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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.

viii



Chapter 1 Introduction

1.1. A review of Septuagint-Isaiah studies

In biblical studies in the modern period, the Septuagint' 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. IT;
Cambridge University Press, 1989), 537-540.



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. Ottleys and J. Ziegler.® 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 frangais: 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
a’ctuels sur la Septante” in Y. Goldman and C. Uehlinger (eds.), La double transmission du texte biblique:
Etudes d’histoire du texte offertes en hommage a Adrian Schenker (OBO 179; Fribourg: Editions
Universitaires; Gottingen, Vandenhoeck & Ruprecht, 2001), 3.

4 Die alexandrinische Uebersetzung des Buches Jesaias (Wiirzburg: 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; Miinster,
1934).



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.® 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.> More concrete and complex studies about “translation technique” have being
done within a linguistic framework (for example, the “Finnish” or “Scandinavian”

scholars).’® An explanation involving translation technique, 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.2 These
studies are certainly helpful and necessary, and can provide a foundation for further
considerations,’s 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”.:4

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; Tiibingen: 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.

1 Instead, some scholars prefer the term “Ubersetzungsweise” 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).



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.’s

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,’® 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,”” 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.’® 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 1QIs?, 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”.® 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.2°

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”.2:

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,2¢ 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 1.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.



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.2s He also commented that Ziegler had not discussed problems of a
historical or religio-historical nature.2® He concludes that it was within Jewish
exegetical tradition, especially Midrash, that LXX-Is must be investigated and
understood. 2 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.3° 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,3* 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 (728) Aramaean” in Deut 26:5 as “an Aramaean destroyed
(728) 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.

3t 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 Szbg (ed.), Hebrew Bible/Old Testament: The History
of Its Interpretation (vol.1; Gottingen: Vandenhoeck & Ruprecht, 1996), 108-129.

32 Seeligmann, 288.
33 Seeligmann, 242-244.
34 Seeligmann, 244-245.



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.3¢ In fact, this idea was already expressed by a German scholar in his book of
1934: “obwohl ein iibersetzter Text, durchaus selbstindig ist in seinem Gedankengehalt.
... es ist der Beweis anzutreten, daB 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 Tradugao Grega dos Setenta no Livro de Isaias (Cap. 24 de Isaias)
(Lisboa, 1973); J. Koenig, L’hermémeutique analogique du Judaisme antique d’apres les témoins textuels
d’Isaie (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 Judaa und wider Jerusalem (Jes 1 LXX): Zur
Eigenart der Septuaginta-Version des Jesajabuches”, in W. Kraus and Karl-Wilhelm Niebuhr (eds.),
Friihjudentum und Neues Testament im Horizont Biblischer Theologie (WUNT 1/162; Tiibingen: 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 Erfiillungsinterpretation” (287, his italics). See below.

36 Seeligmann, 41.

37 K.F. Euler, Die Verkiindigung vom leidenen Gottesknecht aus Jes. 53 in der griechischen Bible.
Quotation from Seeligmann, 133.

38 Die Altentextzeugen des Jesajabuches (OBO 35; Gottingen; 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 1QIs?”, 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’Isaie (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; Giitersloh: 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.4> For more comprehensive and systematic analysis of
the Septuagint, he suggests a method of analysis on several levels as follows:4! 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.4> 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 judaisme antique d’aprés les témoins textuels d’Isaie.
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:
8:11-16,4 19:16-25,45 chapter 23,4¢ 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”.5° Rather, he is a
representative of wider Jewish interpretative tradition,5* 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,>4+ 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.5¢

E.R. Ekblad Jr. also made a contribution in this area.5” 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.s® 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”.® 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.

13



underlying Hebrew Vorlage, ignorance of Hebrew or the translator’s error”.6* 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.®2

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.®3 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.®4 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”, 3904-396. 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.®s 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.®¢ 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).6”

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.

%6 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 fiir 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.®9 According to him, the translator was influenced by the
vpappetikol and the gymnasion in the Alexandrian Museum, unlike Palestinian Jewish
scribes who produced the pesharim.7° Troxel denies any systematic theory of
translation so he prefers the term Ubersetzungsweise.” 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.”> 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, “EXXATOX 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.
7t Troxel, LXX-Isaiah, 59-72, 73-74.

72 Troxel, LXX-Isaiah, 133-172. In fact, his book aims at criticizing “the prevailing
interpretation on LXX-Is (iv).

» «

contemporizing”
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exemplar”.7s His book is well structured,”# 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 ypaupatikot, and the use of intertextuality
as an interpretative ploy in other Jewish compositions of the Hellenistic era, are both
basic abilities of the translator.7s

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.”” 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)”,”® 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 (TMWXR2 XY WX Y ‘1&5&]’5)” into “for the
remnant of my people in Egypt (1@ katadetpBévtL pouv rad é&v Alydmty)” 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.s°
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.5

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

83 Mogens Miiller, “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 AOZA”, 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; Tiibingen: 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.?9 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.o° 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.
Schiirer, 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; Miinster, 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, Jiidische 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),' 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

T MRS NITT o2 MM kol éotan év T fuépa ékelvn odkétL mpootedrioetal

:ij'n*; nj@*‘;gn \‘733@7 Y 10 katadetpber Iopand kal ol cwbévteg Tod Ioukwp
Mon Sy WwYnh  odkét ph) memolBdtec douv éml tobe ddLkoavtac adrols

MPND SN WP MIOY DU A koovton TremolBoTe EnL Tov Beby Tov &yLov Tob opomA T dnPelg:

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.

1QIs®: 2Py instead of 2py».2 It has 5% for Sy thus “... mmor wun”.

In two other cases (30:12; 31:1), the verb JU% comes with 5 in 1QIs? as well as MT
so the present 5% in Qumran seems to be caused by a possible mistake. LXX rendered
those three cases consistently using memou86teg éni. LXX has no equivalent for the
Hebrew n*2. “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 ol cw6évteg Tukwp.3

Contrary to the MT which has one 71085, the LXX has two; otkét and obkétt un.
This seems to be due to the translator’s different understanding of the MT. The verse in

the MT consists of two main verbs: ]SJQ?TT5 ..o x5, 1w, But in the LXX, the verbal

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

3 The translation of 3p¥* M"3 in 2:5-6 shows a good example of parallelism being maintained: it was
translated as 6 oikog tod Iekwp (2:5), Tov olkov tod Iopand (2:6). It seems that the translator inconsistently
used the definite article for translating 21 M2: 6 olkog Inkwp (8:14; 48:1), 6 oikog tod Tokwf (2:5; 10:20-
without olkog), tov olkov tod Iopani (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: olkét. mpootednoetar (future indicative 34 singular), olkétt
un memorBoteg wowv (present subjunctive 3t plural), écovtar memorBoteg (future indicative
3 plural). That is, by changing the infinitive, which should have been read together
with the preceding 7207 X5, into a finite subjunctive verb plus participle, the translator
may need one more oOkétt pn for a smooth understanding. The technique in which the
Qal or Hiphil form of 7©* with an infinitive verb (“continue, proceed + to ... or ...
again”) is translated as ‘rpootifnui+ 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.¢ This situation applies to LXX-Is, too.”
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 ‘mpootiBnui+ 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 50" is mainly rendered by the Greek verb
mpootibnuL 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 52" is also rendered in active or passive form of mpootiénui; 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 70" is strictly translated as
mpootiénue + infinitive, excluding Is 24:20, in which 23 r]”Dh'&‘? is rendered as o0 un Shvatal draotivol
quite suitably.

8 Cf. Ottley, 2:163. In connection with this, it seems worth considering 37:31 in LXX-Is. LXX-Is has
¢oovtal instead of mpooBnoel for 1182 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 mpoo6rioer for this, which may imply that the remnant
shall be added. 1QIs? in Is 37:31 seems to read it as from “7OKR”, 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 1122".
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 d&dwkéw.
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.*°

2.1.2.2.10:21
7922 5\3'55 2pY NG 2 WY kel €otal T0 kataderpber Tod Iakwp éml Beov loylovta

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.
1QIs2=MT but 21p" (see verse 10).

2 XY 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 €otaL. As we saw in the above, it seems that the
Vorlage had 2pp~ "XU 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, écovtaL memolboteg ém ~ .12 Presumably kol éoter was added for

9 The construction of o0 uj 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

1 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 % was translated as ¢ni, which
was usually used for v.

2.1.2.3.10:22

DfU ‘ﬁrj; ‘9}51};77 Y nfafnx D kol éav yévntar 0 Awog Iopani o¢ M dupog Thg BaAdaong
12 2 WY 10 kaTdAeLpe owoMoeTaL
MPTIS ARIY paon b Adyov yip oUVTEAGV kol ouvTéuwy & Sikalooivn

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 reckoning in
righteousness,

1QIs2 =MT but &> for *>.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 oov.
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 "> 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 "2 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.
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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 yap between the first half and the second.’s This word was added
by the translator to explain the correlation between the two halves, so can be called
“explanatory yap”, which may be considered a technique of the translator.

Adyov seems to be also added in the LXX.** Some scholars, including Fischer,
thought it was from 1151 or ]1’5?3,17 instead of 15> or ]1"‘):. As we find from Qumran
scrolls, sometimes it is hard to distinguish #» from >. Admitting the possibility of

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

10:22 ARl e AOYOV ... CUVTEADV KOl CUVTEUVWV

10:23 8 1o AOYOV GLVTETUNUEVOY

28:22 e oo SLOTL OUVTETEACOUEVD KOl GUVTETUTUEVD, TPOLYHOITO

cf. Dan 5:27 owvtétuntal kal ouvtetédeotal (no equivalent in MT)

Dan 11:36 18973 ... 7195710 €we &v ourTedecdq ... ouvtédela

10:23 seems to support Fischer’s view that 1éyov came from 751 or 1151 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 y7r is
always used with 115> in Isaiah (10:22, 23, 28:22), it seems unlikely that the translator
misread 119> or ]1"7: as 1o or p*‘m. 11:36 in LXX-Daniel shows 1%> and mg=m 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 (ouvtéiw and owtéurw) may have

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

4 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 Topelmann, 1930),
26-27; Troxel, LXX-Isaiah, 283-285.
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Hebrew verbs are likely to be a hendiadys.’® 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.). Adyov, then,
should be treated as an addition to clarify the object of the verbs y2r and n37m. The
added element mpayuate in 28:22 performs exactly the same role in the verse. Though
we cannot definitely exclude the view that sees A6yov from 751 or 1151, our reasoning
seems more plausible.

Ziegler points that AW seems not to reflected by the translator” but it seems
more likely that 7p738 AW (“overflowing of righteousness”) is translated as év
Sucooatvy. For this A is used to indicate “overflowing of water”, which can be seen in
the equivalents of this verb in LXX-Is (c0pw: 28:2; 30:2,8, dépw: 28:15,18, cuykAilw:
43:2, émkAd{w: 66:122°). Another notable technique of the translator is the principle of
“making symbolic and obscure metaphors specific or concrete”.2! 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 ﬂ‘?ﬂ, 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
“katarylc”. 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 (214 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”.

2 appears as owdnoetat. Though we cannot definitely exclude a slim possibility
that the translator misread 21 as YU or the Vorlage could have v, 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 &v éienon kOprog v Zwwv” instead of “when YHWH shall
return to Zion 173 M 2W2”. 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

78 m55 o érL Adyov ouvtetumpévov

PITOD 27p2 nby nIN2Y \mﬂj NN TounoeL O Beog év TR olkoupévn OAn

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.

1QIs2: "1 for 3826; 1w for Mw27, elsewhere the same with MT. Qumran Isaiah
scroll tends to prefer the “Scriptio Plena” in many words.

4QIse: nivw for nww.

In the Greek Bible, M2 M is rendered generally as kipiog mavtokpatwp 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 “cwéroetal 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 cwénoeter expands the semantics of 212°. 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 (cwéricovtar for 10" ‘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, 1QIsa? has MM
for 37X in MT. In some cases, this Qumran scroll writes ") as the Qere over the Kethib m: 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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kOptog TV duvapewv but LXX-Is peculiarly transliterates it as kipioc oofaw.2® For
example, NN2Y appears 82 times in MT-Jer but cefewd 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 NRAY M in MT-Is, oaPowd is used 48 times.29 And even where there is
no NIN2Y, oePewd appears five times.3> When we consider all these, even though the
Hebrew word is not reflected at all in some places,3! it seems quite probable that the
phrase 6 6¢oc in the present verse of LXX-Is came from the Vorlage, that is, the Vorlage
might not have had MRa3 M but only mm.s2
This verse has also Adyov, to which the passive participle of cuvtéuvw refers. We can
see it as being likewise added to clarify the verb.
bt 5o 29p2 is translated just év tf) olkoupévn 6An. LXX renders 279p2 according
to the context, so ém (5:8; 6:12; 7:22), é&v (10:23; 19:24; 24:13), év ueow (5:25).33 ‘H
oikoupévn 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 yn or ywpa for Hebrew

77N 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 MR2¥ M in 44:6 was rendered 6ed¢ oepewd could support this view. The apparatus in
10:23 of BHS mentions that there are 2 Hebrew manuscripts having only “37R”; which, too, supports our
suggestion. In some places in LXX-Is, "3\ is translated as 6 6edg (3:17, 9:16). Therefore it does not seem
plausible that 6 8edc 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
MIR2Y T I MRS 155 Suk Todro Téde Aéyel kipLog ooPowd
TR 118 W By N/Tm'i?s un poPod O Awdg pov ol katolkoduteg év Ziwv 4o "Accuplwy
7DD vawa Bt év pdPdw TatdieL oe

oMED T2 q*\?y'x@*_ MBI TANYIY YEp €YD Emdyw €Ml o€ ToD ibelr 650V AlybnTou

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.

1QIs2: "1X for X (see verse 23); 2w for 2w, It has vawn for vawa, which has no
evidence in other versions and manuscripts. And it has w21 for 1nw»3, while in
10:26 1 appears in 1QIs?, too. Probably, i1 could be omitted by writing error.
4QIse: m> for 1o, which is regularly spelled as Scripto Plene in 4QIs?, too.34

In almost every place in MT-Is where ™M1 "R appears, LXX-Is has just kipLog3s
or fedc in a few cases,3¢ while 1QIs? has two readings: M1 37837 and simply mim.s8

There is no equivalent to 6tv in the Masoretic version. This word connects &mo
"Acovpilwv (“of Assyria”) with év pafdy matager oe (“with a staff he shall smite you”),
while, in the MT, the latter (722" ®awa , “with the staff he shall smite you”) begins the
second half of the verse and is connected with v.24bp (“and he shall lift his rod upon
...”). By this added or., 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 ¢y 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 émayw (R2R)4° instead of Xt of MT. This change might

have come from a Vorlage having XX, but the combination of ¢y« and éndyw 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 X"2R, 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 6t. shows that the
translator understood v.24ba in the MT as the phrase which modifies amo *Agovpiwv
(91wiNn). Therefore, while the MT starts the second half of the verse from “with the staff
~”, the LXX starts from my ~, that is, minynv yap ~. In connection with this, it is
notable that the LXX interprets the copulative 7 in 171 as ydp, 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 (X2"), but that
of the LXX is God Himself (¢mayw).

The insertion of ¢yw, 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
1n 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 éyw or émayw. 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: tod idelv 080v Alyimtou. 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, ™32 772
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means “after the manner of Egypt” (KJV), substantially “as the Egyptians did” (RSV).4

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

differently:
Is 10:24 oomEn T2 tod 18ty 686v AlylmTou
Is10:26 =l 1 B i e elg T 686v T ket Alyvrtov
Am 4:10 o8 T2 &v 060 Alyimrou

The Hebrew preposition 2 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 év. However, among the examples which belong to the same category, these
three above show a different translation. In addition to this, the Hebrew word 977
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, €ic ty 686v ty kat’ Alyvrtov in 10:26 for the same Hebrew phrase
237 772 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.4¢ 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 ?1&‘['5) T2 > ¢ kabnkeL maon T vi; Gen 31:35 01 T2 > 61L 10 Kot EBLopoV TGV
YUVOLKQOV.

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 086v Baraoong 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
UM BYR MWD €Tl yop Wikpov

:om5anSy exy opt n‘;};j kel Tedoetal 1 0pyn 6 8¢ Buudg pov €Tl THY BouAny abtdy

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 -wym wym as simply pwpdév (cf. 29:17), an abbreviating
technique which can be seen throughout LXX-Is.
m5an is a hapax legomena.4® Some Hebrew manuscripts have m5on (‘end,
completeness’).49 The uncertainty over the meaning may have caused the translator to
change it into ‘BovAn’, which sounds similar to the difficult Hebrew word.5° At the same
time human ‘council’ is understood negatively throughout LXX-Is,5* being clearly
contrasted with God’s counsel.52

2.1.2.7.10:26
i hix;g mm 1‘%):; ﬁ_iﬂj Kol €meyepel 0 Bedg €M adTOlG
290 M2 P NDRD ket thy TANYNY Ty Moadop év tomw BALjews
RN DfU'L}S_J MBI kel 6 Oupoc adtod TH 06¢) T kot BdAncoay

W 72 elg ™ 0dov T kat’ Alyumtov

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. Isaie, Jérémie, Lamentatikons (OBO 50/2; Fribourg: Editions Universitaires/ Gottingen:
Vandenhoeck & Ruprecht, 1986), 75-77.

49 Or different division is suggested: o (or 5;:3) 5;!_3'55; 'BX (‘my wrath over the whole earth comes

to an end’ or ‘my wrath shall be utterly compléted’). 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 peyaing BouvAfic &yyerog”. On the significane of podan 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 7°v" as Hiphil of the verb for 2711 as Polel.53

This verse is one of a few passages which have no equivalent of the Hebrew word
nIN28.54 As we saw in the above, the Vorlage probably had no nmX2s. »W is used 11
times throughout the whole OT55 and it is rendered by translators of the LXX as paor.£,
excluding Job 9:23 and all of three Isaianic passages. In LXX-Is 28:15 and 28:18, this
Hebrew word is translated as katoiyic. This could come from an intentional omission
out of ignorance or the translator might have decided that the meaning was included in
the following mAnyn.

The LXX has nothing which matches ). It is probable that the translation of
R as upog adtod, as we will see shortly below, leads the translator to omit W3.
Perhaps it could be neatly rendered implicitly in the preposition eic. TfH 08¢ tf kota
8droooov in the LXX seems to render 271 771 Sv. 777 could have been in the Vorlage
as Ziegler speculated from 8:235¢ or it could be inserted by the translator who was
aware of 8:23.

The translator writes a0tol¢ instead of the singular pronoun in the MT. It matches
well the previous third personal plural pronoun «0t@v in the end of verse 25.

27 M8 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 2132 as 7382

53 Interestingly, 1QIs? writes 70" of MT as 7°U™ twice in 50:4.

54 Seev. 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 273 as something from 290 IV (‘be arid or sterile’).57 From this we may infer the
Greek phrase év tomy OAlewc.5® Or, the present Greek phrase may come from
paraphrasing due to the difficulty in understanding 2.

The noun nn appears 8 times in Isaiah but the translator of Isaiah rendered it
variously: the basic meaning ‘rod’ is reflected three times as paBdog (9:3, 10:15, 28:27),
but in the rest of the occurrences it is rendered with concrete meanings which the
contexts need,?® which seems consistent with the general technique of the translator.
In this verse, too, 6uuoc arises from the contextual translation technique of the
translator.6°

As we saw above, 0"372 777 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: 6 Oupog abtod TH 08¢ Th Katd OaAwoowy ei¢ thy 660v v kat’ Alyuntov. Now
this phrase refers very clearly to a particular road: Via Maris.

2.1.2.8.10:27
NI o2 MM kel éoton év T Mpépy éxelvy
’V.:??W ‘gx_zr; ‘ﬁ‘:;}p M0 ddorpebroetat 6 dofog adTod Ao God
ORI ‘gx_zr; 1\5;_13 kal 0 (uyog abTod &mo Tod Hov Gou
ymien Sy ‘7/;!:’(1 kol kotadBepnoetal 0 (LYOC GTO TOV GuwY UGV

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.

1QIs2: 5 for Sy in our fourth line. Elsewhere it is identical with MT.

4QIse: it does not have Xi171; Yodh is inserted in the right above of =10, which
seems to be done by the copyist; 15120 for 1520.

57 BDB, 787. Among words derived from this root, 27V (‘desert-plateau, steppe’) and 127y (‘desert-
plain, steppe’) involve a location. ‘

58 On the injection of témog, see Troxel, LXX-Isaiah, 116.

59 10:5 0py", 10:24 TANYN, 14:5 Cuydv. In 30:32, furthermore, the word seems to be rendered as éAnic. We
can see the same situation for the word 2w, which is used together with % many times and seems to
have an identical meaning. 2% is also rendered contextually: paBdoc (9:3, 10:5,24, 28:27), Adyog (11:4),
Cuyov (14:5,29), minyn (30:31).

60 Also Troxel, LXX-Isaiah, 228 n. 117.
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The translator matches 1920 with 6 ¢éBoc adtod and R (ebeles Sun with émd cod, so
when we reconstruct a possible Hebrew text according to the LXX, v.27aB seems to be
7‘55.7?: 19m2 0", Fischer suggested that ¢pofoc was a broken form of ¢opoct? 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.®3 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.t4

The apparatus of the BHS suggests that 5;01 be changed into 5;Uj and the Atnach
of the present verse be moved under this, making the rest of the verse, with some
changes,® 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 {Hrefnker TOV Gpov alTov €i¢ TO ToVELy (53@‘?) kel €yernon armp yewpyoq.

