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ABSTRACT 
 
This thesis is an unconventional history of the interpretation of Day One, Genesis 1.1-5, in Hebrew and Greek texts 

up to c. 200 CE.  Using the concept of ‘intertextuality’ as developed by Kristeva, Derrida, and others, the method for 

this historical exploration looks at the dynamic interteconnectedness of texts.  The results reach beyond deliberate 

exegetical and eisegetical interpretations of Day One to include intertextual, and therefore not necessarily deliberate, 

connections between texts.  The purpose of the study is to gain a glimpse into the textual possibilities available to 

the ancient reader / interpreter.  Central to the method employed is the identification of the intertexts of Day One.  

This is achieved, at least in part, by identifying and tracing flags that may draw the reader from one text to another.  

In this study these flags are called ‘intertextual markers’ and may be individual words, word-pairs, or small phrases 

that occur relatively infrequently within the corpus of texts being examined.  The thesis first explores the 

intertextuality of Genesis 1.1-5 in the confines of the Hebrew Bible and the Septuagint.  The second half of the 

thesis identifies and explores the intertexts of Day One in other Hebrew texts (e.g. the Dead Sea Scrolls, Sirach) and 

other Greek texts (e.g. Philo, the New Testament) up to c. 200 CE.  The thesis concludes with a summation of some 

of the more prominent and surprising threads in this intertextual ‘tapestry’ of Day One.   These summary threads 

include observations within the texts in a given language and a comparative look at the role of language in the 

intertextual history of Day One. 
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Blessed is the one who fortifies the works of creation.  
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“The tracing of intertextual relations is endless, and quite literally, pointless.”   

Timothy K. Beal 
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In R. Ishmael’s school it was taught: 
And just as a hammer divides rock – just as [the rock] is split into several pieces, 

so too one scriptural text goes forth as several meanings. 
b.Sanh. 34a 
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INTRODUCTION 

0.1 Some initial thoughts 

To say the least, Genesis 1.1-5 or Day One contains just a small slice of the vastness of language or langue 

(Saussure), though to say ‘contains’ is not altogether accurate.  While words that occur inside the boundaries of Gen 

1.1-5 are to a degree controlled by syntactical relationships therein, controls that help the reader understand, words 

are not solely limited to or by their context.  Ontologically and epistemologically, words spill out of and into text, all 

within the mind of the reader – the interpreter.1  For as much as Gen 1.1-5 ‘contains’ a word, the reader of the word 

seeks to understand it within the expansive sea of words and texts available.2  Words, and the texts which they 

comprise, ‘live’ in this dynamic, multidimensional, infinite (?) conversation between (con)text, reader, and 

intertexts.3   

This study explores the intertextuality of Genesis 1.1-5 in Hebrew and Greek texts up to c. 200 CE. 

 

0.2 Intertextuality 

 As exemplified by the epigraph from the pen of Timothy Beal,4 intertextuality and (especially) its 

implementation within a history of interpretation may elicit questions of validity and/or viability.  What role can 

intertextuality play?  Is intertextuality a method?  How can intertextuality be useful without digressing ad infinitum?  

What follows is an explanation of my understanding of intertextuality and an argument for its viability in such an 

                                                           
1 H.-G. Gadamer, Truth and Method, (trans. J. Weinsheimer and D.G. Marshall; 2nd revised ed.; New York: 
Continuum, 1996), thinking about ‘word’ in the context of the relation of the divine and the human word, writes:  
‘Whereas God expresses his nature and substance in the Word in pure immediacy, every thought that we think (and 
therefore every word in which the thought expresses itself) is a mere accident of the mind.  The word of human 
thought is directed toward the thing, but it cannot contain it as a whole within itself.  Thus thought constantly 
proceeds to new conceptions and is fundamentally incapable of being wholly realized in any.  This incapacity for 
completeness has a positive side: it reveals the true infinity of the mind, which constantly surpasses itself in a new 
mental process and in doing so also finds the freedom for constantly new projects.’ (425-426) 
2 ‘Reading is an active organization of readers’ awareness of the various elements in the text.  Readers use their 
entire corpus of knowledge (linguistic, cultural, and literary) constructed from previous readings and life 
experiences that formed the associations and connotations and serve as a basis for intertextual reading.’ I. Elkad-
Lehman, “Spinning a Tale: Intertextuality and Intertextual Aptitude,” ESLL 5 (2005) 40. 
3 ‘…the text is never a complete “work” as such, with a clear unitary meaning implicit in its words. Instead, it 
always requires interpretation, in each individual encounter.  Authorial intent may provide one set of meanings for 
the text, but these meanings – no matter how clearly they may be conveyed – are always susceptible to revision and 
reinterpretation, either by the author/editor(s) themselves, or by other redactors and interpreters.  Audiences, in turn, 
may reshape and reconsider the potential meanings of the text, in light of their own needs and ideologies, providing 
interpretations of “the meaning” of a text that serve their own immediate and pressing concerns at different moments 
in the history of the text.  The result of this sort of literary critical approach is an understanding of textual meaning 
as something that is fundamentally dynamic, and fundamentally contested, as well.’ M.L. Grossman, Reading for 
History in the Damascus Document: A Methodological Study, (STDJ 45; Leiden: Brill, 2002) 24. 
4 T.K. Beal, “Intertextuality,” in Handbook of Postmodern Biblical Interpretation (ed. A.K.A. Adam; St Louis: 
Chalice, 2000) 129. 
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historically bound literary study.5  I begin by offering a broad understanding of intertextuality, followed by my own 

proposal of a viable use of intertextuality within the history of interpretation. 

 

0.2.1 Intertextuality: A Broad Understanding 

 Intertextuality is an observation of relationships between texts that places the generation of meaning in the 

dynamic conversation between text/intertext/reader.6  What follows are a few remarks outlining an understanding of 

intertextuality.   

First, intertextuality was a product of the cultural and political upheaval in France in the 1960's.  Julia 

Kristeva, most often identified as the originator of intertextuality,7 her teacher, Roland Barthes, and other post-

structuralists, attempted to intellectually subvert what they perceived to be the bourgeois, elitist power structures of 

their context by redefining some of the basic elements of culture, the understanding of ‘text’ being one such 

element.  Intertextuality at its inception was not an isolated or neutral intellectual observation, but ‘a means of 

ideological and cultural expression and of social transformation.’8  It was a tool of revolution.  This said, there are 

those who would like to discredit the observation of intertextuality because of its beginnings (the Marxist, Maoist, 

Freudian, and generally subversive and revolutionary influences on Kristeva's thought).9  Acknowledging the 

                                                           
5 In this method and the resulting thesis, I attempt to walk the line between the boundaries set out by D. Boyarin, 
“Issues for Further Discussion: A Response,” Semeia 69/70 (1995): Intertextuality is ‘neither some sort of game of 
allusion-hunting which some have taken it for, nor a self-indulgent mode of anything-goes exegesis….’ (294) 
6 Some other definitions of intertextuality: Kristeva's definition, ‘…tout texte se construit comme mosaïque de 
citations, tout texte est absorbtion et transformation d'un autre texte.’  J. Kristeva, “Le mot, le dialogue et le roman,” 
in Semiotiké: Recherches pour une sémanalyse (ed. J. Kristeva; Paris: Seuil, 1969) 146.  Roland Barthes' definition 
of text in which his understanding of intertextuality is readily apparent: ‘The text is a tissue of quotations drawn 
from innumberable centers of culture.’  R. Barthes, “From Work to Text,” in Image - Music - Text (ed. S. Heath; 
Glasgow: Fontana/Collins, 1977) 146.  Ellen van Wolde:  ‘The intertextual approach starts from the assumption that 
a writer's work should not be seen as a linear adaptation of another text but as a complex of relationships; the 
principle of causality is left behind.  Moreover, in an intertextual analysis or interpretation of a text it is the reader 
who makes a text interfere with other texts.  The writer assigns meaning to his own context and in interaction with 
other texts he shapes and forms his own text.  The reader, in much the same way, assigns meaning to the generated 
text in interaction with other texts he knows.  Without a reader a text is only a lifeless collection of words.’  E. van 
Wolde, “Trendy Intertextuality,” in Intertextuality in Biblical Writings: Essays in honour of Bas van Iersel (ed. S. 
Draisma; Kampen: Uitgeversmaatschappij J.H. Kok, 1989) 47. J.W. Voelz: ‘…from an intertextual 
perspective…through the presence of a multiplicity of texts, both written and non-written, the meaning of a text 
arises in the presence of the interpreter.’ J.W. Voelz, “Multiple Signs, Aspects of Meaning, and Self as Text: 
Elements of Intertextuality,” Semeia 69/70 (1995) 150. [Voelz's emphasis.] 
7 It is largely thought that the concept of ‘dialogicity’ in the 1920's thought of Russian Formalist, Michael Bakhtin, 
may be a precursor to Kristeva's intertextuality.  Note especially her own presentation of Bakhtin's thought in a 1966 
article - J. Kristeva, “Word, Dialogue, Novel,” in The Kristeva Reader (trans. A. Jardine, et al.; ed. T. Moi; Oxford: 
Blackwell, 1986) 34-61.  A noted detractor of this is H.-P. Mai, “Bypassing Intertextuality,” in Intertextuality (ed. 
H.F. Plett; Research in Text Theory 15; Berlin: Walter de Gruyter, 1991) who, among others, argues that ‘Bakhtin's 
relevance for the intertextual debate is rather doubtful.’ (33)  An introduction to Kristeva's thought can be found in 
T. Moi's introduction to J. Kristeva, The Kristeva Reader, (ed. T. Moi; Oxford: Blackwell, 1986) 1-22. 
8 G. Aichele and G.A. Phillips, “Introduction: Exegesis, Eisegesis, Intergesis,” Semeia 69/70 (1995) 9. 
9 T.R. Hatina, “Intertextuality and Historical Criticism in New Testament Studies: Is There A Relationship?,” BibInt 
7 (1999) charges that intertextuality is ‘inimical’ to historical criticism of the New Testament because of its roots 
and, even more so, the ‘fashionable’ and uncritical use of the term within biblical studies. (28-43)  Hatina's critique 
is largely ideological, possibly echoing piety rather than scholarship.  At the same time, his critique of the use of 
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context and motivation of its genesis, intertextuality is larger than its beginnings and continues to be a useful 

concept within semiotics, text linguistics, philosophy, and biblical studies.  As such, intertextuality appears to be 

here to stay…at least for some time. 

Second, intertextuality at its heart is a broad understanding of text.  Given a dialogical or conversational 

understanding of text/intertext, the question of what a text is broadens ad infinitum to include, not merely written 

texts, but history, culture, art, etc.  Life becomes the model for text.10  As lives lived are inevitably lived in 

conversation with the other,11 so texts participate in a dialogical existence with the other (intertext/reader/context) in 

the reading of the reader.  Human existence at its very nature is in dialogue with the world around it.12  As dialogue 

is at the root of human existence, so it is at the heart of text. 

Also along these lines, within the discussion of intertextuality the boundaries of text are always 

questionable, always permeable.  In a sense, all texts are intertexts.  This is evident in H.F. Plett's definitions of 

‘text’ and ‘intertext’: 

A text may be regarded as an autonomous sign structure, delimited and coherent.  Its 
boundaries are indicated by its beginning, middle and end, its coherence by the deliberately 
interrelated conjunction of its constituents.  An intertext, on the other hand, is characterized 
by attributes that exceed it.  It is not delimited, but de-limited, for its constituents refer to 
constituents of one or several other texts.  Therefore it has a twofold coherence: an 
intratextual one which guarantees the immanent integrity of the text, and an intertextual one 
which creates structural relations between itself and other texts.13 

 

Plett's own distinction between text and intertext both questions whether or not there is such a thing as a text that is 

not an intertext and stresses what Derrida calls the débordement, or the spillage of text in which the borders and 

divisions commonly ascribed to text are called into question.  In Derrida’s words: 

…a “text” that is henceforth no longer a finished corpus of writing, some content enclosed 
in a book or its margins, but a differential network, a fabric of traces referring endlessly to 
something other than itself, to other differential traces.  Thus the text overruns all the limits 
assigned to it so far (not submerging or drowning them in an undifferentiated homogeneity, 
but rather making them more complex, dividing and multiplying strokes and lines) – all the 

                                                                                                                                                                                           
intertextuality without some knowledge of its philosophical baggage may be on the mark.  van Wolde, “Trendy 
Intertextuality,”  takes up a similar argument without the baggage of Hatina's historical-critical piety. (43-49) 
10 ‘Being that can be understood is language,’ Gadamer, Truth and Method, 474. 
11 ‘Language is not an instrument that I can pick-up and put down at will; it is always there, surrounding and 
invading all I experience understand, judge, decide, and act upon.  I belong to my language far more than it belongs 
to me, and through that language I find myself participating in this particular history and society.’  D. Tracy, 
Plurality and Ambiguity: Hermeneutics, Religion, Hope, (Chicago: University of Chicago Press, 1987). 
12 Tracy, Plurality and Ambiguity, writes about ‘reality’ in a similar way: ‘Reality is neither out there or in here.  
Reality is constituted by the interaction between a text, whether book or world, and a questioning interpreter.’ (48) 
13 Heinrich F. Plett, “Intertextualities,” in Intertextuality, Heinrich F. Plett, ed.  (RTT 15;  Berlin/New York: Walter 
de Gruyter, 1991): 5.  The trajectory of Plett's comments are to play with the paradoxical relationship of text and 
intertext, proposing a continuum between text and intertext with a sliding scale of intertextuality.  The extreme ends 
of this continuum he describes thus:  ‘…a text which is no intertext, and an intertext which is not text.  What does 
this mean?  The text which has no interrelations with other texts at all realizes its autonomy perfectly.  It is self-
sufficient, self-identical, a self-contained monad – but is no longer communicable.  On the other hand, the intertext 
runs the risk of dissolving completely in its interrelations with other texts.  In extreme cases it exchanges its internal 
coherence completely for an external one.  Its total dissolution makes it relinquish its beginning, middle and end.  It 
loses its identity and disintegrates into numerous text particles which only bear an extrinsic reference.  It is doubtful 
that such a radical intertext is communicable at all.’ (6) 



INTRODUCTION 

– 4 – 

limits, everything that was to be set up in opposition to writing (speech, life, the world, the 
real, history, and what not, every field of reference – to body or mind, conscious or 
unconscious, politics, economics, and so forth).14 

 

Derrida points out that without the broader context of language, individual words, sentences, even whole texts are 

meaningless.  Without a context in the language world of the reader, the text is meaningless.  It follows, then, that all 

texts in as much as they are a part of a broader language world are intertexts and products of and participants in 

‘various cultural discourses.’ (Barthes) 

 Third, another aspect of intertextuality is the placement of meaning or the generation of meaning in the 

conversation between text/intertext/reader.  Because of the conversational nature of meaning, it follows that 

meaning is fundamentally not static.15  In the words of G. Phillips, ‘…there is no eschatological reader who at some 

point in time and space will read the text right, will critique the text without the possibility of another word, a 

remainder.’16  Insofar as intertextuality is an exploration of meanings or mosaic of meanings with the working 

assumption that there is no one meaning, it follows the deconstructionist line of thought that pushes language and 

words to the edge of ‘meaning’ – especially when this means the meaning. 

Rather, intertextuality places an emphasis on the readers of texts and their dynamic interaction with the 

intertextual mosaic encountered/perceived in a text.  If a text is an intertext, and an intertext is a mosaic of other 

texts, it follows that it is the reader’s place to trace the meaning of a text by interpreting the text’s intertextuality.17  

G. Phillips proposes a term for this interaction – ‘intergesis’ – an understanding that the space between texts is the 

place from which meaning emerges.  ‘Meaning does not lie “inside” texts but rather in the space “between” texts.  

                                                           
14 J. Derrida, “Living On: Border Line,” in Deconstruction and Criticism (trans. J. Hulbert; ed. H. Bloom, et al.; 
London: Routledge & Kegan Paul, 1979) 81-82.  Also quoted by G.A. Phillips, “Sign/Text/Différance: The 
Contribution of Intertextual Theory to Biblical Criticism,” in Intertextuality (ed. H.F. Plett; Research in Text Theory 
15; Berlin & New York: Walter de Gruyter, 1991). I find Phillips’ description of Derrida’s motive helpful here:  
‘Derrida makes the outlandish claim that the text overruns everything established as a limit to its working, be that 
limit defined in traditional terms as the textual corpus, the reader’s intended meaning, or even the historical context 
itself.  Derrida attempts to defamiliarize the “natural” distinction between the textual and the extratextual; his aim is 
to compel reflection upon the taken-for-grantedness of the boundary conditions and their relationship to the various 
“analytico-referential” interpretive strategies used to read texts today….  [Derrida’s] effort is to direct slumbering 
attention to the border and the fact of the border as a way of lifting a corner of the camouflage so as to draw 
attention to the natural, unreflected-upon distinction that allows the modern critic to so neatly separate text from 
context from reader from the extratextual and to discover the ‘truth’ of the text, i.e., its meaning, its referent, its 
world-of-meaning, etc.’  Phillips, “Sign/Text/Différance,”  . 
15 Grossman, Reading for History, asserts three observations about text: (1) ‘texts are not fixed entities and… their 
meanings depend on how they are interpreted,’ (2) ‘that interpretations of even the most authoritarian texts can 
change over time, depending on the audiences’ expectations and agendas,’ and (3) ‘that competing interpretations of 
a text may arise even in a single interpretive community.’ (ix)  Also along these lines, D.R. Blumenthal, “Many 
Voices, One Voice,” Judaism 47 (1998) in his “(re)writing” of Genesis 1 from the perspective of Medieval Jewish 
commentators, Ramban, Rashi, Rashbam, and Ibn Ezra, attempts to show the ‘competing interpretations’ 
(Grossman) and what Blumenthal calls the ‘multivocal, plurisignificant’ nature of the text. (468) 
16 Phillips, “Sign/Text/Différance,”  92.  Derrida, “Living On: Border Line,”  makes a similar observation: ‘…no 
one inflexion enjoys absolute privilege.’ (78) 
17 ‘…there is one place where this multiplicity [intertextual mosaic] is focused and that place is the reader, not, as 
was hitherto said, the author.  The reader is the space on which all the quotations that make up a writing are 
inscribed…’ Barthes, “From Work to Text,”  148. 
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Meaning is not an unchangeable ideal essence but rather variable, fluid, and contextual depending upon the 

systematic forces at work that bind texts to one another.’18     

Finally, intertextuality is an observation not a method.  It is an observation of the nature of text and of the 

relationship of text/intertext/reader.  While intertextuality is a fuzzy concept, maybe intentionally so, in its purest 

form it cannot be a methodology.  Critiques of the improper methodization of intertextuality come from Hatina,19 

Aichele and Phillips,20 van Wolde,21 and Beal,22 noting especially the confusion of ‘agency’ and ‘influence’ for 

intertextuality among contemporary biblical scholars.  Rather, intertextuality is an observation of a broad notion of 

‘text’ and the integral role of the reader/reading community in the production of meaning. 

To summarize, the study of intertextuality leads down a plethora of winding paths of complex relationships 

and multi-layer conversations between texts/intertext/reader.  All the while, texts are in conversation with other 

texts/intertexts, loosely comprising an intertextual mosaic (referred to as a ‘tapestry’ in this study) extending ad 

infinitum into a blurry horizon, portions of which are picked up and digested by the reader in the creation of 

meaning.  For the reader, meaning happens in the conversation between text/intertext/reader, acknowledging both 

the influence of a broad understanding of text that includes culture, history, art, etc., and the reader’s varied 

awareness of the text's intertextuality. 

 

0.2.2 A Viable Intertextuality and the History of Interpretation 

The question, now, is whether or not such an ad infinitum observation is useful within the study of the 

history of interpretations, contra Timothy Beal.  And if so, how might intertextuality be employed?  I argue that 

intertextuality can be harnessed to provide insight into the mosaic of interrelated texts within a given corpus.  The 

harnessed observations that intertextuality provides can be particularly helpful within the history of interpretation as 

they provide a glimpse of the intertextual tapestry from which later readers/interpreters drew their interpretations. 

Following the lead of biblical scholar Ellen van Wolde, I assert that intertextuality is a window that ‘makes 

a special perception of the text possible’23 with some limitations, artificial though they may be.  Though not a 

method, the observation of intertextuality is employable in that it provides an understanding of the relationship 

between texts that opens avenues of perception outside the bounds of the questions of source, Sitz im Leben, author, 

authorial intentions, etc.  Given the broad sense of intertextuality, that is the débordement [Derrida] of text ad 

infinitum, some modification and/or limitation of the concept is both necessary and possible. 

                                                           
18 Aichele and Phillips, “Exegesis, Eisegesis, Intergesis,” 14-15.  Similarly, D. Boyarin, Intertextuality and the 
Reading of Midrash, (Bloomington, IN: Indiana University Press, 1990) suggests that ‘…midrash is literature, but 
all serious literature is revision and interpretation of a canon and a tradition and is a dialogue with the past and with 
authority which determines the shape of human lives in the present and future.  The rabbis were concerned with the 
burning issues of their day, but their approach to that concern was through the clarification of difficult passages of 
Scripture.’ (19) 
19 Hatina, “Intertextuality and Historical Criticism,” 28ff. 
20 Aichele and Phillips, “Exegesis, Eisegesis, Intergesis,” 11-12. 
21 van Wolde, “Trendy Intertextuality,”  43ff. 
22 Beal, “Intertextuality,”  129. 
23 E. van Wolde, “Texts in Dialogue with Texts: Intertextuality in the Ruth and Tamar Narratives,” BibInt 5 (1997) 
1. 
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Van Wolde employs a metaphor of the relationship between a drop of water and a river to both explain and 

critique the ‘usefulness’ of the Kristeva, Barthes, Derrida, etc. school of intertextuality within biblical studies:  

Their standpoint might be compared to a river: elements from other texts are incorporated in 
a text like drops of water in a river.  In addition, they find that it is not the writer who is 
determinative of the intertext, but the reader.  Expressed in the images of metaphor: it is the 
writer who determines where the drop ends and river begins, but the reader who 
distinguishes particular drops within the unfathomable quantity of water.24 

 

Van Wolde finds this broad understanding of intertextuality unhelpful because of the inherently vague nature of the 

concept and the uselessness of an observation that deals with the droplet-level observation of something as large as a 

river.  She echoes W. van Peer's critique of Kristeva's intertextuality as having ‘little analytical power.’25  While I 

am not convinced that Kristeva would say that intertextuality is meant to be analytical, van Wolde sees enough value 

in Kristeva's intertextuality to offer a modification of it that proves useful within her exegetical goals. 

 Within van Wolde's complex literary analysis, she proposes a limited utilization of intertextuality that 

‘starts from an acknowledgement of the autonomous value of each of the compared texts on their own, and 

continues with the explication of the textual markers shared by the texts.’26  She goes on to propose specific criteria 

for intertextual study of the Hebrew Bible for purposes of exegesis: (1) study the texts on their own; (2) compile an 

inventory of repetitions in the compared texts; and (3) analyse the ‘new network of meaning originating from the 

meeting of the two texts.’27  These criteria can prove useful within the history of interpretations with some 

modification.  

 For the ancient interpreter, namely ancient rabbinic sages but presumably ancient interpreters in general, 

scripture was a dynamic revelation of the divine.  That is, revelation was not a completed event.  Each generation 

was present again at Sinai and charged with understanding and inwardly digesting Torah28 (at least within Zadokite 

or Mosaic Judaism).29  Writing about rabbinic midrash, Daniel Boyarin continues this thought: 

The rabbis, as assiduous readers of the Bible, developed an acute awareness of these 
intertextual relations within the holy books, and consequently their own hermeneutic work 
consisted of a creation process of further combining and recombining biblical verses into 
new texts, exposing the interpretive relations already in the text, as it were, as well as 

                                                           
24 van Wolde, “Texts in Dialogue with Texts,” 3. 
25 E. van Wolde, Word Become Worlds: Semantic Studies of Genesis 1-11, (Biblical Interpretation 6; Leiden: Brill, 
1994) quoting W. van Peer, "Intertextualiteit: traditie en kritiek," Spiegel der Letteren 29 (1987) 16.   
26 van Wolde, “Texts in Dialogue with Texts,” 7.  By ‘textual markers’ van Wolde is referring to a broad range of 
characteristics including words, semantic fields, larger textual units, theme, genre, analogies in character type, and 
similarities in narrative style.  
27 van Wolde, “Texts in Dialogue with Texts,” 7-8. 
28 Two theologians of undoubtedly more who have worked constructively with this idea are: E.L. Fackenheim, 
God's Presence in History: Jewish Affirmations and Philosophical Reflections, (New York: Harper Torchbooks, 
1970), from the perspective of post-Holocaust Judaism, and J. Plaskow, Standing Again at Sinai: Judaism from a 
Feminist Perspective, (San Francisco: HarperSanFrancisco, 1990), from a contemporary Jewish Feminist 
perspective.   
29 M. Fishbane, Biblical Interpretation in Ancient Israel, (Oxford: Clarendon, 1985) places the interpretation of 
scripture early in Israel's history.  Looking at inner-biblical exegesis he notes that the biblical text itself was subject 
to ‘redaction, elucidation, reformulation, and outright transformation….They [biblical texts] are, in sum, the 
exegetical voices of many teachers and tradents, from different circles and times, responding to real theoretical 
considerations as perceived and anticipated.’ (543)   
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creating new ones by revealing linguistic connections hitherto unrealised.  This recreation 
was experienced as revelation itself, and the biblical past became alive in the midrashic 
present.30 

 

Such a realization about the ancient rabbis, along with ancient biblical interpreters in general,31 is reason enough for 

the use of a limited intertextuality in the history of interpretations.  If it is true that the ancient 

scribe/rabbi/interpreter had a concordance-level knowledge of their sacred texts, then intertextuality is a sound 

observational tool for reconstructing the scriptural mosaic that was foundational to subsequent interpretations.  

Within the history of interpretations, then, intertextuality serves as a window into the textual/language world of the 

ancient interpreter.   

A modification of van Wolde's proposed criteria for intertextual study is then in order for use within the 

history of interpretation.  The first step in this method (1) remains similar, beginning with the study of the primary 

text under consideration.  This means that the initial text placed under the microscope is the text whose 

intertextuality is to be studied.  For this study, the primary text is Genesis 1.1-5.   

Step two (2) involves identifying intertexts within a predetermined corpus of similar texts, in the case of 

this thesis, the Hebrew Bible (ch.1), the Greek equivalents of the text of the Hebrew Bible (ch.2),32 and Hebrew 

(ch.3) and Greek (ch.4) texts from before 200 CE that fall outside those covered in the first two chapters.  A means 

to this end is identifying intertextual markers, that is individual words, minor phrases, or word-pairs within the 

primary text whose recurrence elsewhere in the corpus might spur interest in the primary text.  These are words that 

occur infrequently and/or are central to the primary text.  In such an atomic- level study of the corpus, these words 

are examined thoroughly in the variety of meanings they bear and the variety of contexts in which they appear.  In 

effect, a mosaic of usage/meaning is sketched for each intertextual marker.  This atomic level study is useful in 

identifying the variety of understandings of a given intertextual marker in subsequent interpretations.33   

Step three (3) is the identification of texts that have a significant repetition of intertextual markers from the 

primary text and bear its theme(s).  The primary goal of this step is to provide a collection of identifiable intertexts.  

Commonality is most important.  As such, while intertextual markers are the initial draw to a given text, and the 

                                                           
30 Boyarin, Intertextuality, 128.  Also, M. Fishbane, The Exegetical Imagination: On Jewish Thought and Theology, 
(Cambridge: Harvard, 1998) 20.   
31 Rowan Greer would say similar things about early Christian interpreters of scripture prior to Irenaeus, though 
from a perspective of ‘transformation’.  Early Christian interpreters were of a similar mind to their early Jewish 
counterparts that scripture was divine revelation.  Their interpretation was a transformation of the Hebrew scriptures 
to ‘disclose their true significance’ in light of their accepted messiah, Jesus.  J.L. Kugel and R.A. Greer, Early 
Biblical Interpretation, (LEC 3; Philadelphia: Westminster, 1986) 126ff.  Also, pre-rabbinic texts exist that point to 
the importance of interpretation, as noted by James Kugel, especially the book of Daniel in which Daniel is the 
interpreter of revelation and in Ben Sira's understanding of the role and importance of the sage in Sir 39.1-6. (58, 62-
63)   
32 The issue of ‘canon’ is a sticky wicket in a study such as this.  Just whose canon ought to be employed to 
delineate texts, if one should be used at all?  Since this study begins with the Hebrew text of Gen 1.1-5, which is 
undoubtedly the most ‘original’, the Hebrew canon, a.k.a. the Hebrew Bible or Tanakh, is used as a benchmark 
throughout this study.  While this may not be an ideal solution, it is a solution nonetheless.  E. Ulrich, “Our Sharper 
Focus on the Bible and Theology Thanks to the Dead Sea Scrolls,” CBQ 66 (2004) based on the texts of the Dead 
Sea Scrolls draws a clear picture of the ‘shadowy beginnings’ of the Hebrew Bible. (1-24) 
33 These intertextual sketches of individual intertextual markers can be found in Appendices A and B. 
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more the better, also included in this equation are theme and other words common to both the primary text and the 

intertext.  In this stage, then, as intertextual markers function as a beacon, theme and the wider commonality 

maintain the attention of the interpreter.  It should be noted here that intertextuality and influence are two different, 

some would say opposed, observations.  Intertextuality is concerned with relationships but not with direction, 

causality, and thus influence.  The intertexts identified in step two, then, need only be demonstrably similar to the 

primary text in vocabulary and theme.  No inference of direction should be made at this point.   

Step four (4) examines the material compiled in step three with the goal of drawing thematic lines among 

the intertexts, that is, getting a broad look at the intertextual tapestry.  This provides another view of the tapestry and 

hence another lens through which subsequent interpretations can be studied.  Again, direction and causality are not 

an issue here.  Rather, the analysis is based on thematic similarities among the intertexts identified in step three. 

Step five (5) is similar to van Wolde's step three, with the difference being the locus of the new meaning 

being in the subsequent interpretations rather than in contemporary exegesis.  Van Wolde's concern is utilizing a 

limited intertextuality as an exegetical tool leading to ‘new’ observations.  The usefulness of intertextuality within 

the history of interpretations, then, is as a foundational lens through which to make ‘new’ observations of ‘old’ 

exegesis – seeing not new exegesis but intertextual ‘afterlives’ of the primary text.  The tapestry that intertextuality 

serves to illuminate provides a glimpse of the language world(s) within which the ancient reader worked. 

It is my hope, then, that this method will provide a new glimpse at old material – and in particular a new 

glimpse of Day One in this intertextual history of Gen 1.1-5 up to 200 CE. 

 

0.3 History, Tapestry, and Lacunae 

History 

This thesis attempts to contribute to the body of work that can be called the history of interpretation of 

biblical texts. 34 In defense of this attempt at history via intertextuality, I look to Maxine Grossman.  In response to 

Philip Davies’ assertion that reader response approaches35 ‘do not produce history,’36 Grossman asserts: 

It is [sic] possible to ‘produce history’ while working from a literary critical perspective.  A 
history of this sort may look unfamiliar, but its very difference will provide insights that are 
not revealed by a more standard historical analysis…37 
 

Indeed, this study is an attempt at history that does not look familiar.  It sketches intertextual relationships between 

texts based on common vocabulary in an attempt to see wider interpretive matrices, to gain new glimpses of old 

material.  It is not interested in wading into the questions of agency, influence, causality, allusion, etc…, but it is 
                                                           
34 From among the many works in this corner of the academy, two pioneering works are J.P. Lewis, A Study of the 
Interpretation of Noah and the Flood in Jewish and Christian Literature, (Leiden: Brill, 1968); and S.D. Fraade, 
Enosh and His Generation: Pre-Israelite Hero and History in Postbiblical Interpretation, vol. 30, (SBL Monograph 
Series; Chico, CA: Scholars, 1984); and from a post-modern perspective Y. Sherwood, The Biblical Text and its 
Afterlives: The Survival of Jonah in Western Culture, (Cambridge: Cambridge University Press, 2000) explores the 
interpretation within tradition, ‘science,’ art, and culture. 
35 Intertextuality is related to reader response criticism in that intertexts are intertexts not because of their 
juxtaposition on paper but because of their (potential) juxtaposition within the mind of the reader. 
36 P.R. Davies, Behind the Essenes: History and Ideology in the Dead Sea Scrolls, (BJS 94; Atlanta: Scholars Press, 
1987) 11. 
37 Grossman, Reading for History, ix. 
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interested in relationship.  Few of the texts examined are deliberate re-tellings of Gen 1.1-5.  The vast majority of 

texts are held together by the commonality of words or intertextual markers.  As a result, the reality of this 

intertextual history is that it is both messy and modest.  There are many loose ends – texts that are obvious 

inclusions are viewed together with texts barely connected with the larger whole.   

The scope of this study is necessarily limited.  For this study the words come from the bounds of the 

Hebrew and Greek versions of Gen 1.1-5, a.k.a. Day One in the First Creation Story.  While it is with Day One that 

this study begins and to which it returns again and again, it is the intertextuality of Day One that is of primary 

interest.  What are the intertextual relationships of Day One?  How does Day One spill over into the intertextual 

vastness and vice versa?  The texts in this study are also limited in that they all share a creation theme, a common 

denominator organic with Gen 1.1-5.  Finally, all of the texts in this study were produced prior to 200 CE.  As with 

any specific date on the sea of global history, this date could likely be abandoned in favor of a more important 

and/or meaningful date.  The reasons for using 200 CE as a cutoff are (1) that this is the approximate date of the 

compilation of the Mishnah, and (2) that it draws an historical line before Origen and his Hexapla come into play.   

 

Tapestry 

The primary objective of this study is to gather a glimpse of the intertextual tapestry of Gen 1.1-5.  The 

hand-woven textile art known as a ‘tapestry’ is used throughout this thesis as an image for the broader intertextuality 

of Gen 1.1-5.  The image in mind is a tapestry in an incomplete state still tied to the loom.38  That is, it is an image 

of threads woven together, with the boundaries not entirely clear.  It is an image with spindles of thread hanging off 

the edge and loose threads not completely tied in.  Some threads are bright and distinct, others are dull and common.  

Some threads appear at one spot and another with no trace of the thread that runs beneath the surface linking the 

two.  Some threads come together to provide a certain picture in one corner of the whole, while another corner may 

look completely different – though they are ultimately of the same work.  While the employment of any image 

brings with it its own limitations, the image of tapestry-in-progress provides a metaphorical conception of the 

intertextuality of Gen 1.1-5. 

 

 Lacunae 

The fragments from the Dead Sea Scrolls that are examined in chapter three, important pieces of the 

intertextual history of Gen 1.1-5 as they are, are as much illustrative of text and the project as a whole.  In their 

present state, these fragments are broken and partial.  Barring some future discovery of a complete or more complete 

manuscript, these fragments are all we have, their lacunae fertile ground for the scholarly imagination.  While only a 

portion of the texts covered in this study are physically broken, our knowledge and understanding of all of them is 

fragmentary and partial.  Given the historical, cultural, linguistic distance with ancient texts, the danger with having 

a full manuscript is to assume that it is completely accessible or monolithic, absent any lacunae.  In addition, the 

                                                           
38 I myself am not a weaver.  I draw this image from trips to Stirling Castle in 2002-2003, during which I observed 
the slow and careful progress of the weaving of a recreation of ‘The Unicorn in Captivity,’ a South Netherlandish 
tapestry woven from 1495-1505, now part of the collection at The Metropolitan Museum of Art, The Cloisters, New 
York. [http://www.metmuseum.org/Works_of_Art/department.asp?dep=7] 
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corpus of texts available to study is limited by the accidents of history.  Were it not for the arid climate and lack of a 

curious canine in search of a play-thing, the Masada fragments of Ben Sira could be forever unknown.  One must 

wonder what other texts remain hidden to us by the accidents of time.  Finally, I must also mention the accidents of 

the author.  Two eyes helped by spectacles, a certain set of ideological assumptions (some conscious, others not) 

about text, history, current scholarship, etc…  Needless to say but important to note, the results of this study are 

limited by the limitations of its author.   

All of this is to say that as the texts (some more than others) of this study are fragmentary so are the results.  

But lest limitation lead to apathy, let the weaving begin. 
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CHAPTER ONE 

THE INTERTEXTUAL TAPESTRY OF GEN 1.1-5 IN THE TEXTS OF THE HEBREW BIBLE 

 

1.1 Introduction 

The purpose of this chapter is to sketch a portion of the intertextual tapestry or débordement of Gen 1.1-51 

within the corpus of the Hebrew Bible / Tanakh.  Chapter two is a parallel exploration of the Greek equivalents.  

These first two chapters provide images of the tapestries to and upon which subsequent interpretations are woven.  

Again, the long view of this thesis is that the boundaries between text and tradition are semi-permeable and that 

language plays a central role in the afterlives of a biblical text, in this case the first five verses of Genesis.2   

This chapter begins with a discussion of the criteria used for establishing intertextuality, followed by an 

examination of the primary text, MT Gen 1.1-5, both as a structural whole and by verse.  The largest portion of the 

chapter follows with a text-by-text look at the intertexts of MT Gen 1.1-5.  Finally, the chapter concludes with a 

sketch of some of the more prominent threads in the broader intertextual tapestry of MT Gen 1.1-5 by analyzing 

some common thematic threads.   

 

1.1.2 Considering Commonality: Criteria for Establishing Intertextuality 

In order to achieve a level of commonality upon which to build the claim of intertextuality, certain parts of 

the whole are identified as words that, when read/heard in another (con)text, may indicate or trigger an intertextual 

link between texts – in this case between the primary text (Gen 1.1-5) and its intertexts.  I call these individual parts 

intertextual markers.  Ideally, intertextual markers occur with relative infrequency within the larger corpus.3  The 

likelihood that the occurrence of an intertextual marker might signal an intertextual relationship increases with the 

presence of a creation context and additional words from the primary text in proximity.4  The intertextual markers 

for this examination of Gen 1.1-5 are:  

                                                           
1 Given that in these first two chapters I am looking at two different, though very similar texts, I distinguish between 
MT Gen 1.1-5 and LXX Gen 1.1-5, following this distinction through to all the intertexts I examine. 
2 Y. Hoffman, “The First Creation Story: Canonical and Diachronic Aspects,” in Creation in Jewish and Christian 
Tradition (ed. H.G. Reventlow and Y. Hoffman; JSOTSup 319; London: Sheffield, 2002) has taken a similar look at 
the whole of Gen 1.1-2.3 (First Creation Story) within the Hebrew Bible.  The aim of his study is to contrast the 
central status placed upon the First Creation Story by generations of readers in comparison to its place among the 
100+ creation texts within the Hebrew Bible.  He explores this relationship with searches for citation, reference, and 
allusion of the First Creation Story in these other biblical texts.  His search yields strikingly little evidence. (32-53) 
While Hoffman's method is similar to my own appropriation of intertextuality, his trajectory differs from that of this 
examination in that Hoffman is testing the tradition of interpretation in light of the biblical witness, whereas this 
study examines the intertextuality of Gen 1.1-5. 
3 For example, rm), which in MT Gen 1.3 is central to the first creative action of the First Creation Story, occurs 
4300+ times in the Hebrew Bible and thus impractical and of little use in identifying intertexts of MT Gen 1.1-5. 
4 An abundantly clear example of intertextuality and an exception to this idea about the context of an intertextual 
marker is m.Hul 5.5, in which the infrequently occuring dx) {wy in Lev 22.28, a text with no creation theme, sparks 
a connection with MT Gen 1.5 in the interpretation of the rabbis.     
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words – |e$ox ,Uhob ,Uhot ,)rb ,tyi$)"r, ldb ,tepexar:m ,axUr ,{Oh:T  
minor phrases5 – {yiholE) ahUr, bO+-yiK, dfxe) {Oy  
word-pairs6 – jr) and {ym$, Uhot and Uhob, \$x and rw), hlyl and {wy   
  

As noted above, these intertextual markers serve as a control group of ‘flags’ for identifying texts with a significant 

intertextual commonality with Gen 1.1-5.  For these first two chapters, there are appendices that explore the 

occurrences of the intertextual markers throughout the whole of the Hebrew Bible7 and the Greek equivalents.8  In 

addition to a commonality of intertextual markers, a second basic criterion for identifying an intertext is that it has a 

creation or creation-related theme.  Both of these controls, intertextual markers and creation theme, facilitate a 

viable use of intertextuality.   

 

1.2 A Look at MT Gen 1.1-5 

 The interest of this chapter is the intertextual tapestry that MT Gen 1.1-5 and its intertexts comprise.  In this 

section my goal is two-fold: first, to make a few observations about the structure of MT Gen 1.1-5; and second, to 

look at MT Gen 1.1-5 by verse, paying attention to the use of the intertextual markers in their primary context. 

;jerf)fh t"):w {iyamf<ah t") {yiholE) )frfB tyi$)"r:B  1 
;{iyfMah y"n:P-l( tepexfr:m {yiholE) axUr:W {Oh:t y"n:P-la( |e$ox:w Uhobfw Uhot hft:yfh jerf)fh:w  2 

  ;rO)-yih:yaw rO) yih:y {yiholE) rem)oYaw  3 
;|e$oxah }y"bU rO)fh }y"B {yiholE) l"D:baYaw bO+-yiK rO)fh-te) {yiholE) ):raYaw  4 

;dfxe) {Oy reqob-yih:yaw bere(-yih:yaw hfl:yfl )frfq |e$oxal:w {Oy rO)fl {yiholE) )fr:qiYaw  5 
 
1  When God began to create the heavens and the earth, 
2  The earth being formless and void, darkness upon the face of the deep, and the 

breath of God hovering upon the face of the waters,  
3  God said, ‘Let there be light.’ And there was light. 

                                                           
5 The minor phrase functions like an individual word in that the words are intimately and grammatically connected 
in the primary text.  These pairs function as an independent reality, i.e., when combined the way they are in the 
primary text they take on a grammatical unity.  Conversely, the individual parts of these word pairs have little if no 
weight as intertextual markers by themselves, e.g. yiK carries little intertextual interest when separated from bO+. The 
same criteria apply when looking at the intertexts of LXX Gen 1.1-5. 
6 A word-pair functions as a unit within the primary text as a circumlocution for a larger whole, e.g. heaven and 
earth comprise the larger cosmos. [See the discussion of heaven and earth in Gen 1.1 by U. Cassuto, A Commentary 
on the Book of Genesis; Part 1 - From Adam to Noah, (trans. I. Abrahams; Jerusalem: Magnes Press, 1961), 20]  A 
word-pair is admittedly more subjective than individual words and minor phrases as their relationship to one another 
in the secondary text must be evaluated before their relationship with the primary text can be considered.  Take for 
example, {ym$ and jr).  In MT Gen 1.1 these two words function as a pair, two hemispheres of the same cosmos.  
Their appearance in a secondary text alone, however, is not sufficient to determine intertextuality.  Other parameters 
must be taken into consideration.  The first (1) is that the pair ought to be functioning as a pair.  This can mean that 
the two words are separated by a conjunction functioning as a collective subject/object/etc. (e.g. MT Gen 2.4, 2 Kgs 
19.15) or a slightly wider separation in parallel ideas (e.g. MT 2 Sam 22.8, Jer 4.23).  This parameter rules out 
occurrences that, while in close proximity to one another, do not function as a pair (e.g. MT Exod 10.22, 32.12).  A 
second parameter (2) is that the pair occurs in a creation context.  This rules out occurrences that have a locative 
function (e.g. MT Gen 9.2, Jer 7.32) and occurrences that represent or personify the cosmic framework of heaven 
and earth (e.g. MT Deut 30.19, Isa 1.2).  A third (3) parameter is that the pair occurs in close proximity to other Gen 
1.1-5 vocabulary, further substantiating the possibility of intertextuality.  Finally, (4) when a word-pair occurs 
verbatim from the primary text theoretically it carries more intertextual weight (e.g. MT Exod 20.11).   
7 Cf. Appendix A 
8 Cf. Appendix B 
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4  And God saw that the light was good; and God separated the light from the 
darkness. 

5  And God called the light day, and the darkness he called night – There was 
evening, there was morning, day one. 

 
The debate is well worn over how the verses of Gen 1.1-5 relate to one another,9 with vv. 1-2 being especially 

problematic.  The business of this study is not to prove the unity of Gen 1.1-5.  Rather, the modest goal for this study 

is to establish the possibility that Gen 1.1-5 can be seen as a unit by the reader, whether ancient or modern.   

With the structure of MT Gen 1.1-5, two things are clear – the creative speech of God begins in vs. 3, when 

God speaks light into existence, and vv.4-5 continue the creative action of v.3.  The unity of MT Gen 1.1-5, then, 

rests on the relationship of vv.1-3.    

One argument for the unity of MT Gen 1.1-5 is based on a reading of the first letter of the text, :B, as 

'when,'10 introducing a dependent clause (v.1) that moves into a parenthetic clause (v.2)11 with the thought 

completed by the main clause (v.3).12  The creative action of v.3 is extended by the creative actions in vv.4-5 and 

only concludes with the declaration of the day.  Another vantage point on the unity of Gen 1.1-5 is from the wider 

literary structure of the First Creation Story (Gen 1.1-2.4a).  MT Gen 1.5 concludes with the same formulaic 

declaration that is used to declare the end of each of the first six days.13  The literary pattern of the First Creation 

Story uses this declaration of the day as a full stop, a natural break in the narrative.14  From this it follows that Day 

                                                           
9 Cf. J.E. Atwell, “An Egyptian Source for Genesis 1,” JTS 51 (2000) 451. 
10 N.M. Sarna, Genesis, (JPS Torah Commentary; Philadelphia: JPS, 1989) notes that the creation texts in Gen 2.4, 
5.1, begin with 'when'. (5) 
11 C. Westermann, Genesis 1-11: A Commentary, (trans. J.J. Scullion; London: SPCK, 1984) suggests that there is a 
traditional pattern for beginning ancient cosmologies in the ‘When not yet,’ a pattern that reappears in MT Gen 1.2 
and is common specifically to the Babylonian Enuma Elish. (102) Also, B.S. Childs, Myth and Reality in the Old 
Testament, (2nd ed.; SBT 17; London: SCM, 1962)42.  Atwell, “Egyptian Source,” concurring with Westermann's 
general observation, convincingly argues that the most pertinent parallel is not with Enuma Elish but with Egyptian 
cosmology attributable to the priestly cult at Hermopolis. (449-467)  The connection with Hermopolis was 
previously noted by R. Kilian, “Gen. I 2 und die Urgötter von Hermopolis,” VT 16 (1966) 420-438, especially 429ff. 
12 The varied arguments for the relationship of the first three verses of Genesis help to illustrate the impossibility in 
coming to any decisive conclusion.  Arguments generally begin with the interpreter's understanding of v. 1.  These 
can be separated into three general categories of interpretation: (1) v. 1 is an independent clause with v.2 and v.3 
describing subsequent acts of creation – A. Caquot, “Brèves remarques exégétiques sur Genèse 1, 1-2,” in In 
Principio: Interprétations des premiers versets de la Genèse (Études Augustiniennes 8; Paris: Centre d'Études des 
Religions du Livre, 1973) 13-15; Childs, Myth and Reality, 31-43, G.J. Wenham, Genesis 1-15, (WBC 1; Waco, 
TX: Word Books, 1987) 11-13; (2) v. 1 is an independent clause that functions as a title for the creation account of 
vv. 2-31 – Cassuto, Genesis, 20, S.R. Driver, The Book of Genesis, (London: Methuen & Co., 1904) 3, G. von Rad, 
Genesis: A Commentary, (trans. J.H. Marks; OTL; London: SCM, 1961) 51, Westermann, Genesis 1-11, 94, Atwell, 
“Egyptian Source,” 451; and (3) v. 1 is a temporal clause completed by v. 3 with v. 2 as a parenthetic clause – J.D. 
Levenson, Creation and the Persistence of Evil: The Jewish Drama of Divine Omnipotence, (2nd revised ed.; 
Princeton: Princeton University, 1988 & 1994), Sarna, Genesis, 5, J. Skinner, Genesis, (2nd ed.; ICC; Edinburgh: T. 
& T. Clark, 1930) 12-14, E.A. Speiser, Genesis, (AB 1; Garden City, NY: Doubleday, 1964) 12-13. 
13 ;(number) {Oy reqob-yih:yaw bere(-yih:yaw 
14 F.H. Polak, “Poetic Style and Parallelism in the Creation Account (Genesis 1.1-2.3),” in Creation in Jewish and 
Christian Tradition (ed. H.G. Reventlow and Y. Hoffman; JSOTSS 319; London: Sheffield, 2002) in the midst of an 
argument for reading MT Gen 1.1-2.3 as a poetic ‘Hymn of Creation’ (5, 31) suggests that MT Gen 1.1-5 is the first 
‘stanza’ of the creation poem. (11) 



CHAPTER ONE 
 

– 14 –  

One includes the material that precedes the declaration.  Thus, the whole of the First Creation Story is divided into 

seven days with the first seventh of the whole occurring in MT Gen 1.1-5.15   

The ambiguity of the relationship of MT Gen 1.1-2 to the subsequent verses likely will never be completely 

resolved.  It is the position of this author that it is at least reasonable to think that an ancient reader (along with 

his/her 21st century counterparts) could read the Hebrew text of Gen 1.1-5 as a unit.  Though the above points are far 

from conclusive, the unity of the first five verses of Genesis remains a viable enough possibility to move on to 

examining parts of the larger whole. 

 

1.2.1 MT Gen 1.1  

The function of tyi$)"r:B16 is temporal; whether it is relative or absolute is debatable and ought to be left 

open given the various grammatical and pointing17 possibilities.  Stemming etymologically from $)or,18 it follows 

that the range of possible understandings of the word is limited to some indication of beginning.  In any case, it both 

begins the narrative and places the narrative at a beginning.  )rb both begins the action of v.1, stating that God 

created the heavens and the earth, and puts the beginning that tyi$)"r:B signals in context – it is a creative beginning.  

While there are other words used to explain God's creative action,19 within the Hebrew Bible )rb (qal) is only used 

with God as the subject and God's creative work as the object.20  The object(s) of this first creative verb is the 

merism, jerf)fh t"):w {iyamf<ah t").  Forming two halves of the cosmos, the circumlocution of the heavens and the earth 

describe the overarching totality of God's creative venture – a totality that is fleshed out throughout the rest of the 

First Creation Story.21  The function of jerf)fh t"):w {iyamf<ah t") is drawn out in Wenham's paraphrase of Gen 1.1, ‘In 

the beginning God created everything,’22 though I would temper this by understanding MT Gen 1.1 as, ‘When God 

began to create everything…,’ in line with reading :B as ‘when.’  To translate as Wenham is to misplace the genesis 

of creatio ex nihilo. 

 

                                                           
15 Cassuto, Genesis, has documented ‘numerical harmony’ based on the use of the number seven that permeates the 
First Creation Story. (12-15)  Cassuto, though he sees Gen 1.1 as an introductory verse, also notes that the Masoretes 
placed the first paragraph marker after v.5. (13) 
16 For a mapping of the usage and contextuality of each IM, see Appendix A. 
17 Origen's Greek transliteration being just one example.   
18 BDB, s.v.  When considering occurrences of tyi$)"r in the intertexts of MT Gen 1.1-5, I also strongly consider 
$)or"m, in line with W. Eichrodt, “In the Beginning,” in Israel's Prophetic Heritage: Essays in Honor of James 
Muilenburg (ed. B.W. Anderson and W. Harrelson; New York: Harper and Row, 1962) 3f. 
19 E.g., h+n ,hnq ,rcy ,h#( ,ldb 
20 W.R. Garr, “God's Creation: )rb in the Priestly Source,” HTR 97 (2004) attempts to define God's creative action 
as described by )rb in the Priestly Source as both constructive of the good and counteractive of the 'turbulent land' 
and 'sea monsters'. (88) 
21 Cassuto, Genesis, 20. 
22 Wenham, Genesis 1-15, 15.  Also, M. DeRoche, “Isaiah XLV 7 and the Creation of Chaos?,” VT 42 (1992).  
Against this position, Cassuto, Genesis, is of the opinion that the concept of the totality of the universe was not 
known to the Hebrews at the origin of Genesis 1, only entering the Hebrew worldview in a later period. (20) 
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1.2.2 MT Gen 1.2  

Uhot and Uhob function together as the simple predicate23 that describes the proto-earth.  Exactly what the 

pair mean is unclear, though either ‘chaos’24 or ‘desert/emptiness’25 seem sufficient guesses.  Whichever meaning is 

ascribed to Uhobfw Uhot in MT Gen 1.2,26 it seems clear that this ambiguous pair describe the proto-earth as present yet 

undeveloped. 

In the second phrase, |e$ox is an integral element of the proto-earth, the conditions in which the creator 

begins forming everything else.27  Westermann makes an opposite and sweeping judgment about the occurrence of 

|e$ox in MT Gen 1.2, to which I cannot subscribe based on the ambiguity of |e$ox throughout the Hebrew Bible.  He 

claims that darkness in MT Gen 1.2 is ‘the opposite of creation…[not] a phenomenon of nature but rather… 

something sinister.’28  While |e$ox certainly occurs with negative connotations elsewhere in the Hebrew Bible, to 

make such a conclusion about MT Gen 1.2 smoothes out bumpy inconsistencies, including the use of |e$ox to 

describe the presence of the divine.29  And, the three other occurrences of |e$ox in the First Creation Story are similar 

in that they do not invoke a good/evil metaphor but rather matter-of-factly contrast the basic elements of light and 

dark, day and night (MT Gen 1.4, 5, 18).  Given the consistent juxtaposition of light and darkness, day and night in 

these three occurrences, it seems reasonable to assert that |e$ox throughout the First Creation Story simply means 

darkness, nighttime, or the absence of light, acknowledging, as does Driver, that light and darkness each have their 

place in the ordering of the cosmos.30   

                                                           
23 Childs, Myth and Reality, notes the superfluous nature of hft:yfh since it is assumed in a nominal clause. (33) 
24 Cassuto, Genesis, ‘…that is to say, the unformed material from which the earth was to be fashioned was at the 
beginning of its creation in a state of tōhū and bōhū, to wit, water above and solid matter beneath, and the whole, a 
chaotic mess, without order or life.’ (23)   
25 Westermann, Genesis 1-11, translates ‘a desert waste.’ (76)  D.T. Tsumura, The Earth and the Waters in Genesis 
1 and 2: A Linguistic Definition, (JSOTSup 83; Sheffield: Sheffield Academic Press, 1989), elaborates: ‘…the 
phrase tōhû wā bōhû in Gen 1.2 has nothing to do with 'chaos' and simply means 'emptiness' and refers to the earth 
which is an empty place, i.e., 'an unproductive and uninhabited place.' Thus the main reason for mentioning the earth 
as tōhû wā bōhû in this setting is to inform the audience that the earth is 'not yet' the earth as it is known to them.’ 
(43)  Atwell, “Egyptian Source,” based on his observation that Gen 1.2 is a description 'in toto' of the primordial 
world suggests that Tsumura's (and Westermann's) reading of Uhobfw Uhot misses the immediate ‘not yet’ context of 
Gen 1.2. (452) 
26 Childs, Myth and Reality, suggests an appealing hypothesis for understanding the relationship of this word pair: 
‘The root of the word is uncertain, but the tōhû seems to be a many-sided bōhû…’ (33)  Such an explanation is a 
sufficiently vague description of this ambiguous pair. 
27 I. Blythin, “A Note on Genesis I 2,” VT 12 (1962): ‘In Gen i 2 it has perhaps been too lightly assumed that [|$x] 
is parallel in meaning to [whbw wht], for if there is reasonable certainty that [{yhl) xwr] means the spirit of God, a 
power 'extension' of the Godhead, then it is possible that [|$x] is parallel to this phrase.’ (121) 
28 Westermann, Genesis 1-11, 104.  Also, Childs, Myth and Reality, makes a similarly sweeping judgment about 
darkness in the Hebrew Bible saying that it is ‘closely related to death’ and ‘remains a sphere opposed to life, and 
land of non-being.’ (34) 
29 See MT Exod 14.20; 4.11, 5.23; 2 Sam 22.12; Isa 45.3; Ps 18.12(11), 139.12. 
30 Driver, Genesis, 5-6.  On this point Cassuto, Genesis, wants it both ways – darkness as bad and darkness as an 
integral part of creation.  Commenting on MT Gen 1.4: ‘This verse, unlike the corresponding verses, specifies the 
thing that is good – the light – to prevent the misconception that darkness is also good… It was not the Creator's 
intention that there should be perpetual light and no darkness at all, but that the light and the darkness should operate 
consecutively for given periods and in unchanging order.’ (26) 
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The next intertextual marker is {Oh:T, the primordial, watery abyss.31  One issue that arises repeatedly, 

especially in arguments for or against echoes of ancient Near Eastern myth, is whether or not the lack of a definite 

article with {Oh:T is cause for reading it as a proper name.32  It has been pointed out that the lack of a definite article 

is more likely in poetry rather than prose,33 though given that the First Creation Story is prose, this observation is of 

little value here. More noteworthy is the fact that {Oh:T occurs without a definte article in 33 of 35 occurrences in the 

MT,34 suggesting at least the quality of a proper noun, and other significant nouns, notably |e$ox, are used throughout 

MT Genesis 1 without the definite article.35  

The final phrase of MT Gen 1.2 includes axUr.  While the choice of ‘breath’ in the above translation is not 

widely supported by modern scholars,36 my aim in translating it thusly is to highlight the ambiguity of axUr in MT 

Gen 1.2.  Plausible arguments have been made for all three major renderings of axUr, underscoring the division of 

opinion of how MT Gen 1.2c ought to be understood.37  One important feature of axUr in MT Gen 1.2 is the 

construct relationship of axUr with {yiholE).  It is possible that {yiholE) axUr functioned idiomatically, as a formal title, 

giving a specificity, otherwise illusive, to axUr – a specificity that may be lost.38  The lack of further creation texts 

                                                           
31 Tsumura, The Earth and the Waters, argues that while {Oh:T may have common linguistic roots with the Akkadian 
Tiamat, there is no proof that {Oh:T in MT Gen 1.2 is a demythologisation of the same. (158-159)  Also, R.J. 
Clifford, Creation Accounts in the Ancient Near East and in the Bible, (CBQMS 26; Washington, DC: Catholic 
Biblical Assocation of America, 1994) 140-141. 
32 Gunkel began this speculation, perpetuated by Skinner, Genesis, with his comment, ‘The invariable absence of the 
art[icle] (except with pl. in MT Ps 106:9, Isa 63:13) proves that it is a proper name, but not that it is a 
personification.’ (17) Skinner's emphasis. 
33 A. Heidel, The Babylonian Genesis: The Story of Creation, (2nd ed.; Chicago: University of Chicago, 1942 & 
1951) 99. 
34 The exceptions are tOmoh:TaB in MT Isa 63.13 and Ps 106.9.  
35 Westermann, Genesis 1-11, 104-105; Tsumura, The Earth and the Waters, 57-58. 
36 For a rendering of axUr as ‘breath’, see N.H. Ridderbos, “Genesis I 1 und 2,” OtSt 12 (1958).  Also, O.H. Steck, 
Der Schöpfungsbericht der Priestershrift, (Göttingen: Vandenhoeck und Ruprecht, 1975).  For ‘spirit,’ see Cassuto, 
Genesis, 24.  For ‘wind,’ see H.M. Orlinsky, “The Plain Meaning of Ruah in Gen. 1.2,” JQR 48 (1957): 174-182; 
von Rad, Genesis, 47; Speiser, Genesis, 5; Westermann, Genesis 1-11, 107f, Wenham, Genesis 1-15, 16f; Sarna, 
Genesis, 6. There has been some notable, though not persuasive, inquiry into the possibility that {yiholE) functions as 
a superlative in MT Gen 1.2, rendering an English translation as ‘a mighty wind.’  This notion was first suggested by 
J.M.P. Smith, “Use of Divine Names as Superlatives,” AJSL 45 (1928/1929), and adopted by such notable 
commentators as von Rad, Genesis, 47-48, and Speiser, Genesis, 5.  Westermann, Genesis 1-11, while 
acknowledging the possibility that {yiholE) can be used as a superlative, does not concur with this opinion (107-108).  
D.W. Thomas, “A Consideration of Some Unusual Ways of Expressing the Superlative in Hebrew,” VT 3 (1953), 
makes a thorough study of possible instances in the Hebrew Bible where a divine name could signal a superlative 
and, contra Smith, finds no evidence for any such case (i.e., MT Gen 1.2) where the divine aspect is lost, emptying 
Smith's argument for ‘a mighty wind.’ (217-219) From a different angle, Wenham, Genesis 1-15, notes that 
‘reducing’ {yiholE) to a superlative is unwarranted in a context that otherwise uses it to mean God. (17) Also, N. 
Wyatt, “The Darkness of Genesis I 2,” VT 43 (1993) 546f. 
37 D. Lys, Rûach le Souffle dans l'Ancien Testament, (Études d'Histoire et de Philosophie Religieuses 56; Paris: 
Presses Universitaires de France, 1962) is a thorough study of the occurrences of xUr in the Hebrew Bible 
partitioned by traditional Christian canonical divisions with occurrences divided into three categories: wind, God, 
and humanity. 
38 Kilian, “Gen. I 2 und die Urgötter von Hermopolis,” 435-438, and Atwell, “Egyptian Source,” 454-455, both 
suggest that the tradition-historical root of {yiholE) axUr in relation to the primordial waters is found in the presence of 
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with {yiholE) axUr within the Hebrew Bible39 diminishes the possibility for gaining a definitive understanding of its 

place and full significance in MT Gen 1.2. 

The final intertextual marker to address in v.2 is tepexar:m.  There has been much made of the meaning of 

tepexar:m in MT Gen 1.2 since Gunkel's assertion that it is a derivative of the Syriac, r-h-p, connoting the brooding 

action of a bird upon an egg incubating it in preparation for hatching.40  This ‘world-egg’ theory of MT Gen 1.2c is 

now regularly dismissed,41 to the point that Childs and Westermann state that tepexar:m is no longer a problem.42  

Rather, it is to be understood as 'hovering' or 'shaking.'43   

One final characteristic of MT Gen 1.2 that requires further attention is the parallel relationship between the 

second and third phrases, as they both share the prepositional compound, -"nP-la(, followed by a form of water.  The 

way in which these parallel clauses inform each other can be described:  x  → y and x1 → y1, with ‘→’ representing 

the common element, -"n:P-la(.44   From this, then, the question arises of the relationship between x and x1 and y and 

y1.  While {Oh:T may be a basic building block of the cosmos, it is paralleled in the equation with the more 

frequently occurring {iyfm.  This raises the question of the influence of ancient Near Eastern myth on MT Gen 1.2.  

That is, if {Oh:T and {iyfm are equal though different references to water, it is less likely that {Oh:T carries the force or 

echo of a demythologised ancient Near Eastern god.45  This leads directly to the relationship between {yiholE) axUr 

and |e$ox.  Given the parallel nature of MT Gen 1.2b and c and the common -"n:P-la(, it appears that just as {Oh:T and 

{iyfm are parallels so it would be for |e$ox and {yiholE) axUr.  Of course |e$ox and {yiholE) axUr could be antithetical, 

expressing two opposing forces hovering over the two forms of primal waters.  Such an option understands darkness 

as a pre-created substance, a substance with which God deals first by speaking light into being in v. 3.  If this 

                                                                                                                                                                                           
the Egyptian god, Amun or Amun-Re, with the four pairs of gods that bore the qualities of the primordial waters, as 
were associated with the cult at Hermopolis by the time of the New Kingdom.  While this observation may be 
etiologically significant, it does little to explain the use {yiholE) axUr in the wider context of the Hebrew canon. 
39 Both {yiholE) axUr and its cognate, hwhy axUr, provide little insight into the use of axUr in MT Gen 1.2, other than a 
general observation that other occurrences of {yiholE)/hwhy axUr exhibit a dynamic interaction between YHWH and 
creation.  An exception may be MT Isa 40.13, addressed below. One other notable exception comes in a cognate 
occurrence in Job 33.4: yin"Yax:T yaDa$ tam:$in:w yin:tf&f( l")-axUr – The spirit of God made me; the breath of the Almighty 
gives me life.  W.H. McClellan, “The Meaning of Ruah 'Elohim in Genesis 1.2,” Bib 15 (1934), in a study of the 
occurrences of cognates of {yiholE) axUr, concludes that occurrences that are more likely translated ‘wind’ refer to 
YHWH's destructive power and those that are likely translated ‘breath’ or ‘spirit’ refer to YHWH's ‘vivifying, 
energizing, beneficent’ power. (523) 
40 Recognized in BDB as a possible meaning, referencing Gunkel. (s.v.)  Cassuto, Genesis, notes that brooding is at 
best a secondary meaning of r-h-p in Syriac, the primary being ‘to fly to and fro, flutter.’ (25) 
41 Cassuto, Genesis, 24-25; von Rad, Genesis, 47; Wenham, Genesis 1-15, 17. 
42 Childs, Myth and Reality, 34; Westermann, Genesis 1-11, 107. 
43 In line with occurrence in MT Deut 32.11 and Jer 23.9.   
44 Cassuto, Genesis, 25; Westermann, Genesis 1-11, 106. 
45 B. Lang, Wisdom and the Book of Proverbs: An Israelite Goddess Redefined, (New York: Pilgrim, 1986) makes a 
similar argument about Wisdom (hfm:kfx) in Prov 1, 8, and 9. 
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reading is possible, the description of the pre-created earth consists of a watery nothingness with the dark, 

mysterious presence of God upon it all.46  

  

1.2.3 MT Gen 1.3  

As was noted earlier, the creative speech of God begins in v.3.  The intertextual marker of interest in v.3 is 

rO), the first creation of this creation narrative.47  The creation of light by divine speech establishes a pattern that 

drives the narrative of the First Creation Story by signalling the creative action at the beginning of each day,48 a 

pattern only interrupted by its repetition on the sixth day for both the living creatures and humankind and its absence 

from the seventh day.   

 

1.2.4 MT Gen 1.4  

The culmination of the creation of light begins v.4 and leads to the intertextual marker, bO+-yiK.  With this 

positive self-evaluation, a second pattern is established whereby the First Creation Story punctuates creative actions 

by declaring them good.49  It should be noted that light alone is declared good at the beginning of v.4.  Darkness has 

been left out, at least in this instance.50  However, darkness does come back into play, as the next action is God's 

separation of light from dark.  The action of the second phrase of v.4 comes in the verb ldb.  As with the merism, 

jerf) and {yamf$ in v.1, there is a concern apparent in the narrative for opposites, and in the case of v.4, ldb is the 

verb that draws this concern into focus as a creative action of separation.51  This separation highlights another 

intertextual marker, |e#ox and rO). 

 

                                                           
46 This view is shared by B.D. Sommer, A Prophet Reads Scripture: Allusion in Isaiah 40-66, (Contraversions: Jews 
and Other Differences; Stanford: Stanford University Press, 1998) who states that before God begins the creative 
acts starting in MT Gen 1.3, ‘formless matter, including chaos, water, darkness, and the abyss, already existed.’ 
(142) This view is similar to that of Skinner, Genesis, though Skinner's reading begins with the ‘Chaos-come-again’ 
of Jer 4.23-26, only then moving to MT Gen 1.2.  He states that ‘the idea here [Gen 1.2] is probably similar [to Jer 
4.23-26], with this difference, that the distinction of land and sea is effaced, and the earth, which is the subj. of the 
sentence, must be understood as the amorphous watery mass in which the elements of the future land and sea were 
commingled.’ (17)   
47 H.G. May, “The Creation of Light in Genesis 1.3-5,” JBL 58 (1939) in an attempt to reconcile the creation of light 
prior to the creation of the sun, asserts that the redactor of MT Gen 1.3-5 would have understood God to be the 
source of a ‘non-solar divine light.’ (211)  While this is similar to the allegorical thrust of Philo’s interpretation, cf. 
Opif 26-35 (see below, pp. 145-150), such a possibility seems to have been dropped by recent commentators. 
48 MT Gen 1.6, 9, 14, 20, 24, 26. 
49 Westermann, Genesis 1-11, draws a connection between the Creator's positive self-evaluation and subsequent 
human praise/worship given to the Creator because of these ‘good’ works. (113) In addition to Westermann's 
example of morning stars and heavenly beings giving praise to God (MT Job 38.7) one could reasonably add MT Ps 
136.1ff where there is a repetition of the ‘good’ punctuation, bO+-yiK, this time beginning a litany of praise for God's 
wonderful acts including creation and liberation from Egypt.  See below.  
50 It may be included in the Creator's all-inclusive declaration, MT Gen 1.31. 
51 Also, Gen 1.6, 7, 14, 18. 
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1.2.5 MT Gen 1.5  

While it is true that |e#ox is not included in the bO+-yiK declaration of v.4a, the first phrase of v.5 places 

darkness, along with light, under the Creator's control by the creative act of naming.52  An intertextual marker of 

concern appears in this act of naming, hflyfl and {Oy, another contrast of opposites.  The final intertextual marker 

comes in the numbering or ordering of the days that completes each of the first six days of creation, which in this 

case is dfxe) {Oy.  This declaration that both separates the first act of creation from the rest and includes it within the 

seven-day framework serves as a natural full-stop to the first day.  With the separation and naming of day and night, 

dfxe) {Oy can conclude with the formula that will indicate the conclusion of all of the first six days. 

 

1.2.5 A Note on the Stability of the Hebrew Text of Gen 1.1-5 
 

As is generally true of the Masoretic Text, the text of MT Gen 1.1-5 is quite stable.  There are no textual 

variants in the Masoretic tradition.  Earlier than the MT are the texts of Genesis from the Dead Sea Scrolls.53  While 

neither of the two manuscripts of Gen 1.1-5 are complete (4QGenb & g ),54 the text that is extant mirrors the MT with 

one exception.  In 4QGeng line 4 reads:  

)]rq \#xlw {mwy rw)l {yhl)   vacat  )rqyw 

The variant here is {mwy, where the MT reads {wy.55  According to Davila, this variant does not persist where the text 

is referring to a specific day in which case {wy is used;56 it does persist, however, where the word is used in an 

'abstract' sense.57  Notably, this variant is perpetuated in the Targumim and the Peshitta.58   

 

1.3 Creation Intertexts of MT Gen 1.1-5 

 What follows is a sketch of the individual parts of the intertextual tapestry of MT Gen 1.1-5 within the 

Hebrew Bible.  The intertextual relationships of these texts with MT Gen 1.1-5 are evaluated on the similarity of 

vocabulary, illustrated in Table 1.1, and the presence of a creation theme.  In descending order of commonality, the 

intertexts are based on the number of individual words common to both texts (e.g. if |e$ox occurs three times in a 

given text, for this criterion it is only counted once).  This is column A in Table 1.1.  The second criterion is what I 

call the frequency ratio, this is simply the total number of common words divided by the total number of verses in a 

                                                           
52 Westermann, Genesis 1-11, here speaks of the relationship between the power of naming and the place of |e#ox in 
the narrative.  He makes a distinction between the darkness of v.2 and the darkness of v.5 because in effect the 
darkness of v.2 has now been tamed by the action of naming. (114-115) Such a bifurcation of two darknesses is 
ambiguous if not unlikely within the context of Gen 1.1-5, given the possible positive use of |e#ox in v.2.  See 
argument above.  
53 For a list of the Genesis manuscripts found at Qumran see: D.L. Washburn, A Catalog of Biblical Passages in the 
Dead Sea Scrolls, (SBLTCS 2; Atlanta: Society of Biblical Literature, 2002) 11-19; also,  J.R. Davila, “Text-Type 
and Terminology: Genesis and Exodus as Test Cases,” DSD 16 (1993) 4 n.3. 
54 J.R. Davila, DJD XII.33, 58.   
55 The equivalent portion of 4QGenb has a lacuna where one would expect to find {wy or {mwy. 
56 Gen 1.5c, 8, 13, 19, 23, 31, 2.2, 3 
57 Gen 1.5b, 14, 16, 18 
58 All the Targumic texts (Onqelos, Noefiti, Pseudo-Jonathan, Palestinian, and the Fragmentary Targum) perpetuate 
this variant.  Davila, DJD XIII.59.   



CHAPTER ONE 
 

– 20 –  

given pericope (e.g. if there are four words common to MT Gen 1.1-5 in a pericope that is two verses long it 

receives a rating of 2.00).  This ratio serves to identify the concentration of common vocabulary between an intertext 

and the primary text.  This is column B in Table 1.1.  The third criterion is the total common words, including 

repetitions (e.g. if |e$ox occurs three times in a given text, it is counted three times).  This is column C in Table 1.1.  

A fourth criterion for ordering the intertexts is the pericope's place in the canon, which in this case is the order used 

in BHS.  It bears mentioning that these are artificial criteria.   

What follows, then, are brief accounts of each intertext's significant similarities and differences with MT 

Gen 1.1-5. 

  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Table 1.1 - MT Gen 1.1-5 Intertexts within the Hebrew Bible 

                                                           
59 The second number in parentheses is the number of intertextual markers that appear in the pericope, whereas the 
first number of column A is the number of individual words common between the pericope and MT Gen 1.1-5. 

Analysis of MT Gen 1.1-5 Intertexts 

Intertexts 
A. Individual 

Common 
Words59 

B. Frequency 
Ratio 

C. Total 
Common 

Words 
1 Ps 104.1-35 10(5) 0.60 21 
2 Job 38.4-38 8(4) 0.60 21 
3 Isa 42.5-9 7(4) 1.40 7 
4 Ps 148.1-14 7(4) 1.00 13 
5 Job 26.5-14 7(3) 1.00 10 
6 2 Sam 22.7-20 7(3) 0.86 12 
7 Ps 18.7-20 7(2) 0.86 12 
8 Isa 40.12-31 7(4) 0.70 14 
9 Amos 5.8 6(3) 6.00 6 

10 Prov 8.22-31 6(2) 1.30 13 
11 Isa 44.24-45.8 6(3) 0.86 12 
12 Ps 136.1-9 6(1) 0.67 6 
13 Isa 45.18-19 5(4) 4.00 8 
14 Jer 4.23-28 5(2) 1.50 9 
15 Ps 33.6-9 5(2) 1.25 5 
16 Isa 51.4-16 5(2) 0.85 11 
17 Prov 30.4 4(1) 4.00 4 
18 Jer 10.11-13 4(2) 3.00 9 
19 Jer 51.15-16 4(2) 3.00 6 
20 Ps 135.5-7 4(3) 1.67 5 
21 Job 3.3-10 4(2) 1.38 11 
22 Ps 74.12-17 4(1) 0.83 5 
23 Amos 4.13 3(2) 3.00 3 
24 Zech 12.1 3(2) 3.00 3 
25 Amos 9.5-6 3(1) 2.50 5 
26 Isa 48.12-13 3(1) 2.00 4 
27 Prov 3.19-20 3(2) 1.50 3 
28 Job 28.12-14 2(1) 0.67 2 
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1.3.1 Psalm 104.1-35 

An ode to the creator of the universe, MT Psalm 104 contains many of the intertextual markers of MT Gen 

1.1-5 ()rb ,bere( ,hfl:yfl ,|e#ox ,{Oh:t ,jere) ,axUr ,{iyam ,{iyamf$ ,rO)).60  While including the whole of MT Ps 104 may 

seem like casting a very wide net in search of intertextual markers, in the case of Psalm 104 the creation theme runs 

throughout,61 necessitating the inclusion of the entire psalm. 

There is a common recognition that Psalm 104 bears a striking resemblance to the Egyptian Hymn to Aten.  

As noted above, it has been suggested by Kilian and Atwell that Genesis 1 is also rooted in Egyptian cosmology.  

Whether or not the First Creation Story and Psalm 104 share a common tradition heritage, based on shared 

vocabulary, there is at least an intertextual relationship.  J. Levenson suggests three main points of similarity 

between MT Psalm 104 and MT Gen 1:62 (1) a theological similarity insofar as Leviathan is created by YHWH in 

both texts;63 (2) the ‘impressive’ correlation of the order of both passages; and (3) the substantial overlap in 

vocabulary.64   While Levenson's larger argument is of interest, his third point is most pertinent to this study.   

The first point of contact with MT Gen 1.1-5 comes in God's wrapping godself with light (rO)) as a 

garment.  As light is the first thing that is created in Genesis 1, so at the beginning of the creation account in Psalm 
                                                           
60 The link between MT Gen 1.1-5 and MT Ps 104 is not a simple repetition one of the other.  A. Weiser, The 
Psalms: A Commentary, (trans. H. Hartwell; 4th ed.; OTL; London: SCM, 1962) describes the relationship between 
MT Gen 1.1-5 and MT Ps 104 as ‘like that of a coloured picture to the clear lines of a woodcut.’ (666)  While both 
contain poetic characteristics, MT Ps 104 is deliberately metaphorical in its use of language.  For an argument on the 
poetic character of MT Gen 1.1-2.3, see Polak, “Poetic Style and Parallelism,”  2-31. 
61 E.S. Gerstenberger, Psalms Part 2 and Lamentations, (FOTL 15; Grand Rapids: Eerdmans, 2001) identifies the 
main body of the psalm as vv.2-30.  The personal introduction (v.1) and conclusion (v.35c) along with the wishes 
(vv.31-32), vows (vv.33-34), and imprecations (v.35a-b) he attributes to the liturgical, call-response between 
liturgist and congregation. (221-227) 
62 Levenson, Creation and the Persistence of Evil, ch.5, ‘Creation without Opposition,’ pp.53-65.  Levenson also 
sees a connection between MT Ps 104 and the 14th century BCE Egyptian ‘The Hymn of Aten’ (Short Ancient Near 
Eastern Texts Relating to the Old Testament, 57-65) to which he attributes the developmental influence that moves 
toward a ‘creation without opposition’ that he sees fully materialized in MT Gen 1. He sees influence here in a linear 
fashion from ‘The Hymn to Aten’ to Ps 104 to Gen 1. (59-65) Also, Clifford, Creation Accounts, while noting 
Levenson's argument for a similarity with ‘The Hymn of Aten,’ stresses the theological differences between Aten 
and Ps 104. (114-116)  Also noting an Egyptian background to Ps 104 is Atwell, “Egyptian Source,” who suggests 
that Ps 104 and Genesis 1 are based on a common cosmology rooted in Hermopolis in Egypt, with Genesis 1 being 
the ‘purer witness’ based on the absence of conflict in Genesis 1, and that Ps 104 can help ‘to understand the 
inspiration and motivation behind the Genesis narrative.’ (461) 
63 Levenson, Creation and the Persistence of Evil, sees {nynth in MT Gen 1.21 as a demythologized reference to the 
same Leviathan of MT Ps 104.26. (54) 
64 Levenson, Creation and the Persistence of Evil, 53-57.  Levenson also notes the difference between the MT Gen 1 
and MT Ps 104 creation accounts: ‘Ps 104 is not a depiction of the process of creation at all.  It is a panorama of the 
natural world, conducted with a view of praising the creator for his superlative wisdom in conceiving and producing 
such an astonishing place.’ (57)  Levenson's argument is heavily weighed on reading {nynth in MT Gen 1.21 as 
further demythologisation of the Leviathan that is created as YHWH's plaything in MT Ps 104.26 with his ‘suspicion’ 
heightened by the ‘fact that more than one sea monster is created, and that only the generic name is mentioned….’ 
(54) While Isa 27.1 provides a precedent for reading {nynth as a synonym of Leviathan, what Levenson calls the 
‘most persuasive factor’ in his argument for a connection between MT Ps 104 and MT Gen 1 ought to be taken with 
at least a little caution.  J. Day, God's Conflict with the Dragon and the Sea, (University of Cambridge Oriental 
Publications 35; Cambridge: Cambridge University Press, 1985) also notes the strong similarity of vocabulary 
between Gen 1 and Ps 104. (51)  Also on the similarity of ordering both texts, see von Rad, Genesis, 52.  Contra this 
perspective, Hoffman, “First Creation Story,”  sees no organic connection between MT Gen 1 and MT Ps 104 
outside of some common vocabulary. (43) 
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104 one of the first statements about God is that God is wrapped in light.65  The two occurrences of axUr (MT Ps 

104.3-4) may also draw attention to MT Gen 1.1-5.  The first occurrence is similar to MT Ps 18.11 and MT 2 Sam 

22.11, where God is envisioned riding upon the wings of the wind, and similar is the use of axUr in MT Ps 104.4, 

where the winds are God's messengers.  The next intertextual marker that draws attention is {Oh:T in MT Ps 104.6, in 

which the deep is ‘as a garment’ clothing the primeval earth, a marked difference from simple declarative nature of 

MT Gen 1.2b. Another similarity with MT Gen 1.2 is the juxtaposition of {Oh:T and {iyfm in MT Ps 104.6.  The next 

intertextual marker is |e$ox in v. 20, where it recalls the creation of the great lights (cf. MT Gen 1.14-18).66  It is in 

relation to the ordering of night and day via the heavenly lights that |e$ox is mentioned as a created element of the 

cosmic order.67  It is reasonable to say that in the context of MT Psalm 104, |e$ox is one of the many aspects or 

elements of creation for which YHWH is given praise.68  It is also fair to say that while in a creation context, |e$ox is 

used generically, meaning nighttime, as it is throughout MT Genesis 1.  As with the first two, the second two 

occurrences of axUr appear together.   In MT Ps 104.29-30 there is a parallel that allows insight into the use of axUr in 

this context.  The occurrence in v.29 occurs in reference to human beings.  axUr is human breath, the breath without 

which there is death.  The occurrence in v.30, then, is reciprocal in that it explains that YHWH is the source of the 

human axUr in v.29.  In comparing axUr in MT Psalm 104 and MT Gen 1.1-5, the diversity of usage has to be 

acknowledged.  In vv. 3 and 4, the use of axUr can be seen to describe a servant-like heavenly creature, something 

separate from YHWH, a tool or vehicle, so to speak, possibly reflecting MT Gen 1.2.  In v. 29 and 30, however, the 

use is different, describing the relationship between the breath of the Creator and that of the created, more in line 

with MT Gen 2.7.   

Finally, there are two elements of MT Ps 104 that, though they fall outside the direct intertextual scope of 

MT Gen 1.1-5, need to be mentioned because they appear in the larger intertextual tapestry in chapter three.  The 

first is the line tOxUr wyfkf):lam he&o( (v.4a).  The use of axUr qualifies as an intertextual marker as noted above, but 

also important is the statement that God makes the winds his messengers – a hint of angelology.  A second element 

of MT Ps 104 of note is the statement in v.24 that the entirety of what God has made has been made with wisdom 

(hfm:kfx:B). This combination of wisdom and creation is a hallmark that will show its head again throughout this 

study. 

 

                                                           
65 See Cassuto, Genesis, 50-51; Levenson, Creation and the Persistence of Evil, 55. 
66 M. Dahood, Psalms, 3 vols. (AB 16-17a; Garden City, NY: Doubleday, 1965-1970), asserts that this is not a 
nominal but a verbal occurrence of |e$x, a scribal mistake perpetuated in the MT.  With the motivation of 
maintaining a third person voice until v. 24, he argues that the first two words of 104.20 should be read as one -
 |e$:xat:$iT - a perfect, third person singular of the ishtaphel conjugation. (3:43) 
67 A.A. Anderson, Psalms, 2 vols. (NCB; Grand Rapids: Eerdmans, 1972) makes explicit the connection to MT Gen 
1.2. (723). It should also be noted that ty$ has more of a connotation of ordering or arranging than creating.   
68 See J. Limburg, Psalms, (Westminster Bible Companion; Louisville: Westminster/John Knox, 2000) 354. 
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1.3.2 Job 38.4-38 

 This sprawling intertext is the start of God's first response to Job.69  The beginning of God's argument is 

creation-based and filled with intertextual markers ({iyam ,{iyamf$ ,{Oy ,|e$ox ,rO) ,{Oh:T ,reqob ,jere) with |e$ox/rO) in 

v.19 and jere)/{iyamf$ in v.33).  God sarcastically jabs at Job with questions like, ‘Where were you when I laid the 

foundation of the earth?’ (v.4), and ‘Have you entered into the springs of the sea, or walked in the recesses of the 

deep?’70  This creation argument runs throughout vv.4-38, turning in v.39ff to the wild kingdom.  Given the length 

of the pericope an outline is in order, using that of Habel.71 

vv.4-7    The Earth 
vv.8-11  The Sea 
vv.12-15  The Dawn 
vv.16-18  The Waters72 and the Netherworld 
vv.19-21  Light and Darkness 
vv.22-30  Weather Forces 
vv.31-33  Constellations 
vv.34-38  The Thunderstorm 
 

Each section substantiates God's argument that God has constructed and/or controls these elements of the cosmos, 

and Job does not.   

 The first hint of an intertextual connection with MT Gen 1.1-5 comes with God’s initial question in v.4.  

God asks Job if he was there when God laid the foundations of the earth (jerf)-yid:sfy:B).  While there is no vocabulary 

common to MT Gen 1.1-5 in the following section (vv.8-11), it should be noted that the sea ({fy) is tamed here73 and 

that there is seed for angelology when the morning stars (reqob y"b:kOk) sing and the sons of God ({yiholE) y"n:B) shout 

for joy.  Vv.12-15 is about the genesis of the morning (reqoB), an idea unique to this passage in the Hebrew Bible, 

with the possible exception of God's transitioning of deep darkness (tewfm:lac) into morning in MT Amos 5.8. V.16 

relates both {fy and {Oh:T to death (v.17).74  V.19 contains the pair, |e$ox and rO), and speaks of them as each having 

                                                           
69 MT Job 38.1-39.30 
70 N. Habel, The Book of Job: A Commentary, (OTL; London: SCM, 1985) refers to God's questioning of Job as a 
rhetoric that makes its point with a ‘biting sarcasm.’ (541)  E. Dhorme, A Commentary on the Book of Job, (trans. H. 
Knight; London: Nelson, 1967) suggests that ‘Yahweh reduces the problem to a question of origins.  In order to 
understand the things that happened in the world and to apprehend the divine 'counsel' (v.2), it would be necessary 
to have been present at the origin of things.’  It is only at the origin of everything, the beginning, that Job would 
have been able to apprehend wisdom and understanding. (567) 
71 Habel, Job, 530-531. A similar order is suggested by R.E. Murphy, Wisdom Literature: Job, Proverbs, Ruth, 
Canticles, Ecclesiastes, and Esther, (FOTL 13; Grand Rapids: Eerdmans, 1981), though I choose to break with 
Murphy's order pericope (38.4-39.30) at v.38, (42-43) given the focus changes to the wild kingdom with little 
cosmogonic language. 
72 Habel labels vv.16-18 as ‘The Netherworld.’ It seems appropriate to add ‘The Waters’ as they are an integral part 
of the description of the netherworld in v.16, and they play a primary role in MT Gen 1.2. 
73 Habel states that these verses ‘focus on the confinement of the chaos waters of the sea to protect the newly 
constructed earth.  The sea is personified as a primordial chaos monster that God had to bring under control as a 
phase of the creation program.’ (538) While I don't necessarily disagree with Habel's understanding of the sea in 
vv.8-11, this personification of {fy does not seem to mesh with a lack of personification {Oh:T in v.16, where it is 
coupled with {fy. 
74 The combination of {fy and {Oh:T is also found in MT Ps 33.7, 135.7, and Isa 51.10, each text asserting God's 
control and/or dominance thereof. 
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their own dwelling.75  Though light is mentioned first, there is no value judgment about either.  At the same time it 

must be said that tewfm:lac,76 often translated 'deep darkness,' is coupled with death in v.17, though there appears to be 

no transfer of the connotation of death to the use of |e$ox in v.19.  tOr:co) (v.22), though not found in MT Gen 1.1-5, 

appears elsewhere in the intertextual tapestry.  In this case, the storehouse is used to store snow and hail, with no 

mention of {Oh:T or axUr as in other texts.77  Vv.22-30 describe meteorological phenomena all centered on water.  In 

the final verse of the section, the claim that it is God who freezes the waters ({iyam) and the face of the deep 

({Oh:t y"n:PU) is reminiscent of MT Gen 1.2c ({Oh:t y"n:P-la( |e$ox:w).78  Also as in MT Gen 1.2, the waters and the deep 

come in parallel succession, though in the opposite order.  Vv.31-33 address the stars of the sky, with the particular 

notion that God arranged the constellations in the heavens.  This concludes with a general question that includes the 

word-pair jere)/{iyamf$.  God simply asks Job if he knows the ordinances of heaven ({iyamf$ tOQux) and can make them 

work on earth (jere)).  The final section, Habel's ‘Thunderstorm’, has bits of MT Gen 1.1-5 language ({iymf$ ,{iyam) 

but is more important for its inclusion of wisdom (hfm:kfh).  The rhetoric of the entire pericope is centered on the 

question of Job's knowledge (see ta(aD in v.2).  The conclusion of this portion of God's speech is that it is God who 

gives wisdom, a wisdom which Job, à la v.2, does not have.79  After the long list of cosmic things that God, not Job, 

has created, the exclamation point on this section is wisdom.   

 

1.3.3 Isaiah 42.5-9  

 This is the first of six creation texts in this chapter from Deutero-Isaiah.80  This particular text, which comes 

just after the first Servant Song,81 is a description of God as the creator of the world.82  With vocabulary common to 

MT Gen 1.1-5 (|e$ox ,rO) ,axUr ,jere) ,{iyamf$ ,)rb and jere)/{iyamf$ in v.5)83 and a creation theme, MT Isa 42.5 fits 

                                                           
75 M.H. Pope, Job, (AB 15; Garden City, NY: Doubleday, 1965, 1973) suggests that light and dark have their own 
dwelling because they were separated on the first day of Creation, citing MT Gen 1. (296)  Such a direct connection 
with Gen 1.4 is difficult to maintain given the wealth of common vocabulary but lack of any other direct connection 
between MT Job 38.4-38 and MT Gen 1.1-5. 
76 Cf. MT Amos 5.8; Job 3.5 
77 For {Oh:T see MT Ps 33.7; for xUr see MT Ps 135.7, Jer 10.13, 51.16.  Dhorme, Job, suggests that the use of 
tOr:co) in both MT Job 28.22 and MT Ps 33.7 has more of a connotation of a reservoir where the elements are stored 
for God's disposal. (585) 
78 Dhorme, Job, notes the parallel of {iyam and {Oh:T with no mention of MT Gen 1.2. 
79 Job's admission in MT Job 42.2-3 that he does not understand further validates the point of God's speech. 
80 On the debated place of creation in the context of Deutero-Isaiah, see R.J. Clifford, “The Unity of the Book of 
Isaiah and Its Cosmogonic Language,” CBQ 55 (1993) 1-17, DeRoche, “Isaiah 45.7 and the Creation of Chaos?,” 
11-21, D.M. Gunn, “Deutero-Isaiah and the Flood,” JBL 94 (1975) 493-508, P.B. Harner, “Creation Faith in 
Deutero-Isaiah,” VT 17 (1967) 298-306, T.M. Ludwig, “The Traditions of the Establishing of the Earth in Deutero-
Isaiah,” JBL 92 (1973) 345-357, B.C. Ollenburger, “Isaiah's Creation Theology,” ExAud 3 (1987) 54-71, C. 
Stuhlmueller, “'First and Last' and 'Yahweh-Creator' in Deutero-Isaiah,” CBQ 29 (1967) 495-511. 
81 Isa 42.1-4 
82 C. Westermann, Isaiah 40-66: A Commentary, (trans. D.M.G. Stalker; OTL; London: SCM, 1969) refers to a 
‘general agreement’ on the unity of 42.5-9 (98) and is of the opinion that MT Isa 42.5-9 resembles Trito-Isaiah more 
so than Deutero-Isaiah and as such is a later expansion on MT Isa 42.1-4. (101) 
83 K. Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55, (trans. M. Kohl; Hermeneia; Minneapolis: Fortress, 
2001) recognizes the ‘cardinal catchwords’ of Genesis 1 in Isa 42.5. (131) Also, Westermann, Isaiah 40-66, 99; B.S. 
Childs, Isaiah, (OTL; Louisville: Westminster/John Knox, 2001) 326. 
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nicely into our intertextual tapestry.  The primary point of contact with MT Gen 1.1-5 comes in v.5, in which God 

creates ()"rOb) and stretches out ({ehy"+On) the heavens and spreads out ((aqor) the earth and all its produce 

(fhye)fcE)ec).84  A significant point of difference is the use of axUr, which in MT Isa 42.5 is the breath of life for all 

human beings.85  So, while connected to MT Gen 1.1-5 via vocabulary and creation context, the use of axUr in MT 

Isa 42.5 is a marked difference, suggesting that there is no dependence of one text upon the other.86  Finally, with the 

parallel use of |$ox/rO) in MT Isa 42.7-8,87 a light/dark theme similar to that of the first day of creation, is used as a 

metaphor for the relationship of Israel to the rest of the world.  However, this light/dark metaphor is likely a simple 

reference to a natural phenomenon only bringing MT Gen 1.1-5 into the picture because of the intertextual markers 

concentrated in v.5.  The focus of MT Isa 42.5 is a description of God's creative actions, and unlike MT Gen 1.2 

there is no speculation about the state of a primordial earth, noting especially the use of axUr with reference to human 

life and the absence of any primordial elements/creatures.   

 

1.3.4 Psalm 148.1-14 

In a psalm calling the breadth of creation to give praise to YHWH, a significant shared vocabulary 

(aaxUr ,{Oh:t ,jere) ,)rb88 ,{iyfm ,rO) ,{iyamf$, along with {iyamf$/jere) in v.13) draws attention to MT Gen 1.1-5.  As 

with MT Psalm 104, the whole of MT Psalm 148 is included in this list because the intertextual markers and the 

creation theme run throughout.  While there is no similarity of literary structure,89 there is a similarity of cosmic 

structure between the MT Psalm 148 and the wider context of Genesis 1, most notably in the ordering of the sun, 

moon, and stars in MT Ps 148.3 and the greater and lesser lights and the stars in MT Gen 1.16.  An interesting 

difference between the two texts is the juxtaposition of {Oh:T and {yinyiNaT.90  Both tOmOh:T and {yinyiNaT, whether 

containing echoes of ancient Near Eastern myth or not, are creatures called to worship their creator, not (or no 

longer) mythic combatants of the divine.  In the call to praise YHWH, the emphasis is that YHWH dominates, that 

YHWH is creator and all else is created.  The use of axUr in MT Ps 148.8 may be interpretive of MT Gen 1.2 offering 

                                                           
84 In 1QM x.13, there is a similar use of hy)c)c in relation to the earth.  See below, pp. 98-102. 
85 The use of axUr in MT Isa 42.5 is closer to its use in MT Gen 2.7.   
86 It could be that Deutero-Isaiah is drawing a connection between axUr in MT Gen 1.2 and hfmf$:n of MT Gen 2.7.  
This assertion is made by Baltzer, Deutero-Isaiah, not only about the occurrence of axUr but also about the 
introductory name, hfwh:y l")fh, unique in the Hebrew Bible: ‘Behind the link between 'the God' and 'Yahweh' is the 
hermeneutical decision to put together the names used for God in Genesis 1 and 2.  It is the same God who created 
both the world and human beings.’ (131)  Cf. Childs, Isaiah, 326.  Westermann, Isaiah 40-66, makes passing 
comment regarding Genesis 1 though not in relation to axUr. (98-99).  Sommer, A Prophet Reads Scripture, on the 
other hand, sees MT Isa 42.5-9 as an allusion to MT Jer 31.31-36, never mentioning a connection to MT Genesis 1 
or 2. (46-49) 
87 Note this use of |$ox/rO) is not technically an IM. 
88 This use of )rb is a niphal. 
89 As is arguably present between Gen 1 and Ps 104, see von Rad, Genesis, 52. 
90 {yinyiNaT does not appear until MT Gen 1.21. 
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an understanding of {yiholE) axUr in MT Gen 1.2, though this is at best speculative.91   One final note is that the 

mention of all angels/messengers (wyfkf):lam-lfk) and hosts (O)fb:c-lfK)92 in MT Ps 148.2 provides another intertextual 

touchstone in the conversation of angelology and creation.     

 

1.3.5 Job 26.5-14 

This text is the major portion of a slightly larger speech (MT Job 26.2-14), in its current form attributed to 

Job, which recalls God’s creativity93 and has an intertextual commonality with MT Gen 1.1-5 (axUr ,{iyamf$ 

|e$ox ,rO) ,jere) ,Uhot ,{iyfm, along with |e$ox/rO) in v.10).94  Whether or not the text of Job has MT Gen 1.1-5 

specifically in mind,95 the strong similarity of vocabulary and the cosmic flavor of the text warrants its inclusion as 

an intertext with MT Gen 1.1-5.96  As portrayed in this speech, God is very active and at times violent.  In creating, 

God subdues those primordial elements that run contrary to and threaten the created order, which in this text is 

largely established by God's limitation of certain elements.   

The first intertextual marker of note is Uhot in v.7a.  Here God stretches (h+n) Zaphon / 'the north' over the 

Uhot.  With the use of h+n one might expect the object to be the heavens, especially given the parallel occurrence of 

earth in v.7b; rather, it is Zaphon that is stretched out.  A clue to this may come from MT Job 37.22, where God's 

majesty is associated with ‘the north,’ which would undoubtedly have the power to cover the Uhot as it occurs in MT 

Gen 1.2.  In vv.8 and 10a, the waters are harnessed.  While this is similar to the second day in the First Creation 

Story,97 there is a significant resemblance of the waters in MT Gen 1.2 with those in v.10a, in the use of the phrase, 

{iyfm-y"n:P-la(, the only difference being the lack of the definite article in Job.  This is too striking to ignore,98 

                                                           
91 Among recent commentators on this verse, Weiser, Psalms, alone acknowledges a hint of MT Genesis 1, though 
not directly connected to the occurrence of axUr. (838)  Others (Dahood, Anderson, Limburg) are silent. 
92 This is the kethib, whereas the qere is wf)fb:c. 
93 Murphy, Wisdom Literature, identifies vv.5-14 as a ‘hymn in praise of God's power,’ and concurs with the general 
opinion that this speech is misplaced and ought to be attributed to Bildad rather than Job. (36)  Also, Dhorme, Job, 
xlvii-xlviii, Habel, Job, 364ff, and Pope, Job, 180ff. 
94 The integrity of the MT and thus the meaning of this text are the subject of much debate, especially around the 
connection of MT Job 26 to ancient cosmogonies; see, N.H. Tur-Sinai, The Book of Job: A New Commentary, 
(Jerusalem: Kiryath Sepher, 1957): 383-384; Dhorme, Job, 374-375; Pope, Job, 185-186; and Habel, Job, 373-374.  
Germane to this study is the observation that the above commentators, while occupied with the pursuit of parallels 
with ancient extra-biblical texts, pay no attention to striking similarities with MT Genesis 1. 
95 Dhorme, Job, asserts that while previous uses of Uhot in MT Job (6.18, 12.24) simply have the meaning 'desert', 
26.7 is ‘the void’ of MT Gen 1.2. (372) Habel, Job, on the other hand, suggests that MT Job 26.7 does not refer to 
the same thing as MT Gen 1.2, but sees the use of Uhot here in a more generic sense as the nothingness over which 
God pitches God’s tent (371).  Similarly, S.R. Driver and G.B. Gray, The Book of Job, (ICC; Edinburgh: T. & T. 
Clark, 1921): 220-221. 
96 Habel, Job, notes the cosmic nature of MT Job 26.10-14, entitling his comment dedicated to it, ‘The 
Establishment of the Cosmic Order.’  Seeing similarities with MT 2 Sam 22.8, Ps 18.8, and Ps 104, interestingly he 
never draws his comment back to MT Gen 1 (372-373). 
97 MT Gen 1.6-8 
98 Another point of comparison is a second occurrence of the same phrase in MT Job 24.18, the only other 
occurrence of the phrase in MT Job.  While not a creation context, v.18 does follow upon the heels of a light/dark 
discourse about those who rebel against the light and take refuge in the dark (vv.13-17).  This said, it should be 
noted that there is considerable opinion that the text of ch. 24 (among others) has been shuffled out of order.  Along 
these lines, Pope, Job, places v.18 nowhere near vv.13-17. (187-196) 
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especially when one considers that the circle that God is drawing upon the face of the waters is at the extreme 

boundary between light and darkness.  This occurrence of the intertextual marker, rO)/|e$ox, more closely reflects 

Day One rather than the later creation of sun/moon/stars,99 especially given the close proximity of other language 

({iyfm-y"n:P-la() from MT Gen 1.2.  As there is trembling at the beginning of the pericope, so the pillars of heaven 

({iyamf$ y"dUMa() tremble at God's creative actions in v.11.  God's creative power to subdue is exercised against the 

opposing forces of the sea ({fYah), Rahab,100 and the fleeing serpent (axyirfB $fxfn)101 in vv.12-13.  The instrumental use 

of axUr in v. 13a is intriguing in that it could reflect a similar idea to that of {yiholE) axUr of MT Gen 1.2, though 

{yiholE) axUr in MT Gen 1.2, while present, is not given any instrumentality in the creative acts.  

 

1.3.6 2 Samuel 22.7-20  

1.3.7  Psalm 18.7-20 [EV 6-19] 

In the midst of a larger ‘royal song of Thanksgiving,’102 these parallel poetic accounts of the Creator's 

theophanic intervention in the midst of battle contain significant MT Gen 1.1-5 vocabulary (MT 2 Sam 22 – 

{iyam |e$ox ,axUr ,{iyamf$ ,jere), along with jere)/{iyamf$103 in v.8; Ps 18 – {iyam |e$ox ,axUr ,{iyamf$ ,jere)).104  The three 

intertextual markers that draw attention to these texts are axUr (2 Sam 22.11,16; Ps 18.11[10], 16[15]), and |e$ox (2 

Sam 22.12; Ps 18.12[11]), and jere)/{iyamf$, in 2 Sam 22.8.  

The use of axUr-y"p:naK-la( in v.11 is in relation to YHWH and parallel with bUr:K-la(, giving the use here of 

axUr a similarity, if not an equation, with a divine creature.105  The use of axUr (v.16) differs significantly from v.11 as 

it describes God, in particular God's nostril-flared blast.  Neither occurrence of axUr resembles MT Gen 1.2.  Of 

                                                           
99 MT Gen 1.16 
100 A similar divine defeat of Rahab is found in MT Ps 89.11.  MT Isa 51.9 also has the defeat of Rahab though 
parallel with the subduing of the sea. 
101 MT Isa 27.1 equates Leviathan with the serpent. 
102 The identification of vv.7-17 as a pericope is based upon the structural analyses of A.A. Anderson, 2 Samuel, 
(WBC 11; Dallas: Word, 1989) who sees vv.7b-17 as inclusive of God's theophany (262); Weiser, Psalms, who sees 
vv.7-15 as inclusive of the theophany and vv.16-19 as the 'deliverance' (189-191); Limburg, Psalms, who sees vv.7-
19 as a ‘detailed telling of the entire story’ which is driving the psalm (56); and F.M. Cross and D.N. Freedman, “A 
Royal Song of Thanksgiving: II Samuel 22 = Psalm 18,” JBL 72 (1953) who place the theophany in vv.8-16. (21) 
While the inclusion of v.7, either in whole or in part, in the theophany is not shared by all (P.C. Craigie, Psalms 1-
50, (WBC 19; Waco, TX: Word Books, 1983) 172ff), it is an interesting commingling of creation and temple 
language given the content of v.7b.  On the psalm as a whole, there is a split over whether it was redacted from two 
earlier poems (see Anderson, 2 Samuel) or comes from a single source. See H.W. Hertzberg, I & II Samuel, (trans. 
J.S. Bowden; OTL; London: SCM, 1964), P.K. McCarter, II Samuel, (AB 9; Garden City, NY: Doubleday, 1984).  
For the purposes of this study, the question will be left alone and remain open along the lines of Cross and 
Freedman, “Royal Song of Thanksgiving,” 21.   
103 The occurrence of jere)/{iyamf$ is likely a later addition, as the second half of the MT of 2 Sam 22.8 is not found in 
MT Ps 18.8 or in the LXX, Peshitta, or Targumim.   
104 While the intertextual relationship based on common vocabulary seems strong, there is a lack of any 
acknowledgement of this by modern commentators (Dahood, Anderson, Weiser, Craigie).  Weiser, Psalms, pursues 
a different proposal, establishing a connection between MT Ps 18 and the Sinai theophany. (189-191) 
105 MT Ps 104.3 also has God riding axUr-y"p:naK-la(.  J.J. Collins, Apocalypticism in the Dead Sea Scrolls, (LDSS; 
London: Routledge, 1997) notes that the Canaanite god, Baal, is often described as ‘the rider of the clouds.’ (13) 
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interest is that |e$ox, in both these poetic contexts, is fashioned by YHWH as a dwelling.106  There is little direct 

resemblance of these texts with MT Gen 1.1-5.  In fact, there is more affinity with MT Ps 104.3 with God riding on 

the wings of the wind, and with MT Job 26.5-14 insofar as the creative presence of YHWH causes the earth to 

tremble.  Finally, these texts share in the tradition of stretching of the heavens (v.10),107 though the stretching here is 

less about creation and more about God's entry onto the battlefield.108   

 

1.3.8 Isaiah 40.12-31 

This rather lengthy pericope is a grand hymn to the majestic creator of the world,109 with vocabulary 

common to MT Gen 1.1-5 spread throughout MT Isa 40.12-31 ()frfb, Uhot ,jere) ,{iyamf$ ,{iyam, along with 

jre)/{yamf$).  The pericope begins with God limiting the primal elements of creation – the heavens are measured and 

boundaried and portions of the earth are measured.  Among the occurrences of axUr, the occurrence in v.13 is the 

only possible cognate to {yiholE) axUr in MT Gen 1.2 that occurs in a creation context.  Whether or not hfwh:y axUr can 

be seen in light of {yiholE) axUr of MT Gen 1.2 is questionable.110  The creation context, if nothing else, leaves the 

possibility open, especially considering that MT Isa 40.12-31 contains a significant amount of other Day One 

vocabulary.111  The same can be said for the occurrences of Uhot in vv.17 and 23.112   In v.21 one encounters the 

question, ‘Has it not been told to you from the beginning ($)or"m)?’  This cognate of tyi$)"r:B is of interest even 
                                                           
106 Wyatt, “Darkness,” recognizes this use of |e$ox as divine dwelling and argues for a stronger link for these texts to 
MT Gen 1.2 than MT Deut 4.11 and 5.23:  ‘This passage [2 Sam 22.12 and Ps 18.12(11)] paradoxically makes 
darkness the locus of the invisibility, and therefore perhaps the spiritual essence, of the deity.  Furthermore, it links 
darkness explicitly with the waters, and, I suspect, with the primordial waters in mind, as the extra terrestrial 
location of God.’ (547)  Limburg, Psalms, commenting on MT Ps 18.1-30, takes a slightly different tack, 
interpreting |e$ox in MT Ps 18.6b-15 as a tool or companion of YHWH: ‘The Lord was in his temple, heard the 
psalmist's cry, and came to rescue, accompanied by earthquake and darkness, wind and hail, thunder and lightning, 
and storms at sea.’ (56)  On the difficulty of v.12, see also Anderson, 2 Samuel, 263. 
107 MT Isa 40.22, 42.5, 44.24, 51.3; Jer 10.12, 51.15; Zech 12.1; Ps 104.2.   
108 MT Ps 144.5, and though it lacks h+n, MT Isa 63.19.  Cf. Cross and Freedman, “Royal Song of Thanksgiving,” 
24 n.23. 
109 On MT Isa 40.12-31, Westermann, Isaiah 40-66, argues that this portion of ch. 40 is a unity that outlines three 
specific threats to Israel – 1) the nations and isles [vv.12-17]; 2) princes and rulers [vv.18-24]; 3) heavenly 
hosts/counterparts [vv.25-26] – with the culmination of the hymn coming in vv.27-31 where God's place as creator 
of the universe is intimately linked with God's place as savior of Israel. (48-49)  Also, Stuhlmueller, “'First and Last' 
and 'Yahweh-Creator' in Dt-Isa,” 191; and W. Brueggemann, Isaiah 40-66, (WBC; Louisville: Westminster John 
Knox, 1998) 22.  Of note, Baltzer, Deutero-Isaiah,  divides the chapter differently, differentiating two units, 40.9-20 
and 40.21-31, the first being ‘a message about the shepherd's triumphal procession,’ (61f), and the second an 
antiphonal hymn. (77f) 
110 R.N. Whybray, Isaiah 40-66, (NCB; Grand Rapids: Eerdmans, 1975) prefers to read hfwh:y axUr as ‘the mind’ of 
YHWH. (54) Similarly, Childs, Isaiah,  reads ‘mind,’ but does recognize the similarity of traditions with MT Genesis 
1 in v. 12. (309).  Baltzer, Deutero-Isaiah, however, might be more open to reading the connection with MT Gen 
1.2, as he sees the empowering/anointing spirit one and the same with the creative spirit. (68-69)  Hoffman, “First 
Creation Story,”  sees a more likely connection of MT Isa 40.13 with MT Proverbs 8 than with MT Genesis 1.  He 
identifies a debate with wisdom literature in MT Isa 40.13, substantiated by vocabulary shared by both MT Isa 
40.12-14 and MT Proverbs 8. (42)  Intertextually, both relationships are plausible. 
111 M. Barker, “Beyond the Veil of the Temple: The High Priestly Origins of the Apocalypses,” SJT 51 (1998), reads 
MT Isaiah 40 as a ‘reconstruction of the world beyond the veil,’ that is the holy of holies.  In her estimation MT 
Isaiah 40 is a place where the elements of the ‘hidden tradition’ of the pre-exilic temple cult are visible. (19) 
112 Baltzer, Deutero-Isaiah, goes so far as to see an allusion in MT Isa 40.17 to MT Gen 1.2. (72) 
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though it does not formally figure as an intertextual marker.113  Finally, there are two uses of )rb, the first of which 

comes in a rhetorical question in v.26.  After telling the hearer to look around, the question is asked, ‘Who created 

()frfb) these?’  The second in v.28 is titular and confessional, saying, ‘The everlasting God is YHWH, the creator 

()"rOb) of the ends of the earth.’   

 

1.3.9 Amos 5.8-9 

 The titular apostrophe of YHWH in MT Amos 5.8-9 has a significant concentration of vocabulary common 

to MT Gen 1.1-5 (jere) ,{iyfm ,)rq ,|$x ,hflyfl ,{Oy ,reqoB, along with hflyfl/{Oy), all of which occurs in v.8.  In this 

verse, YHWH makes constellations, turns night into day and day into night, calls forth the waters of the sea, and 

pours them upon the face of the earth.  Part of MT Amos 5.8 that strengthens the commonality is the phrase, 

jerff)fh y"n:P-la(, which resembles the phrases of MT Gen 1.2, {Oh:t y"n:P-la( and {yfMah y"n:P-la(.  Of course there is an 

incongruity between the antecedents of the phrases – the waters of the sea in MT Amos 5.8, and darkness and the 

breath of God in MT Gen 1.2.  While MT Amos 5.8 most certainly fills the criteria for an intertextual relationship, 

any deliberate relationship with MT Gen 1.1-5 remains unclear if present at all.114 

 

1.3.10 Proverbs 8.22-31 

This pericope is part of Wisdom's first-person speech115 in which she extols her pre-eminent, though 

subordinate, place in the creation of the cosmos.116  It contains significant vocabulary common to MT Gen 1.1-5 

({Oy ,{iyamf$ ,{iyfm ,{Oh:t ,jere) ,tyi$)"r).  While the creation/wisdom theme appears elsewhere (MT Ps 104.24, Job 

28.14, and earlier in Proverbs 3.19-20),117 MT Prov 8.22-31 personifies or fleshes-out the relationships of YHWH, 

Wisdom, and creation.  As such, the agenda of MT Proverbs 8 differs from that of MT Genesis 1.  The motivation of 

                                                           
113 It seems that $)or"m and tyi$)"r are used synonymously in MT Prov 8.22-23.  Also of interest is Baltzer, Deutero-
Isaiah,  who proposed change of foundations (tOud:sOm) in BHS to since the earth was founded (tadusyim). (78)  In 
parallel with $)or"m, then, both would be temporal references to the beginning of creation.  It would also parallel 
similar statements about laying the foundations of the earth in MT Job 38.21 and Ps 104.5.   
114 H.W. Wolff, Joel and Amos, (trans. W. Janzen, et al.; Hermeneia; Philadelphia: Fortress, 1977) observes that 
there are three ‘hymnic’ passages throughout Amos – 4.12, 5.6-8, 9.5-6 – and suggests that these may be additions 
from the final stages of redaction. (215-217)  This is of interest because all of these to varying degrees bear 
intertextual relationships with MT Gen 1.1-5.  M. Sweeney, The Twelve Prophets, 2 vols. (Berit Olam; Collegeville: 
Liturgical Press, 2000), does not follow this line of thought but sees MT Amos 5.8 as a punctuation of v.7.  To those 
who desecrate justice and righteousness (v.7) he sees v.8 as a call to turn to YHWH as ‘the essential power of the 
universe and thus…the true source of justice and righteousness….’ (235)  What is of interest in this study are the 
similarities between the individual texts (Amos 4.13, 5.8, and 9.5-6) and their intertextual relationships with MT 
Gen 1.1-5.   
115 Murphy, Wisdom Literature, identifies Prov 8.22-31 as a unit (‘Her eternal origins, begotten of God’) within 
Wisdom's larger speech, 8.1-36. (61) 
116 N. Habel, “The Symbolism of Wisdom in Proverbs 1-9,” Int 26 (1972) 155. 
117 R.N. Whybray, Proverbs, (NCB; Grand Rapids: Eerdmans, 1994), suggests that MT Prov 8.22-31 is an 
expansion of MT Prov 3.19. (121)  Also, J. Cook, The Septuagint of Proverbs - Jewish and/or Hellenistic 
Proverbs?: Concerning the Hellenistic Colouring of LXX Proverbs, (VTSup 69; Leiden: Brill, 1997) 212-218. 
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MT Genesis 1 is to offer a theological, monotheistic understanding of the creation of the world, whereas MT 

Proverbs 8 is concerned with placing wisdom at the beginning of a genesis of the cosmos.118     

It is difficult not to see an allusion to MT Gen 1.1-5 in the use of tyi$)"r in v.21, which places (hnq) 

wisdom at the beginning of God's work, especially given the infrequent use of tyi$)"r in a creation context.119   {Oh:T 

occurs three times throughout the pericope,120 the first of which places the genesis of Wisdom prior to the existence 

of {Oh:T.121  This could suggest that MT Proverbs 8 and MT Genesis 1, in which {Oh:T is pre-existent, represent 

parallel traditions that utilize similar images evident by the common vocabulary.  The second two come in the same 

section of the pericope (vv.27-29),122 which describes God's creative actions that Wisdom was present to witness.  

Among these actions are those that portray creation by limitation of primordial waters.  In v.27, the second 

occurrence of {Oh:T resembles verbatim MT Gen 1.2 in that God limits the deep by drawing a circle (gUx) upon the 

face of the deep ({Oh:t y"n:p-la().123  Also limited is the sea ({fY) in v.29, with the explanation, ‘so that the waters 

({iyam) never transgress his command.’  Other actions in vv.27-29 are the establishment of the heavens, the 

establishment of the fountains of the deep ({Oh:T), and the marking-out of the  foundations of the earth.124 

While it is not the business of this study to assert direct relationships between texts, if it were, there appears 

to be significant evidence to suggest a deliberate relationship between MT Gen 1.1-5 and Prov 8.22-31.  

Intertextually, they are most certainly linked, with MT Prov 22-31 figuring in a discernible ‘wisdom’ thread running 

through the tapestry. 

  

                                                           
118 Lang, Wisdom and the Book of Proverbs, suggests convincingly that Wisdom, as personified in Prov 1, 8, and 9, 
is a remnant of Israelite polytheism, is the ‘school goddess’ who then becomes a demythologised ‘personification’ of 
wisdom in light of later monotheistic revisions of the cult. (126-131)  Looking at the cosmological framework of 
MT Proverbs 8 or the Hebrew Bible in general, the idea that Wisdom is a ‘shadow’, to borrow a term used by Lang, 
of Israel's polytheistic past is of particular interest, especially when one looks ahead to intertexts in which lo,goj 
becomes something of an interpretation of the personified hfm:kfx in Proverbs 8.  
119 Whybray, Proverbs, on originality in the MT Proverbs 8 creation account: ‘Prov. 8:23-9 is clearly following a 
particular type of creation tradition which has features in common with other Old Testament as well as Near Eastern 
traditions, but is not, as far as is known, actually dependent on any given text.’ (129) He takes this a step further 
when addressing the occurrence of {Oh:T in MT Prov 8.24 is ‘probably not an allusion to the primeval ocean of Gen. 
1:2,’ preferring to read it as ‘the existing terrestrial ocean.’ (132) 
120 MT Prov 8.24, 27, 28 
121 M.V. Fox, Proverbs 1-9, (AB 18A; New York: Doubleday, 2000), 282.  L.G. Perdue, Wisdom & Creation: The 
Theology of Wisdom Literature, (Nashville: Abingdon, 1994), noting similarities with ancient Near Eastern creation 
texts, suggests that what is being described here does not resemble creatio ex nihilo, but ‘that the present order of 
life was shaped out of an unformed, lifeless chaos.’ (90) Whybray, Proverbs, suggests that {Oh:T does not here 
reflect MT Gen 1.2, but is a reference to the ‘existing terrestrial ocean.’ (132) 
122 These come after vv.23-26, which describe what did not exist prior to Wisdom's genesis. 
123 While creation by inscribing a gUx upon the face of the deep is unique to MT Prov 8.27b, the idea of creation by 
encircling, more generally boundrification, also occurs in MT Job 26.20 ({iyam).  Related to this is the idea that God 
dwells on the other side of the gUx, cf. MT Isa 40.22 (jere)) and Job 22.14 ({iyamf$). 
124 The marking out of the foundations of the earth may also be considered creation by limitation, especially given 
the verb is qqx, the nominal form of which is used in v.29 for the ‘limits’ of the sea.  The alternative reading in the 
apparatus of BHS, as attested by the LXX (ivscura. evpoi,ei ta. qeme,lia th/j gh/j) steers away from creation by 
limitation, however.  It reads, Oq:Zax:B, ‘when he made strong....’   
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1.3.11 Isaiah 44.24-45.8 

Amidst the creation imagery that is interwoven throughout much of Deutero-Isaiah,125 this pericope is an 

oracle by which God announces the call of Cyrus as God's anointed.126  With a common vocabulary 

()rb ,jere) ,{iyamf$ ,|e$ox ,rO); word-pairs jere)/{iyamf$ ,|e$ox/rO)), this pericope bears an intertextual connection to 

MT Gen 1.1-5.   

In justification for the unusual event of anointing a foreign king as Israel's savior, YHWH's voice begins this 

pericope with a proclamation of creative power.  It is YHWH who stretched out the heavens and spread out the earth.  

Of note at this point is the idea that the renewal of creation, which will be brought about by Cyrus' anointing, will 

include a re-founding of the Temple (d"saUiT lfky"x:w).  In v.3, there is an interesting use of |e$ox, in that YHWH declares 

to Cyrus directly that YHWH will give him the treasures of darkness (|e$ox tOr:cO)).127  The idea that YHWH is giving 

away the treasures of darkness as a means to prove his supremacy to Cyrus means that these treasures are good. 

From this use of |e$ox we move to MT Isa 45.7, where, contrary to MT Gen 1.2, YHWH asserts that along with light 

he created darkness.  The creative scope of YHWH in this verse is the widest in the Hebrew Bible, with two merisms 

used to give both scope and force to YHWH's creative power: light/dark and peace/evil.  MT Isa 45.7 has been seen 

as both a polemic against the possibility that there was pre-existent matter, a step toward a doctrine of creatio ex 

nihilo,128 and a rhetorical proclamation of YHWH's place as supreme creator within a prophetic oracle.129  Finally, in 

MT Isa 45.8, what Brueggemann calls a ‘doxological interlude’130 in the commissioning of Cyrus, Deutero-Isaiah 

uses the same merism as MT Gen 1.1.  MT Isa 45.8 is a celebrative refrain intimately linking God's creative action 

with the abundance that will come forth from Cyrus' anointing.  While the primary image employed is that of 

fertility,131 given the declaration of God's all-encompassing creative action and the common vocabulary with MT 

Gen 1.1, MT Isa 45.8 fits well with the creation themes that occur throughout MT Isa 44.24-45.7, and concludes 

with the exclamation point, wyit)fr:B hfwh:y yinA) - I, YHWH, have created it.   

 

1.3.12 Psalm 136.1-9 

  This creation-portion of the Great Hallel has significant intertextual commonality with MT Gen 1.1-5 

(hflyfl ,{Oy ,rO) ,{iyfm ,jere) ,{iyamf$ ,bO+ along with bO+-yiK in v.1; jere)/{iyamf$ in vv.5-6; hflyfl/{Oy in vv.8-9).  MT 

Psalm 136 is not exclusively concerned with creation.  Rather, while vv.4-9 serve as a remembrance of God's 
                                                           
125 B.W. Anderson, Creation versus Chaos, (Reprint ed.; Philadelphia: Fortress, 1987) has a helpful list of creation 
verbs (rcy ,h#( ,)rb) used by Deutero-Isaiah. (124-126) 
126 Westermann, Isaiah 40-66, sees 44.24-45.7 as a complete oracle with an exclamation point (my term) of the 
hymn in 45.8 as the ‘ending.’ (152-163) 
127 Treasuries (tOr:cO)) are found elsewhere in the intertextual tapestry of MT Gen 1.1-5 – MT Jer 10.13, 51.16; Ps 
33.7, 135.7; Job 38.22 – though Isa 45.3 alone associates them with darkness. 
128 Cf. Levenson, Creation and the Persistence of Evil, 124; M. Weinfeld, “God the Creator in Genesis 1 and in the 
Prophecy of Second Isaiah,” Tarbiz 37 (1968) 122f.  Cassuto, Genesis, in an aside on MT Gen 1.4 claims that MT 
Isa 45.7 is a polemic directed against ‘the dualistic doctrine of the Persians.’ (26) 
129 DeRoche, “Isaiah 45.7 and the Creation of Chaos?,” argues that MT Isa 45.7 reflects a similar worldview to MT 
Gen 1.1-5 in its use of merisms to convey the idea of totality.  However, he disagrees with Weinfeld and Levenson 
that there is a polemic here against the possibility that MT Gen 1 portrays pre-existing chaos. (11-21)   
130 Brueggemann, Isaiah 40-66, 77. 
131 Baltzer, Deutero-Isaiah, points out the sexual imagery employed in MT Isa 45.8. (228) 
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creative activity/power, the flipside of MT Ps 136 (vv.10-22) is a recollection of the Exodus event.132   In MT Ps 

136.1 there is a unique use of bO+-yiK.  Used throughout MT Genesis 1 as a positive punctuation of God's acts of 

creation,133 it is not outside the realm of possibility that its use in MT Ps 136.1 is in deliberative conversation with 

its use in MT Genesis 1 – a reflection of God's initial declaration of goodness that in retrospect becomes an action of 

human praise of the creator.134  From the first three verses which name YHWH as supreme, vv.4-9 deal with God's 

creative actions.  The first of these actions (v.5) is the making of the heavens by his understanding (hfnUb:tiB).135  

While there is no explicit mention of wisdom, the idea that God made the heavens by understanding is akin.136  The 

mention of earth in v.6 resembles the formation of the firmament in the second day of creation (MT Gen 1.6-8) 

given that the verb used is (qr and that that which is being covered is the waters.  The conclusion of the pericope, 

while bearing an intertextual resemblance to MT Gen 1.1-5, bears a more deliberate resemblance to the fourth day 

(MT Gen 1.14-19), the creation of the great lights.  Intertextually, then, there is a connection to Day One, however 

the breadth of this pericope most closely resembles days two and four in the First Creation Story. 

 

1.3.13 Isaiah 45.18-19 

This pericope uses creation imagery and vocabulary (|e$ox ,Uhot ,jerfe) ,{iyamf$ ,)rb, and jere)/{iyamf$) to 

establish the superiority of YHWH over and against any other deity137 using a series of participles to ‘express the 

importance of Yahweh's commitment to the world.’138  In MT Isa 45.18, Uhot comes in the midst of a rhetorical 

statement (Hf)fr:b Uhot-)ol - ‘he did not create it a chaos’), followed by a positive theological resolution (hfrfc:y tebe$fl 

- ‘he formed it to be inhabited’), the antecedent being the earth (jerf)fh).139  This occurrence and usage of Uhot 

solidifies the intertextual relationship with MT Gen 1.1-5.  The relationship with MT Isa 45.19 is less clear but also 
                                                           
132 This creation/Exodus pattern is also used in MT Ps 135. 
133 MT Gen 1.4, 6, 7, 14, 18. 
134 Westermann, Genesis 1-11, describes the relationship this way: ‘During the process of creation it remains 
dependent on the regard of God, but with the completion of creation it becomes the praise of the creator which is 
echoed by all creatures…’ (113) 
135 The Hymn to the Creator 8 (11QPsa xxvi.14) has God stretching out the heavens by his understanding (wtnwbtb), 
though there is a closer resemblance of this text with MT Jer 10.12c, 51.15c, both of which also have God stretching 
out the heavens by his understanding. See below, p. 121. 
136 E.g., MT Ps 104.24. 
137 Baltzer, Deutero-Isaiah, treats vv.18-19 as a unit, though he suggests a closeness to vv.14-17, with a specifically 
new action beginning in v.20. (245) Westermann, Isaiah 40-66, also treats the verse independently though says that 
they ‘cannot be called an independent unit’ as it is dependent on surrounding material (45.20-25, 46.1-13, and 
possibly 44.24-28). (172)  
138 Baltzer, Deutero-Isaiah, 245.   
139 Westermann, Genesis 1-11, situates the occurrence of Uhot in MT Isa 45.18 within the ‘echoes [that Genesis 1.2] 
had for the people of Israel.’ (103)  Also, Whybray, Isaiah 40-66, 111; and Baltzer, Deutero-Isaiah, 246. Tsumura, 
The Earth and the Waters, on the other hand, downplays the connection to MT Gen 1.2, preferring to give MT Isa 
45.18 a more generic, less cosmic translation of ‘desert-like place’. (319) Interestingly, Tsumura misreads, I think, 
Westermann on this point, seemingly quoting Westermann in favor of his more generic reading, while Westermann 
clearly refers to MT Isa 45.18 within the echoes of MT Gen 1.2, even translating in ‘chaos’ (Westermann, Genesis 
1-11, 103).  The strongest connection between these two texts comes from  Weinfeld, “God the Creator,” who 
argues that Deutero-Isaiah is having a polemical conversation with Gen 1 asserting that there was no Uhot before 
God's creative work began. (105-132)  Sommer, A Prophet Reads Scripture, agrees with and utilizes Weinfeld's 
understanding. (142ff.)  
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likely.  The structure and content of v. 19 strengthen its intertextual relationship with MT Gen 1.1-5.  The verse is 

tripartite: 

|e$ox jere) {Oq:miB yiT:rabid ret"Sab )ol 
yinU$:Qab UhoT boqA(ay (arez:l yiT:ramf) )ol 
;{yirf$y"m dyiGam qedec r"boD hfwh:y yinA) 

I did not speak in secret, at a place in a land of darkness; 
I did not say to the seed of Jacob, 'Seek me in emptiness;' 
I, YHWH, speak what is right, I declare what is true. (Isa 45.19) 

 

The first two cola are parallel rhetorical statements expecting a negative response with the third bringing resolution 

to the first two.  Parallel elements of the first two cola are the action of speaking (I did not speak/say) in the first 

portion followed by that which the speaker did not say.  In both cases the second portion includes vocabulary from 

MT Gen 1.1-5.  The second colon, as noted above, contains Uhot, while the first contains |e$ox,140 both of which are 

places where YHWH is not present.  The occurrence of Uhot in MT Isa 45.19 can be read as an exaggerated, sarcastic, 

rhetorical remark to the dullard who has forgotten just who this YHWH is or more likely as an exaggerated reference 

to the proto-earth of MT Gen 1.2.141  The close juxtaposition of these two words in both MT Gen 1.2 and MT Isa 

45.19 coupled by the occurrence of Uhot and other supporting vocabulary in MT Isa 45.18-19 provide strong footing 

for an intertextual relationship, if not an example of innerbiblical interpretation as Sommer suggests.142 

 

1.3.14 Jeremiah 4.23-28 

Cosmic regression not creation is the context for this pericope,143 as it describes a collapse of the created 

order propelling the earth back into its pre-created state.  The culmination of this cosmic regression comes in 

YHWH's speech (vv.27-28).  The intertextual relationship is borne on shared vocabulary (rO) ,{yamf$, Uhob ,Uhot ,jere), 

along with Uhobfw Uhot and jere)/{yamf$).  The presence of Uhot and Uhob144 in the same fashion as MT Gen 1.2 along 

                                                           
140 Regarding |e$ox in MT Isa 45.19, Whybray, Isaiah 40-66, on a different tack suggests that ret"Sab and |e#ox jere) 
are ‘allusions to the mysterious and ambiguous divinatory and oracular practices of the ancient world, and of the 
Babylonians in particular,’ and that |e#ox jere) ‘probably alludes to the practice of conjuring up messages from the 
underworld.’ (111) 
141 Whybray, Isaiah 40-66, argues for the connection on the reoccurrence of the Uhot alone (111).  D.T. Tsumura, 
“Tohû in Isaiah XLV 19,” VT 19 (1988), would probably disagree with any intertextual connection given his 
locative translation of Uhot and that he places it outside of direct speech, translating MT Isa 45.19b, ‘I did not say to 
Jacob’s descendants (in a land of) desolation, ‘Seek me!’’ (363) 
142 Sommer, A Prophet Reads Scripture, 124ff.  Childs, Isaiah, similarly makes room for a connection to MT 
Genesis 1, stating: ‘The prophetic introduction [presumably MT Isa 44.24-28 - SG] expands on the creative power 
of God in a hymnic style, but now ties the power of God to his purpose in creation.  He formed the heavens and the 
earth, not as chaos, but rather to be inhabited.  The message is actually not different from that of Genesis 1, but it 
now has been given a polemical, disputational form.’ (355) 
143 On the literary integrity of the pericope, see J. Bright, Jeremiah, (AB 21; Garden City, NY: Doubleday, 1965), 
R.P. Carroll, Jeremiah: A Commentary, (OTL; London: SCM, 1986), W.L. Holladay, Jeremiah 1: A Commentary 
on the Book of Jeremiah 1-25, (Hermeneia; Philadelphia: Fortress, 1986). 
144 V. Eppstein, “The Day of Yahweh in Jeremiah 4.23-28,” JBL 87 (1968), argues that Uhobfw Uhot was not a part of 
the Hebrew Vorlage of the LXX, but rather a later scribal addition (96).  K.M. Hayes, “Jeremiah IV 23: tohû without 
bohû,” VT 47 (1997), on the other hand, argues that Uhot was a part of the Hebrew Vorlage, with Uhobfw being a later 
amplification of the original in light of MT Gen 1.2. (248) Also, W. McKane, Jeremiah, 2 vols. (ICC; Edinburgh: 
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with jere) provides a firm intertextual bridge to MT Gen 1.2.145  The connection with MT Gen 1.1-5 is noted by R.P. 

Carroll: ‘The poem [Jeremiah 4.23-26] could be a meditation on the creation story but supplemented by the 

experience of catastrophe and emanating from circles where the exegesis of texts or traditions was an important 

element in visionary descriptions.’146  Whether or not the connection between the two texts is strong enough to claim 

one is a ‘meditation’ on the other, vocabulary and a similar theme provide evidence enough for an intertextual 

relationship. 

 

1.3.15 Psalm 33.6-9 

Within a wider communal ‘petitionary hymn,’147 vv.6-9 address the origins of the world, in particular the 

genesis of the world by divine fiat.148   The intertextual connection with MT Gen 1.1-5 is apparent in the shared 

vocabulary ({iyamf$, {Oh:T ,axUr ,jere)) and strengthened by the theological statement of v. 9 yiheYaw ramf) )Uh yiK, which 

is similar to God's creative speaking throughout MT Genesis 1.  While there is a confessional statement about the 

word of YHWH in v.4,149 the first assertion of creation via the word of YHWH comes in v.6.  The heavens as well as 

all of their hosts150 were made by YHWH's word and by the breath (axUr) of his mouth.  While v.6 has creation by 

word, v.7 has creation by limitation, where the sea ({fY) is gathered up in a heap, and the deep ({Oh:T) is put in a 

storage shed (tOrfco)).151  There is also an intertextual connection with MT Ex 15.8 in v.7a, evident in the similar 

descriptions of the waters piling up like a hill in MT Ps 33.7a ({fYah y"m d"NaK s"noK) and MT Exod 15.8b 

({yil:zon d"n-Om:k Ub:Cin).152  The most striking similarity with MT Gen 1.1-5, then, is the creation by word.153  At the 

                                                                                                                                                                                           
T&T Clark, 1986) 1.106.  The critical apparatus of BHS suggests the deletion of Uhobfw, citing its absence in LXX.  
Whatever the Hebrew background of the Greek text of Jer 4.23, the Greek version of this text is not included in 
chapter two of this thesis in large part because ouvqe,n , as opposed to Uhobfw Uhot, bears no intertextual commonality 
with LXX Gen 1.1-5. 
145 McKane, Jeremiah, sees a connection between MT Jeremiah 4 and MT Genesis 1.  He argues that it should not 
be based on the presence of Uhot and Uhob on the basis of the aforementioned discrepancies. (1.108) 
146 Carroll, Jeremiah, 169.  Bright, Jeremiah, writing in the midst of the Cold War comments that the reversal of 
creation of which Jeremiah here speaks is ‘a ruin of 'atomic' proportions.’(33)  McKane, Jeremiah, is more direct in 
his claim of reversal in that MT Jer 4.23-26 is ‘an antitype which presupposes the existence of its type.’ (1.108) 
147 Gerstenberger, Psalms 2 and Lamentations, 146. 
148 On the unity of vv.6-9, see Weiser, Psalms, 291-292; Gerstenberger, Psalms 2 and Lamentations, however, does 
not distinguish vv.6-9, considering vv.5-7 as ‘praise of Yahweh,’ and vv.8-11 as ‘exhortation and confession.’ (143-
144)  The creation elements that run throughout vv.6-9 support Weiser in this case. 
149 hfwh:y-rab:D rf$fy-yK - For the word of Yhwh is right. MT Ps 33.4a 
150 Here again, there is seed for angels present at the creation.  Also, MT Judg 5.20, Ps 104.4, Job 38.7. 
151 There is another similarity worth noting between MT Ps 33.7 and MT Jer 10.13, 51.16, and MT Ps 135.7, each of 
which uses a MT Gen 1.2 term as an object or commodity which God is able to place in tOrfcO)/storehouses. 
152 Craigie, Psalms 1-50, notes another similarity between the fear evoking quality of God's actions in MT Ps 33.8 
and MT Exod 15.14-15 in humans. (273) Dahood, Psalms, disagrees with seeing any connection with MT Exod 15, 
arguing more for a connection with MT Job 38, Ps 105, Isa 45, and Jer 10, where he sees similar mention of 
storehouses. (1:201) In reality, both Craigie and Dahood may be correct, in that intertextual conversations need not 
be mutually exclusive of the other. 
153 Creation by word was not unique to YHWH in the ancient world as there was in ancient Egyptian theology at 
Memphis a transcendent god, Ptah, who created first in heart and then by word all that is.  See, Anderson, Creation 
versus Chaos, 44-45.   
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same time there is a confluence of ideas, the most prominent being the thread from the Exodus crossing of the Reed 

Sea in Exodus 15.  

 

1.3.16 Isaiah 51.4-16 

 Continuing with the creation sub-theme of Deutero-Isaiah, MT Isa 51.4-16154 utilizes creation language 

({Oh:t ,jere) ,{iyamf$ ,rO), and jere)/{iyamf$) and imagery to undergird YHWH's place as redeemer.  The first encounter 

with MT Gen 1.1-5 vocabulary comes in v.4 where YHWH gives a teaching (hfrOT) and declares that YHWH's justice 

will be a light (rO)) to the peoples.  While hfm:kfx is not mentioned per se, the flavor of wisdom is present in the 

mention of torah, to the point that Baltzer raises the possibility that MT Isa 51.4 represents a tradition parallel to MT 

Prov 8.22-31, each text asserting that Torah/wisdom respectively is the first of all.155  In v.6, jere)/{iyamf$ is used in 

the context that contrasts the evaporation of all that is created with the eternal existence of YHWH's salvation of 

deliverance.156   In vv.9-10, creation by subduing appears again in a rhetorical recollection of days of old 

({edeq y"myiK).  In v.9, Rahab is hacked to pieces, and the dragon (}yiNaT)157 is pierced.158  In v.10a, the primordial waters, 

{ay and {Oh:t, are dried up, with v.10b serving to recall God's redemptive intervention at the Reed Sea.  Deutero-

Isaiah effectively interweaves the divine warrior's victory over the chaos monsters, creation of the heavens and the 

earth, and God's redemptive intervention at the Reed Sea (v.10).159  The final points of contact with MT Gen 1.1-5 

come in the twice-repeated formulae in vv.13 and 16, that God has stretched out the heavens and laid the 

foundations of the earth. 

 

1.3.17 Proverbs 30.4 

 This final verse of the riddle from the Oracle of Agur (MT Prov 30.1-4)160 contains a concentration of 

vocabulary common to MT Gen 1.1-5 (jere) ,{iyam ,axUr ,{iyamf$).  The point of the riddle is to tease out the conclusion 

that the actions depicted are those of God – a God who is identified by having prominence over primary elements of 

the world – heaven, wind, waters, the entire earth.  While there is shared vocabulary with MT Gen 1.1-5 and a 

creation theme, MT Prov 30.4 bears a closer resemblance to other portions of the intertextual tapestry.  The first 

colon speaks of the one who ascends to and descends from heaven, along the lines of MT 2 Sam 22.10-11/Ps 18.10-

                                                           
154 Baltzer, Deutero-Isaiah, sees three sections in this pericope: vv.4-8 – ‘Divine speech on the law,’ vv.9-11 – 
‘Revelatory speech by the Servant of God,’ vv.12-16 – ‘An Antiphonal Speech by God and the Servant of God.’ 
(349-364) 
155 Baltzer, Deutero-Isaiah, 351.  Of course, Sirach 24 exemplifies the tradition of a first-created personified wisdom 
and the equation of wisdom and Torah.  See below, pp. 161-164. 
156 Akin to, though more hopeful than MT Jer 4.23-28.   
157 Dragons do not appear in the First Creation Story until MT Gen 1.21. 
158 Baltzer, Deutero-Isaiah, 356. 
159 Gunn, “Deutero-Isaiah and the Flood,” would add an allusion to the Flood, equating hfBar {Oh:T in MT Isa 51.10 
with the unique verbatim occurrence of the same in MT Gen 7.11. (502) While possible within the realm of 
intertextuality, Gunn's claim of allusion is a stretch. 
160 There are a variety of opinions of who is speaking in v.4.  W. McKane, Proverbs: A New Approach, (OTL; 
London: SCM, 1970) asserts that it is a continuation of Agur's words of vv.1-3 (647), while Whybray, Proverbs, 
asserts that it is God or a representative thereof. (408-409) At this point, who the speaker is does not concern this 
study since it has no bearing on the relationship with MT Gen 1.1-5. 
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11, in which God descends as the divine warrior with creative power in a time of need.     In cola 2-4, God's creative 

power is portrayed as limitation, holding the wind in hand,161 wrapping up the waters, and limiting the earth, a 

creative power seen throughout the tapestry. 

 

1.3.18 Jeremiah 10.11-13  

1.3.19 Jeremiah 51.15-16 

 These near verbatim texts come in the midst of larger poems, the first regarding the customs and idolatry of 

the nation (MT Jer 10.1-16)162 and the second the defeat of Babylon (MT 51.1-33).163  While supported by common 

vocabulary (MT Jer 10.11-13 – axUr ,{iyam ,{iyamf$ ,jere), and jere)/{iyamf$; MT Jer 51.15-16 – axUr ,{iyam ,{iyamf$ ,jere), 

and jere)/{iyamf$) this relationship is solidified by a common creation theme.  The major difference between these two 

texts is MT Jer 10.11, the only Aramaic portion of Jeremiah.164  While the place of MT Jer 10.11 is disputed, it does 

add some weight to the intertextual relationship between MT Jer 10.11-13 and Gen 1.1-5.165  As in other texts, MT 

Jer 10.12/51.15 asserts that God stretched out (h+n) the heavens.  The use of axUr in MT Jer 10.13, 51.16, while 

indicating the intertextual relationship with MT Gen 1.2, may additionally indicate an understanding of {yiholE) axUr 

in MT Gen 1.2, reading it as a possessive relationship (a commodity that can be placed in a storehouse) rather than 

idiomatically as a way to refer to the presence of God.166  Also of note is the creation theme common to MT Ps 

104.24, Prov 3.19, 8.22ff, whereby the earth is established by God's wisdom.  That this is an accident is unlikely.  It 

may in fact highlight an intertextual relationship among MT Gen 1.2, Jer 10.12, 51.15, Prov 3.20, and 8.22ff, a 

thread to which I shall return in the conclusion to chapter one.167  

 

                                                           
161 MT Isa 40.12 portrays God as holding the earth in hand. 
162 There is debate over the integrity of the MT Jer 10.1-16.  Carroll, Jeremiah, 254f, Holladay, Jeremiah, 322f, see 
an integrity of vv.1-16; Bright, Jeremiah, however, sees a conglomeration of miscellaneous sayings. (75ff) 
163 Cf. Carroll, Jeremiah, 841.  
164 The argument is divided between those who see MT Jer 10.11 as a late post-exilic gloss and those who see it as 
an organic portion of Jeremiah.  On the one hand, Bright, Jeremiah, prefers reading Jer 10.11 as ‘an obvious gloss’ 
that points to a complex redaction history; ultimately leaving the verse out of his own translation of the text (79); 
McKane, Jeremiah, points to a variance between )qr) and )(r) as linguistic evidence for the composition of MT 
Jer 10.11 in 5th century BCE (218); and finally, Carroll, Jeremiah, while less definite in his dating, assumes a 
general origin of MT Jer 10.11 in the Babylonian or Persian periods. (256-257) On the other hand, Holladay, 
Jeremiah, asserts that there are Aramaic puns used in MT Jer 20.3-6, on the basis of which he argues that MT Jer 
10.11 is not a late gloss but part of the original Jeremiah text (325, 544).  
165 Carroll, Jeremiah, notes similarities between the ‘incantation’ against foreign gods of MT Jer 10.11 and the anti-
idol portions of Deutero-Isaiah (e.g. MT Isa 40.9-20). He further states that the ‘incantation of v.11 is a denial of the 
cosmic creative powers of the Babylonian gods in favour of Yahweh’ (257).   
166 The identical phrase occurs in MT Ps 135.7. 
167 Also of note is the likely dependence of the Hymn to the Creator (11QPsa xxvi.9-15) on these Jeremiah texts.  
See below, p.124. 
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1.3.20 Psalm 135.5-7 

At the beginning of a rehearsal of YHWH’s greatness and mighty acts, comes a statement about YHWH’s 

providence that includes vocabulary common to MT Gen 1.1-5 (axUr ,{Oh:t ,jere) ,{iyamf$).168  The occurrence of 

{Oh:T in v. 6 comes in a recitation of YHWH's domain that contains other primary elements of creation – heaven, 

earth, and water.  The use of {fy parallel to {Oh:T, instead of {iyam as in MT Gen 1.2, is a marked difference between 

the two texts.  The occurrence of axUr in v. 7 is reminiscent of MT Jer 10.13 and 51.16 in its near verbatim use of the 

phrase wyftOr:cO)"m axUr-)"cOm - he releases the wind from his storehouses.  What is probable is that in axUr there is an 

intertextual crossroads between a number of texts – MT Gen 1.2, Jer 10.13/51.16, and Ps 135.7.   

 

1.3.21 Job 3.3-10 

The possibility that MT Job 3.3-10169 is an intertext with MT Gen 1.1-5 rests in its imagery of darkness and 

light, night and day (rO) ,|e$ox ,{Oy ,hflyfl, with hflyfl/{Oy).  Not unlike MT Isa 51.6 and Jer 4.23-28, the thematic 

resemblance lies more in a reversal of the created order than a mimicking of any act of creation itself.170  What 

compels me to envision this text in a creation context is Job’s curse, actually his wish in the midst of his anguish and 

anger to reverse the created order as he laments the day of his birth.171  Finally, the reference to Leviathan (3.8b), the 

primordial chaos monster, strengthens the broader intertextual possibilities.172   

 

                                                           
168 Gerstenberger, Psalms 2 and Lamentations, sees two ‘hymnic chants’ in vv.4-5 both beginning with yiK, and 
based on this liturgical conclusion separates them from vv.6-12. (377-380)  While this may well be true, there is an 
inner unity in vv.5-7 on the basis of a common creation theme.  This is noticed by Weiser, Psalms, who sees vv.5-7 
as a unit liturgically attributable to a solo voice answering on behalf of the congregation regarding the greatness of 
God as displayed by God's creative actions. (789-790)  In this case, I side with Weiser's judgment. 
169 D.J.A. Clines, Job 1-20, (WBC 17; Waco, TX: Word Books, 1989), Habel, Job, , and Dhorme, Job, xxxvi, see 
vv.3-10 as unit. 
170 M. Fishbane, “Jeremiah IV 23-26 and Job III 3-13: A Recovered Use of the Creation Pattern,” VT 21 (1971), 
provides a convincing argument for a connection with MT Genesis 1.  He draws parallels to other ancient Near 
Eastern cosmogonies and magical texts asserting that ‘the whole thrust of the text of Job iii 1-13 is to provide a 
systematic bouleversement, or reversal, of the cosmicising acts of creation described in Gen i-ii 4a.  Job in the 
process of cursing the day of his birth (v. 1), binds spell to spell in his articulation of an absolute and unrestrained 
death wish for himself and the entire creation.’ (153)  Clines, Job 1-20, takes issue with Fishbane's reading of MT 
Job 3.4-5 in a magical context, especially his magical reading of $rd in MT Job 3.4. (84) (Cf. Fishbane, “A 
Recovered Use of the Creation Pattern,” 155.)  At the same time Clines notes that Job's invocation of darkness in v.4 
uses the ‘same phrasing exactly as Gen 1.’ (84)  While Fishbane argues that MT Job 3 resembles MT Genesis 1, V. 
Forstman Pettys, “Let there be Darkness: Continuity and Discontinuity in the 'Curse' of Job 3,” JSOT 98 (2002) 
looks at MT Job 3 through rhetorical and intertextual lenses and sees in Job's use of the creation language of MT 
Genesis 1 a profound reinterpretation of the ordered language of creation to fit the chaos of Job's experience. (89-
104) 
171 This is in line with Habel, Job, ‘In v. 5, Job invokes a reversal of that event [the creation of light] whereby the 
'darkness' once more 'reclaims'…Job's day with all the light that gives it existence.’ (107) Also, Clines, Job 1-20, : 
‘Job begins his maledictions with a parodic reversal of the first divine word at creation,’ also noting the parallel 
structure of rO) yih:y in MT Gen 1.3 and |e$ox yih:y in MT Job 3.4. (84)  
172 Fishbane, “A Recovered Use of the Creation Pattern,” notes the connection of Leviathan to the cosmic context of 
MT Job 3.4-5 in light of other ancient Near Eastern mythology where such a creature is summoned to combat light 
and the cosmos in general. (158-161) 
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1.3.22 Psalm 74.12-17 

 In the midst of a psalm calling for God's intervention on the side of God's people in trouble, vv.12-17 is a 

hymnic pause in the argument of the psalm that reminds God who God is.173  It is God who created the earth by 

subduing the primordial creatures, and ordering time via day and night, summer and winter, that can defeat the 

enemies of the people.174  The intertextual relationship with MT Gen 1.1-5 is apparent in the shared vocabulary 

(rO) ,hflyfl ,{Oy ,{iyfm ,jere), and hflyfl/{Oy).  In the second person, God is confronted by creative deeds.  In v.13, 

there is creation by limitation with the dividing the sea ({ay).  In v.13b-14 the dragons ({yinyiNat)175 and Leviathans 

(}ftfy:wil)176 are dashed.  God is here the divine warrior, a theme repeated elsewhere throughout the tapestry.177  In v.16 

God is told that day and night are God's, as it is God who established the luminaries (rO)fm) and the sun, similar to 

MT Gen 1.14-19.  And again in v.16, there is creation by limitation in the fixing of the bounds of the earth.   

 

1.3.23 Amos 4.13 

 MT Amos 4.13 is included in this list because of its common vocabulary (jere) ,axUur, )rb) in addition to its 

commonalities with MT Amos 5.8-9 and 9.6-8.  While doxological in character, this passage provides yet another 

titular example of YHWH as creator.  What differs in this text, say from MT Jer 32.17, is that for which YHWH is 

lauded.  The totality, jere)/{iyamf$, that is the subject of YHWH's title in MT Jer 32.17, is less complete in MT Amos 

4.13 referring to mountains, wind, etc.178 

 

1.3.24 Zechariah 12.1 

In a similar fashion to MT Isa 42.5, MT Zech 12.1 is a titular intertext of MT Gen 1.1-5, based on a rather 

slim commonality of vocabulary (axUr ,jere) ,{iyamf$, and jere)/{iyamf$). The creation context is present; however, the 

                                                           
173 Gerstenberger, Psalms 2 and Lamentations, sees vv.12-17 as a hymn unit within the larger psalm. (77-79) 
174 Anderson, Psalms, refers to a difference of opinion among scholars whether MT Ps 74.12-17 is referring to 
creation, Heilsgeschichte, or both. (543)  Gerstenberger, Psalms 2 and Lamentations, sees vv.12-17 in particular as 
‘a powerful reminder that God once took seriously his creative potentialities over against the whole world.’ (79) 
Limburg, Psalms, prefers to see vv.12-17 as a reference to the Exodus event. (251)  Whatever the answer is to this 
problem on an organic level, intertextually it is likely that MT Ps 74.12-17 is in relationship with both creation and 
Exodus events.  It should be noted that while MT Exodus 15 in particular does not meet the criteria established for 
intertextuality in this study because it lacks a creation theme, it does contain some vocabulary common with MT 
Gen 1.1-5 (jere) ,{iyam ,axUr ,{Oh:t). 
175 An example of this can be seen by the one creature/god that the First Creation Story shares with MT Psalm 74, 
the {yinyiNat.  Where as MT Ps 74.13 depicts the act of creation as victory over the {yinyiNat, Mt Gen 1.21 simply places 
the great sea monsters among the creatures first created.  While both texts effectively put the {yinyiNat below God, the 
Genesis text, by having God create the sea monsters as part of a well-ordered world, subdued by the pen of the 
Priestly storyteller, a different tack than the dashing of heads in MT Psalm 74.  MT Gen 1.21 unquestionably places 
God before and above the sea monsters. 
176 Dahood, Psalms, suggests that the mythological elements in the psalm pervade even the structure.  He 
hypothesizes that the seven statements that utilize hfTa) in reference to YHWH function as a symbolic destruction of 
the seven heads of the Leviathan. (2.205) While an intriguing possibility, it seems just as likely that seven statements 
reflect the divine perfection of the number seven or nothing at all. 
177 MT Isa 51.9-10, Ps 33.7, 104.26, Job 26.12-13 
178 The MT of Amos 4.13 is corrupt and as a result difficult to comprehend.  The corruptions, however, do not affect 
the vocabulary common to MT Gen 1.1-5. 
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use of axUr in relation to human beings highlights a difference with MT Gen 1.1-5.179  Also in this text is another 

example of God creating by stretching out (h+n) the heavens. 

 

1.3.25 Amos 9.5-6 

 Similar to MT Amos 5.8, MT Amos 9.5-6 has an intertextual commonality with MT Gen 1.1-5 

()rq ,{iyam ,{iyamf$ ,jere), and jere)/{iyamf$).  In addition to common vocabulary the phrase used in v.6, 

jerf)fh y"n:P-la(,180 closely resembles two similar phrases in MT Gen 1.2.  A point of interest comes in v.6 with a 

discrepancy between the MT, wftOlA(am, and the BHS apparatus lege, OtfYilA( - the preferred reading.  Sweeney, 

diverging from the apparatus of the MT, takes the position that the text of the MT is preferable because it maintains 

the temple imagery, specifically of the Bethel temple.181  This reading of the MT, ‘the one who builds his way 

up[stairs] to heaven…,’ places MT Amos 9.6 in the company, or at least on the edge, of other creation texts 

associated with a cosmic temple.   

 

1.3.26 Isaiah 48.12-13 

In first-person speech, these verses state that YHWH is creator of earth and heaven.  While the common 

vocabulary is rather slim ({iyamf$ ,jere), )rq, and jere)/{iyamf$), when seen in the context of Deutero-Isaiah’s rich 

creation imagery, MT Isa 48.12-13 begs inclusion in this list of intertexts.182  One similarity with MT Gen 1.1-5 

comes in v.13b, in which God calls ()rq) and presumably the earth and heavens stand, possibly a poetic way of 

saying that they came into existence.  There are two possible points of contact between MT Gen 1.3-5 and MT Isa 

48.13.  The first is that MT Isaiah 48 utilizes )rq as MT Gen 1.3 uses rm), in agreement with Westermann's 

suggestion that this is an example of ‘the concept of creation by the word’ that pre-dates MT Genesis 1.183  The 

second is that )rq in MT Isa 48.13 actually mirrors MT Gen 1.5 where the light and darkness are named.  The third 

option, of course, is that there is no deliberate connection whatsoever. 

 

                                                           
179 A. Lacocque, Zacharie 9-14, (ed. S. Amsler, et al.; Aggée, Zacharie, Malachie; Neuchatel: Delachaux et Niestlé, 
1981), recognizes here a ‘post-exilic’ development of the meaning of axUr, pointing to MT Gen 2.7 and citing MT 
Qoh 37.8-10; Job 10.12, 27.3, Ps 104.29-30, etc. (186) While reflecting the creation context, Lacocque solely 
focuses on the creation of human beings, missing the possible connection to MT Gen 1.1-5.  Were this text simply in 
conversation with MT Gen 2.7, presumably the order of heaven and earth would mimic MT Gen 2.4b – earth and 
heaven – rather than MT Gen 1.1. 
180 The same phrase occurs in MT Amos 5.8. 
181 Sweeney, Twelve Prophets, 270-271. 
182 The larger pericope here is MT Isa 48.12-17, throughout which YHWH is reminding Israel that they were called.  
The first portion of this larger reminder is vv.12-13 in which YHWH summons Israel to listen to what follows. 
Westermann, Isaiah 40-66, 199ff.  A slightly different division of vv.12-15 is offered by Baltzer, Deutero-Isaiah, 
with vv.12-13 being a subdivision thereof. (288-290) 
183 Westermann, Isaiah 40-66, 201. 
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1.3.27 Prov 3.19-20 

The creative action and creation context here is clear, even though the commonality of vocabulary 

({Oh:T ,jere), {iyamf$, and jere)/{iyamf$) is slight.184  There is a fusion here of creation and wisdom.  With wisdom 

YHWH fixed (dsy) the foundation of the earth, by understanding (hfnUb:tiB) the heavens were established (}wk),185 by 

his knowledge the depths (tOmOh:T) are burst open ((qr),186 and clouds drop dew.   

 

1.3.28 Nehemiah 9.6 

 This brief pericope contains the opening words of Ezra's confessional speech (vv.6-37), which recounts a 

history of the Jews from Abraham and begins with a brief account of creation (v.6).  Though the vocabulary 

common with MT Gen 1.1-5 is quite weak (jere) ,{yamf$) in relation to the other texts of this chapter, there is little 

doubt that the subject of this verse is the creation of the world.  It begins with a confessional statement, ‘You alone 

are YHWH.’  YHWH's first deeds recalled are the creation of the heaven, the heaven of heavens ({iyamf>ah-y"m:$)187 and 

their entire host,188 the earth and all that it is in it including the seas ({yiMaYah) and everything in them.  The verse 

concludes with a confession that YHWH alone gives life, and that the hosts of heaven worship YHWH.   

   

1.3.29 Job 28.12-14 

Admittedly, there is little evidence of creation in this text.  I include it on the very tattered fringes of the 

intertextual tapestry because of its use of {Oh:T and its possible relationship with MT Prov 8.24.  With the placement 

of wisdom at the beginning of creation (MT Prov 8.22) and the more specific statement that the genesis of wisdom 

predates that of the deeps (MT Prov 8.24), it seems likely that the statement – )yih-yib )ol ramf) {Oh:T  v.14a) – is 

related to MT Prov 8.22f, and thus indirectly to MT Gen 1.1-5.189  There is a temptation to place a direction on what 

may be an example of innerbiblical interpretation, though it is safe to say that there is a deep relationship between 

MT Job 28.14a and Prov 8.24.  The connection with MT Gen 1.1-2, teeters precariously on the use of {Oh:T and the 

common tradition in MT Prov 8.24 that is reflected in MT Job 28.14a. 

 
                                                           
184 Perdue, Wisdom & Creation, argues for a creation motif in MT Prov 3.19-20, stating that these verses describe 
‘wisdom's place in the creation of the cosmos.’ (82) Habel, “Symbolism of Wisdom,” also sees a creation motif 
here.  He also notes a possible connection between MT Prov 3.19-20 and Gen. 3, based on the reference to the tree 
of life in MT Prov 3.18. (151) 
185 Again, the idea of creating the heavens by God’s understanding is common with MT Jer 10.12, 51.15; Psalm 
136.5. 
186 Of note in Prov 3.19-20 is the connection of {Oh:T and the verb, (qb (to split open), the same verb used to 
describe the action that befalls Tiamat in Enuma Elish, Perdue, Wisdom & Creation, 83. McKane, Proverbs, makes 
no reference to the creation language of MT Prov 3.20.   
187 {iyamf>ah-y"m:$ is also found in MT Ps 148.4. 
188 The idea of God creating heaven and earth and all their hosts first occurs in MT Gen 2.1, at the conclusion of the 
first six days of the first creation story.  Similar are the creation themes in MT Isa 45.12; Ps 33.6, 148.1-2.   
189 Habel, Job, asserts that the background of MT Job 28.14 is in MT Prov 8.22-31 and notes the allusion to MT Gen 
1.2 present in the occurrence of {Oh:T. (398) Perdue, Wisdom & Creation, similarly acknowledges the connection to 
MT Prov 8. (186) Dhorme, Job, notes the allusion to MT Gen 1.2. (407) Pope, Job, equates {Oh:T with ‘the primeval 
oceans that have their sources in the depths of the earth,’ but makes no mention of other textual connections. (203) 
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1.4 Conclusions – The Larger MT Tapestry 

 While inevitably limiting the intertextuality of MT Gen 1.1-5, what follows is an attempt to step back for a 

wider view of the material – a few glimpses of the intertextual tapestry.  While it is clear that certain intertexts 

identified above are stronger than others, a large net is cast in order to see as many connections as possible.  In 

concluding chapter one, I look at four general areas of thematic commonality – common threads woven throughout 

the tapestry: (1) YHWH's place and/or action in the creative event; (2) some observations on forms among the 

intertexts; (3) some utilizations of MT Gen 1.1-5 vocabulary; and (4) the place of creative forces external to YHWH 

within the cosmogonic frameworks.  Table 1.2 provides a broad overview of these thematic threads and the tapestry 

as a whole. 

 

1.4.1 YHWH’s place and/or action 

It goes without saying that in the creation intertexts of MT Gen 1.1-5 and ancient Israelite cosmogonies of 

the Hebrew Bible in general, YHWH is at the center.  To borrow from J. Levenson, ‘mastery’ is the quintessence of 

creation texts throughout the Hebrew Bible, YHWH being the master, the supreme creator.190  Levenson's critique 

and modification of Y. Kaufmann's claim that ‘mastery’ is at the center of all Israelite  

religion191 is helpful and allows the diversity of creation texts within the Hebrew Bible to be opened up.  Nearly all 

of the intertexts of MT Gen 1.1-5 portray the mastery of YHWH.  At the same time, Levenson's definition does not 

stretch far enough to cover the whole of the tapestry.  For example, mastery does not explain YHWH's place in texts 

such as the two that portray a reversal of the created order, MT Jer 4.23-28 and MT Job 3.3-10.  Also, mastery is not 

adequate to describe YHWH's involvement in the near-verbatim texts of MT 2 Sam 22.5-20 and MT Ps 18.5-20, 

where the essence of YHWH's actions are better described as deliverance or rescue.  Beyond these texts, however, 

mastery does encompass the general place of YHWH in MT Gen 1.1-5 and its intertexts.  

Along with this general observation about YHWH's place in these texts, I offer three more specific 

observations.  The first is of those texts where YHWH's creative actions involve establishing cosmic boundaries 

either around or between certain elements of creation.  Most often YHWH's boundaries are placed around forms of 

water,192 but also between light and dark,193 between earth and God's dwelling,194 and between seasons.195  Outside 

of these texts, YHWH's creation by boundrification is not present.  This allows us to consider YHWH's creation of 

boundaries as a unique thread in the intertextual tapestry.  A second, less prominent thread, which is intimately  

                                                           
190 Levenson, Creation and the Persistence of Evil, 1-13. 
191 Levenson borrows the idea of ‘mastery’ from Y. Kaufmann, The Religion of Israel: From Its Beginnings to the 
Babylonian Exile, (trans. M. Greenberg; Chicago: University of Chicago, 1960) who asserts that the basic idea of all 
Israelite religion is ‘that God is supreme over all,’(60) and in turn claims that there are no theogonic myths present 
in the Hebrew Bible. (60ff)  Levenson, Creation and the Persistence of Evil, critiques Kaufmann's argument at the 
point where Kaufmann harmonizes the varied texts about Leviathan to conform with those that ‘explicitly state the 
creatureliness and subordination of the monstrous adversaries of YHWH.’  Levenson’s critique is summarized as 
follows: ‘To make this assumption…is to harmonize without warrant and to doom ourselves to miss the rich 
interplay of theologies and the historical dynamics behind the biblical text.’(8) 
192 {iyam - MT Isa 40.12; Ps 104.9, 148.6; Job 26.10; {ay - MT Job 38.10, Prov 8.29; {Oh:T - MT Prov 8.27. 
193 MT Gen 1.4; Job 26.10, 38.19-20 
194 MT Isa 40.22 
195 MT Ps 74.17 
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 Gen 1.1-5 • • •            
1 Ps 104.1-30 • •     •   •  P/A •  
2 Job 38.4-38 • • •      •  • A •196  
3 Isa 42.5-9 •     •    •     
4 Ps 148.1-13 • • •    •     A   
5 Job 26.5-14 • •        ▫197  P •198  
6 2 Sam 22.5-20     •     • ▫   • 
7 Ps 18.5-20     •     • ▫   • 
8 Isa 40.12-31 • •       ▫ •   ▫199 • 
9 Amos 5.8-9 •     •         

10 Prov 8.22-31 • •     •     P •  
11 Isa 44.24-45.8 •   •  •   • • •   ▫200 
12 Ps 136.1-9 •      •      •201  
13 Isa 45.18-19 •     •         
14 Jer 4.23-28     •   •       
15 Ps 33.6-9 •  •    •  •    •202  
16 Isa 51.4-16 •     •  •  •  P   
17 Prov 30.4 •     •203         
18 Jer 10.11-13 •        • •   •  
19 Jer 51.15-16 •        • •   •  
20 Ps 135.6-7 •      •  •      
21 Job 3.3-10        •    P   
22 Ps 74.12-17 • •          P   
23 Amos 4.13 •     •         
24 Zech 12.1 •     •    •     
25 Amos 9.5-6 •  •   •  •      • 
26 Isa 48.12-13 •     •         
27 Prov 3.19-20 •            •  
28 Neh 9.6 •     • •     A   
29 Job 28.12-14 •           P •  

                                                           
196 MT Job 38.36 speaks of God giving humans wisdom; and in v.37 God orders the clouds by wisdom. 
197 Here God stretches Zaphon or the north over the tohu. 
198 ‘Understanding’ in Job 26.12 is similar to ‘wisdom’. 
199 In MT Isa 40.14, God gives humans knowledge and understanding. 
200 MT Isa 44.28 makes reference to the promise of a post-exile rebuilding of Jerusalem and the Temple.  
201 As in Job 26.12, understanding (v.5) is seen as similar to wisdom. 
202 ‘Word’ in Ps 33.6-7 is similar to ‘wisdom’.  
203 Prov 30.4 is titular in that the answer implied in the questions throughout is YHWH the Creator. 
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related to the whole of the First Creation Story, is creation by speech or word.  Of the four texts that use creation by 

the speech or word of YHWH, two speak of creation of the heavens and heavenly host,204 one of waters,205 and the 

last of morning.206  A third thread comes in the radical idea that YHWH is the creator of everything, including both 

good and evil.  Exemplified in only one text, MT Isa 45.7, this thread is in need of highlighting because of its stark 

contrast with the greater whole.  Without an appearance anywhere else in the intertextual tapestry of MT Gen 1.1-5, 

this bold and unique assertion stands alone as a possible point of influence for subsequent interpretations, in 

particular those leaning toward an idea of creatio ex nihilo.  The fourth thread that bears highlighting is the place of 

YHWH's wrath as a catalyst, not necessarily a creative catalyst.  In three texts, the anger of YHWH promotes YHWH's 

actions.  In the first two of these texts, YHWH's wrath is the catalyst for YHWH's actions against the enemies of 

David,207 and in the third YHWH's anger is the catalyst for a reversal of the created order.208  Here again, it is not so 

much the prominence of this thread that bears highlighting as the contrast with the rest of the texts, the contrast 

being that there must be a motivation other than wrath for YHWH's creative actions throughout the rest of the 

intertextual tapestry. 

To sum up, YHWH's actions are most often a description of YHWH's mastery of creation.  Occasionally, 

specific, delimitative actions whereby YHWH establishes boundaries around or between elements of creation and/or 

YHWH’s creation by word are used to express this mastery.  And, there are two minor points that bear repeating 

because they stand out when contrasted with the rest of the intertexts of MT Gen 1.1-5, YHWH as creator of good 

and evil and YHWH's wrath as catalyst.   

 

1.4.2 Observations on Form 

The second set of observations concern the form that the intertexts take.  The first thread of this set is the 

titular intertext that introduces or lauds YHWH as creator.  Of the nine titular intertexts of MT Gen 1.1-5, six are 

straightforward texts that announce who YHWH is by stating that YHWH is creator,209 one is YHWH's self-

proclamation as first and last and creator,210 and the final is a riddle for which the implied answer is YHWH.211  What 

is of interest about these texts is that they highlight the idea of creator as central to who YHWH is.  Such an idea, 

focused upon by early Christians who understood the Trinitarian person of Father as creator, is reflected in the early 

creeds of the church.  Another thread that falls under the heading of form comes in intertexts that focus on offering 

                                                           
204 MT Ps 33.6 says that heaven was created by the word of YHWH (hwhy rab:diB), and the heavenly host by the breath 
of his mouth (wyiP axUr:b). MT Ps 148.5, with reference to the angels and hosts and celestial lights/beings (vv.2-4), 
says that God commanded (hwc) and they existed. 
205 MT Amos 9.6 
206 MT Job 38.12 expects a negative answer to God’s question, ‘Have you commanded (hwc) the moring since your 
days began?’  This implies that YHWH is the one who did command.   
207 MT 2 Sam 22.5-20; Ps 18.5-20 
208 MT Jer 4.23-28 
209 MT Isa 42.5, 45.18, 51.13; Amos 4.13, 5.8, 9.5-6; and Zech 12.1.   
210 MT Isa 48.12-13 
211 MT Prov 30.4 
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praise to YHWH for YHWH's creative actions.  Not surprisingly, all of these texts are psalms,212 with the one 

tangential exception in Wisdom’s rejoicing in the presence of YHWH.213  These are of interest as they offer early 

evidence that creation was a subject within the liturgical texts of ancient Israel.  The final thread under the heading 

of form is the reversal of the created order.  While only found in three texts,214 the idea of a reversal of YHWH's 

created order provides enough dissonance with the rest of the intertexts to warrant mention.  These three texts are a 

bright, clashing thread that adds vibrancy to the rest of the intertextual tapestry. 

 

1.4.3 Uses of MT Gen 1.1-5 Vocabulary 

The third set of observations center around the vocabulary of MT Gen 1.1-5 and how it is used among the 

intertexts.  The first thread here is the commodification of elements of the cosmic order in association with YHWH’s 

cosmic storehouses (tOr:cO)).  Three of these texts speak of YHWH taking the wind (axUr) out of his storehouses215 

with a similar wording in two others that speak of the deeps216 and snow and hail.217  Another text speaks of a gift to 

Cyrus as the treasures of darkness (|e$ox tOr:cO)).  A sixth text differs in that it shares no common language with the 

others but bears the similarity in that YHWH is portrayed as a shopkeeper measuring and weighing-out the waters, 

the heavens, the dust of the earth along with mountains and hills.218  What is seen in this thread is a distinct 

marketplace image of the cosmic order, a distinction not seen in other parts of the tapestry.  The second thread of 

interest here is the prevalent portrayal of the heavens being stretched out (h+n).  Outside one occurrence in the 

psalms,219 the idea of stretching out the heavens is confined to prophetic texts,220 most prominently the intertexts of 

Deutero-Isaiah.221  The theme runs throughout over a quarter of intertextual tapestry making it a prominent thread.222  

The final thread in this set of observations is the creation of |e$ox by YHWH.  Whereas darkness is part of the pre-

created earth in MT Gen 1.2 and presumably not a creature of YHWH, there are four texts within the tapestry that 

                                                           
212 MT Ps 33.6-7, 104.1-30, 135.6-7, 136.1-9, 148.1-13.  On a similar note, Hoffman, “First Creation Story,”  sees a 
collection of ‘non-Sabbath’ references, which for him are few and far between, to the First Creation Story in the 
places, MT Ps 33, 136, 148, centered around a common idea of creation by word. (40-41) 
213 MT Prov 8.30-31 
214 MT Jer 4.23-38; Amos 9.5; Job 3.3-10 
215 MT Jer 10.13, 51.16; Ps 135.7 
216 MT Ps 33.7 
217 MT Job 38.12 
218 MT Isa 40.12 
219 MT Ps 104.2 
220 MT Jer 10.12, 51.15; Zech 12.1 
221 h+n is present in MT Isa 40.22, 42.5, and 45.12.  A case can also be made, as does the BHS apparatus, that the 
proper reading of (+n in Isa 51.16 is h+n.  Additionally, in MT Isa 48.12-13, the only other MT Gen 1.1-5 intertext 
in Isaiah, h+n itself is not present, but in v.13 the verb, xp+, is similarly applied to {iyamf$. 
222 N. Habel, “He Who Stretches Out the Heavens,” CBQ 34 (1972) argues that the idea of stretching out the 
heavens ‘does not seem to be pointing to the creation of the heavens as a structural component of the cosmos, to the 
construction of the over-arching firmament to hold back the celestial waters, or to the building of the sky as a cosmic 
storehouse, but rather to the preparation of a unique domain of Yahweh for his heavenly theophanies.  The heavens 
are 'pitched' to be his cosmic tent where he appears in order to create.’  He also notes the possibility that ‘the sacred 
tent of David…may be an earthly correlative of Yahweh's cosmic tent.’ (430) The possibility of temple imagery will 
be revisited later on in this study. 
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portray darkness as something created by YHWH, albeit in different ways.223  The first and least ambiguous is MT Isa 

45.7 in which YHWH is portrayed as forming light and creating ()rb) darkness.  This text leaves little doubt that 

YHWH is the progenitor of darkness.  The other three texts, while similar, differ in that the verb used in all three is 

ty$, a verb that has more the connotation of arranging or appointing than creating.  In MT 2 Sam 22.12 and MT Ps 

18.12[11], darkness is appointed by YHWH as either a booth (hks) or a hiding place (rts), the connotation of 

creation being somewhat removed.  In MT Ps 104.20 the relationship is also ambiguous.  YHWH is said to arrange 

(ty$) darkness and it becomes night (hfl:yfl yihyiw).  The sequence of events in MT Ps 104.20 could possibly be a 

poetic rendering of the same pattern as MT Gen 1.1-5, the difference being that instead of separating (ldb) light 

from darkness, darkness is arranged/appointed (ty$).  While MT 2 Sam 22.12, Ps 18.12[11], and Ps 104.20 are all 

ambiguous, they bear the closest resemblance to the creation of darkness by YHWH in MT Isa 45.7.  Darkness, then, 

while a minor figure overall throughout the intertextual tapestry,224 becomes prominent because of the boldness of 

MT Isa 45.7 with the three other texts perhaps providing a complement to the creation of darkness. 

 

1.4.4 Creative Forces External to YHWH 

This set of thematic observations centers on forces external to YHWH that either pose opposition or provide 

a helping hand to YHWH's creative actions.  The first of these to be addressed are those forces that oppose YHWH's 

creative actions, what I am calling the ‘primordials,’ that is }ftfy:wil, {fy, bahar, {inyiNaT, and possibly {Oh:T.  While the 

way in which YHWH and these primordials interact varies, their presence is significant.  That MT Gen 1.1-5 has at 

least the presence of one of the words, {Oh:T,225 while likely demythologised (consciously or not), opens the door for 

primordials to be in play in subsequent interpretations.  Also, given the presence of such primordials throughout the 

intertextual tapestry of MT Gen 1.1-5, such a survey of the presence of primordials within the intertextual tapestry 

of MT Gen 1.1-5 is warranted.  To begin, Leviathan is mentioned in three texts: one portrays Leviathan as being 

created for YHWH to sport with,226 a second recalls that YHWH crushed Leviathan's heads and fed it to the animals of 

the wilderness,227 and a third places Leviathan as the monster being conjured up as a destructive force meant to help 

reverse the created order.228  Rahab is portrayed in two texts: in one YHWH pierces it229 and in the other pieces it.230  

The Tanninim appear in four texts with a possible fifth: in two texts, including the possible inclusion, they are 

                                                           
223 MT 2 Sam 22.12; Isa 45.7; Ps 18.12[11], 104.20 
224 Among the texts of the tapestry, |e$ox does not appear in nineteen.  Of the other texts where it does appear, it is 
either the opposite of light (MT Amos 5.8; Job 26.10) or good (MT Jer 4.23, 28; Job 3.4-6) or something from 
which to be saved (MT Isa 42.5).   
225 It should also be noted that Levenson, Creation and the Persistence of Evil, convincingly suggests that the {inyiNaT 
of MT Gen 1.21 are a demythologised representation of the primordial }ftfy:wil. (54ff) 
226 MT Ps 104.26 
227 MT Ps 74.14 
228 MT Job 3.8 
229 MT Job 26.12 
230 MT Isa 51.9 
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pierced by YHWH,231 in another YHWH breaks their heads,232 in the fourth the Tanninim coupled with Yam proceed 

to deny that wisdom can be found in them,233 and in the final appearance the Tanninim are portrayed as a creature 

giving praise to God.234  Yam occurs eight times: while one appearance seems to be demythologised or merely 

‘sea’,235 YHWH acts upon Yam five times – stilling,236 limiting,237 drying-up,238 dividing,239 and calling.240  It is also 

conjured as a destructive force to reverse the order of creation241 and personified to say that wisdom cannot be found 

in it.242  The final primordial to be considered is the most questionable and the only one present in MT Gen 1.2 - 

{Oh:T.  Most resembling its appearance in MT Gen 1.2 are three texts in which it functions as an element of 

creation.243  It is also personified, once denying that wisdom can be found in it,244 and in another giving praise to 

YHWH.245  Along slightly different lines, there are three texts with reference to angels and/or heavenly hosts, of these 

one has God making his angels from the winds,246 another couples angels and hosts in praise of YHWH,247 and the 

third mentions that the host of heaven worships YHWH.248   

To briefly summarize the place of the primordials in the intertextual tapestry, if the primordials are 

personified or creature-ified, YHWH always takes precedence either by being victorious or by being the object of 

their praise.  While Levenson is correct that there is only one text in which Leviathan is created, leaving room for 

the pre-existence of at least this primordial,249 YHWH is always portrayed as the victor.  And, YHWH has angelic 

hosts, related to the divine axUr, which worship/praise YHWH. 

The presence of wisdom within the intertextual tapestry is also important to consider.  While wisdom is 

personified most explicitly in MT Prov 8.22-31, its intertextual picture is supplemented by three words that function 

as synonyms – t(d ,hnwbt ,rbd.  While hfm:kfx does not occur in MT Prov 8.22-31, wisdom is the speaker 

describing her genesis prior to YHWH's first creative act and her place with YHWH in the genesis of the world as a 

master worker/architect (}Omf)).  Wisdom occurs in five other texts, all of which describe wisdom as an instrument 

                                                           
231 MT Isa 51.9 and Job 26.13 (the honorable mention) in which the creature pierced is not called {inyiNaT but $fxfn, 
which when coupled with the appearances of Rahab and Yam in very close proximity likely falls into the category of 
primordial, if not a synonym for {inyiNaT.  
232 MT Ps 74.13 
233 MT Job 28.14 
234 MT Ps 148.7 
235 MT Ps 104.25 
236 MT Job 26.12 
237 MT Prov 8.29 
238 MT Isa 51.10 
239 MT Ps 74.13 
240 MT Amos 9.6 
241 MT Job 3.8 
242 MT Job 28.14 
243 MT Isa 51.10; Ps 104.6; Prov 8.27, 28 
244 MT Job 28.14 
245 MT Ps 148.7 
246 MT Ps 104.4 
247 MT Ps 148.2 
248 MT Neh 9.6 
249 Levenson, Creation and the Persistence of Evil, 53-57. 
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by which YHWH creates.250  Along similar lines and occasionally paired with wisdom251 is YHWH's understanding 

(hnwbt).  While understanding is the tool by which YHWH strikes down Rahab in one text,252 it is generally similar to 

wisdom in that it is a tool by which YHWH creates.253  Knowledge (t(d) also comes into play in a text where 

wisdom, understanding, and knowledge are placed in sequence: 
19By wisdom YHWH laid the foundation of the earth; he established the heavens by 
skill.  20By his knowledge the deeps split open and the clouds drop dew. (Prov 3.19-
20) 

 
This text strengthens the relationship between wisdom, understanding, and knowledge as tools of the creator.  

Though again, it is evident that the personification of wisdom seen in MT Prov 8.22-31 is unique within the 

intertextual tapestry of MT Gen 1.1-5.  One final text similar to this wisdom thread bears mention on far looser 

grounds – a tattered thread of the tapestry perhaps.  In MT Ps 33.6 comes a phrase that bears a similarity to MT Ps 

104.26 and 136.6 with the substitution of rbd for hmkx and hnwbt respectively.  Admittedly this is a tattered thread, 

but one that sticks out only to be noticed. 

 

1.4.5 Creation and Temple 

Though not obviously inherent in the text of MT Gen 1.1-5, within the wider intertextual tapestry of Day 

One there are bits and pieces of temple imagery.254  Deutero-Isaiah speaks of the post-exilic rebuilding of Jerusalem 

and the earthly Temple.255  There are also at least two, maybe three, texts that speak of a divine, possibly heavenly 

temple.  The first of these is really two – the repeated text of MT 2 Sam 22.7 and Ps 18.7[6].  Here the psalmist calls 

out to YHWH from his distress, and YHWH from his temple (Olfky"h"m) hears the cry.  The idea that this is a heavenly 

temple is confirmed in MT 2 Sam 22.10 / Ps 18.10 [9] in that YHWH comes down (dry) to deal with the problem.  In 

the opposite direction, MT Amos 9.6 may speak of the building of stairs up to the cosmic temple.   The final text 

comes back to Deutero-Isaiah, where God sits above the circle of the earth and stretches out the heavens like a veil, 

possibly a description of a cosmic temple.256 

 

One final word, the information compiled above is a reconstruction of the intertextual tapestry from which 

ancient interpreters working with a precursor of the Masoretic Text would have drawn their interpretations.  

Utilizing intertextuality, the tapestry sketched above provides a broad base for reading and analysing the ways that 

Day One (MT Gen 1.1-5) was read and understood by later interpreters and their communities.  While there are 

many threads woven into this grand tapestry, some of clashing colors, others complementary, still others tattered, the 

                                                           
250 MT Jer 10.12, 51.15; Ps 104.24; Prov 3.19; Job 28.12 
251 MT Jer 10.12, 51.15; Job 28.12 
252 MT Job 26.12 
253 MT Jer 10.12, 51.15; Ps 136.5; Prov 3.19; Job 28.12 
254 Margaret Barker, The Great High Priest: The Temple Roots of Christian Liturgy (London: T&T Clark, 2003), 
argues that Gen 1.1-5 is a Second Temple description of the Holy of Holies. (155-159)  While Barker’s argument is 
rather persuasive, that subsequent Jewish and Christian interpreters of Day One and the Holy of Holies understood 
that there was a relationship between the two is less circumstantial and has more substance.   
255 MT Isa 44.28 
256 MT Isa 40.22.  Cf. Barker, “Beyond the Veil of the Temple,” 19. 
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portion of the tapestry sketched above is an intertextual view of Day One as it appears in the MT of the Hebrew 

Bible.  The next step, then, is to see what sort of tapestry appears upon a similar examination of the Greek 

equivalents.   
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CHAPTER TWO 

THE INTERTEXTUAL TAPESTRY OF GEN 1.1-5 IN GREEK EQUIVALENTS OF TEXTS IN THE HEBREW BIBLE 

 

2.1 Introduction 

While not a replica of chapter one, this chapter follows the same pattern of inquiry in order to sketch the 

intertextual tapestry of Gen 1.1-5 in the Greek equivalents of the books of the Hebrew Bible, sometimes called the 

Septuagint.1  As with chapter one, the purpose of chapter two is to sketch this Greek intertextual tapestry in order to 

get a picture of the intertextuality of LXX Gen 1.1-5, to provide a foundation for comparing subsequent 

interpretations and to trace their interconnectedness within the biblical text of the interpreter.  As throughout the 

thesis, I presume that the specific text one is interpreting and the language world in which that text exists shapes 

interpretation.  Given that the two intertextual tapestries, Hebrew and Greek, are different, it should follow that there 

are different threads of interpretation based on the language world of text/interpreter.  In chapters three and four, this 

will be tested using the tapestries of the first two chapters as a background against which to read later 

interpretations.2   

 The plan for this chapter begins with a brief word about how I define LXX for this study.  I then move to a 

discussion of the criteria used for establishing intertextuality, followed by an examination of the primary text, LXX 

Gen 1.1-5 both by individual bits and bobs and as a structural whole.  As in chapter one, the largest portion of the 

chapter is the analysis of the individual intertexts as they relate to the primary text in Greek and when necessary in 

this chapter to their Hebrew equivalents.  Finally, I sketch a broader picture of the intertextual tapestry by analyzing 

some common thematic threads as they appear in the overall tapestry. 

 
2.1.2 “Septuagint” 

 While it is not necessary for this study to go into all of the complexities of LXX research, it is necessary to 

outline my basic presuppositions about the LXX in order to understand the inclusion and use of certain LXX 

manuscripts and texts in this study. To do this, I begin by looking at the question of the origins of the LXX.  I then 

offer a brief examination of some textual issues, concluding with a remark about the critical texts that I use in this 

study. 

The LXX likely dates to the third century BCE, with the translation of the Pentateuch from Hebrew into 

Greek in Alexandria.  This assumes that there is at least a kernel of truth to the Letter of Aristeas,3 an apologetic 

piece from the second century BCE.4  Let.Aris. is helpful when looking at the origins of the LXX in so far as it 

                                                           
1 Hereafter, LXX.  At odds with the nomenclature of LXX is that this chapter does not include texts such as Sirach 
and 1-2 Maccabees, which are regularly included in LXX canons.  These texts are treated in chapter four. 
2 J. Dines, “Imaging Creation: The Septuagint Translation of Genesis 1:2,” HeyJ 36 (1995), has clearly shown how 
the differences of the Greek translation open up ‘new possibilities for interpretation’ of Gen 1.2. (448) 
3 For a critical Greek text of Let.Aris, see: H.St.J. Thackeray, “Appendix: The Letter of Aristeas,” in An Introduction 
to the Old Testament in Greek (ed. H.B. Swete and R.R. Ottley; Cambridge: Cambridge University Press, 1914) 
533-606; and for an English translation see the translation with an introduction by R.J.H. Shutt, “Letter of Aristeas,” 
in The Old Testament Pseudepigrapha (ed. J.H. Charlesworth; New York: Doubleday, 1985) 2.7-34.   
4 S. Jellicoe, The Septuagint and Modern Study, (Oxford: Clarendon, 1968) surveys opinion about the dating of 
Aristeas, giving a range of opinion between 200 BCE – 33 AD (48 n.1), himself opting for a terminus ante quem of 
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attests to an 'original' translation5 of the Torah or Pentateuch in Alexandria in the third century BCE.6  Evidence 

external to Let.Aris. for a third century BCE Greek translation of the Pentateuch comes in Demetrius the Hellenist,7 

who used quotations from a Greek translation of Genesis possibly as early as late-3rd c. BCE.8   In all likelihood, 

then, there was at least one translation of the Pentateuch in the third century BCE, if not more than one, with 

revisions quick to follow.  The remaining books of the Hebrew Scriptures and other writings (e.g. Sirach, Tobit) 

were likely translated over the next two centuries.  In the prologue to Sirach (c.132 BCE), it is reported that the Law, 

the prophets, and ‘remaining books’ (ta. loipa. tw/n bibli,wn) were different in their secondary language of Greek.9  

                                                                                                                                                                                           
c.170 BCE, based primarily on the assumption that it was primarily a Jewish apologetic text written to the Jews of 
Egypt ‘to encourage fidelity to their religion as embodied in the Law’ under the spectre of Antiochus IV Epiphanes. 
(49-50)  Cf. K.H. Jobes and M. Silva, Invitation to the Septuagint, (Grand Rapids, MI: Baker Academic, 2000) 34.  
Additionally, H.B. Swete, Introduction to the Old Testament in Greek, (2nd revised ed.; London: Cambridge, 1914) 
notes that the story told in Let.Aris. is recounted by Alexandrians Aristobulus and Philo and Palestinian Josephus, 
which if genuine, attest that the story of Aristeas was told in the first half of the second century BCE in northern 
Africa, per Aristobulus, and in Palestine in the first century CE per Josephus. (12-13) This is of interest at least 
because it shows that the legend of Let.Aris. regarding the origins of the LXX was being told and presumably 
believed by those using the Greek translation.  In short, it points to the fact that communities were using these texts 
(Pentateuch plus) and thus interpreting and expounding them.  Cf. Jellicoe, Septuagint and Modern Study, 353. 
5 Whether or not there was an 'original' translation of the Pentateuch is one of the stickier wickets in the history of 
LXX research.  To avoid leaving the wicket in the open, I stand on the side of a Lagardian understanding that there 
was an 'original' translation, as opposed to the position of Kahle that there were many competing Greek versions 
with the Let.Aris. arguing for an Alexandrian version.  For an outline of Kahle's thought, see Jellicoe, Septuagint 
and Modern Study, 59-63.  I accept a general Lagardian picture of LXX origins with the qualifiers articulated by 
Jobes and Silva, Invitation, that there are two distinct translations for some books (e.g. Judges and Esther) and that 
revision of these original translations began at a very early stage in the development of the LXX. (274-276) Another 
interesting, though underdeveloped, piece of the puzzle is Jellicoe's suggestion that there may have been a ‘rival 
version’ of the Alexandrian Greek Pentateuch originating from Leontopolis (See S. Jellicoe, “The Occasion and 
Purpose of the Letter of Aristeas: a Re-examination,” NTS 12 (1966) 144-150; and Jellicoe, Septuagint and Modern 
Study, 50). Given the distance from and present fragmentary nature of the textual witnesses, any theory of LXX 
origins is incomplete.   
6 In his survey of scholarly opinion, Jellicoe, Septuagint and Modern Study, outlines six generally, though not 
universally, accepted historically reliable elements of Aristeas: (1) Alexandrian provenance; (2) the translation 
attested to ‘was regarded as authentic and unalterable and received the imprimatur of the Jewish authorities’ and was 
received well by the Jewish community in general; (3) the Pentateuch was the first part of the Scriptures of Israel to 
be translated into Greek; (4) the original translation was an official Jewish undertaking possibly with the blessing of 
civic authorities; (5) the original translation of the Pentateuch likely dates to the first half of the third century BCE; 
and (6) the translation was made for Jewish liturgical and pedagogical use. (55) 
7 Not to be confused with Demetrius of Phalerum, the librarian of Alexandria, in the Let.Aris. 
8 On the date of Demetrius, the reference to Ptolemy IV Philopator in the summary by Clement of Alexandria 
(Strom 1.141.1f) of Demetrius' work, Peri. tw/n evn th/| VIoudai,a| Basile,wn, would place Demetrius in the late third 
century BCE.  Swete, Introduction, assumes that the reference to Ptolemy IV is genuine and outlines three examples 
of Demetrius' use of a Greek Genesis. (17-18).  Accepting a late third century BCE date for Demetrius, J. Hanson, 
“Demetrius the Chronographer,” in The Old Testament Pseudepigrapha (ed. J.H. Charlesworth; New York: 
Doubleday, 1985), also notes questions that have been raised about the identity of the Ptolemy referenced by 
Demetrius. (844) 
9  ouv ga,r ivsodunamei/ 

auvta. evn eàutoi/j ~Ebrai?sti. lego,mena kai. o[tan metacqh/| eivj e`te,ran glw/ssan\ 
ouv mo,non de. tau/ta( 
avlla. kai. auvtoj o` no,moj kai. ai` profhtei/ai 
kai. ta. loipa. tw/n bibli,wn 
ouv mikra.n e;kei th.n diafora.n evn e`autoi/j lego,mena) 
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While it is debatable what is meant by ta. loipa,, it is likely that the translation effort in Egypt had progressed at least 

to include the Prophets and some of the Writings.  A terminus ante quem of the first century CE can be established 

for most of the books eventually included in the full Greek codices.10   

Given that the primary aim of this study is to explore the intertextual history of Gen 1.1-5 up to the 

historical boundary of c.200 CE, and in so doing to look at how that history interacts with the wider intertextual 

tapestries of Gen 1.1-5 and its intertexts, there is a problem of just what texts can be chronologically considered in 

this chapter.  Similarly, there is the issue of the so-called ‘later versions’ of Aquila, Symmachus, and Theodotion 

along with Origen's additions and corrections in the fifth column of the Hexapla.  Origen's (c.182-c.251 CE) fifth 

column Hexaplaric materials, most likely dating from the first half of the third century CE, are excluded from 

consideration.  This comes into play significantly in the case of Job 26, where a large portion of the chapter is 

material asterisked by Origen,11 and as such is left out of intertextual consideration.12  In the case of the texts of 

Aquila,13 Symmachus,14 and Theodotion,15 it can be assumed that these texts were in circulation and well known by 

the time of Origen, especially among Greek speaking Jews.  That they are included in the Hexapla seems reason 

enough to believe that they were texts that Origen felt needed to be addressed for his Jewish – Christian textual 

dialogue to work.16  These later versions are included and addressed when bearing specifically on the intertextual 

relationship with LXX Gen 1.1-5. 

                                                                                                                                                                                           
From J. Ziegler, ed., Sapientia Iesu Filii Sirach, (Septuaginta - Vetus Testamentum Graecum: Auctoritate 
Acadamiae Scientiarum Gottingensis editum., XII,2, Göttingen: Vandenhoeck & Ruprecht, 1965) 125. 
10 Swete, Introduction,  argues that, though the evidence is fragmentary, there is reason to think that prior to the 1st 
century C.E., there was either a complete or nearly complete translation into Greek of the entire Hebrew scriptures.  
Evidence for this includes the fact that Philo (1st cent. C.E.) quotes from all LXX books except Ruth, Ecclesiastes, 
Canticles, Esther, Lamentations, Ezekiel, and Daniel; and the New Testament quotes from all but Ezra, Nehemiah, 
Esther, Ecclesiastes, the Song of Solomon, and ‘certain Minor Prophets.’ (25-26) Swete also includes lists of the 
contents of the major uncials along with canonical lists of the early Church. (201ff.) 
11 It is thought that Origen usually corrected his text (Hexapla, column five) to Theodotian’s (column six), which 
could place the asterisked materials in Job within the time-frame of this study, the provenance of Origen’s asterisked 
material is largely an open question.  See J.M. Dines, The Septuagint (London: T&T Clark, 2004) 100-102. 
12 See below, pp. 89-92. 
13 Column three in Origen's Hexapla, Aquila's work falls into my historical time frame, if the completion of his 
translation of the ‘recently standardized’ Hebrew text can be dated with Jobes and Silva, Invitation, 39, at c.140 CE.  
The effect of Aquila's translation on certain intertextual relationships may be more likely felt in early Jewish texts, if 
he, a convert to Judaism, was correcting the LXX ‘in so far as it appeared to support the view of the Christian 
Church.’ Swete, Introduction, 31-42. 
14 Column four of the Hexapla, Symmachus' work can be dated to the last half of the first century CE.  A. Salvesen, 
Symmachus in the Pentateuch, (JSSMS 15; Manchester: University of Manchester, 1991), argues for a later date 
around 200 CE and describes Symmachus work as combining ‘the best Biblical Greek style, remarkable clarity, a 
high degree of accuracy regarding the Hebrew, and the rabbinic exegesis of his day: it might be described as a Greek 
Targum, or Tannaitic Septuagint.’ (297) As quoted by Jobes and Silva, Invitation, 40. 
15 Column six of the Hexapla is Theodotion's Greek version.  There is a debate whether or not Theodotion's version 
is a translation or a revision of a ‘proto-Theodotion’ or kaige recension.  Most recently, P.J. Gentry, The Asterisked 
Materials in the Greek Job, (SBLSCS 38; Atlanta: Scholars, 1995), argues that Theodotion is an independent 
translation and that there is much yet to be studied regarding the diversity in the kaige group of mss. and its complex 
relationship with the Old Greek and the later versions. Gentry also suggests that Theodotion specifically in Job dates 
to the early first century CE, though he carefully does not assume that Theodontionic materials are all of the same 
date. Significant is his call for a stop to all references to a proto-Theodotion. (495-498) 
16 Gentry, Asterisked Materials, 495-496. 
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Finally, the critical texts that I employ in this chapter are primarily from the Göttingen editions,17 and when 

Göttingen are unavailable the Larger Cambridge editions.18  To these critical editions I differ in matters of 

punctuation and form (i.e., narrative or poetic presentation).  It becomes quickly apparent when working with the 

LXX that textual matters can take over ad nauseam.  In the interest of both rigor and sensibility, in LXX matters I 

attempt to walk the fine line between over-simplification and over-complication. 

 

2.1.3 Considering Commonality: Criteria for Establishing Intertextuality 

 The criteria for establishing intertextuality in general terms is the same as for chapter one.  Differences 

occur in the specifics of certain words.  That is, there is not always a one-to-one relationship between the IMs for the 

Hebrew and Greek texts.  The intertextual markers identified for chapter two are:  

words – avo,ratoj( avkataskeu,astoj( sko,toj( a;bussoj( evpife,rw( diacori,zw 
minor phrases – evn avrch/( to.n ouvrano.n kai. th.n gh/n( pneu/ma qeou/( o[ti kalo,n(qeo.j kalei/( h`me,ra mi,a 
word-pairs –ouvrano,j and gh/( fw/j and sko,toj( h̀me,ra and nu,x 
 

Two rather glaring omissions from this list are fw/j and the word-pair, ouvrano,j and gh/.  Though I do employ fw/j 

along with sko,toj as a word-pair and the verbatim use of to.n ouvrano.n kai. th.n gh/n from LXX Gen 1.1, I have 

chosen not to address fw/j and the more general word-pair of ouvrano,j and gh, along with pneu/ma, because the 

frequency of their use in the LXX limits their usefulness.19   

 These texts were identified with the aid of concordances, old20 and new.21 

 

2.2 A Look at LXX Gen 1.1-5 

The Greek and the Hebrew of Gen 1.1-5 are both the same text and different texts.  While both texts come 

at the beginning of their respective texts of Genesis, they live within two very different language worlds, their 

structure is different, if even slightly, and their vocabularies carry different connotations within the context of their 

respective language world.  While the Greek is a translation of a Hebrew text, these two independent texts have 

intertextual lives of their own.  As such, I treat them in separate chapters with their own analysis.  In what follows, I 

look at both the structure of the whole of the primary text, LXX Gen 1.1-5, and at the IMs in their primary context. 
1VEn avrch/| evpoi,hsen o` qeo.j to.n ouvrano.n kai. th.n gh/n)  2h` de. gh/ h=n avo,ratoj kai. 
avkataskeu,astoj( kai. sko,toj evpa,nw th/j avbu,ssou( kai. pneu/ma qeou/ evpefe,reto evpa,nw 
tou/ u[datoj)  3kai. ei=pen ò qeo,j Genhqh,tw fw/j) kai. evge,neto fw/j)  4kai. ei=den ò qeo.j 
to. fw/j o[ti kalo,n) kai. diecw,risen o` qeo.j avna. me,son tou/ fwto.j kai. avna. me,son tou/ 

                                                           
17 From the series Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis editum 
(Vandenhoeck & Rurprecht): J.W. Wevers, ed., Genesis (1974), Exodus (1991); J Zeigler, ed., Isaiah (1939), 
Jeremiah (1957), the Minor Prophets (1943), Job (1934). 
18 A.E. Brooke, N. McLean, and H.S.J. Thackery, eds., I and II Samuel, (The Old Testament in Greek, II, 1, London: 
Cambridge University Press, 1927). 
19 As with rm) in MT Gen 1.3, le,gw in LXX Gen 1.3 is also of little use, occurring in 1900+ verses in the 
Septuagint. 
20E. Hatch and H.A. Redpath, A Concordance to the Septuagint and other Greek versions of the Old Testament 
(including the Apocryphal Books), (Graz, Austria: Akademische Druck - U. Verlagstanstalt, 1975). 
21 BibleWorks for Windows Ver. 5.0, BibleWorks, LLC., and Bible Companion 1.6.4; GRAMCORD Morphological 
Search Engine 2.4ce, Loizeaux Brothers, Inc. 



CHAPTER TWO 
 

– 53 –  

sko,touj)  5kai. evka,lesen o` qeo.j to. fw/j h`me,ran kai. to. sko,toj evka,lesen nu,kta) kai. 
evge,neto èspe,ra kai. evge,neto prwi,( h`me,ra mi,a) 
 
1In the beginning God made the heaven and the earth, 2but the earth was invisible 
and unformed, and darkness was atop the abyss, and a spirit of God moved atop the 
waters.  3And God said, ‘Let there be light.’  And there was light.  4And God saw the 
light that it was good.  And God separated between the light and the darkness.  5And 
God called the light day and the darkness he called night.  And there was evening 
and there was morning, day one. 

 
 Within the overall structure of LXX Gen 1.1-5, the postpositive use of de, in v.2 is pivotal.22  Though there 

is no corresponding me,n in v.1,23 v.2 can be read as a continuation of v.1.  While de, does signal a change of subject,24 

it is likely that the opposition or contrast is so slight between v.1 and v.2, that the me,n is rendered unnecessary.25  

The de,, then, signals a slight opposition or expansion on the state of the earth, especially since v.1 ends and v.2 

begins with gh/.  With a similar understanding of vv.1-2, William P. Brown, seeing LXX Gen 1.3-31 as a literary 

unit, marks a division between vv.1-2 and v.3ff.26  He identifies what is going on in vv.1-3 as a ‘double creation,’ 

stating: 

Heaven and earth are the created 'aformal' substances from which the entities named 
'heaven' and 'earth' are fashioned in vv 6-8 and 9-10, respectively, within the formal 
creation account of six days.  The formal structure of 1:3-31, thus, coincides with the 
content of creation in that creation is given definitive form.27 
 

According to Brown's analysis, then, there is a bifurcation between vv.1-2 and v.3ff.  If Brown's analysis is correct, 

the unity of vv.1-5 is less natural in the Greek than in the Hebrew.  It is not hard to see the logic behind seeing vv.3-

31 as a unit, given the structural and thematic parallels that run throughout.28  Yet, does an inclusio of vv.3-31 

preclude altogether a pericope of vv.1-5 in the LXX?  There can be little doubt that there is a definite conclusion at 

the end of v.5, as it is a formula repeated throughout the rest of the chapter.29  Suffice it to say, it is at least possible 

to see vv.3-5 as the first action on the pre-created earth – the first act of creation by speaking, separating, and 

naming.  Additionally, if someone were looking at 'day one' in the Greek it is unlikely that it would not be 

juxtaposed with what comes immediately before, that is vv.1-2.  While grammatically it is more difficult to see Gen 

1.1-5 as a unity in the Greek, especially in such a way that mirrors the structure of the Hebrew (v.1 – dependent 

clause, v.2 – parenthetic clause, v.3 – main clause), with a bit of (permissible) gerrymandering our pericope can 

remain inclusive of the first five verses.  In short, though it is possible to identify a break between v.2 and v.3 in the 

                                                           
22 There are no textual variations that leave out or substitute something else for the de, of v.2.  Cf. J.W. Wevers, ed., 
Genesis, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis editum, 1, 
Göttingen: Vandenhoeck & Ruprecht, 1974) 75. 
23 The use of de, without me,n is not uncommon in general Classical usage, cf. LSJ, s.v., nor in the LXX, cf. F.C. 
Coynbeare and S.G. Stock, A Grammar of Septuagint Greek, (Grand Rapids: Zondervan, 1980) 39. 
24 J.W. Wevers, Notes on the Greek Text of Genesis, (SBLSCS 35; Atlanta: Scholars, 1993) 1. 
25 LSJ, s.v. 
26 W.P. Brown, Structure, Role, and Ideology in the Hebrew and Greek Texts of Genesis 1:1-2:3, (SBLDS 132; 
Atlanta: Scholars, 1993) 31. 
27 Brown, Structure, Role, and Ideology, 35. 
28 Brown, Structure, Role, and Ideology, 26-45. 
29 LXX Gen 1.5b, 8b, 13, 19, 23, and 31b. 
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Greek, I continue to use the pericope boundaries of vv.1-5, given there is a full stop at the end of v.5, and that it is 

unlikely that vv.1-2 would be read without an eye on that which immediately follows.  

I now move from the whole to the parts, taking a verse-by-verse stroll through the pericope paying close 

attention to the intertextual markers. 

 

2.2.1 LXX Gen 1.1 

The first words of LXX Gen 1.1 are evn avrch/|, which serve as a temporal modification of the remainder of 

the verse and the story.  As was noted above, in light of the postpositive de,, v.2 can be seen as a continuation of v.1, 

though there is no dependency of vv.1-2 upon v.3 in the Greek.  Similar to the Masoretic pointing of its Hebrew 

counterpart, evn avrch/| is anarthrous.30  The first verb of the LXX, poie,w, occurs over three thousand times throughout 

the LXX, and as such does not function as an intertextual marker.31  Also as mentioned above, the word-pair, 

ouvrano,j/gh/, is not used as an intertextual marker given the frequency of its occurrences (250+).32  The major 

                                                           
30 It should also be noted that Aquila, given his tendency to slavishly represent the Hebrew, apparently translates 
tyi$)"r:B as evn kefalai,w|, reflecting the Hebrew root, $)or.  Cf. Wevers, ed., Genesis - Göttingen, 75.  Also, M. 
Alexandre, Le Commencement du Livre Genèse I-V: La version grecque de la Septante et sa réception, 
(Christianisme Antique 3; Paris: Beauchesne, 1988) 67.  Alexandre’s is the commentary par excellence in its 
coverage of the text and its interpretations.   
31 Wevers, Notes on Genesis, observes that all eleven occurrences of )rb in Genesis are translated with poie,w. (1) 
32 Within LXX Gen 1.1-5, there are possible intertextual connections with the Greek pantheon.  In an examination of 
Hesiod's Theogony (8th century BCE) a handful of the primary players in LXX Gen 1.1-5 have prominence in 
Hesiod's tracing of the Greek cosmology.  Following the genealogical structure of Theog., Ca,eoj (chaos), Gai/a 
(earth), Ta,rtara (the lowest level of the underworld), and VEroj (love) are the first four deities that appear. (Theog. 
116-122)  These first four have no genesis of their own.  Ca,eoj (Chaos) gives birth to Nu,x (night) who then gives 
birth to its opposite, ~Hme,rh (day). (Theog. 123-124)  The other major branch of the family are the offspring of Gai/a, 
who gives birth to her son and husband, Ouvrano,j (heaven), who then gave birth to the Titans, Cyclopes, etc. (Theog. 
133ff)   

While much has been made of the parallels between ancient Hebrew and Sumerian, Akkadian, Egyptian, 
and Canaanite creation accounts, in the case of Greek parallels, at least in the case of Hesiod's account in the 
Theogony, there are a considerable number of commonalities with LXX Gen 1.1-5.  When thinking about these 
parallels in intertextual terms it seems more likely that someone steeped in traditional Greek religion and/or 
literature who encounters the Greek text of Genesis is likely to see a commonality between the two, that is, an 
intertextual relationship.  With LXX Gen 1.1-5 in mind, one need only read the last of Hesiod's prologues: 
 

Cai,rete( te,kna Di,oj( do,te dV i`mero,essan avoidh,n\ 
klei,ete dV avqana,twn i`ero.n ge,noj aive,n evo,ntwn( 
oi- Gh/j tV evxege,nonto kai. Ouvranou/ avstero,entoj( 
Nukto,j te dnoferh/j( ou[j qV a`lmuro,j e;trefe Po,ntoj\ 
ei;pate dV w`j ta. prw/ta qeoi. kai. gai/a ge,nonto 
kai. potamoi. kai. po,ntoj avpei,ritoj( oi;dmati qui,wn( 
a;stra te lampeto,wnta kai, ouvrano.j euvru.j u]perqen\ 
oi[ tV evk tw/n evvge,nonto qeoi. dwth/rej eva,wn( 
w[j tV a;fenoj da,ssanto kai. w[j tima,j die,lonto 
hvde. kai. w`j ta. prw/ta polu,ptucon e;scon {Olumpon) 
Tau/ta moi e;spete Mou/sai( VOlu,mpia dw,matV e;cousai( 
evx avrch/j( kai. ei;paqV o[ ti prw/ton ge,netV auvtw/n) 
 
Greetings, children of Zeus; grant me lovely son, 
And praise the holy race of immortals who always are,  
who were born from Gaia and starry Ouranos, 
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distinction between the MT and the LXX texts of v.1 is that in the Greek there is little room for speaking of the 

precreated earth.  Rather, there is a definite creative action by God in v.1, necessitating the likes of Brown's ‘double 

creation.’33 

 

2.2.2 LXX Gen 1.2 

V.2, then, describes the state of the earth as first created in v.1.  As in the Hebrew, v.2 is tripartite.  The 

waw conjunctions of the MT are observed in the first phrase with de, and in the second and third with kai,.  While 

discussion regarding the meaning of de, need not be repeated as it was addressed above, it is worth noting again that 

there is a choice made to use de, rather than kai,, especially given that there are fourteen occurrences of waw in the 

MT of vv.1-5, only one of which is translated with  de,.34  This is not to say that de, would be an appropriate 

translation of them all.  Rather, the fact that the LXX often follows the MT closely means that differences need to be 

looked at very closely.  The first phrase of v.2 continues with a rendering of Uhobfw Uhot as avo,ratoj (invisible) and 

avkataskeu,astoj (unformed).35  While their Hebrew counterparts occur infrequently, avo,ratoj and avkataskeu,astoj 

occur even less frequently, the latter being a hapax legomenon within the LXX.  Unlike their Hebrew counterparts, 

however, their meaning is present, at least in a veiled way, in their roots.  The former, avo,ratoj, comes from òra,w, 

and with the negating a can be rendered as that which cannot be seen.36  It occurs only three times in the LXX.37  

                                                                                                                                                                                           
and from dark Nyx, and those salty Pontos raised. 
Tell how at first gods and earth came to be, 
and rivers and vast sea, violent in surge, 
and shining stars and wide sky above, 
[and the gods born from them, givers of good] 
how they divided their wealth and allotted honors 
and how first they held valed Olympos.  
Tell me these things, Muses with Olympian homes, 
from the first, say which of them first came to be. 
 

Theog. 104-115 [Greek text from Hesiod, Thégonie - Les Travaux et Les 
Jours Le Bouclier, (ed. P. Mazon; Paris: Société d'Édition Les Belles 
Lettres, 1967) 35-36; translation by R.S. Caldwell, Hesiod's Theogony: 
Translated with Introduction, Commentary, and Interpretive Essay, (Focus 
Classical Library; Newburyport, MA: Focus Information Group, 1987) 33.] 

 
This prelude in which the poet asks the Muses for insight into his cosmogonical ponderings provides plenty of 
intertextual commonality with LXX Gen 1.1-5, namely the idea of the pairing of ouvrano,j and gh/ (gai/a being a form 
thereof), the presence of nu,x, and Hesiod's appeal for the Muses to tell him about these things evx avrch/j.  I am not 
suggesting here any direct relationship or dependence, only that there is an interesting intersection between these 
two texts.  The translation of Gen 1.1-5 from Hebrew into Greek moves this text into a new tapestry of intertextual 
relationships, this Greek cosmology being a striking one. 
33 Brown, Structure, Role, and Ideology, 35. 
34 This, of course, makes the assumption that the Hebrew text with which the translator was working looked a lot 
like the MT. 
35 Alexandre, Le Commencement du Livre Genèse I-V, makes the observation that Theodotion maintains the 
rhyming nature of Uhobfw Uhot with his translation, h` de. gh/ h=n qe.n kai. ouvqe,n. (77) 
36 Intertextually, the use of avo,ratoj by Plato to refer to the invisible world of ideas (Phaedo 85E; Sophist 246AB, 
247B; Theaetetus 155E; Timaeus 51A) is notable.  Plato's understanding of the word and its use in the LXX come to 
an intersection in Philo's understanding of LXX Gen 1.2 as ‘an essential quality of the incorporeal and intelligible 
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The latter, avkataskeu,astoj, is derived from kataskeua,zw and with the negating a carries the meaning of something 

that has not yet been prepared for building or rough materials.38  The picture of the earth given in this first phrase of 

v.2 is invisible or nondescript and rough in the sense of raw material.39 

The second phrase of v.2 further describes the earth at this first stage of creation by stating that darkness 

(sko,toj) was above (evpa,nw) the abyss (a;bussoj).  Because v.2 is describing what has already been created in v.1, 

sko,toj can be read as the absence of light, a situation possibly reflected in the translator's choice of avo,ratoj and 

rectified by the creation of light in v.3.  The use of a;bussoj is curious in that it carries no mythological baggage like 

that which may be attached to {Oh:T.40  Rather, as Dines points out, in a;bussoj the translator likely creates a 

neologism, given that prior to the third century BCE there are no feminine nominal uses of what was previously a 

general adjective meaning ‘unfathomable, boundless, enormous.’41  Additionally, Dines highlights another 

interesting possibility, that the translator created the nominal use of a;bussoj in order to establish an alliterative 

function tying together avo,ratoj, avkataskeu,astoj, and a;bussoj as descriptions of the earth in its first created state.42  

Finally, in place of evpa,nw for y"n:P-la( in phrases two and three one might have expected something along the lines of 

evpi. pro,swpon, as is the case the recensions of Aquila, Theodotion, and Symmachus43 and in Job 26.10.44   

The third and final phrase of v.2 runs parallel to the second, placing the pneu/ma qeou/ moving (e,pife,rw) 

upon (evpa,nw) the waters (tou/ u[datoj).  Like the Hebrew, pneu/ma qeou/ is anarthrous, which lends to an understanding 

of a divine wind or breath rather than spirit.45  The use of the middle imperfect of evpife,rw for the Hebrew participle, 

tepexar:m, both displays a continuous action and leaves ambiguous whether the breath of God is moving or being 

moved.  While the general connotation of the verb is to strike or attach, there are variations that speak of the relation 

of water to a ship.46  Illustrative of this is the occurrence of the verb in Gen 7.18 (evpefe,reto h` kibwto.j evpa,nw tou/ 

u[datoj), which bears two striking similarities to LXX Gen 1.2 – the use of e,pife,rw in the third person middle 

imperfect and the relation to the phrase, evpa,nw tou/ u[datoj, verbatim with LXX Gen 1.2.  While there is at least 

cause for intertextual interest in the relationship of 1.2 and 7.18, it seems unlikely that because of the connection the 

                                                                                                                                                                                           
creation (Opficio Mundi 29-34).  Brown, Structure, Role, and Ideology, 48 n.33; also Dines, “Imaging Creation,”  
442-443. 
37 See Appendix B. 
38 LSJ, s.v. 
39 Caldwell, Hesiod's Theogony, in his explanation of the Greek meaning of chaos in conjunction with the presence 
of Ca,oj at the beginning of Theog., makes the assertion that chaos is not disorder and confusion, signifying ‘a void, 
an abyss, infinite space and darkness, unformed matter…an impenetrable and immeasurable darkness, an opacity in 
which order is non-existent or at least unperceived.’  He goes on to suggest parallels to the Egyptian ‘watery waste 
called Nun…and the formless void and abyss’ in Genesis. (33) 
40 Wevers, Notes on Genesis, 2. 
41 Dines, “Imaging Creation,” 446.  The general adjectival meanings are taken from LSJ, s.v.   
42 Dines, “Imaging Creation,” also notes the possibility that a similar alliterative relationship exists between Uhot, 
Uhob, and {Oh:T. Further, she suggests English translations of the Greek as ‘unseen, unsorted, and unfathomable.’ 
(445) 
43 Wevers, ed., Genesis - Göttingen, 75. 
44 MT Job 26.10 has, {iyifm-y"n:P-la(, the LXX of which reads, evpi. pro,swpon u[datoj.  A similar example is Amos 5.8, 
where the MT has the water of the sea being poured jerf)fh yn:P-la( and the LXX reads evpi. prosw,pou th/j gh/j. 
45 Brown, Structure, Role, and Ideology, 48-50 n.36; Wevers, Notes on Genesis, 2. 
46 LSJ, s.v. 
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verb ought to be limited to 'movement'.47  Taking into account the larger semantic nature of the verb, it seems likely 

that there is a violent connotation.   

In short, v.2 describes the earth as first created (cf. v.1) and thus in an incomplete state.  It is a dark, rough, 

water mass with a wind from God violently moving over it.  The earth at this stage is in need of further work, work 

that begins in v.3. 

 

2.2.3 LXX Gen 1.3 

The first act of creation comes in v.3 with the speaking into existence of light by God.  As the first element 

of creation other than heaven and earth, the presence of light (fw/j) begins to shape the sko,toj that exists atop the 

earth of LXX Gen 1.2. Presumably, the creation of light also begins to counteract the avo,ratoj.  

 

2.2.4 LXX Gen 1.4  

God sees in v.4 that the light was good (o[ti kalo,n),48 replicating the Hebrew bO+-yiK.  Harl points out that 

the LXX here uses kalo,n rather than avgaqo,j because of the aesthetic, moral, and ordered intent of the word.49  The 

next intertextual marker, diacwri,zw, begins the process of differentiation of the unformed (avkataskeu,astoj) earth.  

Light is separated from darkness.  In the ordering of the raw materials of vv.1-2, light is separated from darkness.50  

There is another intertextual marker in the word-pair, fw/j/sko,toj, which is a valuable intertextual marker for two 

                                                           
47 Brown, Structure, Role, and Ideology, 50 n.37; Dines, “Imaging Creation,” 447-448. 
48 While not intertextually significant enough to warrant inclusion in the list of intertexts of LXX Gen 1.1-5, the use 
of o[ti kalo,n in LXX Gen 3.6 is of interest: 

kai. ei=den h` gunh. o[ti kalo.n to. xu,lon eivj brw/sin kai. o[ti avresto.n toi/j ovfqalmoi/j 
ivdei/n kai. w`rai/o,n evstin tou/ katanoh/sai kai. labou/sa tou/ karpou/ auvtou/ e;fagen\ 
kai. e;dwken kai. tw/| avndri. auvth/j metV auvth/j kai. e;fagon. 
 
And the woman saw that the tree was good for food and that it was pleasing for the 
eyes to see and beautiful to ponder; and having taken of its fruit she ate and gave to 
her husband [who was] with her, and they ate. 

 
The connection between this text and LXX Gen 1.1-5, comes in a parallel phrase in LXX Gen 1.4.  The relation of 
these two texts rests on a slim commonality of vocabulary – o[ti kalo,n and ei=den.   

kai. ei=den h` gunh. o[ti kalo.n to. xu,lon eivj brw/sin Gen 3.6a 
kai. ei=den ò qeo.j to. fw/j o[ti kalo,n Gen 1.4a 

 
This said, there are two things about this slim commonality that are intriguing.  The first is that this simple sentence 
construction is repeated nearly verbatim about both God in LXX Gen 1.4 and about the woman in LXX Gen 3.6, one 
in an act of creation, another in an act of challenging the created order.  Also, given the fact that throughout the Old 
Testament Greek text the ei=den + o[ti kalo,n combination happens six times, and given the fact that the first five all 
repeat the same formula about God within the first creation story (vv.4,8,10,12,18), the fact that the only other time 
that this occurs is in Gen 3.6 is of interest.   The second thing is the close juxtaposition.  Taking canonical 
shape/textual shape into consideration, it can be assumed that at a relatively early date (3rd cent. BCE), the shape of 
LXX Genesis was largely established.  Therefore, with just two short chapters between them, two chapters that deal 
with very similar content, these two verbatim statements, one about the creator, one about a denigrator of creation 
(at least in the early theological imagination), are placed next to one another. 
49 M. Harl, La Bible d'Alexandrie: I. La Genèse, (Paris: Éditions du Cerf, 1986) 88. 
50 Wevers, Notes on Genesis, notes that the LXX usually renders the Hebrew prepositions }y"BU… }y"B with avna. me,son. 
(3) 
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reasons: (1) when looked at together, fw/j/sko,toj is a more significant intertextual marker than the individual 

words;51 and (2) fw/j/sko,toj are more likely to signal an intertextual connection to LXX Gen 1.1-5 together as they 

symbolize the totality of 'day', especially 'day one'.   

 

2.2.5 LXX Gen 1.5  

The first day ends with the naming of day and night, as the Hebrew )rq is translated with kale,w.  Another 

intertextual marker comes into play in v.5, h`me,ra/nu,x.52  The unformedness (avkataskeu,astoj) of the earth in its first 

created state is shaped into its most basic components, that of light and dark, night and day.  One could say that both 

elements of v.2a, avo,ratoj and avkataskeu,astoj, are addressed in this first day.  In the creation of light, all is no longer 

dark and invisible, and in the separation of light and darkness and in the naming of day and night things begin to 

take form.  What was initially rough begins to reflect the creator's design.  The pericope ends with the formula that 

is to be repeated throughout chapter one, kai. evge,neto e`spe,ra kai. evge,neto prwi,.  Finally, there is the pronouncement 

of day one, h̀me,ra mi,a.  Like the Hebrew, the Greek maintains the use of the cardinal number on the first day, using 

ordinals for the remaining days.53 

 

2.3 Intertexts of LXX Gen 1.1-5 

 What follows is a sketch of the individual pieces of the intertextual tapestry of LXX Gen 1.1-5.  The 

intertextual relationships are analyzed on overall commonality, the most basic thread of which is that they all share a 

creation theme.  In descending order of commonality, the intertexts are based on the number of individual words 

common to both texts (e.g. if skoto,j occurs three times in a given text, for this criterion it is only counted once).  

This is column A in Table 2.1.  The second criterion is what I call the frequency ratio, thisis simply the total number 

of common words divided by the total number of verses in a given pericope (e.g. if there are four words common to 

LXX Gen 1.1-5 in a pericope that is two verses long it receives a rating of 2.00).  This ratio serves to identify the 

concentration of common vocabulary between an intertext and the primary text.  This is column B in Table 2.1.  The 

third criterion is the total common words, including repetitions (e.g. if skoto,j occurs three times in a given text, it is 

counted three times).  This is column C in Table 2.1.  A fourth criterion for ordering the intertexts is the pericope's 

place in the canon, which in this case is the order as set out in Rahlf's LXX.  It bears mentioning again that these are 

artificial criteria.  I do not presume to be able to guess how my ordering might reflect the importance given to these 

intertexts by subsequent interpreters of LXX Gen 1.1-5, and I acknowledge that my ordering places these texts into a 

wholly new matrix, in a real way creating an entirely new text. 

                                                           
51 Individually, fw/j occurs 176 times and sko,toj 120 – sko,toj is treated as an intertextual marker individually, and 
fw/j only in the word-pair.   
52 Given that h̀me,ra occurs over 2,500 times and nu,x, 295, it is only as a word-pair that they are manageable. 
53 Cf. Wevers, Notes on Genesis, 3. 
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Analysis of LXX Gen 1.1-5 Intertexts 

Intertexts 
A. Individual 

Common 
Words54 

B. Frequency 
Ratio 

C. Total 
Common 

Words 
1 Ps 103.1-35 9(1) 0.69 24 
2 Isa 42.5-9 8(2) 1.60 8 
3 Prov 8.22-31 8(2) 1.50 15 
4 Isa 44.24-45.8 8(4) 1.00 14 
5 Isa 51.9-16 7(3) 1.57 11 
6 Ps 148.1-14 7(2) 0.86 12 
7 Isa 40.12-26 6(1) 0.79 11 
8 Job 38.4-38 6(4) 0.62 21 
9 Ps 17.7-18 6(1) 0.71 10 

10 2 Kgdms 22.7-18 6(1) 0.64 9 
11 Jer 10.11-13 5(1) 4.33 13 
12 Jer 28.15-16 5(1) 4.00 8 
13 Amos 5.7-9 5(1) 2.00 6 
14 Ps 32.6-9 5(1) 1.25 5 
15 Ps 73.12-17 5(1) 1.00 6 
16 Isa 45.18-19 4(1) 3.50 7 
17 Ps 134.5-7 4(2) 1.67 5 
18 Exod 20.11 3(1) 3.00 3 
19 Exod 31.17 3(1) 3.00 3 
20 Zech 12.1 3(1) 3.00 3 
21 Amos 9.5-6 3(1) 2.50 5 
22 Job 3.3-10 3(2) 1.63 13 
23 Ps 76.17-21 3(1) 1.20 6 
24 Job 37.15 3(1) 3.00 3 
25 Job 33.4 2(1) 2.00 2 

Table 2.1 - Intertexts of LXX Gen 1.1-5 
 

 Additionally, I offer two comments about the relationship between chapters one and two.  First, when 

pericope boundaries for an individual intertext remain the same for both the MT and LXX, I do not repeat my 

argument in this chapter.  This is simply a practical space-saver.  Second, another difference that the reader will 

notice is that in chapter two there are comparisons of the LXX text(s) with the MT, in order to highlight changes 

between the Greek and Hebrew intertextual tapestries.  These comparisons are not what can be called ‘Masoretic 

fundamentalism,’55 that is a judgment always in favor of the integrity of the MT over the LXX.  This is not a text-

critical study.  Rather, these comparisons of the LXX text with the MT are meant to point out possible intertextual 

differences.   

I should also state that the Greek text and my own translation of each pericope are included.  While this 

adds substantially to the girth of this chapter, the critical editions of the LXX are far less accessible than Biblia 

Hebraica Stuttgartensia.  It is for the ease of the reader that text and translation are included. 
                                                           
54 The second number in parentheses is the number of IMs that appear in the pericope, whereas the first number of 
column A is the number of individual words common between the pericope and LXX Gen 1.1-5.  Again, it should 
be noted that the specific intertextual markers function as beacons within a larger context of commonality.  One 
intertextual marker, then, can draw attention to a much wider context and commonality. 
55 I borrow this term from my doctoral supervisor, Dr. James R. Davila. 
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2.3.1 Psalm 103.1-35 (MT Ps 104) 
1tw/| Dauid  
euvlo,gei( h` yuch, mou( to.n ku,rion)  
ku,rie o` qeo,j mou( evmegalu,nqhj sfo,dra(  
evxomolo,ghsin kai. euvpre,peian evnedu,sw 
2avnaballo,menoj fw/j w`j i`ma,tion(  
evktei,nwn to.n ouvrano.n w`sei. de,rrin\ 
3o` stega,zwn evn u[dasin ta. u`perw/|a auvtou/(  
o` tiqei.j ne,fh th.n evpi,basin auvtou/(  
o` peripatw/n evpi. pteru,gwn avne,mwn\ 
4ò poiw/n tou.j avgge,louj auvtou/ pneu,mata 
kai. tou.j leitourgou.j auvtou/ pu/r fle,gon) 
5evqemeli,wsen th.n gh/n evpi. th.n avsfa,leian auvth/j(  
ouv kliqh,setai eivj to.n aivw/na tou/ aivw/noj) 
6a;bussoj ẁj i`ma,tion to. peribo,laion auvtou/(  
evpi. tw/n ovre,wn sth,sontai u[data\ 
7avpo. evpitimh,sew,j sou feu,xontai(  
avpo. fwnh/j bronth/j sou deilia,sousin) 
8avnabai,nousin o;rh kai. katabai,nousin pedi,a 
eivj to,pon( o]n evqemeli,wsaj auvtoi/j\ 
9o[rion e;qou( o] ouv pareleu,sontai(  
ouvde. evpistre,yousin kalu,yai th.n gh/n) 
10ò evxaposte,llwn phga.j evn fa,ragxin(  
avna. me,son tw/n ovre,wn dieleu,sontai u[data\ 
11potiou/sin pa,nta ta. qhri,a tou/ avgrou/(  
prosde,xontai o;nagroi eivj di,yan auvtw/n\ 
12evpV auvta. ta. peteina. tou/ ouvranou/ kataskhnw,sei(  
evk me,sou tw/n petrw/n dw,sousin fwnh,n) 
13poti,zwn o;rh evk tw/n u`perw,|wn auvtou/(  
avpo. karpou/ tw/n e;rgwn sou cortasqh,setai h` gh/) 
14evxanate,llwn co,rton toi/j kth,nesin  
kai. clo,hn th/| doulei,a| tw/n avnqrw,pwn  
tou/ evxagagei/n a;rton evk th/j gh/j\ 
15kai. oi=noj euvfrai,nei kardi,an avnqrw,pou  
tou/ i`laru/nai pro,swpon evn evlai,w|(  
kai. a;rtoj kardi,an avnqrw,pou sthri,zei) 
16cortasqh,setai ta. xu,la tou/ pedi,ou(  
ai` ke,droi tou/ Liba,nou( a]j evfu,teusen\ 
17evkei/ strouqi,a evnnosseu,sousin(  
tou/ evrwdiou/ h̀ oivki,a h̀gei/tai auvtw/n) 
18o;rh ta. u`yhla. tai/j evla,foij(  
pe,tra katafugh. toi/j coirogrulli,oij) 
19evpoi,hsen selh,nhn eivj kairou,j(  
o` h[lioj e;gnw th.n du,sin auvtou/) 
20e;qou sko,toj( kai. evge,neto nu,x( 
evn auvth/| dieleu,sontai pa,nta ta. qhri,a tou/ drumou/( 
21sku,mnoi wvruo,menoi àrpa,sai  
kai. zhth/sai para. tou/ qeou/ brw/sin auvtoi/j) 
22avne,teilen o` h[lioj( kai. sunh,cqhsan  
kai. evn tai/j ma,ndraij auvtw/n koitasqh,sontai\ 
23evxeleu,setai a;nqrwpoj evpi. to. e;rgon auvtou/  
kai. evpi. th.n evrgasi,an auvtou/ e[wj e`spe,raj) 
24ẁj evmegalu,nqh ta. e;rga sou( ku,rie\  
pa,nta evn sofi,a| evpoi,hsaj(  
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evplhrw,qh h` gh/ th/j kth,sew,j sou) 
25au[th h` qa,lassa h̀ mega,lh kai. euvru,cwroj(  
evkei/ èrpeta,( w-n ouvk e;stin avriqmo,j(  
zw/|a mikra. meta. mega,lwn\ 
26evkei/ ploi/a diaporeu,ontai( 
dra,kwn ou-toj( o]n e;plasaj evmpai,zein auvtw/|) 
27pa,nta pro.j se. prosdokw/sin  
dou/nai th.n trofh.n auvtoi/j eu;kairon) 
28do,ntoj sou auvtoi/j sulle,xousin(  
avnoi,xantoj de, sou th.n cei/ra ta. su,mpanta plhsqh,sontai crhsto,thtoj) 
29avpostre,yantoj de, sou to. pro,swpon taracqh,sontai\  
avntanelei/j to. pneu/ma auvtw/n( kai. evklei,yousin  
kai. eivj to.n cou/n auvtw/n evpistre,yousin) 
30evxapostelei/j to. pneu/ma, sou( kai. ktisqh,sontai(  
kai. avnakainiei/j to. pro,swpon th/j gh/j) 
31h;tw h` do,xa kuri,ou eivj to.n aivw/na(  
euvfranqh,setai ku,rioj evpi. toi/j e;rgoij auvtou/\ 
32o` evpible,pwn evpi. th.n gh/n kai. poiw/n auvth.n tre,mein(  
o` a`pto,menoj tw/n ovre,wn kai. kapni,zontai) 
33a;|sw tw/| kuri,w| evn th/| zwh/| mou(  
yalw/ tw/| qew/| mou( e[wj u`pa,rcw\ 
34h`dunqei,h auvtw/| h` dialogh, mou(  
evgw. de. euvfranqh,somai evpi. tw/| kuri,w|) 
35evkli,poisan a`martwloi. avpo. th/j gh/j  
kai. a;nomoi( w[ste mh. u`pa,rcein auvtou,j)  
euvlo,gei( h` yuch, mou( to.n ku,rion) 
 

1For David. 
Bless the Lord, my soul. 
O Lord my God, you are very great, 
You are clothed with praise and dignity, 
2 Wrapping [yourself] with light as with a garment, 
stretching out the heavens as though a curtain; 
3 Who covers his chambers in waters, 
who makes the clouds his chariot, 
who walks upon the wings of the wind, 
4 Who makes his angels spirits 
and his ministers a flaming fire. 
5 He laid the foundation of the earth upon her certainty, 
it shall not be moved forever. 
6 The abyss, as a garment, is his covering, 
waters stand upon the mountains; 
7 From your rebuke they shall flee, 
from the voice of your thunder they shall fear. 
8 They go up to the mountains and come down to the plains, 
to a place that you founded for them. 
9 You set a boundary, one which they shall not pass over, 
neither shall they turn around to cover the earth. 
10 He sends forth fountains among the ravines,  
the waters shall run between the mountains. 
11 They shall give drink to all the wild animals of the field, 
all the wild animals of the field will drink.  
12 By them the birds of heaven shall make their home; 
in the midst of the rocks they shall utter a sound. 
13 While he waters the mountains from his chambers:  
by the fruit of your works the earth shall eat its fill. 
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14 He causes grass to grow for the flocks,  
and green plant[s] for the service of people,  
in order to bring bread out of the earth; 
15 and wine gladdens the person's heart,  
to make his face cheerful with oil:  
and bread strengthens a person's heart. 
16 The trees of the plain shall eat their fill,  
the cedars of Lebanon which he planted. 
17 There the sparrows will build nests;  
and the house of the heron takes the lead among them. 
18 The high mountains are for deer,  
rock is refuge for the rabbits. 
19 He made the moon for seasons:  
the sun knows its setting. 
20 You set up darkness, and night became;  
in it all the wild beasts of the forest will move about, 
21 young lions roaring for prey,  
and to seek meat for themselves from God. 
22 The sun arises, and they shall be gathered together  
and lie down in their dens. 
23 A person shall go out for his work 
and for his labor until evening. 
24How great are your works, O Lord, 
in wisdom you have made them all.  
The earth is filled with your possessions. 
25This is the sea, great and wide;  
in that place are beasts innumerable,  
small animals and large. 
26There go ships;  
this dragon that you formed to sport in it. 
27All expect you  
to give them food in due season. 
28When you have given [it] to them, they will gather [it],  
and when you have opened your hand, they will all be filled with goodness. 
29But when you turn your face away, they will be troubled; 
you will take away their breath, and they shall [be] forsaken,  
and they will return to their dust. 
30You will send out your Spirit, and they will be created;  
and you will renew the face of the earth. 
31Let the glory of the Lord be forever, 
the Lord will rejoice in his works; 
32who looks upon the earth, and makes it tremble;  
who touches the mountains, and they smoke. 
33I will sing to the Lord with my life;  
I will play [an stringed instrument] for my God while I exist. 
34May my ponderings be sweet to him, 
and I will rejoice in the Lord. 
35May the sinners [be] forsaken from the earth,  
and transgressors, so that they will be no more.  
Bless the Lord, O my soul. 
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 This is a psalm rich in creation language and content.  As in the Hebrew, the Greek is peppered with words 

common with Gen 1.1-5 (fw/j( ou;ranoj( u`dwr( pneu/ma( gh/( a;bussoj( sko,toj( nu,x).  In addition to these words, the 

psalm contains many verbs with creation connotations,56 not least of which is its relatively frequent use of poie,w.57   

 The pervasive nature of the creation theme and LXX Gen 1.1-5 vocabulary throughout the whole of LXX 

Ps 103 make it unnecessary to argue for its place in this list.  Rather, I offer some observations about what is 

happening within the confines of the psalm itself. 

 First, I offer an outline of LXX Ps 103.  While God's creative force and providence is the overarching 

theme, there are some more specific observations to be had from looking at the flow of the whole. 

v.1a  Blessing 
vv.1b-6  Who God is as Lord of the Universe, Lord of the Temple 
vv.6-9  God's relation to the ‘waters’ 
v.10  God provides waters of life 
vv.11-16  Growth and life are the results of God's taming of the ‘waters’ 
vv.17-18  Good that results from God's watering of the earth 
vv.19-23  God's ordering of seasons/time 
vv.24-26  Praise of God's creative work of taming the ‘waters’ 
vv.27-30  God provides for all life 
v.30   Renewal by God's spirit/breath 
vv.31-32  Recounting of who God is as Lord of the Universe 
v.33  Intentions of psalmist 
vv.34-35a Hopes of psalmist 
v.35b  Blessing 

 
What can be seen by a closer look at LXX Ps 103 is that the creative concerns of the psalmist center around God's 

relationship with the ‘waters,’ that is a combination of u[dwr (first appearing in v.3), a;bussoj (v.6), phgh, (v.10), and 

qa,lassa (v.25).  Within the description of who God is as Lord of the Universe (vv.1b-6) the waters play a primary, 

though not an ultimate, role.  The waters (u[dwr) are described as the roof of God's chambers in v.3; followed in v.6 

with a statement that God's clothing (i`ma,tion) is the abyss (a;bussoj).  Vv.6-9 follow this with a description of God's 

ordering of and control over the waters, ultimately placing a boundary (o[rion) around them.  From the sending forth 

of the fountains (phgh,) in v.10, the now tamed waters are a means by which God providentially cares for the world, 

including everything from habitation for the birds to wine for the merriment of humanity.   

From vv.11-18, there is little LXX Gen 1.1-5 vocabulary present. 

 From vv.19-23, water gives way to the ordering of seasons and time.  In this section, particularly v.20, 

there is an intertextual encounter with light and dark, day and night.  Darkness (sko,toj) is set-up (ti,qhmi) and the 

result is that night (nu,x) comes to be.  Throughout the psalm, there is no mention of day or its creation.  Unlike LXX 

Gen 1.1-5, light is not the first act of creation, rather light is something of a divine property, as it is the divine 

                                                           
56 Note avnaba,llw (v.2), evktei,nw (v.2), stega,zw (v.3), ti,qhmi (vv.3, 9, 20), qemelio,w (vv.5, 8), evxaposte,llw (vv.10, 
30), poti,zw (v.13), evxanate,llw (v.14), futeu,w (v.16), pla,ssw (v.26), di,dwmi (vv.27, 28), kti,zw (v.30), avnakaini,zw 
(v.30).  There is a cross pollination of creative and providential verbs throughout the psalm.  Given that the final 
verb with ‘creative’ force is avnakaini,zw in v.30 with a renewing/recreating force to it, one could argue that there is 
little value in attempting to distinguish between the creative and the providential actions of God as set out in LXX 
Ps 103.  What is of more interest for this study is the pervasive creative/re-creative thread that runs throughout the 
psalm. 
57 See LXX Ps 103.4,19,24,32. 
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cloak.58  In LXX Ps 103, as in the Hebrew, light is possibly preexisting and darkness is created, apparently opposite 

of LXX Gen 1.1-5.   

 Vv.24-26 is an argument for the praise of the Lord of creation, the Lord of the universe.  While poie,w is the 

only LXX Gen 1.1-5 word in these verses, there are plenty of other words with creation baggage.  In v.24 the 

psalmist states that it is in wisdom (sofi,a) that the Lord has created (poie,w).  In v.25, water comes back into focus 

with the sea (qa,lassa) as the place where many creatures live (only a tamed sea could harbor such creation), where 

ships pass, and where the dragon (dra,kwn) – a plaything/playmate of the Lord's – lives.59  So, while there is little 

LXX Gen 1.1-5 content, given the importance of the waters previously displayed (vv.3-18) and the additional 

presence of the sea and the dragon, the intertextual significance of this section ought not be underrated.   

 Vv. 27-30 focuses more on God's providential care for creation.  The idea that all life is dependent on God's 

favor is present.  The main connection with LXX Gen 1.1-5 is v.30, where God sends (evxaposte,llw) his spirit 

(pneu/ma) to create (kti,zw) them (arguably all life – pa,nta of v.27) and God renews (avnakaini,zw) the face of the 

earth.  In v.30 there is an intertextual connection with LXX Gen 1.2.  When God's spirit moves upon (evpife,rw) the 

face (pro,swpon) of the waters (LXX Gen 1.2) the language and ideas are very similar to that of LXX Ps 103.30.  As 

I have argued elsewhere, a viable Greek translation of {iyfmah y"n:P-la( tepexar:m {yiholE) axUr:w (MT Gen 1.2c) could be 

kai. pneu/ma qeou/ evpefe,reto evpi pro,swpon tw/n u`da,twn.  While this is an intangible, it can be said that the ‘upon the 

face of’ idea of MT Gen 1.2 and LXX Ps 103.30 are similar.  This coupled with the presence of God's pneu/ma as a 

creative force in the least adds to the intertextual possibilities of LXX Ps 103. 

 The final verses of the psalm, vv.31-35, serve as a conclusion.  Vv. 31-32 both call for a perpetual 

glorification of the Lord and a recounting of who God is as Lord of the Universe.  The psalmist's intentions are 

displayed in v.33.  Following the call for perpetual glorification of the Lord in v.31a, v.33 is the psalmist's statement 

                                                           
58 See LXX Ps 103.2. 
59 The use here of dra,kwn for what reads }ftfy:wil in MT Ps 104.26 changes the intertextual possibilities from the 
Hebrew to the Greek.  While the }ftfy:wil carries connotation from the cosmologies of the Ancient Near East, such 
baggage does not necessarily translate into the Greek intertextual world.  In the correspondence of the MT and the 
LXX, dra,kwn is used to translate a range of terms: }yiNfT (LXX Exod 7.9, 10, 12; Deut 32.33; Ps 73.13, 90.13, 148.7; 
Job 7.12; Mic 1.8; Isa 27.1; Jer 9.10, 28.34; Lam 4.3; Ezek 29.3, 32.1), }ftfy:wil (LXX Ps 73.14, 103.26; Job 40.25; Isa 
27.1), and $fxfn (LXX Job 26.13; Amos 9.3).  In extra-biblical texts dra,kwn shows up as a snake (e.g. Apollonius 
Rhodius, Argon. 4.1541; Homer, Iliad 22.93) and a mythical creature (e.g. Homer, Iliad 2.308, 11.39).  While there 
may be similarities between the mythical uses in Classical literature and the mythical status of }yiNfT, dra,kwn as a 
mythical creature in Classical Greek literature is less entangled in the cosmic framework and more just a nasty 
creature, like the one with the blood-red back (evpi. nw/ta dafoino,j) that Zeus sends to gobble-up the little sparrows 
as a sign to Odysseus and company of their impending struggle. (Iliad 2.308ff)  Two tangential remarks are in order: 
(1) A. Yarbro Collins, The Combat Myth in the Book of Revelation, (HDR 9; Missoula, MT: Scholars Press, 1976), 
when looking at parallels for the dragon of Rev 12 (76ff), does not mention the possible connection between the red 
dragon of Rev. 12.3 and that of Iliad 2; and (2) Philo, On Husbandry, 21, dealing with Moses' response to the death 
of the riders in the Reed Sea suggests that he prays for their complete salvation (eu;cetai swteri,an pantelh/), a 
prayer that he finds in LXX Gen 49.16-17, which in context comes from Jacob's last words to Dan. In turn, Philo 
uses LXX Gen 3.1ff and LXX Num 21.1ff to allegorically understand the place of o;fij in LXX Gen 49.17.  
Germane to this study is the fact that in his explanation Philo uses o;fij and dra,kwn interchangeably, while the three 
biblical texts in the mix use only o;fij.  Also, Philo's use of o;fij is exemplary of the point of this thesis.  Where there 
is commonality, there is intertextuality.  Where there is intertextuality, there is dialogue between texts and 
interpreter. 
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of intent.  The psalmist will sing the Lord's praises forever.  Vv.34-35a are the psalmist's hope for the trajectory of 

their praise.  The optatives here signal something unrealized.60  The concluding blessing (v.35b) draws the psalmist 

back to the initial blessing.   

 One final observation on LXX Ps 103 is the commingling of creation and Temple language in the psalm’s 

early verses.  The description of God as Lord of the Universe in vv.1b-6 likely refers to who God is as Lord of the 

Universe and Temple.  The language of clothing pervades the pericope and raises three particular points of interest.  

The language of ‘clothing’ starts in v.1b, where God puts on praise and dignity.  The first point of interest with the 

‘clothing’ language, however, comes in v.2a, where God wraps godself in light (fw/j).  Here the intertextual tapestry 

suggests a crossroads between the psalm and Gen 1.3f, where God creates light.  As was noted above, there is no 

concern in the psalm to convey that light was created.  Rather, it is darkness that is created in v.20, contra LXX Gen 

1.2.  Instead, light is portrayed as God's clothing, not something specifically created.  A second point of interest is 

the second half of v.2 in which God is understood to be the one who stretches out (evktei,nw) the heavens (ou;ranoj) as 

a curtain (de,rrij).  The primary clue to the presence of temple language here is the presence of de,rrij, a word used 

to describe the curtains used to cover the tabernacle in the Tent of Meeting (Exod 26.7-13).  While this differs from 

the primary curtain separating the Holy of Holies from the rest of the Temple,61 it is a significant element of Temple 

imagery.  If God is stretching out the heavens as a de,rrij, the intertextual link with the Temple/tabernacle is at least 

possible.  A third and final point of interest here comes in v.6a where God is portrayed as putting on another cloak 

(i`ma,tion), this time it is the abyss (a;bussoj).  Coupled with the presence of the waters (u[dwr) in v.6b, the water 

imagery, particularly that of Gen 1.2, is here present.   

 From the first few verses on, LXX Ps 103 there is strong intertextual relationship between the psalm and 

LXX Gen 1.2.  While there are major differences (e.g. the creation of light and darkness), the language and the 

obvious creation context lend themselves to allow the reader to see and hear connections between the two.   

 
2.3.2 Isaiah 42.5-9 

5ou[twj le,gei ku,rioj ò qeo.j ò poih,saj to.n ouvrano.n kai. ph,xaj auvto,n( ò sterew,saj 
th.n gh/n kai. ta. evn auvth/| kai. didou.j pnoh.n tw/| law/| tw/| evpV auvth/j kai. pneu/ma toi/j 
patou/sin auvth,n\  6evgw. ku,rioj ò qeo.j evka,lesa, se evn dikaiosu,nh| kai. krath,sw th/j 
ceiro,j sou kai. evniscu,sw se( e;dwka, se eivj diaqh,khn ge,nouj( eivj fw/j evqnw/n(  
7avnoi/xai ovfqalmou.j tuflw/n( evxagagei/n evk desmw/n dedeme,nouj kai. evx oi;kou fulakh/j 
kaqhme,nouj evn sko,tei)  8evgw. ku,rioj o` qeo,j( tou/to, mou, evstin to. o;noma\ th.n do,xan 
mou e`te,rw| ouv dw,sw ouvde. ta.j avreta,j mou toi/j gluptoi/j)  9ta. avpV avrch/j ivdou. 
h[kasin( kai. kaina. a] evgw. avnaggelw/( kai. pro. tou/ avnatei/lai evdhlw,qh u`mi/n) 
 
5Thus says the Lord God, the maker of heaven and solidifier of it, the one who 
firmed up the earth and that which is in it, and gives breath to the people upon it and 
spirit to those who walk on it; 6‘I, the Lord God, called you in righteousness and will 
hold your hand and strengthen you; I gave you as a covenant of a race, as a light of 
nations 7to open the eyes of the blind, to bring out of fetters those who are bound, 
and out of prison those who sit in darkness.  8I am the Lord God, this is my name.  I 
will not give my glory to another nor my praise to graven images.  9That which is 

                                                           
60 Regarding MT Ps 104, it should again  benoted that E.S. Gerstenberger, Psalms Part 2 and Lamentations, (FOTL 
15; Grand Rapids: Eerdmans, 2001) sees a possible liturgical pattern in vv.31-35.   
61 More likely the katape,tasma of Exod 26.31ff; Lev. 4.6; Matt. 27.51; Heb 9.3; Josephus, B.J. 5.212. 
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from the beginning, behold, it has already been and what is new I will tell you, and 
before it comes to light it will be made known to you.’ 

 
 This pericope completes what is commonly referred to as the First Servant Song.  A creation theme runs 

throughout these verses, though it is a commingling of the creation of the cosmos and the creation of the chosen 

people.  The intertextual relationship with LXX Gen 1.1-5 is evident in the wealth of common vocabulary (poie,w( 

ouvrano,j( gh/( pneu/ma( kale,w( fw/j( sko,toj( avrch, with the word-pair ouvrano,j/gh/ in v.5).  Regarding the relation of the 

Hebrew and the Greek, Isa 42.5-8 translates the Hebrew similarly to LXX Gen 1.1-5, especially concerning 

vocabulary common to both. 

 The pericope begins with a titular announcement that the Lord is the maker (poie,w) and solidifier 

(ph,gnumi)62 of heaven, the one who firms up (stereo,w)63 the earth and all that is in it and gives breath (pnoh,, pneu/ma) 

to the people.  Similar to LXX Gen 1.1-5, the initial creative action is poie,w followed by a coupling of heaven and 

earth, albeit with other creative verbs included.  While pneu/ma does occur here, as in the MT it is not to be 

understood as divine breath but the breath of life that God gives to people.   

 Vv.6-9 contain a direct quotation in which the Lord speaks.  The focus here moves away from who God is 

as creator of the cosmos to what God will do in creating a chosen people.  While there is undoubtedly a change of 

focus, there are intertextual connections between the creation language of LXX Gen 1.1-5 and LXX Isa 42.6-9 that 

weave together these two ‘creations’.  For instance, in v.6 God calls (kale,w) in righteousness, whereas in LXX Gen 

1.5 God orders day one by calling/naming night and day.  Also, the people are created as a light of the nations (fw/j 

evqnw/n) with one purpose being to bring those out who sit in darkness (sko,toj).  The final intertextual touchstone 

between LXX Isa 42.5-8 and LXX Gen 1.1-5 comes in the use of avrch, in v.9, speaking specifically of things that are 

from the beginning.64   

 
2.3.3 Proverbs 8.22-3165 

22ku,rioj e;ktise,n me avrch.n o`dw/n auvtou/ eivj e;rga auvtou/( 
23pro. tou/ aivw/noj evqemeli,wse,n me evn avrch/| 
24pro. tou/ th.n gh/n poih/sai kai. pro. tou/ ta.j avbu,ssouj poih/sai(  
pro. tou/ proelqei/n ta.j phga.j tw/n ùda,twn( 
25pro. tou/ o;rh e`drasqh/nai(  
pro. de. pa,ntwn bounw/n genna/| me) 
26ku,rioj evpoi,hsen cw,raj kai. avoikh,touj  
kai. a;kra oivkou,mena th/j u`pV ouvrano,n) 
27h`ni,ka h`toi,mazen to.n ouvrano,n( sumparh,mhn auvtw/|( 

                                                           
62 One might have expected evktei,nw, similar to LXX Zech 12.1. 
63 The use of stereo,w bears an intertextual connection with stere,wma or firmament in LXX Gen 1.6, 7, 8, 13, 14, 15, 
17, 20.  Cf. R.R. Ottley, The Book of Isaiah according to the Septuagint (Codex Alexandrinus), 2 vols. (Cambridge: 
University Press, 1906) 2.307. 
64 This may be a case where the Greek of Isa 42.9 is more closely connected to Gen 1.1 than the Hebrew, as the 
Hebrew has tOno$)irfh.  While related to tyi$)"r, it is more of an interpretive leap from tOno$)irfh to tyi$)"r than it is 
from the dative of avrch, in LXX Gen 1.1 to the genitive in LXX Isa 42.9.  
65 As there is not a Göttingen or Larger Cambridge edition of Proverbs, the text and versification is taken primarily 
from A. Rahlfs, ed., Septuaginta, 2nd ed.; Stuttgart: Deutsche Bibelgesellschaft, 1935 & 1979) with reference to the 
text of J. Cook, The Septuagint of Proverbs - Jewish and/or Hellenistic Proverbs?: Concerning the Hellenistic 
Colouring of LXX Proverbs, (VTSup 69; Leiden: Brill, 1997) 218-234. 
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kai. o[te avfw,rizen to.n èautou/ qro,non evpV avne,mwn) 
28h`ni,ka ivscura. evpoi,ei ta. a;nw ne,fh(  
kai. ẁj avsfalei/j evti,qei phga.j th/j u`pV ouvrano.n 
29kai. ivscura. evpoi,ei ta. qeme,lia th/j gh/j( 
30h;mhn parV auvtw/| a`rmo,zousa( 
evgw. h;mhn h-| prose,cairen\  
kaqV h`me,ran de. euvfraino,mhn evn prosw,pw| auvtou/ evn panti. kairw/| 
31o[te euvfrai,neto th.n oivkoume,nhn suntele,saj  
kai. evneufrai,neto evn ui`oi/j avnqrw,pwn) 
 
22 The Lord created me, the first of his ways for the sake of66 his works, 
23 Before the ages, he established me in the beginning, 
24 Before the making of the earth, 

and before the making of the abysses, 
and before the fountains of water burst forth, 
25 before the mountains were placed, 
before all the hills he begot67 me. 

26 The Lord made places and uninhabited places 
and the highest habitable place which is under heaven. 

27 When he prepared heaven, I was present with him, 
also when he distinguished his throne upon [the] winds. 

28 When he made strong the clouds above, 
and when he placed the unfailing fountains which were under heaven 

29 And when he made strong the foundations of the earth, 
30 Being suitable, I was with him, 
I was the one in whom he rejoiced. 

By day I rejoiced before him all the time, 
31 when he rejoiced in the completion of the earth 
and [when] he rejoiced in the sons of men. 

 
 Given the common vocabulary with LXX Gen 1.1-5 (e.n avrch/|( gh/( a;bussoj( u[dwr( ouvrano,j( h`me,ra) and the 

common creation context the intertextual relationship is unmistakable.  What is of interest, then, are the significant 

though subtle changes between the Hebrew and Greek versions.  As an overarching difference, I concur with J. 

Cook that there are in the Greek version clarifications of the relationship between God and Wisdom and Wisdom's 

role in creating.68   

 The intertextual relationship with LXX Gen 1.1-5 is first seen in v.22, where Wisdom claims that she is the 

first (avrch,) that God created (kti,zw).69  The intertextual connection is strengthened in v.23 with the occurrence of evn 

avrch|/.  While evn avrch/| is not a unique turn of phrase in the LXX, occurring thirty times,70 there are only three 

occurrences in a creation context – LXX Gen 1.1; Prov 8.23; and Isa 51.9.  Of these three, Isa 51.9 is a marginal 

inclusion as it deals more with the creation of Jerusalem/Israel than the cosmos.  The occurrence of evn avrch/| in Prov 

                                                           
66 I concur here with the rendering of eivj by Cook, Septuagint of Proverbs, as showing purpose. (220-221)  Also, 
LSJ, s.v. 
67 While ‘beget’ is a theologically charged word, it is the most fitting rendition of genna,w, the causal of gi,gnomai.   
68 Cook, Septuagint of Proverbs, 201ff.  It should be noted that Cook understands the translator of LXX Proverbs as 
a ‘conservative Jewish-schooled scribe, who was anti non-Jewish, especially Hellenistic, interpretations of the 
creation.’ (246)  Also, he sees this translator as an interpreter of the Hebrew text as much as a translator, referring to 
the end product as an ‘exegetical/theological’ and ‘religious’ work. (317) 
69 In the above translation, I rendered kti,zw as ‘brought into being’ so as not to confuse it with poie,w, even though 
the semantic domain of kti,zw surely contains the meaning ‘to create’. 
70 See Appendix B. 
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8.23, then, is unique in its reminiscence of LXX Gen 1.1, especially given the list of things in the following verses 

before which Wisdom was created.  In vv.22-25 there are a series of pro, phrases which function both to situate the 

genesis of Wisdom and to place the act of creating not with Wisdom but with God.71  Included in this series of ‘pro, 

+ a substantive infinitive’ phrases are the earth (gh/), the abysses (a;bussoi), the fountains of water (ta.j phga.j tw/n 

ùda,twn), mountains, and hills.  All of these are created secondarily to Wisdom.  This series ends differently in the 

Greek than in the Hebrew.  The climax of the list in the MT is yiT:lflOx, a rare passive Polal of lUx,72 whereas in the 

LXX reads genna/| me,73 an active indicative.  This shift to the active voice further reinforces Cook's assertion that the 

translator of LXX Proverbs is here strengthening the understanding that it is God who is the primary and sole 

creator.  The rest of the pericope, vv.26-31, continues to strengthen the place of God as creator by subtly clarifying 

that Wisdom was a passive observer and active worshipper of God's larger creative activity.  In this section much of 

God's creative forming of heaven and earth is attested.  One final difference between MT and LXX of note comes in 

v.31. Here the Hebrew participles that continue Wisdom's worshipping of God's creative activity in v.30 of the MT 

become active third person singular verbs with God as the subject.  Again, the ambiguity of who is doing the 

creating is lessened by the Greek's use of active third person verbs.74 

A possible intertextual connection with LXX Gen 1.2 comes in v.26a: ku,rioj evpoi,hsen cw,raj kai. 

avoikh,touj.  Given the infrequency of avo,ratoj and avkataskeu,astoj in LXX Gen 1.2, it is not out of the question that 

LXX Prov 8.26a is an attempt at understanding the equally obscure Uhobfw Uhot of the MT.  Given the fact that in 

surrounding verses, God creates the earth, the abysses, the fountains, and prepares the heavens, it would not be out 

of line for God to create the Uhobfw Uhot as well.  Also in favor of this possibility is the vague nature of both cw,ra and 

avoi,khtoj.  Leaning against this possibility is the above argument for the closeness between LXX Genesis and LXX 

Proverbs at the point of evn avrch/| in v.23.  While impossible to prove, such a connection between the two texts is at 

least intertextually possible given the strength of the vocabulary common to LXX Gen 1.1-5 and LXX Prov 8.22-31. 

 
2.3.4 Isaiah 44.24-45.8 

44.24ou[twj le,gei ku,rioj o` lutrou,meno,j se kai. o` pla,sswn se evk koili,aj( 
VEgw. ku,rioj o` suntelw/n pa,nta evxe,teina to.n ouvrano.n mo,noj kai. evstere,wsa th.n 
gh/n) 25ti,j e[teroj diaskeda,sei shmei/a evggastrimu,qwn kai. mantei,aj avpo. kardi,aj 
avpostre,fwn froni,mouj eivj ta. ovpi,sw kai. th.n boulh.n auvtw/n mwreu,wn 26kai. i`stw/n 
r`h,mata paido.j auvtou/ kai. th.n boulh.n tw/n avgge,lwn auvtou/ avlhqeu,wn*  ò le,gwn 
Ierousalhm( Katoikhqh,sh|( kai. tai/j po,lesi th/j Ioudai,aj( Oivkodomhqh,sesqe( kai. ta. 
e;rhma auvth/j avnatelei/\  27o` le,gwn th/| avbu,ssw|( VErhmwqh,sh|( kai. tou.j potamou,j sou 
xhranw/\  28o` le,gwn Ku,rw|( fronei/n( kai. Pa,nta ta. qelh,mata, mou poih,sei\ o` le,gwn 
Ierousalhm( Oivkodomhqh,sh|( kai. to.n oi=kon to.n a[gio,n mou qemeliw,sw) 

45:1ou[twj le,gei ku,rioj o` qeo.j tw/| cristw/| mou Ku,rw|( ou- evkra,thsa th/j 
dexia/j evpakou/sai e;mprosqen auvtou/ e;qnh( kai. ivscu.n basile,wn diarrh,xw( avnoi,xw 
e;mprosqen auvtou/ qu,raj( kai. po,leij ouv sugkleisqh,sontai  2VEgw. e;mprosqe,n sou 

                                                           
71 Cf. Cook, Septuagint of Proverbs, 223-224. 
72 For creative connotation, see also LXX Ps 51.7, Job 15.7, and possibly LXX Job 26.5, though BDB, s.v., prefers 
to read LXX Job 26.5 as to ‘be made to writhe,’ in line with the primary meaning of the verb. 
73 Cook, Septuagint of Proverbs, states that there are mss with a passive form of genna,w in v.25. (225)  As there is 
no critical edition of LXX Proverbs, on this point I must rely on Cook's analysis of the mss. 
74 Cook, Septuagint of Proverbs, 233-234. 
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poreu,somai kai. o;rh o`maliw/( qu,raj calka/j suntri,yw kai. moclou.j sidhrou/j 
sugkla,sw 3kai. dw,sw soi qhsaurou.j skoteinou,j( avpokru,fouj avora,touj avnoi,xw soi( 
i[na gnw/|j o[ti evgw. ku,rioj o` qeo.j o` kalw/n to. o;noma, sou( qeo.j Israhl)  4e[neken 
Iakwb tou/ paido,j mou kai. Israhl tou/ evklektou/ mou evgw. kale,sw se tw/| ovno,mati, 
sou kai. prosde,xomai, se( su. de. ouvk e;gnwj me)  5o[ti evgw. ku,rioj ò qeo,j( kai. ouvk 
e;stin e;ti plh.n evmou/ qeo,j( kai. ouvk h;|deij me(  6i[na gnw/sin oi` avpo. avnatolw/n h̀li,ou 
kai. oi` avpo. dusmw/n o[ti ouvk e;stin plh.n evmou/\ evgw. ku,rioj o` qeo,j( kai. ouvk e;stin 
e;ti\  7evgw. o` kataskeua,saj fw/j kai. poih,saj sko,toj( o` poiw/n eivrh,nhn kai. kti,zwn 
kaka,\ evgw. ku,rioj o` qeo.j o` poiw/n tau/ta pa,nta)  8euvfranqh,tw o` ouvrano.j a;nwqen( 
kai. ai ̀nefe,lai r̀ana,twsan dikaiosu,nhn\ avnateila,tw h` gh/ e;leoj kai. dikaiosu,nhn 
avnateila,tw a[ma\ evgw, eivmi ku,rioj ò kti,saj se) 
 

44.24Thus says the Lord who redeemed you and who formed you out of the 
womb, ‘I the Lord, who accomplishes all things stretched out the heavens alone and 
firmed up the earth.  25What other will reject the signs of ventriloquists and 
prophecies from hearts [of people] while turning the wise backwards and making 
their counsel foolish 26and standing on the word of his child and proving the counsel 
of his messengers?  He is the one who says to Jerusalem, 'You shall be settled,' and 
to the cities of Judea, 'You shall be built,' and her desert places shall grow up; 27the 
one who says to the abyss, 'You will be desolated and I will dry up your rivers;' 28the 
one who says to Cyrus, 'Be wise and do all my wishes;' the one who says to 
Jerusalem, 'You shall be built and I will establish the foundation of my holy house.'‘ 

45.1Thus says the Lord God to my anointed Cyrus, whose right hand I held 
that the nations might listen before him, and I will burst the strength of kings, and I 
will open doors before him, and cities shall not be closed. 2I will go before you, and 
I will level mountains, crush copper doors, and break iron bars 3and I will give to 
you treasures of darkness, I will open for you hidden [and] unseen things, in order 
that you might know that I, the Lord God, who called you by name, am the God of 
Israel.  4For the sake of Jacob my child and Israel my chosen, I will call you by your 
name and I will accept you; but you did not know me.  5For I am the Lord God, and 
there is no other god besides me, and you have not seen me, 6in order that those from 
the east and from the west might know that there is none except me.  I am the Lord 
God, and there is no other.  7I am the one who constructed light and made darkness, 
the one who made peace and built evil.  I am the Lord God, the maker of all these 
things.  8Let heaven give praise above, and let the clouds rain righteousness; let the 
earth bring forth compassion, and righteousness let it bring up likewise.  I am the 
Lord, the one who created you. 

 
 This text includes most of Cyrus' commissioning, the whole of which extends through v.13.  While 

primarily dealing with Cyrus, there is a creation theme along with vocabulary common with LXX Gen 1.1-5 woven 

throughout (ouvrano,j( gh/( a;bussoj( poie,w( sko,toj( avo,ratoj( kale,w( fw/j with the word-pairs ouvrano,j/gh/ in 44.24, 

45.8 and fw/j/sko,toj in 45.7).  Creation in this text is bound to Deutero-Isaiah's argument that it is God, the creator 

of all (45.7b), who can do something as absurd as using Cyrus, a foreign king who does not know God (45.4b, 5b), 

to liberate the chosen people (44.24) and rebuild the land and the temple (44.26-28).75  The creation language 

solidifies God's place as supreme creator, exemplified by the titular references to God as creator of heaven and earth 

(44.24, 45.8).  This is also extended to include light (fw/j) and darkness (sko,toj), peace and evil, and everything else 

(45.7) 

                                                           
75 As in LXX Isa 42.5, evstere,wsa is used in conjuction with earth, resembling LXX Gen 1.7ff. 
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There are (at least) two additional points of interest specific to the intertextual relation between LXX Gen 

1.1-5 and LXX Isa 44.24-45.8.  The first of these is the presence of a;bussoj in 44.27.76  In the Hebrew of this verse77 

is the hapax legomenon, hflUC,78 which draws no intertextual comparison with MT Gen 1.1-5.  One might assume 

that a form of ba,qoj would have been used to translate hflUC.  The use of a;bussoj, however, brings LXX Isa 44.24-

28 into relationship with LXX Gen 1.1-5, specifically LXX Gen 1.2.  A second point of interest is the use of avo,ratoj 

in 45.3.  Of the occurrences of avo,ratoj in the LXX, one is LXX Gen 1.2, a second is LXX Isa 45.3, and a third is in 

2 Macc 9.5 describing the blow/illness with which the Lord struck down Antiochus IV Epiphanes.  The scarcity of 

avo,ratoj alone raises the readers attention to LXX Gen 1.2.  In addition, the fact that avo,ratoj is found in this Isaiah 

pericope and Uhot is not found in its Hebrew counterpart again increases the intertextual connections between LXX 

Isa 44.24-45.8 and LXX Gen 1.1-5.  Two final points of contact are worthy of brief mention.  The first are the 

similar uses of kale,w in LXX Gen 1.5 and LXX Isa 45.4, the former God's creative naming of night and day and the 

latter God's calling of Cyrus by name.  The second is the use of the word-pair, fw/j/sko,toj, in 45.7.  As in the 

Hebrew this is the one point where God takes credit for the creation of light and darkness. 

 
2.3.5 Isaiah 51.9-16 

9evxegei,rou evxegei,rou( Ierousalhm( kai. e;ndusai th.n ivscu.n tou/ braci,ono,j sou\ 
evxegei,rou ẁj evn avrch/| h̀me,raj( w`j genea. aivw/noj) ouv su. ei= 10h` evrhmou/sa qa,lassan( 
u[dwr avbu,ssou plh/qoj* h̀ qei/sa ta. ba,qh th/j qala,sshj o`do.n diaba,sewj r`uome,noij 
11kai. lelutrwme,noij* ùpo. ga.r kuri,ou avpostrafh,sontai kai. h[xousin eivj Siwn metV 
euvfrosu,nhj kai. avgallia,matoj aivwni,ou\ evpi. ga.r th/j kefalh/j auvtw/n avgalli,asij kai. 
ai;nesij( kai. euvfrosu,nh katalh,myetai auvtou,j( avpe,dra ovdu,nh kai. lu,ph kai. 
stenagmo,j)  12evgw, eivmi evgw, eivmi o` parakalw/n se\ gnw/qi ti,na euvlabhqei/sa 
evfobh,qhj avpo. avnqrw,pou qnhtou/ kai. avpo. ui`ou/ avnqrw,pou( oi] w`sei. co,rtoj 
evxhra,nqhsan)  13kai. evpela,qou qeo.n to.n poih,santa, se( to.n poih,santa to.n ouvrano.n 
kai. qemeliw,santa th.n gh/n( kai. evfo,bou avei. pa,saj ta.j h`me,raj to. pro,swpon tou/ 
qumou/ tou/ qli,bonto,j se\ o]n tro,pon ga.r evbouleu,sato tou/ a=rai, se( kai. nu/n pou/ ò 
qumo.j tou/ qli,bonto,j se*  14evn ga.r tw/| sw,|zesqai, se ouv sth,setai ouvde. croniei/\ 15o[ti 
evgw. o` qeo,j sou o` tara,sswn th.n qa,lassan kai. hvcw/n ta. ku,mata auvth/j( ku,rioj 
sabawq o;noma, moi)  16qh,sw tou.j lo,gouj mou eivj to. sto,ma sou kai. u`po. th.n skia.n 
th/j ceiro,j mou skepa,sw se( evn h-| e;sthsa to.n ouvrano.n kai. evqemeli,wsa th.n gh/n\ kai. 
evrei/ Siwn Lao,j mou ei= su,) 
 
9Awake, awake, Jerusalem, and put on the strength of your arm.  Awake as in the 
beginning of days, as a generation of old.  Are you not 10the one who dried up [the] 
sea, the great water of the abyss, who made the depths of the sea a way of passage 
for [the] delivered 11and [the] ransomed?  For by the Lord they shall be returned and 
come into Zion with merriment and everlasting worship.  For exaltation and praise 
are upon their head, and merriment has taken hold of them.  Pain and grief and 
groaning flee.  12I am I-am, the one who comforts you.  Know who you are.  While 
wary, you fear from mortal man and from the son of man, who shall dry up as grass.  
13And you have forgotten God, your maker, the maker of heaven and the one who 
laid the foundations of the earth; yet you continually fear the days before the wrath 

                                                           
76 Alexandrinus alone omits a;bussoj, cf. J. Ziegler, ed., Isaias, (Septuaginta - Vetus Testamentum Graecum: 
Auctoritate Acadamiae Scientiarum Gottingensis editum., XIV, Göttingen: Vandenhoeck & Rurprecht, 1939) 290. 
77 MT Isa 44.27   ;$yibO) |iyatorAhan:w  yibfrFx hflUCal r"mo)fh  

Who says to the depths, 'Be dry, and I will dry up your rivers'?  
78 This means something akin to ‘ocean-deep.’ BDB, s.v. 
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of the one who afflicted you.  For he counseled you on the way up, and now where is 
the wrath of the one who afflicted you?  14For when you are delivered he will neither 
stand nor delay.  15For I am your God, the one who stirs up the sea and its waves [to] 
roaring.  The Lord Sabaoth is my name.  16I will put my words in your mouth, and I 
will cover you with the shadow of my hand with which I erected the heavens and 
laid the foundations of the earth.  And he will say to Zion, ‘You are my people.’ 

 
 Another creation intertext from Deutero-Isaiah substantiated by strong common vocabulary (evn avrch,|( 

u[dwr( a;bussoj( poie,w( ouvrano,j( gh/( with the word-pairs, evn avrch/|, in v.9 and ouvrano,j/gh/ in vv.13, 16), this text 

makes even more explicit the connection between who God is as creator and the deliverance of an exiled people.  It 

is God who whipped the sea (qa,lassa) and the great waters of the abyss (u[dwr avbu,ssou plh/qoj) who will bring the 

people/Jerusalem back into joy and worship. The people are asked if they have forgotten, not the God of 

deliverance, but the God who made them, the heaven and the earth (v.13).  It is this God who controls the sea 

(qa,llasa), though concerning both qa,llasa and a'bussoj, it seems unlikely that they bear any baggage from Ancient 

Near Eastern cosmologies.  One angle from which to view this demythologizing is the transliteration of tO)fb:c hfwh:y 

/ ku,rioj sabawq in v.15.  Could not the translator have also transliterated {fy and {Oh:T from vv. 10 and 15 in order to 

retain any connection with ancient Near Eastern cosmologies?  One final intertextual note is the occurrence of evn 

avrch/| in v.9, the Gen 1.1-5 equivalent, tyi$)"r, is not present in the Hebrew ({edeq y"myiK).  This said, Isa 51.9-16 has 

more intertextual commonality with Gen 1.1-5 than its Hebrew counterpart. 

 
2.3.6 Psalm 148.1-14 

1Allhlouia\ Aggaiou kai. Zacariou)  
aivnei/te to.n ku,rion evk tw/n ouvranw/n(  
aivnei/te auvto.n evn toi/j u`yi,stoij) 
2aivnei/te auvto,n( pa,ntej oi` a;ggeloi auvtou/\ 
aivnei/te auvto,n( pa/sai ai` duna,meij auvtou/) 
3aivnei/te auvto,n( h[lioj kai. selh,nh\ 
aivnei/te auvto,n( pa,nta ta. a;stra kai. to. fw/j) 
4aivnei/te auvto,n( oi` ouvranoi. tw/n ouvranw/n 
kai. to. u[dwr to. u`pera,nw tw/n ouvranw/n) 
5aivnesa,twsan to. o;noma kuri,ou(  
o[ti auvto.j ei=pen( kai. evgenh,qhsan(  
auvto.j evnetei,lato( kai. evkti,sqhsan) 
6e;sthsen auvta. eivj to.n aivw/na kai. eivj to.n aivw/na tou/ aivw/noj\  
pro,stagma e;qeto( kai. ouv pareleu,setai) 
7aivnei/te to.n ku,rion evk th/j gh/j(  
dra,kontej kai. pa/sai a;bussoi\ 
8pu/r( ca,laza( ciw,n( kru,stalloj(  
pneu/ma kataigi,doj( ta. poiou/nta to.n lo,gon auvtou/\ 
9ta. o;rh kai. pa,ntej oi` bounoi,(  
xu,la karpofo,ra kai. pa/sai ke,droi\ 
10ta. qhri,a kai. pa,nta ta. kth,nh(  
e`rpeta. kai. peteina. pterwta,\ 
11basilei/j th/j gh/j kai. pa,ntej laoi,(  
a;rcontej kai. pa,ntej kritai. gh/j\ 
12neani,skoi kai. parqe,noi(  
presbu/tai meta. newte,rwn\ 
13aivnesa,twsan to. o;noma kuri,ou(  
o[ti ùyw,qh to. o;noma auvtou/ mo,nou\  
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h` evxomolo,ghsij auvtou/ evpi. gh/j kai. ouvranou/) 
14kai. u`yw,sei ke,raj laou/ auvtou/\  
u[mnoj pa/si toi/j o`si,oij auvtou/(  
toi/j ui`oi/j Israhl( law/| evggi,zonti auvtw/|) 
 

1Alleluia.  Of Aggaius and Zachariah. 
Praise the Lord from the heavens, 
Praise him in the highest. 
2Praise him, all his angels,  
Praise him, all his powers. 
3Praise him, sun and moon, 
Praise him, all the stars and the light. 
4Praise him, the heavens of heavens 
and the water above the heavens. 
5Let them praise the Lord, 
for he spoke, and they were brought into being, 
he commanded, and they were created. 
6He has stood them up forever, and forever and ever; 
he set a commandment, and it shall not be disregarded. 
7Praise the Lord from the earth, 
Dragons and all abysses.   
8Fire, hail, snow, ice, 
a rushing wind, those things that do his word. 
9The mountains and all the hills, 
fruit trees and all cedars; 
10The wild beasts and all herds, 
quadrupeds and winged birds. 
11Kings of the earth and all peoples, 
rulers and all judges of the earth; 
12Young men and virgins, 
elders with [the] young; 
13Let them praise the name of the Lord, 
for his name alone is lifted up; 
his praise is above earth and heaven. 
14And he shall lift up a horn for his people, 
a hymn for all his holy ones, 
for the sons of Israel, a people that draws near to him. 

 
 Ps 148 is a song enjoining all elements of creation to praise the Lord that is full of creation language and 

vocabulary common with Gen 1.1-5 (ouvrano,j( fw/j( u[dwr( gh/( a;bussoj( with the word-pair ouvrano,j/gh/ in v.13).  

There are several points of interest in LXX Ps 148.  The first comes in v.3, where light is the final element of the list 

of illuminata that is to praise the Lord.  The list of sun, moon, stars, and light is of particular interest because of its 

difference from the MT.  Where v.3b in the MT reads, rO) y"b:kOK-lfK, the Greek text reads pa,nta ta. a;stra kai. to. 

fw/j.  Light is intimately connected to stars via a construct relationship in the MT, whereas the stars and the light (to. 

fw/j) are independent of one another in the Greek, separated by kai, just as sun and moon in the preceding couplet in 

v.3a.  The addition of the conjunction in v.3b could suggest a thought of Genesis 1, wherein light (to. fw/j) is created 

on Day One and the other celestial lights on the fourth day.  A second point of interest comes in v.4b with the 

distinction of the waters above the heavens.  While impossible to determine and outside the bounds of this study, 

there is a possible intertextual resemblance between v.4b and the second day of creation in MT Gen 1.6-8.  A third 

point of interest comes in v.5b.  The middle colon, absent from the MT, reads, o[ti auvto.j ei=pen( kai. evgenh,qhsan.  



CHAPTER TWO 
 

– 73 –  

This colon bears a resemblance to LXX Gen 1.3 and Genesis 1 in general, where God creates by speaking.  While it 

is possible that LXX Ps 148.5b is an expansion of MT v.5b in light of Genesis 1, it is impossible to prove.  What can 

be said with certainty, however, is that the presence of this additional colon strengthens the intertextual relationship 

with LXX Gen 1.1-5. 

 
2.3.7 Isaiah 40.12-26 

12ti,j evme,trhsen th/| ceiri. to. u[dwr kai. to.n ouvrano.n spiqamh/| kai. pa/san th.n gh/n 
draki,* ti,j e;sthsen ta. o;rh staqmw/| kai. ta.j na,paj zugw/|*  13ti,j e;gnw nou/n kuri,ou( 
kai. ti,j auvtou/ su,mbouloj evge,neto( o]j sumbiba/| auvto,n*  14h' pro.j ti,na sunebouleu,sato 
kai. sunebi,basen auvto,n* h' ti,j e;deixen auvtw/| kri,sin* h' o`do.n sune,sewj ti,j e;deixen 
auvtw/|*  15eiv pa,nta ta. e;qnh w`j stagw.n avpo. ka,dou kai. w`j r`oph. zugou/ evlogi,sqhsan( 
kai. w`j si,eloj logisqh,sontai\  16o` de. Li,banoj ouvc i`kano.j eivj kau/sin( kai. pa,nta ta. 
tetra,poda ouvc i`kana. eivj o`loka,rpwsin(  17kai. pa,nta ta. e;qnh w`j ouvde,n eivsi kai. eivj 
ouvqe.n evlogi,sqhsan)  18ti,ni w`moiw,sate ku,rion kai. ti,ni òmoiw,mati w`moiw,sate 
auvto,n*  19mh. eivko,na evpoi,hsen te,ktwn( h' crusoco,oj cwneu,saj crusi,on 
periecru,swsen auvto,n( o`moi,wma kateskeu,asen auvto,n*  20xu,lon ga.r a;shpton 
evkle,getai te,ktwn kai. sofw/j zhtei/ pw/j sth,sei auvtou/ eivko,na kai. i[na mh. saleu,htai)  
21ouv gnw,sesqe* ouvk avkou,sesqe* ouvk avnhgge,lh evx avrch/j u`mi/n* ouvk e;gnwte ta. qeme,lia 
th/j gh/j*  22o` kate,cwn to.n gu/ron th/j gh/j( kai. oì evnoikou/ntej evn auvth/| w`j avkri,dej( o` 
sth,saj w`j kama,ran to.n ouvrano.n kai. diatei,naj w`j skhnh.n katoikei/n( 23o` didou.j 
a;rcontaj eivj ouvde.n a;rcein( th.n de. gh/n w`j ouvde.n evpoi,hsen)  24ouv ga.r mh. spei,rwsin 
ouvde. mh. futeu,swsin( ouvde. mh. r`izwqh/| eivj th.n gh/n h` r`i,za auvtw/n\ e;pneusen evpV 
auvtou.j kai. evxhra,nqhsan( kai. kataigi.j ẁj fru,gana avnalh,myetai auvtou,j)  25nu/n ou=n 
ti,ni me w`moiw,sate kai. u`ywqh,somai* ei=pen o` a[gioj) 26avnable,yate eivj u[yoj tou.j 
ovfqalmou.j u`mw/n kai. i;dete\ ti,j kate,deixen pa,nta tau/ta* o` evkfe,rwn kata. avriqmo.n 
to.n ko,smon auvtou/( pa,ntaj evpV ovno,mati kale,sei\ avpo. pollh/j do,xhj kai. evn kra,tei 
ivscu,oj ouvde,n se e;laqen) 
 
12Who has measured the water with a hand and heaven with a span [of his hand] and 
all the earth with a handful?  Who has placed the mountains on a scale and the 
forests on a balance?  13Who has known the mind of the Lord, and who is his 
counselor, the one who teaches him?  14From whom did he receive advice and [who] 
taught him?  Or who taught him judgement?  Or who showed him the way of 
intelligence?  15If all the nations were counted as a drop from a bucket and as a turn 
of a balance and will be counted as spittle, 16but Lebanon is not sufficient to burn, 
and all its beasts are not sufficient for sacrifice, 17and all the nations are as nothing 
and were counted as nothing, 18to whom do you compare the Lord and to what 
likeness do you compare him?  19Has not the carpenter made an image or the 
goldsmith having cast gold into a mold, covered it over [and] made it a likeness?  
20For the carpenter chooses wood that is not rotten and wisely seeks how to place his 
image in order that it might not be moved.  21Will you not know?  Will you not 
listen?  Has it not been told to you from the beginning?  Have you not known the 
foundations of the earth?  22It is he who occupies the circle of the earth, and those 
who dwell in it are as locusts; he is the one who stood up the heavens as an arch and 
stretched [it] out as a tent in which to dwell; 23it is he who gives rulers to rule as 
nothing; he made the earth as nothing.  24In no way shall they sow nor plant nor shall 
their root be rooted in the earth; he blows upon them and they wither, and a blast of 
wind takes them up like kindling.  25’Now then, to whom do you compare me so I 
might be exalted?’ the holy one said.  26Raise your eyes to the heights and see.  Who 
has showed you all things?  The one who brings forth his cosmos by number will 
call all by name.  From great glory and in power of might nothing escapes you. 
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 Again, we encounter creation in Deutero-Isaiah, weighty with vocabulary common to LXX Gen 1.1-5 

(u[dwr( ouvrano,j( gh/( poie,w( avrch,( kale,w with the word-pair ouvrano,j/gh/ in vv.12, 21-22).  As is common in Deutero-

Isaiah, the creation themes are woven into an argument about who God is.  And again, the boundaries of this 

pericope differ from its equivalent text in chapter one, which included vv.27-31.  While one might be able to make 

the argument for the inclusion of these verses in the Greek, the vocabulary does not warrant it. 

 The pericope begins with images of the grandness of God – measuring the water (u[dwr), the heavens 

(ouvrano,j), and the earth (gh/) with God's hand.  This is followed by an argument for the supremity of God in vv.13-

18.  In v.13, there is an interesting difference from the Hebrew that affects the intertextuality of the pericope.  The 

object of MT 40.13a is hfwh:y axUr, which, as I argued in the previous chapter, bears at least a tacit resemblance to 

{yiholE) axUr in MT Gen 1.2; whereas the object of v.13a in the Greek is nou/n ku,riou, leaving no trace of a possible 

intertextual connection.79    

In v.19, Deutero-Isaiah again places God's work as creator on center stage characterizing God as both 

joiner and goldsmith.  In v.21, the knowledge of God's creative grandeur is known from the beginning (avrch,).  This 

includes knowledge that it is God who occupies the circle of the earth, who has stood up the heavens like an arch 

and stretched them out as a tent (vv.21-22).   

There is variation between the Hebrew and Greek of Isa 40.23b worthy of note.  MT Isa 40.23b reads: 

hf&f( UhoTaK jere) y"+:po$ (He makes [the] rulers of earth as nothing).  The occurrence here of UhoT draws attention to 

MT Gen 1.2, though not strongly as its obvious reference here is earthly rulers.  The Greek text, on the other hand, 

lacks the primary object, 'rulers,' leaving th.n de. gh/n w`j ouvde.n evpoi,hsen (He makes the earth as nothing). Vv.23-24 

point out the smallness of the creation and specifically humanity in comparison to the creator God.  The pericope 

ends with a call for the addressees to see the grandness of God, the one who calls (kale,w) all by name and from 

whom nothing escapes.   

 The main points of interest about this pericope are its grand image of God's relation to creation, holding it 

all in the palm of his hand (v.12), the picture of God as dwelling above/in the heavens (v.22), the possible temple 

allusion in v.22 where God stretches out the heavens as a tent (skh,nh) in which to dwell,80 the report that God 

created the earth as nothing (v.23), and that God calls (kale,w) all by name.   

 
2.3.8 Job 38.4-38 

4pou/ h=j evn tw/| qemeliou/n me th.n gh/n*  
avpa,ggeilon de, moi( eiv evpi,sth| su,nesin) 
5ti,j e;qeto ta. me,tra auvth/j( eiv oi=daj*  
h' ti,j o ̀evpagagw.n sparti,on evpV auvth/j* 
6evpi. ti,noj oi` kri,koi auvth/j peph,gasin*  
ti,j de, evstin o` balw.n li,qon gwniai/on evpV auvth/j* 
7o[te evgenh,qhsan a;stra(  

                                                           
79 Ziegler, ed., Göttingen - Isaiah, reports that Aquila's version of v.13a read tij estaqmhsato pneuma kuriou, 
similarily Symmachus via Jerome. (268-269) 
80 While skhnh, is not used exclusively with reference to the Temple (e.g. Gen 33.19, Neh 8.14-16, etc.), it is used 
frequently to refer to the Tent of Meeting or the Tabernacle.  One notable use with reference to God comes in 
theophany at the tent prior to Moses’ death (LXX Deut 31.15).   
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h;|nesa,n me fwnh/| mega,lh| pa,ntej a;ggeloi, mou) 
8e;fraxa de. qa,lassan pu,laij(  
o[te evmai,massen evk koili,aj mhtro.j auvth/j evkporeuome,nh\ 
9evqe,mhn de. auvth/| ne,foj avmfi,asin(  
òmi,clh| de. auvth.n evsparga,nwsa\ 
10evqe,mhn de. auvth/| o[ria  
periqei.j klei/qra kai. pu,laj\ 
11ei=pa de. auvth/| me,cri tou,tou evleu,sh| kai. ouvc u`perbh,sh|(  
avllV evn seauth/| suntribh,setai, sou ta. ku,mata) 
12h= evpi. sou/ sunte,taca fe,ggoj prwino,n(  
e`wsfo,roj de. ei=den th.n e`autou/ ta,xin 
13evpilabe,sqai pteru,gwn gh/j(  
evktina,xai avsebei/j evx auvth/j* 
14h= su. labw.n gh/n phlo.n e;plasaj zw/|on 
kai. lalhto.n auvto.n e;qou evpi. gh/j* 
15avfei/laj de. avpo. avsebw/n to. fw/j(  
braci,ona de. u`perhfa,nwn sune,triyaj* 
16h=lqej de. evpi. phgh.n81 qala,sshj(  
evn de. i;cnesin avbu,ssou periepa,thsaj* 
17avnoi,gontai de, soi fo,bw| pu,lai qana,tou(  
pulwroi. de. a[|dou ivdo,ntej se e;pthxan* 
18nenouqe,thsai de. to. eu=roj th/j u`pV ouvrano,n*  
avna,ggeilon dh, moi po,sh ti,j evstin) 
19poi,a| de. gh/| auvli,zetai to. fw/j(  
sko,touj82 de. poi/oj o` to,poj* 
20eiv avga,goij me eivj o[ria auvtw/n(  
eiv de. kai. evpi,stasai tri,bouj auvtw/n* 
21oi=da a;ra o[ti to,te gege,nnhsai(  
avriqmo.j de. evtw/n sou polu,j) 
22h=lqej de. evpi. qhsaurou.j cio,noj(  
qhsaurou.j de. cala,zhj èo,rakaj) 
23avpo,keitai de, soi eivj w[ran evcqrw/n(  
eivj h`me,ran pole,mou kai. ma,chj) 
24po,qen de. evkporeu,etai pa,cnh 
h' diaskeda,nnutai no,toj eivj th.n u`pV ouvrano,n* 
25ti,j de. h`toi,masen ùetw/| la,brw| r`u,sin(  
o`do.n de. kudoimw/n 
28ti,j evstin ùetou/ path,r*  
ti,j de, evstin ò tetokw.j bw,louj dro,sou* 
29evk gastro.j de. ti,noj evkporeu,etai o` kru,stalloj*  
pa,cnhn de. evn ouvranw/| ti,j te,token( 
30h] katabai,nei w[sper u[dwr r`e,on* 
pro,swpon de. avbu,ssou ti,j e;phxen* 
31sunh/kaj de. desmo.n Pleia,doj 
kai. fragmo.n VWri,wnoj h;noixaj* 
33evpi,stasai de. tropa.j ouvranou/  
h' ta. u`pV ouvrano.n o`moqumado.n gino,mena* 
34kale,seij de. ne,foj fwnh/|( 
kai. tro,mw| u[datoj la,brw| u`pakou,setai, sou* 
35avpostelei/j de. keraunou.j kai. poreu,sontai*  
evrou/sin de, soi Ti, evstin* 

                                                           
81 A substantial number of mss. have variant readings for phgh,n, including both gh/n and gh/j, which would have little 
affect on the whole but would add an additional word common with LXX Gen 1.1-5.  
82 Many mss. read sko,toj for sko,touj.  The substitution of the nominative for the genitive would alter the meaning of 
v.19b to read something along the lines of, ‘What sort of place is darkness?’ 
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36ti,j de. e;dwken gunaixi.n u`fa,smatoj sofi,an 
 h' poikiltikh.n evpisth,mhn* 
37ti,j de. o` avriqmw/n ne,fh sofi,a|( 
ouvrano.n de. eivj gh/n e;klinen* 
38ke,cutai de. w[sper gh/ koni,a( 
keko,llhka de. auvto.n w[sper li,qw| ku,bon) 
 
4Where were you when I laid the foundation of the earth? 
Report to me if you were conscious [of it]. 
5Who set its measures, if you know? 
Or who placed a line upon it? 
6Upon what were its rings fastened? 
Who is the one who laid a corner stone upon it? 
7When the stars were made, 
all my angels praised me with a loud voice. 
8I fortified the sea with gates, 
when it rushed forth coming out of her mother's womb. 
9I established a cloud for her clothing, 
I swaddled her with mist. 
10I set boundaries to her, 
placing bars and gates around. 
11And I said to her, ‘As far as this you will come and not cross over, 
but within yourself your waves shall thrash about.’ 
12Or did I arrange the morning light [which is] upon you, 
or did the morning star see his own appointed [place] 
13to seize the wings of the earth, 
to cast the unholy out of her? 
14Or did you, taking hold of earth-clay, mold a life [living creature or image], 
and did you place speeched-being upon the earth? 
15Have you taken away light from the unholy, 
the arm of the haughty have you broken? 
16Did you go [walk] upon the source of the sea, 
in the footsteps of the abyss have you walked? 
17Do the gates of death open for you with fear, 
the gate-keepers of Hades, when seeing you, cower? 
18Have you been instructed as to the breadth of that which is under heaven? 
Surely tell me how great it is. 
19In what sort of earth does light lodge, 
and what is the place of darkness? 
20On the one hand might you bring me to their boundaries? 
On the other will you instruct me on their paths? 
21After all, I know when you were born, 
and the number of your years is many. 
22You went [walked] upon the treasures of snow; 
The treasures of hail you have seen. 
23Is there a store of them for you in the season of enemies, 
in the day of war and battle? 
24Whence has the hoar-frost come 
or [whence] has the south wind been scattered into that which is under heaven? 
25Who prepared a course for violent rain 
and a way for the roar [thunder] 
28Who is the father of rain? 
Who is the one who has brought forth the drops of dew? 
29Out of whose womb/guts comes ice? 
The hoar-frost of heaven, who brings it forth, 
30or who descends just as flowing water?  
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The face of the abyss, who congealed [froze?] it? 
31Do you bring together the bands of Pleiades 
and open the barrier of Orion? 
33Will you understand the changes of heaven, 
or those things which are together under heaven? 
34Will you call a cloud with [your] voice, 
and with trembling will the violent waters listen to you? 
35Will you send thunderbolts, and will they come? 
And will they say to you, ‘Who is [this]?’ 
36Who has given to women wisdom of weaving 
or the knowledge of embroidery? 
37Who is the one who numbers clouds with wisdom, 
and bent the heaven to earth? 
38It was poured just as the dusty earth, 
he hewed it just as a block to stone. 

 
 This lengthy text comes from the opening of God's speech to Job.  On the heels of Elihu's recitation about 

God's majesty and grandeur (ch.37), the Lord responds to Job from a dark storm and clouds (dia. lai,lapoj kai. 

nefw/n).  The Lord proceeds to question Job as a tenacious prosecuting attorney continually leading the witness.  

While there are few actual answers given, the answers are without a doubt implied.  The point of this section of 

questioning (vv.4-38) is to put Job in his place as a mere mortal.  The Lord does this by establishing that Job is not 

the master of the universe.  The opening question (v.4) sets the stage - pou/ h=j evn tw/| qemeliou/n me th.n gh/n* - Where 

were you when I laid the foundation of the earth? 

 There are creation themes that run throughout and a vocabulary common to LXX Gen 1.1-5 (gh/( fw/j( 

a;bussoj( ouvrano,j( sko,toj( u[dwr( kale,w, with the word-pairs fw/j/sko,toj in v.19 and ouvrano,j/gh/ in v.37).  While the 

common vocabulary is spread out over the thirty-four verses, it is concentrated mostly in vv.13-19 and 30-38.  It is 

important to state that for the purposes of looking at intertextual relationships arguments regarding the precedence of 

MT over LXX or vice versa are not germane.83  The assumption, rather, is that communities lived with texts as they 

were.  This presumably means that those who used the MT thought the MT was the proper text, whereas those that 

had a copy of Greek Job, especially before its Theodontionic and/or Hexaplaric revisions, thought the same.84  As 

such, the Greek and Hebrew texts are two different texts. 

                                                           
83 H.M. Orlinsky, “Studies in the Septuagint of the Book of Job: Chapter 1,” HUCA 28 (1957), notes the proclivity 
of modern (pre-1957) commentators in favor of MT, stating specifically that there are very few cases when 
commentators refer to the LXX unless there is a problem with the MT. (72)  Another example of Masoretic 
fundamentalism. 
84 The asterisked material that I have left out of the above text is rather minor, though it does include a description of 
a pre-created earth in its use of a;baton kai. avoi,khton in v.27a, which resembles avo,ratoj kai. avkataskeu,astoj in LXX 
Gen 1.2, if only superficially. 

  )tou/ u`eti,sai evpi. gh/n( ou- ouvk avnh,r٭26
 )|/e;rhmon( ou- ouvc u`pa,rcei a;nqrwpoj evn auvth٭
  tou/ corta,sai a;baton kai. avoi,khton٭27
  ↓ *kai. tou/ evkblasth/sai e;xodon clo,hj٭
  /h= dianoi,xeij mazourwq evn kairw/| auvtou٭32
 ↓ *,kai. {Esperon evpi. ko,mhj auvtou/ a;xeij auvta٭
 
 ,to rain upon the earth, where there is no man٭26
 ,a desert, where humanity does not exist in it٭
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 Given the length of this pericope and some differences with the MT, I begin with an outline of its contents. 

With the outline, I will work through the pericope, noting points of interest in regard to its intertextual relationship 

with LXX Gen 1.1-5 

vv.4-6    Introductory questions – Were you, Job, present at creation? 
v.7  Creation of the stars 
vv.8-11  Creation of the sea 
vv.12-13  Creation of the morning light 
vv.14-15  Creation of humanity 
vv.16-19  Querying Job's knowledge of the cosmos 
vv.20-23  Stressing the limits of Job's knowledge of the cosmos 
vv.24-37  Further establishing God's power over the cosmos 
v.38  The Answer – God is the master stone-cutter, creator 

 
 The first section (vv.4-6) sets the stage.  While this is not the Lord's first question of Job,85 the question in 

v.4a rhetorically begins the argument meant to humble Job and elevate the Lord as master of the cosmos, the one 

who laid the foundations of the earth (evn tw/| qemeliou/n me th.n gh/n).  The question in v.6b completes this section, 

foreshadowing the grand conclusion of the pericope in v.38b with the implication that God the creator is as a master 

stone cutter. 

 The next four sections each address the creation of specific parts of the cosmos: the stars, the sea, the 

morning light, and humanity.  While nothing is said of the creation of the great lights as in Gen 1.14-19, the creation 

of the stars is singled out as a moment of celebration/praise by God's angels (v.7b).  The creation of the sea 

(qa,lassa) is outlined as a delimitation or harnessing in vv.8-11.  It is notable that vv.7-11 are all in the indicative.  

Questions, however, resume in vv.12-13, the creation of the morning light, and vv.14-15, the creation of humanity.  

The creation of a living being (zw/|on) in v.14 is reminiscent of Gen 2.7 where God forms (pla,ssw) a being from the 

stuff of the earth.   

 The sixth section (vv.16-19) continues the line of the previous four (vv.7-15) in that the aim is to put Job in 

his place.  In vv.16-19, God questions Job as to his intimate knowledge of the cosmos, or better his intimate relation 

to the cosmos.  For who but the creator could walk upon the sea and in the footsteps of the abyss (a;bussoj), frighten 

the gates and gate-keepers of Hades, and know the lodgings of light (fw/j) and dark (sko,toj)?   

 In the seventh section (vv.20-23) the Lord stresses Job's limitations further, asking snidely if Job might 

show the Lord the boundaries of light and darkness.  The Lord then proceeds to remind Job that the Lord intimately 

knows his life.  Whereas what Job knows, snow and hail, are of little concern and neither of which will be of much 

help against an enemy. 

                                                                                                                                                                                           
 to feed inaccessible and uninhabitable [places]٭27
 ↓ ?to sprout out an exodus of green plants٭
 ,Or will you open Mazouroth in his season٭32
 ↓ ?and Hesperon [the Evening Star] upon his hair, will you carry them٭

 
85 See v.2. 
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 The eighth and largest section (vv.24-37), then, returns to rhetoric similar to vv.7-15, interrogatively 

highlighting the Lord's place as creator and master of the cosmos.  The first part of the section (vv.24-3086) has to do 

with the Lord's place as ruler of the waters, namely as the Father of Rain (u`etou/ path,r, v.28a).  This includes the 

Lord's place as the source of frost,87 wind, rain, dew, ice, and the abyss (a;bussoj).  V.31 returns to the stars with the 

mention of constellations Pleiades and Orion.88  Vv.33-35 are questions whereby God is specifically questioning 

Job's relationship with and knowledge of elements of the cosmos, including all that is under heaven (v.33b).  V.36, 

in what might appear to be a strange interruption in the cosmic questioning, is a verse dedicated to knowledge of the 

skills of weaving and embroidery.89  While it is not entirely clear what is going on here,90 weaving and embroidery 

are likely not anomalous but perfectly sensible – from the vantage of the Temple.  Weaving (u[fasma) is an essential 

skill in making the high priestly ephod91 and breastplate,92 and embroidery (poikiltiko,j) is the art of making the 

tapestries of the Tabernacle.93 V.37 returns to the cosmic by asking who it is that by wisdom (sofi,a) can number the 

clouds, and who bent heaven to earth.  In this verse, we have a notable understanding of creation, that wisdom is 

involved albeit in numbering the clouds and that part of the Lord's creating work was bending (kli,nw) heaven to 

earth.  

 The grand conclusion of this section comes in v.38, where, returning to the question in v.6b, the Lord is 

declared the one who poured the earth (presumably) like the dust of earth and hewed it like stone.  While the image 

of creator as stone mason is not prominent thoughout, its place as bookends in a sustained creation text draws out the 

importance of this image.  This is a major difference from the MT in which v.38 is a continuation of the question in 

v.37b.   

 The picture of creation in LXX Job 38 differs from LXX Gen 1.1-5 in all but the place of God at the head 

of it.  As was mentioned above, there is significant common vocabulary even though it is spread throughout a long 

text, which is undoubtedly part of the intertextual tapestry of LXX Gen 1.1-5. 

 
2.3.9 Psalm 17.7-18 (MT Psalm 18) 

7kai. evn tw/| qli,besqai, me evpekalesa,mhn to.n ku,rion 
kai. pro.j to.n qeo,n mou evke,kraxa\  
h;kousen evk naou/ a`gi,ou auvtou/ fwnh/j mou(  
kai. h̀ kraugh, mou evnw,pion auvtou/ eivseleu,setai eivj ta. w=ta auvtou/) 

                                                           
86 Vv. 26-27 are asterisked materials likely attributable to Origen, see above, p. 73 n.83.  See J. Ziegler, ed., Iob, 
(Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis editum., XI,4, 
Göttingen: Vandenhoeck & Ruprecht, 1982) 387-388, and the analysis thereof by Gentry, Asterisked Materials, 38-
83.  The only vocabulary common to Gen 1.1-5 in these verses is gh/ in v.26a, the occurrence of which will be 
excluded from my intertextual analysis. 
87 The MT of Job 38.30a speaks not of frost but light (rO)). 
88 V.32 is another asterisked verse, and as vv.26-27, will be left out of my analysis, though in the case of v.32 there 
is no vocabulary common to Gen 1.1-5. 
89 The question in MT Job 38.36 focuses on the gift of wisdom (hfm:kfx) and understanding (hfnyiB). 
90 As jarring as this difference from the MT is, the fact that the Greek text explicitly says that these gifts are for 
women adds to the difficulty. 
91 Cf. LXX Exod 28.8, 36.28 
92 Cf. LXX Exod 28.17, 36.17 
93 The only other use of poikiltiko,j in the LXX comes in LXX Exod 38.23, where Eliab, son of Achimasak, from 
the tribe of Dan, is called a poikiltiko,j, and is involved in the construction of the Tabernacle.   
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8kai. evsaleu,qh kai. e;ntromoj evgenh,qh h̀ gh/(  
kai. ta. qeme,lia tw/n ovre,wn evtara,cqhsan  
kai. evsaleu,qhsan( o[ti wvrgi,sqh auvtoi/j ò qeo,j 
9avne,bh kapno.j evn ovrgh/| auvtou/(  
kai. pu/r avpo. prosw,pou auvtou/ kateflo,gisen(  
a;nqrakej avnh,fqhsan avpV auvtou/) 
10kai. e;klinen ouvrano.n kai. kate,bh(  
kai. gno,foj ùpo. tou.j po,daj auvtou/) 
11kai. evpe,bh evpi. ceroubin kai. evpeta,sqh(  
evpeta,sqh evpi. pteru,gwn avne,mwn) 
12kai. e;qeto sko,toj avpokrufh.n auvtou/\  
ku,klw| auvtou/ h` skhnh. auvtou/( 
skoteino.n u[dwr evn nefe,laij ave,rwn) 
13avpo. th/j thlaugh,sewj evnw,pion auvtou/ aì nefe,lai dih/lqon( 
 ca,laza kai. a;nqrakej puro,j) 
14kai. evbro,nthsen evx ouvranou/ ku,rioj(  
kai. o` u[yistoj e;dwken fwnh.n auvtou/\ 
15kai. evxape,steilen be,lh kai. evsko,rpisen auvtou.j  
kai. avstrapa.j evplh,qunen kai. suneta,raxen auvtou,j) 
16kai. w;fqhsan ai` phgai. tw/n u`da,twn(  
kai. avnekalu,fqh ta. qeme,lia th/j oivkoume,nhj 
avpo. evpitimh,sew,j sou( ku,rie(  
avpo. evmpneu,sewj pneu,matoj ovrgh/j sou) 
17evxape,steilen evx u[youj kai. e;labe,n me(  
prosela,beto, me evx u`da,twn pollw/n) 
18r`u,setai, me evx evcqrw/n mou dunatw/n  
kai. evk tw/n misou,ntwn me(  
o[ti evsterew,qhsan u`pe.r evme,) 
 

7And in my distress I called upon the Lord 
and before my God I screamed; 
He heard my voice out of his holy temple, 
And my cry before him will go up into his ears. 
8And the earth shook and was trembling, 
and the foundations of the mountains were disturbed 
and they shook, because God was angry with them. 
9Smoke went up in his anger, 
and fire burst into flame in his presence, 
[so that] coals were kindled by it. 
10And he bent the heavens and came down, 
and gloom was under his feet. 
11And he mounted on cherubs and flew, 
he flew upon wings of wind. 
12He made darkness his hiding-place; 
around him was his tent, 
dark water in clouds of air. 
13From the splendor before him the clouds passed through, 
there was hail and coals of fire. 
14And the Lord thundered out of heaven, 
and the Most High uttered his voice; 
15and he sent out a bolt and scattered them 
and he multiplied lightning and confounded them. 
16And fountains of water appeared, 
and the foundations of the world were uncovered 
from your rebuke, Lord,  
from the blowing breath of your wrath. 
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17He sent out of the heights and took me, 
he drew me out of the many waters. 
18He will deliver me from my powerful enemies 
and from the ones who hate me, 
because they are stronger than me. 

 
 See comment below 2 Kgdms 22.7-18. 
 
2.3.10 2 Kingdoms 22.7-18 

7evn tw/| qli,besqai, me evpikale,somai ku,rion  
kai. pro.j to.n qeo,n mou boh,somai(  
kai. evpakou,setai evk naou/ auvtou/ fwnh/j mou(  
kai. h ̀kraugh, mou evn toi/j wvsi.n auvtou/) 
8kai. evtara,cqh kai. evsei,sqh h̀ gh(  
kai. ta. qeme,lia tou/ ouvranou/ sunetara,cqhsan kai. evspara,cqhsan  
o[ti evqumw,qh ku,rioj auvtoi/j) 
 9avne,bh kapno.j evn th/| ovrgh/| auvtou/(  
kai. pu/r evk sto,matoj auvtou/ kate,detai( 
a;nqrakej evxekau,qhsan avpV auvtou/) 
 10kai. e;klinen ouvranou.j kai. kate,bh(  
kai. gno,foj u`poka,tw tw/n podw/n auvtou/) 
 11kai. evpeka,qisen evpi. Ceroubin kai. evpeta,sqh  
kai. w;fqh evpi. pteru,gwn avne,mou) 
 12kai. e;qeto sko,toj avpokrufh.n auvtou/ ku,klw| auvtou(/ 
h` skhnh. auvtou/ sko,toj u`da,twn\  
evpa,cunen evn nefe,laij ave,roj 
 13avpo. tou/ fe,ggouj evnanti,on auvtou/  
evxekau,qhsan a;nqrakej puro,j) 
14evbro,nthsen evx ouvranou/ ku,rioj(  
kai. o` u[yistoj e;dwken fwnh.n auvtou/ 
15kai. avpe,steilen be,lh kai. evsko,rpisen auvtou,j(  
avstraph.n kai. evxe,sthsen auvtou,j) 
16kai. w;fqhsan avfe,seij qala,sshj(  
kai. avpekalu,fqh qeme,lia th/j oivkoume,nhj  
evn th/| evpitimh,sei kuri,ou(  
avpo. pnoh/j pneu,matoj qumou/ auvtou)/ 
17avpe,steilen evx u[youj kai. e;labe,n me(  
ei[lkuse,n me evx u`da,twn pollw/n\ 
18evrru,sato, me evx evcqrw/n mou ivscu,oj(  
evk tw/n misou,ntwn me o[ti evkrataiw,qhsan u`pe.r evme,) 

 
7When I am distressed I will call upon the Lord, 
and before my God I will shout, 
and he will hear my voice out of his holy temple, 
and my cry will be in his ears. 
8And the earth was stirred-up and quaked,  
and the foundations of heaven were thrown into confusion and torn apart,  
because the Lord was angry with them. 
9Smoke rose up in his anger,  
and fire out of his mouth devours -  
coals were kindled away from him. 
10And he bowed the heavens and came down,  
and a gloomy darkness was under his feet. 
11And he mounted the cherubs and flew,  
and he was seen upon the wings of the wind. 
12And he set up darkness as his hiding-place around him -  



CHAPTER TWO 
 

– 82 –  

his tent/dwelling was a watery darkness (darkness of waters),  
he condensed it with the clouds of the air. 
13From the light before him coals of fire were kindled. 
14The Lord thundered out of heaven,  
and the Most High gave his voice. 
15And he sent forth a bolt and scattered them, 
 lightning and displaced them. 
 16And the releases/channels of the sea were seen,  
and the foundations of the world were uncovered,  
at the castigation of the Lord,  
at the blowing of the breath of his anger. 
17He sent from on high and took me;  
he pulled me out of many waters. 
18He rescued me from my strong enemies,  
from those who hate me, for they were stronger than I. 

  
 It is important to note from the outset that these two texts are considerably more different in their Greek 

versions than in their Hebrew.94  While the texts as a whole differ more in their LXX versions than in the MT, the 

vocabulary common to Gen 1.1-5 (LXX Ps 17.7-20 – gh/( ouvrano,j( sko,toj( pneu/ma( u[dwr; and LXX 2 Kgdms 22.7-

20 – gh/( ouvrano,j( sko,toj( pneu/ma( u[dwr) remains largely the same, with the exception that LXX Ps 17.16 reads aì 

phgai. tw/n ùda,twn, whereas 2 Kgdms 22.16 uses avfe,seij qala,sshj.95   

As in the Hebrew, 2 Kingdoms 22 and its parallel, LXX Psalm 17 (MT Psalm 18),96 are psalms that recall 

in cosmic terms God's intervention in the midst of battle.  By and large, the Greek and Hebrew mirror each other.  

The Cambridge text of 2 Kgdms 22 is based on Codex Vaticanus, for which there are no major textual variants 

affecting the intertextual relationship with LXX Gen 1.1-5.  Minor variants, however, include a manuscript that 

changes gno,foj in v.10 to gh/ and the replacement in one manuscript of avfe,seij with a;bussoi in v.16.97  While 

neither of these minor variants greatly affects the relationship with LXX Gen 1.1-5, what they can suggest is that the 

intertextual relationship already present is attested by the minor scribal/editorial changes that lean toward 

strengthening the relationship with LXX Gen 1.1-5.   

 In addition, two other points are worth highlighting.  The first is the presence of temple language in v.7, 

where God hears David's voice from God's holy temple (evk naou/ a`gi,ou auvtou/).  A second point is that the language 

of v.15, in particular God's hurling of lightning-missiles (be,loj) from heaven, may bear an intertextual relationship 

with Greek mythology.  In Pindar's Olympian Ode 10.78-84 (mid-5th c. BCE), set at the Olympic games, there is a 

lightning-bolt-throwing portrait of Zeus.98  While there is at least a superficial connection with 2 Kgdms 22.15 and 

                                                           
94 See Appendix C. 
95 Statistically, while this slight difference is not noticed in individual common words (Column A in Table 2.1), it is 
noticed in a slight difference in frequency ratio (Column B) and total common words (Column C). 
96 When comparing these two Greek texts it is apparent that they were either translated by the same person who did 
not recognize their similarity, or much more likely that they were translated by two different hands. 
97 Brooke, McLean, and Thackery, eds., I and II Samuel - Cambridge,  186-187. 
98  ,Arcai/j de prote,raij e`po,menoi 
  kai. nun evpwnumi,an ca,rin 
 ni,kaj avgerw,cou keladhso,meqa bronta,n 

kai, purpa,lamou be,loj 
ovriskturou Dio,j 
evn a[panti kratei/  
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Ps 17.15 with common use of be,loj, it should be noted that both texts are songs/poems praising the cosmic attributes 

of a god and that god's intervention in the world.  While I do not want to make too much of this intertextual 

resemblance, I cite it to note the different intertextual worlds to which the Greek and the Hebrew texts belong.  

While  the Greek is a close translation of the Hebrew, the {fy of MT v.16 belongs to one intertextual world possibly 

in conversation with Ancient Near Eastern theology, whereas be,loj may bring someone familiar with Greek 

literature and theology into another intertextual world. 

 
2.3.11 Jeremiah 10.11-13 

11ou[twj evrei/te auvtoi/j( qeoi, oi] to.n ouvrano.n kai. th.n gh/n ouvk evpoi,hsan( 
avpole,sqwsan avpo. th/j gh/j kai. u`poka,twqen tou/ ouvranou/ tou,tou)  12ku,rioj o` poih,saj 
th.n gh/n evn th/| ivscu,i auvtou/( ò avnorqw,saj th.n oivkoume,nhn evn th/| sofi,a| auvtou/ kai. 
th/| fronh,sei auvtou/ evxe,teinen to.n ouvrano.n 13kai. plh/qoj u[datoj evn ouvranw/| kai. 
avnh,gagen nefe,laj evx evsca,tou th/j gh/j( avstrapa.j eivj ùeto.n evpoi,hsen kai. evxh,gagen 
fw/j evk qhsaurw/n auvtou/) 
 
11Thus you shall say to them, ‘Let the gods who did not make the heaven and the 
earth perish from the earth and from under this heaven.  12The Lord, the one who 
made the earth with his power, the one who rebuilt the world with his wisdom and 
by his understanding stretched out the heavens 13and the great waters in heaven and 
brought up clouds from the end of the earth, he made lightning into rain and brought 
light out of his storehouses. 

 
 See comment below Jeremiah 28.15-16. 
 
 
2.3.12 Jeremiah 28.15-16 (MT 51.15-16) 

15poiw/n gh/n evn th/| ivscu,i auvtou/( e`toima,zwn oivkoume,nhn evn th/| sofi,a| auvtou/( evn th/| 
sune,sei auvtou/ evxe,teinen to.n ouvrano,n( 16eivj fwnh.n e;qeto h=coj u[datoj evn tw/| ouvranw/| 
kai. avnh,gagen nefe,laj avpV evsca,tou th/j gh/j( avstrapa.j eivj u`eto.n evpoi,hsen kai. 
evxh,gagen fw/j evk qhsaurw/n auvtou/) 
 
15When making the earth by his power [and] preparing the world by his wisdom, by 
his understanding he stretched out the heavens. 16With [his] voice he placed [the] 
sound of waters in the heavens and brought clouds up from the end of the earth, he 
made lightning into rain and brought light out of his storehouses. 

 
                                                                                                                                                                                           

ai'qwna kerauno,n avraro,ta\ 
clidw/na de. Molpa. pro.j ka,lamon 
     avntia,xei mele,wn 
 
And faithful to those ancient beginnings, 
     Now too we shall sing a song of glory named 
For proud victory to celebrate the thunder 
And fire-flung weapon 
Of thunder-rousing Zeus, 
The blazing lightning 
That befits every triumph, 
And the swelling strains of song 
   Shall answer the pipes' reed,… 

Pindar, Olympian Odes & Pythian Odes, (trans. W.H. Race; ed. W.H. Race; LCL 56; Cambridge, MS: Harvard, 
1997) 170-171. 
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 As in chapter one, these two texts are addressed together because of their organic similarity.  Save 10.11,99 

which adds numerical weight to the intertextuality of Jer 10.11-13,100 these texts bear the same intertextual weight 

(poie,w( gh/( ouvrano,j( u[dwr( ouvranoj( gh/( poie,w( fw/j with the word-pair ouvrano,j/gh/ in 10.11(2x), 12, 13, 28.15, 16).  

While there are variations between the two, the three major points of interest occur verbatim in both.  The first of 

these is the idea that God creates the world by wisdom (sofi,a), similar to Prov 8.23, Sir 24.9, Wis 9.9, etc.  A 

second point of interest is that part of God's creative action is drawing something out of ‘his storehouses’ (evk 

qhsaurw/n auvtou/).  Finally, there is a difference here with the MT reflected in both Greek texts.  This is the 

substitution of light (fw/j) for wind/spirit (axUr) as that which the Lord brings out of the storehouses.  This raises the 

question of whether the translator could have been thinking, in conjunction with LXX Gen 1.1-5, that the spirit is 

present at the beginning, whereas the creation of light is specifically noted in LXX Gen 1.3. 

 
2.3.13 Amos 5.7-9 

7ku,rioj o` poiw/n eivj u[yoj kri,ma kai. dikaiosu,nhn eivj gh/n e;qhken( 8poiw/n pa,nta 
kai. metaskeua,zwn kai. evktre,pwn eivj to. prwi. skia.n qana,tou kai. h̀me,ran eivj nu,kta 
suskota,zwn( o` proskalou,menoj to. u[dwr th/j qala,sshj kai. evkce,wn auvto. evpi. 
prosw,pou th/j gh/j( ku,rioj ò qeo.j ò pantokra,twr o;noma auvtw/|\ 9o` diairw/n 
suntrimmo.n evpV ivscu.n kai. talaipwri,an evpi. ovcu,rwma evpa,gwn) 
 
7The Lord, the Maker, established judgments in the heights and righteousness in the 
earth, 8while making all things and changing [them] and turning into morning the 
shadow of death and darkening day into night, he is the one who calls out the water 
of the sea and pours it upon the face of the earth, the Lord God Almighty is his 
name; 9it is he who distributes ruin to the strong and brings misery upon the fortress. 

 
 While there are significant differences between the Hebrew and Greek versions of Amos 5.8, this tiny 

pericope remains an important intertext to consider.101  The creation theme that runs through these verses, primarily 

in vv.7-8, is substantiated by a strong vocabulary common to LXX Gen 1.1-5 (poie,w( gh/( prwi,( h`me,ra( nu,x( u[dwr, 

including the word-pair h̀me,ra/nu,x in v.8).   

                                                           
99 In Aramaic the provenance of MT Jer 10.11 is debated.  See above, p.34, n.164.  From the existence of its 
equivalent in the Greek, it can be said that MT Jer 10.11 was in the LXX Vorlage. It can also be said that there is no 
Aramaic residue in the Greek. 
100 The eighth century CE uncial, codex Venetus, omits 10.11-14.  Cf. J. Ziegler, ed., Jeremias, Baruch, Threni, 
Epistula Jeremiae, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis 
editum., XV, Göttingen: Vandenhoeck & Rurprecht, 1976) 201. 
101 In the Hebrew version of the intertextual tapestry, I include Amos 5.8 by itself.  The punctuation of the Greek by 
J. Ziegler, ed., Duodecim prophetae, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae 
Scientiarum Gottingensis editum., XIII, Göttingen: Vandenhoeck & Ruprecht, 1943), however, leads me to expand 
the Greek pericope to include vv.7-9. (191-192)  At the same time, Ziegler's punctuation here can be called into 
question given the ending, ku,rioj ò qeo.j o` pantokra,twr o;noma auvtw/|, common to Amos 4.13, 5.8, and 9.6. Note 
also that the Hebrew intertextual tapestry includes all three of the aforementioned texts from Amos – 4.13, 5.8, and 
9.5-6.  LXX Amos 9.5-6 is included in the Greek list of intertexts, whereas 4.13 does not meet the criteria for 
inclusion in the Greek list.  While 4.13 has the equivalent Greek common vocabulary as it does in the Hebrew, the 
intertextual marker in the Hebrew was axUr, a relatively weak intertextual marker because of its frequency, whereas 
its Greek equivalent, pneu/ma, occurs too frequently to warrant its use as an intertextual marker.  This exclusion 
leaves a possible hole or tattered edge in the tapestry by imposing an artificial criterion upon the text.  At the same 
time, limitations, artificial or not, need to be imposed in order to use a harnessed understanding of intertextuality. 
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 The possibly titular use of the attributive participle of poie,w in v.7 begins the intertextual connections given 

the use of poie,w in LXX Gen 1.1 as the first and primary verb of creating.  The Greek text here differs from the 

Hebrew, which makes no mention of God in v.7.  In fact the reasoning of v.7 seems to differ completely between the 

Hebrew and Greek.  The Hebrew of v.7 refers to the addressees of v.6, there called to seek the Lord and live.  These 

are the ones who to seek the Lord because they turn justice to wormwood and bring righteousness to the ground102 in 

the Hebrew of v.7.  The Greek version of v.6 also contains the seeker (evkzhth,sate to.n ku,rion kai. zh,sate).  The 

subject changes, however, in the Greek of v.7 to the Lord Maker (ku,rioj o` poiw/n103) who establishes (ti,qhmi) justice 

and righteousness.   

 As in the Hebrew, it is v.8 that contains a wealth of common vocabulary.  The verse begins with a series of 

circumstantial participles, including another occurrence of poie,w, attributing to God the creation of all things.  A 

notable difference between the Hebrew and Greek of v.8 is the absence in the Greek of the astrological references to 

Pleiades and Orion present in the Hebrew.104  The second word that arises is prwi,, common with LXX Gen 1.5 and 

an hapax legomenon among the texts of this chapter.  This is coupled in the Greek with skia.n qana,tou,105 an 

equivalent of the Hebrew, tewfm:lac.  The final phrase in this series of circumstantial participles includes the word-pair, 

h`me,ra/nu,x, with the attribution to God of the darkening of day into night.  It is under these circumstances of creating 

and controlling all, notably the rhythm of day and night (with a possible metaphorical reference to life and death, cf. 

skia.n qana,tou), that God calls106 the water of the sea (to. u[dwr th/j qala,sshj) to cover the face of the earth.  As in 

other texts, in the Semitism, evpi. prosw,pou th/j gh/j (v.8), there is a closer resemblance to MT Gen 1.2, {Oh:t y"n:P-la( 

and {iyfMfh y"n:P-la(, than LXX Gen 1.2, evpa,nw th/j avbu,ssou and evpa,nw tou/ u[datoj.  While v.9 needs be included in 

the pericope, it has no substantial intertextual connection with LXX Gen 1.1-5.   

 
2.3.14 Psalm 32.6-9 (MT Psalm 33) 

6tw/| lo,gw| tou/ kuri,ou oi` ouvranoi. evsterew,qhsan  
kai. tw/| pneu,mati tou/ sto,matoj auvtou/ pa/sa h̀ du,namij auvtw/n\ 
7suna,gwn w`j avsko.n u[data qala,sshj( 
tiqei.j evn qhsauroi/j avbu,ssouj) 
8fobhqh,tw to.n ku,rion pa/sa h` gh/(  
avpV auvtou/ de. saleuqh,twsan pa,ntej oi` katoikou/ntej th.n oivkoume,nhn\ 
9o[ti auvto.j ei=pen( kai. evgenh,qhsan(  
auvto.j evnetei,lato( kai. evkti,sqhsan) 
 
6By the word of the Lord the heavens were established 
and all the strength of them by the breath of his mouth; 
7The one who gathers together the waters of the sea as [in] a wine-skin, 

                                                           
102 ;UxyNih cerf)fl hfqfd:cU  +fP:$im hfnA(al:l {yik:pohah 
103 While the overwhelming textual evidence attests the above reading, ku,rioj ò poiw/n, Ziegler, ed., Göttingen - 
Minor Prophets, does note that Alexandrinus reads, ku,rioj ò qeo.j ò poiw/n. (192-193) 
104 While there are no textual variants that reflect the MT in Ziegler's first apparatus, in the second apparatus it is 
notable that Aquila adds Ursa Major and Orion (arkotouron kai wriwna), Symmachus adds Pleiades and stars 
(pleiada kai astra) with other possible variations in Theodotion via Jerome.  Idem. 
105 There are a good many mss. that do not include qana,tou.  Idem. 
106 One might be able to make an argument for the inclusion of proskale,omai, as its root, kale,w, occurring in LXX 
Gen 1.5.   
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who places the abyss in storehouses. 
8Let all the earth fear the Lord, 
and because of him let all who dwell in the world be stirred; 
9For he spoke, and they became, 
he commanded, and they were made. 

 
 The creation context here is without question.  The vocabulary common with LXX Gen 1.1-5 (ouvrano,j( 

pneu/ma( u[dwr( a;bussoj( gh/) substantiates its inclusion in this list.  In addition to the common vocabulary, the main 

thrust of this pericope is creation by word or speech.  This parallels the method of creation in LXX Gen 1.3 (kai. 

ei=pen o` Qeo.j) and LXX Gen 1.5 (kai. evka,lesen ò Qeo.j).  Of additional interest is the placement of the abyss in 

storehouses (evn qhsauroi/j) in v.7.  In the midst of a psalm of twenty-two verses, these four verses represent the most 

concentrated section about creation and who God is as creator. 

 
2.3.15 Psalm 73.12-17 (MT Psalm 74) 

12o` de. qeo.j basileu.j h`mw/n pro. aivw/noj(  
eivrga,sato swthri,an evn me,sw| th/j gh/j) 
13su. evkratai,wsaj evn th/| duna,mei sou th.n qa,lassan(  
su. sune,triyaj ta.j kefala.j tw/n drako,ntwn evpi. tou/ u[datoj) 
14su. sune,qlasaj ta.j kefala.j tou/ dra,kontoj(  
e;dwkaj auvto.n brw/ma laoi/j toi/j Aivqi,oyin) 
15su. die,rrhxaj phga.j kai. ceima,rrouj(  
su. evxh,ranaj potamou.j Hqam) 
16sh, evstin h̀ h`me,ra( kai. sh, evstin h̀ nu,x(  
su. kathrti,sw fau/sin kai. h[lion) 
17su. evpoi,hsaj pa,nta ta. o[ria th/j gh/j\  
qe,roj kai. e;ar( su. e;plasaj auvta,) 
 
12God is our King from of old, 
he has accomplished salvation in the midst of the earth. 
13You established the sea by your power, 
you broke the heads of the the dragons upon the water. 
14You crushed the heads of the dragon; 
you gave him as meat to the peoples of Ethiopia. 
15You burst springs and torrents, 
You dried up the river Etham. 
16Yours is the day, and yours is the night, 
you restored the light and the sun. 
17You made all the boundaries of the earth; 
Summer and Spring, you molded them. 

 

The creation context here is without question.  The intertextual link with LXX Gen 1.1-5 is substantial (gh/( 

u[dwr( h̀me,ra( nu,x, with the word pair h̀me,ra/nu,x in v.16107).  There are a few issues of interest with this pericope.108  

                                                           
107 Though outside the bounds of the above pericope, another issue arises in LXX Ps 73.2 with the LXX Gen 1.1-5 
intertextual marker, avrch,.  In the MT, v.2 has {edeQ, bearing no intertextual weight with MT Gen 1.1-5.  The Greek 
text of v.2a, however, reads: 

mnh,sqhti th/j sunagwgh/j sou( h-j evkth,sw avpV avrch/j\  
Remember your congregation, which you acquired from the beginning; 

At the beginning of a psalm that is asking for deliverance from the enemies of people comes this plea for God to 
remember that these are God's own people.  While the Greek of v.2a follows logically from the Hebrew, 
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One issue is the traces of ancient Near Eastern myth present in the Hebrew that are eroded in translation, i.e., {fy in 

v.13 becomes qa,lassa; {yinyiNat in v.13b becomes drako,ntej; }ftfy:wil in v.14a becomes dra,kwn.  Whether this is 

deliberate (the translator could have transliterated the Hebrew words maintaining some reference to the ancient Near 

Eastern deities) or a mere function of translation is impossible to say.  It is possible, however, to comment on the 

outcome.  First of all, the use of dra,kwn for both {yinyiNat and }ftfy:wil erases any difference between the two.  Second, a 

dra,kwn in the ancient Greek world can be either a mythic dragon figure or a snake.109  What differs, then, between 

the Hebrew (MT Psalm 74) and Greek (LXX Psalm 73) are the possible intertextual intersections.  While the 

Hebrew has definite intersections with other stories, both Hebrew and from around the ancient Near East, the Greek 

may include some residue from the Ancient Near East but more likely refers more to a generic dragon or a serpent 

the likes into which Moses turned his staff.110  All in all, as its Hebrew counterpart, LXX Ps 73.12-19 remains a 

substantial intertext with LXX Gen 1.1-5. 

 
2.3.16 Isaiah 45.18-19 

18ou[twj le,gei ku,rioj o` poih,saj to.n ouvrano,n( ou-toj o` qeo.j o` katadei,xaj th.n gh/n 
kai. poih,saj auvth,n( auvto.j diw,risen auvth,n( ouvk eivj keno.n evpoi,hsen auvth.n avlla. 
katoikei/sqai VEgw, eivmi kai. ouvk e;stin e;ti)  19ouvk evn krufh/| lela,lhka ouvde. evn to,pw| 
gh/j skoteinw/|\ ouvk ei=pa tw/| spe,rmati Iakwb ma,taion zhth,sate\ evgw, eivmi evgw, 
eivmi111 ku,rioj lalw/n dikaiosu,nhn kai. avnagge,llwn avlh,qeian) 
 
18Thus says the Lord, the maker of heaven, this God, the one who revealed the earth 
and made it, he marked out its boundaries and did not make it in vain but to be 
inhabited, ‘I am and there is none besides [me].  19I have not spoken in secret nor in 

                                                                                                                                                                                           
understanding that one is a translation of the other, the use of avrch, means that there is even more weight behind 
placing LXX Ps 73 among the Greek intertexts of LXX Gen 1.1-5. 
108 Two minor textual issues are notable.  The mention of the destruction of the temple in vv.4-8 places the temple 
within a relatively close proximity of creation language, though it must be said that there is no creation language 
intertwined with the account of the destruction of the temple.  A second minor observation is the presence of two 
textual differences between the MT and the Greek text within vv.12-17.  The MT of v.14b reads: 

;{yiYic:l {f(:l lfkA)am UNen:TiT 
You gave him [Leviathan] as food to people, to the wild-beasts of the desert. 

The obscure word, {yiYic:l, is likely an animation of hfYic, meaning dryness or drought, suggesting that yic is a wild-
beast or desert-dweller. (BDB, s.v.)  The Greek text, without textual variants, renders v.14b: 

e;dwkaj auvto.n brw/ma laoi/j toi/j Aivqi,oyin) 
You gave him [dra,kwn] as meat to the peoples of Ethiopia. 

To further substantiate this variation, LXX Ps 71.9 (MT 72) also renders {yiYic as Aivqi,opej. Whether this has any 
relevance to the creation context of vv.12-17, I do not know.  More likely, it will not affect subsequent 
interpretations of the creation elements.  It may, however, be the Greek understanding of the obscure reference to 
peoples or wild-beasts of the desert as a possibly perjorative, possibly not, reference to Ethiopians.  A final minor 
textual issue is the transliteration in v.15 of }fty") into Hqam in the Greek text.  While }fty"), meaning ‘ever-flowing, 
perpetual, etc.,’ is translated cei,marroj in Amos 5.24, it is strangely enough transliterated in LXX Ps 72.15, read in 
the Göttingen edition as a capatalized proper name, the River Etham. (See A. Rahlfs, ed., Psalmi cum Odis, 
(Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis editum., 10, 
Göttingen: Vandenhoeck & Ruprecht, 1931) 206)  Again, this is likely a textual oddity that will not come into play 
with the creation context.109 LSJ, s.v. 
110 Exod 7.9f. 
111 Many mss. omit the second evgw, eivmi. Cf. Ziegler, ed., Göttingen - Isaiah, 294.  
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a dark place of the earth.  I did not say to the seed of Jacob, 'Seek frivolity.'  I am I-
am, the Lord who speaks righteousness and declares truth. 

 
 This pericope, coming shortly after Isa 44.24-45.8, is an extended titular statement about God as creator 

and the purpose of God's creation.  At the beginning of a larger argument for turning the people from idols to the 

true creator God (vv.18-25), vv.18-19 stand out as a foundation for this turning.  That is, it is toward the God, who 

created the cosmos for a purpose, that the people are called to (re)turn.  Regarding its intertextual relationship with 

LXX Gen 1.1-5, the creation theme of these verses is substantiated by common vocabulary (poie,w( ouvrano,j( gh/( 

sko,toj112 with the word-pair ouvrano,j/gh/ in v.19).  While the Greek of Isa 45.18-19 conveys something similar to the 

Hebrew (i.e., that God did not create the world for nothing – in Gk keno,j and krufh/), the Greek does not convey the 

same intertextual connection as the Hebrew.  The Hebrew includes two occurrences of Uhot lending to a unique 

connection with MT Gen 1.2.  At the same time, there is a similarity in the use of diori,zw in LXX Isa 45.18 and 

diacwri,zw in LXX Gen 1.4.113  Otherwise, the Greek vocabulary does not bear as strong a resemblance as the 

Hebrew, and thus is a more marginal inclusion in the intertextual tapestry.   

 
2.3.17 Psalm 134.5-7 (MT Psalm 135) 

5o[ti evgw. e;gnwn o[ti me,gaj ku,rioj 
kai. ò ku,rioj h̀mw/n para. pa,ntaj tou.j qeou,j\ 
6pa,nta( o[sa hvqe,lhsen o` ku,rioj( evpoi,hsen 
evn tw/| ouvranw/| kai. evn th/| gh/|(  
evn tai/j qala,ssaij kai. evn pa,saij tai/j avbu,ssoij\ 
7avna,gwn nefe,laj evx evsca,tou th/j gh/j(  
avstrapa.j eivj u`eto.n evpoi,hsen\  
o` evxa,gwn avne,mouj evk qhsaurw/n auvtou/) 

 
5For I know that the Lord is great 
and our Lord is beyond all gods. 
6All that the Lord willed he made 
in heaven and in the earth 
in the seas and in all the abysses;114 
7Bringing up clouds out of the ends of the earth, 
he made lightning into rain; 
he is the one who brings wind out of his treasures. 

 
 LXX Ps 134 is a song of thanksgiving for the great deeds of the Lord; vv.5-7 thereof give thanks for God's 

work in creation.115 The intertextual relationship with LXX Gen 1.1-5 is bolstered by common vocabulary (poie,w( 

ouvrano,j( gh/( a;bussoj, with the word-pair ouvrano,j/gh/ in v.6).  With v.5 as an introductory remark about the greatness 

of the Lord above all other gods, vv.6-7 substantiate this claim by attributing to the Lord the creation of heaven and 

earth, the seas and abysses, and meteorological phenomena.  Of interest here are God's willing (evqe,lw) and thus 

making (poie,w) it all.  It is not necessarily creation by speech, but a creating that originates in the will of the creator, 

                                                           
112 Actually a close derivative of sko,toj –the adjectival form skoteino,j.   
113 Ottley, Book of Isaiah, 2.321. 
114 Rahlfs, ed., Psalms - Göttingen, 316, opts for three cola based on Sinaiticus among others.  In other mss., there 
are two cola, either 6a-b & 6c or 6a & 6b-c.   
115 Following the punctuation of Ralhfs, ed., Psalms - Göttingen, vv.5-7 are one unit. (134) 
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a unique expression of creating.  There are two changes from the MT that are of interest in that they alter the 

intertextual connections between Hebrew and Greek versions of the psalm and Gen 1.1-5.  The first is the use of 

poie,w in v.6, where the MT has h&(.  The second is the use of a;nemoj in v.7, where the MT has axUr. While these 

differences do affect the relationship between the psalm and LXX Gen 1.1-5, it is likely given the commonality of 

vocabulary that remains that the effect on the relationship is minor.    

 
2.3.18 Exod 20.11 

evn ga.r e]x h`me,raij evpoi,hsen ku,rioj to.n ouvrano.n kai. th.n gh/n kai. th.n qa,lassan 
kai. pa,nta ta. evn auvtoi/j kai. kate,pausen th/| h`me,ra| th/| e`bdo,mh|\ dia. tou/to euvlo,ghsen 
ku,rioj th.n h`me,ran th.n e`bdo,mhn kai. h`gi,asen auvth,n) 
 
For in six days the Lord made heaven and earth and the sea and all that is in them 
and on the seventh day he rested; on account of this the Lord blessed the seventh day 
and hallowed it. 

 
 Within a larger explanation of and justification for the Sabbath (LXX Exod 20.8-11) comes this reasoning 

that recalls the First Creation Story of LXX Gen 1.1-2.4a.116  While the thematic connection to the First Creation 

Story is quite apparent, the intertextual connection with LXX Gen 1.1-5 is further substantiated by common 

vocabulary (poie,w( ouvrano,j( gh/( h`me,ra with the word-pair ouvrano,j/gh/).  Of primary interest here is the strong 

resemblance between LXX Exod 20.11 and LXX Gen 1.1.  While LXX Exod 20.11 has the anarthrous ku,rioj as the 

subject and LXX Gen 1.1 has an articulated qeo,j,117 the verb (poie,w) and the first half of the predicate (to.n ouvrano.n 

kai. th.n gh/n) resemble LXX Gen 1.1b verbatim.  It is the use of poie,w in the Greek, where the MT reads hf&f(, that 

prompts me to include this text in the current chapter.  The predicate continues by recalling the creation of the sea 

(qa,lassa – see LXX Gen 1.10) and all that is in heaven, earth, and the sea.   

 
2.3.19 Exod 31.17 

evn evmoi. kai. toi/j ui`oi/j Israhl shmei/o,n evstin aivw,nion( o[ti evn e]x h`me,raij evpoi,hsen 
ku,rioj to.n ouvrano.n kai. th.n gh/n kai. th/| h`me,ra| th/| e`bdo,mh| evpau,sato kai. 
kate,pausen) 
 
Between me and the sons of Israel this is a sign for the ages, because in six days the 
Lord created the heaven and the earth and on the seventh day he ceased and rested. 

 
 LXX Exod 31.17 resembles LXX Exod 20.11, and like LXX Exod 20.11 it also resembles LXX Gen 1.1.  

Again, this is a justification for the Sabbath based on the principles set out in the First Creation Story – that is that 

God rested on the seventh day.  Like LXX Exod 20.11, 31.17 is taken out of a larger context of Sabbath justification 

(vv.12-17) and an even wider context of the detailed account of the giving of the law to Moses on Sinai.  The 

creation theme is present as a justification for something else; and the commonality with LXX Gen 1.1-5 is borne 

                                                           
116 M. Noth, Exodus: A Commentary, (trans. J.S. Bowden; OTL; London: SCM, 1962) commenting on the MT 
recognizes the dependence of the terminology of MT Exod 20.11 on the creation account of MT Gen 1 (164); also 
B.S. Childs, Exodus: A Commentary, (OTL; London: SCM, 1974) 415. 
117 In the case of ku,rioj, it most often corresponds to the Hebrew }Odf) with an article and hwhy without.   
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out of a common vocabulary (poie,w( ouvrano,j( gh/( h`me,ra with the word-pair ouvrano,j/gh/).  Also like LXX Exod 

20.11, it is the use of poie,w rather than hf&f(, that warrants its inclusion in the list of Greek intertexts. 

 
2.3.20 Zechariah 12.1 

lh/mma lo,gou kuri,ou evpi. to.n Israhl\ le,gei ku,rioj evktei,nwn ouvrano.n kai. qemeliw/n 
gh/n kai. pla,sswn pneu/ma avnqrw,pou evn auvtw/|))) 
 
The burden of the word of the Lord upon Israel: Thus says the Lord who stretched 
out heaven and laid the foundation of earth and molded the spirit of humanity in 
him… 

 
 In this brief titular creation account, the intertextual connection with LXX Gen 1.1-5 is based on a rather 

slim common vocabulary (ouvrano,j( gh/( pneu/ma, with the word-pair ouvrano,j/gh/).118  Of interest in this pericope are 

the creative actions that God asserts, stretching out (evktei,nw) heaven, founding (qemelio,w) earth, and molding 

(pla,ssw) the human spirit.  An obvious difference with LXX Gen 1.1-5 is the use of pneu/ma, which is associated not 

with God but with humanity.119  By and large, then, LXX Zech 12.1 is intertextually related to LXX Gen 1.1-5 in the 

coupling of heaven and earth but differs in its creative actions and in its use of pneu/ma.  LXX Zech 12.1 belongs on 

the margins. 

 
2.3.21 Amos 9.5-6 

5kai. ku,rioj o` qeo.j o` pantokra,twr( o` evfapto,menoj th/j gh/j kai. saleu,wn auvth,n( kai. 
penqh,sousin pa,ntej oi` katoikou/ntej auvth,n( kai. avnabh,setai w`j potamo.j sunte,leia 
auvth/j kai. katabh,setai ẁj potamo.j Aivgu,ptou\ 6o` oivkodomw/n eivj to.n ouvrano.n 
avna,basin auvtou/ kai. th.n evpaggeli,an auvtou/ evpi. th/j gh/j qemeliw/n( ò 
proskalou,menoj to. u[dwr th/j qala,sshj kai. evkce,wn auvto. evpi. pro,swpon th/j gh/j\ 
ku,rioj ò qeo.j o ̀pantokra,twr o;noma auvtw/|) 
 
5And the Lord God, the Almighty, is the one who takes hold of the earth and shakes 
it; and all who inhabit it will mourn; and its consummation shall go up like a river 
and come down like the river of Egypt.  6He is the one who builds his ascent into 
heaven and lays the foundation of his promise upon the earth; he is the one who calls 
the water of the sea and pours it upon the face of the earth.  The Lord God, the 
Almighty, is his name. 

 
 This second intertext from Amos closely resembles the first, 5.7-9.  It bears a similar creation theme and 

repeats LXX Amos 5.8b verbatim in 9.6b.  In favor of its inclusion in this list is its vocabulary common to LXX Gen 

1.1-5 (gh/( ouvrano,j( u[dwr, with the word-pair ouvrano,j/gh/ in v.6).  Most of what can be said by way of intertextuality 

has already been said in the comment on LXX Amos 5.8b above.  What can be added about 9.5-6 specifically comes 

in comparison with the Hebrew of Amos 9.6a.  In the MT the second phrase of the verse reads, 

                                                           
118 While in this pericope there are technically no intertextual markers as defined above, given both pneu/ma and 
ouvrano,j/gh occur too frequently to be of much use, as it is included in the Hebrew list and there is little if any change 
in the Greek, I include it if only on a tattered edge of the tapestry where my method itself begins to unravel. 
119 While the majority of the mss. read avnqrw,pou, Alexandrinus significantly reads auvtou/, cf. Ziegler, ed., Göttingen 
- Minor Prophets, 318.  Thinking in intertextual terms, the fact that a major uncial such as Alexandrinus would have 
read something along the lines of, ‘molded his spirit in it/him,’ would have increased the likelihood of an 
intertextual connection LXX Gen 1.1-5 by the reader of that ms.   
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Hfdfs:y jere)-la( OtfDugA)aw, with the object of God's founding action being his vault.  If there is a metaphorical meaning 

for hfDugA), it is the bonds of slavery as in MT Isa 58.6, though more likely it means the vaults of heaven.120  In 

addition, when one compares the object in the first half of 9.6a, hflA(am, with hfDugA), there seems to be logic to the pair 

based on some sort of heavenly abode.  In comparison, the Greek text of the second phrase of 9.6a has th.n 

evpaggeli,an auvtou/, his promise.121  When the second phrase in the Greek is compared to the first (avna,basin auvtou) it 

seems to lack the internal logic of the Hebrew.  Exactly what picture of the world is painted is unclear.   

 
2.3.22 Job 3.3-10 

3avpo,loito h̀ h`me,ra( evn h-| evgennh,qhn(  
kai. h̀ nu,x( evn h-| ei=pan ivdou. a;rsen) 
4h` h`me,ra evkei,nh ei;h sko,toj(  
kai. mh. avnazhth,sai auvth.n o` ku,rioj a;nwqen(  
mhde. e;lqoi eivj auvth.n fe,ggoj\ 
5evkla,boi de. auvth.n sko,toj kai. skia. qana,tou(  
evpe,lqoi evpV auvth.n gno,foj) 
6kataraqei,h h` h`me,ra kai. h̀ nu.x evkei,nh(  
avpene,gkaito auvth.n sko,toj\  
mh. ei;h eivj h`me,raj evniautou/  
mhde. avriqmhqei,h eivj h`me,raj mhnw/n\ 
7avlla. h` nu.x evkei,nh ei;h ovdu,nh( 
kai. mh. e;lqoi evpV auvth.n euvfrosu,nh mhde. carmonh,\ 
8avlla. katara,saito auvth.n ò katarw,menoj th.n h̀me,ran evkei,nhn  
o` me,llwn to. me,ga kh/toj ceirw,sasqai) 
9skotwqei,h ta. a;stra th/j nukto.j evkei,nhj( 
u`pomei,nai kai. eivj fwtismo.n mh. e;lqoi  
kai. mh. i;doi e`wsfo,ron avnate,llonta( 
10o[ti ouv sune,kleisen pu,laj gastro.j mhtro,j mou\  
avph,llaxen ga.r a'n po,non avpo. ovfqalmw/n mou) 
 
3May the day be destroyed in which I was born, 
and the night in which they said, ‘See, a male-child.’ 
4May that day be darkness, 
and may the Lord not seek it from above, 
nor may light come upon it; 
5But may darkness seize it, even the shadow of death, 
may gloom come upon it. 
6May that day and night be cursed, 
may darkness carry it away; 
may it not be in the days of the year, 
may it not be numbered in the days of the months. 
7But may that night be pain, 
nor may merriment or joy come upon it. 
8But may the one who curses that day curse it 
[even] the one who intends to master the great sea monster. 
9May the stars of that night be darkened, 

                                                           
120 BDB, s.v. 
121 There are later Greek versions, including Aquila, that read de,smh/bundle(s) for evpaggeli,an, which seems to be a 
closer reflection of the MT.  Ziegler, ed., Göttingen - Minor Prophets, 203. 
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may it remain [this way] and not come into the light, 
and may it not see the morning star arise. 
10Because it did not shut the gates of my mother's womb, 
for so it would have set my eyes free from suffering. 

 
 Job's lament of his own birth, which in Greek is a series of optative wishes that the very day of his birth 

might be reversed, is not a pure creation text.  However, its language of creation-reversal along with vocabulary 

common to LXX Gen 1.1-5 (h`me,ra( nu,x( sko,toj, along with h̀me,ra/nu,x in vv.3 and 6), warrant its inclusion.  There 

are two points of difference between the MT and the LXX that affect the intertextual relationship of the pericope 

with LXX Gen 1.1-5.  The first is the addition of h̀me,ra in v.6a.122  Intertextually, this results in an additional word-

pair common to LXX Gen 1.1-5.123  A second difference may be an accident of translation.  In v.9a of the MT we 

find: rO):l-waq:y; the LXX, however, assumes the subject, ta. a'stra th/j nukto.j evkei,nhj, from the first phrase, and 

reads simply u`pomei,nai.  In the Greek of v.9b, then, there is no equivalent of rO).  In an already tenuous intertext, 

the move from four common words in the Hebrew to three in the Greek moves LXX Job 3.3-10 farther down on the 

list.  Finally, the Greek of Job 3.8 is worthy of note.124  MT 3.8b reads, }ftfy:wil r"ro( {yidyitA(fh; whereas in the LXX it 

reads, o` me,llwn to. me,ga kh/toj ceirw,sasqai.  There are three notable differences: the number of the subject (plural 

in Hebrew, singular in Greek), the translation of Leviathan into ‘the great sea monster,’125 and the different 

connotations of the final verb – one meaning to rouse, the other to master, handle, or subdue.126  Effectively, the 

great Leviathan is tamed, though a far cry from the same in MT Job 41.17 [EV 25]. 

 
2.3.23 Psalm 76.17-21 (MT Psalm 77) 

17ei;dosa,n se u[data o` qeo,j(  
ei;dosa,n se u[data kai. evfobh,qhsan(  
kai. evtara,cqhsan a;bussoi( plh/qoj h;couj u`da,twn) 
18fwnh.n e;dwkan ai` nefe,lai( 
kai. ga.r ta. be,lh sou diaporeu,ontai\ 
19fwnh. th/j bronth/j sou evn tw/| trocw/|(  
e;fanan ai` avstrapai, sou th/| oivkoume,nh|(  
evsaleu,qh kai. e;ntromoj evgenh,qh h̀ gh/) 

                                                           
122  MT            lepo) Uh"xfQiy )Uhah hfl:yaLah,  
  May deep darkness carry away that night... 

LXX  kataraqei,h h` h`me,ra kai. h̀ nu.x evkei,nh. 
 May that day and night be cursed. 

123 It should be noted that Job 3.6a-b are not present in Sinaiticus, though there is little if any other evidence for this.  
Ziegler, ed., Job - Göttingen,  223. 
124 The MT of v.8a reads: {Oy-y"r:ro) Uhub:Qiy.  A possible correction (which has been adopted in the NRSV) for this is 
offered in the apparatus of BHS by replacing {Oy with {fy.  Given the presence of Leviathan in v.8b, there may be a 
basis for seeing {fy as a mythic counterpart balancing both portions of the verse.  The Greek manuscripts, however, 
read h̀me,ra instead of qa,lassa or the like, calling into question this correction.   
125 While there are no major mss. that reflect a transliteration of Leviathan into Greek characters, Aquila and 
Symmachus both transliterate into Leuiaqa,n, with Theodotion opting for dra,konta.  Ziegler, ed., Job - Göttingen, 
223.  It should also be noted that the two examples in Job (9.13, 26.12) where Rahab (bahfr), like Leviathan in Job 
3.8, is translated with kh/toj.     
126 The Hebrew verb, rU( in the Polel, has the connotation of rousing or inciting (BDB, s.v.), whereas the Greek 
verb, ceiro,w (derived from the Greek word for hand – cei,r), has the connotation of handling, managing, mastering, 
etc (LSJ, s.v.). 
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20evn th/| qala,ssh| h` o`do,j sou(  
kai. aì tri,boi sou evn u[dasi polloi/j(  
kai. ta. i;cnh sou ouv gnwsqh,sontai) 
21w`dh,ghsaj w`j pro,bata to.n lao,n sou 
evn ceiri. Mwush/ kai. Aarwn 
 
17[The] waters saw you, O God, 
[the] waters saw you and they were afraid, 
[the] abysses were troubled, from [the] waters [came] a great howling. 
18The clouds gave forth a noise, 
for your bolts went across; 
19The voice of your thunder was all around, 
your lightning shown to the world, 
the earth shook and was trembling. 
20Your way was in the sea, 
and your highways are in many waters, 
and your footsteps are unknown. 
21As sheep you led your people 
by the hand of Moses and Aaron. 

 
 The above pericope is the final section of LXX Ps 76.  While it contains language common to LXX Gen 

1.1-5 (ùdwr( a;bussoj( gh/) and hints at creation, it is as likely an Exodus text as a creation text, especially given the 

reference to Moses and Aaron in v.21.  The major focus of this passage is God's mastery of cosmic elements such as 

water, the abyss, and meteorological phenomena like thunder, lightning, earthquakes, etc.  The language fits well 

into a cosmological description of who God is, especially in relation to the waters and the abyss of LXX Gen 1.2.127  

As with 2 Kgdms 22.15 and LXX Ps 17.15, one could consider an intertextual connection between LXX Ps 76.19 

and a Greek understanding of Zeus.   

 
2.3.24 Job 37.15 

15oi;damen o[ti o` qeo.j e;qeto e;rga auvtou/  
fw/j poih,saj evk sko,touj 
 
15We know that God has set his works 
making light out of darkness. 

 
 This verse comes near the end of Elihu's discourse (chs 32-37) and in the context of his proclamation of the 

majesty and power of God.  The intertextual resemblance with LXX Gen 1.1-5 comes in v.15b (fw/j( sko,toj( poie,w, 

with the pair fw/j/sko,toj).  It should be acknowledged at the outset of this section that as a clip out of a larger 

context this verse does not bear much intertextual weight.  It is, however, of interest for two reasons.  The first is its 

                                                           
127 While it is God's command of the waters, notably u`dwr and a;bussoj, that draws the most attention to LXX Gen 
1.2, there is one additional element of LXX Ps 76 outside of the above pericope that strengthens its inclusion.  This 
is the occurrence of avrch, in v.12, where the MT has {edeq: 

evmnh,sqhn tw/n e;rgwn kuri,ou(  
o[ti mnhsqh,somai avpo. th/j avrch/j tw/n qaumasi,wn sou 
I remembered the works of the Lord,  
for I will remember your marvelous [works] from the beginning. 
 

While the Hebrew version of v.12, does not necessarily recall MT Gen 1.1, the possibility of reading the Greek 
version of v.12 in light of LXX Gen 1.1, or vice versa, is quite plausible.   
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proximity to the intertext, LXX Job 38.4-38, which is replete with common vocabulary and creation themes.  The 

second rests in the difference between the Hebrew and Greek versions.  MT Job 37.15  reads:  

OnfnA( rO) a(yipOh:w  {ehy"lA( aHOlE)-{U&:B (ad"tAh (Do you know what God places upon them and [that] he causes light to 

shine forth [from] his cloud?).  The first and most obvious difference is that the Hebrew is in the form of a question, 

while the Greek is indicative.128  A second, minor difference is in person and number in the verb in v.15a.  The third 

and most significant difference is the whole of v.15b.  The expression in the Hebrew is likely a reference to rays of 

light or lightning coming from a cloud.  In the Greek, however, there is a completely different statement, possibly a 

clarification of the obscure Hebrew version.  There is no reference to cloud in the Greek, rather God makes (poie,w) 

light (fw/j) out of darkness (sko,toj).  All three of these words also occur in LXX Gen 1.1-5, with light being the first 

of all things created (LXX Gen 1.3) and darkness being a quality ascribed to the earth in LXX Gen 1.2.  While this 

intertext is a bit threadbare in intertextual markers and plucked out of context, it makes up ground in its uniqueness.  

Because it differs significantly from the MT and because it could be read as restating a creation process similar to 

LXX Gen 1.1-5, it is worthy of inclusion. 

 
2.3.25 Job 33.4 

4pneu/ma qei/on to. poih/sa,n me(  
pnoh. de. pantokra,toroj h` dida,skousa, me) 
 
It is a Divine Spirit who made me, 
The breath of the Almighty who teaches me. 

 
 Near the beginning of Elihu's discourse (chs 32-37), which is sandwiched between Job's last defense (chs 

29-31), God's speech, and the conclusion of the book (chs 38-42), comes a possible intertext with LXX Gen 1.1-5.  

LXX Job 33.4 comes amidst an early section of Elihu's discourses in which he goes on about his need to speak out 

in defense of God.129  While Job 33.4 more readily reflects an idea similar to God breathing life into Adam in the 

second creation story (LXX Gen 2.7), the vocabulary of v.4a is reminiscent enough of LXX Gen 1.1-2 to at least be 

mentioned.130  The combination of pneu/ma qei/on131 and the verb poie,w are the intertextual points of contact between 

                                                           
128 Ziegler, ed., Job - Göttingen, 381. 
129 E. Dhorme, A Commentary on the Book of Job, (trans. H. Knight; London: Nelson, 1967) when looking at the 
MT places v.4 after v.6, where Elihu claims a similar genesis to Job, being formed from clay (yinf)-{ag yiT:caroq remox"m). 
(489)  Such a move would likely clarify an intertextual relationship with MT Gen 2.   
130 Job 33.4b is deserving of a brief note.  V.4a closely reflects the MT, while v.4b varies significantly.  MT Job 
33.4b reads: ;yin"Yax:T yaDa$ tam:$in:w – the breath of Shaddai gives me life.  The Greek verb, dida,skw, differs significantly 
from the MT's hyx.  In addition, there are no variant readings that reflect anything closer to the MT.  One 
explanation of this difference may be the similarity of LXX Job 32.8 and 33.4. 

32.8avlla. pneu/ma, evstin evn brotoi/j(  
pnoh. de. pantokra,toro,j evstin h` dida,skousa\ 
 

33.4pneu/ma qei/on to. poih/sa,n me(  
pnoh. de. pantokra,toroj h` dida,skousa, me) 
 

While the verses resemble each other throughout, the second halves differ in only one word.  The verbatim 
repetition of pnoh. de. pantokra,toroj followed by the same attributive participle is too close to ignore.  One could 
assume, then, that this difference with the MT either reflects a variation in the Hebrew text or that this was a scribal 
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LXX Gen 1.1-5 and LXX Job 33.  This said, whether accusative or genitive, LXX Job 33.4 dangles on the tattered 

margins of the intertextual tapestry. 

 
2.3.26 Excursus: Job 26 – When Origen's Asterisked Materials are Omitted 

1u`polabw.n de. Iwb le,gei 
2ti,ni pro,skeisai h' ti,ni me,lleij bohqei/n*  
po,teron ouvc w-| pollh. ivscu.j kai. w-| braci,wn krataio,j evstin* 
3ti,ni sumbebou,leusai* ouvc w-| pa/sa sofi,a*  
h' ti,ni evpakolouqh,seij* ouvc w-| megi,sth du,namij* 
4ti,ni avnh,ggeilaj r̀h,mata*  
pnoh. de. ti,noj evsti.n h` evxelqou/sa evk sou/* 
12ivscu,i kate,pausen th.n qa,lassan(  
evpisth,mh| de. e;trwse to. kh/toj) 
13klei/qra de. ouvranou/ dedoi,kasin auvto,n(  
prosta,gmati de. evqana,twsen dra,konta avposta,thn) 
14csqe,noj de. bronth/j auvtou/ ti,j oi=den o`po,te poih,sei* 
 
1Answering, Job said, 
2‘To whom are you bound or who do you intend to assist? 
Is it not the one with great strength and the one with a mighty arm? 
3 To whom do you give counsel?  Is it not the one with all wisdom? 
Or whom will you follow?  Is it not the one with the greatest power? 
4To whom have you reported that which was spoken? 
Whose breath is it that comes out of you? 
12With power he kept the sea in check, 
and with knowledge he crippled the sea monster. 
13The barriers of heaven dread him, 
and with a command he slew the rebel dragon. 
14cThe strength of his thunder, who knows when he will do it?’ 

 
 Job 26, which was fifth in the list of intertexts in chapter one, is relegated to an excursus in chapter two.  

The simple reason for this is the large amount of asterisked text, which contains the overwhelming percentage of 

IMs that occur in this pericope.132  Of the twenty-eight lines, sixteen are asterisked.133  When the asterisked and 

                                                                                                                                                                                           
error or translator's decision when the Greek was produced.  If the resemblance of 32.8 and 33.4 is given precedence 
and the difference with the MT is charged to the translation into Greek, it must have been a very early 
mistake/decision, given no corrections in the mss. traditions.  One must also ask, if there were variants that reflect 
changes in the grammatical abnormality of pneu/ma qei/on in Job 33.4a, why there was never a correction (that 
survived) to reflect the hyx of the MT.  While this is a problem for textual critics, it is of comparative interest in how 
this verse may have been interpreted differently in Hebrew and Greek.  All this said, 33.4b does not fit nicely into 
the intertextual tapestry of LXX Gen 1.15 because of its lack of common vocabulary.   
131 There are two major variants for the neuter nominative adjective, qei/on, in v.4a – kuri,ou and qeou/, both genitive 
nouns.  These variants suggest that at some point in the mss history some scribes made an alteration / mistake here 
that brought the text closer to pneu/ma qeou/ in LXX Gen 1.2. Ziegler, ed., Job - Göttingen, 358. 
132 Below is the text and translation of Job 26 with the asterisked materials as presented by Ziegler (323-325).  In my 
text, the symbol (٭) represents Origen's asterisk, and (↓) represents metobelus. 
 

1u`polabw.n de. Iwb le,gei 
2ti,ni pro,skeisai h' ti,ni me,lleij bohqei/n*  
po,teron ouvc w-| pollh. ivscu.j kai. w-| braci,wn krataio,j evstin* 
3ti,ni sumbebou,leusai* ouvc w-| pa/sa sofi,a*  
h' ti,ni evpakolouqh,seij* ouvc w-| megi,sth du,namij* 
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4ti,ni avnh,ggeilaj r̀h,mata*  
pnoh. de. ti,noj evsti.n h` evxelqou/sa evk sou/* 
  mh. gi,gantej maiwqh,sontai٭5
 */u`poka,twqen u[datoj kai. tw/n geito,nwn auvtou٭
 )/gumno.j o` a[|dhj evpw,pion auvtou٭6
 (|kai. ouvk e;stin peribo,laion th/| avpwlei,a٭
 )evktei,nwn bore,an evpV ouvde,n٭7
 \krema,zwn gh/n evpi. ouvdeno,j٭
 )desmeu,wn u[dwr evn nefe,laij auvtou٭8
 \/kai. ouvk evrra,gh ne,foj ùpoka,tw auvtou٭
 )o` kratw/n pro,swpon qro,nou٭9
 (/evkpeta,zwn evpV auvto.n ne,foj auvtou٭
  pro,stagma evgu,rwsen evpi. pro,swpon u[datoj٭10
 (me,cri suntelei,aj fwto.j meta. sko,touj٭
  stu/loi ouvranou/ evpeta,sqhsan٭11
 ↓(/kai. evxe,sthsan avpo. th/j evpitimh,sewj auvtou٭
12ivscu,i kate,pausen th.n qa,lassan(  
evpisth,mh| de. e;trwse to. kh/toj) 
13klei/qra de. ouvranou/ dedoi,kasin auvto,n(  
prosta,gmati de. evqana,twsen dra,konta avposta,thn) 
 )/ivdou. tau/ta me,rh o`dou/ auvtou٭14
 ↓(|/kai. evpi. ivkma,da lo,gou avkouso,meqa evn auvtw٭
sqe,noj de. bronth/j auvtou/ ti,j oi=den o`po,te poih,sei* 
 
1Answering, Job said, 
2’To whom are you bound or who do you intend to assist? 
Is it not the one with great strength and the one with a mighty arm? 
3 To whom do you give counsel?  Is it not the one with all wisdom? 
Or whom will you follow?  Is it not the one with the greatest power? 
4To whom have you reported that which was spoken? 
Whose breath is it that comes out of you? 
  Shall not giants be delivered (born)٭5
 ?under water and its neighbors٭
 ,Hades is naked in front of him٭6
 and there is no covering for destruction. [Possibly Destruction or Apoleia]٭
 ,Stretching out the North upon nothing٭7
 ,hanging the earth upon nothing٭
 ,fettering water in his clouds٭8
 .even a cloud is not broken under him٭
 ,He is the one who rules before his throne٭9
 .spreading his cloud upon it٭
 He has encircled the face of the waters by a command٭10
 .until the consummation of light with darkness٭
 pillars of heaven are spread out [The]٭ 11
 ↓ .and astonished by his criticism٭
12With power he kept the sea in check, 
and with knowledge he crippled the sea monster. 
13The barriers of heaven dread him, 
and with a command he slew the rebel dragon. 
 ;See, these are parts of his way٭14
 ↓ .we shall give ear to him upon the inner juices of [his] word٭
The strength of his thunder, who knows when he will do it? 
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unasterisked materials are used, the common vocabulary, while not as strong as its Hebrew counterpart, is 

formidable (u[dwr( gh/( fw/j( sko,toj( ouvrano,j, with the word-pair fw/j/sko,toj in v.10b).  However, when the 

unasterisked material alone is considered (as above) the only word common to LXX Gen 1.1-5 that appears is 

ouvrano,j, which by itself is hardly enough to warrant its inclusion in the list of intertexts. 

 The problem, then, is clear.  Given that this study is looking at intertextual relationships and their impact on 

the interpretations of Gen 1.1-5 prior to 200 CE, ought the asterisked materials of Origen (d.253/4 CE) be excluded 

from consideration prima facie?  The answer is a qualified yes.  In Ziegler's second (bottom) apparatus of LXX Job 

26,134 as analyzed by Gentry,135 there is no evidence of the asterisked materials from Theodontionic recensions.  If 

the asterisked materials are not attributable to Theodotion, they are likely from Origen.  Thus, the asterisked 

materials likely post-date 200 CE and do not fall within the parameters of this study.  Presumably, the unasterisked 

materials alone are the closest representation of the Old Greek text that was the basis for the fifth column of Origen's 

Hexapla.136  There were other versions that existed prior to 200 CE, most notably The Three (oì trei/j), Aquila, 

Symmachus, and Theodotion, represented respectively in the third, fourth, and sixth columns of the Hexapla.137  

While Theodotion's and Aquila's translations likely existed in the second century CE with the former probably from 

before the turn of the era, and given that we have no full textual representation of either, it is difficult to include any 

fuller text of LXX Job 26 than the unasterisked material alone.   

 
2.3 Conclusions – The Larger Greek Tapestry 

 The above textual examinations offer glimpses of the relationships of individual texts with LXX Gen 1.1-5.  

As at the end of chapter one, what follows is an attempt to step back for a wider view of the material.  While it is 

clear that certain intertexts identified above are stronger than others, it is important to cast as large a net as possible.  

In concluding chapter two, I look at general areas of thematic commonality – common threads woven throughout the 

tapestry roughly following the same categories as in chapter one: (1) God's place and/or action; (2) observations on 

common forms among the intertexts; (3) some common utilizations of LXX Gen 1.1-5 vocabulary; (4) the place of 

creative forces external to YHWH within the cosmogonic frameworks; and (5) the mixture of Temple and creation 

imagery.  A broad overview of these thematic threads and the tapestry as a whole is provided in Table 2.2 below.   

 

                                                                                                                                                                                           
This fuller text of LXX Job 26 is Job's response to Bildad's cynical probing in ch 25 that questions God's interest in 
the likes of humanity.  Job's response (ch 26) is to appeal to the all-powerful, creator God whose innermost self is 
available in his word (v.14b). 
133 See Ziegler's text, Ziegler, ed., Job - Göttingen, 323-325.  Gentry, Asterisked Materials, makes no corrections of 
Ziegler's text of Job 26. 
134 Ziegler, ed., Job - Göttingen, 324-325. 
135 Gentry, Asterisked Materials, 38-83. 
136 This is further substantiated, at least in part, by the absence of Job 26.5-11 from the Sahidic version, a version 
which according to Gentry, Asterisked Materials, never contained the asterisked additions and thus falls closer to the 
Old Greek. (1) 
137 In addition, there were other translations floating about, at least three of which were known to Origen.  Jobes and 
Silva, Invitation, 37-43. 
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 Gen 1.1-5 • • •        •    
1 Ps 103.1-35 • • •    •   • • P/A •  
2 Isa 42.5-9 •     •         
3 Prov 8.22-31 •      •     P •  

4 Isa 44.24-
45.8 •   •  •    • • P/A   

5 Isa 51.9-16 •     • •     P   
6 Ps 148.1-14 •  •    •     P/A   
7 Isa 40.12-26 • •       □138 •    • 
8 Job 38.4-38 • •       □  □ P/A • • 
9 Ps 17.7-18     •      □   • 

10 2 Kgdms 
22.7-18     •      □   • 

11 Jer 10.11-13 •     •   • •   •  
12 Jer 28.15-16 •  •      • •   •  
13 Amos 5.7-9 •  •   •      P   
14 Ps 32.6-9 •  •    •  •   P   
15 Ps 73.12-17 • •     •     P   
16 Isa 45.18-19 • •    •         
17 Ps 134.5-7 •  □    •  •   P   
18 Exod 20.11 •           P   
19 Exod 31.17 •           P   
20 Zech 12.1 •         •     
21 Amos 9.5-6 •  •  • •  □    P  □ 
22 Job 3.3-10        •    P   
23 Ps 76.17-21 •           P   
24 Job 37.15 •              
25 Job 33.4               

 

2.3.1 God’s place and/or action 

 As with the intertextual tapestry of MT Gen 1.1-5, an overarching description of God's role in the Greek 

texts is mastery.139  The idea that God created both good and evil remains in LXX Isa 45.7, and as in the Hebrew, 

this idea does not appear in other texts.  The one text which displays a reversal of the created order, LXX Job 3.3-10, 

                                                           
138 The symbol □ indicates a tangential inclusion. 
139 Again, I borrow the idea of 'mastery' from J.D. Levenson, Creation and the Persistence of Evil: The Jewish 
Drama of Divine Omnipotence, (2nd revised ed.; Princeton: Princeton University, 1988 & 1994) 1-13. 



CHAPTER TWO 
 

– 99 –  

bears no concern of God's mastery but dwells on Job's lament.140  A variation on mastery is God as master 

stonemason in LXX Job 38.4-38.141  Also like the MT, mastery is not an entirely adequate term to describe God's 

cosmic intervention in 2 Kgdms 22.7-18 and LXX Ps 17.7-18.142   

More specific observations about God's mastery come in the idea of creation via the establishment of 

boundaries – around water,143 between earth and God's dwelling,144 and generally around everything.145  A second 

thread of the idea of mastery, already mentioned above, is that God creates by speech, a thread clearly evident in the 

primary text, LXX Gen 1.1-5.  Creation by speech is mentioned elsewhere, mostly with reference to the creation of 

heaven,146 the waters in/above the heavens,147 the waters of the sea,148 and humans.149  A similar idea comes in God's 

creation by will (qe,lw) as seen in LXX Ps 134.6, where it states that all that has been created has been willed by 

God.  While this is not equivalent to creation by speech, it is closer to the idea of creation by speech than other 

metaphors (e.g. stonemason, joiner, etc) used for God's creative actions.  As in the MT there is the minor though 

significant idea of God's mastery in the creation of both good (peace) and evil in LXX Isa 45.7. While this is a minor 

thread that does not correlate with any other intertexts in this chapter, its uniqueness sets it apart within the tapestry.  

Another thread is the idea of creation out of God's wrath, which is exemplified by 2 Kgdms 22 and LXX Ps 17.  I 

am also including here LXX Amos 9.5, in which God takes hold of the earth and shakes it, causing its inhabitants to 

mourn.150   

 To summarize, God's place in creation is largely the same in both the MT and LXX lists in that mastery is 

the main theme for God's action.  God as boundary maker is, if anything, less frequent in the LXX.  Also, of interest 

is the recurrent idea of God creating by speech. 

 

                                                           
140 LXX Jer 4.23-28, unlike its MT counterpart, is not included for lack of significant commonality.  Most notably 
where the MT reads Uhobfw Uhot in v.23, such an intertextual connection is absent with the LXX's use of ouvqe,n. 
141 The shadow of God as stonemason is in the beginning of the MT pericope, the reiteration of the idea in LXX 
38.38 that is not present in the MT strengthens the idea. 
142 The picture of God's otherworldy entry onto the earthly stage ‘upon the wings of the wind/s’ (evpi. pteru,gwn 
avne,mwn [Ps 17.11] / avne,mou [2 Kgdms 22.11]) is also found in LXX Ps 103.3, as in the MT.  One can add a similar, 
thought not verbatim, wording in LXX Prov 8.27 that is not found in the MT: 

h`ni,ka h`toi,mazen to.n ouvrano,n sumparh,mhn auvtw/|(  
kai. o[te avfw,rizen to.n èautou/ qro,non evpV avne,mwn) 
When he prepared heaven, I was present with him, 
also when he marked off his throne upon [the] winds. 

While not identical with Ps 17.11 / 2 Kgdms 22.11, there is a notable similarity, especially given that it is not present 
in the Hebrew. 
143 u[dwr – LXX Ps 103.9f, Isa 40.12; qala,ssa – LXX Job 38.10.  Notably missing from this list are the 
boundrification of {fy in MT Ps 148.6 and Prov 8.29 and of {Oh:T in MT Prov 8.27.  All three of these examples are 
missing in the LXX. 
144 LXX Job 38.19-20, Isa 40.22 
145 LXX Ps 73.17, Isa 45.18 
146 LXX Ps 32.6, 148.5 
147 LXX Jer 28.16 (eivj fwnh.n e;qeto h=coj u[datoj evn tw/| ouvranw/|); Ps 148.5 
148 LXX Amos 5.8, 9.6 
149 LXX Ps 32.9, 103.30  
150 MT Jer 4.23-28 was part of this thread in chapter one, but this text is not included in this chapter. 



CHAPTER TWO 
 

– 100 –  

2.3.2 Observations on Form 

The second set of thematic observations centers largely on the form of the intertext.  The first thread of this 

set is the titular intertext that introduces or lauds God as creator, of which there are seven.151  What is of interest 

about these texts is that they hold up the place of creator as central to who God is.  A second form-related thread is 

that of praise.  Not surprisingly most of these texts are psalms,152 though two are not: LXX Prov 8.30 speaks of 

wisdom rejoicing in God and the completion of God's creative activity, and LXX Isa 51.11 speaks of the rejoicing of 

the returnees to their home, a result of the creative power exerted by God in creating a people/nation.153 These texts, 

especially the Psalms, are of interest as they offer evidence that creation was a subject within the liturgical texts of 

Greek-speaking ancient Judaism.  The final thread under the heading of form is the reversal of the created order.  

The complexion of this thread differs slightly from the MT in that LXX Job 4.23-28 is not included.  Along with 

LXX Job 3.3-10, which portrays Job's wish that the day of his birth and with it the created order might be 

overturned, one can include, if tangentially, LXX Amos 9.5, in which God is about shaking-up the world, a possible 

Day of the Lord allusion.   

 

2.3.3 Uses of LXX Gen 1.1-5 Vocabulary 

The third set of observations centeres around the vocabulary of LXX Gen 1.1-5 and how it is used among 

the intertexts.  The first thread here is the commodification of elements of the cosmic order; that is, the placement of 

the likes of the winds in the divine storehouses.  One of these texts speaks of YHWH taking the wind out of his 

storehouses, though the word for wind is a;nemoj not pneu/ma.154  Two MT texts that spoke of God keeping the wind 

(axUr) in storehouses, differ in the LXX in that they refer to light being kept in storehouses.155  Another similarily 

worded text speaks of snow and hail being put into the storehouses,156 still another of the deeps (a;bussoi).157  As in 

the MT, a fifth text differs in that it shares no common language with the others, but is similar in that God is 

portrayed as a shopkeeper in the marketplace measuring and weighing-out the waters, the heavens, the dust of the 

earth along with mountains and hills.158  While the idea of God keeping cosmic stuff in storehouses is prevalent in 

the LXX as in the MT, the elements stored vary more than in the MT.  The second thread of interest here is the 

prevalent portrayal of the heavens being stretched out (evktei,nw).  Outside one occurrence in the psalms,159 the idea 

                                                           
151 LXX Isa 42.5, 45.18, 51.13, Amos 5.7, 9.5-6, and Zech 12.1.  Absent from the titular intertexts are two pericopes 
not included in this list, LXX Isa 48.12-13 and Prov 30.4.  LXX Jer 10.12 is added to this list; LXX Jer 28.15, while 
similar, is not included because it has a circumstantial participle, emphasizing action, rather than an attributive 
participle, emphasizing the nominal aspect of the verb. 
152 LXX Ps 33.6-9, 73.12-17, 103.1-35, 134.5-7, 148.1-14 
153 The creation of the nation is a theme that is seen in LXX Isa 42.5-9, 44.24-45.8, 51.9-16. 
154 LXX Ps 134.7 
155 LXX Jer 10.13, 28.16 
156 LXX Job 38.22 
157 LXX Ps 32.7 
158 LXX Isa 40.12 
159 LXX Ps 103.2 
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of stretching out the heavens is confined to prophetic texts.160  The final thread in this set of observations is the 

creation of darkness by God.  If we continue with the earlier observation that LXX Gen 1.1 is a statement of creation 

with a second creation beginning in v.3, then darkness, which is an attribute of the earth in an initial state of 

incompleteness (v.2), may be included as that which God created.  Less of a contrast in the LXX, then, are the texts 

that speak of God creating darkness.161  Little needs to be said about LXX Isa 45.7, other than like its MT 

counterpart, it too uses the same verb as Gen 1.1, in this case, poie,w.162  Three more texts, while similar, differ in 

that the verb used in all three is ti,qhmi, which like its Hebrew counterpart, ty$, has more the connotation of 

arranging or appointing than creating.  Darkness, then, has a similar image in both LXX and MT, with the strongest 

suggestion of God creating darkness in Isa 45.7.  Given the difference between the Hebrew and Greek texts of Gen 

1.1-2, however, these texts suggesting that God made darkness may be less contrastive and more complementary to 

LXX Gen 1.2. 

 

2.3.4 Creative Forces External to God 

Another set of observations, as in the MT, are those forces external to God and of cosmic weight which 

bear on these creative contexts.  The first thread of this section, which I called the ‘primordials’ in chapter one, is in 

need of a new name.  As I have shown above, in the translation from the Hebrew to Greek there is a loss of some of 

the primordial-ness in the Hebrew.  The translation of both }ftfy:wil and {InyiNaT as dra,kwn in LXX Ps 73.12-14 is a good 

example.  In the movement from one language to another, the specificity of the Hebrew primordials is likely lost.  At 

the same time, these creatures continue to play a significant role throughout the intertextual tapestry.163   While not 

as prevalent as primordials, angels have their places in the tapestry as well.164  The role of wisdom in the tapestry is 

also of note.  As in the MT, sofi,a plays a prominent role in LXX Prov 8.22-31.  As Cook points out, the Greek 

version of Proverbs 8 clarifies Wisdom's role in creation as being separate from the action of the Creator.165  

Wisdom is also present in other texts as a tool with which God creates166 and in an apparent comparison of those 

who make the priestly vestments and the tapestries of the Holy of Holies and God's wisdom in numbering the 

clouds.167   

 

                                                           
160 LXX Isa 40.22 (diatei,nw), 44.24; Jer 10.12, 29.15; Zech 12.1.  In MT Deutero-Isaiah there were three additional 
texts, MT 42.5, 48.12-13, and most likely 51.16, that spoke of the stretching out of the heavens.  The idea is absent 
from their occurrence in the LXX. 
161 LXX 2 Kgdms 22.12; Ps 17.12, 103.20; Job 38.19; Isa 45.7. 
162 In contrast, but also using poie,w is LXX Job 37.15, where God makes light out of darkness. 
163 a;bussoj – LXX Job 38.16, 30; Ps 32.7, 76.17, 103.6, 134.6, 148.7; Prov 8.24; Isa 44.27 (not in the MT), 51.10; 
qa,lassa – LXX Exod 20.11; Job 38.8, 16; Ps 32.7, 73.13, 76.20, 134.6; Amos 5.8, 9.6; Isa 51.10, 15; dra,kwn – LXX 
Ps 73.13-14, 103.26, 148.7. 
164 LXX Ps 103.4, 148.2; Job 38.7.  While it may be that the use of a;ggeloj in LXX Isa 44.26 is referring to human 
messengers, as is likely in the MT, it is within the realm of possibility, especially intertextual possibilty, to read 
angels here with reference to the non-human, otherworldly type. 
165 Cook, Septuagint of Proverbs, 223-224. 
166 LXX Ps 103.24, Jer 10.12, 28.15. 
167 LXX Job 38.36-37 
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2.3.5 Creation and Temple 

Finally, the place of temple imagery deserves some attention.  It is quite clear that there is no temple 

imagery in LXX Gen 1.1-5.  In LXX Isa 40.22, however, Isaiah says of God's creative actions, ‘he is the one who 

stood up the heavens as an arch and stretched [it] out as a tent [skhnh,] in which to dwell.’  While skhnh, is not 

exclusively temple language,168 given that it is used here as God's dwelling place, it seems very possible that this is a 

(cosmic) temple reference.169  More clear references to a cosmic temple come in 2 Kgdms 22.7 and LXX Ps 17.7, 

which (as in the MT) make reference to God hearing the voice of the petitioner in his temple (nao,j)170 and coming 

down to rescue.171  Also, it seems plausible that LXX Job 38.36, in a shift from the MT, includes the skills necessary 

for the preparation of the vestments of the high priest and the tapestries of the Holy of Holies in the midst of the 

creation of such celestial elements as constellations, the abyss, heaven, and earth.  Such an inclusion seems a 

deliberate reference to the Temple. 

 

 This provides a glimpse at the overall intertextual tapestry of LXX Gen 1.1-5, and like its MT counterpart 

in chapter one, it is an attempt to get a wider picture.  While there are many details that this summary does not 

highlight, in the subsequent chapters in which intertexts of Gen 1.1-5 outside these ‘canonical’ boundaries are 

examined, some threads will be built upon, others transformed, others left to fray.  The complementary, contrasting, 

and tattered threads of these two parallel intertextual tapestries (along with countless other texts and contexts) are 

foundation and conversation partners for readers and interpreters.  So, from these partial vantage points of the 

intertextuality of Day One, we move on to part two, first the Hebrew (chapter three) and then the Greek (chapter 

four). 

                                                           
168 Of the 350+ occurences of skhnh,, it is used as tent/human dwelling – LXX Gen 12.8, 33.19; Exod 18.7 – often a 
translation of lexo), and as the tent of meeting (h̀ skhnh. tou/ marturi,ou) – LXX Exod 29.11, Lev 19.21, Num 17.15, 
a translation of d"(Om lexo) .  It is also used as tabernacle with reference to the temple – throughout LXX Exod 26, a 
translation of }fK:$im. 
169 One can also include on the margins the idea of ascent to a heavenly divine abode or temple (?) in LXX Amos 
9.6.   
170 LXX Ps 17.7 reads – evk naou/ àgi,ou auvtou/; 2 Kgdms 22.7 – evk naou/ auvtou/.     
171 Both texts in v.10 read kate,bh. 
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CHAPTER THREE 

INTERTEXTUAL AFTERLIVES OF GENESIS 1.1-5 IN HEBREW 

 
3.1 Introduction 

 This chapter identifies and explores Hebrew texts that date before 200 CE and that are not included in the 

canon of scripture that has come to be called the Tanakh or Hebrew Bible.  Whenever the category of ‘canon’ is 

used it has already started to deconstruct.1  A prime example of this is the book of Jubilees, a portion of which is 

addressed in both this chapter and the next.  This text at least in one corner of early Judaism was granted a privileged 

status, notably by the Qumran sectarians;2 and to this day it is part of the canon of scripture of the Ethiopian 

Orthodox Church.3  This is all to say that this chapter includes texts, some of which were authoritative, some were 

not, and some both.  In the end, the boundaries that ‘contain’ the texts of chapters one and two are at the very least 

semi-permeable.    

The vast majority of texts in this chapter come from the cache of scrolls and scroll fragments discovered in 

caves in or near Wadi Qumran between 1946 and 1955.  Some of these texts are ‘sectarian,’4 others are ambiguous 

in their relation to the sectarian texts,5 and still others are clearly not of sectarian origin.6  While these categories 

continue to be debated and refined, this study is less interested the background of the scrolls and more interested in 

the scrolls as texts, that is, their textuality.7  The attention given to texts from the Dead Sea is on their intertextual 

relationships with MT Gen 1.1-5 and the larger Hebrew intertextual tapestry.  It is an accident of history and time 

that most of the extra-biblical Hebrew texts that date from before 200 CE come from these caves around the Dead 

Sea.  The corpus of extant Hebrew texts from 200 CE and earlier would be quite sparse without them.   

In addition to the Dead Sea Scrolls, this study takes into account two portions of the Hebrew text of Ben 

Sira or Sirach.  While the Hebrew manuscripts of Ben Sira are medieval, it is probable that they are at least related 

to the Hebrew Vorlage.   

Finally, in an excursus near the end of the chapter, I include two brief portions of the Mishnah.  While it is 

likely that many of the traditions preserved in the Mishnah predate 200 CE, I include these texts on the margins of 

this study because while most of the sayings are attributed to Tannaim from the first and second centuries CE, the 
                                                           
1 The assessment of the text and canon of the Hebrew Bible in light of the Dead Sea Scrolls by E. Ulrich, “Our 
Sharper Focus on the Bible and Theology Thanks to the Dead Sea Scrolls,” CBQ 66 (2004), highlights the need to 
theologically rethink the hermeneutical enterprise of interpreting scripture in light of the “shadowy beginnings” (24) 
of what is now known as the Bible. 
2 The presence of at least six copies (4QJubileesa, c-g and possibly 4QpapJubileesb) of Jubilees from among the 
fragments of Cave 4 itself suggests that this was an important text.  J.C. VanderKam, “The Origins and Purposes of 
the Book of Jubilees,” in Studies in the Book of Jubilees (ed. M. Albani and J. Frey; Texte und Studien zum Antikem 
Judentum 65; Tübingen: Mohr Siebeck, 1997) suggests that Jubilees was ‘an authoritative work inheritited by the 
Qumran community’ and also points out in brief that the calendar of the Qumran sectarians reflects the 
harmonization of the solar and the lunar cycles more in line with the Enochic Book of the Luminaries (1 En 72-82), 
suggesting that the sectarians did not completely appropriate the 364-day calendar of Jubilees. (3) 
3 R.W. Cowley, “The Biblical Canon of the Ethiopian Orthodox Church today,” OstSt 23 (1974) 318-323. 
4 E.g. 1QS – The Community Rule 
5 E.g. 4QWorks of God (4Q392) 
6 E.g. 4QJubileesa 
7 M.L. Grossman, Reading for History in the Damascus Document: A Methodological Study, (STDJ 45; Leiden: 
Brill, 2002) argues that the Dead Sea Scrolls ought to be taken as literary texts not merely as historical evidence. (x) 
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final form of the whole did not reach a state of completion until the first decades of the third century CE.  As such, I 

attempt to balance the precarious proximity of these texts to the historical boundary of this study with what their 

inclusion adds to the study as a whole.   

 Few of the texts in this chapter could be called a complete ‘pericope,’ because of the fragmentary nature of 

the textual evidence.  In addition to the inherent difficulties in reading and understanding fragmentary texts, the 

fragmentary nature of most of the texts in this chapter poses a particular problem within the bounds of this study.  

The precision in identification and ranking intertexts that is attempted in chapters one and two crumbles into a pile 

of fragments from the very beginning of this chapter.  It is with caution, then, that these texts are ordered based on 

(rough) similarity with MT Gen 1.1-5, using the criteria of common intertextual markers and a creation theme. 

In addition, the accident of history and time that is the Dead Sea Scrolls, mentioned above, points to the 

accidental and partial nature of the pool of possible texts.  There is a tease-effect when working with these Dead Sea 

fragments.  What one sees on the leather points the informed imagination along trajectories that would be 

fascinating to explore, though with no leather and no letters, one is forced back to the partial nature of the texts that 

remain. The evidence is partial, and with it are the conclusions.   

 The texts in this chapter have been identified by reading,8 by concordance,9 and by electronic search.10   

 
3.2 Hebrew Afterlives 
 
 What follows are the intertexts of MT Gen 1.1-5.  While they are ranked by their commonality with MT 

Gen 1.1-5, this is done mostly for the sake of having ‘an order’ rather than an inherent value that this ranking has 

given the fragmentary nature of the evidence.  With this in mind, I do not include a table with rankings and ratios, as 

it would over systematize and misrepresent what is an eclectic, fragmentary, and inevitably partial collection.   

 
3.2.1  1QM x.8-1811 
 
      {ylwdgh hky#(mk h#(y r#) jr)bw { Z[ym]# Xb l)r#y l) hkwmk )ym12     8 

 twcr)h ym( lwkm hkl htrxb r#) Z l Z)r#y hkm(k 13------ )ymw hqzxh hktrwbgkw 9 
                                                           
8 For the Dead Sea Scrolls, I used first the edition by F. García Martínez and E. Tigchelaar, The Dead Sea Scrolls 
Study Edition, 2 vols. (Leiden: Brill: / Grand Rapids: Eerdmans, 1997), then corroborating readings with the 
appropriate editio princeps.  For the Hebrew of Ben Sira, I explored both S. Schechter and C. Taylor, The Wisdom of 
Ben Sira, (Amsterday: APA - Philo Press, 1979 (reprint of Cambridge Editions of 1896 & 1899)), and P.C. Beentjes, 
The Book of Ben Sira: A Text Edition of All Extant Hebrew Manuscripts and A Synopsis of All Parallel Hebrew Ben 
Sira Texts, (VTSup 68; Leiden: E.J. Brill, 1997).  For the Mishnah, I used for reading the English translation of H. 
Danby, The Mishnah, (Oxford: Clarendon, 1933). 
9 For the Dead Sea Scrolls, I used M.J. Abegg et al., The Dead Sea Scrolls Concordance: Volume 1: The Non-
Biblical Texts from Qumran 2vols. (Leiden: Brill, 2003).   
10 For the Dead Sea Scrolls, I used the 1999 version of The Dead Sea Scrolls Electronic Reference Library, Brill, 
Leiden.  For the Mishnah, I used the Judaic Classics Library Ver. 2.2, Davka, Chicago. 
11 See E.L. Sukenik, The Dead Sea Scrolls of the Hebrew University, (Jerusalem: Magnes Press / The Hebrew 
University, 1955) plate 25.  The diacritical marks in the following are my own additions from the photographs. 
12 The beginning of line 1QM x.8 reads: {kybyw)m {t(#wnw – and you shall be saved from your enemies.  These two 
words conclude a quotation of MT Num 10.9, and the previous section.  This is clear from the switch to direct 
address of the divine. 
13 There is a line of approximately 0.5” here.  Perhaps a scribal error?  Cf. J. van der Ploeg, Le Rouleua de La 
Guerre: Traduit et Annoté avec une Introduction, (STJD 2; Leiden: Brill, 1959) 137. 
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        y)wrw dbkn lwq y(mw#w ◦[...]◦◦◦[... hn]y Xb ylyk#m qwx ydmwlmw tyrb y#wdq {( 10 
      twrw)m )bc {yqx# #rpm [14...]t Zwqwm( y(mw#w }zw) ylwgm #dwq yk)lm 11 

hyglpm yqwxw jr) )rwbh {yb( l X[p)b dw]bk twrcw) {y#wdq tl#mmw twxwr )#mw 12 
     twmwht (qbmw twrhn ywqmw {ymy gwx h Z◦[... {y]r Zp {( hy)c)c lwkw hbr( jr)w rbdml 13 
       twxp#m b#wm {ym( drpmw }w#l tlb w( Z[lc twd]l Zw XtZw Z {Zd Z)Z tynbt vnk ynbw hyx y#(m 14 

          ycqw {yn# twpwqtl #dwq yd(wm[ ... ] twcr) tlxnw   15 
               ◦◦◦r#) {ktnybm wn(dy hl) h◦[...]◦◦◦ d( 16 

             [...]◦◦)Zyk wnt(w# l) hk[nqw) ...]  17 
          [...]wkh wty ZbZ ◦◦lZ◦[...] 18  

 
8    Who is like you, O God of Israel, in the hea[ven]s and in the earth, that he 

could do according to your great deeds 
9  and according to your powerful strength?  And who is like your people Israel whom you have 

chosen for yourself from all the peoples of the lands, 
10  a people of holy ones of the covenant, learned in statute, wise in understa[nding ...]...[...]. 

hearers of the honored voice, and seers 
11  of the holy angels with opened ears, hearing deep (things)? [...]15 the expanse of the skies, 

the army of the luminaries, 
12  the business of the spirits, the dominion of the holy ones, the storehouse of gl[ory in the 

dar]k clouds.  He is the Creator of the earth and of the boundaries of its divisions 
13  in the wilderness and the steppe and all its produce with [their] fru[its ...] the circle of the 

seas and  the reservoirs of the rivers and the rift of the depths, 
14  the making of animals and birds, the image of Adam, and genera[tions...]16 the confusion of 

tongue,17 and the separation of peoples, the settling of clans, 
15  the possession of lands [...] the sacred seasons, and the cycle of years and ages  
16  of eternity ... [...]. We know this through your knowledge which [...] 
17  [...] your [ear] to our cry, for [...] 
18  [...]... his house ...[...] 

 
 This text, which identifies God as Creator of the earth (jr) )rwbh, line 12), has a significant concentration 

of vocabulary common to MT Gen 1.1-5 ({wht ,)rb ,xwr ,rw) ,jr)/{ym#).18  The larger liturgical section19 of 

which this text is a part bears some similarity to biblical psalmody and was likely meant for use in preparation for 

                                                           
14 J. Carmignac, La Règle de la Guerre: Des Fils de Lumière Contre Les Fils de Ténèbres, (Paris: Letouzey et Ané, 
1958) suggests the reconstruction, l) )yk l) yzr, which would render the end of the question – seers of the holy 
angels with opened ears, hearing deep secrets of God?  For it is God who (deploys)…. (146)   
15 Y. Yadin, The Scroll of the War of the Sons of Light against the Sons of Darkness, (trans. B.C. Rabin; Oxford: 
Oxford University Press, 1962) suggests that there may have been an "apostrophe of God as creator of the heavens" 
in this gap as a parallel to jr) )rwbh in line 12. (307) 
16 Yadin suggests that this portion of line 14 should read, w([lc twd]lwtw, or 'the issue of his (Adam's) rib'. Yadin, 
Scroll of the War, 308. The difficulty with any solution to the the problem of this lacuna is pointed out by van der 
Ploeg, Le Rouleua de La Guerre, 138-139. 
17 J. Duhaime, “War Scroll,” in The Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English 
Translations. Volume 2: Damascus Document, War Scroll, and Related Documents (ed. J.H. Charlesworth; 
Princeton Theological Seminary Dead Sea Scrolls Project; Tübingen / Louisville: Mohr Seibeck / Westminster John 
Knox, 1995) suggests, "the confusion of language". (119)   
18 J. Carmignac, “Les Citations de L'Ancien Testament dans 'La Guerre des Fils des Luminère Contre les Fils de 
Ténèbres',” RB 63 (1956) imagines that the author of 1QM did not have Gen 1.1-5 far from mind. (251) 
19 P.R. Davies, “War of the Sons of Light against the Sons of Darkness,” in Encyclopedia of the Dead Sea Scrolls 
(ed. L.H. Schiffman and J.C. VanderKam; Oxford: Oxford University Press, 2000) calls 1QM x.8-xiv, "a varied 
collection of liturgical pieces." (966) 
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battle.  This is evident in 1QM x.1-8a, in which the priests are given direction on the strengthening of soldiers prior 

to battle.20  From these exhortations in the face of the enemy, the text at hand proceeds to say something about God 

and God's relationship to Israel. 

The above text can be separated into two parts: the interrogative (x.8a-11a) and the declarative (11b-?).   

The interrogative has two questions addressed to God.  The first is about the uniqueness of God as creator and actor 

in the cosmos, "Who is like you, O God of Israel, in the heavens and in the earth, that he could do according to your 

great deeds and according to your powerful strength?" 21  This use of jr) and {ym# locates the God of Israel and 

uses the same order as in MT Gen 1.1.  The second question regards the uniqueness of God's people Israel, chosen 

by God from all the people of the lands, and it highlights attributes of the chosen people.  They are of the covenant, 

learned in statute, wise in understanding, hearers of the voice, seers of angels, and hearers of deep things.22  It is 

likely that these attributes describe the sectarians as the true Israel.23   

The declarative section, which begins at the lacuna midway through line 11, addresses who God is as 

Creator.  Y. Yadin suggests that in the lacuna in the middle of line 11 there was an 'apostrophe of God as creator of 

the heavens.’24  This would follow logically as the second statement (line 12) begins with jr) )rwbh.  If correct, 

the two halves of this declarative section address God as creator of the heavens25 and the earth.  The answer to the 

first question (who is like you in the heavens and in the earth), then, is no one, as this is the God who has created it 

all.  The ambiguous26 use of twxwr in line 12 comes in close proximity to twrw)m )bc (line 11) and {y#wdq tl#mm 

(line 12), things that God created in the heavens that may be angelic spirits.27  While )#m (burden, task, business)28 

                                                           
20 In 1QM x.1-8a, there are two biblical quotations.  The first is from Deut 20.2-4, describing the way that the priest 
ought to address the troops exhorting them to not fear because God will fight with them against their enemy, cf. 
Carmignac, “Les Citations,”  236.  After the role of the priest is defined, the role of the officers is described (1QM 
x.5-8a). They too are to gird up the soldiers, encouraging the faithful and making the fearful retreat.  Then they 
recall the words of Moses, quoting Num 10.9, another passage that God will remember and save the faithful army, 
cf. Carmignac, “Les Citations,” 237.  J.J. Collins, Apocalypticism in the Dead Sea Scrolls, (LDSS; London: 
Routledge, 1997) notes that there are similar pre-battle exhortations in the Maccabean books (1 Macc 4.9, 30, 7.41; 
2 Macc 12.15) recalling biblical examples of defeat of the enemy. (99) 
21 The same interrogative formula is used in 1QM xiii.13-14, MT Ps 35.10, 71.19, and in MT Deut 33.29 of Israel, in 
MT 1 Sam 26.15 of Abner.   
22 The second question apparently ends in the lacuna in the middle of line 11. 
23 As Carmignac, “Les Citations,” notes, there is a resemblance between 1QM x.10-13 and Sir 17.7-13 (251), though 
lacking the Hebrew of this portion of Ben Sira any direct relation is impossible to ascertain. 
24 Yadin, Scroll of the War, suggests this as a balance to the titular use of the participle, jr) )rwbh, in line 12. 
(307)  A similar pattern of 'creator of heaven + contents & creator of earth + contents' is found in 1QH ix 9-19, 
which may suggest that the participle in the lacuna was a form of h+n following the wording of 1QH ix.9, 
{ym# hty+n ht)w.  While the similarities between the two texts need not be stretched too far, there are parallels in 
their content that at least open the possibility of the use h+n in line 11. 
25 While {ym# does not appear in line 11, barring any direct repetition of jr)/{ym# from line 8, {yqx# can function 
as a synonym. BDB, s.v.   
26 Cf. van der Ploeg, Le Rouleua de La Guerre, 138. 
27 See Yadin, Scroll of the War, 231, for a survey of the uses of twxwr as synonyms for angels and within titles of 
God in the DSS. 
28 The parallelism between )#m and hl#mm as identified by Yadin, Scroll of the War, 307, does not seem likely.   
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poses some difficulty, less likely is that these twxwr reflect a meteorological phenomenon.29  The titular use of )rb 

in line 12 bears little resemblance to its active use in MT Genesis 1, though titling God as the creator of the earth 

bears at least a general resemblance to the theme of Genesis 1 and the rest of the creation accounts in the Hebrew 

Bible.  Finally, {wht at the end of line 13 again is intertextually related to the deeps of MT Gen 1.2 though not 

directly, as it is found here in the plural.  Of note is the observation of van der Ploeg that this occurrence of {wht 

resembles MT Ps 74.15.30 

In addition to the intertextual connections with MT Gen 1.1-5, 1QM x.8b-18 displays some significant 

intertextual intersections with other texts in the tapestry.   

While the phrase, {yqx# #rpm - the expanse of the skies, in 1QM x.11 appears nowhere in the Hebrew 

Bible, qx# is used to describe God's realm/residence31 and is an object of God's creative action witnessed by 

Wisdom.32  It is unclear if the use of twrcw) – storehouses in 1QM x.12 bears any direct resemblance to any text of 

the Hebrew Bible, especially if the following word is reconstructed, dw]bk, though the relatively frequent use of 

twrcw) does draw attention to a variety of texts in the tapestry.33  The use of qwx in 1QM x.12 is familiar from the 

intertextual tapestry of MT Gen 1.1-5,34 all of which are in relation to the regulation or boundrification of some form 

of water.  1QM x.12f, however, may well be35 interested in both earthy36 and watery37 boundaries.  The use of 

hy)c)c in 1QM x.13 has both thematic similarity with Genesis 138 and a concrete connection with MT Isa 42.5.39  

This intertextual connection is of particular interest because of the similarity in the sequence in both texts.  In Isaiah, 

the actions are creating the heaven and stretching them out, spreading out the earth and what comes from it 

(hy)c)c), and finally moving on to speak of the creation of humans.  In 1QM x.13, God's actions are the creation of 

the earth, the boundrification of the earth and all that it brings forth (hy)c)c).  The phrase, {ymy gwx, is found in MT 

Job 26.10, where God draws a circle on the face of the waters - {ym-ynp-l( gx-qx.40   There is similarity between 

1QM x.13 and MT Prov 3.20, which reads w(qbn twmwht wt(db – by his knowledge the deeps broke open.41  In 

1QM x.14 the intertextual relationship with the First Creation Story continues with reference to the creation of 

                                                           
29 Duhaime, “War Scroll,”  117, also notes the possibility that it could read "the rising of winds" per B. Jongeling, Le 
rouleau de la guerre des manuscrits de Qumrân, (Studia Semitica Neerlandica 4; Assen: Van Gorcum, 1962) 251-
525. 
30 van der Ploeg, Le Rouleua de La Guerre, 138. 
31 MT 2 Sam 22.12 & Ps 18.12.  Also, Deut 33.26 states that God rides through the {yqx# to the aid of Israel. 
32 MT Prov 8.28. 
33 MT Jer 10.13, 51.16, Ps 33.7, 135.7, Job 38.22 
34 MT Ps 148.6 (waters, though possibly angels, hosts (v.2), sun, moon, and stars (v.3), highest heaven and waters 
(v.4)); Prov 8.29 (sea); Job 26.10 (waters), 28.26 (rain). 
35 I suggest this with some hesitation as there is a lacuna in the middle of the list in 1QM x.13. 
36 1QM x.13 – wilderness, steppe, and its produce. 
37 1QM x.13 – the circle of the seas, the reservoirs of the rivers, and the rift of the depths. 
38 MT Gen 1.29, also 11-12, 22, 28. 
39 Also of note is the (damaged) occurrence of hy)c)c in 1QHa v.15.  See below, p. 115. 
40 Also similar are MT Prov 8.27, a circle on the face of the deep ({wht), and Isa 40.22, in which God the creator is 
found above the circle of the earth. 
41 Similarly, MT Ps 74.15a has God breaking open (the earth) for spring (}y(m) and torrent (lxn). 
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animals and birds,42 the (image) of Adam,43 and his generations.44 Also, there is a possible allusion to the Babel 

story45 in 1QM x.14. 

 What is clear about the extant portions of 1QM x.8a-18 is that God is the unparalleled creator, that God 

creates by boundrification, and that there is a significant intertextual confluence of phrases and concepts common 

with the larger tapestry of MT Gen 1.1-5. 

 
3.2.2 1QHa xx.4-1146 
 

      rw) )wbm {( jql jqm dymt }nxthw lpnthl hlptw twdw Z[h lyk#ml]  4 

      )cwmw br( twnpb lwdg rw)m twqwxl wnwktl {wy twpwqtb Z[ wtl]#mml Z  5 

 jqbw rqwb twnpl wtpwqtb hlyl d(wml \#wx tl#mm ty#rb rw)  6 

       lwkb dymt {mwy )wbmw hlyl )cwml rw) 47{t} npm wtnw(m l) wps)h  7 

 lwkl {twtw)b {nwktb {yd(wm tpwqtw jq ydwsy t( ydl Zw Zm  8 

    hyht h)yhw hwwh tdw(tw l) ypm hnm)n }wktb {tl#mm  9 

        tw({w}d{w}h l) yk dw( hyhy )wlw hyh )wl htlwzw sp) }y)w  10 

                 vacat  wm( rx) }y)w hnykh  11 

 
 

4   [For the Instructor, pr]aises and prayer, to bow down and to seek favor 
continuously, time after time: with light coming   

5   to [its] domin[ion] in the course of a day, according to its order, according to the 
statutes of the great light the return of evening, at the departure 

6   of light, in the beginning of the dominion of darkness, at the appointed time of night, 
in its course to the return of morning, and in the time 

7   when it withdraws to its dwelling before {} light for the departure of night and the 
coming of day; continually, in all 

8   births of time, the foundations of a period, and the course of appointed times in their 
course, by their signs for all 

9   their realms, in the order established through the mouth of God the testimony of what 
is and what will be 

10  and nothing else.  Besides it there is nothing, nor will there ever be.  For the God of 
knowledge 

11  established it, and not another with him.  vacat 
 
 The emphasis in this portion of 1QHa is celestial and likely liturgical.  The intertextual connection with MT 

Gen 1.1-5, anchored by intertextual markers shared with Gen 1.1-5 (rw) ,\#wh ,ty#rb  rqwb ,br( ,hlyl ,{wy), 

comes most directly from MT Gen 1.3-5 and the creation of light and the distinguishing between night and day.  

This particular portion appears to come at the beginning of a longer hymn written in the first person.  While the 

                                                           
42 MT Gen 1.20-25 
43 MT Gen 1.27 
44 MT Gen 2.4a, as likely is Gen 5.1. 
45 MT Gen 11.1-9.  Given the possibility that the generations of Adam is an encompassing reference to the stories of 
Adam and Eve (MT Gen 2.4b-5.32), the elements of the first chapters of Genesis that this psalm appears to lack any 
reference to the Giants (MT Gen 6.1-7) or the Flood (Gen 6.9-9.29).  In addition the direction of the psalm moves 
from the first chapter of Genesis to history of the patriarchs in line 15.  This sequence suggests that the intention was 
not an imitation of the first chapter of Genesis.   
46 Sukenik, DSS of the Hebrew University, plate 46.  Sukenik labels this column as col. 12. 
47 There are three points of erasure in this text, one in line 7, identified by Sukenik as a tav, and two yods in line 10. 
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exact parameters of the hymn are not clear,48 in the lines that follow the pericope, the speaker goes on to speak of the 

mysteries made known to him.49  Of concern in this portion is time – the regular rhythm of day and night, light and 

darkness, evening and morning.  Thus, the pairings of MT Gen 1.3-5 (rw)/\#wh, {wy/hlyl, br(/rqwb) are of 

interest.  While 1QHa xx.4-11 shares a good deal of the same language as MT Gen 1.1-5, there is no direct 

dependence.  1QHa xx.4-11 is more concerned about poetically describing the regular and perpetual call for praise 

and prayer,50 than about whence the regularity of day and night, light and dark, evening and morning come.  

Creation, however, is not completely outside the purview of this text.  In 1QHa xx.9, comes the phrase, 

l) ypm hnm)n }wktb – in the order established from the mouth of God.  This statement implies that these celestial 

time-keepers were set in place by the speech of the divine – creation by speech.  The text also goes on to state a 

second time that it is God and God alone who has established this order of time,51 though without any further 

reference to creation by speech.52   

 One final intertextual marker of interest is the use of ty#rb53 in 1QHa xx.6.  In this context it appears to 

mean the beginning of night, here referred to as \#wx tl#mm or the dominion of darkness.  Earlier in the text is the 

counterpart – the dominion of light.54  There is a marked similarity, though absent any obvious angelic forces, with 

1QS iii.19-iv.1, especially iii.19-22.  While sun, moon, and stars are not mentioned by name in 1QHa xx.4-11, there 

is distinct resemblance with MT Gen 1.16 and MT Ps 136.8-9, in both of which the sun (v.8) and the moon and stars 

(v.9) have dominion (hl#mm) over their respective portions of the day.   

 
3.2.3 1QHa ix.7-2055 
 

       {hy#(m 56l ZQw QZkQZ ht(dy {t)rb {r+bw {lw([... htwnyk]h [...h]ktmxbw  7 

 htrcy ht) hknw XcXr X )wlb (dwy )lw lwk h#(y [)l hkyd(lbm] d X( ymlw(l  8 

     {ym# hty+n ht)w   vacat   {hy#(m lwkl +p#mw [...].w xwr lwk  9 

      {r+b {hyqwxl zw( twxwrw hknwcrl htwnyk[h {b r#)] lwk hkdwbkl  10 

          {hyzrl twrw)m {t Xwl#mmb {lw( twxwrl[... #dw]q yk)lml {twyh  11 

      twrcw)w {tdwb(l {yqrbw {yqz {)#ml [hr(s twxwr lwkw {]twbytnl {ybkwk  12 

  57hkxwkb jr) ht)rb ht)  vacat  {hyzrl [... {]hycpxl tb#xm  13 

                                                           
48 S. Holm-Nielson, Hodayot: Psalms from Qumran, (Acta Theologica Danica 2; Aarhus: Universitetsforlaget, 
1960) suggests that the hymn begins at 1QHa xix.29, though he himself says that it is only "with every reservation" 
that he suggests any beginning considering the disrepair of the manuscript (199 n.1).  I concur with this in so far as it 
seems possible that 1QHa xx.4 is as good a beginning as any, though no certain determination can be made without 
the complete text.  It should also be noted that Holm-Nielson suggests a pericope beginning in the lost lines at the 
top of col. xx extending through line 11a.  If the tentative reconstruction of lyk#ml prior to twdw[h is correct, it 
seems the hymn would commence at the beginning of line 4. 
49 1QHa xx.11f 
50 Cf. 1QHa xx.4 
51 Cf. 1QHa xx.10-11 
52 Cf. MT Amos 9.6; Ps 33.6, 148.5; Job 38.12 
53 There appears to be fluidity in the morphology of ty#)r with the ) present sometimes (e.g. 1QS vi.5; 1QM i.1) 
and absent others (e.g. 1QS x.5; 1QH xx.6; 4QSd [4Q258] frag. 5 i.2), sometimes with both forms in the same text. 
54 Cf. 1QHa xx.4-5 
55 Sukenik, DSS of the Hebrew University, plate 35. 
56 The photograph of plate 35 shows solid dots above and below the letters in this word.   
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         {b r#) lwkw hktmkwxb htwnykh {hyb[...]... twmwhtw {ymy  14 

   {lw( ymy lwkl lbtb trcy r#) {d) xwrl [... h]knwcrl htnkt  15 

         +[p]#mw {hyrwd lwkb {tdwb( htglp {hycqbw [...]ml xcn twrwdw  16 

 {( {mwl# tdwqpw rwdw rwdl ... {hy..[...]l X# Xmml hyd(wmb  17 

           {lw( twrwd rpsml {hy)c)c lwkl hglptw h[...] {hy(ygn lwk <{(>   18 

    {r+b {td[w](t htwn X[y]kh hkt(d tmkxbw h[...]. xcn yn# lwklw 19 

              vacat  h#(y )l \yd(lbmw lwk hy[hy hknw]cr yp l(w {twyh   20 

 
7   In [your] wisdom [you] est[ablished... ] eternal, and before you created them you knew 

all of their deeds 
8   forever and ever.  [Apart from you no]thing is done, and nothing is known without 

your favor.  You formed 
9   every spirit, and [...] and the judgment of all their deeds.  vacat  And you stretched out 

(the) heavens 
10  for your glory.  All [that is in it y]ou [esta]blished according to your favor,58 and 

powerful spirits according to their statutes, before 
11  they became h[oly] angels [...] eternal spirits in their realms: luminaries according to 

their mysteries, 
12  stars according to [their] paths [and all the storm winds] according to their burdens, 

shooting stars and lightning according to their labors, and storehouses 
13  well designed according to [their] pleasure [...] according to their mysteries.  vacat  

You created the earth with your strength, 
14  seas and deeps... [...] you established their [...] with your wisdom, everything which is 

in them 
15  you have determined according to your favo[r ...] for the spirit of man which you 

formed upon the earth for all days forever 
16  and perpetual generations, so that [...] and in their times.  You have divided their 

duties in all their generations and the regu[la]tion 
17  at its appointed time for the rule[...]... from generation to generation and the charge of 

their peace with 
18  <with> all their afflictions [...] and you will divide [it] among all their offspring 

according to the number of eternal generations 
19  and for all years everlasting. [...] And in the wisdom of your knowledge you have 

est[ab]lished their course before 
20  they came to be.  And in accordance with [your] fa[vor] everything will be, and apart 

from you nothing will be made. 
 
 This text is a portion of a larger hymn the bounds of which are not entirely clear given the disrepair of the 

scroll at this point.59   The sapiential nature of this portion is quite clear.60  The intertextual markers of MT Gen 1.1-

                                                                                                                                                                                           
57 Sukenik notes that hkxwkb is written over an erasure and that the x is ‘traced over cancelled t.’ See the margin of 
Sukenik’s transcription of plate 35. 
58 M.A. Knibb, The Qumran Community, (Cambridge Commentaries on Writings of the Jewish and Christian World 
- 200 BC to 200 AD 2; Cambridge: Cambridge University Press, 1987) offers an alternative reconstruction for the 
beginning of line 10: "...for your glory, all [their (heavens') hosts] you [appointed] according to your will..." -
hknwcrl htwnyk[h  {)bc] lwk hkdwbkl. (159 – Hebrew reconstruction my own.)  This seems plausible given the 
similarity to MT Isa 45.12. 
59 Throughout this pericope there is a hole that runs vertically from the top of the column ending in the middle of 
line 20.  The general disrepair of the top five lines makes any final conclusion about the hymn's beginning 
impossible to make.  Originally labeled as col. i by Sukenik, the beginning of the hymn would have been de facto 
the beginning of the column.   Following the reconstructions by H. Stegemann, “Rekonstruktion der Hodajot: 
Ursprüngliche Gestalt und kritisch bearbeiteter Text der Hymnernrolle aus Höhl 1 von Qumran" (Dissertation: 
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5 are present in the pericope, especially concentrated in lines 7-14 ({wht ,jr) ,{ym# ,xwr ,)rb).61  The structuring 

of creation in this text is of particular interest.  Creation takes a threefold format: the first action is a pre-creation of 

every spirit (lines 7-9), the second is the creation of the heavens (lines 9-13), and finally the creation of the earth and 

its contents, including humankind (lines 13-20).62  While the heavens and the earth are focal points, the main point 

of the hymn is the omnipotence and omniscience of God.  Everything originates in God particularly via God's 

wisdom; and God knows all that will be before it is. 

 The initial act, or pre-act, of creation comes at the portion of the pericope with the most damage.  What is 

first evident in this initial act of creation is that by or in wisdom ([h]ktmxbw)63 God establishes something.  The 

reconstruction of [...htwnyk]h in the gap of line 7 immediately following [h]ktmxbw seems possible as it could 

foreshadow the use of )rb later in the line.64  Exactly what was established is not clear, though the phrase, 

xwr lwk htrcy ht) – you formed every spirit,65 may well be akin to the expansion of MT Gen 1.1-5 in Jub 2.2, 

preserved at Qumran,66 in which God creates all of the spirits.  The first portion of the pericope finishes with a 

statement about God's omnipotence and omniscience.67 

 The second act of creation is the stretching out of the heavens,68 a common idea within the intertextual 

tapestry.69  The purpose of this act of creation is explicitly stated as God's glorification, which is likely the center 

point of the hymn.  The remainder of the creation of the heavens is the establishment of the heavenly spirits and 

                                                                                                                                                                                           
Heidelberg, 1963.  Unpublished.), and É. Puech, “Quelque aspects de la restauration du Rouleau des Hymnes 
(1QH),” JJS 39 (1988) what was Sukenik's col. i is now col. ix, raising the possibility that the hymn's first line is in 
col. viii.  There is an opening to a hymn at 1QHa viii.16 that may be the beginning of the hymn continued through 
col. ix.   
60 See the three mentions of God's wisdom as central to the acts of creation: lines 7, 14, 19.  Holm-Nielson, Hodayot, 
entitles this pericope (in his estimation, lines 1-20), "God's wisdom finds its expression in His creation." (19, 30) 
61 One might also consider rw)m in line 11 as a cognate of rw).  
62 There is a similar two-fold description of God as creator of heavens and earth in 1QM ix.11-16. 
63 The waw at the beginning of the word may mean that this thought is a continuation of thought from the previous 
lines.  While the decay of the scroll at this point makes any complete understanding of the initial verses of the hymn 
difficult, it does seem that the lines immediately preceding this pericope were declaring the greatness of God in both 
power and compassion, note especially rpsm }y) (without number) in line 5 and [ht)w +]p#mb {yp) \wr)w  
hky#(m lkb htqdc  (and slow to anger in the judg[ment and you] are just in all your works) in line 6.   
64 While it is impossible to say for sure what was created in this pre-creation given the gap in the manuscript, a 
similarity between 1QS iii and 1QHa ix and may provide a clue.  In 1QS iii the instruction about the nature of 
humanity is laid out.  Central to this teaching is the fact that God established (}wk) the entire design of humanity 
(line 15), created ()rb) them to rule the world, and placed within them two spirits – light and darkness.   The use of 
}wk and )rb in the same thought is also used in 1QS iii.15-17; 1QHa v.13-14, vii.15-17; also in an inverted order 
11QTa xxix.9-10, MT Isa 45.18, and MT Ps 51.12.  While the use of one verb does not automatically expect the 
other, there is at least a pattern similar to that in other texts. 
65 1QHa ix.8-9 
66 Cf. 4QJubileesa v.1-11 (4Q216 12 ii -13).  See below, p. 116. 
67 Cf. 1QS iii.15. 
68 1QHa ix.9 
69 Cf. MT 2 Sam 22.10; Isa 40.22, 42.5, 44.24, 51.13; Jer 10.12, 51.15; Zech 12.1; Ps 18.10, 104.2 
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their transformation into holy angels (#dw]q yk)lm) and eternal spirits ({lw( twxwr) in their respective functions:70 

lights (twtw)m), stars ({ybkwk), shooting stars and lightning ({yqrbw {yqz), and storehouses (twrcw)).71   

 The third act of creation is the earth and all that is in it (line 13).  The first parts of the earth mentioned are 

the seas and deeps (twmwhtw {ymy), and unfortunately a gap in the text that runs vertically through the upper portion 

of the column does not retain what other portions of the earth the hymn originally mentioned.  Whatever was there 

along with the seas and deeps were established with God's wisdom.72  All that is in the earth God established.  The 

remainder of the pericope is devoted to the creation of humankind, including the foreordination of their duties and 

their afflictions, all according to the wisdom of God's knowledge.73   

 In addition to the points of intersection with the intertextual tapestry of MT Gen 1.1-5 already highlighted, 

the reiteration that God is creating in or by wisdom in all three sections of this text accentuates the importance of 

wisdom in this creative process.  While there is no personification of wisdom along the lines of MT Prov 8.22-31, 

the general idea of God creating in or by wisdom is present elsewhere in the tapestry.74  Finally, there is a similarity 

in the order of creation, absent the pre-creation of every spirit, between this text and MT Zech 12.1 where God 

stretches the heavens, founds (dsy) the earth, and forms (rcy) the spirit of man/Adam. 

 
3.2.4 4QWorks of God (4Q392) frag.175 
 

             [...]twklmmw Z[...]   1 
         [... lw]k Ym rwsl )lw {yhl)l #y) dy ZxXhXl X w Yn Y[...]  2 

          {ym#[b {]y Yhl) y Zn Y[wd) yk w]h Xyp yrbd #wZ[rd]l Yw Z {#pn qbd StS wtyrbbw Y   3 
       wl rw Z[)w ]\ S#x )rb S )wh 76wnpl SmX rts }y)[w] {d)h ynb ykrd rqxlw l(mm 4 
              rw)h }y ZbX lydbhl wm( S }y)w hxn wnpl hlp) lkw {trw Y) rw) wtnw(mbw Z  5 
                {ybkwkw xry hlyl #m#bw {mwy [rw])l {lydbh { X[d) ]ynbl yk \#xl   6 
            wnxn) l) y#(m lk 77{[y]) Xlp yk )w Y[ ... ]t X(dl }y)w r Xqx } Yy)l rw) wm(w Y 7 

       rpsm } YyY)l {ytp Xm Sw tw)l[pn tw#]( Xl wnm( hmb S lyk# Sn )wlh r#b   8 
            [twr]) Xmh {y) XcSy wnplm X[ r]y ZbSd ytXr S#[mw wyk)lm] {yqrbw twx Sw Y[r h#(] {wrm[b yk]   9 

                [...]◦l[...]l X [...]   10 
                                                           
70 It is likely that there were two other 'functions' of these angels that are missing because of the gap in the 
manuscript in lines 12 and 13.   
71 While the contents of this twrcw) is not specified here, throughout the tapestry of MT Gen 1.1-5 the contents of 
the twrcw) are: darkness – MT Isa 45.3; wind – Jer 10.13, 51.16, Ps 135.7; snow and hail – MT Job 38.22; and the 
deeps – Ps 33.7, all but the last having to do with the heavens. 
72 1QHa ix.14 
73 1QHa ix.19 
74 Cf. MT Jer 10.12, 51.15, Ps 104.24, Prov 3.19 
75 D. Falk, DJD XXIX.27-28. 
76 B. Nitzan, “The Idea of Creation and Its Implications in Qumran Literature,” in Creation in Jewish and Christian 
Tradition (ed. H.G. Reventlow and Y. Hoffman; JSOTSup 319; London: Sheffield, 2002)does not have wnplm in 
her transcription nor is it reflected in her translation. (254) The photograph (PAM 43.521) has a word between rts 
and )wh though with the naked eye it is difficult to conclude what it reads.  At this point, I rely on the expertise of 
Falk, DJD XXIX.27, 29, and assume a mistake on the part of Niztan. 
77 There is an alternate reconstruction of this portion of line 7: {ylpwk )y[k, "For it doubles all the deeds of the 
God." Falk, DJD XXIX.28.   
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1  […] and kingdoms […] 
2  […] each to be in communion with God, and not to turn aside from a[ll…] 
3  and to his covenant their soul shall cling, and to [st]udy the words of [his] 

mouth [because the Lor]d is Go[d in the] heavens 
4  above, and to examine the ways of the sons of man.  And there is no hiding 

place from his presence.  He created darkness[ and l]ight for himself. 
5  And in his habitation is the light of perfect lights, and all darkness leads to his 

presence; and there is no one with him to separate the light 
6  from the darkness. For he separated them for the sons of man – daytime 

according to the light with the sun (and) night (with) the moon and 
stars. 

7  And with him is a light that is neither searchable or knowable […] for 
wonderful are all the works of God.  We 

8  are flesh.  Should we not ponder why (he is) with us to [do] uncountable 
[wond]ers and signs?78 

9  [For from] the heights [he made w]inds and lightning [his messengers and 
se]rvants of the inner sanctu[ary ].  From his presence go forth the 
lum[inaries] 

10  […]…[…]…[…] 
 
 This previously unknown text has a wealth of creation imagery along with a strong representation of 

intertextual markers common with MT Gen 1.1-5 (xwr ,ldb ,rw) ,\#x ,)rb ,{ym#).  It appears to be part of a 

larger admonition that the addressee cling to the covenant and study God's words, i.e. the Law (see line 3).79  While 

both top and bottom margins of the column are missing, the fragment itself has nearly eight lines of continuous text 

with both margins intact.  This provides substantial text for analysis and, while not complete, does provide a good 

glimpse at the wider context.   

 The fragment begins in the middle of a series of infinitives (lines 2-4) that are ‘a characterization of God's 

elect as those privileged with divine knowledge,’ a section which ‘serves to invoke wonder at God's gracious 

dealings with man.’80  Falk's reading is strengthened by a return to these ideas in lines 7 and 8, particularly with the 

idea that there is a chasm between God the creator and humanity or flesh (r#b) in line 8 and the seeming call to 

                                                           
78 This line is particularly vexing.  Nitzan, “Idea of Creation,”  translates the first portion of line 8, We ‘are flesh for 
learning that which is subject to our understanding...’  Her translation of the line is based on a perceived relationship 
with Job 15.9.  Falk, DJD XXIX, records that Strugnell in his notes translated, "We are flesh – can we not 
understand? With what would it be in our power to per[form won]ders and portents without number?"  (31)  Falk 
rightly notes that the subject cannot be humans.  It must be God who is responsible for the wonders and signs, citing 
Job 5.9.  Given the content of the fragment in general and the proceeding line (9) in particular, it seems most likely 
that these wonders and signs like winds, lightning, and luminaries would be attributed to the handiwork of God.   
79 D. Falk, “Biblical Adaptation in 4Q392 Works of God and 4Q393 Communal Confession,” in The Provo 
International Conference on the Dead Sea Scrolls: Technological Innovations, New Texts, and Reformulated Issues 
(ed. D.W. Parry and E. Ulrich; STDJ 30; Leiden: Brill, 1999) suggests that 4Q392 and 4Q393 are related but not the 
same composition.  In 4Q392, he sees a text, the purpose of which is 'to reflect on the wonder of election', whereas 
he sees 4Q393 as 'perhaps...a liturgical prayer of confession.' (137).  Similarly, Nitzan, “Idea of Creation,”  sees 
4Q392 as a 'sapiential admonition' that directs the addressee to adhere to the covenant by means of knowledge 
provided by the Law. (255-6) 
80 Falk, DJD XXIX.30 
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ponder why this God of immense power is with them to do such great things.  It is the same God who created light 

from darkness that has chosen the community of the text.81  

 While {ym# occurs at the end of line 3, it is used to locate God and is not the focus of any creative energy.  

Even though the words of God’s mouth are meant for study, they are not in this context creative.82  The creation foci 

of the text are light and who God is as creator of the whole.  In this vein, God is said to have created ()rb) darkness 

(\#x) and light (rw)) for himself.  This is reminiscent of MT Isa 45.783 where God takes credit for both the 

formation of light and the creation of darkness.  Surprisingly, neither Falk or Nitzan note this connection.  Given the 

uniqueness of the attribution of the creation of both light and darkness to God within the Hebrew Bible, such a 

similarity with 4Q392 1 is significant.  The focus remains the creation of light and darkness in lines 5-7.  Creation of 

and dominion over light and darkness are central to the text.  God's dwelling is the light of lights ({trw) rw))84 and 

darkness (hlp)) leads to or comes to rest (hxn)85 in God's presence.86  

 The next phrases of 4Q392 1 continue the light/darkness theme adding the idea that God alone is able to 

separate light from darkness.  This is a significant connection with MT Gen 1.4, where, after the creation of light 

and pronouncing it good, God separates light from darkness.87  The statement from Genesis is a positive naming of 

God as the one who separates, whereas the statement from 4Q392 1 moves from the negative in that no one except 

God separates light from darkness.  Other than the way of addressing God and a grammatical difference,88  the ideas 

of these two texts are quite close. 

                                                           
81 To say conclusively that 4Q392 is a sectarian text is impossible.  However, Falk, DJD XXIX, suggests that there 
are features that increase the probability that 4Q392 is at least of a "sectarian character": (1) a resemblance to the 
Hodayot in vocabulary and style, (2) "the requirement to examine human ways," (3) a likely substitution of ynwd) for 
hwhy (see 4Q392 1,3), and (4) the use of {trw)/{wtrw), which only appears in sectarian texts, namely the Hodayot 
and  Songs of Sabbath Sacrifice. (27)   
82 Cf. 1QHa xx.9 
83    ;hl)-lk h#( hwhy yn) (r )rwbw {wl# h#( \#x )rwbw rw) rcwy  
84 Falk, notes that {trw)/{wtrw) only occurs in other sectarian texts at Qumran, namely the Hodayot and the Songs 
of Sabbath Sacrifice. He cites this along with the ‘stylistic, verbal, and thematic resemblances to the Hodayot, the 
requirement to examine human ways, a probable substitution of ynwd) for the tetragrammaton,’ as features that could 
lead toward the association of 4Q392 with the Qumran community. (27)  Regarding the character and usage of 
{trw)/{wtrw), Falk notes that it ‘is reserved for descriptions of the light associated with God's presence and his 
heavenly dwelling.’ (31) 
85 The meaning of hxn in BH is ‘lead’ with no connotations of ‘rest’, cf. BDB, s.v.  Jastrow notes a use of hxn as 
‘rest’ in Genesis Rabbah s. 10, though this use does not exclude the emergence of the meaning ‘rest’ at an earlier 
stage. (s.v.)  Also, the four occurrences of hxn in the non-biblical texts from Qumran likely read ‘lead’ rather than 
‘rest’.  Three of the four are in the same line from the Rule of the Community (1QS IX.18, 4Q256 XVIII.1, 4Q259 
III.16).  The fourth is in 4Q408 (4QMorning and Evening Prayer) 1+1a, 7, and is quite fragmentary.  It is, however, 
another intertext of MT Gen 1.1-5 and is addressed below. 
86 In addition to the resemblance of MT Isa 45.7 with 4Q392 1 4b, there is also a similarity with MT Isa 45.3a: 
\#x twrcw) \l yttnw - ‘and I will give to you the treasures (treasuries) of darkness.’  While not identical to the 
phrase from 4Q392, both deal with darkness and the presence or actions of God.   
87   \#xh }ybw rw)h }yb {yhl) ldbyw  MT Gen 1.4b 

 \#xl rw)h }yb lydbhl wm( }y)w  4Q392 1,5b-6a 
88 The grammatical construction of 4Q392 1 5-6 occurs near MT Gen 1.4 in MT Gen 1.6b: 
{yml {ym }yb lydbm yhyw. 
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 Again in 4Q392 1 689 the idea of creation by separation ({lydbh) appears, though with the specification 

that it is for the sons of Adam ({[d) ]ynbl).  While the previous idea of separation resembles Gen 1.4, line 6, which 

specifies sun, moon, and stars,90 is closer to the fourth day of creation91 and the creation of physical, celestial 

lights.92  Another intersection with the Hebrew Bible,93 is with MT Jer 31.35.  In this passage the Lord gives the sun 

for light by day ({mwy) and the moon and stars by night.  The near verbatim naming of the elements created in 

Jeremiah suggests both a deliberate connection between the two texts and provides a good resolution to a near 

incomprehensible line.  It should also be noted that the pairing of {mwy and hlyl has intertextual significance at 

Qumran especially given the variant spelling of {wy in 4QGeng.94  From a literary standpoint, if this text were only 

working with Genesis 1, that these lights were created for the sons of Adam would be anachronistic.  Rather, any 

threads from Genesis 1 are woven together with many others. 

The occurrence of twxw[r in line 9a is the last of the intertextual markers from MT Gen 1.1-5.  If the 

reconstruction is accurate, there is a significant intertextual connection with the use of xwr in line 9a and with uses 

found in the tapestry of MT Gen 1.1-5, especially in MT Ps 104.4 where God makes messengers of the twxwr,95 and 

in the coupling of lightning and wind in MT Jer 10.13, 51.16, Ps 136.7.  Falk also recognizes these connections, 

though he also attempts to work the sequence of MT Job 5.9-11 into the mix.96   

 It should also be noted that Falk, in an article on biblical adaptation in 4Q392 and 4Q393, argued 

convincingly for an overall structure of this work (4Q392 + 4Q393) based on Nehemiah 9.97  Falk's argument is that 

the author of 4Q392-3 has Nehemiah 9 as a general framework while using a plethora of other biblical and non-

biblical texts to flesh out the argument.98  As was seen above, 4Q392 1 is an intertextual nexus, including MT Gen 

1.1-5 and a handful of its intertexts.  In addition to the weaving of biblical texts, 4Q392 also bears significant 

resemblance to other texts found at Qumran, namely 1QHa IX.7-20 and 11QPsa Hymn to the Creator. 

 

                                                           
89 The difficulty of this passage is noted by Falk, DJD XXIX.31. 
90 The lack of personification of any of these lights strengthens the connection to Gen 1 where these lights are part of 
a grand cosmic design without any equation with celestial beings and/or angels.   
91 Gen 1.14-19 
92 Nitzan, “Idea of Creation,”  suggests that 4Q392 is ‘drawing a distinction between the primordial darkness and 
light created on the first day (Gen 1.1-5), “that He created for Himself...” (lines 4b-6a) and the light of the 
luminaries created on the fourth day (Gen 1.14-19).’ (255)   
93 Falk, DJD XXIX.31. 
94 See above, p.18. 
95 MT Jer 10.13, 51.16 and MT Ps 104.4, 135.7 
96 Falk, DJD XXIX.31-32.  There seems to be room for seeing MT Job 5.9-11 as intertextually significant with line 
7 based on their common use of xqr and )lp, though it seems unlikely that Falk is working from the point of 
intertextuality. 
97 Falk, “Biblical Adaption,”  126-146. 
98 ‘If my conjecture is correct, then one passage (in this case Nehemiah 9) provides general topics and structure to 
the poem, but the meaning is determined by deliberate midrashic activity on the basis of other passages.’ Falk, 
“Biblical Adaption,”  135-136. 
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3.2.5 Rule of the Community (1QS iii.13-iv.1)99 
 

#y) ynb lwk twdlwtb rw) ynb lwk t) dmllw }ybhl lyk#ml vacat   13 
                {( {hy(wgn tdwqplw {twrwdb {hy#(ml {twtw)b {twxwr ynym lwkl  14 
            {tb#xm lwk }ykh {twyh ynplw hyyhnw hywh lwk tw(dh l)m {mwl# ycq   15 
                wdyb twn#hl }y)w {tlw(p w)lmy wdwbk tb#xmk {twdw(tl {twyhbw   16 

        tl#mml #wn) )rb h)whw {hycpx lwkb {lklky h)whw lwk y+p#m   17 
     twxwr hnh wtdwqp d(wm d( {b \lhthl twxwr yt# wl {#yw lbt   18 
    lw(h twdlwt \#wx rwqmmw tm)h twdlwt rw) }w(mb lw(hw tm)h 19 
        \)lm dybw wklhty rw) ykrdb qdc ynb lwk tl#mm {yrw) r# dybw   20 

                 tw(t \#wx \)lmbw wklhty \#wx ykrdbw lw( ynb tl#mm lwk \#wx  21 
                       100 wtl#mmb {hy#(m y(#pw {tm#)w {twnww(w {t)+x lwkw qdc ynb lwk 22 

     wtm+#m tl#mmb {twrc yd(wmw {hy(wgn lwkw wcq d( l) yzr ypl 23 
                lwkl rz( wtm) \)lmw l)r#y l)w rw) ynb ly#khl wlrwg yxwr lwkw 24 

                 h#(m lwk dsy }whyl(w \#wxw rw) twxwr )rb h)whw rw) ynb  25 
                     lwkl l) bh) tx) hdwb[( ]l[wk] }hykrd l(w hdwb( lwk }hy[krd ]l[(] 26 
          xcnl )n# hykrd lwkw hdws b(t tx) d(l hcry hytwlyl( lwkbw {ymlw( yd(w[m] 1 
 

13 For the Instructor to instruct and to teach all the sons of light in the history101 of all the 
sons of man 

14 according to all the kinds of their spirits with their signs, according to their deeds in 
their generations, and according to the visitation of their afflictions along with 

15 the times of their peace.  From the God of knowledge comes all that is and shall be.102  
Before they existed he established all their purposes; 

16 and when they have come to exist according to their testimony for the purpose of his 
glory they will complete their works.  Nothing can be changed.103  In his hand 

                                                           
99 M. Burrows, ed., The Dead Sea Scrolls of St Mark's Monastery: Volume II: Fascicle 2: Plates and Transcription 
of the Manual of Discipline, New Haven: The American Schools of Oriental Research, 1951) plate III. 
100 The final two letters here are written perpendicular to the line as the scribe appears to have gone too far over his 
marginal line that is still visible.  J.C. Trever, Scrolls from Qumrân Cave I: The Great Isaiah Scroll, The Order of 
the Community, The Pesher to Habakkuk, (Jerusalem: The Albright Institute of Archaeological Research and The 
Shrine of the Book, 1972) 131. 
101 Actually, twdlwt, "generations." The use of "history" better reflects the use of twdlwt in this instance, especially 
given the use of twrwd in iii.14, and follows the translation of Knibb, Qumran Community,  94, 96.  Also, note the 
translation of twdlwt as ‘storia’ or history by C. Martone, La "Regola della Communità": Edizione critica, 
(Quaderni Di Henoch 8; Torino: Silvio Zamorani Editore, 1995) 120, 142 n.59.; and the discussion of the translation 
of twdlwt by J. Licht, “An Analysis of the Treatise of the Two Spirits in DSD,” in Aspects of the Dead Sea Scrolls 
(ed. C. Rabin and Y. Yadin; Scripta Hierosolymitana 4; Jerusalem: Magness Press, 1965) 89-90 n.5. 
102 Martone, Regola della Communità, suggests that the statement, “From the God…shall be,” is the ideological 
center of the Two Spirits. (142 n.62)  The niphal form of hyh here is similar to the use of hyhn zr that is found 
throughout 4QInstruction.  While not an exact parallel, the relationship between 4QInstruction and the Two Spirits 
of the Rule of the Community has been outlined by A. Lange, Weisheit und Prädestination: Weisheitliche 
Urordnung und Prädestination in den Textfunden von Qumran, (STDJ 18; Leiden: Brill, 1995) 128-129.  Further 
parallels include the common use of tw(dh l) in both texts.  A very similar phrase about the temporal extent of 
God's creative activity is found in 4Q402 4,12.   
103 This translation of twn#hl }y)w follows E. Qimron and J.H. Charlesworth, “Rule of the Community,” in The 
Dead Sea Scrolls: Hebrew, Aramaic, and Greek Texts with English Translations.  Volume 1: Rule of the Community 
and Related Documents (ed. J.H. Charlesworth; Tübingen: J.C.B. Mohr (Paul Siebeck), 1994) 15.  The radical 
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17 are the laws of all (things), and he supports them in all their affairs.  He created 
humankind104 for the dominion of 

18 the world and placed within him two spirits so that he would walk with them until the 
time of his visitation: they are (the) spirits 

19 of truth and of injustice.  From the residence of light comes the nature of truth; and 
from the spring of darkness the nature of injustice. 

20 And in the hand of the Prince of Lights (is) the dominion of all the sons of 
righteousness; in the ways of light they walk.  And in the hand of the Angel  

21 of Darkness is the entire realm of the sons of injustice; and in the ways of darkness 
they walk.  With the Angel of Darkness comes the corruption  

22 of all the sons of righteousness, and all their sins, their iniquities, and their wrong-
doings, and the transgressions of their deeds are under his dominion 

23 according to the mysteries of God, until his end.  And all of their afflictions and their 
times of grief are caused by the dominion of his animosity. 

24 And all the spirits of his lot cause the sons of light to stumble.  But the God of Israel 
and the angel of his truth help all 

25 the sons of light.  He created all the spirits of light and of darkness and upon them he 
fixed every deed 

26 [on] their [path]s every labor <and on their paths [ev]ery [l]abor>.  God loves one for 
all 

1 eternal [ag]es, and in all its deeds he takes pleasure for ever.  The other one he detests, 
his counsel and all his paths he hates forever.  vacat 

 
 This is the sole text from the Rule of the Community (1QS)105 with enough intertextual resemblance to MT 

Gen 1.1-5 to warrant inclusion.106  1QS iii.13-iv.1 is the first portion107 of what is commonly called the Instruction 

of the Two Spirits, the whole of which is 1QS iii.13-iv.26.108  Unlike many portions of 1QS, this is not paralleled by 

any of the extant fragments found in Caves 4 or 5,109 leaving 1QS as the sole textual witness.110 

                                                                                                                                                                                           
monotheism that is displayed in the section of the Rule of the Community seems to be furthered by such an 
ontological statement. 
104 Whether #wn) is here referring to the individual or collective for humankind is debateable.  The above translation 
reflects a collective understanding; though later in the Two Spirits (iv.23-24) #wn) appears to concern the individual.  
See Licht, “Analysis,”  91 n.13.  
105 With the evidence available from the Cave 4 fragments it appears that the Rule of the Community had at least 
two recensions – Rule of the Communityb, d (4Q256, 258) and Rule of the Communitye (4Q259).  The other 
manuscripts from Cave 4 are too fragmentary to be of help in the textual history of the Rule of the Community.  For 
a discussion of the textual history of the Rule of the Community, see S. Metso, The Textual Development of the 
Qumran Community Rule, (STDJ 21; Leiden: Brill, 1997) who sees 1QS as a later redaction of the text; and P.S. 
Alexander, “The Redaction-History of Serekh ha-Yahad: A Proposal,” RevQ 17 (1996) 437-457, who argues on the 
basis of paleographic dating of the mss that 1QS is the primary manuscript.  More specifically, J. Duhaime, 
“L'Instruction sur les Deux Esprits et les Interpolations Dualistes a Qumân (1QS III,13-IV,26),” RB 84 (1977) 
suggests that a redactor’s hand is visible in the 1QS iii.13-iv.26 specifically. (566-594) 
106 An argument could be made for including the hymn of praise that concludes in 1QS x.19-xi.22, however the 
diffusion of the intertextual markers throughout a relatively long pericope and the general use of the intertextual 
markers places it outside the bounds of this study. 
107 Licht, “Analysis,”  93.  Also,  and  Duhaime, “L'Instruction sur les Deux Esprits,” 572.  J. Pouilly, La Règle de la 
Communauté de Qumrân: Son Evolution Littéraire, (CahRB 17; Paris: Gabalda, 1976) outlines the Two Spirits as 
follows : (1) iii.13-15a – Introduction ; (2) iii.15b-18a – an affirmation of monotheism ; (3) iii.18b-iv.1 – the origin 
and influence of the Two Spirits ; and (4) iv.2-14 – the works of the spirits within the lives and destiny of men. (76) 
Of importance here is that Pouilly notes a break in the text after iv.1.   
108 The Two Spirits is considered the place where the anthropology of the Qumran sectarians is most thoroughly 
articulated.  It is Licht, “Analysis,”  that uses ‘anthropology’ in reference to the doctrine in the Two Spirits. (88) 
Licht asserts that there are three aspects of Qumran theology basic to the Two Spirits: (1) the predestination of 
everything in the world by God, (2) human behavior is determined by the influence of the forces of light and 
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In the above pericope the God of knowledge (tw(dh l)) established (}wk) all the purposes of the sons of 

light and creates ()rb) man (#wn)) to rule the world.  God placed two spirits, light and dark, within the human 

being. Two cosmic spirits – the Prince of Lights ({yrw) r#) and the Angel of Darkness (\#wx \)lm), govern the 

human spirits.  These two otherworldly beings have sway over the deeds of humankind.  Near the end of the Two 

Spirits, it is stated that these opposing forces battle within a person's heart111 and that God has sorted these forces 

into equal parts until the decisive time (hcrxn jq) and the new creation (h#dx tw#().112  Evident here is the 

‘thoroughly apocalyptic’ worldview.113  

The intertextual intersection with MT Gen 1.1-5 rests upon a few words ()rb ,xwr ,\#wx/rw)).  First of 

all, the use of )rb in 1QS iii.17 is closer to MT Gen 1.27, where it is used to describe God's creation of humankind, 

or MT Gen 2.4, where God created ()rb) the generations114 of heaven and earth.115  The uses of xwr116 bear little if 

any reflection of {yhl) xwr in MT Gen 1.2, but refer to human spirits in line with the anthropological focus of the 

Two Spirits.  The intertextual weight of \#wx/rw), which is normally not very heavy, comes into play because of 

the proximity to )rb.  This said, it is possible that the archetypical light/dark dualism in the Two Spirits reflects the 

existence of darkness and the creation of light on Day One of creation.117  The internalisation of the forces of 

light/darkness within the human heart is something new to the Two Spirits.  Cosmologically, the light/dark 

                                                                                                                                                                                           
darkness, (3) the eschatology of the community as reflected in the Two Spirits had an ultimate end to the evil forces 
of darkness.  According to Licht, these three theological elements are three sides of the same subject, the ‘pre-
ordained nature and moral history of mankind,’ roughly corresponding to the use of ‘anthropology’ by modern 
theologians. (89)  Similarly, Knibb, Qumran Community, 93. Collins, Apocalypticism in the Dead Sea Scrolls,  
rightly warns, however, that there is still debate over where the Two Spirits falls in the development of the 
‘ideology’ of the sect. (43)  While creation is a thematic component of the Two Spirits, anthropology is its primary 
concern.  This anthropology is grounded in a radical monotheistic view of creation that portrays God as creating two 
opposing cosmic forces – those of light and darkness – that hold sway over each individual.  The creation focus of 
the Two Spirits is not the cosmos but humanity and specifically the forces of light and darkness, or truth and 
injustice (iii.19).  Locating this cosmic dualism in God offers an explanation for the existence of evil.  The question 
of ‘why’ is answered, then, by locating the reason for this in the mysteries of God (iii.23).  For the sons of light, God 
and the Prince of Light are the help of the generations of light; whereas the Angel of Darkness is responsible for the 
wayward ways of the sons of injustice.  The dualism of the Two Spirits, as noted by Knibb, Qumran Community, is 
not absolute as God assigns an end to the influence of the forces of darkness (line 25). (95) 
109 There are fragments from Cave 5 that may represent an eleventh copy of the Rule of the Community.   
110 4Q255 (4QpapSa) frag. 2, line 9 contains portions of the words immediately preceding 1QS iii.13, however any 
text from 1QS iii.13 on is lost.  See P.S. Alexander and G. Vermes, DJD XXVI.33, plate 1.  
111 1QS iv.23 
112 1QS iv.25 
113 Collins, Apocalypticism in the Dead Sea Scrolls,  38ff. 
114 Note the uses of twdlwt in line 13 and 19. 
115 Collins, Apocalypticism in the Dead Sea Scrolls, asserts without further exploration that the entire Two Spirits is 
"loosely based" on Gen 2-3, (40-41) an association that beyond a basic creation of humankind and the origin of evil 
is too loose to adequately substantiate.  The lack of any light/dark imagery in Gen 2-3 is one illustration of how 
loose this connection is. 
116 1QS iii.14, 18, 25 
117 Duhaime, “L'Instruction sur les Deux Esprits,” 575. 
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dichotomy may reflect a combination of MT Isa 45.7 and a dualism from Persian mythology,118 and, even though it 

shares supernatural actors similar to the Book of the Watchers, the Two Spirits differs in that it places the origin of 

evil with God rather than in a post-creation rebellion as in the Watchers.119  

The radical monotheism in this pericope bears a striking resemblance to MT Isa 45.7, the one place in the 

Hebrew Bible where God is attributed with the creation of both light and darkness.  The closest point of resemblance 

comes in 1QS iii.25, \#wxw rw) twxwr )rb h)whw, 'He created the spirits of light and of darkness,' and MT Isa 

45.7a, \#x )rwbw rw) rcwy, 'I formed light, and I created darkness.'120  Also, the reference at the beginning of the 

Two Spirits to the history/generations (twdlwt) of the sons of light121 bears a resemblance to the conclusion of the 

first creation story in MT Gen 2.4a122 and even more so to the beginning of the genealogy of Adam in MT Gen 5.1 

given that the subject of the creating in this passage is humanity.  One final point of contact with the First Creation 

Story worthy of mention comes in the statement, ‘and he created humanity to have dominion over the world’ – 

lbt tl#mml #wn) )rb h)whw (iii.17-18).  There is a thematic resemblance of this statement with MT Gen 1.26 

where as part of the creation of humankind God gives them dominion over the other creatures. 

 

                                                           
118 Collins, Apocalypticism in the Dead Sea Scrolls, notes the likely influence of Persian Zoroastrian dualism in 
Hellenistic Judaism, a real possibility given the centuries long connection between the Persians and the Jews. (41-
43) 
119 Collins, Apocalypticism in the Dead Sea Scrolls, 41-42.  Collins’ exposition of the underlying Persian myth in the 
Two Spirits serves to contradict the assertion of P. Wernberg-Møller, “A Reconsideration of the Two Spirits in the 
Rule of the Community (1 Q Serek III,13 - IV,26),” RevQ 3 (1961), that the Two Spirits is a Jewish document that 
needs no comparisons to Persian or Hellenistic ideas to be understood and is anachronistic. (416)  In Wernberg-
Møller's estimation, the two spirits can be sufficiently explained by comparisons with the later rabbinic notions of 
the good and evil inclinations (rcy) and comparisons to psychological use of xwr in the Hebrew Bible, New 
Testament, and the Testament of the Twelve Patriarchs.  Also, M. Treves, “The Two Spirits of the Rule of the 
Community,” RevQ 3 (1961) 449-452.  Collins does not argue against a psychological component to the Two 
Spirits, but sees ‘a synergism between the psychological realm and the agency of the supernatural angels and 
demons.’ (41)  This is also addressed by A.A. Anderson, “The Use of 'Ruah' in 1QS, 1QH, and 1QM,” JSS 7 (1962), 
who in dialogue with Wernberg-Mueller's article concludes, as Collins does later, that the Two Spirits have both 
cosmic and psychological aspects. (299-300) 
120 The comprehensive nature of God’s creative activity both in Isa 45.7 and 1QS iii.25 is also expressed in 1QS 
iii.15 - From the God of knowledge comes all that is and shall be. 
121 1QS iii.13 
122 Duhaime, “L'Instruction sur les Deux Esprits,” makes note of the connection with Gen 2.4a but makes no 
mention of Gen 5.1. Duhaime also suggests that Gen 1.1 and 1QS iii.15 both function as general announcements of 
the creation. (574) While this may be true in function and it might be possible to argue that both texts attempt to 
encompass everything under God's creative umbrella, there is no intertextual connection.  He also notes that the 
focus of Gen 1 is the ordering of creation, whereas in the Two Spirits the initial reference to creation focuses on 
God's foreknowledge of all that is.   
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3.2.6 Ben Sira 16.16-23 (MS A)123 
 

         ;{d) ynbl qlx wxb#w / wrw)w wytwyrb lkl w)ry 124(wymxr)  16 
        ;ynrkzy / ym {wrmbw ytrtsn l)m rm)t l)  17 

            ;{d) / ynb lk twxwr twcqb y#pn hmw (dw) )l dbk {(b 
        ;jr)w {whtw {ym#h ym#w {ym#h }h  18 

                      ;w#grkw wdqpb {ydwm( {hyl( wtdrb  
                ;w#(ry #(r {hyl) w+ybhb lbt / ydwsyw {yrh ybcq v)  19 

               ;}nwbty ym ykrdbw / bl {y#y )l yl( {g  20 
            ;(dwy ym rts lkb / bzk) {) w) }y( yn)rt )l yt)+x {)  21 

                ;qwx / qwc) yk hm twqtw wndygy ym qdc h#(m hm  22 
           ;t)z b#xy 125ht[ ]p 126r{w}bgw hl) wnyby bl yrsx  23 

 
16 His mercies are seen by all of his creatures.  His light and his darkness127 are shared 

by the sons of Adam. 
17 Do not say, ‘I am hidden from God.’ and ‘Who will remember me in the heights?’ 
   Among the great people I shall not be known.  And why is my soul at the ends of 

the spirits of all the sons of Adam? 
18 Behold the heavens, and the heavens of heavens, and the abyss, and the earth 
   when he descends upon them as they stand by his visitation and according to his 

tumult. 
19 The shape of the mountains and the foundations of the world, with his glance 

toward them quake tremendously. 
20 Surely upon me he will not place (his) heart.  Who will understand my ways? 
21 If I have sinned no eye will see me, or if I am deceptive in every secret place, who 

will know? 
22 Who will declare a righteous deed?  And what is the outcome, for I will pour out a 

decree?128 
23 The senseless one129 will understand these, and a gullible man will think this. 

 

                                                           
123 The backslashes (/) throughout the transcription indicate the line breaks in MS A according to the transcription of 
Schechter and Taylor, Wisdom of Ben Sira,  ad loc. 
124 According to the transcriptions of MS A in both Schechter and Taylor, Wisdom of Ben Sira, 10, and Beentjes, 
Ben Sira in Hebrew,  46, wymxr is the final word in the previous sentence, according to the Medieval punctuation in 
MS A.  Schechter and Taylor, however, in their transcription and translation suggest that v.16 ought to begin with 
wymxr. (ad loc) 
125 This transcription follows Beentjes, Ben Sira in Hebrew, 46.  The transcription of Schechter and Taylor, Wisdom 
of Ben Sira, reads ht ( (ad loc), with a suggested reading by Schechter of htw( in line with MT Lam 3.29. (53)  
While possible, Beentjes' reading seems to offer a more likely parallel with the first colon of v.23.   
126 Beentjes, Ben Sira in Hebrew,  suggests what might appear as a supralinear waw is actually "a very long leg" of 
the qoph on qdc in the previous line. (46) 
127 There is a significant difficulty with the text at this point.  Reading the text as is with wxb#w is nearly 
incomprehensible.  In his notes on the text of MS A, S. Schechter notes that wxb#w ought to be read wk#xw, per the 
Syriac and Greek, cf. Schechter and Taylor, Wisdom of Ben Sira, 52.  The use of light and darkness is more 
appealing and would fit a paradigm such as that in 1QS iii-iv and MT Isa 45.7.  Di Lella in P.W. Skehan and A.A. 
Di Lella, The Wisdom of Ben Sira, (AB 39; New York: Doubleday, 1987) goes so far as to suggest that the odd use 
of wxb#w is an attempt to avoid a dualistic view of creation like that found at Qumran. (270) With only one Hebrew 
manuscript coupled with the absence of vv. 15-16 from the Gk, the original of this verse remains elusive.   
128 This verse is omitted in the Syriac.   
129 Literally, "the one lacking heart."  See MT Prov 6.32, 7.7, 10.13, 11.12, 12.11, 17.18, 24.30. 
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 While there are no creation verbs that drive this section of Sirach,130 the general theme is a pondering of 

how the God who created the wondrous marvels of creation might take notice of such a lowly creature.  The 

intertextual intersection with our primary text lies in the cosmic elements of MT Gen 1.1-5 (jr), {wht, {ym#,  

xwr, rw))131 rather than in the creative actions. 

 Assuming scribal error/tampering in v.16,132 there is a pairing of rw)/\#x, representative of primary and 

opposite elements of creation.  Coupled with the sons of Adam ({d) ynb), the use of rw)/\#x in Sir 16.16 bears a 

similarity to an anthropological dualism stitched into the initial pattern of creation as seen in some Qumran texts, 

most notably 1QS iii.13-iv.1.  The use of xwr in v.17b bears little resemblance to MT Gen 1.2 in that it is 

specifically referring to human life.133  The string of elements in v.18 (jr)w {whtw {ym#h ym#w {ym#h),134 which 

are placed before the eyes of the questioning mortal, contain the bulk of intertextual markers common to MT Gen 

1.1-5, though there is no direct relation in their order or juxtaposition.135  There is a possible similarity between this 

list and one in 4QSongs of the Sageb (4Q511) frag. 30 2: [... jr) yk#]xmw twmwhtw {ym#[h ym#w {ym#h ]wqm(yw, 

though this is quite tentative given the state of the fragment.136   

There is no direct relation evident between Sir 16.16-23 and MT Gen 1.1-5.  There is, however, an 

intertextual relationship between the two texts given the common cosmic elements and an understanding of God's 

creative actions underlying the text in Sirach.  Other than the possible similarity with 4Q511, there are no apparent 

relationships with other texts in the intertextual tapestry of MT Gen 1.1-5.137   

 

                                                           
130 It is suggested that Sir 16.15-16 is not part of the original text.  As reported in Skehan and Di Lella, Ben Sira, 
these verses are extant in MS A, the Syriac, and GII, but absent in GI and the Latin.  Di Lella suggests that evidence 
for this may be in the confusing use of wxb#w in place of wk#xw that may have convened a dualistic view of creation. 
(270)  If one takes Di Lella's suggestion that this word was changed to avoid the impression of a dualistic creation, 
then it is quite possible that the text, as attested in the text of GII (pa,sh| th|/ kti,sei to. e;leoj auvtou/ fanero.n( kai. to. 
fw/j auvtou/ kai. to. sko,toj evme,rise tw|/ avdama,nti) Cf. J. Ziegler, ed., Sapientia Iesu Filii Sirach, (Septuaginta - Vetus 
Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis editum., XII,2, Göttingen: Vandenhoeck 
& Ruprecht, 1965) 198)  is original.  On the limits of this pericope, Skehan and Di Lella, Ben Sira, suggest that 
16.17-23 is the final stanza of the larger section beginning in 15.11. (275)  While this makes good poetic sense, if 
16.16 is to be considerd, then it fits well with the content of 16.17-23. 
131 In a text filled with the elements of MT Gen 1.1-5, one might wish to include the nominal form of )rb, wytwyrb 
(hfy:ryiB) in 16.16, a form unattested in the Hebrew Bible. See BDB, ad loc.  An additional element of MT Gen 1.1-5 
may be present though veiled in a scribal error.  As is reflected in the above translation and its note, wxb#w in 16.16 
reads much better if it is understood as wk#xw.   
132 See above, p.113, n.127. 
133 E.g., MT Gen 41.8.  See Appendix A. 
134 There is at least a passing similarity with the list in MT Neh 9.6: You made the heavens, the heaven of heavens 
and all their host; the earth and all that is upon it; the seas and all that is in them. 
135 Di Lella suggests that vv.18-19 are a parenthesis between the questioning in v.17 and vv.20-22. (See Skehan and 
Di Lella, Ben Sira, 275) 
136 See M. Baillet, DJD VII.236.   
137 There is a similarity, though superficial, with the image of a God descending from above and shaking up the 
creation in MT 2 Sam 22/Ps18.   
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3.2.7 1QHa v.13-19138 
 

{b +wp#l [{lw( {dqm htwny]kh r#) hl)w       13 

l[wk]w \#dwq (yqr {[( \y#wdq] td(w \yxwr )bc {( {t)rb {r+b \y#(m lwk t) 14 

{lw( ycq lwkl \twb#xm lwk[k] twmwhtbw {ymyb h XyX) XcXX) Xc lwkw jr)h {( wytw)bc 15 

         rwb(b {b ht[...] h# X(mw {lw( {dqm hmtwnykh ht) yk d( tdwqpw 16 

   )wrblw {dq r# X[) ... w)]r )l r#) t) {ty)rh yk \tl#mm lwkb \dwbk wrpsy 17 

   hyht ht)w [z)m {twnyk]h h[t]) X yk {lw( twyhn {y[qh]l Xw {dq ymyq rphl tw#dx 18 

               vacat  d( ymlw(l 19 

 
13  These are the ones you e[stablished before times of old] to judge through them 
14  all your works before creating them with the host of your spirits and the assembly of 

[your holy ones, w]ith your holy firmament and a[l]l 
15  its hosts, with the earth and all her produce in the seas and the deeps [according to] 

all of your devices for all ages eternal 
16  and the eternal task.  For you established them from before the ages, and a work [...] 

you in them in order that 
17  they can recount for your glory in the whole of your dominion.  For you have shown 

that which they had never seen [...] which was before and to create 
18  new things, and to break that which is from of old, and to e[re]ct that which will be 

forever.  For y[o]u have est[ablished them from old,] and you will be  
19  forever and ever.  vacat 

 

 This text is a portion of a larger hymn139 that was likely used in a liturgical setting with a didactic aim.140  

This portion of the hymn bears an intertextual resemblance to MT Gen 1.1-5 ({wht ,jr) ,xwr ,)rb).  These few 

lines are both a recounting of the first creation and the anticipation of a new creation whereby the old will be broken 

down and a new world created.   

It is certain that this text speaks of the act of creating.141  Important to understanding this passage is the 

identification of the antecedent of hl) in line 13.  While the pronoun could refer to some attributes of God in the 

poorly preserved portion of the column preceding line 13, it seems as likely that hl) correlates with the pronominal 

suffix in line 14 ({t)rb) and thus refers to the hosts of God's spirits and the assembly of God's holy ones.142  If this 

is the case, there is a resemblance to the existence of heavenly beings prior to creation in other texts.143     

The order of the first creation, then, begins with the divine spirits and an assembly, though there is no 

mention of the creation of heaven.  The firmament ((yqr) and its hosts are named as objects of God’s creative 

activity.  Given that the text then moves to the earth (jr)) and all her produce, it seems that the reference to the 

firmament and its hosts is to the sky and the birds.  This section on the first creation ends with a statement of 

                                                           
138 Sukenik, DSS of the Hebrew University, plate 47. 
139 1QHa v.1-vi.7. É. Puech, La Croyance des Esséniens en la Vie Future: Immortalité, Résurrection, Vie Éternelle?, 
2 vols. (Études Bibliques 21; Paris: Librairie Lecoffre, 1993) 2.408. 
140 Holm-Nielson, Hodayot, 217; Puech, La Croyance des Esséniens en La Vie Future, 2.411. 
141 Note the two occurrences of the verb )rb and two, possibly three, of }wk. 
142 This difficulty with hl) was also noted by Holm-Nielson, Hodayot, 212 n.9. 
143 Along the lines of 1QHa ix.9-13 in addition to MT Job 38.7, Jub 2.2, Hymn to the Creator (11QPsa xxvi.12), etc... 
Another similarity, though possibly superficial, with Jub 2 is the placement of the creation of the abyss after the 
creation of the heavenly beings/spirits in 1QHa v.14. 



CHAPTER THREE 

– 123 – 

purpose – \tl#mm lwkb \dwbk wrpsy rwb(b – in order that they can recount for your glory in the whole of your 

dominion.144  Lines 17b-19 introduce a new creation to which the heavenly beings were apparently not privy.145  

This new creative action is to create new things, to break the old, and to erect that which will remain forever.  God is 

constant in all of this, as in the final phrase, d( ymlw(l hyht ht)w - And you will be forever and ever.   

The intertextual relationships of this text are many.  The use of }wk in relation to an act of cosmic creating is 

not a common one in the Hebrew Bible.  Given this rarity, the use of }wk in MT Prov 8.27 where wisdom (hmkx) 

was present when God established (}wk) the heavens is noteworthy.  While (yqr is not found in MT Gen 1.1-5, its 

close proximity in MT Gen 1.6ff brings attention to the creation account in MT Genesis 1.146  The juxtaposition of 

jr) and )c)c in line 15 is similar to MT Isa 42.5, having a similar creation context and speaking of 

hy)c)cw jr)h.147  There is a similarity between twmwhtbw {ymyb in line 15 and twmwht-lkw {ymyb in MT Ps 135.6, 

a combination also found in 1QHa ix.14.  The reference to God creating new things bears a similar vocabulary to 

MT Isa 65.17.148 

 The intertextual tapestry of 1QHa v.13-19 is complex and much wider than the few pointed out above.  An 

observation about the intertexts outlined above is that there is an intertextual connection with MT Gen 1.1-5 and its 

intertexts as outlined in ch.1, namely MT Isa 42.5, Ps 135.6, Prov 8.27, and possibly Job 38.7.  Missing from 1QHa 

v.13-19 is any reference to the heavens, which may strengthen Holm-Nielson's assertion that this text is speaking of 

an actual destruction and new creation, as opposed to a spiritual one, the heavens not needing to be destroyed and 

rebuilt.149 
 
3.2.8 4QJubileesa v.1-11 (4Q216 12 ii -13) (= Jub 2.1-3) 
 
          [r#]) XkS hyrbh yr X[bd lk bwtk rm)l hwhy rbdb h#m l) {ynph 150\)lm rm)yw] 1 
               [y(yb#h] {yb tb#yw X[ )rb r#) lkw w#(m lk t) {yhl) hwhy hlk y##h {yb] 2 
                  vacat            w#(m X[ lkl tw)l wt) }tyw {ymlw( lkl wt) #dqyw] 3 

[j]r S)h t)w {ynwyl(h { SyX[m#h t) )rb }w#)rh {wyb yk           vacat       ] 4 
        [#d]w XqSh ykX)Xlmw {ynph[ yk)lm wynpl {ytr#mh twxwrh lk t)w {ymh t)w] 5 
                   [{ynn(]h X twxwr yk)lm[w] { X[yb#wnh twxwrh yk)lmw #)h twxwr yk)l]m Xw 6 

                                                           
144 1QHa v.16-17 
145 1QHa v.17 – w)]r )l r#) t) {ty)rh yk.  This assertion is based on the reconstruction of w)]r and on the 
assumption that its subject is the hosts of line 14. 
146 Additionally, there are other occurrences of (yqr that also, and possibly more closely, resemble 1QHa v.14: MT 
Ps 19.2 the firmament along with the heavens is praising the handiwork of God; MT Dan 12.3 juxtaposes the wise as 
those who shine like the brightness of the firmament and those who turn many to righteousness with the stars – stars 
being a rather common reference to angelic or heavenly beings; finally, the throne vision in MT Ezek 1 describes the 
living creatures just below the (yqr, which may be similar to the hosts of 1QHa v.13-14 
(wytw)bc l[wk]w \#dwq (yqr).   
147 Also similar is 1QM x.13. 
148 Puech, La Croyance des Esséniens en La Vie Future, also notes a similarity with 11QTemplea xxix.9 (413), 
which coincidently uses both )rb and }wk in connection with the creation of a new temple, cf. Jub 1.27.   
149 Holm-Nielson, Hodayot, 217. 
150 J.C. VanderKam and J.T. Milik, DJD XIII, note that aleph is consistently added supralinearly in these fragments. 
(13) 
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              [t]w Zlwqh yk)lmw xr X[qlw drblw gl#lw l+lw rwpklw #ybgl)lw lp]r X(l  7 
     [lklw ]j Xyqlw vrxlw {w ZxX[lw rql twxwrh yk)lmw {yr(sh ]t Xw XxSw Xrh yk)lmlw X 8 
                    [twm]w Xhth t) lkbw j Z[r)b h#( r#)w {ym#b h#( r#)] wtwyrb twxwr 9 
                         [whkrb]n Xw wy#(m wny)r X z) wt( X[db }ykh r#) br(w rw)]w X rx#w hlp)m 10 
     [}w#)rh {wyb h#]( S {ylw Xdg {y#(m S[ h(b# yk wynpl hllhn]w X wy#(X[m] lk l( 11 
 

1 [The angel of the presence spoke to Moses with the word of YHWH, saying, "Write all the 
wor]ds the creation.  Ho[w] 

2 [on the sixth day YHWH God completed all his works and everything that he created,] and he 
kept the Sabbath on the [seventh] day. 

3 [And he sanctified it forever, and he gave it as a sign for all ]his works.   vacat 
4 [  vacat  For on the first day he created the heav]ens that are above the ear[th] 
5 [and the waters and all the spirits who minister before him: the angels ] of the presence, and the 

angels of holi[ness] 
6 and the an[gels of the spirits of fire, and the angels of the spirits(winds) that blo]w [and] the 

angels of the spirits of the [clouds] 
7 of thick[darkness and ice and hoar frost and dew and snow and hail and fro]st and the angels of 

the sound[s] 
8 and the spirits of the spirits of [storms and the angels of the spirits of cold and ]heat and of 

winter and of summer[ and of all] 
9 the spirits of his created ones [which he made in the heavens and which he made on the ear]th 

and in all the de[pths], 
10 darkness and dawn and [light and evening which he set up with ] his [know]ledge.  Then we 

saw his works, and we [blessed him] 
11 according to all his [w]orks and [we offered praise before him because of the seven] great 

works (that) he m[ade on the first day] 
 
 This text is a questionable inclusion in this list because of its extremely fragmentary nature.  Given that the 

Cave 4 Jubilees manuscripts are the only extant copies of Jubilees in Hebrew and that 4QJubileesa is the only copy 

of the retelling of Genesis 1 among the cave 4 manuscripts, it is an important text to include in spite of its obvious 

difficulties.  The MT Gen 1.1-5 intertextual markers actually found on the leather of 4Q216 12 ii -13 are significant 

enough to warrant inclusion of the pericope ({wht ,xwr ,jr) ,{ym# ,)rb).151  The more intact Greek version of this 

portion of Jubilees is treated in chapter four.152  The above text is comprised of two fragments: frag 12 ii follows the 

right hand margin of the column from line 6 through line 14; frag 13 comprises a portion left of center running from 

the top margin to line 12.  The hand of this pericope is the older of the two found in 4QJuba and dates from the last 

quarter of the second century BCE.  As noted by the editors, if this date is correct, 4QJuba is both the oldest 

surviving copy of the book and is ‘not far removed from the time when Jubilees was written.’153 

 Based on the substance of frags. 12 ii and 13 and the tentative reconstruction of the remainder of the text, 

there are many points of contact with MT Gen 1.1-5.  The comment of this study, however, is restricted to the 

intertextual markers that appear either in whole or in part on the actual fragments. 

                                                           
151 If the tentative reconstruction of Vanderkam and Milik, DJD XIII.13, which is based on the Ethiopic, were also 
considered, the following intertextual markers would also be counted: xwr, rw), }w#)r. 
152 See below, p.150. 
153 DJD XIII.2.  There is a note in parentheses on DJD XIII.13 that Milik ‘prefers to date the script nearer to the mid-
second century BCE.’  G.J. Brooke, “Exegetical Strategies in Jubilees 1-2: New Light from 4QJubileesa,” in Studies 
in the Book of Jubilees (ed. M. Albani, et al.; TSAJ 65; Tübingen: Mohr Siebeck, 1997) suggests that the outer sheet 
of the text likely was replaced due to wear or damage. (40) 
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 The first occurrence of )rb comes in frag 12 ii 1.154  Based on the reconstruction, the use of )rb in line 1 

comes from the Angel of the Presence as he speaks to Moses all the words of the creation, most likely meaning ‘the 

whole account of the creation.’  In the context of Jub 2.1, this functions as an introduction to the retelling of the 

Genesis 1 account that runs throughout Jubilees 2.  Portions of both jr) and {ym# are evident in line 4.  In addition 

to the heavens that are above and the earth, if the reconstruction is correct, the elements of creation also include the 

waters and the spirits/angels who minister in the presence of God (lines 5-9), the abysses (twm]whth in line 9), the 

darkness (hlp)m in line 10), the dawn (rx# in line 10), the light, and the evening.  Beyond the order of the heavens 

and earth there is little chronological resemblance to Day One in MT Gen 1.1-5.  If one takes the elements listed in 

Jub 2.2-3 as they appear in MT Gen 1.1-5, the order would be: heaven, earth, darkness, spirit(s), water, light, 

evening, and morning.  An additional caution that must be stated when comparing these two texts comes in frag 13, 

line 10.  The use of hlp)m for darkness instead of \#x,155 and rx# for dawn rather than rqb, makes any word-for-

word dependence doubtful. This does not, however, detract from the dependence of Jubilees 2 on Genesis 1 for its 

structure and basic content, including maybe most importantly the use of xwr in MT Gen 1.2 and Jub 2.2.  The 

significant expansion of the creation of the twxwr in Jubilees seems a likely explanation of the breath/spirit of God 

that hovers over the waters in MT Gen 1.2.  This interpretation may take into account biblical as well as Enochic 

assumptions about angels156 and is reflected in sectarian texts from Qumran.157   

 Absent from 4QJuba is any mention that God sees that the creation on the first day was 'good' as in MT Gen 

1.4.158  As VanderKam points out, the angels (= we) in Jub 2.3 (4QJuba v.10) saw the works of God and gave 

praise.159  One might presume, if the angels were giving praise based upon what they had seen, then what they saw 

must have been good.  This angelic praise brings into focus an intersection with MT Job 38.7, in which, after the 

stars were created, the angels160 gave a shout, presumably of praise.161  While there are no intertextual markers upon 

                                                           
154 The form is missing the aleph (h)yrb) though it is not corrected like yk)lm.  This specific form and use of )rb 
does not occur in the Hebrew Bible.   
155 While too fragmentary for extensive comment or inclusion in the above list of intertexts, there is a similar 
paralleling of hlp) and rw) in 4Q380 7 ii 3 (]rw)w hlp)m whldbyw – and he separated it (?) from darkness and 
light).  Without the antecedent of the pronominal suffix it is impossible to ascertain the exact context.  E.M. 
Schuller, DJD XI, suggests that the antecedent refers to a noun for 'light' with ]rw)w beginning a new phrase, as ‘it is 
difficult to imagine what is being divided from both hlp) and rw).’ (85) The use of ldb certainly sediments this 
text as an intertext of MT Gen 1.1-5 and may place it in relationship with 4QJuba v.10.  Another related text is the 
Hymn to the Creator (11QPsa xxvi) line 11 - hlp)m rw) lydbm. 
156 In addition, J.C. VanderKam, “Genesis 1 in Jubilees 2,” DSD 1 (1994) points out that the idea that the angels 
were created on the first day was later thought ‘dangerous’ by the rabbis – see Gen.Rab.1.9, 11.9. (309-310, 317) 
157 Cf. 1QM x.11-12; 1QHa v.14, ix.11. 
158 Jub 8.21, which concludes a description of Shem’s portion of the earth, declares that everything in it is very 
good.  Similarly in Jub 10.29, Canaan, looking over the land from Lebanon to the river of Egypt, sees that it is very 
good.  It may be that Jubilees reserves the declaration of very good to promised land.   
159 VanderKam, “Genesis 1 in Jubilees 2,”  310. 
160 {yhl) ynb-lk in the MT; pa,ntej a;ggeloi, mou in the LXX. 
161 A relationship with Job 38.7 is recognized by O.S. Wintermute, “Jubilees,” in The Old Testament 
Pseudepigrapha (ed. J.H. Charlesworth; ABRL; New York: Doubleday, 1985), however his placement of the 
reference at the beginning of Jub 2.2 is less likely than in v.3.  VanderKam, “Genesis 1 in Jubilees 2,” notes a 
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which to hang the intertextuality, there is a common idea present.  There are additional intersections with the 

tapestry of Day One, though substantiating these intertexts without use of the reconstruction is nearly impossible.   

Finally, while Skehan162 recognized a similarity with the Hymn to the Creator (11QPsa xxvi.9-15),163 and it 

appears that there is at least a tacit relationship between the Hymn and Jubilees, I find it difficult to concur with 

Skehan that Jubilees has borrowed from the Hymn.   

 
3.2.9 4QNon-Canonical Psalms B (4Q381) frag. 1164 
 

     [...] +p#m hrwml yl hyht )yhw hxy#) wt) Glpnw ytdgh  1 
       [... rw]bg hmk hwhy  vacat  }w(dy bl }y)lw wnybyw {y)tplw yp  2 

  [...] wyp rbdbw jr)w {ym# h#( ymwyb )wh  vacat  tw)lpn  3 
                [...]◦l r◦◦yXw h(lb G lkw {ymg) hytw rw) \# X {yqy Xp X)w  4 

           [...]w)l r Xm◦ ryhyw {ylyskw { X[yb]kkw hlyl  5 
           [...] lk◦◦ wyrbd yplw hd# tw)wbt lkw { X[rk y]r Xp lkw j(  6 
      [...] lkbw hmd)b hl) lkb l#ml {dym(h wxwrbw [wt#]) t)   7 

     [... jr)h ]b Xbwnt hyrp lk)l {wyb {wyl d(wmb d(wml #d X[x]b #d[xl]  8 
     [...] {gw lk y XbGlxX lk)l {hl r# X)X lkXw X Vw(w ◦[ ] ◦ ◦◦[...]  9 

             [...]◦r X[  wyk]) Xlmw wy)bc lkw {hb X #m[...]  10 
[...]x Xw wtr#lw {d)l db(lw◦ [ ]◦[...]  11 

          [...]◦◦l◦◦[...]  12 
 

1 I declared, and I mused (on) his wonderful acts, and this will be to me a just teaching [...] 
2 my mouth, and to the simple ones that they might understand, and to those without 

heart165 (that) they will understand.  vacat  As for YHWH, how gre[at ...] 
3 marvels.  vacat  He, by an oath,166 made heaven and earth, and by the words of his mouth 

[...] 
4 and channels.  He banked its rivers,167 pools, and every eddy, and he ... [...] 
5 night, and sta[r]s, and constellations, and he made (them) shine ... [...] 

                                                                                                                                                                                           
common emphasis between Jubilees and Job: ‘The emphasis in Jubilees, as in Job, lies on God as sole creator and 
recipient of praise.  The angels did not assist in creation; they only applauded God's work.’(310) 
162 P.W. Skehan, “Jubilees and the Qumran Psalter,” CBQ 37 (1975) 343-347.   
163          wbl / t(db }ykh rx# hlp)m rw) lydbm  Hymn 4 (11QPsa xxvi 11-12) 

wt([db }ykh r#) br(w rw)]w rx#w hlpm / [twm]whth t) lwkbw  4QJuba (4Q216 V 9-10) 

The absence of wbl in 4Q216 v 10, is one discrepancy that begs explanation especially since the equivalent is 
present in the Ethiopic.  Milik has suggested a different reconstruction of 4QJuba 10, which would match Hymn 14: 
wtmkxb lbt }ykm. (DJD XII.16) 
164 NB – The photographs of 4Q381 are considerably better in the text's original publication, E.M. Schuller, Non-
Canonical Psalms from Qumran: A Pseudepigraphic Collection, (HSS 28; Atlanta: Scholars, 1986), than in the 
official publication, E.M. Schuller, DJD XI.   
165 Schuller translates bl as ‘understanding.’ (DJD XI.94) 
166 ymwyb in line 3 is problematic.  Schuller opts for a variant of the Aramaic verb, ymy, to swear, as an adequate 
parallel to wyp rbdbw at the end of the line.  As she points out, the standard Aramaic nominal form is )tmwm. (DJD 
XI.95)  While this option is indeed adequate, it is not conclusive.  Another option is to read the final yod as a waw, 
making it ‘in his/its day.’  Admittedly, this may not be the best option either as it is difficult to understand why it 
would be ‘in his/its day.’  However, if there is a connection with MT Genesis 1, the structure of the day is essential 
and may well be the reference here.  As for the pronoun, it could possibly refer to ‘the creation’ as a whole.   
167  Schuller notes that in a series of water nouns this ought to be read hytwrw)y (its rivers) rather than hytw rw) as it 
is written. (DJD XI.95) 
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6 trees and every fru[it of the vineya]rd and all the yield of the field.  And with the word of 
his mouth... 

7 with [his] w[ife].  And by his breath he made them stand to rule over all these on the 
earth and over all [...] 

8 [mo]nth by [m]onth, festival by festival, day by day, to eat its fruit (that) [the land] 
makes flourish [...] 

9 [...]...[]. and birds and all that is theirs, to eat the finest of all, and also [...] 
10 [...]... in them and all his hosts and [His] ange[ls  ]...[...] 
11 [...]... to serve humankind and to minister to them and .[...] 
12 [...]...[...] 

 
 This text is a portion of a ‘creation psalm’168 from among the psalms of 4Q381, a collection of previously 

unknown psalms that likely originated outside the sectarian community that settled at Qumran.169  The text is quite 

fragmentary170 and has been dated to c. 75 BCE.171  H. Stegeman has suggested a partial reconstruction of the scroll 

with the extant fragments that includes portions of six columns.172  Unlike 11QPsa, 4Q381 contains no complete 

biblical psalms, though it does contain quotations from MT Psalms within some non-canonical psalms.   

 The intertextual intersection between 4Q381 1 and MT Gen 1.1-5 ({wy ,xwr ,hlyl ,jr)/{ym#) is quite 

clear.  In addition there are a plethora of intertextual intersections in this text.  This study will not attempt to exhaust 

these many intertextual threads, a task thoroughly done by the text's editor, E. Schuller.173  Rather, this study 

concerns itself with the intertextual tapestry of MT Gen 1.1-5.   

The first174 concrete connection with MT Gen 1.1-5 comes with the creation of jr)/{ym# in line 3.  The 

verb used here is h#( rather than )rb as in MT Gen 1.1, a combination175 that is foreign to the Hebrew Bible.  The 

next point of contact with MT Gen 1.1-5 comes with the use of hlyl at the beginning of line 4.  The use of hlyl is 

not a direct reflection of MT Gen 1.5 as it is paired with the stars.176  The use of xwr in line 7 is intertextually similar 

to {yhl) xwr in MT Gen 1.2.  This line could either refer to the creation of humans or the luminaries.177  It seems 

                                                           
168 Schuller, DJD XI.92. 
169 This is based on the observations of Schuller, DJD XI, that they do not have ‘distinctive sectarian vocabulary,’ 
and they do use the tetragrammaton. (90)  In a different article, E.M. Schuller, “4Q380 and 4Q381: Non-Canonical 
Psalms from Qumran,” in The Dead Sea Scrolls: Forty Years of Research (ed. D. Dimant and U. Rappaport; STDJ 
10; Leiden: Brill, 1992) notes that E. Tov, “The Orthography and Language of the Hebrew Scrolls found at Qumran 
and the Origin of These Scrolls,” Text 13 (1986) asserts that 4Q380 and 4Q381 lack what he calls a ‘distinctive 
“Qumran” orthography and language.’ (56) 
170 There are 87 fragments identified as part of 4Q381, most of which contain only a few letters.  Of the fragments 
that remain there are none that include an entire line of text. 
171 Schuller, DJD XI.88. 
172 Schuller, Non-Canonical Psalms, Appendix A, 267-283. 
173 Schuller, DJD XI.92-96. 
174 As was noted above, ymwyb in line 3 is problematic, and can hardly be considered as an intertextual marker.   
175 jr)/{ym# with h#(. 
176 Line 5 is a shift from the water-elements created in line 4.  See Schuller, for the difficulties, especially with 
ryhyw. (95) 
177 See Chazon's explanation in Schuller, DJD XI.95. 
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most likely that it is humans that are created given the many references to humans being created to have dominion 

over the creation.178  

Also of note is the creation by the word of God's (?) mouth at the end of what remains of line 3 - 

] wyp rbdbw.  The general idea that God creates by speaking permeates Genesis 1, though this specific phrase is not 

found there.  Closer is MT Ps 33.6 - {)bc lk wyp xwrbw w#(n {ym# hwhy rbdb – With the word of YHWH the 

heavens were created and all their hosts with the breath of his mouth.179  Another intertextual theme that bears 

mention is the creative act of banking in or hedging up forms of water.  Again, Schuller thoroughly noted common 

thematic occurrences,180 many of which form parts of the intertextual tapestry of chapter one, though none of which 

have specific intertextual markers connecting them.  Mention should also be made of the presence of angels in line 

10.  While there is little context at this point of the fragment to discern the place of the angels and hosts within the 

framework of creation, they are a common thread that runs through the creation texts found at Qumran.   

 
3.2.10 Hymn to the Creator 11QPsa (11Q5 xxvi.9-15)181 
 

        182hwhy #wdqw lwdg1   (line 9) 
          rwdw rwdl {y#wdq #wdq 

 \ly / rdh wynpl2  (9-10) 
   {ybr {ym }wmh wyrx)w  
     wynp bybs tm)w dsx3  (10-11) 

   w)sk }wkm qdcw +p#mw / tm) 
       hlp)m rw) lydbm4  (11-12) 

            wbl / t(db }ykh rx# 
          wnnryw wyk)lm lwk w)r z)5 (12) 
     / w(dy )wl r#) t) {)rh yk 

        twbwnt {yrh r+(m6  (13) 
        yx lwkl bw+ lkw) 
  wxwkb / jr) h#w( \wrb7  (13-14)  
       wtmkwxb lbt }ykm 

                                                           
178 See Gen 1.26, 28; Ps 8.6-8, based on vocabulary the closest to 4Q381; Sir 17.2-4; 1QS III 17; 4Q222 1 i 9; 
4Q423 2, 2; 4Q504 8, 6; 4 Ezra 6.4; 2 Bar 14.18; Jub 2.14.  Ibid.  One might also see here an intertextual thread 
from MT Ezekiel 37 where God's breath178 is promised to the dry bones and, when given breath, they stand. 
179  Schuller also notes the idea of creation by word in Jdt 16.14; Sir 42.15; Wis 9.1; 4 Ezra 6.38; 2 Bar 21.4, 43; Jub 
12.4; and 4Q422 1 i 6. (DJD XI.95) 
180 Jer 5.22; Ps 104.5; Prov 8.29; Job 26.10, 38.8. DJD XI.95 
181 J.A. Sanders, DJDJ IV.89-91.  NB – The line numbers from 11QPsa xxvi are in the far right margin; the text is 
ordered via Sander’s versification. 
182 The tetragrammaton is written in Paleo-Hebrew script in the Hymn and throughout 11QPsa, see Sanders, DJDJ 
IV, plates II-XVII.  Of note is the evaluation of the insertion of the tetragrammaton in Paleo-Hebrew by a second 
and sometimes third hand in 11QPsa by A. Wolters, “The Tetragrammaton in the Psalms Scroll,” Text 18 (1995) 87-
99. 
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         {ym# x+n wtnwbtb8  (14-15) 
  [wytwrc]w)m [xwr] / )cyw 
        h#( r[+ml {yqrb]9  (15) 

         [jr)] hc GqG[m {y]) Gy#nG l(yw 
 

1  Great and holy is the Lord,  
     the holy of holies to every generation. 
2  Splendor goes before him, 
     and behind him the roar of many waters. 
3  Kindness and truth surround him. 
     truth and justice and righteousness are the foundation of his throne. 
4  [After] separating light from deep darkness 
     he established the dawn by the understanding of his heart. 
5  When all of his angels had seen it, they cried out [in joy], 
     because he showed them what they did not know: 
6  Crowning the hills with fruit, 
     good food for every living being. 
7  Blessed be the one who made [the] earth by his power, 
     establishing the world by his wisdom. 
8  By his understanding he stretched out [the] heavens 
     and brought forth [wind] from [his] store[houses.] 
9  He made [lightning for the rai]n 
     and caused mist[s] to rise from the [end] of earth. 

 
 

This psalm, unknown prior the unrolling of the Psalm Scroll of Qumran Cave 11, appears in the third to last 

column of 11QPsa.183  With creation as its major theme, the Hymn to the Creator (hereafter Hymn) includes a 

number of intertextual markers of MT Gen 1.1-5 ({ym#/jr) ,rw) ,ldb).   The position of the Hymn in the scroll is 

after MT Psalm 150 and prior to MT 2 Sam 23.1-7. 184  The bottom portion of the scroll is missing due to decay.  

                                                           
183 James A. Sanders was originally charged with unrolling and editing the Psalms Scroll of Cave 11, the details of 
which can be found in his works (see DJDJ IV; also an additional volume directed at a wider audience followed –  
J.A. Sanders, The Dea Sea Psalms Scroll, (Ithaca, NY: Cornell University Press, 1967).  For the editor's most recent 
recollection about editing and publishing of the scroll and the resulting germination of a version of canonical 
criticism, see J.A. Sanders, “The Modern History of the Qumran Psalms Scroll and Canonical Criticism,” in 
Emanuel: Studies in Hebrew Bible, Septuagint, and Dead Sea Scrolls in Honour of Emanuel Tov (ed. S.M. Paul, et 
al.; VTSup 94; Leiden: Brill, 2003) 393-411.  The first decades of debate on the canonicity of 11QPsa are covered 
by G.H. Wilson, “The Qumran Psalms Scroll Reconsidered: Analysis of the Debate,” CBQ 47 (1985) 624-642, 
which the author continued with publication of his PhD dissertation, G.H. Wilson, The Editing of the Hebrew 
Psalter, (SBLDS 76; Chico, CA: Scholars, 1985).  Also of note is the thorough study by P.W. Flint, The Dead Sea 
Psalms Scrolls and the Book of Psalms, (STDJ 17; Leiden: Brill, 1997) that sees 11QPsa as part of the development 
of the Masoretic psalter, particularly representing pre-Qumran groups who used a solar calendar. (201) An example 
of the argument against any canonical status for 11QPsa within the Qumran community comes from M.H. Goshen-
Gottstein, “The Psalms Scroll (11QPsa): A Problem of Canon and Text,” Text 5 (1966) 22-33, opting to explain the 
scroll as a liturgical collection, "some ancient prototype of a 'Hymn Book'." (24) 
184 The order of the psalms of 11QPsa (texts from outside the MT Psalter are italicised): 101-103, 109, 118, 104, 147, 
105, 146, 148, 121-132, 119, 135-136, 145, 154, A Plea for Deliverance, 139, 137-138, Sir 51.13-30, Apostrophe to 
Zion, 93, 141, 133, 144, 155, 142-143, 149-150, Hymn to the Creator, 2 Sam 23.7 (likely 2 Sam 23.1-7), Prose 
account of David's compositions, 140, 134, 151A & B.  The Hymn is one of nine texts in 11QPsa that do not appear 
within the Masoretic Psalter. Of these nine texts, three were preserved in other canons. 11Q5 XXVIII 3-14 
comprises Pss 151 A and B, previously known from the LXX Psalter and a collection of five non-canonical Syriac 
psalms (see Sanders, 53ff.  Also, P.W. Flint, “Non-Canonical Writings in the Dead Sea Scrolls: Apocrypha, Other 
Previously Known Writings, Pseudepigrapha,” in The Bible at Qumran: Text, Shape, and Interpretation (ed. P.W. 
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The bottom of col. xxvi was likely filled with the final verse or two of the Hymn followed by the majority (vv.1b-7a) 

of the poem in MT 2 Samuel 23.185  Based on Sanders' palaeographic observations, 11QPsa dates to the first half of 

the first century CE.186  It is likely, however, that the Hymn is considerably older.  The arguments of P. Skehan187 

and G. Brooke188 that suggest a dependence of Jubilees on the Hymn, while possible, are tenuous and impossible to 

verify.189  It is difficult to say with any certainty whence the Hymn came.  P. Flint's analysis of the whole of 11QPsa 

is helpful in this regard.  He concludes that while the scroll was copied and used at Qumran,190 it was likely 

compiled elsewhere and ‘is representative of more widespread groups for whom the solar calendar was 

authoritative.’191  I am inclined to follow Flint’s analysis that the Hymn, as a part of the larger corpus of 11QPsa, 

                                                                                                                                                                                           
Flint; SDSSRL; Grand Rapids, MI and Cambridge, UK: Eerdmans, 2001) notes that Ps 151 may have been in the 
'Ethiopian Narrower Canon' since it was a translation of the LXX, p. 85, n. 26), 11Q5 XVIII 1-16 (Ps 154) 
comprises the middle verses of Syriac Ps II (Sanders, 64ff), and 11Q5 XXIV 3-17 (Ps 155) comprises the first 19 
vss. of Syriac Ps III (Sanders, 70ff).  Another comes from a previously known Second Temple text (11Q5 XXI 11-
17 and XXII 1 contain Sir 51.13-19, 30b). Another comes from a MT text outside the Psalter (11Q5 XXVII 1 
includes most of 2 Sam 23.7 with small variations).  It is likely that the final lines of col. XXVI included the rest of 
the poem/psalm, "David's Last Words", 2 Sam 23.1-7.  Such reuse of biblical material in a psalter is also present in 2 
Sam 22.2-51 and Ps 18.3-51. And there are four texts which are previously unknown –  11Q5 XIX 1-18 comprises 
the Plea for Deliverance, also found in 11QPsb; 11Q5 XXII 1-15 comprises the Apostrophe to Zion, also found in 
4QPsf and 11QPsb (Schuller, Non-Canonical Psalms,  notes that the 4QPsf  version of the Apostrophe is an 'earlier, 
Aramaicized version', whereas the 11QPsb is 'a more elegant literary form'. [8]); 11Q5 XXVI 9-15 is the Hymn to 
the Creator (see below); and 11Q5 XXVII  2-11 is a prose composition (the only one in 11QPsa), David's 
Composition, that outlines the mass of songs and psalms attributed to David's hand. 
185 P.W. Skehan, “A Liturgical Complex in 11QPsa,” CBQ 35 (1973) suggests that there would be ten additional 
lines to complete the column.  Of these, eight would be required to complete 2 Sam 23.1-7.  This would leave lines 
16-17 for the completion of the Hymn, though it is also possible that line 17 was left blank. (202-203) 
186 Sanders, DJDJ IV.9. 
187 Skehan, “Jubilees and the Qumran Psalter,” 343-347. 
188 Brooke, “Exegetical Strategies in Jub 1-2,”  54. 
189 Skehan and later Brooke argue that there is a similarity between Jub 2.2-3 and Hymn 4 (lines 11-12), which is 
true.  Explaining this similarity, however, is difficult.  Showing directional dependence may be impossible.  The two 
lines read: 
 

wbl / t(db }ykh rx# hlp)m rw) lydbm  Hymn 4 
   wt([db }ykh r#) br)w rw)]w rx#w hlpm / [twm]whth t) lwkbw  4QJuba (4Q216 V 9-10) 

There are points of contact between the two texts.  Jubilees has a list of cosmic elements, partially preserved in 
4Q216 v 9b-10a, that God establishes (}ykh per reconstruction) with his understanding (wt([db).  These are 
darkness, dawn (rx#), [light, evening], following the reconstruction of VanderKam and Milik. VanderKam and 
Milik, DJD XIII.16.  Also of note is that there is no room in the remaining mss to insert and thereby explain the 
absence of wbl.  In Hymn 4, there are similar elements (light, darkness, dawn) but they are arranged in two related 
but different stichoi – God separates light from deep darkness and establishes (}ykh) dawn (rx#) with the 
understanding of his heart (wbl t(db).  Skehan notes that the Ethiopic of Jub 2.2-3 reads, ‘which he prepared in the 
knowledge of his heart,’ and that the quotation of Jubilees in Epiphanius breaks off after the list of things created 
leaving no Greek text of the means by which God created. (344, for the Ethiopic see also Wintermute, “Jubilees,”  
55)  The order of creation in Jubilees is heaven, earth, waters, spirits (angels), abysses, darkness, evening, night, 
light, dawn, daylight; whereas in the Hymn we find the separation of light and darkness, dawn, (angelic praise – 
there is no account of their creation), earth, world, heavens, etc.  An argument that Jubilees is dependent upon the 
Hymn is stretching the common elements too far.  While there is an intertextual relationship between the two texts, 
the argument for dependence is unsubstantiated. 
190 This is contra Sander's suggestion that 11QPsa was compiled at Qumran, and thus the title ‘Qumran Psalter’. 
191 Flint, Dead Sea Psalms Scroll,  201; also summarized in P.W. Flint, “The Book of Psalms in the Light of the 
Dead Sea Scrolls,” VT 48 (1998) 469-471. 
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originated in a cross section of early Judaism that was using the solar rather than the lunar calendar and of which the 

early sectarians were a part.192 

The Hymn, which Sanders describes as ‘a sapiential hymn of praise to the Creator,’193 is an intertextual 

crossroads.  Of primary interest to this study is the confluence of intertexts shared by the Hymn and the tapestry of 

MT Gen 1.1-5.  While there are intertextual markers of MT Gen 1.1-5, the intertextual relationships with other texts 

within the intertextual mosaic of MT Gen 1.1-5 are particularly significant. 

The separation of light and darkness is of primary concern, particularly the establishment of dawn (Hymn 

4b), drawing attention to the creative action of separation in MT Gen 1.4b.194  The creative action of separation 

(ldb) is shared by both texts.  A difference between Hymn4b and MT Gen 1.4b is the use of hlp) instead of \#x.  

While the combination of rw) and hlp) is absent in the Hebrew Bible,195 it is not without parallel in texts from 

Qumran.  The closest parallel comes in 4Q380 7 ii 3: ]rw)w hlp)m whldbyw;196 the manuscript, however, is too 

fragmentary to be of much use.  The use of both words in 4Q392 1 4b-6 is more significant.197  The primary 

dichotomy in this text is between rw) and \#x, God having created both.  The following line extends the parallel 

asserting that the perfect light is God's dwelling and hlp) lk rests in God's presence.  The parallel then returns to 

rw) and \#x in the next phrase with the statement that it is only God that can separate them.  It appears that hlp) is 

used synonymously with \#x.    

                                                           
192 Skehan, “Jubilees and the Qumran Psalter,” vaguely suggests that the Hymn (moreover the Qumran community's 
angelology) comes from ‘the Jerusalem priesthood’ of the early 2nd century BCE.  As a reaction against the 
‘unhealthy’ mythology of the Enoch tradition, Skehan suggests that the writer of Jubilees was looking for a more 
traditional framework for angelology and found it in a hymn that he heard, more precisely the Hymn. (346-347) If 
establishing this context for the relationship of Jubilees with the Hymn is Skehan's motivation, an intertextual 
argument (methodologically anachronistic though it may be) would have proved more convincing given the power 
of the liturgical word to the listener/author.  Nevertheless, imagining such a context is just that. 
193 Sanders, DJDJ IV.89. 
194 The different forms of ldb indicate the different sense of time in each text.  The imperfect in MT Gen 1.4b 
places the action in the past.  The separating is a temporally independent act of the creation.  In Hymn 4a, however, 
the use of the participle (The form of the hiphil participle is found in MT Gen 1.6 and Isa 59.2, both in periphrastic 
constructions and neither of particular exegetical value in this case.) indicates that the time of the act of creation is 
temporally subordinate to what followed.  That is, the establishment of dawn in Hymn 4b is of primary 
consideration.  The establishment of dawn is placed on a timeline after the separation of light and darkness. 
195 The combination of rw) and hlp) does not occur in the Hebrew Bible.  hlp), however, is used in tandem with 
\#x.  The two are joined by a maqqeph in MT Exod 10.22 to describe the plague of darkness. (This redundancy in 
the text of the Hebrew Bible is apparently explained in 4QParaphrase of Genesis and Exodus (4Q422) iii 9, where 
\#x is placed upon the earth and, if the reconstruction is correct – T. Elgvin and E. Tov, DJD XIII.429, hlp) was 
in the houses of the Egyptians.)  These two words also occur together in descriptions of the Day of the LORD (e.g., 
Isa 58.10, Joel 2.2, Zeph 1.15). 
196 Schuller, DJD XI, notes the parallel (85), and categorizes this portion of 4Q380 as having ‘creation motifs’ and 
using ‘wisdom’ vocabulary. (77) 
197  He created darkness (\#x)[ and l]ight (rw)) for himself.  And in his habitation is the light 

(rw[)) of perfect lights, and all darkness (hlp)) rests in his presence; and except for him no one 
can separate (lydbhl) the light (rw)h) from the darkness (\#x) because He separated 
({lydbh) them for the sons of man like the light (for) daytime (with) the sun (and for) night the 
moon and stars. (4Q392 1,4b-6) 
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 Additional intertextual convergence between MT Gen 1.1-5 and the Hymn comes with the parallel use of 

jr) and {ym# and the use of xwr in Hymn 7-9.  While MT Gen 1.1-5 is intertextually relevant in these lines, a more 

obvious connection with Hymn 7-9 is found in the (nearly) verbatim quotation of MT Jer 10.12-13 and/or 51.15-16.   

Hymn 7-9 
        wxwkb jr) h#w( \wrb  7a 

  wtmkwcb lbt }ykm  7b 
   {ym# x+n wtnwbtb  8a 

        [wytwrc]w)m [xwr] )cyw  8b 
 h#) r[+ml {yqrb]  9a 

    [jr)] hcq[m {y])y#n l(yw  9b 
 

 
MT Jeremiah198 

       wxkb jr) h#(  10.12a, 51.15a 
    wtmkxb lbt }ykm  10.12b, 51.15b 
   {ym# h+n wtnwbtbw  10.12c, 51.15c 
wytrc)m xwr 199)cwyw  10.13d, 51.16d 
    h#( r+ml {yqrb  10.13c, 51.16c 

    200jr) hcqm {y)#n hl(yw  10.13b, 51.16b 
 
The use of MT Jeremiah in the Hymn 7-8a is quite apparent, such that Sanders utilizes MT Jeremiah to help in the 

reconstruction of Hymn 8b-9b.201  An oddity of the Hymn 8b-9b is the reversal of the order of the phrases found in 

MT Jeremiah.202  There is also a similarity between Hymn 8b-9b and Ps 135.7, but given the quotation of the MT 

Jeremiah text in Hymn 7a-8a and the absence of any mention of wisdom in MT Ps 135 the ligatures here seem to be 

between MT Ps 135 and the MT Jeremiah texts, and the MT Jeremiah texts and the Hymn.  Moving outside of an 

intertextual argument for a moment, it is highly likely that there is a reliance on MT Jer 10.12-13/51.15-16 in Hymn 

7-9.203 Taking a wider view of the intertextual tapestry of MT Gen 1.1-5, the Hymn interweaves the threads of 

wisdom and creation that in addition to MT Jer 10/51 also extend to MT Ps 74.16, Prov 3.19, 8.27, and Isa 45.18.   

                                                           
198 These verses are reordered to match the sequence in Hymn 7-9. 
199 MT Jer 51.16d reads )cyw. 
200 MT of both Jer 10.13b and 51.16b have a qere reading of jr)h.   
201 Sanders, DJDJ IV.91 
202 At least one other example of such a rearrangement comes in 4Q381 frag. 24 where there is a reordered quotation 
of MT Ps 18.7-9a/2 Sam 22.7-9a, Schuller, Non-Canonical Psalms, 35.  Schuller elaborates that these verses of Ps 
18 are preserved in three texts (4QPsc = Ps 18.3-14; 8Q2.8-11 which is of little textual value; and 11QPsc.8-18 = Ps 
18.1-12) from Qumran, all of which follow the MT. (122) The fact that the author of 4Q381 xxviii and xxix would 
have had a version of Ps 18 reflecting the MT and yet rearranged portions of vv. 7-8 suggests a similar action to the 
rearrangement of MT Jer 10.13/51.16 in the Hymn. 
203 The occurrence of {ybr {ym in Hymn 2b bears closest resemblance to the description of heavenly sounds around 
or of God – the beating of the wings of the living creatures ({yxh) in MT Ezek 1.24 and/or the return of the Lord's 
glory to the Temple in 43.2, per M. Weinfeld, “The Angelic Song over the Luminaries in the Qumran Texts,” in 
Time to Prepare the Way in the Wilderness: Papers on the Qumran Scrolls by Fellows of the Institute for Advanced 
Studies of the Hebrew University, Jerusalem, 1989-1990 (ed. D. Dimant and L.H. Schiffman; STDJ 16; Leiden: E.J. 
Brill, 1995) 135.  This is contra Sanders who suggests a similarity between MT Jer 10.13a and Hymn 2b (Sanders, 
.90).  While {ybr {ym does occur in MT Jer 51.13a, and it is in very close proximity to the text utilized in the Hymn 
(i.e. MT Jer 51.15-16), one cannot argue that the use of {ybr {ym in Hymn 2a is reliant on MT Jer 51.13a, primarily 
because {ybr {ym as used in the two Ezekiel texts (and MT Ps 29.3) is closer in usage.  MT Jer 51.13a is referring to 
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The intertextual threads of the Hymn extend in many other directions as well, a few of which are germane 

to this study. The similarity of Hymn 2a and MT 96.6a – between \ly rdh wynpl (Hymn 2a) and wynpl rdhw-rwh 

(MT Ps 96.6a).204  In addition, the larger context of this enthronement psalm205 includes the assertion that all the 

earth (v.1b) is enjoined to sing praises to the Lord's name and that the Lord is attributed with the creation of the 

heavens (v.5b).206  While MT Ps 96 is not in the tapestry of this study, it does contain a creation theme and an 

intertextual connection with the Hymn.  In Hymn 5 there is an intertextual relationship with MT Job 38.7.  M. 

Weinfeld argues that this is one of the early germinations of the angelic song at the renewal of the luminaries.207  In 

Wienfeld's argument, which is ultimately focused on the roots of the angelic song as represented in the Jewish 

Yotser Qedushah liturgy, he identifies a connection between MT Job 38.7, MT Ps 148.3, and Hymn 5.  The 

connection is that the morning stars (rqb ybkwk) that sing (}nr) to the creator in MT Job 38.7 resemble the bright 

stars (rw) ybkwk) that together with the Lord's angels (wyk)lm) praise God in MT Ps 148.3.  The angels (wyk)lm) of 

Hymn 5a that sing (}nr) with joy to the Lord because of what he has shown them are strikingly similar to the singing 

/ praising stars of MT Ps 148.3 and especially MT Job 38.7.  Whether or not there is a deliberate reliance of Hymn 

5a on MT Job 38.7 and/or Ps 148.3, there is certainly an intertextual relationship. 
 
3.2.11 4QSongs of the Sageb (4Q511) frag. 30 
 

              [...]◦◦gX jr G[) ...]h XtXmtxX   1 
             [... jr) yk#]x Xmw twmwhtw H {y Xm X# X[h ym#w {ym#h ]w Hqm(yw   2 
             [hn() ...]r X#)lw xtwp }y)w {lwk d(b htm XtXxX y Xl) ht) 3 

            [#yl#b ymw {ym# wnkty ]trzb {) Xw H hbr ym {y#n) l(w#b )dmyh   4 
     208[... {y]n Hzw HmGbX tXw X( XbXgHw H {yrh[...]s Xlpb l[w]q X#yw jr X)h rp( lwky 5 

        [{yhwl) ]x Gyr t) }ktl #y) lkw XyX[ hky)w ]{ Xd X)X[  ]h#(y X )wl hl) t)   6 
 

                                                                                                                                                                                           
significant bodies of water, given the Babylonian context possibly the Tigris and Euphrates.  This is far from the 
heavenly, cosmic sounds of MT Ezek 1.24 and 43.2 (and MT Ps 29.3), which use {ybr {ym as a simile for 
something otherwise indescribable.  So it is in Hymn 2b, where splendour goes before the Lord and the roar of 
{ybr {ym behind.  There may be, however, a more nuanced explanation to this problem from the vantage of 
intertextuality.  Given the reliance of the Hymn on MT Jer 10/51 as shown above, the author of the Hymn knew 
these passages from Jeremiah.  While it is conjecture, it is also probable that the author would have been familiar 
both with Jer 51.13, containing the {ybr {ym, and with MT Ezek 1.24, 43.2, and/or Ps 29.3.  Without overstretching 
the evidence, it is entirely possible that the author of the Hymn, especially given the many biblical texts that are 
pieced together in this text, pulled on both the Ezekiel/Psalms usage of {ybr {ym and the close juxtaposition of the 
MT Jer 51.13 {ybr {ym to arrive at the text of Hymn 2b. Such a tempered intertextual reading contradicts Weinfeld's 
note that Sander's suggestion of MT Jer 51.13 is "irrelevant for the context of vv.2-3 of the Hymn" (Weinfeld, 
“Angelic Song,”  135) and makes room for both possibilities. 
204 Weinfeld, “Angelic Song,”  135. 
205 A. Weiser, The Psalms: A Commentary, (trans. H. Hartwell; 4th ed.; OTL; London: SCM, 1962) 628. 
206 h#( {ym# hwhyw – MT Ps 96.5b. 
207 Weinfeld, “Angelic Song,”  150f. 
208 Baillet, reconstructs the badly damaged end of this line based on the paraphrase of MT Isa 40.12-13, which he 
suggests recalls the text form of 1QIsaa. (236) 
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1 you have sealed [...e]arth ... [...] 
2 and deep places, [the heavens and the heaven of the] heavens and the abysses and 

the dar[k places of the earth ...] 
3 you, my God, have sealed them all up, and nobody opens them.  And to whom [... I 

answer] 
4 Can the great waters209 be measured in the hollow of a man's hand?  Or with a span 

[regulate heaven?  And who with a measure] 
5 can contain the dust of the earth, can weigh the mountains with scales, or the hills 

with a balan[ce? ...] 
6 these things man does not make.  [How then] is a man able to measure (the spirit) 

[of God?] 
 
 This text comes from 4QSongs of the Sageb (4Q511),210 a collection of ordinary hymns,211 apparently used 

as incantations by the Sage (lyk#m)212 most likely for protection against evil spirits.213  In addition to affinities 

between 4Q510-511 and other texts found at Qumran, the prominent role of the lyk#m in Songs of the Sage 

suggests that this text was used by the Qumran sectarians, if not produced by them.   

 While creation threads weave in and out of the Songs of the Sage, 4Q511 30214 is the point that has the 

most significant intertextual intersections with MT Gen 1.1-5 (xwr215 ,{wht ,{ym#/jr)).  Because of the disrepair 

of the first two lines, it is difficult to establish the context of {ym#/jr) or {wht, though no direct dependence on 

MT Gen 1.1-5 is apparent.  The primary action of the first two lines of the fragment is a sealing up ({tx).  While 

much of line 1 is missing, presumably what is being sealed up are the earth, the deep, heaven of heavens, heaven, 

                                                           
209 The translation of this line in García Martínez and Tigchelaar, DSS Study Edition, overextends the text by adding 
that the waters in line 4 are 'of the deep.' (2.1033) 
210 4Q511 is comprised of 215 papyrus fragments, many of them very small.  The hand of 4Q511 dates from the 
latter part of the first century BCE, cf. Baillet, DJD VII.219.  4Q510 is a second copy – 4QSongs of the Sagea. 
211 B. Nitzan, “Hymns from Qumran - 4Q510-4Q511,” in The Dead Sea Scrolls: Forty Years of Research (ed. D. 
Dimant and U. Rappaport; STDJ 10; Leiden: Brill, 1992) 53. 
212 See 1QS ix.12-xi.22 for the duties of the Instructor.  An example of a prayer uttered by the Instructor is found in 
1QS x.5-21.   
213 E.g., 4Q510 1,4-5 and 4Q511 35,6-7.  Nitzan, “Hymns from Qumran,”  clarifies the difference between ‘pure and 
simple incantations (and) hymns recited for the purpose of incantation.... On the one hand, there are ordinary 
incantations, magical formulae and amulets, from various places and times, which are direct or explicit, in that the 
magician addresses the evil spirits, commanding them to go away.  On the other hand, in these songs from 
Qumran...the approach is less direct...’  In an analysis of these the form of the ‘ordinary’ incantation and those from 
Qumran, she notes two differences: (1) in the general incantation the power comes from the Name of God, in the 
hymn incantations from Qumran the power ‘employed by the Sage is “A Word of Glorification;”’ and (2) the 
general incantation aims to expel the evil spirits forever, whereas ‘the Sage from Qumran only scares the evil spirits 
away, in a somewhat temporary fashion.’ (54-55)  Nitzan goes on to explain this dissimilarity by suggesting that 
there are two different conceptions of evil spirits.  The ordinary incantation draws on a conception of evil spirits 
common to the tradition found in Num. Rabba 12.3, that asserts that the demons were exterminated from the world 
when the Sheckinah entered the newly set up tabernacle. (56)  (Incidentally, Nitzan does not mention the earlier 
exposition of Ps 91.2 in Num.Rabba 12.3 that suggests that Moses used the Divine Name to scare away demons and 
evil angels as he ascended Sinai, which is the context given for the composition of Ps 91 according to Num.Rabba.)  
Another tradition about evil spirits bears apocalyptic connotations and is common to 1 Enoch 16.1 and Jub 10.1-11, 
where evil spirits are active until the final day of judgement. (56) It is the latter of these two conceptions of evil 
spirits that Nitzan sees active at Qumran, and in particular in 4QSongs of the Sage. 
214 Frag 30 is comprised of portions of six continuous lines at the bottom of a column with right and bottom margins 
largely intact.   
215 )yr at the end of line 6 appears to be a defective spelling of xwr, cf. Baillet, DJD VII.236. 



CHAPTER THREE 

– 135 – 

and the dark places of earth, if the reconstruction of Baillet based on Sir 16.18a, MS A, is correct.216  While the use 

of {tx is by no means foreign to the Hebrew Bible, the sealing up of something until an eschatological end time is 

unique to Daniel.217  As Nitzan notes, in the first three lines of frag. 30 there is a convergence of cosmology and 

eschatology: ‘...the text infers that the sage anticipates the end of days, when the Mighty God who fixed the forces 

of nature in their proper places, will open the gates of the earth in order to destroy the evil spirits.’218   

 What appears to be a paraphrase of MT Isa 40.12-13 in 4Q511 30 4-6 is the closest contact with the 

tapestry of MT Gen 1.1-5.   

 }kt trzb {ym#w {ym wl(#b ddm-ym MT Isa 40.12 
     {yrh slpb lq#w jr)h rp( #l#b lkw 

      ;{ynz)mb tw(bgw 
       ;wn(ydwy wtc) #y)w hwhy xwr-t) }kt-ym  13 

 
12 Who can measure (the) waters in the hollow of his hand and regulate the heavens with a span 

and contain in a measure the dust of the earth and weigh with a scale the mountains and 
the hills with a balance? 

13 Who is able to measure the spirit of YHWH? And what man is able to make known his counsel? 
 

     [#yl#b ymw {ym# wnkty ]trzb {)w hbr ym {y#n) l(w#b )dmyh   4Q511 30,4 
         [... {y]nzwmb tw(bgw {yrh[   ]slpb l[w]q#yw jr)h rp( lwky 5 
 [{yhwl) ]xyr t) }ktl #y) lkwy[ hky)w ]{d)[  ]h#(y )wl hl) t)   6 

 
4 Can the great waters be measured in the hollow of a man's hand?  Or with a span 

[regulate heaven?  And who with a measure] 
5 can contain the dust of the earth, can weigh the mountains with scales, or the hills 

with a balan[ce? ...] 
6 these things man does not make.  [How then] is a man able to measure (the spirit) 

[of God?] 
 
The reliance of 4Q511 30 4-5 on MT Isa 40.12 is without question.  The portions with a single underline are shared 

by both texts, although with some difference in syntax and morphology.  The portions with double-underline are 

shared per the reconstruction of Baillet.219  The major differences between the texts come with reference to waters - 

{ym in MT Isa 40.12a, and hbr ym in 4Q511 30 4a.220 The similarity between 4Q511 30 6 and MT Isa 40.13 is more 

                                                           
216 Baillet, DJD VII.236, proposes this reconstruction based on a similarity with Sir 16.18, MS A: 
jr)w {whtw {ym#h ym#w {ym#h }h.  Cf. Beentjes, Ben Sira in Hebrew,  46.   
217 In particular MT Dan 12.4, 9, in which Daniel is exhorted to keep the words/book sealed until the end of time.  
While the disrepair of the fragment only allows for speculation, there is at least a possible relationship with Pr.Man. 
3b, in which God seals the abyss with the name of God.  See below, pp. 165-166. 
218 Nitzan, “Hymns from Qumran,”  60.  Nitzan's argument in this paper is that 4QSongs of the Sage (4Q510-511) 
has a unique form of magical incantation, the basis of which is an understanding that evil spirits will be present until 
the end of time and that the power for scaring off these evil spirits in the interim is ‘in the power of God's thoughts.’ 
(62-63) 
219 Baillet, DJD VII.236.  The photograph of frag. 30 (plate lxi) is of little help because of its poor quality. 
220 As noted by Baillet (DJD VII.236), 4QIsaa 40.12 reads {y ym.  This may explain the use of ym in 4Q511, however 
the use of hbr is difficult to explain.  While not the only possible explanation (see Baillet's comparisons with the 
Hebrew text of Sirach and with uses of hbr {wht in Gen 7.11, Isa 51.10, Amos 7.4, Ps 36.7, and 1QH iii.32, none 
of which bear much resemblance), it may be that the author of 4Q511 30 is paraphrasing (and therefore interpreting) 
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problematic given (1) the assumption that the hyr is a defective form of xwr, though this reading is strengthened by 

the proximity to the paraphrase of v.12 and the common use of }kt, (2) the missing text at the end of the line, (3) 

and the first portion of the line that bears no resemblance to MT Isaiah 40.  What is apparent is that there are 

intertextual markers in common between MT Gen 1.1-5 and 4Q511 30, but that the stronger textual relationship is 

with MT Isa 40.12-13, which is part of the intertextual tapestry as outlined in chapter one.  

 
3.2.12 4QSapiential Hymn (4Q411) frag. 1 ii 
 

            [... t/hk]k Xxb xm#t[w]   1 
         [... r]xs Xy }p hwh GyH   2 
           [...]d Xx) {wy bw+   3 
          [...]l X ytlxh )nh   4 
          [...]b X )whw {d)l   5 

    [...] t) yt(dy 6 
     [...]◦w H {kx ym   7 

             [...]◦ hcb X l)gw  8 
            [...] ym wtnwbtw   9 
          [... tb]#l lh)b X   10 
             [... h]why r X#bX   11 
            [...]h G )rb hwhy   12 
       [... {ym]# X )rb hwhy 13 

     [...]) Xl w(ypwh  14 
       [...]t Xw)rGhl   15 

             [... {y(w]# X(#l   16 
          [...]h Xwh[y] 17 

 
1  [and] you221 rejoice in wis[dom ...] 
2  YHWH, lest he trav[el ...] 
3  good, day one [...] 
4  behold, I began222 to [...] 
5  concerning Adam,223 and he [...] 
6  I knew the [...] 
7  who is wise and [...] 
8  and redeemed a swamp [...] 
9  and his understanding, who [...] 
10 in a tent to d[well ...] 
11 flesh YHW[H created ...] 
12 YHWH created [...] 
13 YHWH created h[eaven ...] 

                                                                                                                                                                                           
Isa 40.12, possibly with the variant text of 4QIsaa.  This could also explain the syntactical difference between 4Q511 
30,4b and MT Isa 40.12b.  4Q511 30,6a would then be an insertion, that is if 4Q511 30,6b is quoting MT Isa 40.13a.   
221 Another possibility is ‘and she rejoices in wisdom.’ 
222 If the lamed is not the preposition, it is also possible that ytlxh ought to read, ‘I am profaned/violated...,’ though 
this reading appears incongruent with the rest of the text. 
223 Could also be ‘man’, cf. A. Steudel, DJD XX 161.  Given the use of {d)l in MT Gen 3.21 with reference to 
‘Adam’ and not ‘mankind’, Steudel’s assertion that ‘Adam’ is not indicated stretches the evidence.   
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14 they cause to shine out [...] 
15 to appear [...] 
16 for deli[ght ...] 
17 [Y]HWH [...] 

 
 4Q411 is a single fragment of an otherwise unknown text.224  The focus of the text appears to be wisdom225 

and at least in part with YHWH's actions as creator.  The intertextual connections with MT Gen 1.1-5, while not 

strong, are notable ()rb ,dx) {wy ,bw+ ,{ym#226).  The most interesting part of this text is the use of dx) {wy in line 

3.  The use of dx) {wy is extremely rare, and, barring its use in the description of the Day of the Lord in MT Zech 

14.7, is only found in MT Gen 1.5.  Also, the occurrence of bw+ immediately prior strengthens the possibility of an 

intertextual connection.  Given the close proximity of God's declaration of the days of creation as good and the 

marking of the end of a day in Genesis 1,227 an intertextual connection with MT Gen 1.4-5 is promising though 

necessarily tentative given the partial nature of the text.  The other obvious connection with MT Gen 1.1-5 is the use 

of )rb with YHWH as the subject in lines 12-13.228  The use of w(ypwh in line 14 and tw)rhl in line 15 may suggest 

that the object of God's creating is angels,229 light, and/or the luminaries.230  

 In spite of the scant evidence, this fragment contains both wisdom and creation and uses the 

tetragrammaton frequently, which suggests that it was not composed by the sectarians.  What is being created by 

God in this fragment is difficult to ascertain but may be light given the verbs in lines 14-15.  

 
3.2.13 4QMeditation on Creation A (4Q303) frag. 1231 
 

            ]◦w w(m# {ynybm[ 1 
        ]n G l(m wtyb#yw {ym S[ 2 

        r]#) l) tw)lpn {◦◦r S◦sS } )[   3 
            r]hw+ ym#w {lw( rw)l[   4 
            232wh]bw wht {wqmb r[w)   5 

        ]◦q d( {hy#(mlwk[   6 
        ]{lwkl \lm {b r[ 7 
       ]l (rw bw+ lk#w r[   8 
        ]) Xyk{d) hnmm xqwl[   9 

                                                           
224 Steudel, DJD XX.159  The manuscript dates from the first century BCE, though the use of the tetragrammaton 
throughout this fragment may suggest that the document predates the sectarian community at Qumran or that it was 
brought into the community’s library from outside.   
225 See the mention of wisdom in lines 1 and 7 and understanding in line 9. 
226 {ym# is a tenuous reconstruction in line 13.  
227 MT Gen 1.4-5, 12-13, 18-19, 31. 
228 Steudel adds the possibility of reconstructing line 11 as [... )rb h]why r#b, based on the use of )rb with YHWH 
in the following two lines. (DJD XX.161)  This seems thin ice upon which to reconstruct.   
229 Steudel, DJD XX.162 
230 The verb here, (py, is found only eight times in the Hebrew Bible.  One of these occurrences comes in MT Job 
3.4, an intertext of MT Gen 1.1-5.  See above, p.35.  As noted by Steudel, the ])l at the end of line 15 may begin a 
form of rw), DJD XX.162.   
231 T. Lim, DJD XX.152-153. 
232 While Lim does not include a space in wh]bwwht in his transcription (DJD XX.152), the photograph (Plate XIII), 
while not conclusive because of a possible smudge, does appear to have a space between the words. 
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       wdgn]k rz( wl h#([w 10 
            t)z hxql ]wnmm )yk h#)l wl[   11 

         ] vacat hx[   12 
             ]ypl l[   13 

         ]l[   14 
 

1 [...]those of understanding233 listen and [...] 
2  [...]...and cause them to cease treachery234 [...] 
3  [...]... the wonderful deeds of God whi[ch ...] 
4  [...]for eternal light and the pur[e235] heavens[...] 
5  [... ligh]t in the place of emptiness and vo[id ...] 
6  [...]all their deeds until ...[...] 
7  [...]...among them, a king for all of them[...] 
8  [...]...and insight of good and evil ...[...] 
9  [...] /Adam/ taking from it, for[...] 
10 [... and] he236 made for himself a suit[able] helper[...] 
11  [...] for him as a wife for from him[ this was taken out ...] 
12-14 

 
 While a wider context of 4QMeditation on Creation A frag 1237 is difficult to ascertain, what is preserved in 

this fragment leaves little doubt that this text focuses, at least in part, on creation238 and that it shares intertextual 

markers with Gen 1.1-5 (bw+ ,whbw wht ,rw) ,{ym#).  At the same time, while this fragment contains vocabulary 

common with MT Gen 1.1-5, it may in fact be closer to MT Genesis 2. 

                                                           
233 My translation of {ynybm follows the rendering of Nitzan, “Idea of Creation,”  253, and E. Qimron as noted by 
Lim, DJD XX.153. 
234 For this line, see Nitzan, “Idea of Creation,”  253.  H. Jacobson, “Notes on 4Q303,” DSD 6 (1999) offers a 
reconstruction of line 2 founded on similarities with MT Gen 1.7.  Based on three assumptions, (1) that {ym at the 
beginning of the line is not part of a larger word and can thus be read ‘water’, and (2) that l(m is la("m 
‘above’ rather than ‘treachery’, and (3) that wtyb#yw  can be read wtwb#yw, ‘will cease’.  Jacobson’s translation, then, 
reads, ‘]water (?) and will stop above (?)]’. (78-80) While intriguing, this solution to an extremely difficult line is 
tenuous and impossible to verify.   
235 The juxtaposition of {ym# and rhw+ is a unique construction.  The use of rhw+ within the Hebrew Bible is most 
often in the context of ritual purity (BDB, s.v.).  While a form of the Aramaic, )rhy+ or rhy+, meaning bright sky 
(Jastrow, s.v.), might provide a more desirable translation, from the photograph of this fragment it is quite clear that 
the second letter is a waw rather than a yod.    
236 Given how close this line of 4Q303 is to Gen 2.18c (wdgnk rz( wl h#()), it seems reasonable to restore the line 
to match Gen 2.18c, ‘I will make for him a suitable helper.’   
237 The fragment contains portions of fourteen lines from the middle of a column including the top margin. The final 
three lines are too fragmentary to be of use.  The script dates the manuscript to the last half of the first century BCE. 
(DJD XX.151) While there are two similar texts, 4Q304 and 4Q305, also with creation themes the manuscripts are 
too fragmentary to accurately judge whether or not they are the copies of the same text.  
238 Acknowledging the limited ability to discern the context of this fragment, T. Lim, based on his translation of 
lines 1 and 2 – ]having understood, they listened and[ / ]mym and they caused treachery to cease n[ – suggests a 
context in which ‘...lessons are being drawn from the created order to illustrate the wondrous work of God, an 
admonition that has at its heart moral and ethical implications.’ (DJD XX.151)  Nitzan, “Idea of Creation,”  backs 
off slightly from Lim's assessment, suggesting that the fragmentary nature of the text does not allow one to see the 
‘wondrous work of God’ when the references to creation themes are so limited.  Suffice it to say, 4Q303 does 
address the created order.  To what degree and scope, we cannot know.  On the sapiential nature of the text, 
Jacobson, “Notes on 4Q303,” suggests that it is a wisdom text based on parallels between line 1 and other wisdom 
texts. (78-80)  Because of the fragmentary nature of the text, especially line 1, I take this as a strong observation but 
wish to push it no further based on a lack of context.   
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 The phrase {lw( rw)l in line 4 occurs only twice in the Hebrew Bible in back to back verses (Isa 60.19-

20) in which the Lord is said to be ‘everlasting light’ of Zion.239  With this unique intersection with Isaiah 60 it 

seems unlikely that rw) in line 4 has a direct connection with MT Gen 1.3-5.  The most concrete point of contact 

with MT Gen 1.1-5 is in the use of wh]bw wht in line 5.  Given the infrequency of this in the Hebrew Bible240 and at 

Qumran,241 this is a strong intertextual link to MT Gen 1.2.  Line 5 also bears a resemblance to MT Jer 4.23.  If one 

looks at MT Gen 1.2 and Jer 4.23242 together, it may be that 4Q303 1 5 resembles Jeremiah more closely.   

                       ;{ymh ynp-l( tpxrm {yhl) xwrw {wht ynp-l( \#xw whbw wht htyh jr)w  MT Gen 1.2 
                ;{rw) }y)w {ym#h-l)w whbw wht-hnhw jr)h-t) yty)r  MT Jer 4.23 

 
While there is little in 4Q303 1 with which to compare, there are three points of contact with MT Jer 4.23 and one 

with MT Gen 1.2.243  The end of the fragment bears a resemblance to MT Genesis 2.  While not a direct quotation, it 

is quite possible that (rw bw+ lk#w244 is related to the ‘good and evil’ language of MT Gen 2.9, 17, 3.5, and 22.   

Line 9 bears a resemblance, if only in vocabulary, to both MT Gen 3.19b245 and Gen 2.22.246  Line 10 contains a 

near verbatim use of MT Gen 2.18 - wdgnk rz( wl-h#().  Line 11 also adds to the similarity with MT Genesis 2 in 

its resemblance of MT Gen 2.23b - t)z-hxql #y)m yk h#) )rqy.247  While it is difficult to resolve grammatical 

differences based on the state of the fragment, a preponderance of the evidence in lines 8-11 shows that there is a 

relationship, if not a reworking of MT Genesis 2 at work in the latter portion of this fragment.   

 

                                                           
239 Here I concur with Jacobson, “Notes on 4Q303,” 79, contra T.H. Lim, DJD XX, who suggests that the 
{lw( rw)l is likely referring to l) tw)lpn based on a similarity with MT Job 37.14. (153) Given that {lw( rw)l 
only occurs in MT Isa 60.19-20 this is a better first place to look for a parallel. 
240 MT Jer 4.23 is the only other point in the Hebrew Bible where the phrase whbw wht appears.  The pair also appear 
in a parallel construction in MT Isa 34.11 though not directly together.   
241 1QM xvii.4, which reads whblw whtl, differs slightly from MT Gen 1.2 but is the only instance where the word-
pair is preserved intact in the texts from Qumran. 
242 On MT Jer 4.23-28, see above, pp.31-32. 
243 With MT Jer 4.23, 4Q303 1 contains the verbatim occurrence of whbw wht, a mention of light eternal 
({lw( rw)l), and a pure/bright heaven (r]hw+ ym#w), both of which could be the antithesis of MT Jer 4.23b 
({rw) }y)w {ym#h-l)w).  Whereas MT Gen 1.2 contains the verbatim occurrence of whbw wht, with light becoming a 
factor nearby in MT Gen 1.3-5.  Based on the evidence available, it is impossible to draw any more concrete 
conclusions about the relationship of these three texts.  Though it can be asserted that this is one point where an 
intertextual method of inquiry is helpful in seeing connections where no definitive lines can be drawn.   
244 4Q303 1 8 
245          ])yk{d) hnmm xqwl[ (4Q303 9) 

       txql hnmm yk  (MT Gen 3.19b) 
246 Jacobson, “Notes on 4Q303,” also notes that line 9 is quite close to MT Gen 2.7, where Adam is created out of 
the ground. (79) There is less of a resemblance with v.7 than with v.22, though it is possible that (rw bw+ lk#w 
could be introducing a new section of the text or function as a subheading within the text.   
247 Lim, DJD XX, notes that Qimron in his notes ponders the possibility that hntnw might have preceded the line. 
(153)   
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3.2.14 4QWords of the Luminariesa (4Q504) (4QDibHama) frags. 1-2 iii recto 2-10248 
 

            }h #[ ]) S b#h[...]••[...]◦  ••[...]z Sw X)  2 
        hky Xnpl [w]b X#xn sp S)w X w Zw Xht[k ]h Xkdgn }y X[)k  ]{ywgh X lw Xk  3 

        {ynbw X wntrb hkd Xwbklw w ZnrkX[zh ]hkm#b qr  4 
              htrq )yk {ywgh lwk yny( Xl hkl wntm# G  5 
          t) #y) rsyk wnrsytw yrwkb ynb l)r#[yl]  6 
        wnytwrwd yn#b wntw)      vacat     wXn Xr Xbrtw wnb X  7 
               brxw rbdw )mcw b(r Xw {y(r {yylwx[...]  8 
          hkl hbrxb wntw) )yk hktyrb tm[qn ...]  9 

               249jr)h[ lwkm {(l] 10 
 

2   ...[...]...[...]...[...]return ..[...] Behold, 
3   all the nations [ are like no]thing in front of you, /they are counted/250 [like] tohu 

and nothingness in your presence. 
4  Only your name we [have in]voked.  And for your glory you have created us.  And 

(as) sons 
5   to you you have placed us before the eyes of all the nations.  For you called  
6   Israel, my son, my first-born, and you have disciplined us as a man disciplines 
7   his son.  You have increased251 vacat us in the years of our generations 
8   [...] profaneness, /evil/, and famine, and thirst, and plague, and sword 
9   [... ven]geance of your covenant, for you choose us for yourself 
10  [for a people from all] the earth.   

  
 This brief portion from 4Words of the Luminariesa is found completely on 4Q504 2, one of the largest of 

the forty-nine fragments.252  The hand is dated to the mid-second century BCE,253 suggesting that it is likely to have 

predated the settlement of the sectarians at Qumran, though later copies also suggest that the text was used by the 

sectarians.254  It is a series of prayers, one for each day of the week,255 culminating on the Sabbath.256  Each prayer 

                                                           
248 M. Baillet, DJD VII.141-143. É. Puech, “Review of DJD VII - Qumrân Grotte 4, III (4Q482-4Q520),” RB 95 
(1988) suggests a reconstruction for 4QWords of the Luminariesa, in which this text comes in col. 14. (407-409) 
249 While there is further text in line 10 and following, I have chosen to end this portion here, somewhat unnaturally, 
because of a shift from creation language to language about the wrath of God.   
250 [w]b#xn is above line 3 in the same hand as the rest of the text and can be considered a scribal correction. Baillet, 
DJD VII.142. 
251 There is another scribal correction here.  The wnr has been stricken by the scribe with a r placed above the line.  
The verb that this author is reading is hbr.  Baillet, DJD VII, uses engraissé(s) (142), which seems a better 
translation than ‘created’ per García Martínez and Tigchelaar, DSS Study Edition, 2.1014.   
252 The editio princeps was published by Baillet, DJD VII, in 1982 with little work on restructuring the fragments.  
Since, there has been considerable work on ordering the fragments of 4Q504.  See Puech, “Review of DJD VII,”  
407-409, also E.G. Chazon, “4QDibHam: Liturgy or Literature?,” RevQ 15 (1991) 448-450, D. Falk, Daily, 
Sabbath, and Festival Prayers in the Dead Sea Scrolls, (STJD 27; Leiden: Brill, 1998) 63-68, with the order 
recognized for this paper from J.R. Davila, Liturgical Works, (ECDSS 6; Grand Rapids: Eerdmans, 2000) 239-266. 
253 Baillet, DJD VII.137. 
254 Davila, Liturgical Works, points out that it is impossible to know just how the text was used at Qumran. (242)  A 
study of E.G. Chazon, “Is Divrei Ha-Me'orot A Sectarian Prayer?,” in The Dead Sea Scrolls: Forty Years of 
Research (ed. D. Dimant and U. Rappaport; STDJ 10; Leiden: Brill, 1992) also suggests, though tenuously, that 
4Q504 ‘might best be understood in the context of a pre-Qumranic phenomenon – whether of the immediate 
precursors of the sect which eventually settled at Qumran or of a different group or religious movement which 
assessed its spiritual and physical situation similarly.’ (17) 
255 A pattern of daily prayer is also reflected in 4Q503.   
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draws upon biblical references that follow a 'historical' timeline, beginning with the stories of Adam and Eve and 

possibly the Flood in the prayers for the first day of the week.257  The Words of the Luminaries is a collage of 

biblical and Jewish extracanonical traditions, which as Davila points out are ‘frequently connected by 

“catchwords,”’ that are found in two passages.258  In the framework of this study, this is an excellent example of 

intertextuality.  What Davila calls 'catchwords' are similar to this study's intertextual markers insofar as words 

provide intertextual intersections between two, otherwise unrelated texts. 

 The portion that is of interest in this study is the frags. 1-2 iii 2-10, a portion of a prayer likely used on the 

fifth day of the week.  The prayer begins with recollections of the post-Exodus wilderness wanderings,259 

specifically God's forgiveness after the people's rebellion in the wilderness.260  The historical recollection continues 

with a collage of references recalling the history of God's covenant with Israel.261  While the above portion does not 

contain many intertextual markers (jr) ,)rb ,wht), it is included because of the close proximity of wht and )rb. 

The larger context is most certainly the covenant relationship between God and Israel, however, the creation of 

Israel as the chosen people among the nations brings MT Gen 1.1-5 intertextual markers into play.  The use of wht 

in line 3 is (absent whb as in MT Gen 1.2) is paired with sp) as in MT Isa 40.17.262   The use of )rb has its closest 

parallel in MT Isaiah 43 where God's creation ()rb) of Israel among the nations takes center stage.263  The use of 

creation language together with covenant language is also found in 1QM x.8-18. There are many other intertextual 

connections within this pericope,264 none of which are of particular interest to this study.   

 
3.2.15 4QInstructionb (4Q416) frag.1265  
 
 

       [...] x Yw }r Y l YkZ 1 
           [...] w }cpx }ktlw  2 
          [...]w Y d(wmb d(wm   3 

    266[hklmml ... lw hrw#mb rw }#]mXl {)bc ypl   4 

                                                                                                                                                                                           
256 E.G. Chazon, “Words of the Luminaries,” in Encyclopedia of the Dead Sea Scrolls (ed. L.H. Schiffman and J.C. 
VanderKam; Oxford: Oxford University Press, 2000) 2:989. 
257 See 4Q504 8 recto.  While one might expect it, there is no intertextual relationship between MT Gen 1.1-5 and 
4Q504 8 recto.  Though line 4 likely reflects MT Gen 1.26, the rest of what remains of lines 4-10 appears to be 
based on Genesis 2-3.   
258 Davila, Liturgical Works, 242. 
259 The conclusion of a prayer at 4Q504 1-2i recto 7 and portions of the opening formula in line 8 mark the 
beginning of Thursday's prayer.  Cf. Davila, Liturgical Works, 254. 
260 4Q504 1-2 ii recto 7-11 recalls the people's rebellion and God's forgiveness, and lines 11ff petition God for 
similar forgiveness for God's people in the day of the petitioner.   
261 4Q504 1-2 iii recto 1(?)-10 recalls God's creation and election of Israel; lines 10ff recall 'covenant curses' (cf. 
Davila, Liturgical Works, 257); 4Q504 1-2 iv recto 1(?)-15(?) makes reference to God's covenant with David.  A 
benediction and double 'amen' likely completed the prayer at or near the bottom on this column. 
262 See above, pp. 26-27. 
263 MT Isa 43.1, 7, and 15.  In v.15 there is a titular use of )rb specifically pointed to God as creator of Israel 
(l)r#y )rwb). 
264 Cf. Davila, Liturgical Works, 256-258. 
265 This text is also known as 4QSapiential Work A.  The editors of the text, J. Strugnell and D.J. Harrington, DJD 
XXXIV, suggest a Hebrew title, }yib"m:l rfsUm, Instruction for a Maven, as the title of the instructor is not known. (3)   
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           [... #y)w #y)l hnydmw hny]d Yml hklmmw   5 
             [... wl {lwk +p#mw] {)bc rwsxm ypl   6 
             [... twrw })mw ... l]( Y }y }kZh {ym#h )bcw   7 
            [wdygy ... hmhyd(]wm twt)w hmhytpwml   8 

       [...]wrps[...]y } hmtdwqp lkw hzl hz   9 
         [... w]l Y wcry } w }tm) ynb lkw h(#r tdwb( l( +wp#y {ym# YmY 10 
          [...]w Y)Yry } {ym# yk hb wllgth r#) lk w(w }ryw wdxpyw hcq 11 
        [... {]y Ym#h ynbw r#b xwr lk wr(r(tyw wdxp twmhtw {ym Z[y]  12 
        [... ◦◦◦ {l◦ ... t]m Z)h jq {l#w } dw( {tt hlw( lkw h+p[#h] 13 

      [l ... {lw( ]y }n# {dqmw )wh tm) l) yk d( ycq lkb 14 
           [) ... +]p Y#m lk r Y[...]l ( Yr Yl Z bw+ }yb qdc }w }khl   15 

      [ ... t]w }nybmw h)w }h r#b rc[y] 16 
            [...]◦h y }kY w }y}t)r◦   17 

          [...] ◦dw}[...]   18 
1   every spirit [...] 
2   and to order his delight [...] 
3   season by season [...] 
4   according their host to r[ule by dominion and267 ... for the kingdom] 
5   and kingdom, for pr[ovince and province, for each man and man268 ...] 
6   according to the poverty of their host. [And the judgment of them all (is) for him269 ...] 
7   and the host of heaven he established o[n ... vacat (?) ... and luminaries270 ...] 
8   for their portents and signs of their se[asons ... they shall proclaim271] 
9   each to the other.  And all their appointments [...] they shall recount [...] 
10  From heaven he shall judge concerning work of wickedness and all the sons of his truth shall 

be accepted by [him ...] 
11  the end, and they shall dread.  And all who defiled themselves in it shall cry out in distress.  

For heaven will fear [...] 
12  [the s]eas and depths are in dread, and every spirit of flesh will be stripped bare,272 and the 

sons of heav[en ...] 
13  [when it is ju]dged and all injustice shall come to an end, until the time of tru[th] is complete 

[forever, And there will endure ...] 
14  in all times of eternity, for the God of truth is he and from ancient times, (from) years of 

[eternity ...] 
15  to establish righteousness between good and evil for[...] every judgme[nt ...] 
16  it is the [in]clination of the flesh, and those who understan[d ...] 
17  his creatures for [...] 
18  [...]...[...] 

 

                                                                                                                                                                                           
266 There are overlaps of this fragment with 4Q418 1.  The lacunae that are filled in are based on the reconstructions 
of Strugnell and Harrington, DJD XXXIV.81, and the specific references to 4Q418 1 are footnoted in the translation 
below. 
267 See 4Q418 1,1. 
268 See 4Q418 1,2. 
269 See 4Q418 1,3. 
270 See 4Q418 1,5. 
271 See 4Q418 2,2. 
272 The editors, noting the difficulty with this verb, choose the translation, "will be destroyed." They also note that in 
4Q418 there is a different verb (]wrtyw), making any firm conclusion on the meaning of this phrase difficult. DJD 
XXXIV.86.   
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 This is the first fragment of 4QInstructionb (4Q416),273 one of seven fragmentary copies of a large wisdom 

text.274  The work as a whole is a text of instruction that incorporates traditional wisdom elements similar to 

Proverbs and Sirach with an apocalyptic eschatology.275  The fact that the manuscripts date from the late first 

century BCE and that there are seven of them found among the library of Qumran suggest that this was a text 

important to the sectarians.  Strugnell and Harrington offer a variety of possibilities for the origin of the text, their 

most probable being that ‘the work came neither from the Qumran sect, nor from any secular associates of the 

Qumran movement, nor yet from pre-sectarian groups, but rather was a general offshoot of Jewish wisdom, of 

uncertain date and not sectarian at all (cf. the non-sectarian Sirach).’276  Creation plays a central role throughout 

4QInstruction, as pointed out by Licht,277 D. Harrington,278 and Lange.279  This is expanded upon by M. Goff, who 

suggests that ‘the mystery that is to be’ (hyhn zr), is likely the mysteries of creation and the created order that the 

maven or student is to study and understand.280  Another element of the theological perspective of 4QInstruction is 

its dualism similar, though not as developed, to that found in the ‘Instruction of the Two Spirits’ in the Rule of the 

Community (1QS iii-iv).281 

 4Q416 1 likely comes from the beginning of the work,282 and shows some intertextual similarities with MT 

Gen 1.1-5 ()rb ,{wht ,{ym# ,xwr).283  The occurrence of xwr in line 12284 is used for humans in the juxtaposition of 

                                                           
273 4Q416 1 has some overlap with 4Q418 1-2, 2a, b, and c.  The relationship is outlined by the editors in DJD 
XXXIV.81-82. 
274 1Q26, 4Q415-18, 4Q418a, 4Q423.  Editions of these are found in DJD XXXIV. 
275 M.J. Goff, “The Mystery of Creation in 4QInstruction,” DSD 10 (2003) 163-186, traces the theme of creation, 
particularly via the difficult phrase, hyhn zr, which occurs throughout 4QInstruction and argues that the text is both 
sapiential and apocalyptic, rather than one or the other.  J.J. Collins, Jewish Wisdom in the Hellenistic Age, (OTL; 
Louisville: Westminster John Knox, 1997) notes a difference between 4QInstruction and traditional Jewish wisdom 
literature in the ‘strong eschatological perspective’ of 4QInstruction. (126) 
276 Strugnell and Harrington, DJD XXXIV.21-22.  Goff, “Mystery of Creation,” based on the reoccurrence of 
themes of financial poverty within 4QInstruction suggests that it dates to the early years of the 2nd century BCE, and 
that it is in this milieu that the work is best understood. (165) Goff also highlights the similarity and probable 
dependence of 1QH 18.28-29 on 4Q418 55 10. (180, especially n.67) 
277 J. Licht, The Rule Scroll: A Scroll from the Wilderness of Judaea: 1QS. 1QSa. 1QSb. Text, Introduction and 
Commentary, ([Hebrew] Jerusalem: Bialik, 1965) 90, 228. 
278 D.J. Harrington, “Wisdom at Qumran,” in The Community of the Renewed Covenant: The Notre Dame 
Symposium on the Dead Sea Scrolls (ed. E. Ulrich and J.C. VanderKam; Notre Dame, IN: University of Notre Dame 
Press, 1994) calls the hyhn zr "God's plan for creation." (150)   
279 Lange, Weisheit und Prädestination, 60. 
280 Goff, “Mystery of Creation,” offers a description of the worldview of 4QInstruction, drawing with some 
modification upon the observations of M. Hengel, Judaism and Hellenism, (Philadelphia: Fortress, 1973), about the 
spiritual milieu of Hellenism and a general condition of economic hardship for Jews under the Seleucids in pre-
Maccabbean Palestine: 
Like other Jewish wisdom texts, 4QInstruction bases its understanding of the world upon a description of how God 
fashioned the natural order.  Like other compositions of the Hellenistic period, 4QInstruction's claims about the 
natural order are legitimated by revelation.  The act of creating the world and its regulation are understood as divine 
mysteries because of the difficult situation of the addressee, which forces the author of 4QInstruction to look 
heavenward for evidence that God's hand guides events. (185-186) 
281  Strugnell and Harrington suggest that the dualism of 4QInstruction could "fit an early stage of development that 
led to such thinking ["Instruction of the Two Spirits"]." (DJD XXXIV.33) 
282 Strugnell and Harrington, DJD XXXIV.8 
283 Harrington, “Wisdom at Qumran,”  141, provides a rough outline of the fragment (by line):  

1-10 – God's orderly rule over the cosmos – the heavenly hosts and luminaries 
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two groups, every spirit of flesh (r#b xwr lk)285 and the sons of heaven ({]ym#h ynb).  The corruption of the first 

verb and the absence of the second make knowing their exact fates difficult, though if we understand wr(r(tyw to be 

a derivative of rW(, to make bare, strip, then the sons of heaven must be in for something better.  Of the four 

occurrences of {ym#, the first (line 7) refers to God's establishment (}wk) of the angelic hosts in heaven,286 hosts here 

to be equated with the hosts mentioned in lines 4 and 6.287  The second use at the beginning of line 10 places God in 

the heavens as it is from heaven that God shall judge.  The third occurrence near the end of line 11 is difficult to 

understand based on the poor preservation of the verb that follows.288  In this fragment, heaven is not the object of 

God's creative activity; it is the location of God's activity.  In line 12, {wht is coupled with the seas, a relationship 

found in the Hebrew Bible,289 and in this case the pair is personified.  In the face of the judgment they are in 

dread.290  Finally, what may be a nominal occurence of )rb at the beginning of line 17, his creatures (w}y }t)r◦), is of 

little use given the disrepair of the surrounding text.  

 
3.2.16 Additional Texts 
 
Ben Sira 15.14  

   ;wrcy dyb whntyw wptwx dyb whyt#yw {d) )rb ) ty#)rbm {yhl)  MS A 

;w[...] whty#yw                 {d) )rb #)rm )wh  ty#)rbm {[...]  MS B 
MS A  God from the beginning created man, and (they are set in the hand of his kidnapper)291 

he gave him his inclination in hand. 
  

MS B  292 [Go]d from the beginning  He from the first created man, and he placed [....] his. 
 
 Sir 15.14, a brief statement in the midst of a larger section on human free will,293 combines elements of MT 

Gen 1.1 (MS A - )rb ,ty#)rb; MS B - )rb), the creation of humankind, and an understanding of the genesis of 

                                                                                                                                                                                           
10-11 – God's rewarding the righteous and punishing the wicked at the judgment 
12-14 – The response of creation to this judgment 
15-17 – (increasingly fragmentary) mention of discerning between good and evil and to the inclination of 
the flesh. 

Also DJD XXXIV.8. 
284 The occurrence of xwr in line 1 is questionable because of the state of the manuscript, and with no direct context 
any exegetical comment is near impossible.   
285 r#b is used a second time in this fragment.  In line 16 it is paired with rc[y.  This use of the "inclination of the 
flesh" strengthens the fact that r#b xwr lk in line 12 ought to be read as a reference to sinful humanity.  
286 Cf. MT Prov 8.27.  }wk is used with the earth/world as the object in MT Isa 45.18, Jer 10.12, 51.12, Prov 3.19.  
Note that }wk is also used in line 15 to describe the establishment of the difference between good and evil.   
287 DJD XXXIV.85 
288 w)ry may come from either )ry or h)r.  Given that the context is divine judgment either is possible.   
289 MT Isa 51.10; Ps 33.7, 135.7; Job 38.16. 
290 MT Amos 7.4, in a vision of the Day of the Lord, has the great deep being devoured.   
291 According to the analysis of A.A. Di Lella, The Hebrew Text of Sirach, (Studies in Classical Literature 1; The 
Hague: Mouton & Co., 1966), the third colon of Sir 15.14, wptwx dyb whyt#yw, found in both MSS A and B, is likely 
a misplaced Medieval insertion of a retroversion of the Syriac of 14.19b. (121-125) 
292 Superscripted text is a note from the right margin of the MS B that notes a difference with a manuscript of the 
recension of MS A. 
293 Sir 15.11-20 
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the human will (rcy).  The Hebrew is found in two manuscripts, A and B.294  While there are only two intertextual 

markers (MS A) in common with MT Gen 1.1-5, the combination of )rb and ty#)rb is worthy of note.  The 

subject of the statement is God ({yhl)) who from the beginning (MS A, ty#)rbm; MS B, #)rm) created ()rb) 

man ({d)).  The use of ty#)rbm in MS A is of particular interest given the use of two consecutive prepositions.  

The placement of the -m alongside the -b raises the possibility that the word was taken directly from MT Gen 1.1, 

without consideration of its grammatical construction, i.e., as a technical term of fixed construction.   Other 

possibilities are that the first two words in MS A were retroverted from a Medieval Syriac manuscript295 or the result 

of scribal error.  MS B uses #)rm to convey a similar idea without any apparent reference to MT Gen 1.1,296 though 

the manuscript has a marginal note correcting it to the reading of MS A.  The Greek of Sir 15.14 reads evx avrch/j.297  

This matches neither LXX Gen 1.1 nor Prov 8.23 (evn), nor the two uses of #)rm in the MT that are rendered evx 

avrch/j in Greek.298  In spite of the two Hebrew manuscripts of Sir 15.14, then, it is difficult, if not impossible, to sort 

out the original text.   

 
Ben Sira 41.10  
 

  }b    ;wht l) whtm vnx }k     bw#y sp) l) sp)m lk    {nw) ') {nw)m   MS B 
    wht l) whtm vnx }k       bw#y sp) l) sp)[...]  Masada 

 

MS B  from their wickedness to their wickedness Everything from darkness returns to darkness, so 
too the irreligious from tohu to tohu.  between 

Masada  [...]darkness to darkness returns; so too the irreligious from tohu to tohu. 
 
 While this verse has little to do with creation, the use of wht is worthy of note, especially as it is the sole 

use of wht in the Hebrew manuscripts of Sirach.  The verse is found in two manuscripts, MS B and the Masada 

manuscript.299  The larger context of this verse is a pessimistic poem (Sir 41.5-13)300 about the persistent 

disobedience of humankind to the ‘Law of the Most High’.301   While any deliberate connection with MT Gen 1.2 

                                                           
294 Beentjes, Ben Sira in Hebrew, ad loc. 
295 Di Lella, Hebrew Text, 121. 
296 A similar use of #)rm comes in MT Prov 8.23, regarding the genesis of wisdom.  Other uses of #)rm that 
allude to the beginning of creation and/or the world come in Deutero-Isaiah (MT Isa 40.21, 41.4, 26, 48.16) and in 
MT Qoh 3.11 where it is used in conjunction with vws-d( to indicate the unknowable extremities of God's actions.   
297 The whole of the Greek of Sir 15.14 reads: 

auvtoj evx avrch/j evpoi,hsen a;nqrwpon 
kai. avfh/ken auvto.n evn ceiri. diabouli,ou auvtou/) 

Cf. Ziegler, ed., Sirach - Göttingen, 194. 
298 LXX Isa 40.21, 41.26.  The phrase is also used again in the Greek of Sir 39.16.  This verse is partially preserved 
in MS B, though the first word on the right margin is missing. 
299 The first three letters of the line are missing in the Masada manuscript, otherwise the lines are the same. 
300 Skehan and Di Lella, Ben Sira, 469. 
301 The Hebrew of Sir 41.8 in both MS B and Masada is extremely fragmentary.  The Greek, however, reads: ouvai. 
ùmi/n a;ndrej avsebei/j oi[tinej evgkateli,pete no,mon qeou/ u`yi,stou – Woe to you, ungodly men, who abandon the Law 
of the Most High God. 
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appears unlikely,302 the parallel use of wht with sp) provides a point of intertextual contact with MT Isa 40.17,303 

part of a larger tapestry of MT Gen 1.1-5.304  The parallel use of wht and sp) in MT Isa 40.17 is unique in the 

Hebrew Bible, and the similar pessimistic tone about a group of people, the goyim in Isaiah and the unlawful in 

Sirach, suggests at least an intertextual connection.305 

 
1QM xvii.4-9306 
 
307[...]) Sw Sl Sw X[  ]h )wlb {tn(#mw {tqw#t whblw whtl hmh 308[)yk] {w)ryt l)w wqzxth {t)w   4 
tl#mm r# lyp#hlw (ynkhl wd(wm {wyh {ymlw( yyhn lwkb l[ ]h[ ]w hyhnw hywh lwk l)r#y 5 
{ymlw( rw)b l)kym tr#ml ryd)h \)lm trwbgb wtyr X[b] l Sr Xw XgXl S {y Sm Xl Sw X( S rz( xl#yw h(#r 6 
 tl#mmw l)kym tr#m {yl)b {yrhl l) lrwgl hkrbw {w Xl# l)r#[y tyr]b X hxm#b ry)hl 7 
 wtyrb ynb {t)w {ymlw( t(db wlygy wtm) ynb lwkw {ymwrm[b ]qdc xm#y r#b lwkb l)r#y 8       
     vacat {kdm(ml wyzr wyprcm )lm X[w ]w Xd XyX vyny d( l) vrcmb wqzxth  9 
 
 

4  And you, strengthen yourself and do not fear them, [for] they long for a tohu and for a bohu 
and their support is lacking [...].  And [they do] not [know that from the God]309 

5  [of] Israel is everything that is and will be,310 and [...].[...] in all that will be eternally.  Today 
is his appointed time to humiliate and bring low the prince of the dominion 

6  of evil.  He sends perpetual help to the lot of his [cov]enant by the power of the majestic 
angel, for the sway of Michael is in light perpetual 

7  to illuminate the covenant of Israel with joy.  Peace and blessing to the lot of God, to exalt 
the office of Michael among all the gods, and the dominion 

8  of Israel over all flesh.  Righteousness will rejoice in the heights, and all the sons of his truth 
will rejoice in perpetual knowledge.  And you, the sons of his covenant 

9  strengthen yourselves in God's crucible until he waves his hand and completes his crucible, 
his mysteries in order that you might stand.  vacat 

 
 Though this portion of the 1QM has no creation theme, it is included because of its unique use of wht and 

whb.  In the wake of a defeat at the hands of the sons of darkness,311 this is a speech meant to gird-up the reservists 

                                                           
302 K. Baltzer, Deutero-Isaiah: A Commentary on Isaiah 40-55, (trans. M. Kohl; Hermeneia; Minneapolis: Fortress, 
2001) does suggest that there is an allusion to MT Gen 1.2 in MT Isa 40.17. (72) 
303 MT Isa 40.17   ;Ol-Ub:$:x"n Uhotfw sep")"m OD:gen }iya):K {iyOGah-lfK  

All nations are as nothing before him,  
they are accounted by him as darkness and emptiness.   

304 MT Isa 40.12-31; see above, pp. 26-27. 
305 Also, Skehan and Di Lella, Ben Sira, 474. 
306 Sukenik, DSS of the Hebrew University, plate 32. 
307 The end of line 4 is absent.  Only the bottom portions of )wlw are visible, though their reconstruction as such 
seems plausible.   
308 Carmignac, La Règle de la Guerre, reconstructs this lacuna )[yk v)]. (236)  While it seems reasonable that there 
is a conjunction here, I cannot see any evidence of an aleph from the photograph, Sukenik, DSS of the Hebrew 
University, plate 32. 
309 This reconstruction reflects the work of Milik and Yadin, [l)m )yk w(dy], as noted by Carmignac, La Règle de la 
Guerre, 237.   
310 There is a similar phrase in 1QS iii.15 – hyyhnw hywh lwk tw(dh l)m – From the God of knowledge comes all 
that is and shall be.  This phrase also bears some similarity to the hyhn zr of 4QInstruction, noting that the mysteries 
of God are meant to be a focus of the soldiers (1QM xvii.9).  Also similar is the statement in 1QS iii.15. 
311 1QM xvi.11-12 



CHAPTER THREE 

– 147 – 

who have been placed on the front lines in the face of battle.312  It directs the new troops to stand firm as God in his 

mysteries will back them to victory.  While the order of wht and whb is the same as in MT Gen 1.2, the preposition, -

l, is used in 1QM xvii.4.  Assuming an intertextuality with Gen 1.2, one might read line 4: "And you, strengthen 

yourselves and do not fear them, [for] they long for tohu wabohu..."313  That this is one of two uses of wht and whb 

in the non-biblical texts from Qumran314 and given the infrequency of its use within the corpus of the Hebrew 

Bible,315 supports at least an intertextual connection with MT Gen 1.2.316  Any further reference to MT Gen 1.1-5 in 

this passage, however, is absent.317   

 
3.2.17 Excursus: Intertexts in the Mishnah 

 As noted at the beginning of this chapter, the Mishnah is a precarious inclusion in a study that draws its 

historical boundary at 200 CE.  While its final redaction is attributed to Rabbi Judah ha-Nasi (c.135-c.220) and is 

often approximated at c. 200 CE,318 it seems clear that redactional work continued after Rabbi and is reflected in the 

final form of the text.319  At the same time, most of those to whom the teachings of the Mishnah are attributed lived 

before 200 CE.  For example, Simon ben Zoma, to whom the interpretation in m.Hul 5.5 (below) is attributed, lived 

during the first decades of the second century CE.320  If any credence is placed in the attributation of the 

interpretation in m.Hul 5.5 to ben Zoma, then this portion of the Mishnah pre-dates 200 CE by decades.  Rather than 

wade into these difficulties, I offer the two texts below on the margins of the historical boundaries of this study in 

order to highlight their intertextuality with MT Gen 1.1-5 and the tapestry as a whole. 

 

                                                           
312 1QM xvi.12 
313 Carmignac, La Règle de la Guerre, notes the similarity with Gen 1.2 and makes the comment that the author of 
1QM may have been inspired by Gen 1.2, 1 Samuel 12.21 [two occurrences of  wht], or Jer 4.23. (237) 
314 Also 4QMeditation on Creation A (4Q303) 1, 5.  A similar text that may have wht and whb of MT Gen 1.2 in 
mind is the pairing of wht and sp) in 4QWords of the Luminariesa (4Q504) 1 iii recto 3.   
315 See Appendix A. 
316 Carmignac, “Les Citations,” notes the connection with MT Gen 1.2, but suggests that it could equally be 
dependent on 1 Sam 12.21 and Jer 4.23. (380)  MT Jer 4.23 seems well within the realm of possibility.  MT 1 Sam 
12.21 is less likely as it only has wht, though it is used within a warning to stay away from useless things (wht).  It is 
also of note that this is the only implicit citation of MT Gen 1.1-5 (no explicit citations) that Carmignac identifies in 
the War Scroll. (384) 
317 While rw) does appear in line 6, it alone does not increase any intertextual connection to MT Gen 1.1-5 because 
of the frequency of its use and the overall lack of a creation context in the passage.   
318 E.g. J. Neusner, The Mishnah: Introduction and Reader, (Philadelphia: Trinity Press International, 1992) 5. 
319 G. Stemberger, Introduction to the Talmud and Midrash, (trans. M. Bockmuehl; 2nd ed.; Edinburgh: T&T Clark, 
1996), relying on the textual work of J. N. Epstein, Introduction to the Text of the Mishna (Jerusalem, 1948) 
[Hebrew], says that the Mishnah ‘in its present shape cannot possibly come from Rabbi himself’ as his 
interpretations are contrasted with others, in particular those who lived later than he are quoted in the final form of 
the text. (133-134) 
320 J. Neusner, ed., Dictionary of Ancient Rabbis: Selections from The Jewish Encylopedia, Peabody, MA: 
Hendrickson, 2003) 95. 
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Mishnah Hullin 5.5 
 

.)mwz }b }w(m# #rd wz t)  .hlylh rx) \lwh {wyh  .wnb t)w wtw)b rwm)h dx) {wy 
.[bk )rqyw] wnb t)w wtw)b rm)nw .dx) {wy  .[) ty#)rb] ty#)rb h#(mb rm)n 

.hlylh rx) \lwh {wyh ty#)rb h#(mb rwm)h dx) {wy hm .dx) {wy 
;hlylh rx) \lwh {wyh .wnb t)w wtw)b rwm)h dx) {wy v) 

 
Day One which is spoken in it and its son,321 (means) the day together with the night 
that went out.  Simeon ben Zoma interprets this: It was said in the Works of 
Creation, Day One. And it is said in it and its sons, Day One. What of Day One (as) 
it is spoken of in the Works of Creation – (it means that) the day comes together 
with night.  So, Day One which is spoken in it and its son (means) the day comes 
together with the night.   
 

In the midst of this discussion of sacrifice in m. Hullin, there is this interpretation of the occurrence of 

dx) {wy in MT Lev 22.28, a text in which it is forbidden to slaughter both an animal and its young on the same day 

(dx) {wy). Simeon ben Zoma looks to MT Gen 1.5 to explain that dx) {wy means that a day includes the day along 

with the night.  The connection with MT Gen 1.1-5 is quite clear, both in intertextual markers (dx) {wy, {wy/hlyl, 

ty#)rb) and in the citation within the text of the Mishnah. That is, while there is an intertextual connection, in the 

case of this text there is a deliberate reliance on the text of MT Gen 1.5.  ty#)rb is used as a technical term for the 

story of creation in MT Genesis 1 by way of the phrase (ty#)rb h#(m), which is also found elsewhere in the 

Mishnah.322   

 There is little innovative interpretation of MT Gen 1.5 in this text.  What is present, however, is an 

excellent example of the power of intertextuality in early rabbinic thought.  The difficulty with dx) {wy in MT Lev 

22.28 is understood, according to Simeon ben Zoma,323 by looking for the occurrence of the same phrase elsewhere.  

In this case, ben Zoma looks to the story of creation for the definition of Day One.  

 

Mishnah Berakoth 9.2 
.twxwrh l(w .{ym(rh l(w .{yqrbh l(w .tw(wzh l(w .}yqyzh l( 

.{ymyh l(w .tw(bgh l(w .{yrhh l( .{lw( )lm wxwk# \wrb rmw) 
.ty#)rb h#(m h#w) \wrb rmw) .twrbdmh l(w .twrhnh l(w 

.lwdgh {yh t) h#(# \wrb rmw) lwdgh {yh t) h)wrh rmw) hdwhy ybr 
.{yqrpl wtw) h)wr# }mzb 

.by+mhw bw+h \wrb rmw) twbw+h twrw#bh l(w {ym#gh l( 
;tm)h }yd \wrb ,rmw) tw(r tw(wm# l(w 

 

                                                           
321 wnb t)w wtw) refers to MT Lev 22.28, in which the slaughter of a cow or ewe and its young on the same day is 
forbidden. 
322 m.Ber 9.2, m.Meg 3.6, m.Hag 2.1 
323 Though not based on the firmest critical grounds, Simeon ben Zoma, a Tanna from the first decades of the second 
century CE who was never called ‘rabbi’, was concerned in large part with the exegesis of the First Creation Story 
and was reportedly known for his innovative / heretical exegesis.  Joshua ben Hananiah said of him, ‘Ben Zoma is 
outside,’ meaning outside proper interpretation. Cf. Neusner, ed., Ancient Rabbis, 96 
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Upon shooting stars, earthquakes, lightning, thunder, and wind he will say, ‘Blessed is 
he whose power fills the world.’  Upon the mountains, hills, seas, rivers, and deserts 
he will say, ‘Blessed is the one who fortifies the works of creation.’  Rabbi Judah324 
says - The one who sees the great sea says, ‘Blessed is the one who made the great 
sea,’ (for) he sees it according to divisions with reference to intervals of time.325  
Upon rain and good tidings he will say, ‘Blessed is the good and the good doer.’  And 
upon the doers of evil he will say, ‘Blessed is the judge of truth.’ 

 
This text is one example of a trend in the Mishnah to use ty#)rb as a technical term for ‘the creation.’  

Other such uses come in m.Ta’anit 4.2-3326 and m.Megillah 3.6.327  Yet another (probably the most interesting) use 

of ty#)rb as a technical term for the whole creation story comes in m.Hagigah 2.1, which warns of reading the 

forbidden degrees of Lev. 18.6ff before (fewer than) three persons, the story of creation before two, and the 

Merkabah vision before one.328  To these examples from the Mishnah one might add Sir 15.14 MS A.329   

 

3.3 Conclusions 
 
3.3.1 Re-tellings of Genesis 1.1-5 
 

There is only one text that can be placed in the category of a re-telling of MT Gen 1.1-5 – 4QJubileesa.  

Even though the text is severely damaged, there is enough extant text to identify it as the Hebrew version of what is 

preserved in full in Greek and Ethiopic.  Given the fragmentary nature of the text, little can be said about this textual 

retelling of MT Gen 1.1-5, other than that the spirits/angels are the subject of God’s creative activity in this re-

telling,330 and that it is likely that with knowledge God organizes day and night, evening and dawn.331  

 
3.3.2 Methods of Creation 

 

Of the methods of creation employed in this chapter, four are highlighted here: creation by stretching out 

the heavens, creation by the establishment of boundaries, creation by word or divine speech, and creation by wisdom 

or knowledge.  

                                                           
324 The reference to Rabbi Judah ben Ilai, always referred to simply as Rabbi Judah in the Mishnah (cf. Stemberger, 
Talmud and Midrash, 77), suggests that at least a portion of m.Ber 9.2 is traditionally attributed to this second 
century Tanna, Neusner, ed., Ancient Rabbis, 285. 
325 The translation of }mzb with a traditional local or instrumental meanings of the preposition are not adequate in 
this situation, rather a relational application appears more appropriate.  See M.P. Fernández, An Introductory 
Grammar of Rabbinic Hebrew, (trans. J. Elwolde; Leiden: Brill, 1999) 162. 
320 The works of creation (ty#)rb h#(mb) are to be read by the maamad (rural priests) in six days (including the 
Sabbath) – six days to avoid reading it on the Sabbath.   
327 As with m.Ta’an. 4.2-3, m.Meg. 3.6 regulates the reading of the creation story by the maamad. 
328 m.Meg 4.10 also forbids the reading of the Merkabah vision, with the exception of Rabbi Judah, who permits it.  
While there are other stories mentioned, the story of creation is not among them.   
329 There are four other uses of ty#)rb as a noun in the Mishnah.  The first two, m.Eduyyot 3.3 and m.Hullin 11.2, 
both employ ty#)rb as a word meaning ‘first,’ in reference to a statement attributed to R. Dosa that speaks of an 
offering of zgh ty#)rb / ‘first fleece’ from five select sheep.  The second two, both in m.Niddah 6.7, use the same 
phrase, zgh ty#)rb, though without specific reference to the statement of R. Dosa.     
330 4QJuba v.5-9 
331 4QJuba v.10 
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3.3.2.1 Stretching the Heavens 

While not present in MT Gen 1.1-5, the idea of creation by stretching out (h+n) the heavens is a visible 

thread in the tapestry of chapter one, appearing in roughly one quarter of the texts.332  Given this prominence, it is 

somewhat surprising that a similar idea does not appear more often in the Hebrew afterlives of Day One.  Of the 

texts in this chapter, two texts, both hymns, describe creation by the stretching out of the heavens.   1QHa ix.9-10 

reads, you stretched out (the) heavens for your glory.  Hymn 8 (11Q5 xxvi.14-15) reads, By his understanding he 

stretched out (the) heavens and brought forth [wind] from [his] store[houses].   

 
3.3.2.2 Creation by Boundrification 

Another prominent thread in the tapestry of chapter one is the idea of creation by separation, an idea that is 

present in MT Gen 1.4 in the separation of light and darkness.  As outlined in chapter one, the rough categories for 

the objects of the divine activity of separation are waters,333 light and darkness,334 seasons,335 and between God’s 

dwelling and the earth.336  As in the intertextual tapestry in chapter one in which the objects of separation are largely 

elements of the cosmos, e.g. waters, light, darkness, time, the War Scroll speaks of God being the creator of the 

boundaries of earth337 and of the sea,338 and 4QWorks of God339 and the Hymn340 attribute the separation of light and 

dark to God.  One can also consider with these texts the more general ordering of night and day as attributed to God 

in the liturgical context of 1QHa xx.4-10, and possibly an ordering of seasons in 4QSapiential Work Ab,341 though 

the disrepair of this fragment makes any firm conclusion impossible. 

 
3.3.2.3 Creation by Word/Speech 

The idea of creation by speech is inherent in MT Gen 1.1-5, with God speaking light into existence, and 

appears sparingly in the tapestry of chapter one.342  While not a prevalent theme in the texts of this chapter, 1QHa 

xx.9 suggests that the order of what is and what will be comes from the mouth of God (l) ypm) – a strong 

affirmation of creation or at least providential care coming from the speech of God.  A more unambiguous text on 

this is 4Q381, which states that God made heaven and earth by an oath,343 going on to say, ‘and by the words of his 

mouth […],’ with ‘and channels’ beginning the following line.344  Another similar phrase, ‘with the word of his 

                                                           
332 MT Isa 40.22, 42.5, 45.12; Jer 10.12, 51.15; Zech 12.1; Ps 104.2 
333 {iyam - MT Isa 40.12; Ps 104.9, 148.6; Job 26.10; {ay - MT Job 38.10, Prov 8.29; {Oh:T - MT Prov 8.27. 
334 MT Gen 1.4; Job 26.10, 38.19-20 
335 MT Ps 74.17 
336 MT Isa 40.22 
337 1QM x.12 
338 1QM x.13 
339 4Q392 1 5-6 asserts that it is God alone who separates light and darkness. 
340 Hymn 4 says that “(after) separating light from deep darkness, [God] established the dawn by the understanding 
of his heart.” 
341 4Q416 1 2-3 
342 MT Amos 9.6; Ps 33.6, 148.5; Job 38.12 
343 4Q381 1 3.  The difficulties of ymwyb are noted above, p. 119, n.166. 
344 4Q381 1 3-4 
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mouth […],’345 may introduce the creation of Adam or man as the beginning of the following line reads, ‘with [his] 

w[ife],’ a difficult reconstruction to say the least.  Less so is the next statement, that ‘by the breath of his mouth he 

made them stand to rule over all these on the earth,’346 an unambiguous example of creation by speech.  While 

4Q381 1 is fragmentary, it is clear that the primary method of creation at least in this extant portion of the text is 

speech or breath.   

  
3.3.2.4 Creation by Wisdom/Knowledge 

The place of wisdom in creation, personified in MT Prov 8.22-31 and present elsewhere as a means for 

creating,347 appears in the texts of this chapter.  Noticeably absent is any text that personifies wisdom in relation to 

creation,348 a thread that is quite prominent in the Greek afterlives of Gen 1.1-5.  There are two texts in particular 

that display the theme of creation by wisdom.  The first is 1QHa ix, which has three statements to this effect: line 7, 

though quite damaged, may well say that God created humans in wisdom; the object of the creative action in line 14 

is also unclear, though it may be the seas and deeps and/or the contents thereof; and in lines 19-20 the courses of 

humankind are established ‘in the wisdom of your knowledge.’  The second is the Hymn to the Creator 7, which has 

God creating the world (lbt) with his wisdom (wtmkwxb) as in MT Jer 10.12 and 51.15.  Also, Hymn 4 has God 

establishing the dawn by the understanding of his heart.  In the case of Hymn 7 in particular there is an intertextual 

intersection with the larger tapestry of MT Gen 1.1-5.   

Related to this is a title that is ascribed to God as the God of knowledge - tw(dh l).  This title is used in 

direct connection with a creative action of establishing orderly time in 1QHa xx.10.  The same title is also found in 

1QS iii.15, with a wider focus in that the God of knowledge is the source of all that is and will be.349  Finally, 

4QJubileesa v.10 appears to contain the remnants of ‘his [know]ledge’, which if the reconstruction of the Hebrew is 

correct, states that darkness and dawn, light and evening are set up with the knowledge of God.350   

 
3.3.3 Creation & Angels 

The prevalent presence of primordial figures in chapter one is matched by the absence of them in the texts 

of chapter three, with Wisdom herself being a no-show.  There are, however, mentions of the creation and/or 

presence of angels at the creation.  4QJubileesa v.1-11 is the prime example of this, with the cadre of angels created 

on Day One.  An echo of this understanding of angels and creation comes in 1QHa v.14, in which the ‘host of your 

spirits’ is created along with the other primordial stuff.  Similarly, in 1QHa ix.10-13 there is a mention of the 

                                                           
345 4Q381 1 6 
346 4Q381 1 7 
347 The world (l"b"T) in MT Jer 10.12, 51.15; everything in Ps 104.24; and ordering the clouds in Job 38.37. 
348 One can wonder about the Hebrew of Sir 24. 
349 The title is found in 4QInstructiond (4Q418) 55 5, though it is unlikely that this is a creation context, and possibly 
in 1QHa xxv bottom 8-9 (Sukenik frags 8 + 7 i) and 4QMysteriesa (4Q299) 35, though both of these texts are 
severely damaged. 
350 Cf. Jub 2.2 
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transformation of spirits into angels,351 and in 4Q416 1 7 there is mention of the establishment of the hosts of 

heaven, though the fragmentary nature of these texts precludes any full understanding the wider literary context.  In 

line with this is Hymn 5, in which angels both see and seemingly rejoice at being shown the creative activity of God.  

While the absence of personified wisdom is a bit glaring, tempered of course by the partial nature of the evidence, 

there is an emphasis in the placement of angelic beings both at the beginning of and in the general vicinity of God’s 

creative activity.352 

 
3.3.4 The Uses of whbw wht  

As pointed out in chapter one, the two words, wht and whb, occur infrequently in the Hebrew Bible – the 

pair occurs three times,353 wht alone an additional sixteen times,354 with whb never occurring by itself.   In this sketch 

of the intertextual afterlives of MT Gen 1.1-5, wht and whb occur even more infrequently, and appear only on the 

tattered edges of the tapestry.  There are four texts,355 two of which are marginal inclusions,356 that include one or 

both these words.  In 1QM xvii.4, wht and whb are used in tandem, though in a construction different from MT Gen 

1.2.357  While the context is damaged, it is safe to say that the use here is negative.  That is, the enemy longs for tohu 

and for bohu.  The second use of both, reliant on a reconstruction, comes in 4Q303 1 5.358  While it is clear that 

4Q303 1 is a creation text, because of the state of the fragment it is difficult to say very much about the occurrence 

of wht and the possible occurrence of whb.  It does seem possible, however, given the mentions of light359 that this 

may have some relationship with MT Gen 1.2-3.  The final two texts use only wht.  The first is Sirach 41.10,360 

which says that the irreligious/profane (vnx) are from wht and will return to wht.  Similarly, 4Q504 1-2 iii recto 4, 

though in a state of disrepair, appears to state that the nations ({ywgh) are like wht and nothingness (sp)) in the 

presence of God.  What is clear in all four of these texts is that both wht and whb, whether together or alone, have 

negative connotations.  While this appears to be in line with the Hebrew intertexts of MT Gen 1.1-5, it is shown in 

chapter four that there is a difference with the Greek equivalents in the afterlives of LXX Gen 1.1-5. 

 

                                                           
351 The angels here are the lights of the heavens (cf. 1QHa ix.9) – luminaries (sun and moon), stars, shooting stars, 
lightning, and storehouses.  There seems to be a kinship between this hymn and the idea that stars are angelic beings 
in 1 En 21.1-10 (3, 10), which describes the place of punishment for disobedient stars and angels. 
352 1QS iii.20-26 has the Prince of Lights and the Angel of Darkness and that God created both the ‘spirits of light 
and darkness.’ Angels are also mentioned in 1QM x.11-12 and 4Q381 1 10. 
353 MT Gen 1.2; Isa 34.11; Jer 4.23 
354 MT Deut 32.10; Sam 12.21 [2x]; Isa 24.10, 29.21, 34.11, 40.17, 23, 41.29, 45.18-19 [2x], Isa 49.4, 59.4; Job 
6.18, 26.7. 
355 1QM xvii.4; 4Q303 1 5; 4Q504 1-2 iii recto 4; and Sir 41.10. 

356 I include both 1QM xvii.4 and Sir 41.10 in 3.2.17 Additional Texts. 
357 {tqw#t whblw whtl hmh – They long for tohu and for bohu.  
358 wh]bw wht {wqmb r[w) –  ligh]t in the place of tohu and b[ohu 
359 Light (rw)) is mentioned in both 4Q303 1 4-5. 
360 In spite of the disrepair in the manuscript evidence, both MS B and Masada have the same phrase. 
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3.3.5 The Nominalization of ty#)rb 

There is at least a partial shift toward a nominalization of ty#)rb, in which the entire first word of Genesis 

becomes a proper noun for the creation story.  The first instance of this may come in Sir 15.14 MS A, in which 

ty#)rb is used with a preposition (-m).  As noted above, it is far from conclusive that this is a nominalized form, 

though it is a possible reading.  There is a clear shift, however, in the Mishnah with four examples of this use, three 

of which refer to the creation story as the works of creation - ty#)rb h#(m, and the fourth in a prescribed blessing 

upon the sight of mountains, hills, seas, rivers, and deserts, says ty#)rb h#(m h#w) \wrb –  Blessed is the one 

who fortifies the works of creation.  

Such a blessing is a fitting conclusion to this chapter exploring the intertextual afterlives of MT Gen 1.1-5.   
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CHAPTER FOUR 

INTERTEXTUAL AFTERLIVES OF GENESIS 1.1-5 IN GREEK 

 
4.1 Introduction 
 Since this study deliberately reads texts through the some-might-argue arbitrary lens of intertextuality, it 

might follow that there is an abritrary nature to the ordering of the texts in these last two chapters.  While I attempt 

to order the texts somewhat statistically in the first two chapters, this breaks down when the texts are incomplete 

(e.g. Chapter 3) and when the texts are a virtual potpourri drawn from a variety of contexts, as is the case in this 

chapter.  My method of ordering the texts in chapter four organizes them into the categories Jewish and Christian.1  

While there are not many texts in this chapter whose provenance is ambigous,2 I realize that these categories can be 

semipermeable and so proceed with caution.  Within these two categories, I order the texts (mostly) by the number 

of intertextual markers that they share with LXX Gen 1.1-5.  At the end of the comments on the individual texts, I 

have added a brief section mentioning texts that are of less intertextual significance that still have some play within 

this study.3   

Various tools were used to identify the texts in this chapter – reading being the first and foremost.  For 

apocryphal texts (e.g. Sirach, Pr.Man. etc.) I employed the help of the electronic search capabilities of BibleWorks 

5.0 in addition to Hatch and Redpath.4  For Josephus, I benefited from the work of Rengstorf,5 and for Philo, to a 

lesser degree, from Borgen, Fuglseth, and Skarsten.6  

  

4.2    Jewish Texts 

 

4.2.1   Philo, De Opificio Mundi 26-35 

 
26fhsi. dV w`j evn avrch/| evpoi,hsen o` qeo.j to.n ouvrano.n kai. th.n gh/n( th.n avrch.n paralamba,nwn( 
ouvc w`j oi;ontai, tinej( th.n kata. cro,non\ cro,noj ga.r ouvk h=n pro. ko,smou( avllV h' su.n auvtw/| 
ge,gonen h' metV auvto,n\ evpei. ga.r dia,sthma th/j tou/ ko,smou kinh,sew,j evstin o` cro,noj( 
prote,ra de. tou/ kinoume,nou ki,nhsij ouvk a'n ge,noito( avllV avnagkai/on auvthn h' u[steron h' a[ma 
suni,stasqai( avnagkai/on a;ra kai. to.n cro,non h' ivsh,lika ko,smou gegone,nai h' new,teron 
evkei,nou\ presbu,teron dV avpofai,nesqai tolma/n avfilo,sofon) 
27eiv dV avrch. mh. paralamba,netai tanu/n h` kata. cro,non( eivko.j a'n ei;h mhnu,esqai th.n katV 
avriqmo,n( w`j to. evn avrch/| evpoi,hsen i;son ei=nai tw/| prw/ton evpoi,hse to.n ouvrano.n\ kai. ga.r 
eu;logon tw/| o'nti prw/ton auvto.n eivj ge,nesin evlqei/n( a;riston te o;nta tw/n gegono,twn kavk 
tou/ kaqarwta,tou th/j ouvsi,aj page,nta( dio,ti qew/n evmpanw/n te kai. aivsqhtw/n e;mellen oi=koj 
e;sesqai i`erw,tatoj) 
28kai. ga.r eiv pa,nqV a[ma o` poiw/n evpoi,ei( ta,xin ouvde.n h-tton ei=ce ta. kalw/j gino,mena\ kalo.n 
ga.r ouvde.n evn avtaxi,a|)  ta,xij dV avkolouqi,a kai. ei`rmo,j evsti prohgoume,nwn tinw/n kai. 

                                                           
1 J.R. Davila, The Provenance of the Pseudepigrapha: Jewish, Christian, or Other?, (JSJSup 105; Leiden: Brill, 
2005) proposes a rigorous method for considering the provenance of pseudepigraphic texts. 
2 In this zone of ambiguity, I place Joseph and Asenath, the Prayer of Manasseh, and Sibylline Oracle 1. 
3 The texts and translations for these two sections are located in Appendix D.   
4E. Hatch and H.A. Redpath, A Concordance to the Septuagint and other Greek versions of the Old Testament 
(including the Apocryphal Books), (Graz, Austria: Akademische Druck - U. Verlagstanstalt, 1975). 
5 K.H. Rengstorf, ed., A Complete Concordance to Flavius Josephus,  4 vols., Leiden: Brill, 1973-1983). 
6 P. Borgen, K. Fuglseth, and R. Skarsten, The Philo Index: A Complete Greek Word Index to the Writings of Philo 
of Alexandria (Leiden: Brill, 1999). 
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e`pome,nwn( eiv kai. mh. toi/j avpotele,smasin( avlla, toi tai/j tw/n tektainome,nwn evpinoi,aij\ 
ou[twj ga.r e;mellon hvkribw/sqai, te kai. avplanei/j ei=nai kai. avsu,gcutoi) 
29prw/ton ou=n o` poiw/n evpoi,hsen ouvrano.n avsw,maton( kai gh/n avo,raton( kai. ave,roj ivde,an kai. 
kenou/\ w-n to. me.n evpefh,mise sko,toj( evpeidh. me,laj o` avh.r th/| fu,sei( th.n dV a;busson( 
polu,buqon ga.r to, ge keno.n kai. avcane,j\ ei=qV u[datoj avsw,maton ouvsi,an( kai. pneu,matoj( kai. 
evpi. pa/sin e`bdo,mou fwto,j( o] pa,lin avsw,maton h=n kai. nohto.n h`li,ou para,deigma( kai. pa,ntwn 
o[sa fwsfo,ra a;stra kata. to.n ouvrano.n e;melle suni,stasqai) 
30pronomi,aj de. to, te pneu/ma kai. to. fw/j hvxiou/to\ to. me.n ga.r wvno,mase qeou/( dio,ti 
zwtikw,taton to. pneu/ma( zwh/j de. qeo.j ai'toj( to. de. fw/j7 o[ti ùperballo,ntwj kalo.n\ 
tosou,tw| ga.r to. nohto.n tou/ o`ratou/ lampro,tero,n te kai. auvgoeide,steron( o[sw|per h[lioj( 
oi=mai( sko,touj( kai. h`me,ra nukto,j( kai. @ta. krith,ria# nou/j( o` th/j o[lhj yuch/j h`gemw,n( 
ovfqalmw/n sw,matoj) 
31to. de. avo,raton kai. nohto.n fw/j evkei/no qei,ou lo,gou ge,gonen eivkw.n tou/ diermhneu,santoj 
th.n ge,nesin auvtou/\ kai. e;stin u`peroura,nioj avsth,r( phgh. tw/n aivsqhtw/n avste,rwn\ h]n ouvk a'n 
avpo. skopou/ kale,seien a'n tij panau,geian\ avfV h-j h[lioj kai. selh,nh kai. oi` a;lloi pla,nhte,j 
te kai. avplanei/j avru,tontai( kaqV o[son e`ka,stw| du,namis( ta. pre,ponta fe,ggh\ th/j avmigou/j 
kai. kaqara/j auvgh/j evkei,nhj avmauroume,nhj( o[tan a;rxhtai tre,pesqai kata. th.n evk nohtou/ pro.j 
aivsqhto.n metabolh,n\ ei`likrine.n ga.r ouvde.n tw/n evn aivsqh,sei) 
32eu= me,ntoi kai. to. fa,nai o[ti sko,toj h=n evpa,nw th/j avbu,ssou)  tro,pon ga.r tina ò avh.r ùpe.r 
to. keno,n evstin( evpeidh. pa/san th.n avcanh/ kai. evrh,mhn kai. kenh.n cw,ran evpib.a.j 
evkpeplh,rwken( o[sh pro.j h`ma/j avpo. tw/n kata. selh,nhn kaqh,kei) 
33meta. de. th.n tou/ nohtou/ fwto.j avna,lamyin( o] pro. h`li,ou ge,gonen( u`pexw,rei to. avnti,palon 
sko,toj( diateici,zontoj avpV avllh,lwn auvta. kai. diista,ntoj qeou/( tou/ ta.j evnantio,thtaj eu= 
eivdo,toj kai. th.n evk fu,sewj auvtw/n diama,chn)  i[nV ou=n mh. aivei. sumfero,menai stasia,zwsi 
kai. po,lemoj avntV eivrh,nhj evpikrath/|( th.n avkosmi,an evn ko,smw| tiqei,j( ouv mo,non evcw,rise fw/j 
kai. sko,toj( avlla. kai. o[rouj evn me,soij e;qeto diasth,masin( oi-j avnei/rxe tw/n a;krwn e`ka,teron\ 
e;melle ga.r geitniw/nta su,gcusin avperga,zesqai( tw/| peri. dunastei,aj avgw/ni kata. pollh.n 
kai. a;pauston filoneiki,an evpapoduo,mena( eiv mh. me,soi page,ntej o[roi die,zeuxan kai. 
die,lusan th.n avntepi,qesin) 
34ou-toi dV eivsi.n e`spe,ra te kai. prwi?,a( w-n h` men proeuaggeli,zetai me,llonta h[lion 
avniscein( hvre,ma to. sko,toj avnei,rgousa( h` dV e`spe,ra katadu,nti evpigi,netai h̀li,w|( th.n avqro,an 
tou/ sko,touj fora.n pra,|wj evkdecome,nh)  kai. tau/ta me,ntoi( prwi?,an le,gw kai. e`spe,ran( evn th/| 
ta,xei tw/n avswma,twn kai. nohtw/n qete,on\ o[lwj ga.r ouvde.n aivsqhto.n evn tou,toij( avlla. pa,nta 
ivde,ai kai. me,tra kai. tu,poi kai. sfragi/dej( eivj ge,nesin a;llwn avsw,mata swma,twn) 
35evpei. de. fw/j me.n evge,neto) sko,toj dV u`pexe,sth kai. avnecw,rhsen( o[roi dV evn toi/j metaxu. 
diasth,masin evpa,ghsan e`spe,ra kai. prwi?,a( kata. tavnagkai/on tou/ cro,nou me,tron avpetelei/to 
euvqu.j( o] kai. h`me,ran o` poiw/n evka,lese( kai. h`me,ran ouvci. prw,thn( avlla. mi,an( h] le,lektai dia. 
th.n tou/ nohtou/ ko,smou mo,nwsin monadikh.n e;contoj fu,sin) 

 
26When [Moses] says, ‘In [the] beginning God made the heaven and the earth’ – taking ‘the 
beginning’ not according to time, as some think – for  there was no time before the world, but 
it came to be either with it or after it.  For since time is a measured interval of the movement 
of the world, and since movement cannot be prior to the thing moving coming to be, but must 
necessarily be formed either after or simultaneously with it, it is also necessary that time 
either be the same age as the cosmos or younger than it.  To reason that it is older is to be 
cruelly unphilosophic.  
27And since ‘beginning’ is not taken at present chronologically, it would seem reasonable that 
it is informed by arithmetic, so that ‘in the beginning he made’ is equivalent to ‘he made 
heaven first.’  For it is surely reasonable that it ought to come into being first, being the best 
of things that have come to be and the purest of all that is, since it is the most temple-like 
dwelling of visible and perceptible gods.8 
28For even if the Maker simultaneously made all things, order was nonetheless an attribute of 
all that beautifully came to be; for beauty is not in disorder.  But order is a series of things 
going on before and following after, in due sequence, a sequence which, though not seen in 

                                                           
7 F.H. Colson inserts fh,sin at this point, cf. Philo, Philo with an English Translation, 10 with 2 supplementary vols. 
(trans. F.H. Colson, et al.; LCL; Cambridge: Harvard, 1929-1962) 1.24, though this seems unnecessary.   
8 Cf. Opif 55 where Philo refers to the heavenly bodies – the lights of the sky – as images of the divine. 
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the finished products, exists in the designs of the technicians; for only thus was it intended to 
be assembled accurately and to exist without wandering and mixing. 
29First, therefore, the Maker made an incorporeal heaven, and an invisible earth, and [the] 
ideal form of air and of emptiness; to one of these he assigned ‘darkness,’ since the air by 
nature is black, and [to the other he assigned] ‘abyss,’ for the great depth is empty and 
immense.  Then [He made the] incorporeal essence of water and of spirit, and seventh of all, 
light, which was again an incorporeal and intelligible paradigm of the sun and all the 
luminous stars which were intended to be organized throughout the heaven.    
30Privilege was accorded to spirit and light.  The one he9 entitles ‘of God,’ because spirit is the 
most life-giving, and of life God is the cause; and ‘light’ because (it is) exceedingly beautiful, 
for the intelligible is greater than the visible in brilliance and luster, just as the sun, me thinks, 
(is greater than) darkness, and day night, and the mind – commander of the whole soul – the 
bodily eyes. 
31That invisible and intelligible light has come into being through the divine word – an image 
of the one who explains its genesis – and it is a star above heaven, a spring of perceptible 
stars.  It would not be wrong to call it all-brightness, to signify that from which the sun and 
moon and the other planets and stars draw, according to the varied proportion of each, the 
light distinguishing each.  For that pure and undiluted radiance is made faint whenever it 
begins to turn from that which is intelligible toward a perceptible change – for nothing is pure 
of that which is perceptible.   
32Good as well is the clarification that darkness was upon the abyss.  For in a sense the air is 
over the void, since the whole region - the yawn and desolation and void – has been filled, the 
whole from that which is near the moon has come toward us.   
33After the kindling of the intelligible light, which came to be before the sun, the rival 
darkness withdrew.  God built a wall of separation and kept them separate from one another, 
for he saw well (their) oppositions and the obstinate contention of (their) natures.  In order, 
therefore, that they not continuously quarrel when coming together, and (so that) war does not 
conquer peace, and set up disorder10 in the cosmos, he not only separated light from darkness, 
but also placed boundary markers in intervening space between them, by which he held back 
each of their outer parts.  For had they been neighbors, they were sure to produce confusion 
by clashing with intense and perpetual rivalry in the struggle for mastery, unless boundaries 
were established in (their) midst to separate (them) and to dissolve (their) antipathy. 
34These (boundaries) are evening and dawn, the latter of which, gently restraining the 
darkness, announces beforehand that (the) sun is to rise; while evening follows upon sunset 
(and) gives a gentle reception to the on-coming mass of darkness.  And indeed, these, I mean 
dawn and evening, we must place in the order of incorporeal and intelligible things.  For on 
the whole there is nothing perceivable in these, but all are ideas and measures and patterns 
and seals, incorporeal regarding the genesis of other bodies. 
35When light had come to be, and darkness had moved out of its way and retired, and evening 
and dawn were fixed as barriers between them, necessarily a measure of time was completed 
straight away, and the Creator called it day, and (the) day was never ‘first,’ but ‘one,’ an 
expression due to the uniqueness of the intelligible world, having a natural kinship to the 
number ‘one.’ 

 

                                                           
9 Moses 
10 avkosmi,a 
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 Opif 26-3511 is Philo's commentary on Gen 1.1-5.  Within the context of De Opificio Mundi, this pericope 

is not the only place where Philo addresses elements of Day One.  He addresses the unusual use of the cardinal ‘one’ 

instead of the ordinal ‘first’ in Opif 15b, though without enough intertextual commonality to warrant inclusion in 

this study.12  While this is Philo's commentary, he does not regularly repeat lines of the primary text as in the 

Pesharim of Qumran; rather he works piecemeal, not necessarily taking the text linearly, and often paraphrasing the 

primary text.  In this lengthy pericope there are only three texts that are clearly quotations: two of LXX Gen 1.1 (one 

full, one partial), and one of LXX Gen 1.2b. 

 
LXX Gen 1.1   evn avrch/| evpoi,hsen o` qeo.j to.n ouvrano.n kai. th.n gh/n)  
Opif 26   evn avrch/| evpoi,hsen o` qeo.j to.n ouvrano.n kai. th.n gh/n) 
Opif 27  evn avrch/| evpoi,hsen 
 
LXX Gen 1.2b  kai. sko,toj evpa,nw th/j avbu,ssou 
Opif 32  sko,toj h=n evpa,nw th/j avbu,ssou 

 
Outside of these examples, there is significant direct use of nearly all of the intertextual markers of LXX Gen 1.1-5 

(avrch,( poie,w( ouvrano,j&gh/( avo,ratoj( a;bussoj( u[dwr( pneu/ma( fw/j&sko,toj( kalo,j( h`me,ra&nu,x( e`spe,ra&prwi?,a, also 

cwri,zw, the root of diacwri,zw).13  Conspicuous in their absence from Opif 26-35 are avkataskeu,astoj and evpife,rw 

from LXX Gen 1.2. As much as Philo's use of LXX Gen 1.1-5 is certain, also certain is that there are no other texts, 

from this study's intertextual tapestry or elsewhere, other than Plato's Timaeus, that figure significantly in Philo's 

commentary.   

 Given the length of this pericope, it seems most accessible to work through it linearly, addressing its 

connections with LXX Gen 1.1-5 as they arise.   

 Philo's primary concern in the first portion of the pericope (§§ 26-28) is time.  He focuses on avrch, in LXX 

Gen 1.1.  In Philo's understanding, time cannot come into being before the heavens, as the movement of the heavens 

dictates time.  Time must either come into being after or simultaneous with the heavens,14 and to suggest otherwise 

is to be cruelly unphilosophic.15  Philo, therefore, does not understand avrch, to be chronological but an ordinal 

                                                           
11 D.T. Runia, On the Creation of the Cosmos according to Moses, (Philo of Alexandria Commentary Series 1; 
Leiden: Brill, 2001) suggests that Philo's concern for Day One runs §§ 15b-35, dividing this into §§15b-25 – Day 
one: creation of the intelligible cosmos; §§26-28 – In the beginning does not mean creation in time; and §§ 29-35 – 
The chief contents of the intelligible cosmos. (8) According to the criteria of this study, there are not enough 
intertextual markers in Runia's §§15b-25, to warrant inclusion, though as noted below, he does address the use of 
mi,a in LXX Gen 1.5 in §15b.  Opif 26-35, then, represents Philo's most direct dealing with LXX Gen 1.1-5 and the 
most intertextually relevant text. Runia himself acknowledges that it is at §26 that Philo begins his commentary on 
the text of Genesis 1. (155)  
12 Philo does return to his comment on h̀me,ra mi,a in §35. 
13 Runia, On the Creation, provides a visual of the pervasive use of LXX Gen 1.1-5 by placing in bold typeface all 
of the words and phrases in §§26-35, that are common to LXX Gen 1.1-5 (52-54). 
14 Opif 26-27, also 13, 28.  Philo addresses the relation of time and creation similarly in Sacr 65. 
15 tolma/n avfilo,sofon, §26 
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placement of the creation of heaven – he made heaven first (tw/| prw/ton evpoi,hse to.n ouvrano,n).16  Heaven holds the 

highest place in Philo's understanding of the cosmos.17   

 Another concern of this section (§§ 26-28) is that order and beauty go hand in glove.18  Since he does not 

return to o[ti kalo,n (LXX Gen 1.4) later in this commentary on Day One, it seems that this divine proclamation of 

goodness is at play in §28, though not expressly recalling its first use (LXX Gen 1.4) but its repetition throughout 

Genesis 1.19   

 The second and longer portion of the pericope (§§ 29-35) discusses the intelligible cosmos created on Day 

One, first discussed in §§ 15b-24.  After explicating the timelessness of Day One in the previous section, Philo now 

moves in §29 to the things that were made, identifying eight elements of the intelligible cosmos.20  As noted earlier, 

Philo does quote LXX Gen 1.2b in §32; and so it seems likely that Philo knew the text of LXX Gen 1.1-5 in a 

similar, if not the same, form as we have it today.  This said, it is helpful to look closely at Philo's explication of 

these first intelligible cosmic elements in §29, and how they relate to their occurrence in LXX Gen 1.1-3.  The table 

below compares Philo's and the LXX's objects and their description.   

Philo §29     LXX Gen 1.1-3 
object  description   object  description/location 
ouvrano,j  avsw,matoj   ouvrano,j 
gh/  avo,ratoj    gh/  avo,ratoj kai. avkataskeu,astoj 
avh,r   sko,toj    sko,toj  evpa,nw th/j avbu,ssou 
keno,n  a;bussoj 
u[dwr  avsw,matoj 
pneu/ma      pneu/ma qeou/ evpefe,reto evpa,nw tou/ u[datoj 
fw/j      fw/j 

 
It is quite clear that Philo's hermeneutic is driving his interpretation of the text.  Philo does not invent any elements 

that are not in the text of LXX Genesis.  He does, however, attempt to clarify the action.  It may well be that Philo, 

in line with a tradition also expressed in Jubilees 2.2,21 is attempting to clarify that the cosmos was created ex nihilo, 

leaving no room for understanding that the earth as described in Gen 1.2 is the point where God begins.  For Philo, 

God starts with nothing, creates the intelligible world of Day One, and proceeds to create the visible world based on 

this pattern.  

 Of these eight intelligible primary elements, Philo suggests that Moses gives special status to pneu/ma and 

fw/j.  In §31, his high regard for the intelligible light is explained when he equates this imperceptible light with the 

                                                           
16 §27.  Also, Mos 1.217. 
17 Cf. Congr. 50, Praem. 1.  In Opif 55, Philo refers to the heavens as the purest temple (evn i`erw/| kaqarwta,tw|).  It 
should also be noted that Philo sees the vestments of the high priest at the Temple in Jerusalem patterned after 
heaven and earth, cf. Fug. 110; more specifically, his breastplate is a copy of the constellations (Somn. 1.214, Spec. 
1.86) and his tunic a copy of the whole heaven (Somn. 1.215, Spec. 1.95); similarly, heaven is signified by the ephod 
of the high priest, Mos 2.133. 
18 Also Cher. 86; Sacr 82; and Post 88-89, in which Philo, speaking about the boundaries of beauty/good (o[rouj tou/ 
kalou/), says that their principles (lo,goi) are older than everything and divine. 
19 LXX Gen 1.8, 10, 12, 18, 21, 25, 31. 
20 A comparison of the lists of Jub 2.2 and Philo, Opif. 29: 
Jubilees: 1) heavens, 2) earth, 3) waters, 4) spirit(s), 5) abyss, 6) darkness, and 7) light. 
Philo:   1) heaven, 2) earth, 3) air/darkness, 4) a void (keno,j)/abyss, 5) abyss, 6) water, 7) spirit, 8) light. 
21 See below, p. 150. 
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divine word (qei/oj lo,goj), the divine thought/plan for the universe.22  As is the case with all the elements of Day 

One, the invisible, intelligible light is a pattern for that which is perceptible.  The move from imperceptible to 

perceptible, from the disembodied to the incarnate dims (avmauro,w) the purity of the primary.   

 As noted already, Philo incorporates another quotation, citing LXX Gen 1.2b in §32.  This section provides 

a transition from speaking about the purity of the intelligible light to the ordering of the cosmos that is inherent in 

Genesis 1.  For Philo, Moses necessarily states that the darkness covered the abyss – incorporeal darkness that is.  

§§33-35, then, is Philo's explanation of God's establishment of boundaries and order as an essential element of the 

creation of the intelligible cosmos.  In Philo's cosmology, light and darkness are opponents (avnti,paloj), and upon 

the creation of light darkness retreats, because God saw fit to separate the enemies.  In §33 Philo specifically 

mentions the dangers of the clash of light and darkness that can result in wars and disorder.23   

 Of all the texts related to Gen 1.1-5, Philo's commentary here is the sole place where e`spe,ra and prwi?,a 

(LXX prwi,), evening and morning, come into significant play.  In §§34-35, Philo explains that the boundaries that 

necessarily separate light and darkness are evening and morning, working from LXX Gen 1.5.  He clarifies that they 

are also part of the incorporeal and intelligible cosmos (§34) along with the rest of the creative works of Day One.   

 Philo ends his commentary with the advent of time as measured by day (h`me,ra) – a necessary consequence 

of the creation of light, the retreat of darkness, and the boundrification of light and dark with dusk and dawn.   

 Philo leaves little of LXX Gen 1.1-5 unturned.  His commentary is under girded with Platonic 

philosophical categories and what appears to be at least some knowledge of cosmic calendrical issues floating about 

in Second Temple Judaism – issues that he seems to demythologize with the aforementioned Platonic categories.  

Striking through it all is Philo's apparent lack of dialogue with other texts with the possible exception of Jubilees 2.2 

or at least a common expression of creatio ex nihilo. 

 
4.2.2 Jubilees 2.2-3 
 

2th/| me.n ga.r prw,th| h`me,ra| evpoi,hse tou.j avnwte,rouj ouvranou,j( th.n gh/n( ta. u[data( evx w-n evsti 
ciw.n kai. kru,stalloj kai. ca,laza kai. pagetoi. kai. dro,soj( ta. pneu,mata ta. leitourgou/nta 
evnw,pion auvtou/( a[tina, evsti ta,de\ a;ggeloi pro. prosw,pou( kai. a;ggeloi th/j do,xhj( kai. a;ggeloi 
pneuma,twn pneo,ntwn( a;ggeloi nefelw/n kai. gno,fwn( cio,noj kai. cala,zhj kai. pa,gou( a;ggeloi 
fwnw/n( brontw/n( avstrapw/n( yu,couj( kau,matoj( ceimw/noj( fqinopw,rou( e;aroj kai. qe,rouj( kai. 
pa,ntwn tw/n pneuma,twn tw/n ktisma,twn auvtou/ tw/n evn ouvranoi/j kai. evn th/| gh//|( ta.j avbu,ssouj( 
th,n te u`poka,tw th/j gh/j( kai. tou/ ca,ouj( kai. sko,toj( èspe,ra kai. nu.x( to. fw/j h̀me,raj te kai. 
o;rqrou) 3tau/ta ta. e`pta. me,gista e;rga evpoi,hsen ò qeo.j evn th/| prw,th/| h`mera,|) 
 
2For on the first day he made the heavens above, the earth, the waters, out of which are snow 
and ice and hail and frost and dew, the spirits who serve before him – namely, (the) angels of 
the presence, and angels of glory, and the angels of the spirits of the winds, angels of clouds 
and darkness, snow and hail and frost, angels of the voices – thunder, lightning, cool-weather, 
scorching-heat, winter, autumn, spring, and summer, and of all the spirits of his creation – of 

                                                           
22 In Opif 24, Philo compares the divine logos to the thought (logismo,j) or plan of the architect preparing to build a 
city.  On the philosophical background of Philo's logos, see T.H. Billings, The Platonism of Philo Judaeus, (New 
York: Garland, 1919 & 1979) 26-46, where it is illustated that Philo's use of logos is not altogether consistent. 
23 Philo's correlation of disorder and conflict between light and darkness in the intelligible with war and disorder on 
earth bears an inverse resemblance with The Book of the Luminaries, specifically 1 Enoch 80.2-8, in which human 
sin and disorder (may) throw the heavenly time keepers out of whack.   



CHAPTER FOUR 

–160 – 

those in heaven and in earth, the abysses, that which is under the earth and the chaos, and 
darkness, evening and night, the light of day and dawn. 3God created these seven great works 
on the first day.   

 
 This is the sole Greek version of Jubilees' retelling of Gen 1.1-5.24  Given that the extant Hebrew version of 

this text, 4QJubileesa v.4-11, is covered in chapter 3, and the intertextual commonality (poie,w( ouvrano,j&gh/( u[dwr( 

pneu/ma( a;bussoj( nu,x( fw/j( h`me,ra), this text is a natural inclusion. 

As in the Hebrew, the text follows Gen 1.1-5, focusing on the elements mentioned in Gen 1.1-3 (see 

below).  Between the Hebrew version as found in VanderKam and Milik's reconstructed text of 4QJubileesa 25 and 

the Greek version preserved by Epiphanius, there are differences in two particular areas.  The lists of angels, likely 

an attempt to account for the {yiholE) axUr of Gen 1.2,26 vary between the Hebrew and Greek.  Given that the Hebrew 

is highly fragmentary and that the variances do not affect the intertextuality, they are not enumerated here.  A second 

difference that does affect the intertextual relationship with Gen 1.1-5 is the inclusion of night (nu,x) as exemplary of 

darkness and day (h̀me,ra) of light.  These appear to be absent in 4QJuba 10, though the state of the fragment 

precludes absolute certainty.27  

 The primary lacuna in Gen 1.1-5 that appears to give rise to this text, is the grammatical ambiguity of the 

relationship of the first three verses of Genesis.  It is my assertion that this ambiguity plays into the cosmological 

speculation of creatio ex nihilo.  As is noted in chapter one,28 the Hebrew of Genesis 1.1-3 is ambiguous enough to 

allow a variety of readings, a basic one (ascribed to by this author) is that v.1 is a dependent clause, v.2 a parenthetic 

clause, with v. 3 providing the main clause.  A byproduct of this reading that sees light as the first object of God's 

creative speech in v.3 is that there is primordial, pre-created stuff that includes water, darkness, wind, etc.  If such 

primordial stuff poses a theological and/or grammatical problem, then it must be explained.  The author of Jubilees 

poses, what seems to be, the earliest solution.29  In line with the heptadic theme that runs throughout MT Gen 1.1-

2.4a,30 the solution is proposed in Jub 2.3 – there were seven great works on the first day.  The author of Jubilees 

then proceeds to string together the basic nouns of Gen 1.1-3 – heavens, earth, waters, spirit(s), abyss, darkness, and 

light.  In the terms of maths, there is no remainder.  God starts with nothing.  This places Jub 2.2-3 in the company 

of texts that espouse a version of creatio ex nihilo such as 2 Macc 7.28, Jos.Asen. 12.1-2, Philo, Opif. 29, and Herm. 

                                                           
24 This quotation of Jub 2.2-3 is taken from Epiphanius, On Weights and Measures, 22.  This Greek text used here is 
taken from A.-M. Denis, ed., Fragmenta Pseudepigraphorum Graeca, PVTG 3, Leiden: Brill, 1970) 71-72.  The 
verse numbers in this Greek text correspond with the English translation of the Ethiopian, per Charles, APOT, 2.13-
14.  Epiphanius (c.315-403 CE) was a Jewish convert to Christianity, growing up in Palestine and serving as the 
bishop of Salamis (later Constantia), Cyprus.  It is not beyond speculation that this translation was done post-200 
CE, though it should be noted that this pericope bears no obvious Christian tampering. 
25 J.C. VanderKam and J.T. Milik, DJD XIII.13.  See above, p. 116. 
26 G. Vermes, “Genesis 1-3 in Post-Biblical Hebrew and Aramaic Literature before the Mishnah,” JJS 43 (1992) 
222. 
27 DJD XIII.13 
28 See above, pp. 11-13. 
29 In his search for a ‘credal’ statement of creatio ex nihilo, J.C. O'Neill, “How Early is the Doctrine of Creatio ex 
Nihilo?,” JTS 53 (2002), notes among many other texts (not Jubilees however) Isaiah 44.24 (to which I would add 
Isaiah 45.7) as an early example of a theology that rejects creation out of primordial stuff. (454).   
30 C.f. U. Cassuto, A Commentary on the Book of Genesis; Part 1 - From Adam to Noah, (trans. I. Abrahams; 
Jerusalem: Magnes Press, 1961), for the heptadic ‘numerical harmony’ of Genesis 1. (12ff) 
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Vis. i.6, the first three of which are also addressed in this chapter.  Of these texts, Philo, Opif. 29 also delineates 

seven things created, though Philo has seven things created prior to the creation of light,31 all eight of which are 

incorporeal paradigms of the physical.   

 
4.2.3 Josephus, Antiquitates judaicae 1.27-29 
 

27evn avrch|/ e;ktisen o` qeo.j to.n ouvrano.n kai. th.n gh.n) tau,thj dV u`pV o;yin ouvk evrcome,nhj( avlla. 
baqei/ me.n kruptome,nhj sko,tei( pneu,matoj dV auvth.n a;nwqen evpiqe,ontoj( gene,sqai fw/j 
evke,leusen ò qeo,j) 28kai. genome,nou tou,tou katanoh,saj th.n o[lhn u[lhn diecw,rise to. te fw/j 
kai. to. sko,toj kai. tw/| me.n o;noma e;qeto nu,kta( to. de. h`me,ran evka.lesen( e`spe,ran te kai. 
o;rqron th.n avrch.n tou/ fwto.j kai. th.n avna,pausin prosagoreu,saj) 29kai. au[th me.n a'n ei;h 
prw,th h`me,ra( Mwush/j dV auvth.n mi,an ei=pe\ th.n de. aivti,an i`kano.j me,n eivmi avpodou/nai kai. 
nu/n( evpei. dV u`pe,schmai th.n aivtiologi,an pa,ntwn ivdi,a| suggraya,menoj paradw,sein( eivj to,te 
kai. th.n peri. auvth/j e`rmenei,an avnaba,llomai) 
 
27In the beginning God created heaven and earth.  While this32 had not come into sight, as it 
was both hidden by a thick darkness and a wind from above was moving upon it, God ordered 
that light should come into being.  28And as it came to be (and) after considering the whole 
matter, he separated the light from the darkness, and to the one he gave the name night, and 
the other he called day, calling by name the evening and the day-break, the beginning of light 
and (its) rest. 29This, then, should be the first day, but Moses said it is (day) one; while I am 
able to render a sufficient cause even now, since I have promised to hand down the 
investigation of all these things by itself in writing, I am also putting off until then the 
interpretation concerning this (matter). 

 
 This is the beginning of Josephus' account of the history of the Jews.  After a brief introduction to the work 

as a whole,33 he begins the story with the above retelling of Day One.  This text is Josephus' most direct dealing with 

Gen 1.1-5.  While he promises that he will expand upon this in another work,34 regrettably it has not survived or was 

never completed.  This passage is a deliberate retelling of Gen 1.1-5, and, as such, has plenty intertextual markers 

(evn avrch/|( ouvrano,j( gh/( sko,toj( pneu/ma( fw/j( diacwri,zw( nu,x( h`me,ra( mi,an).  There is little room for doubt that 

Josephus was familiar with Genesis 1.  It is not clear, however, with which version(s) he was working.  What is clear 

is that his retelling of Day One is not a direct quotation from any manuscript or translation tradition that is extant.   

 The general order of the passage reflects the LXX.  The content and order of the first sentence matches that 

of the LXX with the exception of the verb, kti,zw, the verb also used by Aquila.35  The next three phrases, all 

genitive absolutes, function paraphrastically prior to the main clause in which God orders (keleu,w) light to be.  This 
                                                           
31 A comparison of the lists of Jub 2.2 and Philo, Opif. 29: 

Jubilees: 1) heavens, 2) earth, 3) waters, 4) spirit(s), 5) abyss, 6) darkness, and 7) light. 
Philo:   1) heaven, 2) earth, 3) air/darkness, 4) a void (keno,j)/abyss, 5) abyss, 6) water,                        

 7) spirit, 8) light. 
32 While it seems most probable that the antecedent of tau,thj is gh/, which is both the closest spatially and in line 
with both the MT and LXX of Gen 1.2, it is also within the realm of possibility that Josephus is making reference to 
avrch,.   
33 Ant 1.1-26 
34 Ant 1.29.  Josephus promises this next work upon the completion of Antiquities in Ant 1.25. 
35 If we can date Aquila's translation to c.140 CE [see K.H. Jobes and M. Silva, Invitation to the Septuagint, (Grand 
Rapids, MI: Baker Academic, 2000) 39], then Josephus' use of kti,zw in a Greek translation of Gen 1.1 is older.  In 
Josephus' retelling of Gen 1.1, it should also be noted that he uses evn avrch/| rather than Aquila's evn kefalai,w|, likely 
based on the root #)r of ty#)rb, cf. J.W. Wevers, Notes on the Greek Text of Genesis, (SBLSCS 35; Atlanta: 
Scholars, 1993) 1. 
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construction is quite unlike LXX Gen 1.2, which has a string of independent clauses.36  One might venture to say 

that it is grammatically closer to MT Gen 1.2.37   It is safe to say with regard to content that Josephus' retelling of 

Gen 1.1-5 is condensed.  Omitted or paraphrased are avo,ratoj, avkataskeu,astoj, a;bussoj, and u[dwr, along with any 

pronouncement of light as good.38  Also, Josephus thinks it important to note the oddity of Moses' use of the cardinal 

(mi,a) in numbering what he appears to think should be the first (prw,th) day.39   

As noted, Josephus by his own admission does not give his full interpretation of Gen 1.1-5 in this retelling, 

promising another text.40  He does tell his readers that he is drawing his retelling from the sacred books of Moses,41 

but, as noted above, what text is before him is unclear.   The question, then, is, what is Josephus trying to highlight 

or foreground in his retelling of Gen 1.1-5?  He does not make creatio ex nihilo a central argument, though it could 

be inferred.  His paraphrastic use of the genitive absolutes prior to the ordered coming-into-being of light suggest 

that earth was in a state of incompleteness.  The picture that Josephus paints of the separation of light and dark is 

also of a work in progress, as God is considering (katanoe,w) the whole lot, figuring out what to do next. 

 
4.2.4 Philo, De somniis 1.72-76 
 

72th.n dV aivti,an evpife,rei( diV h]n to,pw//////| | u`ph,nthsen\42 e;du ga.r fhsin o` h[lioj( ouvc o` faino,menoj 
ou-toj( avlla. to. tou/ avora,tou kai. megi,stou qeou/ perifegge,staton kai. periauge,staton fw/j) 
tou/qV o[tan me.n evpila,myh| dianoi,a|( ta. deu,tera lo,gwn du,etai fe,ggh( polu. de. ma/llon oi` 
aivsqhtoi. to,poi pa,ntej evpiskia,zontai\ o[tan dV e`te,rwse cwrhsh|( 
pa,ntV euvqu.j avni,scei kai. avnate,llei) 73 mh. qauma,sh|j de,( eiv o` h[lioj kata. tou.j th/j avllhgori,aj 
kano,naj evxomoiou/tai tw/| patri. kai. h`gemo,ni tw/n sumpa,ntwn\ qew/| ga.r o[moion pro.j avlh,qeian 
me.n ouvde,n( a[ de. do,xh| neno,mistai( du,o mo,na evsti,n( avo,rato,n te kai. o`rato,n( yuch. me.n avo,raton( 
o`rato.n de. h[lioj) 74 th.n men. ou=n yuch/j evmfe,reian dedh,lwken evn ète,roij eivpw,n\ evpoi,hsen  ò 
qeo.j to.n a;nqrwpon( katV eivko,na qeou/ evpoi,hsen auvto,n( kai. evn tw/| kata. avndrofonwn teqe,nti 
no,nw| pa,lin\ o` evkce,wn ai-ma avnqrw,pou avnti. tou/ ai[matoj auvtou/ evkcuqh,setai( o[ti evn eivko,ni 
qeou/ evpoi,hsa to.n a;nqrwpon( th,n de. h`li,ou dia. sumbo,lwn memh,nuke)  
75r`a,|dion de. kai. a;llwj evx evpilogismou/ tou/to katidei/n( evpeidh. prw/ton me.n o` qeo.j fw/j evsti & 
ku,rioj ga.r fwtismo,j mou kai. swth,r mou evn u[mnoij a|;detai & kai. ouv mo,non fw/j( avlla. kai. 
panto.j e`te,rou fwto.j avrce,tupon( ma/llon de. panto.j avrcetu,pou presbu,teron kai. avnw,teron( 
lo,gon e;con paradei,gmatoj @paradei,gmatoj43#) to. me.n ga.r para,deigma ò plhre,statoj h=n auvtou/ 
lo,goj( fw/j & ei=pe ga.r fhsi.n o`̀ qeo,j\ gene,sqw fw/j( & auvto.j de. ouvdeni. tw/n gegono,twn o[moioj) 
76e;peiqV ẁj h[lioj h`me,ran kai. nu,kta diakri,nei( ou[twj fhsi. Mwush/j to.n qeo.n fw/j kai. sko,toj 

                                                           
36  The independent clauses, separated by kai,, are as follows: h̀ de. gh/ h=n avo,ratoj kai. avkataskeu,astoj kai. sko,toj 
evpa,nw th/j avbu,ssou kai. pneu/ma qeou/ evpefe,reto evpa,nw tou/ u[datoj) Gen 1.2 
37 See above, pp. 14-16. 
38 LXX Gen 1.4 
39 prw,th is another commonality with Aquila.  
40 Ant. 1.29 
41 Josephus' introduction to Antiquities ends with his statement of intent, in which he indicates that he has first hand 
experience of the stories from the sacred books of Moses that he is about to retell: 

tre,yomai de. evpi. th.n avfh,ghsin h;dh tw/n pragma,twn mnhsqei.j pro,teron w-n peri. th/j tou/ 
ko,smou kataskeuh/j ei=pe Mwush/j\ tau/ta d/V evn tai/j ièrai/j bi,bloij eu-ron avnagegramme,na) e;cei 
de. ou[twj\ 
I will now turn my attention to the telling of the deeds, remembering first that which Moses said 
concerning the preparation of the cosmos; I have discovered these things registered in the sacred 
books.  He has as follows: Ant 1.26. 

42 LXX Gen 28.11 reads avph,nthsen, from avpanta,w, a verb which may indicate a meeting by chance, an element 
which seems absent in ùpanta,w, as used by Philo. 
43 Editorial correction of Colson, cf. Philo, Philo, 5.336 n.1. 
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diateici,sai\ diecw,rise ga.r44 o` qeo.j avna. me,son tou/ fwto.j kai. avna. me,son tou/ sko,touj\ a;llwj 
te w`j h[lioj avnatei,laj ta. kekrumme,na tw/n swma,twn evpidei,knutai( ou[twj kai. o` qeo.j ta. pa,nta 
gennh,saj ouv mo,non eivj touvmfane.j h;gagen( avlla. kai. a] pro,teron ouvk h=n( evpoi,hsen( ouv 
dhmiourgo.j mo,non avlla. kai. kti,sthj auvto.j w'n) 

 
72But [Moses] brings out the reason why [Jacob] ‘met’ a place; for it says, ‘The sun has set.’ 
This is not the one that shows itself, but it is the most lustrous and the most sparkling light of 
the invisible and supreme God.  When this shines upon understanding, the secondary [lights] of 
words set, and greater still all the places of sense-perception are shaded; but when it has drawn 
back elsewhere, all [these] are dawning and rising at once.  73But do not marvel if the sun, 
according to the rules of allegory, is likened to the father and commander of the universe.  For 
although in truth nothing is like God, there are two things by [human] notion that are 
accounted [as such], one invisible and one visible – the soul is invisible, the sun visible.  74An 
account of the soul he has shown elsewhere, saying, ‘God made man according to the image of 
God he made him,’ and again in the law set against murderers, ‘The one who sheds the blood 
of a man, blood shall be shed in return for his blood, because in the image of God I made man,’ 
but the sun['s likeness to God] he has made known by symbols.   
75In other ways it is easy to perceive this  by reflexion.  Since in the first place, God is light – 
"For the Lord is my illumination and my savior" – in a hymn45 it is sung.  And [the Lord is] not 
only light, but the archetype of every other light – even older than and higher than every 
archetype, holding (the) word of a paradigm [of a paradigm].  For the paradigm was his most 
complete word – ‘light’, for it says, ‘God said, “Let there be light,”’ – but he in no way is a 
likeness of things which have come into being.  76Next, as the sun separates day and night, so 
Moses says that God divides distinctly light and darkness, ‘For God separated between the 
light and the darkness;’ above all, as the sun when it rises brings to light bodies which have 
been hidden, so also God, having generated all things, not only brought them into sight, but 
also he made things which were not before, being not solely a craftsman but also the creator 
himself. 

 

Philo's concern in this pericope is an allegorical exposition of a portion of LXX Gen 28.11a,46 which comes 

at the beginning of Jacob's dream at Bethel.47  As usual, Philo's interest is allegorical.48  Given that in his dream 

Jacob encounters the divine, Philo takes the opportunity to explore the allegorical relation of the sun (o` h[lioj) and 

God.  LXX Gen 1.1-5 comes into play intertextually (avo,ratoj( poie,w( fw/j&sko,toj( h`me,ra&nu,x( diacwri,zw) 

and overtly in quotations of portions of LXX Gen 1.3 (Som 1.75) and LXX Gen 1.4 (Som 1.76).   

Philo's allegorical meanderings in this pericope are an intertextual confluence centered in ò h[lioj in LXX 

Gen 28.11a.  As is often the case, Philo is playing with two basic aspects: the invisible cosmic template and the 

visible cosmos, the divine and the physical.  The sun that sets in LXX Gen 28.11a is for Philo not the visible sun but 

the light of Day One – the light of the invisible (avo,ratoj) and supreme God (Som 1.72).  When this divine light 

shines upon human understanding, the physical, secondary lights set, and physicality is subjugated.  When the divine 

light leaves, secondary physicality, humanity returns or 'dawns.'  Turning the allegory slightly, Philo suggests that it 

is possible to liken the physical sun to God.  He makes sure to clarify that while nothing (physical) is like God, 

                                                           
44 Philo differs from the LXX only in his use of the conjunction ga,r rather than kai, of the LXX. 
45 LXX Ps 26.1 [EV 27.1]. 
46  kai. avph,nthsen to,pw| kai. evkoimh,qh evkei/ e;du ga.r o` h[lioj 

And he came upon a place and slept there, for the sun had set.   
47 Gen 28.10-22.  
48 Philo is exploring ‘according to the rule of allegory’ - kata. tou.j th/j avllhgori,aj kano,naj (Som 1.73). 
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according to human notion (do,xa) two things can be thought of as such, presumably in order to allow the human to 

imagine the divine.  The first is the human soul within the realm of the invisible; the second is the sun within the 

visible.  It is here that we see the boundaries of Gen 28.11a become permeable allowing in other texts.  Philo brings 

in two texts, Gen 1.26 and Gen 9.6, both of which justify (‘created in the image of God’) the soul's placement in the 

realm of the invisible or divine.  For the sun, which again returns Philo to his primary text of Gen 28.11a, Philo turns 

to two places.  The first is LXX Psalm 26.1,49 which substantiates the idea that ‘God is light.’  The second place to 

which Philo turns is Day One, specifically Gen 1.3 and 4.50  The purpose of the quotation of Gen 1.3 is to 

distinguish the light of the divine – the lo,goj – from the first created light.  Yet, in Philo's allegorical line of 

reasoning, as the physical lights of the sky are modeled after the invisible light of Day One, if the light of Day One 

is patterned after the Divine lo,goj, then there is an image of the Divine in the Fourth Day light of the sun.  The 

purpose of Philo's quotation of Gen 1.4 serves a different purpose in line with the larger context of De Somniis.  

That is, as Philo puts it, he is looking at dreams: 
evn w- o` h̀meteroj nou/j tw/| tw/n o[lwn sugkinou,menoj evx e`autou/ kate,cesqai, te kai. 
qeoforei/sqai dokei/( w`j i`kano.j ei=nai prolamba,nein kai. proginw,skein ti tw/n mello,ntwn) 
 
...in which our mind, having moved out of itself toward the [mind] of the whole, seems to be 
occupied and god-bearing, as an image to be receiving and knowing-ahead the things which 
are intended. (Som 1.2) 
 

It is the revelatory power, revelatory by means of distinction (diacwri,zw), that interests Philo in LXX Gen 1.4.  As 

the sun when it rises reveals that which was hidden by the darkness, so the Divine light when revealed, presumably 

in dreams, distinguishes between what is unknown and what is known. 

 
 
4.2.5 Philo, De gigantibus 22-23 
 

le,getai de. qeou/ pneu/ma kaqV e[na me.n tro,pon o` r`e,wn avh.r avpo. gh/j( tri,ton stoicei/on 
evpocou,menon u[dati & paro. fhsin evn th|/ kosmopoii,a|\ pneu/ma qeou/ evpefe,reto evpa,nw tou/ 
u[datoj( evpeidh,per evxairo,menoj o` avh.r kou/foj w'n a;nw fe,retai u[dati ba,sei crw,menoj & kaqV 
e[teron de. tro,pon h̀ avkh,ratoj evpisth,mh( h-j pa/j o` sofo.j eivko,twj mete,cei) 23dhloi/ de. evpi. tou/ 
tw/n àgi,wn e;rgwn dhmiourgou/ kai. tecni,tou fa,skwn( o[ti avneka,lesen ò qeo.j to.n Beseleh.l 
kai. evne,plhsen auvto.n pneu,matoj qei,ou( sofi,aj( sune,sewj( evpisth,mhj( evpi. panti. e;rgw| 
dianoei/sqai\ w[ste to. ti, evsti pneu/ma qei/on o`rikw/j dia. tw/n lecqe,ntwn ùpogra,fesqai) 

 
The air streaming up from the earth is called the spirit of God according to one manner – the 
third element riding upon the water – wherefore it is said in the creation-of-the-world,51 ‘the 
spirit of God was moving upon the waters,’ since air through its lightness is lifted up and 
rises upwards, having the water for its base.  According to another manner, it is the undefiled 
knowledge, which every wise man shares naturally.  23He52 shows this in speaking of the 
craftsman and technician of holy works, that ‘God called upon Bezaleel and filled him with 

                                                           
49 MT Ps 27.1 
50 In Opif 33, Philo speaks of the difference between the intelligible light of Day One and the perceptible light of the 
sun.   
51 This translation of kosmopoii,a is an attempt to be strictly literal; the proper sense of the word, however, is clearly 
portrayed by Colson with ‘Creation-story’. (LCL 227.456) 
52 Moses 
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the divine spirit, wisdom, understanding, (in order) to be mindful of every work.’  So that 
this is how the divine spirit is defined through what has been said. 

 
 In the midst of this treatise, an allegorical interpretation of Gen 6.1-4, the above pericope is part of Philo's 

interpretation of the spirit of God.53  In Gen 6.3, God places limits on the spirit of God by limiting the lifespan of the 

children of the bad angels and the daughters of men to one-hundred-twenty years ‘because they are flesh.’54   §§22-

23 is a portion of Philo's attempt to work out just what the ‘spirit of God’ is.    

This pericope contains a quotation of LXX Gen 1.2c, absent only its coordinating conjunction, kai,, at the 

beginning.55   The quotation provides both an intertextual and a direct connection with LXX Gen 1.1-5.  While there 

is other creation language in the pericope, there are no additional intertextual markers upon which to comment. 

Philo's use of LXX Gen 1.2c in this pericope is a fine example of intertextuality at work.  Philo reads three 

texts intertextually.  The common fulcrum upon which Philo's interpretation pivots is pneu/ma.  The first text is his 

primary text, Gen 6.3, in which the Lord places temporal limitations upon the dwelling of ‘my spirit’ (to. pneu/ma. 

mou).  From here Philo looks elsewhere to understand pneu/ma and/or to provide a foundation for his own 

interpretation. Philo's reasoning is less important for this study than the intertextual play in which Philo engages. 

Philo looks to three other texts, two of which are in our current pericope.  The first is LXX Gen 1.2c.  He discerns 

two manners (tro,poj) conveyed by pneu/ma in LXX Gen 1.2c.  The first of these is the air of the physical world that 

flows upward and rides upon the water.  Philo turns to the allegorical with second manner – an undefiled 

understanding (h̀ avkh,ratoj evpisth,mh56) in which every wise person shares.  The second text to which he turns is 

LXX Exod 31.2-3,57 which recounts when God fills the artisan Bezaleel with the divine spirit (qei/on pneu/ma).  Philo 

paraphrases this text to fit his grammatical structure and his point: 

 
o[ti avneka,lesen o` qeo.j to.n Beseleh.l kai. evne,plhsen auvto.n pneu,matoj qei,ou( sofi,aj( sune,sewj( 

evpisth,mhj( evpi. panti. e;rgw| dianoei/sqai\ Gig 23 
 
...that God called upon Bezaleel and filled him with (the) divine spirit, wisdom, understanding, 

(in order) to be mindful of every work. 
 

                                                           
53 Philo comments on Gen 6.3 in Gig 19-57, cf. D. Winston and J. Dillon, eds., Two Treatises of Philo of 
Alexandria: A Commentary on De Gigantibus and Quod Deus Sit Immutabilis, (BJS 25, Chico, CA: Scholars, 1983) 
244. 
54  kai. ei=pen ku,rioj o` qeo,j ouv mh. katamei,nh| to. pneu/ma, mou evn toi/j avnqrw,poij tou,toij eivj to.n aivw/na dia. to. ei=nai 
auvtou.j sa,rkaj e;sontai de. ai` h`me,rai auvtw/n e`kato.n ei;kosi e;th) (LXX Gen 6.3)  NB – Philo elucidates his take on 
'spirit' and 'flesh' by noting that flesh, a heavy burden (fo,rtoj), as borne (avcqofore,w) by the soul, burdens the soul 
and prohibits it from looking to heaven, the crown jewel of creation, cf. Gig 28-31. 
55 Cf. D. Gooding and V. Nikiprowetzky, “Philo's Bible in the De Gigantibus and Quod Deus,” in Two Treatises of 
Philo of Alexandria: A Commentary on De Gigantibus and Quod Deus Sit Immutabilis (ed. D. Winston and J. 
Dillon; BJS 25; Chico, CA: Scholars, 1983) 248. 
56 If in a Platonic sense, Philo is referring here to scientific understanding with the use of evpisth,mh. LJS, s.v. 
57 Because of the paraphrastic nature of this quotation about Bezaleel, it is not entirely clear whence Philo is drawing 
this text.  Nikiprowetzky, with whom I tentatively side, cites LXX Exod 31.2-4, cf. Gooding and Nikiprowetzky, 
“Philo's Bible,”  108-109; whereas P. Katz, Philo's Bible: The Aberrant Text of Bible Quotations in Some Philonic 
Writings and Its Place in the Textual History of the Greek Bible, (Cambridge: Cambridge University Press, 1950) 
suggests LXX Exod 35.30 (18). 



CHAPTER FOUR 

–166 – 

ivdou. avnake,klhmai evx ovno,matoj to.n Beselehl to.n tou/ Ouriou to.n Wr th/j fulh/j Iouda  3kai. 
evne,plhsa auvto.n pneu/ma qei/on sofi,aj kai. sune,sewj kai. evpisth,mhj evn panti. e;rgw|             
Exod 31.2-3 

 
Behold, I have called by name Bezaleel, son of Ourias, son of Or, of the tribe of Judah, 3and I 

have filled him with (the) divine spirit, wisdom and understanding and knowledge in every 
work. 

 
Philo changes verbs to fit his context, omits the more specific identification of Bezaleel,58 and ends his paraphrase 

when he reaches evpisth,mh, as it is with ‘understanding,’ along with ‘divine spirit,’ that he ties LXX Exod 31.2-3 

with Gen 1.2c and ultimately with Gen 6.3.  While not included in this pericope, Philo also looks to Num 11.17.59  

Like Philo's use of LXX Gen 1.2c, his use of LXX Num 11.17b is a verbatim quotation; and again, it is pneu/ma that 

is the common thread.  Philo compares the pneu/ma given to Bezaleel with the pneu/ma that is upon Moses and given 

by God to the seventy.  His main purpose with Num 11.17b is to say that the divine spirit that is upon Moses is not 

diminished because it is not a human spirit but the divine spirit.  The divine spirit, while it can be with humans, does 

not dwell there forever.   

 The main, if not the only, connection between Gen 1.2, 6.3, Exod 31.2-3, and Num 11.17b, is their common 

use of pneu/ma.  Philo's understanding of text appears nearly boundless in so far as he can read pneu/ma in one text in 

light of the others with no apparent attention to context.  It is a purely pre-critical reading.  The entirety of the text is 

divine, therefore an overtly intertextual reading makes all the sense in the world. 

 

4.2.6 Philo, Quis rerum divinarum heres 163b-164 
 

pou/ dV ivso,thta th.n dikaiosu,nhj trofo.n ò nomoqe,thj ouvk avpode,cetai avrxa,menoj avpo. th/j tou/ 
panto.j ouvranou/ gene,sewj* diecw,rise ga,r fhsin ò qeo.j avna. me,son tou/ fwto.j kai. avna. me,son 
tou/ sko,touj\ kai. evka,lesen ò qeo.j to. fw/j h`me,ran kai. to. sko,toj nu,kta\ h̀me,ran ga.r kai. nu,kta 
kai. fw/j kai. sko,toj ivso,thj e;taxe toi/j ou=si) 164diei/len ivso,thj kai. to.n a;nqrwpon eivj a;ndra 
kai. gunai/ka( du,o tmh,mata( a;nisa me.n tai/j r`w,maij( pro.j o] de. e;speusen h̀ fu,sij( tri,tou tino.j 
o`moi,ou ge,nesin( ivsai,tata)  evpoi,hse ga,r fhsin o` qeo.j to.n a;nqrwpon( katV eivko,na qeou/ 
evpoi,hsen auvto,n( a;rsen kai. qh/lu evpoi,hsen ouvke,tV auvto,n( avllV auvtou.j evpife,rei plhquntikw/j( 
evfarmo,ttwn ta. ei;dh tw/| ge,nei diaireqe,nta( w`j ei=pon( ivso,thti) 
 
According to equality, the nurse of righteousness, where does the lawgiver not admit – from 
the creation of the whole heaven?  For [Moses] said, ‘God separated between the light and the 
darkness, and God called the light day and the darkness night.’  For night and day and light and 
darkness are equal – ordered according to the things that exist.  164Equality also divided the 
human into man and woman, chopped in two, unequal according to bodily strength, but  

                                                           
58 Nikiprowetzky seems on target with his assesment, ‘...qu'elle n'importait pas à son propos,’ Gooding and 
Nikiprowetzky, “Philo's Bible,”  108. 
59  )))avfelw/ avpo. tou/ pneu,matoj tou/ evpi. soi. kai. evpiqh,sw evpi. tou.j e`bdomh,konta presbute,rouj) Gig 24 

...I will draw from the spirit which is upon you and will place (it) upon the seventy elders. 
 

)))kai. avfelw/ avpo. tou/ pneu,matoj tou/ evpi. soi. kai. evpiqh,sw evpV auvtou,j))) LXX Num 11.17b 
...and I will draw from the spirit which is upon you and will place (it) upon them... 
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according to that which nature urges the most equal, (in the) genesis of a certain third one.  For 
he said, ‘God made the man, according to the image of God he made him, male and female he 
made them’ – no longer ‘him’ but ‘them’.  He brought upon treating, forging the form which 
was separated from the genus, as I said, equally. 

 
From a longer section about equality,60 this text is a portion of Philo's discussion of Moses' articulation of 

equality (Her 161ff) in the Law of Moses, specifically how it is built into the most basic fabric of the cosmos.  The 

connection with LXX Gen 1.1-5 is cemented with quotations of parts of LXX Gen 1.4-5 in Her 163b.  The 

intertextual markers (diacwri,zw( fw/j&sko,toj( poie,w( evpife,rw, nu,x&h`me,ra) are centered in the quotation.  Philo's goal 

of illustrating equality moves from light and darkness, day and night of Day One to the creation of male and female 

on the sixth day (Gen 1.27).  Philo qualifies that male and female are not equal in strength, in line with his less-than-

flattering views on women,61 though they are equally involved in the main purpose of their existence – procreation.  

As the connection with LXX Gen 1.1-5 is quite clear, little else needs to be said.62  Philo is looking to Moses, his 

philosopher par excellence, for illustrative evidence of the equality, which is part of the fabric of the universe.  As in 

Opif 28, Philo sees beauty, here the nurse of righteousness (th.n dikaiosu,nhj trofo,n), in the divine ordering of the 

cosmos. 

 
4.2.7 Joseph and Aseneth 12.2-463 
 

2ku,rie o` qeo.j @tw/n aivw,nwn#(64 
o` dou.j pa/si pnoh,n zwh/j( 
ò evxene,gkaj ta. avo,rata eivj to. fw/j(  
o` poih,saj ta. pa,nta kai. fanerw,saj ta. avfanh/( 
3o` u`yw,saj to.n ouvrano.n kai. qemeliw,saj th.n gh/n @evpi. tw/n u`da,twn#( 
@ò qeo.j#65 o` ph,xaj tou.j li,qouj tou.j mega,louj evpi. th/j avbu,ssou tou/ u[datoj( 
oi[tinej ouv buqisqh,santai( 
avllV eivsi.n e[wj te,louj poiou/ntej te. qe,lhma,66 sou( 

4ku,rie( o` qeo,j mou( pro.j se. kekra,xomai( 
@pro,sscej th.n de,hsi,n mou(#67 
kai.68 soi. evxomologh,somai69 ta.j àmarti,aj mou 
kai. pro.j se. avpokalu,yw ta.j avnomi,aj mou) 

 

                                                           
60 Her. 161-206. 
61 Cf. Spec. 3.169-170. K. Schenck, A Brief Guide to Philo, (Louisville: Westminster John Knox, 2005) has a helpful 
summary of Philo's attitudes about women. (136-137) 
62 It is worth noting that Philo makes further reference to Day One in the section immediately following this, though 
without intertextual markers.  Speaking about the first six days of creation in Genesis 1, he notes that they are 
divided equally – the first three before the sun (ta.j pro. h`li,ou) are dedicated to eternity, the last three are dedicated 
to time, a copy (mi,mhma) of eternity. (Her 165). 
63 The following Greek text is taken from M. Philonenko, Joseph et Aséneth: Introduction, Texte Critique, 
Traduction, et Notes, (StPB 13; Leiden: Brill, 1968) 166-168, which uses the shorter mss tradition B as its base text.  
Recent scholarship on the difficult textual history of Joseph and Aseneth is outlined by C. Burchard, “The Text of 
Joseph and Aseneth Reconsidered,” JSP 14 (2005) 83-96. 
64 Mss traditions B and D include tw/n aivw,nwn, but it is absent in others.   
65 ò qeo.j is included in B. 
66 B reads qe,lhma, D reads pro,stagma. 
67 This line is present in D, but absent in B. 
68 D omits kai.. 
69 D inserts ku,rie after evxomologh,somai. 
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2O Lord God [of the ages], 
Who gives to each (being the) breath of life, 
Who brought forth into the light things invisible, 
Who made everything and made manifest things which were unseen, 
3Who raised up the heaven and founded the earth [upon the waters], 
[The God] who fashioned the great stones upon the water of the abyss, 
they will not be submerged, 
but are doing your will until the end, 

4O Lord, my God, I have cried out to you, 
[pay attention to my prayer,] 
and to you I will confess my sins 
and to you I will reveal my lawlessness. 

 
In the midst of this ancient romance,70 which may have spun out of the tangled web of views regarding 

intermarriage within late Second Temple Hellenistic Judaism, the above pericope is the beginning of a prayer of 

confession placed upon the lips of Aseneth, a model proselyte and the daughter of Potiphar, the Egyptian priest at 

On (MT)/Heliopolis (LXX).71  These few lines are Aseneth's address to the Lord,72 which is tied directly to creative 

power; and it is here that we see an intertextual connection with LXX Gen 1.1-5 (avo,ratoj( poie,w( ouvrano,j&gh/( u[dwr( 

fw/j).73  In particular, the titular phrase – o` evxene,gkaj ta. avo,rata eivj to. fw/j (12.2) – can be read as a summary of the 

                                                           
70 E.S. Gruen, Heritage and Hellenism: The Reinvention of Jewish Tradition, (Hellenistic Culture and Society 30; 
Berkely: University of California Press, 1998) correctly identifies the dual nature of Jos.Asen. – ‘love story’ (chs 1-
21) followed by ‘an adventure tale’ (chs 22-29). (92) Also, C. Burchard, “Joseph and Aseneth,” in The Old 
Testament Pseudepigrapha (ed. J.H. Charlesworth; ABRL; New York: Doubleday, 1985) 2.182. 
71 Jos.Asen. is an expansion of the brief mentions of Aseneth in Gen 41.45, 50-52, 46.20.   
72 Strictly speaking, the pericope could be 12.2-3, as the address to the Lord ends with v.3 and Aseneth's confession 
begins with v.4.  However, I am following the punctuation of Philonenko, Josesph et Aséneth, who does not end the 
initial sentence until the end of v.4. (168) 
73 Joseph's prayer (8.10-11) bears a significant resemblance to Aseneth's. 
 

ku,rie o` qeo.j tou/ patro,j mou vIsrah,l( 
o` u`yistoj( ò dunato,j( 
o` zwopoih,saj ta. pa,nta 
kai. kale,saj avpo. tou/ sko,touj eivj to. fw/j 
@kai. avpo. th/j pla,nhj eivj th.n avlh,qeian# 
kai. avpo. qana,tou eivj th.n zwh,n( 

su. auvto.j ku,rie zwopoi,hson 
kai. euvlo,ghson th.n parqe,non tau,thn) 

 
O Lord God of my father, Israel, 

The highest, the powerful, 
The one who gave life to everything 
and called (them) from darkness into light  
[and from the wandering into the truth] 
and from death into life, 

You yourself, O Lord, give life 
and bless this virgin. 

 
An argument could be made to include this text on its own, as it is quite likely referring to the creation of light (LXX 
Gen 1.3) from darkness (Gen 1.2).  At the same time, sko,toj&fw/j is a commonplace, oft employed metaphor.  
Suffice it to note that (1) there is a similarity between Aseneth's prayer and Joseph's, (2) both prayers begin with 
titular addresses to God as creator, (3) Joseph's prayer in its address of God appears to reflect the author's desire to 
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whole of Day One, with the precreated earth represented by ta. avo,rata and God's creative activity with the titular 

reference ò evxene,gkaj ))) eivj to. fw/j.  In addition, there is an intertextual connection between Jos.Asen. 12.2 and 

LXX Isa 42.5,74 which reads didou.j pnoh.n tw/| law/| tw/| evpV auvth/j kai. pneu/ma toi/j patou/sin auvth,n – who gives 

breath to the people who are upon it (earth) and spirit to those who walk on it.  This phrase shares both participial 

forms of di,dwmi and the common object pnoh, with o` dou.j pa/si pnoh,n zwh/j – the second line of Aseneth's prayer.  

There is also a common use of ph,xaj (ph,gnumi) with reference to the founding of the earth in both Jos.Asen. 12.2 and 

LXX Isa 42.5.   

Finally, Philonenko suggests that the phrase o` u`yw,saj to.n ouvrano.n (12.3) is particular to Egyptian 

(specifically Heliopolitan) cosmogony, specifically resembling language used about the Heliopolitan deity, Shou, 

god of the air or atmosphere.  Shou, who with partner, Tefnut, gave birth to Geb (earth) and Nout (sky), raised Nout, 

(sky), above him, while Geb (earth), is under his feet.75  It is quite an interesting intertextual convergence, seemingly 

à propos to the literary character of Aseneth – the placement of uniquely Heliopolitan cosmogonical language in the 

penitential prayer of the daughter of the priest of Heliopolis upon conversion to the cult of the Hebrews.   

 
4.2.8 Addition to Esther A.4-11 
 

4kai. tou/to auvtou/ to. evnu,pnion\ kai. ivdou. fwnai. kai. qo,ruboj( brontai. kai. seismo,j( ta,racoj 
evpi. th/j gh/j) 5kai. ivdou. du,o dra,kontej mega,loi e[toimoi proh/lqon avmfo,teroi palai,ein( kai. 
evge,neto auvtw/n fwnh. mega,lh( 6kai. th/| fwnh/| auvtw/n h`toima,sqh pa/n e;qnoj eivj po,lemon w[ste 
polemh/sai dikai,wn e;qnoj) 7kai. ivdou. h`me,ra sko,touj kai. gno,fou( qli/yij kai. stenocwri,a( 
ka,kwsij kai. ta,racoj me,gaj evpi. th/j gh/j( 8kai. evtara,cqh di,kaion pa/n e;qnoj fobou,menoi ta. 
e`autw/n kaka.( kai. h`toima,sqhsan avpole,sqai( 9kai. evbo,hsan pro.j to.n qeo,n) avpo. de. th/j boh/j 
auvtw/n evge,neto ẁsanei. avpo. mikra/j phgh/j potamo.j me,gaj( u[dwr polu,\ 10fw/j kai. o` h[lioj 
avne,teilen( kai. oi` tapeinoi. u`yw,qhsan kai. kate,fagon tou.j evndo,xouj) 
 
4And this was his dream:  [There were] voices and confusion, thunder and earthquake – an 
uproar on the earth.  5And behold, two great dragons came forward, both prepared to wrestle, 
and they produced a great noise.  6At their noise every nation prepared for war so as to fight 
against the righteous nation.  7And behold, it was a day of darkness and gloom; tribulation 
and anxiety, misfortune and uproar [were] on the earth.  8And the whole righteous nation was 
stirred up fearing the evils that threatened them, and they were prepared to die.  9Then they 
cried out to God.  And from their outcry, as though from a tiny spring, came a great river 
with much water, 10light [came], and the sun rose, and the lowly were exalted and devoured 
the honorable ones. 

 

                                                                                                                                                                                           
portray Joseph in the patriarchal lineage of Israel, and (4) Joseph's prayer ends with a series of petitions on Aseneth's 
behalf asking that God might make her a new creation, cf. Philonenko, Joseph et Aséneth, 61. 
74 See above, p. 61. 
75 Philonenko, Josesph et Aséneth, 60.  There is another similar Heliopolitan text (Coffin Text 2.19), quoted by R.J. 
Clifford, Creation Accounts in the Ancient Near East and in the Bible, (CBQMS 26; Washington, DC: Catholic 
Biblical Assocation of America, 1994), though in this text Shou appears passive in the placement of Nout above. 
(109) 
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 This pericope76 is an account of a dream from among the Greek additions to the Hebrew book of Esther.77  

The dreamer is Mordecai, a Benjaminite Jew serving in the court of Artaxerxes and a captive of Nebuchadnezzar's 

exile.78  His dream anticipates a horrible conflict, which prompts the people to ask God for help.  God then 

intervenes, the conflict ends, and order is restored.79  This text is less a creation account, and more a vision of an 

eschatological reversal and restoration of creation.  In this account of a dream, both a conflict, symptoms of which 

threaten the cosmic order, and a restoration of order and righteousness are recorded.  With the common vocabulary 

(sko,toj( gh/( u[dwr( fw/j) this text is included in the Greek intertextual tapestry of LXX Gen 1.1-5. 

In relation to LXX Gen 1.1-5, of particular interest is the place of light and dark in the pericope.  Not unlike 

LXX Job 3.3-10,80 Mordecai's dream envisions a reversal of the created order.81  In the wake of dragons (drako,ntej) 

wrestling and nations warring, darkness (sko,toj), among other nasty things, comes over the earth.  From the 

darkness the righteous nation cries out to God, at which point God sends a tiny spring of water (u[dwr) out of which 

light (fw/j) comes, evidently empowering the lowly, and thus restoring proper order. Add Esth 4.4-11 does provide 

an intertext with LXX Gen 1.1-5 where the creative order is both reversed and restored.  

                                                           
76 A more compact version of the story comes in the Alpha-text or Lucianic recension of Greek Esther.  The version 
of the story in the Alpha-text of Esther, preserved in four medieval manuscripts, is by and large the same as the Old 
Greek version with the exception of the final verse of the dream.  The Alpha-text ending reads: kai. o`i potamoi. 
u`yw,qhsan kai. kate,pion tou.j evndo,xouj (The rivers were lifted up, and they swallowed up the honorable ones.)  
While an interesting variation, it does not affect this inquiry into intertextuality. K.H. Jobes, The Alpha-Text of 
Esther: Its Character and Relationship to the Masoretic Text, (SBLDS 153; Atlanta: Scholars, 1996) suggests that 
the Alpha-text of Esther is an earlier version than the Old Greek version, but adds that given the gaps in information 
about the Alpha-text few hard conclusions can be drawn (223-233).  Given all the question marks punctuating the 
conclusions about the Alpha-text of Esther, I defer to the Old Greek version of Esther as critically represented in R. 
Hanhart, ed., Esther, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis 
editum, VIII,3, Göttingen: Vandenhoeck & Rurprecht, 1966) ad loc. 
77 Of the additions to Esther, first identified and placed at the end of the work by Jerome, additions A and F, 
Mordecai's dream and its interpretation, because of their place at either end of the book and their lack of integration 
into the rest of the text (cf. Jobes, Alpha-Text of Esther,  183ff) and because of the late ‘tendency to attribute 
prophethood to bygone heroes and the desire to monotheize,… where terrible trial and deliverance alike are 
attributed to the one God – o` qeo,j,’ (cf. C.V. