, the tendency to exculpate the seemingly harsh actions of a Greek king is 

introduced here, too. The author excuses the seemingly terrible treatment of Ptolemy 

Soter, the son of Lagos, towards the captured and transported Jews by explaining that 

his action was due to pressure from his soldiers (14). This is also seen in the king’s 

decree in 23: “For it is our belief that these persons were made prisoner contrary to the 

will of our father and to propriety, and that it was to military recklessness that the 

despoliation of their country and the removal of the Jews themselves to Egypt was due”. 

Therefore the author of the Letter praises the king as righteous and pious (24, 46). 

The two virtues are introduced, according to the Letter, as the principles laid down by 

Moses (131). So the Letter gives the king the highest honour possible. Other evidence 

shows that this honour accorded to the king is not just a temporary and flattering 

speech: in the long dialogue consisting of questions and answers between the king and 

the translators, the Jewish translators recommend many virtues which kings should be 

equipped with. Among them, those repeatedly emphasized are the importance of justice 

(or righteousness) and piety.185 And the Letter reports that the king was very pleased to 

                                                        

185 Justice (or righteousness, dikaiosu,nh, di,kaioj):209; 212; 259; 280; 281; 291f; piety (euvse,beia): 215; 
229; 233. Justice in particular, is the most important virtue and achievement for the subjects and the king. 
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hear that. It leads us to conclude that the portrait of the king described in the Letter 

seems to be not just a foreign good king but a king conformed to Jewish ideals as far as 

possible.186 K. Whitelam shows that this concept of the “Just King” forms an important 

part of royal ideology not only in Mesopotamia but throughout the ancient Near East in 

general. 187  Throughout the Hebrew Bible, the concept centres on the Jewish 

understanding of kingship. 188  According to this, “the ideal of the king’s judicial 

functions is evident in the concept of justice as the basis of the royal throne (Pro 16:12; 

20:28; Ps 122:5) … the very throne of Yahweh is based on His justice” (Ps 89:15; 

97:2)”.189 Subsequently Whitelam shows that the failure to experience this ideal king in 

the real history of Israel led the ideal to be projected onto the messianic figure in the 

coming future (e.g. Is 16:5; 32:1; Jer 23:5-6). So it seems that the expression “just king” 

as ascribed to a Ptolemaic king by the Jews is no accident. 

To add to this image of a just and pious king there is his cautious and respectful 

attitude towards the whole enterprise of the translation. First of all, his attitude is well 

illustrated in the lengthy explanation of the gifts which were sent to Jerusalem (51-82). 

Among them, the section concerning the table is conspicuous. Originally he wants to 

make it “up to colossal dimensions” (52) but he changes his mind because he wishes the 

table to be placed and used in the Jerusalem Temple: “it would afford him far greater 

satisfaction if the appropriate ministrations were duly performed by the proper 

                                                                                                                                                                   

See Murray, 353; on the importance of piety in the framework of the Letter, Honigmann, Septuagint, 61; 
De Crom, 154-158. 

186 The explanation of the cleanness of animals may also be compared with the concept of “justice” 
because “unclean” animals “oppress” others and should be considered “injustice” (146-148). See Kovelman, 
107-108. 

187 K.W. Whitelam, The Just King: Monarchical Judicial Authority in Ancient Israel (JSOTSup 12, 
Sheffield: JSOT Press), 1979. 

188 Beuken, 210. 
189 Whitelam, 31. 
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ministers upon the furniture which he had provided” (54, my italics).190 His concern 

about ‘being appropriate or proper’ seems to presuppose a concern to do what was 

appropriate once he was informed about correct procedure (53). Hadas and 

Honigmann argue that the explanation of the gifts in the Letter belongs to a Hellenistic 

literary genre ‘ecphrasis (‘description’)’ to give the readers more pleasure by adding 

‘variety’.191 According to Honigmann, the explanation of the king’s motif about the size 

of the table is an unusual element for the genre. She concludes that “the description is 

thus dominated by a hint of piety which prevails here over the conventional motives 

belonging to the genre of ecphrasis”.192 Such sensitive concern shown by a foreign but 

pious king towards the Jewish cult is seen in Josephus, where Philometor wondered 

whether Leontopolis, unclean and full of sacred animals, was an appropriate place to 

build a temple for God.193  

Seen in 174f, the immediate reception given by the king for the men sent from 

Jerusalem also shows his cordial and special treatment of the Jewish translators. 