63 The Greek word never appears in LXX-Is. Only in 46:1 of LXX, the similar word ¢optiov (‘burden’) is
used for Xn.

64 Cf. Ottley, 2:165: “there is nothing more than a looseness not uncommon in the LXX’s rendering”.
65 JwEn S5y > M9 e 115 (‘he arrived in front of Rimmon’).
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that the Vorlage had just 5v not 15¥ (that is, two-letter word not three-letter),®¢ which
might have caused a confusion such as nﬁz:;. 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 77X13”. It could be from the Vorlage or it could be from
the influence of 72% in the end of v.27ap. Furthermore, the translator expands 27ay
(“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 12U
into 2W.%7 As we saw in the change of 57813 into &m0 tod duov cov, 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.®® 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 yw=21n” and therefore, the content of this verse is

66 Contrary to Blenkinsopp.

67 But Ottley, 2:165, suggests the resemblance between ¢ and 02¥, “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 JaW™n2m begins
a new verse, by changint into 17% (Childs; Gray; Wildberger), 1717 (Sawyer; Jensen), 1w "2 (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 6 ¢poBoc airod” reminds
us of v.24 “Do not be afraid pm $ofod” 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, 21 U
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 mpootiénuL 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.®® 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:
elpl + memoBotec. The perfect participle form of meibw appears many times in LXX-Is.”
Especially, the usage where this form is connected with the verb eiut 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.”3s 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 (JW¥, 21) and expresses the repentance of Israel, LXX-Is

makes MT simple and demonstrates clearly that the primary agenda is in whom they

69 kol pete TodTa pokpuVEl O Bedg TOUG AvBpwToug kol ol ketaheldpBévtec mAnBuvOoovtal ém thg YAg (“And
after this God shall remove the men far away and the remnants shall be multiplied on the earth”). The
translator rendered the Hebrew 112051 as ol katedeidpOévtec. 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: kal ol katadetpBévtec &’ adtdv éoovtal aplbudg kel maidiov ypayer avrtolg. 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.

7t 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.?

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 yap, 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 “t0d i8¢iv” could be
God or “you” and according to the context, “you” would be more appropriate.”® Now it
is time to think about the meaning of the phrase “to0 i8eiv 06ov Aiyimtov”, 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

(M7 9772) 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 (*NR WX 772 MMINRD D=0 .

74 In 4:2 of LXX-Is, “the saved of Israel St nt'on” is rendered by “the remnant of Israel 1o
kataAelpBéy tod Iopand”.
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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mnxa5 1w mren xS T5); 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’ (el Alyvrtov é&v miololg kal év Tf 05¢ 1)
el o0 TpooBrioeaBe étL L8elv adtv); 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.”7 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 “yep” and “é¢yw”
have.”8

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 2'3772 7772 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 21 “\u.
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 0 kataietpBeic Inooup 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 10 katdieippe ...
owdnoetat. 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,8° 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.8!

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

TP PR2UT TN
DR Y EPWE NIPYND DT TRY DOY TEINTD AIp2 ooy NG

But the Septuagint has something very different:

ob 8 pLdron év toig dpeowv ...

4 ) o\ A) k4 ’ ’ \ ~ b ’ A\ \ ’ b ’

oltwe obGE ol éom koBapdc SLOTL THY YAV Hou dmwAecuc kal TOV AdOV OV GTEKTELVAC
o0 un pelvne elg tov ai@ve xpévov omépue Tovnpoy

Seeligmann notes the similarity with 2 Mac 9:28, which says of Antiochus
Epiphanes: 6 puev odv avdpopovog kel Braodnuog té xelpLote Tabwy ¢ €TEPOVS SLEbnKey €L
Evme év tolg gpeoty oiktiotw popw katéotpeyer tov Blov (“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 ¢v toic dpeowv 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 oiktiotw popw in 2Mac 9:28. 14:20 in LXX-Is gives
the reason why the king had to face the miserable death: duotL thy yfiv pouv amwieong kol
Tov AoV pov améktewag (“because you destroyed my land, and killed my people ...”),
while MT has “.. pian 9y pow 9878 327(“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, 1QIs?, 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.8¢ Which empire can we
imagine as big and powerful as Assyria? Two empires are possibilities: Persia®” 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 "Aooovp’ and ‘Syria Zupia’ 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.?° But examples are often found where
‘Assyria’ is used for that purpose (cf. Neh 9:32). Of note among them is Ezra 6:22:9
“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; 31:41f.

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 410 mpoowmou tfig duvapewe tdv "Acovpiwv (“because of the force of
the Assyrians”) for 28 511 21 (“because of the army of Aram”) of MT. The Septuagintal reading seems
to come from a misreading the Greek “Syrians”, an equivalent of 27X, 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.
9t 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,>2 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.9s If the Book of Judith was written in the
Maccabean period,’+ ‘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,% especially, the reign of Antiochus Epiphanes,
when threats and aggression against Judah reached their highest point by the
trampling of the Jerusalem Temple.%¢

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”.9” The

92 According to Kaiser, Isaiah 1-12, 268, this could be an indication that the author lived in the early
Hellenistic period.

93 Schiirer, 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 Schiirer, 2171.

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 o°nube AN>22 BY into kal metaobnoovtal év mhololg dAropvrwy (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 21" =XW 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,o° 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: “wc¢
avBpwtoL OALYOYUYXOL SLPIGVTEG €V TiwV &m0 AlpWTwY GoePOdV olg MU Tepédwkeg (we are)
as fainthearted and thirsty men in Zion from ungodly men to whom you delivered
us”.’ot 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)2 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.o4 According to this, Jacob’s move into Egypt was caused by the
persecution of Laban the Aramaean,©5 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 Qttley, 2:226, points that mepadédwpt 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 ““28 728 "27I8” (“my father, a wandering Aramaean”) in Deut 26:5 as “B2
28 728”7 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: Zvplav améBarer 6 Tatip pov “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 ‘eipl + memol86tec’.7 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 (M¥%)’ God means ‘to trust in’
God (17:7,8, 31:1, 32:3'°%); and ‘to wait for’ (1P, 8:17, 33:2), ‘to hang upon’ (5n, 22:24),
‘to take delight in’ (13v, 58:14) and ‘to lean upon’ (J¥¥, 10:20), including ‘to trust in’ (M3,
12:2, 36:4,6, 37:10) and ‘expectation or hope’ (han, 20:5,6), are rendered by this phrase.
Even in 8:14, the translator seems to have put in a confessional formula: kol éav é7
avrg memorbue 1jc (the italicized phrase appears only in LXX: “if you shall trust in him”)
€otaL ool elg yloopn.09

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.° This crucial point should be considered with following

107 Cf. van der Kooij, “Isaiah in the Septuagint”, 525.

108 mpun (W) in MT would be better read as mpun (¥, ‘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: ... 289 »p "rpun &"?j And the eyes that see will not be blinded ...

LXX: kel olkéti éoovtar memolBitec ém qvbpuimorg And they will not trust in men, ...
109 On this verse, confer van der Kooij, “Isaiah in the Septuagint”, 525.

10 yan 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 ruler'* 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 X171 272 is nearly unanimously said to be a
later addition.”*> Whatever the case, this verse as it stands functions as the connecting
element of the two parts.3 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 (22) 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
B Shhl=p ‘n;gj kol €otol év Tf Nuépe ékelvn
DY 017 TRy WK W WY A pile Tod Ieooal kal 6 dviotduevoc dpxely EBveY
WA oY THN T altg €0vn édTiodol

#1922 90T MM kel €oTal ) avameuolg adtod TLun

m Blenkinsopp; Childs; Kaiser; Wildberger, etc.
12 Cheyne; Clements; Jensen; Kaiser; Sweeney; Wildberger, etc.
13 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.

1QIs2: W for 1wAT; mman for mman; o for o' and it has mm (or could be
x'm) for nnm in MT. Qumran seems to consider 112> as a subject.

4QIse: 110 for wine.

There is no minus or plus between MT and LXX but some alterations. While MT
uses two words (¥, vm) to indicate “root” in 11:1,10, LXX uses pila as the equivalent
for both of them, which makes the LXX-text consistent.

Changing 2UN into kai, the translator introduces the role of the person called “the
root of Jesse”. 035 is rendered as &pxev. 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’.''5

To render the verb @97 as the Greek verb éArni{w is odd. For the Hebrew verb is
usually rendered as variants of {ntéw in Isaiah.1® Especially, there is no case where the
Greek verb is used as a rendering of ¥97 outside Isaiah. The present translation
accordingly is probably influenced by 42:4 and 51:5, where it is said that the Gentiles
(¢6vn) shall hope in God. We will return to this later.

2.2.2.2. 11:11
IR O RIT 0P 1M kel ot T fuépe ékelvn mpooBricel kipLog
T Y tod Selfal Ty xelpo adTod
Y NN m:\;‘; 10D (NAdoaL TO kotaAeldpOEy LTOAOLTOY TOD AxOD
Djﬁgr;?;ﬂ IR 913@'7 WX 0 Av kotadeldO) aTo TGV "Acovpiwv kel To AlylmTov
Df;’:jm WDHI onemY kel Bepudwvieg kal Albomieg kal dmd Aldopitdv

DT TREY PRI WY kel dmd frlov dvatordv kel & "ApaBiog

MT: And it shall come to pass in that day, the Lord will set a second time his

14 1QIs?, consistently, use "1 as a singular type (1:4; 49:7; 55:5, etc.) and 2°X1 as a plural one (2:2,4;
20:7,8; 66:18, etc.).

15 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.

16 55:6; 58:2; 65:10. ék{nréw — 1:17; 8:19; 9:12; 16:5; 31:1; elsewhere, 62:12 (émintéw); 19:3 (ETepwtan).
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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 sun'7 and out of Arabia.

1QIs: orthographic writing — *3178. Elsewhere 1QIs? = MT.

According to Wildberger, n"3¢ looks superfluous since the Hebrew verb 70* means
“again” when it is followed by an infinitive verb.”® The Septuagintal reading tod &ei&ut
also seems to show the existence of a Hebrew verb here. BHS suggests reading nuu
with reference to the Arabic sanija (‘it is high’), which Wildberger criticizes because
there is no evidence for a Hebrew word /% with this meaning. So he suggests that MT
should be emended to read 17 PR (‘raise high his hand’) based on 49:22.19 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 amd twice in 11bp but the nouns are still rendered as genitive, which

shows the translator expected the reader to assume the force of the preposition.

17 ¢md fAlou avatoAdv, which seems an equivalent of Y, refers to “from the east” (Is 9:11; 41:25; 45:6;
59:19). Or the Greek phrase could be a rendering of N2 from MM “sun, heat” (Is 24:23; 30:26). Then, it
is possible to think that the translator might put the two Hebrew words (7234, niamn) together.

18 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/Koln: E.J. Brill, 1995), 343,
and for alternatives, see 355-357. cf. Barthélemy, 83f. Oswalt questions how the simple reading NX® was

changed into the difficult reading n*u.
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Greek vmorolmor 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 mp as X3P, which is seen again in 11:13, thus tod {(nAcoar for
mp5.20 With this rendering, LXX shows God’s concern for his people more vividly
and emotionally.r2

The final phrase 2771 »™X11 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.'22 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, t>72 is rendered as Bapuidwv and N as ’Apofia. 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 1 XX-Is always renders o> 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”.24 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,5 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
oYiab o) R kol dpel onuelov eig o €vn
L}}_tjizj‘_ T AN kol ouvdEer Tolg dmoiopévoug Iopana
’(i_’x;?j \njmj Nise) kol tolg Seamapuévoug Tovde ouvagel

JPONT DIDID V2D ék TV Tedodpwy TTeplywr ThG YA

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.
1QIs2: o'xub for o5 (see 11:10); Qumran has m2ion for mea> yaann. 4QIs? has
no1o like MT.

This is a very literally translated verse. LXX renders two Hebrew verbs (708, 73p)
as the same Greek (ouvayw), 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

2.2.24.11:13

DMIBN nRIP ,'HDW kel adaLpednoetar 0 (Aroc Edpaiy
MDY AT MY kel ol éxBpol Toude dmoroluTal
athig e ﬁ;pj‘&‘? omeR  Edpap 00 (nidoel Iovdav

DMENTTR IWTNS A kol Toudeg 00 OALYeL Edpoip

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 Tn Is 27:13, there appears the same technique. In this verse, 2*72877 and 2 77377 are translated as 6u
dmoAduevor, 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.
1QIs2: only orthographical differences such as 815, *27131.

In metre and parallelism, LXX strictly follows MT with few changes. The verse of
MT shows strict parallelism: D™28 NIXP — RIP™RS £™B8; T M8 — 3R 1. It
shows that this verse is about the enmity and conflict between Judah and Ephraim.
Therefore it seems most likely that 71 973 of MT refers to ‘the enmity, or hostility of
Judah’ towards Ephraim,'?” not to ‘adversaries’ or ‘enemies’ in some commentaries and
English bible versions.?®8 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 "M% as if “3.130

2.2.2.5.11:14

m;j \D‘mt;i'?l_j: ANz2 1| kel Tetaobioovtal év mhololg dArodpdrwy OdAncooy
DIPTI2TIN W2 MM Gpo Tpovopedoouot kel Tolg dd’ HAlov dvetoAdy
Dj: Hi'?lzjr; \:ngim DI kol ISoupaiov kol ém MoepB mpdtov tig xelpag émpPurodoLy
DAY 1Y M2 ol € viol Appwy mTp@Tol hTakoloovToL

MT: And they will swoop on the shoulder:3! 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 foreigners32; 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.
1QIs2: orthographical difference in 2»nwbe; a1 for 127, which, as a matter of fact,

parallels with the previous waw-consecutive perfect, 12.
4QIs2: 72 for 121,133
4QIse: a1 for 720,

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, ¢x9pdc is generally one of the equivalents of 73 (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 2°NX in Isaiah (1:24; 9:10;
42:13; 62:8).

131 With the suggestion of BHS apparatus, we read HN>2 as 723, 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 112572 4QIse 8:2 (frag. 4, line
1). Ulrich and others, DJD XV, 11.

59



LXX does not reflect two pronominal suffixes of MT in this verse, which happens
often in LXX-Is.»3¢ LXX reads mm* with the following sentence, which seems to
introduce another kel to connect it with 077™33. 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.!3s

The translator adds mp&toc 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.3¢

=R glisfpl An>21 is rendered as év mholoig aArodpVAwv. A transliterated form ®uiiotip
of o'MSn appears only in a few books,s” and throughout the whole Septuagint
aArdpuLoL is its usual equivalent. For the translator, “the shoulder of Philistines”, which
means in MT Shephelah38 or coastal plain,s9 is reckoned to mean “the ships of
foreigners”, which is also a characteristic rendering of the translator.14°

The structure of MT text is changed in LXX by reading mm* (‘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: Soupare kol pwep @roortodn yewos avrwy; Symmachus: edwp kol pwef extaois yewpos avrwy;
Theodotion: tdovpaie kot pweB exfafraois yewpoc avrwr (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 ®viiotip was preferred, and éirdpuiror
prevailed, as time went further. In Isaiah, the Hebrew word appears three times and is rendered aArdpuror
(2:6; 11:14) except 9:11, where it is translated into “EAinv, 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 aAropurol 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

D?ﬁ&_ﬁ'm: ]1275 R MM oMM kel épnpdoe kipLog Ty BdAccoar Alydntou
mm owa THU'%_J I AUM kol émBadel Ty yelpo adTod €l TOV ToTeUOV Treluatt Lol
DYom Yl WOM kol matdfer émtd ddpayyeg

:D*‘L_}:TJ;:; TN @ote Suamopetecbot abTov €V LToSMUAOL

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: 31 for 1; mn o»wa for i 2vwa; nyaw® for nwawd.

LXX seems to read o' mn as 2", because the latter is always rendered as
épnuoopat in LXX-Is.14t When we take into account that there are some references to
God drying up the sea (2° 2*m1),42 we conjecture that the original reading was 2" mm
as is reflected in LXX.43 Peshitta (wenahreb) and Vulgate (et desolabit) support this
view as well as Targum (%2""1), which has different consonants but the same meaning.

LXX does not reflect 175. It could come from his technique of simplifying or from
his ignorance of ‘the tongue of the sea’,44 which seems to refer to the tongue-shaped
Red Sea, probably the Gulf of Suez.45 In translating the phrase 5y 1™ =mm, LXX
renders the verb not literally but contextually, thus émifaiel thy xelpa adtod émi.146

1 ow2 is difficult to understand.47 Interestingly, LXX renders it as mvelpatt
Bl (“with a strong wind”). The “strong” (Bleioc) 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 (Eepnuoopet); 51:10; 60:12. For other examples, see Tov, Text-
Critical Use, 137.
142 5 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 Aopud tfic 6eAdoong; 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. 1QIs? does not have it, either. Then the septuagintal reading could have come
from the Vorlage.

In 2°5m mwawb mom, the translator seems to ignore the preposition 5. While in
MT God smites the river into seven streams, that is, many small and thin streams,*48 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 (X771 *WX" nvaw)... and entered ... the
land of Egypt”. The River Nile is introduced as having seven branches here. According
to MT, the present phrase 7M1 concerns the River Euphrates49 but LXX, remarkably,
still concerns the River Nile.15°

LXX has a0tov as an object of the verb siamopetopat, which frequently happens in
LXX-Is.15!

2.2.2.7.11:16

By 7>$W‘7 n'vor: M kol €otal dlodog T6) katadeldpBEVTL pov Aa
DR WY WK év Alyinte
‘DNﬂw*‘D ‘nqu UND kol €oton T¢) Iopani
DI PINR MDY D2 o 1) fuépa dre ERMBer & YR Alydmrou
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.
1QIsaz2: i for R twice!s2; mby for NSy,

TWRM IR N is rendered as just év Alydmte 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 “ev «ryvntw”, probably to clarify this point. This tendency is
also found in 28:5 of some manuscripts: “tfj fHuépy éxeivn €otar kdprog oePuwd O otépavog ThAg EATLS0C O
TAakelg ThG 80ENG ) katadetdBévTL pov e (ev avyvmtw in Be, C, 301, ete.)”.

151 1:3; 3:7; 5:13; 12:2; 32:11, etc.

152 1QIs? uses, mainly 71N as a 3rd person singular perfect verb of Qal: e.g. 11:16; 19:17; 29:2; but
7T in 9:4; 13:19.
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an intentional rendering, the reason for which will be discussed shortly.

LXX uses 6lodoc for m5om.153 Interestingly, LXX has “my people” instead of “his
people” in MT, which could be from misreading of */1. 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.16bx, LXX changes it into future tense by rendering =uX> as kat,
which leads us to consider “Israel” as a synonym for “the remnant in Egypt”.

Judged by w¢ 1 fuépe in LXX, the Vorlage might have 01>, while 1QIs? 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 kel éotar (év) tf Muépe éxelvy which
demarcates two sections of chapter 11."H pila tod Ieooat 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 686¢ (7:3; 19:23;
33:8; 36:2; 59:7; 62:10), twice tpifoc (40:3; 49:11) and once 5iodoc in the present verse. Interestingly, the
same Greek word is used to indicate “a passage in the water” in Thucydides, Historiae, 2.102.4: 008’ éxouvoeL
eVBelag SL08ovg ToD Vdartog é¢ T0 méAayoc. 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 kol éotat, 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 MT*54:

1. EE€pyopat
4. TUTEOOW .. TVEVUATL

9. GTOAAUUL
A\ b4 b ~ € ’ b ’
10. kal €otan év T Muépe éxeivn
11. kol éotat TH Muépy €kelvn

12. ATOAAUUL
15. TVeVPATL .. TUTEOOW
16. EEépyopaL

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.55

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-Schokel 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-Schokel, “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 W97 as éAni{w seems to come from 42:4 and 51:5:

42:4 kol €M T¢ OviuatL adtod &Bvn érTodoLy ﬁ‘?”pjj =he ﬁpjin‘?nm

51:5 ... kal €lg TOV Ppaylova pov €0vm érmiodoly éue viiooL DToperodoLY kel €lg TOV

Bpaxiovd pou éAmoboly M “YHoRT WP DR TR WEY oMY WM ...

cf. 26:8 1 yap 080¢ kuplov kplolg rdmioauer émi @ dvduati oov kol éml TH wvelq
RUBITIRD T2 Y P M Teun mk an

Is 42:4 belongs to the so-called “songs of the servant”, whose mission is stated as
being to set judgement on the earth.’5® 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? ... kal 6 Bpoyiowv
KUPLOU TiVL dTekadddOn

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 kal dmokaAOyer kipLog tov
Bpaylove a0Tod TOV &yLOoV EVWTLOY TavTwy TV €vdy kol dfovtal TavTe To dkpo THg
vfic v owtnplar Ty mapk tod Beod

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.1¢°

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: ok
échelber Gpywv € Tovdo kal fyoduevog & TGV pnpdv adtod éwg dv €Afn T6 dmokeipeva abTd Kol adTog
mpoodokie ¢Buay (cf. MT :3mY NApY 321 oW R™3TY 1OM 1an ppmy 77D oy e Rb).
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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 t0 katakepber vmoroLTor T0D Axod”, everywhere in the
Hellenistic period. In v.12, they will be gathered “from the four corners of the earth ¢«
TQV Teooapwy TTepywy thc Yig . According to 24:16, wonderful things are known “from
the ends of the earth” (amo tv mtepiywv tf¢ yfc). 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 [oi 8¢ katadeipBévteg éml tfic yiic eObpavdioovtal due tf 60N
kuplov; MM 132 %], ... 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 [amo tv Treplywy tic yfic Tépata MrovoauEY
eAmie T eboeBel; PYIED 23 NYBY ARt PINT Mon] .. (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.1¢* 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.2 According to 11:11-12 and 24:14-16, in that day, God will gather the

161 Qttley, 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 “2x as
éAtic 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. rormm in MT), which is declared an “evil hope” (¢Aric movnpa
for nu1PA) in v.19.1%3 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. VVerse 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 5 in 1wawb, which turns a symbolic mention (“into seven”) into a
topographical name referring to the streams of the Nile; secondly, the translation of
2°Y1 into Breiw, 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 (&érever Mwuofic
xelpa €mL Ty Badacoar) according to God’s command (Ex 14:16) and God drove back the
sea with a strong south wind (¢v avépw voty Praiw)®4 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 QOttley, 1:50, points out that ¢Amic is a favourite term of the translator, and suggests a possibility that
the translator read U7 3P or MYMP7 (2:242). For a plausible explanation for this, see Troxel, LXX-Isaiah,
263f.

164 cf. MT: 7y 0P M2 “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:65

v.11: MT (23227) 20RD INGY UR 1Y IRUIR

LXX 10 ketodelpder dméroLTor tod Axod O dv katedelddf 4mod tdv Accuplwy (kel
aro Aiydrtov)

v.16: MT 290iRn 98w SuR my axud

LXX 1§ katerelddévtt pov Aag &v Alydmtw

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].»%¢ 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 2 as év also
serves for the same purpose. The translator did not make any mistake in rendering n
as ¢mo or é in v.11 but he has an unexpected év 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: 1 nuépe ékelvn €otar kOpLog oaPewd 6 otépavoc thic EATLBOC O TAakelc Tg

86ENC ¢ KatadeLd@évrL o Aae) »
MT: 77 9§27 IN2R NTBS2) "33 MpY? NIR3S M mm s 2h

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.'”? 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 2 into év 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 73" (‘to form’) as mepimoiéopat (‘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 (tn alypeionoier 100 Aood pov)” 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 X177 212 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 1. According to this, vv.16-25 is

divided into five subsections: 16-17; 18; 19-22198; 23; 24-25.109 As Childs points out,7°

168 Verse 21 has, also, the phrase but it does not have 117, which makes this verse to be included in vv.
19-22.
169 Also Brueggemann; Oswalt; Sweeney; Wildberger. Also A. Deissler, “Der Volk und land

iiberschreitende 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; Athendum-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 75y pp» RWT™UR /N33 7777 432 in v.17 is
intended to be read together with v.12, which has 2'732-52 fwas v /777, 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.””*

2.3.2. Comparison of two versions

2.3.2.1.19:16

DD D8R T RN D2 T & fuépe ékelvn €oovtar ol Alydmriol ¢¢ yuveikeg

MDY 1TOM & GO kel év Tpbuc
N3y M \n;mxj \*;_t;-:r_: 4md TpoowTou ThG xeELPOg KupLlov oofuwd
:1‘?:; 2 XITWN Ty altog émPaiel abTolg

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 1ay11712pon them.

1QIs2: X171 for X177 in MT and 4QIsb; this has m5y 11 m2m'™ for ™5y 77m; plural
reading 1721 179 for 21 79m in MT, 1QIsP and 4QIsb.

Generally, X177 012 is rendered as ¢v tfj muépe ¢ékelvny throughout the Old

Crescendo of Universalism. An Exegesis of Isa 19:16-25”, SEA 70 (2005), 74f; F. Sedlmeier, “Israel-‘ein
Segen inmitten der Erde’. Das JHWH-Volk in der Spannung zwischen radikalem Dialog und
Identitatsverlust nach Jes 19,16-25” in J. Frithwald-Konig, F.R. Prostmeier and R. Zwick (eds.), Steht nicht
geschrieben? Studien zur Bibel und ihrer Wirkungsgeschichte (FS fiir 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 iiber 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 1 2V is based on covenant between YHWH and

Israel. See 2.3.4.3 below. N. Lohfink, “Beobachtungen zur Geschichte des Ausdrucks M 2v” in H.W.
Wolff (ed.), Probleme Biblischer Theologie (FS von Rad; Miinchen: C. Kaiser, 1971), 275-305.

172 The copyist of the Qumran scroll added 7 upon 7.
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Testament.'73 But in LXX-Is the phrase is often (18 times among 45 occurrences)
translated without év.174 Remarkably, the translator renders this phrase in nearly every
case of chapter 19 with no év. The only exception is the one in v. 21, which does not start
with it, and does not have the verb m11. 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
(n21n) 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 . 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.'” 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 &¢ is added into the same formula: 4:2 (212

NI, tf) o Muépa éxeivn) and 38:1 (RN DM, éyéveto S¢ v t) kalp®), in which the

173 This ‘Dative of Time’ does not accompany a preposition but when the attribute is a pronoun,
generally év 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 yap. See 10:24. Van der Kooij, “19:16-25”, 130, thinks this plus of & suggests some
relationship between v.16 and the preceding verses.
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added particle indicates a new prophecy or event.7¢

The translator renders the term 037 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

1QIs? has plural verbs 17m21 179 instead of singular =21 =9 in MT, with which
1QIsP and 4QIsP have the same reading. The reading in 1QIs? appears more suited to the
context, taking "3 as collective, thus plural. It seems that the Vorlage of LXX has the
same consonantal text as MT, for it is likely that év $p6Bw kel év Tpouw is a slick Greek-
style translation of MT-reading or could be the result of understanding the consonants
as nouns such as 21 (77)77M.78

In MT’s 15 7' X177, LXX renders the verb not literally but contextually, so adtog
émparel avtoic, which is different from 1QIs?’s 15y ™ 7 NI Empaiiew thy xelpd
ém ... is used as an idiom indicating ‘someone, mainly God, punishes or smites
someone else’ throughout LXX.»79 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
thy nr_Sje_c m;m” kel €otal 1) xodpo TV Tovdaiwy
NJH'? \D‘_j\gmf} toi¢ Alyurtiolg elg dpopnTpov
mini>) W‘f?x f2in e ol i Y b5 mag O¢ & dvoudon adthy adtoic dopndroovTal

: DI NITTIUR PINIS I PSY dEn S thy BovAdy fiv BePodievtal klplog ém bty
TOY PUI RYTIUN NINDZ M NEY dEn 6 A A p

176 We have to admit that it is also possible to think that it arises from reading 2 as .

177 The Hebrew word appears 51 times in MT; of them, it is rendered as a singular word (Aiyimtoc) 31
times, as a plural word (Aiyontioc) 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 (' Pvokopodpe). See 2.4.2.1.

178 In Is 10:29 as well, LXX reads 177, a verbal form, as a nominal form 71771 so, ¢6pog. 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 “tpdpoc kel ¢pdpoc”, an quivalent of X711 /ARA™ IMD. 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.

1QIs2: 7> for xam5'™’; orthographic differences nmy, 513.

4QIsb: MmNy M T naun won for MmN M nEy R, which seems to be
mistakenly copied from the same pharse in v. 16.

NIN2Z M represented by kipLog oefowd is a unique rendering of the translator. It
is peculiar that he does not reflect MX2x% 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. *3om is rendered 4&mo mpoowmov (v.16) and &ie (v.17)
respectively,’82 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 Bepoldrevtar klproc oaPewd €ém’ Alyumtor) in mind in two points: the use of the
preposition ént, and the perfect form Bepovicutar. With this, it is suggested that the final
adtiv denotes “Egypt”, like in 19:12, against van der Kooij, who sees its referent as 7
ywpo TV Tovdaiwr.!83 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 povictopar is used with the preposition éni, the object of éni is something to be

180 This interchange between X and 77 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 121 in LXX-Is are ¢mo mpowomov (e.g. 7:16; 19:1,16; 57:1), a6 (e.g. 10:27; 30:11;
63:19), dle (e.g. 19:17,20; 21:15%4), 016 (7:2), t0 Tpbowtor (51:13). See Sollamo, Renderings, 81-94.
According to her, 81, &4mo mpoodimov is the most common rendering of *3972 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.84 Therefore, “the land of Judah” does not seem
appropriate for an object of éni. Our view is supported by the next verse which deals
with things in “Egypt”.

2.3.2.3.19:18
D8R PIND DU URM M RN oP2 th fpépe ékelvn éoovtal mévte médel & Alyimig
]Sjjb neb \mﬁ;‘_w; Axdodoat TH yAdoon th Xavavitide
nNas mTb nivawn kel dpvdovoat ¢ dvépett kuplou
MRS MR O Y moALc-eoedek kAnOoetal M plo méALC

MT: In that day, there shall be five:$s 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”.

1QIs2: very significantly oom for o7, also in 4QIsb.186

On the absence of ¢v in the beginning, see v.16. 031 yIN2 is rendered as év
Alyinte with no equivalent of y7X. 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 (1 6véuatL)”. It seems that the translator had Is 48:1 in mind: 2'wawin
MM oWa - ol oOpvdovteg t@ Ovopatt kuptov. It could be explained to avoid
anthropomorphism by adding a “buffer”.:87 This connection with 48:1 might also
explain the point that LXX does not reflect mX23 of MT. The added m6iic in the end of
this verse makes the sentence clearer.

One of the most remarkable translations in LXX-Is is “the city of righteousness”

(aoedex, a transliterated form of P737) for MT’s “the city of destruction”. Many ancient

184 Ts 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 Tn 1QIs?, 1 is written, clearly distinguishably from 17 in its writing style throughout the scroll. In the
end of the same verse, NMX shows this clearly.

187 Fritsch, 167.
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versions bear witness to the reading “the city of the sun”, that is oarn 2™

Qumran-1QIsaz, 4QIsab: oo 9w
Symmachus: civitas nitov
Targum: 271125 N7nYT Wy '™
Vulgate: civitas Solis

Cf. Aquila and Theodotion: cpect9°

First of all, the reading preserved in MT does not match the positive tone
concerning Egypt in vv.18-25.1* The reading of Targum shows that “the city of
destruction” may arise from an interpretation.92

Seeligmann is in favor of the theory of the originality of the tradition in the
Septuagint.?93 According to him, LXX had the original reading and in the Hebrew text a
gloss o7 7' was inserted, “purporting to declare that it was Heliopolis which was
being hinted at, which ousted the original 737 23"0”. In a later generation, he suggests,
when the temple at Heliopolis was branded as an illegitimate competitor of Jerusalem,

oM 7Y must have been changed into the “ominous term” ©77171 9°w.194 He doubts the

188 This must have been meant a Hebrew expression of the Greek city Heliopolis, which was known as
On (X8, Gen 41:45,50; 46:20) or Awen (1}, 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: o1 and ©7717. See van der Kooij, Textzeugen, 180.

190 Aquila and Theodotion have apec, which could be from either ©9r or ©971. But since Aquila’s
translation technique avoids usually transliteration even in place names (e.g. olkov filov for WNYWN2 in
MT-Jer 43:13), we can assume he would have rendered it as a clear Greek word if he kept 977 in mind,
which must have been a well-known word. Therefore, it is likely that the vorlage of Aquila’s translation also
has ©9m1 2. In contrast, Theodotion tends to like transliteration. Cf. LXX transliterates 911 in Ju 2:9;
8:13 as apec.

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 o7m
instead of Wnw, because of its phonetic similarity to ©711, 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 ©771 7", 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 (2771 7°0)? — As R. Joseph rendered it in Aramaic: the city of Beth Shemesh [the Sun], which
is destined to destruction (29r 15 TAYT WY n2), will be said to be one of them. But whence do we
know that Heres (977) 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 89 =°0 was original because it is hard to explain why “the singular
version o771 should have been replaced by the ordinary term p=37” 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 P73 7°w was replaced by o711 2,
added as a gloss. And we do not have any extant material to reflect P37 7'0 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 mmo1. He explains the reason for the scribal change ©2mi1 into
MMM as arising from the desire to obliterate intimations of solar worship, seen in the
same change between Judg 2:9 and Josh 19:50.19¢ This reading, Troxel suggests,
resulted in Aocedek with the misreading = into 7 and transliterating 1 as k. However I am
unable to find a case in which the final 17 is transliterated as k.?97 In a very few cases the
last r is rendered into x (Gen 10:11,26). In addition, the last 7 is usually represented by
x.9% and the last P into k.19 Thus, the name of the High Priest P18 is always
transliterated containing three consonants o, 6 and k in LXX.200 Therefore, it seems
appropriate to regard Acedek as a transliteration of p3:.

However, the possibility that the Vorlage had 737 or even m7o7 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 “moiic Aoedex — 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 1 is ignored (e.g. Gen 5:21; 6:8). Even the final 17 in Josh 19:50 which Troxel suggests is
transliterated into .

198 F_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 YTPI8 — Zedecia (1Ki 22:24; 1Ch 3:15; Jer 21:1; 32:1, ete); P18 - Zadwk (2Sa 15:24; 1Ki 1:8; 2Ki
15:33; 1Ch 5:34; 16:39; 2Ch 31:10; Neh 3:4, etc) or Zaddovk (Ezra 7:2; Neh 3:29; 13:13; Eze 40:46; 43:19;
44:15; 48:11); P'IB'*D5?3 - MeryLoedex (Gen 14:18; Ps 110:4; cf. Heb 5:6; 6:20, etc).
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position. There is no other witness reading P37 or m01 except LXX, and other major
witnesses reflect ©9m. This 9171 may also explain the other variants in LXX, MT and
Targum. So to take ©7m1 as the original reading seems more likely than other
possibilities.

Another piece of evidence supporting ©7r17 is found in Josephus’ works. According
to Josephus,2ot 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”,2°3 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.2o4 Troxel still questions why this important term P37 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 m271 in the Vorlage.2o¢ 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 apec. 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.

79



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,2?7 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 P73 are
always transliterated using three consonants (o, 6, k).2°8 Therefore, it seems that the
transliterated name Acedex 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 used2'° 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”.2* Therefore, the fact that two
names - On and Asedek - have sounds related to the Zadokite priest Onias does not
seem coincidence.22 One more reason for the transliteration is the connection with
1:26. The translator would know that ©9m71 9w, the Hebrew reading he had, indicated
Heliopolis where the Temple of Onias stood. By rendering this explicit name as moAic
Aoedex, 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 2737 2% 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 (Zedexin)” (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.
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LXX-Is had p787 70 as a gloss, seemingly added to connect the possible original
reading ©9r1 9 with 1:26, in contrast to Seeligmann as we saw above. It seems easier
and more reasonable to explain how the original o971 3" with a gloss P37 "0 was
rendered into moiic Acedex and changed into o911 7', rather than to explain how the
original P31 7" with a gloss 0711 7" was changed into moiig Acedek and 27771 .
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.23 A future ideal city will be called “city of
righteousness” according to 1:21-28. The rendering moiic Acedek 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-Pasinya>4 that
the translator probably wanted to avoid giving the same name to the Egyptian city as
Jerusalem, by rendering moiic dikatoolvn 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, o711 7" seems to have been an original reading®5 and it must have

been in the Vorlage of the Septuagint. Therefore moiic Aocedex is a very deliberate

213 Q. Murray, “Aristeas and Ptolemaic Kingship”, JTS 18(1967), 365. See below.

214 1, Monsengwo-Pasinya, “Isaie 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 Makkabderbuch (Bonn: Rheinische
Friedrich-Wilhelms-Universitdt 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 iiber 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 m6iLg
doed MAlov, since “asad is the normal Arabic word for ‘lion’”. See Sawyer, “Blessed”, 63.
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interpretation by the translator.2:¢

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 3rm5 XNy WY 03 may reflect 977171 of MT and 991,27 while
aoed nitov in S may reflect aoedex of LXX and niiov.28 The point that Palestinian text-
traditions have “the city of the sun” and “the city of destruction”,29 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: moiic aoedex --- Codex Sinaiticus: aoed nitov --- Qumran, o’, Vulgate: “the city
of the sun” --- Targum: 29rn% RTAYT WY 03 --- MT: 09717 2.

2.3.2.4.19:19

mmh mam T XTI o2 T fuépe ékelvn Eotal Buoleotiplov @ Kuply

DMEn PR I év xdpe Alyurtiov

M AS12308R TAEMY kel otiAn mpdg 1O Splov althic @ Kuply
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.
1QIs2=MT.
4QIsb: mXay after M, which seems to be influenced by previous verses 16-18,
having always nas mi, and v.20.

On the absence of ¢v in the beginning, see verse 16. While 7112 is generally to be

rendered as év péop22°, LXX-Is often renders the Hebrew phrase just as év, 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 Aced in S may come from aoedek (P13877) or 011, On a possibility of 7077, 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 29p2.22
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 Buoieotipiov as an equivalent for mam. As is pointed out
by scholars,?22 LXX-Is uses this Greek word in a positive sense,?23 while Bwpog is used
to indicate idol worship or a Gentile cult (17:8; 27:9; and 15:2; 16:12 for 12). According
to this, this usage in v.19 means that this altar in Egypt is a legitimate one,?>4 as
legitimate as the Jerusalem temple.

2.3.2.5.19:20
niNax n1n*§ 1{;,7?1 nitﬁf} njm kol €otal elg onpelov elg Tov aldve kuple
D8R YIN2  év xupe AlydnTov,
D‘ﬁf_‘rﬁ "en \ﬂjﬁj'%; PUSTD 1L KkekpdEovTal TPOG KUpLov Sk Tobg BALBovTag adTolg,
Dﬂi? nf?@?‘_j Kol Gmootedel abrtolg kipLog &vBpwov,

35?'331 27 v O¢ odoer abtols, kplvwy cwoel adTole

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 defender22¢ 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.

1QIs2: mm for mm; orthographic 2°3m5; m5wh, waw consecutive perfect for mbum
in MT and 4QIsP;77", waw consecutive perfect for 271.

With the reading '1;_:5 as 7%, the conjunction waw in front of 7Y% seems to have

been omitted, and eic tov aidre 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 dusLaotripLov
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. w5 MRS as hendiadys thus “ein zuverlissiges Zeichen”. See H.A. Brongers, “Merismus,
Synekdoche und Hendiadys in der bible-hebriischen 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 Ty% as Ty5.
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MIN2X, see 19:17. Changing participles into verbal sentences, LXX-Is puts in the objects
of verbs which are not seen in MT: 231 -- tobc 01{Bovtac adtole; Y -- &vbpwtov, dc
owoer abdtolg. 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 kuvptog, 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 kuplog in our text.

LXX seems to read 271 (a substantive) as 271 (as a participle) so kpivwy??9 even
though LXX did not reflect waw. 1QIs? reads this as =7 (“and he will go down), which
suggests this tradition recognizes that one man is involved here, not two men.23°

An unusual rendering &vfpwmov, o¢ owoer adtolc for the Hebrew participle vswm
seems to come from avoiding a possible misunderstanding that could have been caused
if it had been rendered as a Greek participle (for example, 6 og)(wv or owtnp),23! because
these possible renderings are always used to indicate God in LXX-Is (6 og(wv: 43:3,11,
60:16; owtp: 45:15,21). Of course, the rendering would have put it into the accusative,
thus tov owovta (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 F,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 380ff.

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 &v8pwmov, LXX makes it clear
that a man is involved here.

2.3.2.6.19:21

D‘_:j$?_3i? \n1nj YT kel yrwotog éotal kvplog tolg Alyumtiolg,
RITT D92 MITTON DEN WY kel yvdoovtal ol AlydmTiol TOV kUplov év TR fuépy éxelvn
mmmy oy \m;yq kel ToLnoovoL Buolog

by D TN kel ebfovtan ebxdc 16 kuplw kel dmodwoouot

.....

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

1QIs2=MT.

LXX renders 1mmy rar as Guote. In LXX-Is, mn is rendered as 6uvoie (57:6; 66:20),
d@pov (39:1; 66:20) or oepidaiic (1:13; 66:3).233 12T is always translated as 6uoie 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 72V is used with 7 or mar appears only in Isaiah
(19:21 and 43:23), which seems to have been influenced by the Aramaic verb =2v (do,
make = Heb. muY).23¢ The expression moitéw Buoie is found in some places in LXX and
the Letter of Aristeas.237

2.3.2.7.19:22

DMSRTIN MM A kel Tetdger kOpLog Tog Alyumtioug
NIETY A0 mANYR peydAn kol ldoeton adtolg ldoet,
T WY kel émotpadroovtal mpdg klpLov,

ONDT D\n? TR kol eloakoloetal abTAY kel Ldoetal adTolG

232 Silva’s translation in NETS: “repay them”.

233 Actually mmn in 43:23; 57:6; 66:20 means “grain offering”, which is rendered as 6usix 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.

1QIs2: 1279, Niphal waw consecutive perfect, for X127 in MT, so “they shall be
healed”.

Meyoin 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,24° which leads one to consider the rendering of X127 as
laoeL.24” Teoetar adtove can be explained as a paraphrase for clarification.

2.3.2.8.19:23

TR DhIsmR mhom IR NI o2 Th fuépe ékelvn €otan 680¢ AlydmTov mpde "Acouploug,
DSR2 MINRDY kel eloereboovtal "Adclpiol el Alyvntov
SN2 DI kel Alydmtior mopeboovtal mpog "Accupioug
SRR DS TN kel SouAeloouoiy ol Alyvmtiol Tolg ’Adouplotg

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

1QIs2: no o*3n in the last sentence so “they shall serve Assyria”.

On the absence of év, see v.16. “‘080¢c Aiyvntou in LXX, which has no equivalent
of 12, generally means “the way to Egypt”44 in contrast with the Masoretic “the
highway from Egypt (to Assyria)”. LXX has one more verb in the third line: mopetouat.
While MT uses the verb X123 for two sentences, LXX adopts different verbs respectively
(eloepyopat, mopetopat). 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 2™3n, see Is 19:16. The Hebrew word "R 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 «itolg idoe.

242 Weread NY as PR, 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 31:8,24¢ which
can be considered to denote ‘Assyrian people’. It could denote the people in
Mesopotamia or outside there, or even Syria.247 The Hebrew NN is reflected as an
accusative marker in LXX.24¢ As Baer points out, attention should be paid to some
cases where this change is “not simply the result of confusion with regard to nX, 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
oY ORI T NI OP2 ) fuépa ékelvn éotar Iopemh tpitog
wntp}_:‘;n D?j_gr;‘? &v tolg "Acovplolg kal év toi¢ Alyvrtiolg

IPINT 27p2 MO02 edhoynuévog év TR ¥i

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 y87 279p2, see Is 10:23. This phrase appears 12 times
throughout the Hebrew Bible2s° and, in Isaiah, it is used 6 times.25! It is rendered as
émi g yig or év tf) yfi. 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 énl tfi¢ yfig in the first three cases in Isaiah and

245 LXX has é&v Alyintw instead of 1R in MT.

246 PR is rendered as *Acdocouvp.

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 év tf) (v) in the next three cases. Furthermore, 39p2 is consistently rendered as
phrases with év after 10:23.25¢ 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 év is preferred because of the
parallelism with the preceding phrase év toi¢ ’Adouplolg kel év tolg Alyumtioic. This
stylistic preferrence to év can be seen in 10:23 and 24:13.255 With the appearance of év
xpe Alyvrtiwv (Alydmtov) in vv.19-20, it is quite possible to see that 1 yfj refers to the
land of Egypt.

The Hebrew preposition 5 is rendered as ¢v. In MT, Israel, Egypt and Assyria are
treated as nations, and the preposition > denotes the relationship of these nations. It
seems that 1%"5% 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”.25¢

But the Greek equivalent tpitoc would be regarded as denoting “rank”.257 And LXX
renders the names of two nations as plural nouns denoting people with the preposition
¢v, 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 tpttoc 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 91wx51 01315 in a reverse

254 10:23; 12:6; 19:1,3,24; 24:13; 63:11. Before 10:23, 292 is generally rendered as a phrase with ém.-
only one exception is 5:25 (év péow).

255 In 10:23, év is paralleled with év Sikarootvy in the preceding verse. In 24:13 as well, év is paralleled
with the following év péow v €Bvdv.

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: év toig "Acouploig kal év tolg Alyvrtiorc. 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),2s8
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 parallelism?259:

Israel (a) - In Assyrians (b) - In Egpytians (c) - Blessed (d) - Blessed (d") - In
Egypt (¢”) - 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 1272 as a passive participle edloynuévog, 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
1?;&'? DIN2E M 9272 WR v €0Adynoer kipLog cofrwd Aéywy
LI \‘j: MUY DTSR WY M2 edloynuévog 6 Aads pov O év Alydmty kel & év Acouplolg
:5&1:’;7‘_ ‘\n?r_‘g;ﬁ: Kol 1) kAnpovopie pov Iopani

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.

1QIs? has the same consonantal text with MT except orthographic =maxb.

“ mbyn my handiwork” is not reflected in LXX. This Hebrew phrase is also seen
in 1QIs? and probably 4QIsb, and is reflected in nearly all the versions and translations.

mowvn appears frequently in MT-Is, and in almost every case it is rendered literally in

258 Qr 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 ...7* 7oun” in MT-Is is always
suitably rendered in LXX, positively denoting God’s work and negatively man-made
idols.26* Therefore in the case of the present verse, it should be regarded as being a clue
to the intentional omission of the translator.

‘0 ¢v 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 1292 WX as v edAdynoev, which is normal Greek style. The referent
of v seems to be 7 yf in the preceding verse. Again, 71N 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, tf Muépa ékeirf in 19:16 in LXX-Is distinguishes 19:16-25 from the
preceding 19:1-15. Furthermore, differently from MT, oafew6 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 &¢ 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 o 1un as o épya tév mévwv adtdv (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 &, 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”. ™ M9 X and its Greek
rendering m ywpe t@v Iovdaiwv are found only in 19:17.263 According to van der Kooij,
xWpw is used, in many times, in the political sense, denoting “the official territory of a
given people”, so he thinks that 1 ywpe tév Iovdeiwr means the official territory of the
Jews.264 But what does it refer to? There is no example at all in which yf or yWp« appear
with the plural Iovéeior throughout LXX. This makes us hesitate to conclude that the
phrase should be understood like ones such as ywpa Alyvrtiov, xwpe Adcoupiwv.
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 oi Iovdaior oi tnv
"Oviov Aeyopévny ywpav ketoikobvtee (the Jews who inhabitated the district called by
Onias).2¢5 This shows us a reality that a region outside Israel could be considered as 7
xwpe (Iovdarwv). 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”, 7711 77N is the usual expression, with its Greek equivalent vf
Tovda (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”.2¢¢ MT and Targum
reflect negative views of that temple in Heliopolis,2¢7 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 ol ioylovteg
IopanA” instead of MT’s “the Mighty one of Israel 58* 9°ar”,270 that is, LXX reads the
title of God as a title for the authorities. And the word “Woe olu” is connected with this
phrase, so the result is “Woe to the mighty ones of Israel”.2”* 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: “veaviokor fillov morewg kel BouBdotov év payelpy Tecobvral ...”

269 In MT, 1:21-26 is demarcated from vv.27-28. See Childs; Williamson. But, in v.27 of LXX-Is, LXX
has yap, 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 “©%=%® *=°ar”, in which final Yodh could have been added by
dittography, for “3°2R” with “2p1"”is always used as God’s title in MT and it is generally reflected so in LXX
(Gen 49:24 — dvvatdg lakwp; Ps 132:2,5, Is 60:16 — 8ed¢ Iopand; but in Is 49:26 (loyic laxwB) it does not refer
to the deity). Targum also reads “... Sxipa N2'Pn”. 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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‘:[7‘:_9:1.7 \”‘[j TWNRY 1:25 kel EMEEw THY xelpd MOL €Tl o€
IO 722 T8N kel TupWow Ce elg kauBapdy Tolg S AmELBODVTAC ATOAEOK
S50 TONY kol dpedd TdvTag dvdpovg dmd ood
Kol TOVTHG LTEPNPAVOVE TUTELVWOW

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.27+ 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.?75 In v.23, the princes of Zion “are rebellious amelboboL”. 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.27¢ 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 ot &vouol’,
‘the sinners ot apeptwiol’ and ‘those who forsake the Lord ol éykatadelmovteg Tov kipLov’
in v.28, may be regarded as titles denoting leaders of Jerusalem.

Thirdly, LXX has more in v. 26 than MT so moAL¢ dikatoobvn pnTpomoils moth Zuwv.
The word untpémoiic should be understood in connection with v.21. In v.21, LXX reads
“faithful city Zion méiic mot) Ziwv” instead of just “faithful city 7P mmR)” in MT.277

Mnrtpémorig 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.
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of tradition.2”8 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.28¢ In Philo, this word is used as a metaphor indicating something central,
original and essential.281 Mntpomoirg 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)
i

God's cleansing
LXX: the faithful city Zion(21) ----- the city of righteousness, the faithful mother-
city Zion(26) 1
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 untpoémoiig 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 ]1‘351"
in MT-Ps 87:5 is translated as "Zion is mother untmp Ziwv" 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
(untpdmorrc)” and its “colony (&moikie)”.

280 Ant. 3.245: “... el¢ éelvev Ty ToAW, v Sl OV vaov untpdémoiy Eovow ...”; Flacc. 46: “... untpdmoiy
pev T tepdmoAy fyolpevol, kad Hv (8putat 6 tod Oiilotov Beod vewg ylog, ...”. 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.?83 Interestingly, LXX reads 7°2¢1 in
v.27 as MW “For her captives (1) aixueiwote altiic) 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: éveminobn Zwwv kploewg kol Sikatootvng “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.28¢ 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 (.72 17 WP 7W). 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,
Rosenmiiller, 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 213812 778 71N as év
x0pe Alyvntiwy in v.19 but 2782 PRI as év xdpy Alydntou 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 ti—clause, as assumed like kai
éotan elg onuelov elg tov aldve kuplw év yxWpe Alyvrriwy 6ri kexpdfovrer Tpoc kipLov ...
One more thing should be included: the similarity of these verses to the Exodus
narrative.29° When the God of Israel displays his mighty deeds against the Egyptians,
they will know (yvawoovtar) that he is the Lord (Ex 7:5; 14:4,18), as in Is 19:21. God will
bring a plague (mAnyn) upon the Egyptians (Ex 11:1), as in Is 19:22. Because of the
oppression of the Egyptians (ot Aiyontior OAiBovowr adtoig),29* God sent (dmootérdiw) a
man, Moses (Ex 3:9-10), as in Is 19:20. Moses judged (kpivw) Israel (Ex 18:13) as well
as saved them, as in Is 19:20. Therefore, the subject of the 6ri—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 1. 44.

290 See Blenkinsopp; Wildberger.

291 On the significance of the Greek 61ipw 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 081 as AlyOntog, Alyontiot.

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.?92 Tt 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 m>72
is in MT,294 it is quite clear in LXX: the referent of edioynuévoc (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 Z*3mm n5om as 66d¢ Alyirrog
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 év which are added in the latter part of 19:25 connect the
following phrases with “my people 6 Aadc pov”. 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.29©

295 Van der Kooij, “19:16-25”, 151-155; Baer, When We, 217.
296 Also van der Kooij, “19:16-25”, 155.
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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 --- theland --- theland --- blessed --- Israel
>a-b-c-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’ Israél mon héritage” (205). Also, he does not pay attention
to the added preposition év 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.3°© 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,3°* peoples
in the pro-Seleucid party held power over Jerusalem. The fact that the Zadokite priest
Onias IIT 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”.3°3 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.3°5 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.3°¢ 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,3°7 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”.3°9 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 (M2, otdiol)
in Beth-Shemesh (UnY n'2 = 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 (*ny-85, 00
Aadg pov), 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.3** Furthermore, when it is used in the Book of Exodus, it
appears nearly always in the context of the Exodus.3"* 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 (2™xsm2 uR Y, tod Aeod pov tod év Alydmty = ‘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
(@nx 2985 osn, ol Alydmtiol BAiBovoiy adtolc). 10 Come now therefore, and I
will send thee (‘[n‘aw‘x, gmooteliw oc) 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.

31 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 kAnpovouie pouv my inheritance” also denotes Israel in many cases,32 especially
in cases where Axd¢ and kAnpovouie appear togethers:s: “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 oKij 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.

24.27:12-13
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.3’s On its
apocalyptic nature and date, there is still discussion,3® 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.

2.4.21.27:12
NI 0P M kel éotan &v T fuépe ékelvn
gt n‘a:tm: T BT oupdpalel kVpLog amo ThHg SLWpuyog Tod ToTauod
orsn ‘DQJ_"IS_J €w¢ ‘PLvokopolpwy
:5;;??;77 32 TN ‘1}3}5‘? ngpg‘grj oPNY  Dueilg Ge ouvaydyete Tolg viobg Iopani katd €va évo

MT: And in that day, YHWH will thresh from the channels3:® 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 “37371 N2~ (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 2131 NS2wn and 2™81m 5w, 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.

105



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.

1QIs2: orthographic difference mam; Sawn for nbawn; o for onx.™

The first alteration of LXX is the change of 2 into oupdpacow. The Hebrew verb is
used in connection with harvesting in the present verse (and in Is 28:27).32* It may be
due to a mistaken transcription of cuvtapdoow, which appears in S. Or cupdppdoow may
arise through the possible effort of the translator to make sense of cuvtapdoow. Or it
may arise from reading »2am as Wan (‘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.

amn nbaw is rendered as 61@puE tod Totapod. When nbaw indicates ‘flow, stream’,
there are two examples where it is rendered as katoaivyic (Ps 69:3,16 — LXX 68:3,16).
Generally, 5.0puE is an equivalent of X" (Ex 7:19; 8:1, Is 33:21).324 Considering the
examples in the Book of Exodus and in Sirach, the Greek word &.Gpve 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.32¢

Another interesting change in LXX-Is, showing the inner-Egyptian-viewpoint of

the translator’s, is the mention of Rhinocorura. Its Hebrew equivalent 2932 5m 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 1QIs?.

321 Blenkinsopp; Kaiser. Ottley, 2:236, wonders that ouvtivager might be the word in the present verse.
322 Baer, When We, 223.

323 Baer: “ a demetaphorizing clarification of the metaphor”.

324 Besides, for 5 in Je 38:9 (LXX 31:9) and in Greek only, Sirach 24:30,31.

325 Also Ziegler, Untersuchungen, 190f. : “Fiir die Verteilung des Wassers sind wichtig die Kanéle; in
der Js-LXX werden sie 19:6; 27:12; 33:21 mit ihrem gebrauchlichen Namen 6.Gpug genannt. ... Unter dt&pug
ist zunéchst der kiinstlich 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.33t The main thing upon which the latter popular
opinion is based is the rendering of 237 5m 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 (15t century BCE) and Strabo (15t century BCE- 15t century CE)
report an interesting aetiological story of Rhinocorura.3s3 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” (¢v toi¢ €oydroic thig épmuov),334 with their noses cut off, from
which, it was said, the name ‘Piokorovpa — ‘nose-clipped’sss - 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 2™8” 2M. In these six examples, Greek equivalents of 5m or WM are motopude,
Xelpappog or hdpayt.

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 ‘Puokorovpe, 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 ‘Pvoképoupe 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.33¢

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 (H:IDPF;I?) with an imperative one
(ouvayayete).340 This may reflect a tendency on the part of the translator to employ the
text for homiletic purposes, which Baer terms ‘Imperativization’.34t 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
NI o2 MM kel éoton v T Mpépy éxelvy
D973 922 YpM caAmiodow TH odATLYYL TR peydAn

TR PIND DRI WD) kel HEovoww ol dmoAduevol v TH xSpy OV Acoupiwy

e

336 Diodorus, 1.60.6, adds more about the city, which also supports this point: At ... Tavtwr oxedov
TV TpOg avbpwmivny Slattay dvnkovtwy €otepntal (‘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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D8R PIN2 DT kol ol @moAdpevol év Alyimty
mme NIAYM  Kal TPOOKUVMOOUOLY TG KUPLY
o5 WP 2 éml o Bpog To dyov év Iepovcainu

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 ov1218; 1w for nnwm.

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:

MR YIR3 omman TR YOR2 DY73RA
oL moAduevoL év Alyimty oL GmoAdpevoL v Th ywpy TV "Acouvpiov

The above comparison shows that it is reasonable to consider the renderings of
LXX intentional.

LXX changes a passive singular verb of MT (Vpn) into an active plural one
(oaAmiodoir), which makes the text more smooth and natural.344 While MT uses two
parallel verbs (728, m=3), LXX renders them as the same Greek verb (¢méiivut) 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, al Siwdpuyec tod motapod refers to “the
canals of the River Nile” in its context.34¢ Then, does this phrase in the present verse

also refer to the Nile, contrary to the MT?

3

N

2 Cf. “(they will) do obeisance” in NETS for mpookuvrioovatv.
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 (kayw ¢ Stpvé a&mo morauol kol WG Uépaywyos
EEnAbov eic mapaderoov). I said, ‘I will water my garden and drench my flowerbeds’. And
lo, my canal became a river, and my river a sea (1 Stwpvé €lg ToTaUOY Kal O TOTAUDS OV
éyévero elc Giiaoonr)” (24:30-31 NRSV; my italics). Two Greek words &uopuvg and
Uopaywyog 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 7R is consistently rendered
as a plural noun ot ’Acoupror 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 (1772/973). When, however, we take into account that Gedor
(97) 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.35° The regions had been an Assyrian sphere of influence
since Tiglath-Pileser 111,35t 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:

7N SLOpLE T0D Totapod (A) ‘PLvokopodpe (B)
(ol gmorduevor) &v th xWpe t@dv ’Acouvptwr (B”) (ol amodduevolr) év Alyimtg (A7)

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. I1I-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 217, which is translated as ol dmoiduevor, 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” (elmev kipLog 0 ouvvaywy toug Sieomappévoug Iopand GtL ovvdiw ém
a0TOV oLVaYwYNY).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 ouvaywyr in 56:8. In
fact, however, it seems more significant that 56:7 has the expression 6 oikog tfic mpooeuyfic, 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 2w XY 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.! When Yamani of
Ashdod rebelled against Assyria, Sargon ordered his troops to Philistia in 7712. 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 25t
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 “78pn 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.¢

3.1.3. Comparison of two versions

3.1.3.1. 20:1

ﬁjﬁﬁ@?&_& \]Igjlj N3 n:w: t0D €étoug ob eiofrbe Tovabov eic "Alwtov

MR TON 1910 PR MOWR fwike dmeotaAn Vo Tapvar Baoiiéwe *Accuplov
O P sdd M M p p

:.‘-rj;??lj TiTYN2 Dr_l'_r,?] Kol €moAéunce Ty "Alwtov kol kateAdBeto adtnv

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.

1QIs?: 10N for 1nmn; orthographic 1MX; it seems to have 17w, probably caused by
a copying error; 1125" for m155m, probably a copying error of 1 155"?
4QIsb=MT.

The active infinitive phrase of MT & n5wa is rendered as a passive sentence in
LXX: #vike dmeotdAn Omo. This change of the verb MW 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
T 27 RPN NP2 téte EAdAnoe klpLog
MiRG PN MY T2 mpdg Howew Aéywv

?[’j!jrg Syn pn pnDY 75 mopebou kel dere TOV odkkov 4md the dodiog cov

]D vy ﬂ’fg:ﬁ_ ‘DJS_J?; r‘ann ﬂ'?:_.’;j KoL T CowSALY oL LTOAVCHL GO TV TOSWY GOL KL ETOLNCEV OUTWG

O A By 757 mopevdpevog yupvdg kol drumédetog
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 sandal” 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 Rabsageh: “Behold, you trusted in
this broken reed of a staff, Egypt, ... (... D3R50 M1 IS0 73p7 navwnSy nnda mn)”.

7 It seems reasonable that the MT reading 753 should be corrected to 753 as in 1QIs?, 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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1QIs2: mywh for ymuw’; orthographic =S and 7i5m; plural 5vs for singular T5u3
in MT9; y°5mn for y5mn, a copying error of y1orn?

4QIs2: 07w (also in 20:4 of 4QIsf) contrary to plene writings in 1QIsa.

4QIsb: muwt like 1QIs? (see above).

N1 Nya is translated into év T kalpd ékelvy or év T Muépe éxelvy throughout
LXX.1o Therefore tote as its rendering in the present verse is unique. 71872 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 1w 2 as just mpdc. Generally, the main

(13}

equivalent of the Hebrew phrase when it appears with the verbs 927 and m3, is “ev
xewpl ~”,12 but mpdg is used in a few cases,!3 as in the present verse. With the omission
of 7R3, the renderings tote and mpdc make the present verse quite simple and concise,
compared with MT.

3.1.3.3. 20:3

I MR kel elmev kpLog
M oY e T3y ‘:[f?g TWND  Ov tpomov Teopeuton Hoowoag 0 Moilg Hou yuupog kel Grumodetog
noimy PR oY WY tple ém otan onpele kel téparto
21D"5p) oINSy toic Alyurtiowg kol Al8loyy

MT: And YHWH said, “As my servant Isaiah walked naked and barefoot for three
years'4 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 years®s - it shall be signs and portents to the Egyptians and Ethiopians,
1QIs2: orthographic =mx1m and wWbw but namn.

LXX renders 215-51 0v™3n-5y as simply toig Alyuvntiowg ket Aibioyw. 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 1QIsP and 4QIsb the longer form is used.

9 The Qumran reading fits the context better. Cf. Is 5:27; 11:5.

10 &y ¢ kalp@ éxelvy: e.g. Jud 4:4; 1Ki 11:29; Is 18:7; Jer 4:11; Am 5:13; Mi 3:4; é&v 1§ Tuépe ékelvn: e.g.
Jos 6:26; Zep 1:12. In Jer 31:1, it is rendered as év 1) ypdvg ékeivy. There are many cases where the Kethib
form X777 NY2 is preserved, all of which are translated into ¢v 1§ kaip@ ékelvy: e.g. Gen 21:22; Deut 4:14;
Jos 5:2; Is 39:1.

1 Cf, Tov, Text-Critical Use, 157; Barthélemy, 151.

2 E.g. Nu 17:5; 1Ki 8:53,56; Jer 37:2; 2Ch 10:15. In Ex 9:35 of LXX, fun™1"2 ™M 727 is rendered as
ErdAnoer kOproc 7@ Mwuof), while in some cases this "2 is translated into & xeipoc (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 ¢otot. In MT, the verse is connected with the next verse by using ... 9URD
15 .... But LXX understands the present verse as self-contained, having a protasis (6v
tpémov ~) and an apodosis (¢otar ~). The athnach under 7™ should perhaps be moved
under "% in MT, as the apparatus of BHS suggests.1®

Instead of singular nouns Mo MR, LXX has plural onu€ie kel tépata. 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
(@21 MNR) 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.”” Therefore, it seems
that the Greek plural phrase (onuela kol tépate) was, basically, considered a formula,
indicating God’s action against Egypt and Pharaoh and His deliverance of Israel in
Egypt.»® The rendering in the present verse also seems to reflect it.

3.1.3.4. 20:4

D8R "2UNN TWWS"WE}@ MY 12 Ot oltwg dEe Paoired "Acovpiov Ty alypeinoioy
Dupn omwy WD My Alydmtou kel AlBudTwr veaviokoug kal TpeoPltac
A DY yuprols kol druTodétoug
WMEN MW NY RWM dvakekaAvppévoug Ty aloybvny Alydmtov

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 bared?9, 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 npM: Ex 7:9; 11:9,10; MN: 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 *232m as "2 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 *_, or more
probably as a construct state with the original termination ay”.
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uncovered.
1QIs2: nba, construct form of participle, for mi%a.

4QIst: 07w (see above).

LXX has 6t in the beginning of this verse. Throughout the LXX, 12 ... 7UKR> is
mainly rendered as ov tpémov ... oltwg, including all occurrences in LXX-Is.20 The
unique addition of 6t. here can be explained as follows: it seems to come from the
change of structure caused by the added otot in the previous verse. According to MT,
v.3 and v.4 are connected, thus: “As ..., so ...”. But as ¢otaL 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 oitwe,
redundant. The inserted 6t 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”.2* LXX appears not to reflect nti, 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 m=p.22

3.1.3.5. 20:5

WA WM kol aloxuvbnoovtal fTTndévteg ol AlyvmTiol
Dr;;rg Whsm  ém toic Aibloynr &b’ olc Roav memoLBbTeg
DAINDA DRI ol Alydmtiol foav yap abtole 50&
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;
20:8; 31:4; 52:14; 55:10f; 65:8; 66:22. But as kad ... oltwe: e.g. Gen 41:13; Jud 1:7; 2Sam 3:9; 1Ki 1:30; Est
6:10; Jer 19:11f; Zech 1:6; kabamep ... obtwg: e.g. Lev 8:35; 2Sam 15:19; elsewhere, o ... oltuc (e.g. Lev 27:14),
kaBd ... ovtwg (e.g. Deut 4:5), kb0t ... oltwg (1Sam 15:33), doTep ... oltwg (Jer 31:28-1LXX 38:28), etc.

21 %3y and N1%3 are always rendered as words from the same stem in LXX-Is: aiypdiwtoc ("2, 46:2);
alyuerotedw (2, 49:24,25); alxpaiwoio (M9, 45:13).

22 The Septuagintal reading here seems to have something to do with 47:3: dvaxaivpbrioetar 1 aioyxivn
gov AW L}Jﬁ. In 47:2, 153 is paralleled with 7, which is rendered as dvokaAiTrw, as in 20:4.
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1QIsa: ham, imperfect with waw, for 121, waw-consecutive perfect23; omnan,
from verb m2, for owan in MT from the verb ta3; ovsnn for omsn-ye.24

The absence of the first “and” in LXX can be explained by Participium Coniunctum,
which will be dealt with below. MT has 033127121 but LXX reads the part as oi. Aiyintiol,
which seems a form without “and of (-121)”. When we consider that 1QIs? and Targum
have o msmm, it is plausible that the Vorlage of LXX had 2 9sm2m like the versions and
the translator happened to omit the Hebrew alphabet 2 due to haplography. Or this
could have happened already in the Hebrew Vorlage. The copulative 1 seems to be
reflected in yap.

The finite Hebrew verb 1nm is rendered as the Greek participle nttnfévtec, which is
a Greek style translation technique, so called Participium Coniunctum, to render co-
ordinate clauses connected with 1.25 The use of frtdouat for the Hebrew verb appears
almost only in LXX-Is.2¢ The Hebrew verb, then, which seems somewhat abstractive
and emotional, is transformed into a rather concrete and historical verb. The Hebrew
phrase 121 1 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 ¢npavonoar “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, 073311 instead of 273171, 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. ékAcinw is used in
LXX-Is 7:8; 51:6, while diaokedalw 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 foav memol8oteg,
suggests that the translator read o®namn as oran,29 in the next verse as well.3° 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 %2 - nb3, serves to support this.

The possibility that the second ol Aiyintiol 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.3!

3.1.3.6. 20:6
Rin oira w,'T-AT_}U N e 1?_:!;:1:9 Kol €podoLy ol katolkodvtes €v Tf viow tadtn
ﬂﬁTSJ‘? Dw NOIWR N 157N 18ob Mueilc fuev memolBétec Tod dpuyely elg abtobe el PoriPerav
R -[‘m ppi=ln) ‘DLJH'? ol ok &dlravto owbfval amd PaoLiéwe *Acouplwy

O MmN vom) PN kel T1d¢ fuels owbnoduede

MT: And the inhabitants of this coastland shall say in that day, “Behold, such
is our hope to where we fleds2 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 1QIs? and Targum reflect this septuagintal reading. But Troxel, LXX-Isaiah, 269.

30 Cf. 32:18: “ ... DM PNISWNAY ...” 2 “... kal évoikroel TemolBu¢ ...”. 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: ... ol Alylmtiol ol foav adtoic 80 (L: ~ eic 80Zav). But these readings cannot go with
the Greek renderings of the first half as we see above.

32 1QIs? reads this as 7103, which makes good sense, with reference to 36:6 “... Egypt, ... when one leans
on it (1Y uwN T20), and it will go into his hand and pierce ...”. But as Wildberger, Isaiah 13-27, 286,
points out, the verb 70 in this sense needs the preposition 5v 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?”

1QIs2: orthographic 2, X8i1; 201 for 101, Qumran reads here the verb 7o for
on in MT.33

LXX has no equivalent for X177 01°2.34 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.3¢ It seems that the present verse is harmonized with the others.3” 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 2R ‘[5?: 21pn 53315 as ol otk &tvarto cwdFVEL GTd
BaolAéwe "Acoupiwv resembles midrashic interpretation, as seen in Targum.3® There is
the possibility that the translator misread 533115 as 53371 85, as Ottley suggests.39 When
we take these into account together with the fact that the translator paraphrases ot as
elc adrolg to clarify the reference of the verb ¢piyw, 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 01 is used with mrYS 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: ol évowkobuteg év tf) viow taby for "R 728" 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 2™\ is used and rendered as vfjco. 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 €6vn).

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 (127U ) YR 175 W), and how shall we be
delivered?” (Stenning’s translation).

39 Ottley, 2:203.
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owbfvel intends to connect it to cwbnoouedb in the following sentence -, rather than as
the result of a different Vorlage.4© Another element contributing to LXX’s paraphrase
is the elimination of 11> from MT, which is otherwise usually reflected in ottwc¢ or tade.
Two Hebrew verbs (533, t5n) are both rendered as 0w, 532 appears 22 times in
Isaiah and its usual equivalents are piouat and éwipéw.4r When we bear in mind that
the rendering 0w is used in only 3 occurrences (19:20; 20:6; 38:6), it is likely that the
rendering of 533 as o¢)(w in the present verse arose from the translator’s intention to

create a parallel with the rendering % as 6¢)(w.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, pUopaL as an equivalent of 533 appears in chapters 1-39 (e.g. 36:14; 37:12) and &aipéw is
used mainly after chapter 40 (e.g. 31:5; 42:22; 44:17,20; 47:14; 57:13). As for the cases where plopaL
appears after chapter 40, the Greek word is used for mostly 583 (e.g. 48:17,20; 49:7; 59:20; this Greek verb
is never used as a rendering of 5K3in chapters 1-39), in a few cases VU (49:25,26; 63:5) and M7D (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 25% 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.4s Or, as Seeligmann suggests,4¢ 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.4 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 Tt 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; 2 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 eipil + memol86tec plays a very important role in
LXX-Is.5° 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 anaXen: “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.5* 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” 927 mym *2 2 ¥m =252 w1 mm 7922 nom
LXX “And the glory of Lord shall be seen and all flesh shall see the salvation of
God for the Lord has spoken” kol o¢pOrioetar 1 86Ex kupiov kol Sletar Taoo O&pE TO
owtpLov tod Beod OtL kipLOG EAdANTEY

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 eiuli + memolBoteg, the
rendering NINDN as 66ke 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 oy)(w 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.
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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.53s 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 vficoc 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 eiui + memolbotec 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 1wan 113,
LXX-Is gives a more lucid sense by eliminating 11>. 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, vfjoog 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 5% is translated into 0¢)(w 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”:

kal ek xepde Paotréws "Acoupiwr odow oe (TN TMINTTOM AzMY) kel Omep Tic
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Torewe Taltng Umepaomid “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 223 N2 X@n 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 “1>'y18> ov” (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 situations”
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
njnj'm_gq \D‘ﬁ_jﬁol D2 YN ool Tékve dmooTATOL, TSE Aéyel KUPLOG,
3 N51 \ngy m:‘;gb émouoate Boudty ob 817 éuod
NAER &51 moon ‘[0251 kol oLvBnkeg o0 Sui ToD MYelduatdc pov

:RDToY PNpr Nino Wb TpooBelval dpaptiog &b duaptinc,
MT: Woe to the rebellious children, says YHWH, who make a counsel but not

56 In MT, “this city (MRT71 7°V7)” 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 alliance®® but not my spirit, adding® 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,

1QIs2: orthographic oxnu® and x15; man for un®.

mim-oN8) formula appears 25 times in Isaiah. Interestingly and remarkably, this
formula is always rendered as tade AéyeL kiprog, except once in 14:22, in chapters 1-39,%4
as in other prophetic literature, while it is always rendered as Aé¢yeL kiprog, except twice
in 52:5, in chapters 40-66.% Therefore, the fact that LXX has taée in the present verse
is consistent with the technique of the translator.6¢
There is no Greek equivalent for ‘|OJL>. The translator might have known what ‘|OJL>
moon meant here,®” and rendered the phrase as (moiéw) oubrkeg (‘make pacts’),®® a
phrase widely used in Greek literature to express a treaty between two countries.®
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 1750m 703 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 13Y as
7Y with an accusative ending, paralleled with the understanding of 7501 "]DJ'? as ‘casting a molten image’,
see M. Dahood, “Accusative ‘€sah, ‘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), Ni92 is read as
n2Y, an infinitive of 70°, 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 70° based on Nu 32:14. See GKC §69 h1.

62 Tn 1QIs?, DIN) appears twice (1:24; 41:14), while, elsewhere, OX1 is used (e.g. 3:15; 19:4; 31:9; 54:17).

63 In 22:4, too, 1QIs? writes "3 for "1 in MT: “tendency to normalize” (Irwin, 73). "1 in Is 29:13 of
MT is seen in 1QIs? 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 eimev instead of Aéyer and in 59:20, it is not reflected.

66 Interestingly, obtwc Aéyer klprog is overwhelmingly preferred as a rendering for M1 =MR 11D 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 701 is rendered as the verb moiéw.

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 moiéw is in the middle voice.
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the active form of mowéw is used in this phrase are rare throughout extant Greek
literature.”> 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 M2 mAo.

LXX does not reflect two adversative uses of 1.7* LXX adds the preposition it in 00
81t tod mvedpatde pov for MM KRS, perhaps from a desire to create a parallel with the
previous o0 6i éuod.

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 moiéw, while the last infinitive N2 remains as
an infinitive (mpooBeival). 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 (¢motroate), the text is rendered more
intense and direct.

Singular nouns about “sin” are sometimes translated as a plural noun «l auaptiot
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

15}5!;7' xL; 21 Dﬁ_gr; n'g? \D‘:'?htr ol Topevopevol katoPfival elg Alyumtor, éue 8¢ olk
Hiﬁg Tiuna \TﬁSJi? Empwtnoar tod Pondndfral 1o dapow
Hahlpia) 5/3'.-:'1 ni\orjf}j kol okemoo8fval UTO Alyvrtiww.

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.

1QIs2:orthographic 255, 815 and my=s.

1una M5 is translated by tod pondnéivet, 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.

7 Generally, kol o0(k) is followed by finite verb. Kal o0 + phrase as in the present verse belongs to very
rare cases, e.g. Nu 12:8.
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25:4, MYn is rendered as ponddc as in the present verse. Likewise, the rendering of mon®
532 as okemeobfvar belongs to the same technique, “etymological reasoning”,” using a
verb derived from a noun which has the same root, for the equivalent of 5% is often

okém,”3 thus

Bonbde (1) — Ponondivar (una 1wd)
okém (53) - okemaadfvar (532 nwond).

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 11om appears three times in Isaiah (14:32; 30:2; 57:13), and LXX renders
the verb differently, rather theologically in the other two cases.” In the present verse,
too, the Hebrew verb is translated by a more concrete Greek verb.”

3.2.2.3. 30:3

nwab myp tipn 0ob mm dotow yap Opiv 1) okém dapew elg aloyivmy

:np’?;$ D‘_j_g?_:'5$; meNM kol tolc memobooLy ém’ Alyumtov veidoc.
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.

1QIs2: mms5 for mbsb,76 which seems to have happened from parablepsis (two
Lamed and another 255 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, “MDY MY 70777 721 And the poor of his people will find refuge in her (=Zion)” is translated
by “kal 8v” altod cwbrjoorrer ol tamewvol 1o Awod And by him (=God) the lowly of the people will be saved”,
and in 57:13, “Vj$'5qu7 S /70%77 And whoever take refuge in me will inherit the land” by “oi &
avreyduerol pov ktoovter yiiv 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 1155 is an alternative writing for oob in 1QIs? (e.g. 36:14; 62:6), while it retains 0ob in some verses
of the former chapters of Isaiah (e.g. 7:14; 31:7). This longer suffix with i1 is a characteristic of writing in
1QIs? and more in 4QIse.
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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 momnn as nionn, the plural participle form of oM. As a result of these
renderings, “the protection of Pharaoh (1 okémm ®epew)” becomes the keyword of the
present verse as the only subject in the Greek text.

3.2.2.4.30:4

AU o TONBEY TR e van Sn eloly év Tdve dpynyol dyyeiol movnpol

MT: For his princes are in Zoan and his messengers arrive at Hanes.”8
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 01 as o or less likely 73m1.79 Since this Hebrew word 0 seems to be
also as patnv from 231 in following phrase, we may have a doublet.8> However, this
would assume a double misreading. Alternatively, movmpot in LXX may be the result of
an Aramaic understanding of the difficult word ©'R21 in v.5 (cf. Ezra 4:12). The reading
of 1QIs? in verse 5, W2 1152, seems to support this. If then, the possible reading of the

Vorlage of LXX would be as following:

op-Sy wwa 15o wr o .. “(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 19:11,13.8* On the other hand what may be envisaged is the

77 See 2.1.3.1.

78 Tt 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.

8t Trwin, 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 30:1-57, 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”.

Wi oI, the last two words in MT seems to be rendered as patnv komiaoouvot in
the next verse,8 perhaps the result of a misreading of Hebrew words or from a
variant®4: paeny for 23n (MT: ©11) and komdw for ¥2785  (MT: Hiphil of 123).

3.2.2.5. 30:5
i?:j? W‘D*J;Jﬁ"N‘D D\S_J"DS_J wNas "7: (udtny komdoovoL) mpoOG Awdv, O0¢ 00k WdeAnoel avTOlg
b &‘71 ﬂTSJ‘? X5 obte elg Boriferav obte elg dpérerav,

o) :n;jn‘;'n;q b o dadd el aloxdvmy kel Sveidoc.

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.

1QIs2: wxa 155 for wwan 5> (see the footnote below); orthographic 815 and
1rw5; Swn for 515, probably caused from a possible parablepsis error.

On “in vain they labour”, see above. And LXX appears not to represent the first

phrase “¢*&art $2”, 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 (komidw + patny/ kevdc)” 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, komidw is used as an equivalent of mostly v» (40:28,30,31; 43:22; 45:14; 47:15;
49:4; 57:10; 63:13; 65:23) and sometimes other Hebrew verbs (5u: 63:13; 70: 46:1; 85: 47:13).

86 According to Kethib of MT: wN2an 55. Contrary to most commentaries (Beuken; Blenkinsopp
“disillusioned”; Irwin; Oswalt; Wildberger, etc.) and some Hebrew manuscripts which go with Qere %°2n,
we support the Kethib (also Watts) because 1QIs? (UN2 150) preserves UX2 and also LXX may reflect it in
Tovnpot. One advantage of this reading would be the consistent translation of the subsequent phrase 15"
x5 ov-5y (“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. 57, JTS 32 (1981), 125-128; idem, “A Further Note
on Isaiah xxx. 57, JTS 33 (1982), 161. He is in favour of keeping the Qumran reading but with different
vowels thus WX2/WX32 1535 (‘everyone will be ashamed).
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3.2.2.6. 30:6

22 N2 R 1 Opooig TGV tetpamddwy TV €V T EpNuy.
TP I8 P2 &v Ty OAlfe kel T otevoywply,
o W"_'?_j N‘S;? Aéwv kol okOuvog Aéovtog éxelBev
nDIWR WY MWEN kol domideq kol ékyove Gomidwy meTopévwy
Dn’v*n (=N ﬂp§'5y “nxizji ol &épepov ém Bvwv Tov mAoDTOV ahTOV
D!;ﬁ’1$1$ \D‘ﬁr;q ntg{;*_r%:_:q Kol KoaunAwy
:n%‘;_ﬁ‘ xL; D\S_J'%_J TPOg €8vog 0 o0k WeAnoel
a0Tolg €i¢ BonBetav, dArd elg aloxlvmy kal dveldog
MT: An oracle against the beasts of Negeb. In the land of trouble and distress,
of the lioness and the roaring®7 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.9° 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.
1QIs?: has 31 between 11131 and 1113, probably influenced from a likely idiomatic
phrase m3 7% in Is 41:18; 53:29%; o' "Xy for o, from a possible presupposed
view on wilderness seen in such as Deut 8:15?; singular verb 8~ for plural wi;
o5n for o°>'m; orthographic x15.

The apparatus of HUB suggests that probably, v#, equivalent to 7R, was changed
into tf, 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 0711 of MT as 27, which is a participle of £177. When we take into account the parallel
structure of v.6bp where two names for a lion (@57 R"25) are the counterpart of two names for a snake
(A1 NBN), it seems quite natural that 072 should be the counterpart of a participle 52wn. Also
Brueggemann; Oswalt; NEB; pace Beuken, Cheyne. Other suggestions: 21 (‘growling’) - Duhm, Kaiser,
Kissane, Watts, and Wildberger; 171 (‘roaring’) — Blenkinsopp; 212 (‘famong them’) — K.-D. Schunck, “Jes
30:6-8 und die Deutung der Rahab im Alten Testament”, ZAW 78 (1966), 50f; 21 ou*5n, enclitic ‘mem’
and a participle of 211 thus ‘roaring’ — Irwin, 76f. Except Schunck, all emendations agree on the meaning
and the parallelism with f2wm.

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 1Mm3: Gen 1:24;
34:23; Ex 8:13,14; Lev 7:21; Job 12:7, etc.

90 21) is rendered in three ways throughout LXX: southwest (Al{: Gen 20:1; Deut 1:7, etc.) or south
(vétoc: Nu 13:29; 1Ch 9:24, ete.), desert (¢pnpoc: Gen 12:9; Nu 13:17; Deut 34:3, etc.) and place name (Neyef:
Jos 10:40; 11:16, etc.). Interestingly, in chapter 11 of Daniel in LXX, this Hebrew word is translated into
Alyvrrog (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.

9t 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 31 as a “lectior difficilior”.

135



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, Axdc is changed into ¢6voc and accordingly the following relative pronoun
oc into 0, and secondly, eic Wdpéretar is not repeated and accordingly the adverb oirte
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 127151 nwab =15 mb.

3.2.2.7. 30:7

AW 077 277 RS MR 195 dndyyetdov adtolg dtu patale 1) mapdkAnolg Dpdv abth

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”.

1QIs2: orthographic nxm5 for nxts; seems to have oamm for o 2. At least this
scroll has one word here.

LXX has a pronoun uuéc in the place of ]:'7 in MT. Interestingly, 1QIs? text leaves a
traces of the firstly written 055 having been corrected into 135 afterwards.%4 So the
Vorlage of LXX may have had £55.9

LXX does not have an equivalent of the initial waw of MT. It seems that the

92 PN 5271 seems a hendiadys meaning “Nichtigkeit”, as suggested by Brongers, 107.

93 Hebrew: N2¥W 271 2717. 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
27 and N2Y, when we pay our attention to the whole text from verse 1 to verse 7. O can be used
collectively, as Cheyne suggests, and N2 seems to be dealt with separately to the first two words because
Qumran scroll and LXX have a separate NaW, 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 T as ¥>w” with o055 as its object and if so, according to his
understanding the Athnah should be under 225.

A possible explanation for the latter part of the verse in LXX is that n2¥ is reflected
in the following verse as kaficac. 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.9” 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, aioyivn and dveldoc 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 1w as 10 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.? This motif of separation is also typical of LXX-Is.100

96 Words having =1V as its stem were never be rendered into Wperéw or wdpéreto throughout LXX. In
LXX-Is, its equivalent words are always Bondéw or Bondeia (30:5; 41:6,10,13,14; 44:2; 49:8; 50:7,9; 63:5).
Fischer, Schrift, 74, enumerates many cases where 5 is read as 9 and vice versa in LXX-Is: b in 7 1:13;
5:30; 16:9; 18:6; 23:8; 60:7; 7 in : 28:22; 28:28. The present verse should be added in the catalog of 5 in
.

97 Or, as Ottley, 2:253, suggests, it may be related to the rendering peteiétnrec for 23277 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 [F172] Abraham, concerning Jacob ...), LXX
seems to understand “Jacob” as the object of “WR-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 shame©* and disgrace.*02

In connection to this, it is worthwhile considering the Greek verb okemalw for momn
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 (okemdow for mop)’ the Israelites (Ex 12:13,27).
Interestingly, LXX-Is has a tendency to use this Greek word more frequently than
expected.’o3 According to an Isaianic verse in LXX, God will ‘protect’ his people “under
(0m6)” 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 (okenaobfvar 010 Alyurtiov)’. Thus the contrast implied in
LXX-Is is brought out by the choice of okema(w: 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 «ioyivn, 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 (... mavteg pdataror [from I1710] ol molobrteg To katadlpie adtdv &
oK Weedrioer avtols dila aloyvvlrioortat Tavteg ol TALOOOVTEC BeOV Kol YADGOVTEG GrwdeAd ).

103 4:5 (712M); 28:15 (MND); 30:2 (7101); 49:2 (NV); 51:16 ("ND).
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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 mon: as toig memolbéov. What is at stake is
under whose covering they are.
3.2.3.2. Mdtnv Or pateLog

These words appear more frequently in LXX-Is (22 out of 106 times) than in any
other book.4 Also in LXX-Is, there are many more cases than in any other
Septuagintal books where the translator used patny or pateioc to produce a text at
variance to what we find in MT.05

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: 18 (31:2;
32:6; 41:29), San (30:7), P (29:8), X (1:13; 30:28), 1N (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 patv as an equivalent of 2 in
30:5. And in 41:29, the equivalent of patriy should be not 13 but 10, unlike HR.

105 2:20; 22:1; 27:3; 28:17,29; 29:13; 30:5; 30:7; 30:15X2; 33:11.
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The frequent use of a perfect form of the verb meibw is another characteristic feature of
LXX-Is.1o¢ 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
(1) in v.7, LXX does not reflect this. The effect by this rendering seems clear: the
beginning without ki 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 (¢motoate) and in v.7 (buac)
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©8 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: BouiclonoBe DPonte pataior mapakinow “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 okemalw is used for the Hebrew verb rmoo 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: €okémaoer ToLg otkoug TOV LGV Iopani év Alydmty “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 amdyyeLdov 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 Bouielioncde
Woate pataiov mepakAnoiy 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 (¢mounoeper ... owbnkag) with death. But the protection
(okémn) 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.°

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 "7 (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 30:1-7.1

3.3.2. Comparison of two versions

3.3.2.1. 31:1
THTSJ5 \Dﬁ}r; DT N Obal ol katafeivovtee eic Alyumtov éml Borbelav,
nywy DjDﬂD"?SJ ol &’ {mmoLg TemoLBdTeEC
29D 3211_'53_-7 Wﬁ@;?] Kol €p° APUOOLY, EOTLY V&P TOAAL,

TN MWEYTD WP O kol &b’ Lol mAfboc adbdpa,

uo 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.

m 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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SR WPty wy &‘;j kel o0k moy TemolBdteg ém tov dylov tod Iopani

Sl R‘? MM kol TOV Bedr odk EEelnTnony.

MT: Woe to those who go down to Egypt for help, they rely upon horses, and
they trust!2 in chariotry for they are many, and in horses for they are very
numerous,3 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
not4 trust in the Holy One of Israel, and they did not seek God.

1QIsa: orthographic o171, 18n and 85(1); 25711115 for 20,

LXX does not reflect 1. The Hebrew verb rnd2 is usually rendered as a perfect
form of meibw throughout LXX-Is. It is possible that the translator avoided the
repetition of verbs with similar meaning (JU¥ and m2 as memoibdtec) by omitting the
second verb 3, or that he combined both Hebrew verbs in one Greek word.!16

The second "> is not rendered in LXX. Presumably, the rendering of =I8n m3py->
would be ot yop mARBoc opddpa. The translator may have avoided repetition by
rendering mAffog apodpa.

o'wp is rendered either “horses” or “horsemen” in LXX-Is, as in MT.7 mAffog
opodpa is used to refer to vast numbers of animals or humans in LXX.18
By rendering three different verbs (JuW, n2 and nww) as memoibu, the translator

simplifies the text.19

12 Tjterally, “they have trusted”. But in this case, as the preceding verb (2ut*) 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.

13 9D 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 229. 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 27D =18 “a pair of

o'WM2” in 21:7,9 may confirm this. Thus, we translate N2 M3V as “they are very numerous” with Irwin,
Kaiser, Kissane, Oswalt and especially Wildberger, who points out that this phrase is paralleled with 2.

14 “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.

15 Cf. Targum: X207

16 Cf, Is 30:12 in LXX-Is.

17 “Horse”: 21:9; 22:6; “horsemen” i.e. “riders”: 21:7; 22:7; 36:9.

u8 E.g. Nu 32:1; 1Ki 7:32; 2Ch 11:12; Eze 47:10; Zec 14;14; Judith 7:2,4,18.

19 Cf. Ottley, 2:260, and Troxel, LXX-Isaiah, 112, suggest that the translator regards 1% as conjugation

143



3.3.2.2. 31:2

SJ:j ESai) \D;rj RITDN kel adTOC 00dg, Nyer €m adTolG KK,
on N5 TI2TIRY kel O Adyoc adtod 00 un dbetnd,
oW maSy \D.?j Kol ETaraoThioetal € 0lkoug GvlpWTwy Tovnpdy
N ‘55.75 an:y'L}S_Jj Kol €L TV éATioe adT@dY THY poteler,

MT: But he also is wise and has brought2c 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 brought'2! 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.

1QIs2: ®am for 82"122; seems to have 7"oN, first person imperfect, for 9°om, third
person perfect; orthographic x> and *>yi2.

The translator appears not to put any weight on 23 throughout LXX-Is. In
particular he does not render it at all when it occurs with the copula waw, as in the
present verse.’23 LXX does not have an equivalent of waw in X2" of MT, which the
Vorlage must have had. It seems that the translator creates a single clause (fyev) out of
the two Hebrew ones.

LXX has an explicit object of the verb d&yw: én” adtolc. There are many cases where
pronouns are inserted into LXX to clarify the meaning'>4 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 PX but "o
instead of MT =%n. Therefore the change no doubt results from the translator’s

desire'5 to give emphasis to “the word of God”.

of 1w¥, 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 XX 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 7°071, 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 éAni¢ as a rendering of
710,126 and pdraiog as a rendering of 19127 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
OXN51 O 2y Alybmtiov, dvBpwmor kel o Bedv,
M™NSY W2 el {nmwy odpkac, kol odk éoTi PoriPela
ﬁ: iy nin*__] 0 8¢ klpLog emateL TV xelpe adtod em adrolq
My Sws) kel komidoouowy ol PonBodutec
My oen

-----

MT: And Egypt is human and not God,?8 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.

1QIs2: orthographic 815 and mam010%; has no waw so 1.

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 adtdv, see below. =1y a1 My Suis1 is rendered as kel komidoouoir ol Bondodrrec,
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 9t.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. 17tV appears four times in MT-Is and it is rendered as Bonfeia (20:6; 31:1) or fonbéw
(10:3). éAnic is a rendering of such Hebrew words as 3% (24:16; 28:4,5), 7 (28:10,13,17), 1onm (28:15),
Nt (28:18), Myt (28:19), M2 (32:9,10, 47:10).

127 Ho 6:8 and two verses in Is 31:2; 32:6. cf. Is 41:29 — pdtnv for 1. On this word, see our work on
“patnr or patarog” in the explanation of ch. 30.

128 Interestingly, Targum has 29 (presumably, in the meaning of ‘prince’; cf. 30:4) instead of 5N.
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 M85 as kol odk ZotL BoriPere. But see below.

129 Cf. Duhm.
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meanings clear, as mentioned in relation to the previous verse. LXX does not reflect the
first beginning waw. No doubt because the translator understood 27811 as connected
to the last éni in the previous verse, and thus in apposition to “their vain hope t éxnide
abtov v peteter”. For this reason the translator rendered ovsh as an accusative form
AlyOmtiov. The rendering as accusative forms continues to the next line: {rmwv oapkog
(“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 (¢": kal immoL
a0tV oapE; @, 071 kal ol LmmoL abtdv oapkec), this Septuagintal reading without kot and
even «0t®v 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 M7 as porbeLe makes sense in the light of the rendering of m17 by
the same Greek word in Esther 4:14. Alternatively, because this hypothetical M7 is
rarely used,’3° we may accept Ziegler’s suggestion that this rendering of M~ was
probably a “Verdeutlichung” of the Hebrew Vorlage, influenced by other passages, esp.
30:5,32; 31:1f,3b.13* His suggestion makes sense, for in many cases the translator
changes 7 into suitable words according to the context.!s2

The translator renders 5> as komidw, cf. Is 5:27.

130 Tn the meaning of ‘respite, relief only in Esther (from 71117, ‘respite, relief in Ex 8:11); ‘space or
interval’ Gen 32:17 (from M7, ‘be wide, spacious’). In Ex 8:11, the Hebrew word is translated by dvaygLg.
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, dvepoc (‘wind’: 17:13; 41:16; 57:13; 64:5[LXX 64:6]); Adyoc (32:2); mvor (38:16); vodc
(40:13); yuyn (42:1); dpyn (59:19); folxrog (‘quiet’: 66:2), ete.
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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 katafuive
Those who trust in horses and chariot: participle of meifw

They did not trust in the Holy One of Israel: imperfect of elul (nemoi86tec)
They did not seek the God: aorist of ék(ntéw

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: (eiui) memoibe.13¢4 In the
present text, three Hebrew verbs (Ju¥, m2 and nuw) are rendered as the perfect
participle form of meibw, 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 kal sentences as follows:

Kol ... fyev émi and ... he has brought upon
Kl ... 49etndf and ... it will never be set aside
Kol ... émovaotioetaL éml and ... he will rise up against
Ko ... émt 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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¢mt 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: ... 2% N57 927 P78 "2n X% "rwaw) '2 By myself I have sworn, from my
mouth has gone out righteousness, a word, and it will not return ...

LXX: kot éuavtod opviw H pny éeleloetal ék tod otopatoc pov diketoolrn ol Adyol
pov ok dmootpadricovtat... 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 poatatog. 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 énavaotioetar ént (“he will rise up against ~”) of
the previous verse. And Aiyintiov without the repetition of éni 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

o8 NP Gpaoic Alydmrou.
\‘7;? :/STJ"DS_J 359 njﬂj MmN 180D kipLog KaONToL €M vedéAns Koddne
D8R XD kel feL eic Alyvmrov,
™En OMEn 9N W kel oeLobrioetal T yetpomointa Alylrtov dmd mposdTou whtod,
H27p2 oY omEn 239 kel 7 kepdle abtéy HrmBrcetal év abtoic.

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.

1QIs? =MT but orthographic 2>17.

The first verse seems to be rendered quite literally. However, LXX adopts kafnpuat
for 2o7. There is a tendency in LXX-Is to translate the Hebrew word as dvefatng when it
refers to a human riding on horse or chariot.’3s5 Therefore, the rendering of the present

verse may reflect an attempt to avoid anthrophomorphism,3¢ while the present Greek

135 21:7,09; 22:6; 30:16; 36:8,9. In other books of Old Testament, énifaivw 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 émikabiw, to describe the same picture, while in
another same verse, Ps 18:11(17:11 in LXX), it is rendered into émipaivw.
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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 X123 into fjxw.237

2'5>'5R is translated by 1 yeipomointe, which is found in other Isaianic verses.1s8
Lastly, there is one more point to consider in LXX: ftraopet. This Greek word appears
only 17 times throughout LXX but 13 times in LXX-Is.39 In many cases in LXX-Is, it is
used as an equivalent of nnm. When one consider that this Hebrew word is usually
rendered as mroéopat,4° the frequent use of frraopat for it in LXX-Is should be regarded
as one of the characteristics of LXX-Is, as Ziegler and others point out.'4

3.4.2.2.19:2

D‘_:W_:B?_Q'.;'l \D‘_ﬁ}?; MDDOODY kol €meyepbnoovtal Alydmtiol ém’ Alyumtioug,
PIN2TYN ar;rj’?n_q Kol ToAeunoel GvBpwmog TOV adeAdpov adtod
MYI2 WNRY kel dvBpwnog Tov TANciov alToD,
:n;?p@; n\;?r;r; TS:_J:-} Y MOALG €TL TOALY Kol VOUOG €TL VOpOv.

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.

1QIs2=MT.

4QIsb: ["]moo for *noose'*; oz ma for osn, which could be caused from the
following o 3mn2.

This verse is also rendered quite literally. But LXX begins with the third person

verb (kal émeyepbnoovtal), compared with the first person verbal form ("n>0521) 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 pdéivyue (2:8,20) and
once 0ed¢ (19:3). In 10:10, it is wrongly regarded as a hiphil imperative of 55+ (‘how!l’) thus droilEate.
Outside Isaiah, €léwiov (Lev 19:4; 1Ch 16:26; Ps 97:7 [LXX 96:7]); dawpoviov (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 ANM: 8:9 (3 times); 20:5; 30:31; 31:4,9; 51:7; IP7: 13:15; T12: 33:1; YWI: 54:17 and O0n: 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 1QIs? 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, mo020,143 or to avoid anthropomorphism?44 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 3920 is rendered
as Siuokedaoel, which shows the translator could not have clearly understood the
Hebrew word, and thus gave a translation according to the context.45
o 8n 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.14¢

Interestingly, LXX-Is translates 7o5mm into voudc. It is well known that Egypt is
divided into “nomoi”.+7 With Ottley and Ziegler,4¢ 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

1ijp; \Dﬁ'\j$?_3'm'1‘ PAN kol Tapaydnoetal TO Trelpe TGV Alyurtiov év altolg,
253N BV kel Ty BovAny adtdv SLaokedrow,
DWRTORY DSORTON WY kel émepwrricouot tobg Beobs alTOV Kkl T& dydApote adTdY

:D‘;SJ*;?UJ?& ni;&ﬂ'5§j kol Toug ék ThC YAg dwrodvtag kol Tolg éyyaoTpLuifoug.

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 charmers49 and the familiar spirits and

143 4QIsP has Noo". The final 11 is often read as n in LXX-Is, according to Fischer, Schrift, 70. If this is
the case here, we could have 0 82 1120503, 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: kot yap 8 vopovg Alyuntog dmace Sapeipntal.

148 QOttley, 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 0'®X 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.?5°

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.!5

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 pp2 is rendered here by tapacow, which is unexpectedly
frequently used in LXX-Is (11 times),’52 and in many cases including the present verse,
reflects the turbulence of nations by some action of YHWH.'53 The rendering of ¥5ax
by 8wxokediow must be an ad sensum translation. Usually, the Hebrew verb is rendered
ketamivw,’54 but here it seems that the preceding sy influenced the translator:
duokedoow with Boudn is used as an idiom to indicate ‘to scatter, thus reject a plan or
device’.155

The Hebrew word 2'X must have been difficult to understand for the translator.
He translated it into t& dydAuete, which could be retrovertedd to 5% according to

Fischer.’5¢ LXX rendered nm2aw of MT as tolg ¢k thc yic dwvrodvtag. This seems to be

Probably, they are muttering quietly calling ghosts.

150 21X usually appears together with 207 (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” (% or y38M), which seems to refer to a kind of ventriloquism.

151 Codex Sinaiticus and some other witnesses add kai tol¢ yvdotag in the end, which appears together
with tolg éyyaotpLpifoue 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 ¥7".

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 (y7R2 21D — ¢ ol pwrodvtec ék Thg

Yfig).157

3.4.2.4.19:4

TP 278 T3 Dﬁ_$?_3'n§ \'mj;c_n: kol Topadwow AlyuTtor eig xelpag ardpdTwy Kuplwy kAP,

D25UY W T kel Buotrelc okAnpol KupLeboovoLy ahT@y-

NIRRT PTIND ON) tade Aéyel kUpLog oefewd.
MT: And I will hand over Egypt into the hand of a cruel lord,’s®8 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.
1QIs?: orthographic 0°2177R and ON1.159

LXX has kipiog copawbd in the place of MX23 mm* 1RA. Considering the cases
where the Hebrew words are exactly reflected as 6 deomotng kOprog oapewd, such as in
1:24; 3:1; 10:33, it is difficult to decide whether the translator overlooked 178", 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”(dvfpwnwr) in the Greek version:
perhaps to emphasise that kvpiwv here refers to human beings, not divine. On the
rendering of MM ON), see 3.2.2.1.

LXX renders two Hebrew adjectives (&P, 1) by the same Greek one (okAnpog). It
may indicate that the translator understood ‘cruel lord’ and ‘fierce king’ of MT as
referring to the same people. A rarely used verb 920 is paired with mepadidwpt, which
seems to reflect 7101 or 11 (Gen 14:20). In addition, LXX changes the singular forms
of MT (7, muUp 277N, W 75?3 and Sun') into plural forms (xeipec, kuplwy okAnpGv,

Baoirelc okAnpol and kupiedoovolr) according to the context, consistently.

157 This rendering is also seen in Is 8:19: DOUTTONT PARTOR WA ... D (ntioate tobe &md The YAc
dwrodvtag kal tolg éyyeotpudbouc. 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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3.4.25.19:5
0 oMY kol mlovtal oi Alydntior Bdwp TO Tapl BdAwocwy,

WA 2T WM 6 S motapog ékdeier kal EnpovOnoetal:

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.

1QIs2: 239 for 29, which could come from a misreading of 217m°?

ITiovtar would appear to come from the reading 13, Niphal of n¥1 as 1w, Qal of
Y.t 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 & for the simple waw in MT. The expression to mopx 6oiecoar seems
another peculiar rendering. Usually, mepc with genitive is used to translate 1 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 29 is nearly always rendered as ¢pnuow in LXX-Is.162 The last
verb w2 finds its usual equivalent énpaivw in LXX-Is63 and especially in 44:27, the two
Hebrew verbs appear together and are rendered by épnuéw and énpeivw respectively.
Then, the translator’s choice of the Greek verb ékieimw for 27 is not typical. This Greek
verb seems to have more significance in LXX-Is than its Hebrew equivalent 29 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,®4 and on the other hand, it indicates
God’s unfailing faithfulness towards his people after chapter 40 in LXX-Is.»%5 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 (éEepnudw); 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 2",
which are actually from 212 and WN2.

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
nﬁg; MR kel ékdelPovolr ol ToTopol
129M 5T kol ab Sudpuyeg 10D ToTapod, kol Enpaveroetal
D981 IR maoe ouvaywyn Udetog

235{3? V) P kel v mowTl €reL KeAGPOU Kol TomUpou*
MT: And the rivers will become foul,%¢ the brooks of Egypt diminish¢7 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: v for ;168 A for mam; 155 for just 1557, also 1onp1 for just

151,169

The Hebrew verb rmit is a hapax legomenon in this sense.’7° 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 (27, ¥2°, 557). Presumably, this would lead the translator to render 3R as
éelovov. Or considering that écieimo is used as an equivalent for 557 in LXX-Is (17:4;
38:14), it is also possible that the difficult word X" might be overlooked.
Interestingly, in the first half of the present verse of MT, there are three verbs (11, 55+,
291) but LXX has only two (éieinw, Enpeivw), 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 ai Sudpuyec tod Totepod seems to be an addition of the translator.
Totapée and sudpue often occur together with the following éioc,'”* 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 M1, see GKC §53g and 53p; Watts; Wildberger; Oswalt;
but Gray. 1QIs? has 131, 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 wauw strictly.

170 13t I means ‘reject’, ‘spurn’.

171 Ex 7:19; 8:1; motapdc and SudpuE: 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.”72 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 naon ouveywyn Udatog seems a term of the translator for =sn Ny,
probably influenced by the rendering of the similar phrase =131m 5> in 37:25.174
Another peculiar rendering of the translator can be seen in the final phrase of the
present verse: év mavti élel kaddpov kal TamOpou. Considering the counterpart of MT
("5mp Mo mpP), the equivalent of év mavti €her would be 1512, which is, unexpectedly,
confirmed by another case in 33:9 where é1o¢ is chosen for 5?:|7.175 Since there are some
cases where  is misread as 11,7 the translator may have misread “mp as mmap
(‘grain’).””7 And the affixed- waw seems to be rendered with the following verse — the
initial ket in v.8. Nevertheless, there are still problems: where did kel év movti 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 5.&pu, 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. Etudes bibliques offertes a
loccasion 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; 7181 is used in poetry to indicate Egypt which translators of the Septuagint could
not understand properly: 7131 98 2Ki 19:24 (MT=Is 37:25 but in Greek motapol meproyiic); 8RN Mi 7:12
(ol oxdpar). Usually, =181 is rendered into meproyr throughout the LXX, which is a suitable equivalent of
7z and thus could be from the confusion between 7187 and 7872, 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 Xm3, as Ottley, 2:271, guesses?
176 See Fischer, Schrift, 72.
177 In Is 37:27, P 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 n@oe (cuvaywyn Véatoc) and év mavtl (élel kadduov kol TaTOpov).

3.4.2.7.19:7
TN B0y TNTOY N kel T Byt T xAwpdy maY O kKA TOD TOTaLOD
ﬂ&j U 551 kel mav 10 omeLpduevor L Tod motepod

MR 77 W EnpavBnioetal dvepddOopov.

MT: Reeds by the river, by the mouth of the river'78; and everything which is
sown by the river will wither, be driven away'7¢ 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.

1QIs2: orthographic 515; wa» for wav; 3 for 51512 1wy for N

1QIsP: orthographic .

The first kel could come from the affixed waw in the last word of the previous
verse, as above. And the first mav in LXX may result from the intention to emphasise the
overwhelming effect on Egypt, as seen in the previous verse. 93 5 could be in MT by
dittography, as BHS suggests.'8t But the rendering of LXX mav 10 kikAg tod motapov (all
round the river) might include ‘by the river’ and ‘by the mouth of the river’.:82 And
kUkAw ToD Toteqiov appears in Ex 7:24 to describe the plague in Egypt, which also calls to
mind the plagues in the time of the Exodus.83

MY in MT is dealt with as ‘reeds’, which has something to do with the Egyptian
word T (reed) or Tt (a stem of a plant).84 It seems that the Septuagintal equivalent o
dyL 0 yAwpov supports this. LXX adopts an unusual Greek word dveuodopog for 7T,

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”7, JTS 14 (1963), 383, argues the meaning “be desiccated”
for 773, 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 1QIs? 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.:86

The final phrase in MT 123°X 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 2R in the next verse)” or the translator might judge that it is redundant. It
means that at least the Vorlage of LXX cannot have had the reading of 1QIs? (2 1'81).

3.4.2.8.19:8

ﬁ;};{j D”j:’f_tl \m}j kol oTeVdEouoLY ol GAe€le, Kol OTeVEOLOLY
fpbolp i) ’;J"?W?_J"?? TavTeg ol PaArovieg &ykLotpov €lg OV ToTouoV,
Ao omme oy n7om WIBY  kal ol Bardovtec ceyfyag kol ol dudLpodels mevBnoouot.

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.88

1QIs?: seemingly misspelled o1 for ov1.189 4QIsh has o like MT.

1QIsP: orthographic x°a.

In the place of “on the water” in MT, LXX has “and the anglers”. Kai ol audipoieic
is peculiar and hard to explain.»9© 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 simplify*9: thus

otevalw for My and SaN; perrw for ‘{5@' and 2.

185 Also Croughs, 87-89.

186 Seeligmann, 188f.

187 Also Gray.

188 For the rendering of 155K, see Croughs, 89-90.

189 Tn Job 40:31, LXX has aiéwv for %7 in MT. Presumably, this rendering came from a possible
misreading or misspelling of 2*2*7.

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

=7 Y YWY kel aloydvn AMuletal tolc épyalopévouc tO Alvor TO oyLoTOV
NPY onYD *T7aY W xovn Anp pyeCOpL A X

MM DMWY kol Tovg €pyadopévoue T Buccov,

MT: And those who work in fine flax will be ashamed, those who comb92 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.

1QIs2: orthographic w31 (=4QIsb), “121w, oR; 1 (=4Qlsb: ‘they will be pale’)
for » .

LXX seems to paraphrase the verb ¥Wi2 as a noun aioyivn93 with Aeupave.
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
(¢épyacopar) to render two different Hebrew verbs (72v, 19R), to simplify and make it
interrelated.

We read 171 like 1QIs2 and 4QIsb, rather than "9 in MT.194 In Is 29:22, this word,
as a verb, is used with %12, 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
DORDTR ONY MM kol €oovtal ol Staduevol adtd év 6dUvT,

.....

MT: And its weavers9s 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: i for Y (=4QIsb; MT=1QIsb), which seems to understand as a
derivative of mnu (‘drink’)19¢; orthograpic “ty.

192 Following BHS apparatus, Blenkinsopp, Gray, Watts and Wildberger, we read as mp2. 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 stit (‘weaver’) with BHS, and also Aramaic 10U (‘weave’). In Judg 16:13 of Targum,
nnYn is used in the place of NoonN. 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 Avméw came into the LXX text is not certain. The verb is used
as an equivalent of 73p 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 2@ as 92U thus (o (= (060c).

3.4.2.11.19:11

]S_-":E " \D”‘??QS"'[S kel pwpol €éoovtal ol &pyovteg Tavew:
W2 MSY 7YID SYY MIM ol codol alpPourol tod Brotiéwe, N BOLAN alTGY pwpavBroeTaL.
ﬂi’j@"?kf TR TR TAG €peite T¢) PuoLiel
DTPSONT2 R DMIMTI2 Yiol ouvetdr fiuelc, viol Puoiréwy TGV E dpxic

MT: Surely, the princes of Zoan are fools; the wisest counsellors of Pharaoh,97
counsel is stupid98; how will you say to Pharaoh, ‘T 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 m 1>, *sv1° and myae; ovn for oo, in which kaph seems to
be carelessly omitted by the copyist.

oD is rendered as 0 Paoiielc twice in this verse, and outside this verse it is
nearly always transliterated (®epaw) throughout the whole LXX,99 including LXX-Is
(30:2,3; 36:6). Two Hebrew words ' and y23 are rendered into the Greek words
having the same root, pwpol and pwpavénoétar, which makes the Greek text chiastic. And
there are a couple of changes in LXX to make more reasonable: use of plural pronoun

(nueic for R) 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 1QIs? 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 Y721, 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
T?:;;rj NiDN \D:S 100 €ioL vOv ol codol cov;
W 75 R I kel dveyyelddtwody oo kel elmdTwony

OMEnTOY PINAY MY TR ol BeBovieutan kbpLog cafawd ém’ Alyuttov.

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 mob eio. for
DR, W™ (“and let them know”) does not fit easily the preceding 111", which could fit
n (e.g. Is 41:22,23,26). Probably the translator might perceive it, which could be

reflected in the rendering kol eimdtwonv.

3.4.2.13.19:13

]S_Jﬁ R \15&5?3. EEédmor ol dpyovteg Tavewe,
MW WY kel OPWBnoav ol dpyovtec Méudewc,
TTRAY NIB DMBNTAR WNN kel TAavnoovowy Alyumtov ket $puidc.

MT: The princes of Zoan have become foolish, the princes of Noph have been
beguiled, the cornerstones2° 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: Y>3 for 1oNm0.

The verb 5X* is rarely used in MT,2* which could make translators render it
according to its context.2°2 The word which the translator chose was the Greek verb
ékAelmw.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 U)wénoaww must be caused by the reading W) for MWw).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 Ny 12:11: WONN > Ayvorioeper; Je 5:4: 1981 > otk Eduvdodnoar; Je 50:36: 19X > Tapeivdioovral.
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.2°5 The Hebrew word M2 means ‘corner(stone)’ thus in
the present verse ‘chief’ of ‘ruler’.20¢ In Isaiah, it appears in 28:16 and is rendered as
axkpoywrinioc.2°7 In the present verse, the construct form n® might be understood as a
form from o2, thus kota.

3.4.2.14.19:14

DWW 11 A27P2 q9R MM klpLog yop éxépaoer adTolc Tredue TAAVTIOEWC,

mi;n_;r;"v;; b*_'}gr;'m_s WHNM kol émidvnoar Alyvmtov év maoL Tolg épyolc adTGV,
HN'P2 W NWRND ¢ mAavdtal O peblwy kal O EUEV dua.

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 9123; copyst adds the preposition beth supralinearly in w'p3,

which makes Qumran agree with MT.
4QIsb: o1 for qom. Cf. 8229 in Targum.

The first yop is typically found in LXX-Is, which is inserted by the translator to help
understanding.2°® LXX-Is renders W'P2 into ¢ éudv, which could agree with the
reading of 1QIs® without the supralinearlly added ‘beth’. So probably, the Vorlage of
LXX could have this reading. The last &p« is added in LXX-Is, probably to emphasise209
that the two of them go astray.

3.4.2.15.19:15

mepe omEnb TR kel ok éotar toig Alyurtiol épyov,
D 7NN 7IBD 23 UKD ALY WX O mounoel kepaAny kol odpdy dpxny kel TEAOC.
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 OQn use and statistics of the Greek word miavdw, 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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beginning2© and end.
1QIs2: orthographic 1% and 18 (also in 9:13).

In many verses, LXX renders o131 into, sometimes a name of the region thus
Alylrtoc, sometimes a name of the people thus ot Aiyvntioi.2't The metaphor “branch

and rush” is rendered into a concrete expression “beginning and end”.2:2

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 1B 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” (uéyov kel pikpov), 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”,23 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.24
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 (ékielmw, Enpaivw). This gives a clear and concise image of the terrible
situation. As the whole watery area of Egypt (motejidg, S1dpug, éAog) 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 “ma¢” 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 kiUkiw tod motapov performs the same function. Another element
reminiscent of the disaster for Egypt is the use of avepddbopoc, as we saw above.

The rendering W21 into kel aloydvn Anuietal 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.2:¢ 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.27 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. 1.83.1.
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,? 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.®

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., Schiirer, 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.” Parente has
many reasons to adopt this theory,® also Keil, and recently, Taylor.°

But in Antiquities,* 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.”> 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.’3 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.*4 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
makkabaische 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/Koln: E.J. Brill, 1994), 69-98.

9 V. Keil, “Onias III — Mértyrer oder Tempelgriinder?”, ZAW 97 (1985), 221-233.

10 JE. 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.

2 Ant. 13.72; R. Eisler, The Messiah Jesus and John the Baptist (London, 1931), 125; Schiirer, 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.’s 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.?® If
Onias died in Daphne, it means that he could not have experienced the desecration of
the Jerusalem Temple by Antiochus in 168 BCE.7

Therefore, the explanation in Antiquities seems better, as many scholars think
(Tcherikover, Fraser, Ben-Sasson, Bickerman, EncyJud., Schiffman, Schiirer, van der
Kooij, Gruen, recently VanderKam'® and Capponi®), and it seems to be connected with

the credibility of 2Mac.2° 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, IT 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 1. 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 E. Puech, “Le grand
prétre Simon (III) fils d’Onias II1I, le Maitre de Justice?” in B. Kollmann, W. Reinbold, and A. Stendel (eds.),
Antikes Judentum und Friihes 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.2* 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.>> 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,?3 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 I1I, 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 II’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”,?” or even out of a personal desire to get “eternal fame and
glory”.2® 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,2® through
the guidance of Menelaus.3° 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,3* 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 (3" 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.3¢

Lastly, the Temple of Onias resembles the Temple of Jerusalem. In one passage,
Josephus denies the resemblance of the two,3” 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 duoidg: B.J. 1.33; Ant. 12.388; 13.67; and mapamiroiog: 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,+ though a later date, for example, around the
assumption of the High Priesthood by Jonathan, should not be excluded.4* 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,#5 denying that the temple could have had more meaning than a local

shrine for a military force, seems central.4¢ 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, 111:132.
43 CPJud, I:245.

44 Tcherikover, Hellenistic Civilization, 498, doubts the reconstruction of the letter, which is changed
from his first opinion in CPJud, 1:245-6. Also A. Kasher, The Jews in Hellenistic and Roman Egypt: The
Struggle for Equal Rights (Tiibingen: J.C.B.Mohr, 1985), 60-61.

45 Hellenistic Civilization, 2777-281.
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.4” 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 823 R¥*5D
(‘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.4®

& 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”.5°

It is accordingly understandable how he would regard the temple of Onias.5* 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?°

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
(émlotevoar) 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,ss 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.5¢ 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,s? 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”s8; “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”.6¢ 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.%* 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,®2 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”.%3 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.®4 The name “Heliopolis” is also implied in his arrangement to place a lamp

symbolizing the ‘sun’, which we will return t0.> 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 (kal mielotoug ebpwv Tapd tO kadfkov
&yovtag lepd), 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.®” 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 Onias® 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

%6 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.

%9 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”,”> 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. ...”.7

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.”

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” (tépevoc) 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.
7t 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?

181



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”.”3 This is an absurd conclusion. Vespasian’s action against a
supposedly local shrine does not make sense.’ 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.”s 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”.7% 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”.”7 This understanding of 2 Mac is found in many scholarly opinions.”® 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 (cwdppooivn kel oA ebteéie, 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,” 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.8 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.8* 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 (¢k tod idlov yévouc)”. The word yévoc has many meanings. But considering the
statements in Ant. 12.387; 20.235,%4 he apparently wanted to appoint priests from his
“family”, that is, the Zadokites.85 First of all, Onias was “the last legitimate Zadokite
priest”.8¢ Furthermore, Josephus reports that Onias asked the Ptolemies to make him
High Priest.” When Eupator had Menelaus put to death, Josephus reports,8 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 (oik &vtL tfc @V
GpyLepéwr yevedc &AL’ OO Avdlov TeloBelc petaBelval Thy TLuny &no taltng Thc oikiac el¢ érepov olkov), 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 (kaBiotaoLy lakLpov gpyLepéo YEVOUG eV TOD
"Aapdrog obk dvte 8¢ Thg oiklog Tadtng)”. The yevea or yévog is paralleled with oikio.

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.’° Examining Josephus’ reference
to the 343 years that the temple of Onias existed,”* Eisler eccentrically suggested that
this figure consisted of 7<X7X7 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, 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,% 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,® the temple
existed during 7 jubilees (“heptajubilees”), in the counting method in the Book of
Jubilees.®® 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.
9t 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
(343x10) after creation in the calculation according to the Book of Jubilees,? 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.*© This “343 times” light of the
sun appears also in Targum Judg 5:31, which announces that the righteous (X*p>73)
will shine in the splendour of God’s glory 343 times more.*2 Smelik demonstrates that
this motif of ‘turning the righteous into sevenfold light’ (also seen in 2 Sam 23:4 in
Targum°3), well known to Hellenistic Judaism, was closely related with astral
symbolism of immortality,’o4 and that this belief of the righteous shining sevenfold
contains “the eschatological union with God as light”.1o5 According to Hayward,®

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 8*P*73 to clarify the meaning of this verse. W.F.
Smelik, The Targum of Judges (OS 36; Leiden/New York/ Kéln: 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,©7 which symbolically represented the power of the renewed sun,°8 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,9 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”,”o 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.'

In addition, Hayward’s study provides useful insights into the importance of the
temple.2 He suggests that like the Qumran community, Leontopolis belongs to the
Zadokite movement that rejected the Jerusalem temple.!’3s 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-Ixvi; Schiirer, 312f.
1o Hayward, “Jewish Temple”, 436f.

m 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, daB der jiidische Tempel von Leontopolis sowohl als politisches wie als geistiges Zentrum
eine bedeutende Rolle gespielt haben muf3”.

12 Hayward, “Jewish Temple”, 430-443.

13 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 (P37 1712)” 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. 4

Basically, two communities (Qumran and the Land of Onias) have in common that
they started after the desecration of the Temple of Jerusalem,5 they occupied a place
apart,® they both claim to represent the true Israel and the remnant,” and they are
led by Zadokite priests.® But considering that the “wicked priest” tends to be
identified with the Hasmonean ruler-priests,9 the Qumran community seems to have

had a negative attitude towards the Hasmoneans®2° which seems to be related with a

14 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”.

u5 CD I 12-11 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.

16 Tn 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).

17 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. Martinez and M Popovié (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.

18 Vermes, Dead Sea Scrolls, 42. In CD 1V 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.

19 Vermes, Dead Sea Scrolls, 60-62; T.H. Lim, “Wicked Priest”, Encyclopedia of the Dead Sea Scrolls,
(vol.2), 973-976; L.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 Martinez and Popovié (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.'2* 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.!23

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”.24 If Josephus’ report

121 On “the New Jerusalem” documents, see F.G. Martinez, “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 (4QplIsa?), 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.25

Another report by Josephus'2® 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”,’>” 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.'28 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”,’?> 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 méiic Acedex, 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’étre.

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,3° to the heart of Jerusalem ... iepeic

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 2)R1. It is argued
that originally, the verse was addressed to a council of heavenly beings, but this mythological aspect was
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AeAioate eig thy kapdiav Iepovoainu ...”. 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.13! Ziegler points
out that during those days priests also performed in part the office of prophets.:2
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,'33 it is likely to be an addition by the translator.:34 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 iepeic seems to come from a transliteration of the difficult Hebrew word 1y,
rather than having any significant intention.

132 Ziegler, Untersuchungen, 71.

133 Tt 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 Tt does not seem likely that there could have been a Hebrew Vorlage having %151, contrary to a
suggestion of a possibility from the suffix 82- 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.’35 Though we
cannot disregard the significance of the documents from the Elephantine community,
including the temple,3¢ 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's’, who was a Greek writer and a contemporary of Soter.
According to passages purporting to be written by him,38 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 (nmiétne kol prioevdpwmie)!s9”,
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.4° 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”.14t 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.4> The
fact that no High Priest named Hezekiah can be seen in the lists of the Jerusalem High
Priests of Josephus,43 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 (amavbpwric ket prookevin)”,45 it seems awkward that the Jews would
welcome Ptolemy Soter because of his “humanity (¢irevfpwric)”. The so-called
Hezekiah coins, one of the main items of evidence that is used for the reliability of
Hezekiah story,4¢ also seem not to be persuasive in silencing other objections,47
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’.14¢ We do not need to dwell
further on his argument.’4 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 suggestion's° 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; Schiirer, 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 1,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,s 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,’s2 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 (yarenév deomotnr)”. 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.’53 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,’s4 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 makkabdischen Erhebung (Géttingen, 1895), 32,
80-82. cf. Bar-Kochva, 9of.

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.’s5s 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.’s¢ 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 [etter of Aristeas, 19-20.
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explanation in the Letter of Aristeas is widely believed to be true these days.'s” 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
(kabnprkeL)”.158 According to this source using the verb kabuipew,s9 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,© and Josephus’
record'®* 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.?2 Therefore, events
around Onias and the temple in Leontopolis preserved in Josephus and rabbinic
literature are the only extant sources in which Jewish priests!¢3 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,’®4 but it seems that

157 Tcherikover, Hellenistic Civilization, 272-4; Hengel, “Political”, 51, 100; Hegermann, 133-4.
158 50.252, in Stern, I1:179.

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. Hiittenmeister, “The Synagogue” in Cambridge History of Judaism (vol.I1I), 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.’®® 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. 1s 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: kei

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, 1:84,282; I1:164,
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 (mpootdter)” 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 Tn 49:13 in LXX, this comfort is addressed to “the lowly of his people”, while MT has only “his
people”.
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Tamevidoel 0 Bedg apyovong Buyatépec Ziwv “And the God will make low the rulers, the
daughters of Zion ...” (v.17), while the Hebrew TP7p seems to indicate physical head.»®7
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.’®8 Van der Kooij has his opinion: the things in the list indicate a dowry.1%9
Of note among the things in the list is that three materials in 3:23 of LXX — bakivfog,
kOkkLVog, BUooog - and mopdvpe in 3:21, which are essential things for priestly garments
(Ex 25:4; 2Ch 2:13, etc.) or the Tabernacle (36:8, etc.),”7° are not found in jewelry lists
in papyri of the Hellenistic and Roman periods.’”? The Hebrew counterparts in Ex 25:4
are N5, 137X, W NY5IN and WY, one of which does not appear in the list of Isaiah
3:16-26 in MT at all.»”2 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.»73s But among those valuables, the most important one would be

167 Qttley, 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 eta 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, é&vdtiov (v.20), kabeuo (v.19),
TepLdéELov (v.20), daktirtog (v.20), unviokog (v.18) respectively appear in 3:18-20 of LXX-Is in a different
order.

170 In addition to these main materials, éumidkiov, kéouvuBoc, TepLdéEov and daktiilog are also usually
used for priestly things. eumidkiov: Ex 35:22; 36:22 (MT 39:15),24,25; Nu 31:50; kdoouppoc: Ex 28:39;
mepLdéELov: Ex 35:22; Nu 31:50; dextOiioc: Ex 25:12; Nu 31:50.

171 Only bakivéivoc is mentioned among precious stones in Russo, I gioielle net papiri, 267.

172 Tt 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,74 or tabernacle.'7s

Especially, Philo tries to explain why these four materials are chosen:7¢

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.’”7 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: 2vp17:5 S89m 2Py B2 Moy wip *9g Sm
LXX: kal éplavar ol &pyovteg T dyLd WLov kel édwko gmoréont loakwp kel Iopomd elg
OveLdLopoy

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”.

74 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, pioooc (for &) symbolizes the earth, but for Jerome, NN
signifies it.

177 Rooke, 16f.
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Compared with MT, what LXX as it stands'7® — 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 suggests'79 - delivers to its readers is two-
fold: 1. God’s sanctuary was defiled, 2. it is the rulers who defiled the sanctuary.:8°

It is evident that “my sanctuary” indicates the Temple of Jerusalem. Interestingly,
“to defile the sanctuary” appears in 1Mac 1:46 (... kel praver ayleope ...). 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.'8! Judea was a very small but
well-established community and was united around the Temple.'$2 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.83 David Goodblatt demonstrates that high priests were the supreme

178 Tt reflects a reading such as “... “WTp o™n 155m"”. 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 (Tiibingen: J.C.B.Mohr, 1994), 7.
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authority over the Jews during the Second Temple period.’84 According to him, this
priestly monarchic leadership is confirmed theoretically and practically.'®5 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.’8¢ 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”.:87
According to her, the main figure for civil leadership was usually the governor or
king.:88

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.’89 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.
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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.?9° 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.9* Recently Gardner has
demonstrated by examining the motif of “euergetism” in 2Mac that Onias III, high
priest, was called “the benefactor of the city” (0 eVepyétng tfic TOrewg, 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 dyopavopia (2Mac 3:4).192

To conclude, during the Second Temple period, it seems that priests were the

native ruling class. In Schiirer’s word, “the high priests of the pre-Maccabean as well as

190 Ant. 11.320ff.

191 Tt 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”.?93 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” (ot &pyovtec attov for ﬂ*;*br;) 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: ol mpodfitar adtiic TrevpatodpopoL &vdpec katadporntal
oL lepelc avthc Befnrodoy Ta Gy kel doeBodoy vouov “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 TWN2 into ol paxapilovteg Dudg, a variant form of TWR
(‘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 Schiirer, 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: 1508% 0°55pm 97D 297D P8 1R

LXX: eimovteg dowper tov dikatov 6Tl d00YPNOTOC MULY €0TL TOLVLY TO YeUNuoTe TOV
¢pywr adtdv dayovtar “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
“Snowper” and changes 21 into dudypnotog,9¢ a word not used other than here and in
2:12 of Wisdom of Solomon.»97 And this is the content of their evil counsel in 3:9 in

LXX-Is, which also differs from MT:

MT: 7 on5 onrs ounih "X ..
LXX: ... obal T8 Yuyf) adtdv SudtL Befovrevvtal BovAty movnpay ko’ vty

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” (?*713, 0 6ikaioc) refer to? The translator seems to
refer, by his rendering vv.9-12, to Onias III, who was killed.?98 In particular, he was a
Zadokite (P173) 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 "R “blessed”.

196 Tov, Text-Critical Use, 138-139, 168-171, explains that 17X seems to be read twice, 172X and 112N,
respectively thus einévtec and 8Mowper, which would need further deviation &doypnotoc; 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 (ol dikalodvteg Tov doefy éveker dwpwy
Kol TO Sikatov tod dikalov aipovteg)”,2°0 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 (2°2"78),2°* 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.2°3 Furthermore, LXX has more in the following verse:
Tolg 6¢ amelfodvtag amoréow 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 anel6éw 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”,
443t.

201 But Williamson, Isaiah 1-5, 388, suggests that the reading in MT should be emended to the singular
P73 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.

4.3.3.1.1s 66:3

MT: ... 253 m7p 71n nast wR-mon 9w oy

“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: 06 8¢ &ropog 6 80wy poL WOoyor W¢ O GTOKTEVVWY KOV, ...

“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.2°4 Remarkably, the
Septuagint version of this verse has more at the beginning: 6 &¢ dvopoc “but the lawless
one”. Scholz’s argument that this came from reading Bmu as 81,205 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.2°¢ 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.2°7 “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 (2°Rtr1) in Zion are afraid (17®)”, LXX has “The lawless ones (ol &vouolr) in
Zion have departed (&méotnoav)”.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: ... 753n7x5 132 obwmra 2w 82 op—s

“For the people in Zion, the dweller in Jerusalem, you shall never weep ...”
LXX: 616t Aadg dyroc év Ziwv oikfoel kal IepovoaAni kAcLOUG EkAauoev ...
“For a holy people will live in Zion, and Jerusalem wept bitterly ...”

The change arises from omitting 8% in LXX, which results in the separated fates of
Zion and Jerusalem. Jerusalem is used to indicate the historical city in Palestine2© so
judgment was announced against it, in chapters 1-39.2* However, “Zion” is used to
indicate the symbolic and ideal state of Jerusalem, so no condemnation is made of Zion
even in chapters 1-39.22 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 évtpamitwoar of 11D in 44:11 as examples to show semantic sophistication of the translator.
Indeed évtpémw 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), apiotnu 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).2:3 There are some contradictory mentions of
Jerusalem, as in 32:13f and 33:20 in LXX. In both of them, moAic mAovole appears,24
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 &% 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 built2s 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: ayLo¢ 0 Be0¢ 0 KaTOLKOY €V LYMAOLG EVeTANoOn
Ywwv kploewg kal Sikoootvng for MT’s 7PT78Y wawn 113 xHR o 2% > MM 2. In

this, God who dwells on high is holy (also in 57:15).21¢

213 2:3; 4:3,4; 10:12; 24:23; 33:20; 37:32, etc.

214 Tp 32:13, HY NP (ubilant city’) is rendered as moAic mhovoie and in 33:20, JIRW 11 (a quiet or
secure abode) is translated into méAic mAovoic.

215 Cf, 25:2 in LXX: t0v doeBov moALc €ig tov al@va ob pm oikodoundd “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 Qlley, ‘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:

PR M T Kol ovvnypévol Sud kipLov GmooTpadroovTeL
T2 78 WD kel fiovoLy elg Ziwv pet’ ebppooiivng
D}gxﬁ"?:] D?W algtalio)] KoL €0dppoolivm alwviog mep kedeARig adTdY em yip KehaAfig

W A 1Y wbtey
TN I olveolg kol dyoaddlope kel eddpooivn kataAnuetal adTolg

Gméspe 660VM kal AGTN Kod oreverypde

While MT mentions two kinds of joy to take and two kinds of sorrow to flee away,

LXX enumerates three kinds for each.2”7 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 (1) for a little while, (but)

our adversaries have trampled down your sanctuary”, LXX is closely connected with the

preceding verse28: “(... 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
(kmpovopie, kAnpovopéw) for different Hebrew words (79m, wi»).

210



your inheritance) so that we may inherit (kAnpovounowuer) 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.2?9 LXX shows what happened in the past22°
and at the moment, and further it shows what the hope will be: inheriting the holy
mountain.22t 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 (&atw 10 € TakwP omépua kol 0 €€ Tovda kol
kAnpovounoeL o Opog to ayLor pov). Significantly, the verb éayw 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 1QIs? has the reading of MT.
nILa nl‘tﬁgs n1nj'5§ ox SRR €l Ot Aéyete €mL kUpLOV TOV Bedy TUAV
WP PO WK mn'x%r_y TeTolBouey
TRTRTTINY PRRATIN
oourh) A RN

mmpgn M nama b

A parallel verse 2Ki 18:22 in LXX goes:

kel OtL elmog mpog pe ém klpLov Bedv memoiBuper olyxl adtog oltog o0 Gméotnoey
Elekiog 0 DYmAa edtod kol To Ouoieothpie odtod kel elmer ¢ Iovde kol TH

219 Seeligmann, 285.

220 Tn 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.

211



b 4 ~ ’ / 4 b 224
Iepovoainu évwmior tod Buolaatnplov TolTou Tpookuvnoete €V lepovoaini.

There seems to be only two ways of explaining this Isaianic verse in LXX225: an
intentional omission or a different Vorlage.22¢6 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 6voixotiprov
and the latter as Pwudc.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. 6uvoixotiprov, in Egypt. But according to the
context, “altars” in 36:7 should indicate ‘altars for gods’ thus pwpot. Presumably, the

translator of LXX-Is was confused as to how to render the Hebrew ram.

224 MT version of the verse is nearly the same as the Isaianic verse except a couple of
differences: 171NN instead of 72RN and 2°5w17°2 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 Qnly 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 Quolaotnplov: 6:6;19:9; 56:7;60:7; Bwudg: 17:8; 27:9.
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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,23° 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.23t 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 —7m.23¢ 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:
Kol KakQg Epelte ToV Bpxovta kol e Tetaypa23s... for MT »iioray o513 55p

When we consider that 71158 referring to YHWH in MT is rendered as t& motoypo

indicating foreign idols, it is evident that the &pywv 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 fiir den Konig Talmai. Untersuchungen zum Ubersetzungsverstindnis in der jiidisch-
hellenistischen und rabbinischen Literatur (TSAJ 41; Tiibingen, 1994), and critique to the book by E. Tov,
“Eine Tora flir den K6nig Talmai”, in E. Tov, The Greek and Hebrew Bible. Collected Essays on the
Septuagint (VTSup 72; Leiden/Boston/Kdln: 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 X202 (‘idol’; cf. Is 37:38), which is seen in
Targum. Seeligmann, 36, 137, 194; Troxel, “Name”, 340.
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by the translator.23¢ Presumably, the rendering 6 &pywv, compared with the reading
Baoiretc of o, 07, 87, 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 1y 2eun’ 0021 JoR77om P18k 17
LXX 1800 yap Baoidebe dikolog Buoiiedoel kal &pyovTeg et kploewe &pEovoLy

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,24 reflected in
el¢ Swkarootvmy in o, ¢° and 6°, and contrary to “in righteousness” in modern

translations of the Bible.24t This theme of the “just king” appears again in 45:13:

45:13 MT ... nog* "m5)) 1w MawRIT R POYTO2) PISD MNTWR O
LXX &yo fyerpo adtov pete diketoolvng Paolién kol Taoml el 660l adtod edBelatl ol
T0¢ olkodounoel TV TOALY pov kol THY alydedwoter tod Awod pou émotpélet ...

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 (D‘:i??:: T N'?g TARY °D) into praises of peoples to the king
with calling him dpywv (kal éw elmwowr adtd ob uévog €l &pywv), seemingly out of a decision not to address
the Assyrian king as “you alone are a king”. Subsequent calling the king of Assyria as &pywv in 10:12 can be
explained in the same logic. Except three occurrences (8:21; 10:8,12), Buoiiel and its derivatives are always
used as equivalents of ';‘m in LXX-Is. In addition, Kovelman, 131, suggests that the rendering of ';‘m into
&pywv 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 daoimode, 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, 1Y7D in 19:11 is rendered as Buoiiel
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 Qlley, ‘Righteouness’, 103; Troxel, “Isaiah 7,14-16”, 20.
241 J'W. Olley, “Notes on Isaiah xxxii 1, xIv 19,23 and Ixiii 17, VT 33 (1983), 447-449.
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In comparison with MT, LXX has more: “king (BeoiAée)”,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 Booudelc 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 (z72™7%n whiz 7517 28 WRD o¢ évetelrato fuiv Kipog 0 Paotrebe Ilepocv),
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:

Umep Peotréog TItodepaiov / kel Baoiitoong Kieomatpeg / Iltodeuoiog’ Emikidou / O
émotatng TV duiakitdr / kel ol év’ABpiPer 'Tovdalor / Ty Tpooeuyny [/ Beki
Upiotwr (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 (mpooevyn) 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 Umép (‘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’ (Gt Wiotwi)

“was in itself a sufficient sign of loyalty”.25° 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.
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towards Philometor for permission to build a Jewish temple on Egyptian soil:

déopal  ouyywpfonl WoL  TO GSEOTOTOV  AvakaBdpavTL  LepOV Kol  OURTETTWKOG
olkodoufioel vadv 16 peyiotw Bei kad Ouolwoy tod év Tepocorlpolg adTolg uétpolg
Omép 000 kel The 0fg yuveikog kel Ty tékvwy ... (my italics).2st

The above quotation includes all basic elements of synagogal dedication: umép,
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 dwelling! in the Temple in Jerusalem” was too
local for them. As Schwartz points out,? 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 (untpomoric)” to the Jews in Egypt but they
had another “fatherland (rmatpic)”. Kasher explains4 Philo’s view that “Jews settled in
the cities of the Diaspora as ‘immigrants’, and their settlements were ‘colonists

(amowkia)’s of the metropolis (untpomoric) of Jerusalem”. In doing so, he regards

1 Katoikéw. According to D.R. Schwartz, Studies in the Jewish Background of Christianity (Tiibingen:
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 dmowia articled in Real- Encyclopddie der classischen
Altertumswissenschaft, 1, 2852: “Die griechische Colonie ... ist ein Niederlassung von Griechen in fremden
Lande, die ein selbstdndiges Staatwesen, eine Politie bildet, unabhdngig von der Mutterstadt und eine
neues Biirgrecht begriindet” (my italics). See Kasher, 237, n.18. dnoikie is used to render 5% in the
Septuagint (2Ki 24:15; Ezr 6:19; Je 29:1). In chapter 29, Jeremiah sends a letter to the “elders of amoiwkin.” 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”.¢ For
Philo, however, “colonists” differed from sojourners (from the verb mopoikéw), 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 (metpic) instead of the mother-city (dvti tfic untpomdrewe), 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 (ratpic)” 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 ...” (my italics)

They do not live in Egypt as sojourners but inhabitants (mepoikéw vis-a-vis
katolkéw), which is also reflected in the mention of their residence in Egypt before the
Exodus in LXX-Ex 12:40: 7 &¢ katoiknoig t@v vidv Iopand Ny ketdknoay év vy Alyldmte
kol év yf) Xowvaav.... 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”,ro rather “the untpomoiic 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).** For Philo, she argues, “Alexandria is always the centre; there is never any
thought of looking elsewhere for refuge”.’> Her conclusion, thus, is that “there is no
tension between the notion of Jerusalem as mother-city and Alexandria as home”.'3
This view of Egypt as their “fatherland where they were reared (étpa¢moar)” 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.4 For
the question of country (matpic) and birth, the inscription says, “Arsinoe, daughter of
Aline and Theodosios. The famous land of Onias reared me”.’5 For her, “the land of
Onias”, undoubtedly the region inhabited by Jews around Heliopolis, was the
“fatherland”. The Greek for “rear” is tpopoc, which usually means a nurse.'® 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 (Mmb2)”.
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

1t 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.

5 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”,” 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).’® 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.»

For Seeligmann, the use of adwkéw in LXX-Is reflects “the psychology of Galuth”.2°
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 (doefeic movnpol) have, as
their opposite, the victims, who are called not only d&dikoluevor but also
&Bvunoavteg, OALyoPLyoL, Suldvtes and Ttwyot, whilst their city is called tamew. ... a
hypersensitive pusillanimity and vulnerable inferiority complex are characteristic
of the Galuth psychology of the Hellenistic diaspora.2!

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.2s 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.2s 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.2¢

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,?” who is deemed to belong to the first half of the
second century BCE in a Syrian-Palestine setting,2® 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).3°

This tradition goes further when we see Artapanus, an Egyptian Jew around the
second century BCE.3! According to him, Joseph and Jacob’s family settled in
Heliopolis. Moreover, it is said that these Jews built temples in Atos3? 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,3s and Joseph built

27 Frag. 1, 6-8, in Holladay, 173-5.
28 Holladay, 157-160; Schiirer, 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.3¢

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 (npocevyic avijyer), open to the air, in the
various precincts of the city, all facing eastwards.3”

The phrase mpooevydc avijyev 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: ITbwp kel Popeoon kel Qv 1 €éotiv ‘HAlov mOALC
(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: ...07msn yIN2 UK wnw 2 niasn oy 2w
LXX: kol ouvtplfel tolg oTuAoUG MALlov TOAewg Tovg év Qu ...

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, I1.3, 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: ol & tfic 'Oviov yevdpevor lovdelor; 14.131: ol Tovdelor ol thy 'Oviov yWpav
Aeyopévny ketotkodvteg; B.J. 1:190: ol thy Oviov TPoowyopevopévny XWpay KatéyovTteg.
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two words is notable (IWNW versus ONIOU).4° 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: 118
(‘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.4* 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, ¢ 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,*® 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,*” 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.4®8 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,* 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.5° In this
section we will investigate how this novel treats the problem of identity. Basically, we
agree with Modrjezewskis! 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 (bakiv6og, kokkLvog,

Buoooc, moppupa) 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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kokkLvog 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 (mopdpipa)” is frequently used to symbolize priesthood.s® 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,5® 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.5® 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 kokkivoc 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 Tt 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.t© If this “most telling clue” fails
to appear in many important manuscripts, including manuscript A, which is, according
to Burchard,®* 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.®3 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.%4
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.%s

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 11/4; Giitersloh 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),° 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.®” 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.®® 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).%9 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.7> 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 [frlom 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.

%9 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.

232



penitence by prayer is necessary. No laws are given to her. As Howard Kee points out,”
circumcision and baptism are absent from the document. The standards of proselytism
are not observed, or are not important.”>2 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.”3 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.7# This insight into the
relationship between the novel and the temple of Onias can be developed further. The

angel proclaims Aseneth’s change’s:

“And your name shall no longer be called Aseneth, but your name shall be City of

7t 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 Schiirer, 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 (méAic kataduyic),”® 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.”” 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: 5120 5y Tm 9371 “nikg oo8 2 94 10
LXX: 1800 mpoonAutoL Tpoceieloovtal gol Su éuod kal éml o€ kotapeEorTtal
“Behold, proselytes will come to you through me and they will take refuge in you”

While =11 II (‘to stir up’ or ‘to quarrel’) is used here, the translator thought it
derived from =71 I (‘to sojourn’). Furthermore, the rendering mpooépyopat for 911 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 (mpooniutog)”, a term that the
translator of LXX-Nu chooses for 72.78 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 93 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 mpooiivror. 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”: toltoug &€
ko€l mpoomAdTovg GO ToD TpooeAnAuBévaL kalvf kel ¢pLAoBéw moilteir,...(“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: ... Mo mop 7wy =3 TR 3

LXX: édv 8¢ Tic TPooéAdn mpog DudG mpoonAutog molfioal TO Taoxe KUplw ...

LXX has the same structure with Philo’s definition: mpoofiiutoc, the verb mpooépyopet, and targeted action,
which indicates that there appears two concepts of mpoonivtog 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”.

234



translator in this verse follows the usage of the Greek Pentateuch.”? 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.8¢ 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 (oikodounénon)
in righteousness” for “you shall be established (*32921) in righteousness” in MT. This is
the only case where the Hebrew verb 112 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,8! 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:

55:5in MT: 377 358 TwTR5 0 xR vInRb )0

TID 2 SN UITRRY IO M e

LXX: €vn o obk fidcloar oe émikaréoovtal oc kel Axol ol olk émiotavial oe éml o€
keTopeVEovTaL éveker tod Beod cov Tob aylov Iopand OTL E60fn0éV o€

“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,
ete.
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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 117 as katadpeiyo.
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.s3

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 (untpomoiic)” is a special term to

82 Cf. Zec 2:15: kol kotapedfovtar €0vn moAAL €Tl TOV kUpLov év Tf fuépe ékelvy ... 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.
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indicate Jerusalem.8¢ 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,8”
i.e. the Temple of Onias according to Is 1:26 and 19:18 in LXX-Is. In addition, as
Philonenko observes,8 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.’° 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 21:2,0ff; Also see P. Sollner, Jerusalem, die hochgebaute Stadt. Eschatologisches und
Himmlisches Jerusalem im Friihjudentum und im friihen Christentum (TANZ 25; Tiibingen/Basel:
Francke Verlag, 1998), 122.

88 Philonenko, Joseph et Aséneth, 183.
89 De Fuga. 86-118.
90 Collins, Between, 109.

237



“peripheral”.o* 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.9 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 (yuvn airotpie)” (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.9¢ 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.
9 Penn, 176.

9 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.
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Surprisingly, the function of those two significant words in the story have not been fully
investigated by scholars. Joseph, representing the Egyptian Jews,% 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.9

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).10°
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,°! 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” (2'P*737)
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,2 but also
faced serious objections and critiques from other scholars working in this area.>o3 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.*4 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.°s

Gruen additionally raised a question about the interpretation of the ‘seventh
king’.206 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.
L., 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; Sollner, 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 T 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.8 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.?*9 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.m© 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.'

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 (kal tote mavon)” (316-318). In these verses, “you” indicates the Egyptians.’2 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, t00.3 According to 606-
6009, 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.14

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

no 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.

m 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.

12 See 314 in 3Sib.
13 On the identification of the king in 652 and 608, see Schiirer, 636 n.211.

14 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 (&yp. mpog epdopatny PaoLinide, N Paotiedoer Alydmtov Paotieilc, O¢
adp’ ‘Erqrov yévog éotat.)” (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.''s

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”.»¢ 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

15 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.

16 Buitenwerf, 126-129.
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during his reign or some time earlier, because there are many phrases which do not
belong to the reign of this king."7 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.!8
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

17 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.

u8 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

19 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,2° a stance that is commonly seen in Hellenistic Jewish literature of this
period.’2t 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 (te mp&te)” and
“the latter (t& 6" ¢oxate)” 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 (z&. mpdtepa), ... and
we shall know what are the latter (t& éoyote) 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: “yeipomointa ... @
plyovay Bpotol adtol év oyLopaic TeTpav katakpLparteg ...” (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 ... (kal T yeLpomointa MoVt KETAKPOYOUOLY, ELOEVEYKUVTEG ... €1G TOG O)LOWUG
oV Tetpav)”, 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 ... 2% NAYR2 W ﬂ%f_‘}j 5’5:3 D‘5’5§Uj).l23 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 X123 as elopépw. Almost the same phrase appears in v.10 and v.21, and
LXX uses cioepyouat to render X132 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.24

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. 7671f 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.'2s 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 Troisieme 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.:2¢ 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.?” 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 Sollner points out, therefore, “das
Motiv der Riickkehr der Diaspora nach Jerusalem” plays no role in 3Sib,'28 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”.'29 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 Sgllner, 124.

129 Barclay, Jews, 194.
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historical probability.:3° 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.!s
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.33 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 Realencyclopddie 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.'3¢ 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,'s7 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”.*38 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: oL pev olv émmodaing tag Thc TOAewg eVoefelog émpPadpag otuyodvieg ..., 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, ... 7, 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: EIIIIOAAIQE in 3 Maccabees 2:317, 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 émmoraiwe.

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.»39 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.4° 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 3:1-10:9.14* His conclusion is that
“3Mac was composed as a sort of parallel saga for Egyptian Judaism”.242 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.

41 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 God43 (6:3 “the children of the sainted Jacob”, “a people of your consecrated
portion”; 6:13 “the nation of Jacob”44), which is often emphasized in LXX-Is.45
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.4¢ It may be confirmed by the expression amoikio 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.’#7 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™48 (77:8,20). 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 Takwp yévoc. To emphasize the whole Jews, “the nation (t0 é0voc)” 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 adikuc. Eleazar’s prayer says their living in
Egypt is ‘unjustly’ perishing (... év &vn y@j E&vov ddikwg dmoAllpevor, 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,49
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.'s°

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 (ebvowx kel miotic adiaotpodoc) toward the dynasty” (3:3).25* Even the king knew
this: “the Jews who ... have shown complete, firm loyalty (6)ooxepng Béparog miotig) 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.s2 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.
IT; 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”,’s3 while many other
scholars conclude that the main point to be emphasized here is concord, not
antagonism.54

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.’55 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.'5¢

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 (Umetaynuev tolg éxBpoic nmuwv), 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.'57

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.?*© However, some
device to exculpate the king is also seen in the story. Firstly, it was reportedly because
of someone’s thoughtless (ampovorrwe) 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, 1:202; 11:
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 IIT 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?:6:

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.*2 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.'04
Certainly he knows of the existence of “anti-Judaism” as well as “anti-Gentilism”
there.s 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 Tn 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 Law'%® 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,®” 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,*8 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.»®® 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.i7° 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.”? 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.!72

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”.773 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.74

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,'7s the most reasonable — in fact, the only probable — background would be the
Temple of Leontopolis.'7® 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).778 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.””9 In the depiction of Jerusalem, we cannot find
any hint of a Jewish king or other political leaders except the High Priest Eleazar.:80
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.’8t With Honigmann,'82 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 them83. 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 Djodorus, 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, 1:28).

182 Honigmann, Septuagint, 24.

183 Schiirer, 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.’85 And the Letter reports that the king was very pleased to

185 Justice (or righteousness, Sikatoolvn, dikaloc):209; 212; 259; 280; 281; 291f; piety (edoéBera): 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.’8¢ 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. 87 Throughout the Hebrew Bible, the concept centres on the Jewish
understanding of kingship.88 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).»9¢ 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’.’9* 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”.’92 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. 93

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 kadrkw, 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.19
Transforming the biblical Exodus story into a “new foundation story”,97 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.2°¢ 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.20

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,2°2 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.2°3 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,2°4 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, ‘ITnasmuch 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 Tt 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 Jerusalem=¢ and the enlightened Greek king.2°7 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,2°8 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, 2778, 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.

269



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.2c9 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, é¢pyouat is used for
X3° in 11:1 and 115V in 11:16, and each rendering is semantically justified.! 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 EEépyouat is mainly used for X3 (over 500 times), and matches 1oy 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 23 8% 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 21" 98Y 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.® 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”, 1171.
6 In fact, Ex 12:40 in LXX uses the verb katowéw 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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