Finally, the king marveled at the intellect of the lawgiver when the law was read out for 

him, and ordered that great care should be taken of the books (312-17). 

To conclude, the image of the foreign king in this work is substantially one of the 

ideal pious and just Jewish king. Rather than merely having a foreign king praising 

Jewish laws, this work seems to present a respected foreign ruler who finds many 

superior qualities in everything concerning the Jews and pays them due homage.194 

                                                        

190 The Greek verb adopted here for ‘appropriate’ or ‘proper’ is kaqh,kw, which is used to especially refer 
to the whole burnt offering offered on the altar by a priest in Lev 5:10; 9:16. 

191 Hadas, Aristeas, 47-48; Honigmann, Septuagint, 14-25, in which she tries to explain the function of 
four long digressions in the Letter: the description of the gifts (51b-83a); the journey to Jerusalem (83b-
120); the apology for the law by the High Priest Eleazar (128-71); and the symposium (187-300). 

192 Honigmann, Septuagint, 20. 
193 Ant, 13.70. 
194 Cf. V. Tcherikover, “The Ideology of the Letter of Aristeas”, HTR 51 (1958), 68-70, demonstrates 

that one of the aims of the Letter is to impress its Jewish readers the idea that “no abyss separates Judaism 
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This image of the “just king” is also seen in LXX-Is, as examined earlier.195 

5.6.2. Legitimacy by Jerusalem and the Greek king 

The Jews in Egypt have the Greek Torah, acknowledged by the honourable high 

priest in Jerusalem, and they have the pious and righteous king in Egypt. The king 

knows to appreciate the Jewish laws and to pay appropriate homage to Jewish priests 

and elders. Recently, Scholars note similarities between the Exodus story and the Letter, 

liberation from slavery, the building of the Tabernacle, and the giving of Torah.196 

Transforming the biblical Exodus story into a “new foundation story”,197 the author of 

the Letter, Hacham argues, aims at proposing “a religious justification for the residence 

of Jews in Egypt”.198 While LXX-Is tries to achieve the same result by actualizing the 

given Hebrew text, the Letter does so by introducing the ideal Jerusalem and the ideal 

Greek king presenting Torah.199 Therefore, the Letter is a document to establish the 

legitimacy of Jewish residence in Egypt, just as in LXX-Is.200 Common characteristics 

as an identity document of the Jews in Egypt is also shown in their attitude towards 

Greek rulers. In addition, it should be noted that the Exodus motif here is used not for 

‘leaving Egypt’ but for ‘remaining in Egypt’ in both of them.201 

One thing should be commented on: as one of the most important differences 

                                                                                                                                                                   

from Hellenism”. 
195 See 4.3. 
196 N. Hacham, “The Letter of Aristeas: A New Exodus Story?” JSJ 36 (2005), 1-20; Kovelman, 101-134. 

This feature was already observed by H.M. Orlinsky, “Septuagint as Holy Writ and the Philosophy of the 
Translators”, HUCA 46 (1975), 89-114. 

197 Hacham, “Letter”, 14. 
198 Hacham, “Letter”, 1. 
199 “The Ptolemaic king … is a latter-day Moses by virtue of his central role in the giving of the Law”. 

Hacham, “Letter”, 12. On this idealized portrait of Jerusalem and High priest, we might agree with Murray, 
366, that “he had never been there, and had no reason to think his readers would have been there either”; 
also see Tcherikover, “Ideology”, 77-78. 

200 Some scholars suggest that the Letter was an apologetic response against Palestinina Judaism, but 
others think that it reflects a debate within the Alexandrian Jewish community. See Sollamo, “Letter”, 337-
342. 

201 See 5.5. above; also Hacham, “Letter”, 8. 
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between the Exodus story and the Letter,202 we should point out the role of the freed 

people. In the biblical Exodus story, these freed Israelites leave Egypt and receive the 

Torah, before settling in the land of Canaan. But in the Letter, those freed Jews settle in 

Egypt and we do not find any further trace of them. Scholarly opinion agrees that this 

work was written in Alexandria, but we do not discover whether Alexandrian Jewish 

people played any part in any of the events described in the Letter. To liberate the 

Jewish slaves is an action aimed at obtaining the favour of the Jews in Jerusalem. All 

the translators are Jerusalemites, sent by the high priest in Jerusalem. Those who 

receive the most lavish praises from the pious Greek king are the Jerusalemite elders, 

not the Jews in Egypt.203 The Jews in Egypt appear in the last scene to give a “great 

ovation” to the translation (308). Another role of theirs is to pronounce that any 

revision against the translation done by the Jerusalemite elders, should be banned. The 

purpose seems to be to resist later revisions,204 which might be carried out by the Jews 

in Egypt, as well as the Jews in the land of Judah. Therefore, the Jews in Egypt, except 

the pseudo-narrator Aristeas, do not take any significant position for the whole process 

                                                        

202  Hacham, “Letter”, 8-11, also enumerates many differences between them: destination of the 
liberated people, the character of the Egyptian king, the king’s attitude towards the Jews, how to get 
property, and Jewish attitude towards the Egyptians. 

203 Hadas, Aristeas, 172 n. 184, suggests that all or most “the elders” would be priests, judging from a 
verse in the Letter: “… He [Philadelphus] … called upon Elisha, the eldest of the priests who had come 
down with us, to offer a prayer …” (184). Following this, Orlinsky, “Septuagint”,101, raises a possibility of 
the mention of priests in 310 to another reference to Jerusalem priests, while Hadas, Aristeas, 221 n 310, 
considers them as Alexandrian priests: “When the rolls had been read the priests and the elders of the 
translators and some of the corporate body and the leaders of the people rose up and said, ‘Inasmuch as 
the translation has been well and piously made and is in every respect accurate, it is right that it should 
remain in its present form and that no revision of any sort take place’”. Recently, De Crom, 144-145, 
demonstrates that the speech of the High priest in Jerusalem (128-171) takes a central position with the 
framework of the Letter. 

204 It is argued that another motive of the Letter is to nullify later revisional efforts towards the 
Septuagint. Some dissatisfaction with LXX can be traced in the prologue of Ben Sira already. So the Letter 
might have been written to elevate the status and authority of the LXX over other possible revisions. 
Interestingly, Jellicoe argues that the Letter was directing against Leontopolis, and sees the Letter as 
rejection against an earlier version of a Greek Torah, which is hard to be proved. See S. Jellicoe, “The 
Occasion and Purpose of the Letter of Aristeas: A Re-examination”, NTS 13 (1965-1966), 144-150. For a 
critique of this, see Sollamo, “Letter”, 336-337; some scholars definitely refute the existence of earlier 
translations of Torah, G. Howard, “The Letter of Aristeas and Diaspora Judaism”, JTS 22 (1971), 337-348; 
D.W. Gooding, “Aristeas and Septuagint Origins: A Review of Recent Studies”, VT 13 (1963), 357-379; but 
Troxel, LXX-Isaiah, 44-46. 
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of the translation apart from approving it. All the authority derives from the Jews in 

Jerusalem and the Ptolemaic king, from outside Egypt including Alexandria. In such a 

letter, it seems natural, could not to be odd or strange at all, that we cannot find any 

mention of or allusion to the Temple of Onias. And its silence should not be used as 

evidence that this work opposed the Temple in Egypt,205 because the Letter is a 

document supporting the legitimacy of Jewish residence in Egypt only through the 

approval of Jerusalem206 and the enlightened Greek king.207 On this point, the Letter 

differs from LXX-Is, Joseph and Aseneth and 3Mac. The latter three also have a 

positive attitude towards the Egyptian rulers, but their life in Egypt is justified by their 

pious belief and loyalty to God. As Sollamo suggests,208 the two groups could reflect a 

debate within the Jews in Egypt to establish their identity. 

 

5.7. Summary 

According to some Hellenistic Jewish writers such as Artapanus and pseudo- 

Eupolemus, the Jewish temple in Egypt reveals the superiority of the Jewish people, 

and this is not a new phenomenon but is rooted in ancient tradition. Contrary to 

Biblical passages against going down to Egypt, the Jewish community in Heliopolis was 

a self-confident one. Joseph and Aseneth is an artistic and literary reconstruction of the 

proud Temple of Onias. Aseneth, an icon of the Egyptian Jews, symbolizes the newly 

                                                        

205 For example, Tcherikover, Hellenistic Civilization, 278, uses the Letter's silence to argue that the 
Temple of Onias was just a local shrine for Jewish military colonists there. He mentions there 3Mac, too, 
but the work demonstrates, as we saw, many affinities with LXX-Is and takes a Jewish priest in Egypt as 
significant. Also Smallwood, 367-8; Jellicoe, “Occasion”. See our discussion above. 

206 On the Letter to give a full emphasis on Jerusalem, the Temple, its High priest and its religious 
service, see Tcherikover, “Ideology”, 77-79. Cf. Howard argues that the Letter was “an apology of Diaspora 
Judaism in the face of charges brought against it by Palestinian Judaism”. See Howard, 337-348. 

207 Cf. De Crom, 144-154, argues that the authority of the Letter is endowed through two paradigm: one 
is from Alexandrian paradigm centering upon the text itself, and the other is from Jewish paradigm, with 
“community-centred authority”. His argument is agreeable on the whole, but one point should be 
addressed: the “community” he mentions is based on Jerusalem priests, not on Alexandrian Jewry. 

208 Sollamo, “Letter”, 329-342. 
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built Temple. Her life was full of idols but is changed into a new mother-city. This 

Aseneth will be called the “city of refuge” and “mother-city”. Compared with this, 3Mac 

demonstrates that God is with the Jews in Egypt, mainly outside Alexandria, and will 

do everything for them, as he has done in Jerusalem. Therefore, the main purpose of 

this story is to encourage the Jews in Egypt to keep their Jewish religious customs 

along with their belief that they are the people of God, and to keep serving foreign kings 

with goodwill and loyalty, with emphasis on their peaceful co-existence with the 

Gentiles, even though unexpected persecution might come upon them. The counterpart 

of Simon in 3Mac, Eleazar, may be one of the Oniad priests in the Land of Onias. 

3Sib hints that there was (at least ideally) a close relationship between a Ptolemaic 

king and the Jews, as a saviour of the Jews. Considering the historical background, the 

reign of Philometor and the flight of Onias into Egypt would fit best. And the Letter is a 

document to establish the legitimacy of Jewish residence in Egypt, exactly as in LXX-Is. 

The image of the foreign king in this work is one of a pious and just Jewish king. But 

the Letter is a document for the legitimacy of the Egyptian Jewish Diaspora only by 

means of the authority of Jerusalem and the enlightened Greek king. 

Also, it should be noted that the Exodus motif is used not for ‘leaving Egypt’ but for 

‘remaining in Egypt’ in 3Mac, Letter and LXX-Is. 

To conclude, LXX-Is has much in common with other Hellenistic Jewish literature. 

This similarity might be due to the fact that the authors lived in Egypt, not in Jerusalem. 

Faced with warnings from the Bible not to go down to Egypt, the Jews in Egypt would 

ask themselves how they could justify their residence there. The favourable attitude 

towards the Ptolemaic rulers is consistently found in Hellenistic Jewish literature. The 

efforts to establish the identity for their life in Egypt can be compared with the 
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existence of Joseph in Egypt.209 He was a pious and faithful person committed to God, 

even in time of trouble and adversity. At the same time, he was a loyal servant of 

Egyptian masters, including Pharaoh. Therefore, the fact that Heliopolis becomes the 

place for a new Temple, and that the city is repeatedly mentioned in Hellenistic Jewish 

literature is no coincidence. After all, old biblical traditions such as the Exodus were 

utilized in those works as contemporization and actualization for the Jews in Egypt, as 

it was also done in LXX-Is. 

                                                        

209 On the similarity between Joseph and the Jews in Egypt, see Dov Gera, Judaea and Mediterranean 
Politics 219 to 161 B.C.E. (Leiden, New York: Brill, 1998), 57-58. 
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Chapter 6 Conclusion 

The Old Greek version of the Book of Isaiah (LXX-Is) should be studied not only as 

a translation but also as an interpretation reflecting the theology of the translator or 

translator’s community in Egypt. In general LXX-Is was translated literally but there 

are many instances where it does not render the most obvious sense of the Hebrew in 

either formal or dynamic terms. Such ‘free’ translation usually appears not to originate 

from any misunderstanding of a Hebrew Vorlage or from a different Vorlage, but 

deliberately and consciously. Also it is very important that these Greek renderings 

should be dealt with in a broader context, not merely verse by verse; because the 

Septuagint seems to have been regarded as a religious text in itself, circulating among 

Jews in Egypt, without being compared with a Hebrew text of Isaiah. It is in this 

consideration of a larger section and context that semantically possible renderings take 

on a different import to that of the Hebrew Vorlage. For example, evxe,rcomai is used for 

acy in 11:1 and hl[ in 11:16, and each rendering is semantically justified.1 But the same 

Greek verb for two different Hebrew verbs forms a chiastic structure in chapter 11, and 

this chiasm is confirmed further with other similar Greek words in parallel throughout 

the chapter.2 The effect of this chiasm is not only at the aesthetic level, but also in the 

more substantial understanding of the chapter in LXX-Is. Accordingly, it seems that the 

translator suggests that the chapter should be understood as a coherent section, and 

the promise to David (v.1) is connected with the remnant of Jewish Diaspora in Egypt 

(v.16). Thus semantically possible renderings as well as intentional changes may 

indicate the theological tendencies of the translator. In addition to this, even a different 

                                                        

1 evxe,rcomai is mainly used for acy (over 500 times), and matches hl[ 4 times (Ex 1:10; Jos 18:11; 19:10; 
Is 11:16). 

2 See 2.2.3.1. 
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Vorlage could influence the translator: for example, the important term bwvy rav is not 

found in LXX, and perhaps came about by dittography in the Vorlage. Whatever the 

reason, the translator does not pay any attention to the term throughout LXX-Is.3 It 

suggests that even a variant should not be ignored when we consider the theology of 

LXX-Is. 

The most conspicuous theme in LXX-Is is a bold declaration concerning their 

identity. According to this, the Jewish diaspora in Egypt is the very remnant which is 

repeatedly mentioned throughout Isaiah, and their residence in Egypt should be 

regarded as due to God’s initiative. This emphasis on Jewish residence in Egypt leads 

the translator to ignore a theological term bwvy rav in 10:21-22 in LXX, and to place 

stress upon “Jews in Egypt” (11:16; 19:25). In many places “Exodus” is used as an 

important motif to show God’s salvific deeds for the Jews in LXX as well as in MT. But 

the translator goes one step further: for him, the “Exodus” functions as a paradigm for 

“Eisodos”, i.e. “into Egypt”. As God led the Israelites out of Egypt in ancient days, so the 

same God will lead the Jews into Egypt (10:20-27; 11:10-16; cf. 48:1; 65:9). Such ideas 

may be understood as displaying an apologetic concern of the Jewish diaspora to 

defend their continued residence in Egypt, corresponding to the ambivalence of the 

Bible concerning Egypt: 

1. positive attitude towards Egypt: “Do not be afraid to go down to Egypt” (Gen 
46:3), as a haven for the hungry (Gen 12:10ff, 26:1f, 42-46), as an opportunity for 
the rejected and expelled (Joseph; Hadad the Edomite I Ki 11:14-25; Jeroboam I 
Ki 11:40; prophet Urijah Jer 26:20-24), Egypt’s worship to God (Ps 68:31, Is 18:7, 
19:16-25, Zep 3:10). 
2. negative attitude towards Egypt: “Do not go down to Egypt” (Gen 26:2, Deut 
17:16), the warnings of prophets against those who were willing to escape to 
Egypt (Is 30:1-7, 31:1-3, Jer 2:18,36, 24:8-10, 42:10-22, 43:1-13, 44:1-30, Ezek 
29:6, Ho 7:11, 9:6, 12:1), the declaration of judgment of God against Egypt (Is 
19:1-15, 20:1-6, Jer 25:15-26, 46:1-25, Ezek 29-32).4 

At the same time the translator seems to manifest a certain educational purpose in 

                                                        

3 See 2.1.2.2. and 2.1.4. 
4 Cf. Porten, 372. 
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teaching the Jews themselves in Egypt, as Baer implies in his term “homiletical 

motivation”. In this respect, even the theme of God’s gathering of the dispersed 

Israelites from Egypt to Euphrates is changed into that of the Jews dispersed within 

Egypt, from the river Nile to Rhinocorura (27:12-13). That is, the words in Hebrew 

Vorlage were contemporized and actualized for the Jewish Diaspora in Egypt. 

Arguments for the identity of the life in Egypt are expressed in another way, as 

dealt with in chapter 3: to affirm strongly that Egypt is useless for any help and 

deliverance (20:1-6; 30:1-7; 31:1-3). The translator evidently announces to Egypt: “your 

consolation is vain!” (30:7 in LXX). 

In particular, LXX-Is supplies a bold theological translation in 19:18: there will be 

a temple at a place in Egypt, which will be called the ‘city of righteousness’, instead of 

the arguably original reading ‘city of the sun’. According to this Septuagintal reading, 

the place of the temple to be founded in Egypt will be another ‘metropolis’ (1:21-26 in 

LXX). The writings of Josephus testify to the existence of the Temple of Onias in 

Leontopolis in around the middle of the second century under the reign of Ptolemy 

Philometor who showed great favour towards the Jews. This observation leads us to 

consider the temple’s significance as more than a temporary shrine for local Jewish 

mercenaries. Consideration of what LXX Isaiah and other Jewish sources say about the 

temple may indicate that the purpose of the Leontopolis temple was to form a new 

Jerusalem under a Zadokite priest who could not be found in Palestine anymore. This 

conclusion does not indicate that the Jews in the Land of Onias intended to usurp the 

Jerusalem Temple. The favourable attitude of the Jews in Egypt towards Jerusalem and 

its High Priest seems to support their esteem to Jerusalem, and this is clearly in 

contrast to the unfavourable, biased attitude of the Palestinian Jews towards the 

Egyptian Jews seen in admittedly later Talmudic literature. D.R. Schwartz pointed out 
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two important factors that influenced the Jews in the Diaspora: 

First of all, the notion of God living in a specific place elsewhere, and of the only 
legitimate Jewish cult being limited to that specific place, was one which no exilic 
community could live with for long. … the second consideration had everything 
to do with Hellenism in particular: the more Jews of the Hellenistic Diaspora 
became used to thinking of things, as the Greeks did, … in terms of unseen logos 
which makes things what they are, the less it made sense for them to attach 
sacredness to a specific visible place.5 

The Temple of Onias and LXX-Is may be suggested as typical examples to 

demonstrate the above analysis.6 It seems that the Jews of the Temple of Onias were 

getting to know that temples could co-exist, and further, a temple is not bound to a 

place, which is, as a matter of fact, an originally biblical idea (e.g. 2Sam 7:6-7; Is 66:1). 

Considering the relationship of LXX-Is with the Temple of Onias, it is 

understandable that LXX-Is consistently condemns the ruling class, presumably the 

priests in Jerusalem, but reveals the expectation of a new temple in Zion, which should 

be interpreted symbolically. LXX-Is shows that the Temple in Jerusalem was defiled, so 

a new temple will be built by a figure called a “just king” (32:1; 45:13).  

This affirmation of the identity of the Jewish residence in Egypt, imbued with 

expectation of a new temple, is found in Joseph and Aseneth and Third Sibylline 

Oracles. In fact, strong expression of identity and favourable attitude towards a foreign 

ruling dynasty are also seen in other Hellenistic Jewish literature, Third Book of 

Maccabees and the Letter of Aristeas, as well as the aforementioned two works, even 

though there is, to a certain degree, difference in emphasis among them. This analysis 

demonstrates that these writings have some common elements in their theological 

ideas which reflect the experience of Jewish residence in Egypt in this broad period of 

the second century BCE. 

 

                                                        

5 Schwartz, “Temple or City”, 117f. 
6 In fact, Ex 12:40 in LXX uses the verb katoike,w to depict Jewish existence in Canaan as well as in 

Egypt. 
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To conclude, what the present work argues has been made clear: LXX-Is is not just 

a translation. It belongs to the historical period and its own situation. The translator 

tries to deliver accurately the sense of the Hebrew text, but at the same time with 

factors (misreading, different Vorlage, intentional choice of words, etc.), LXX-Is 

declares something different from MT. LXX-Is in its own right functions mainly as an 

“identity-document” for the Jewish Diaspora in Egypt. These messages found in LXX-Is 

correspond to the ones in Hellenistic Jewish literature of the second century BCE. 

Therefore, we can conclude that LXX-Is is a theological document of Jewish identity in 

Hellenistic Egypt. 

There still remains much to be done further. First and foremost, a comprehensive 

study on the whole of LXX-Is should be done. In the present work, some selected 

sections were dealt with, but certainly, this work should be complemented by a study 

on larger context, i.e. the whole of LXX-Is. 
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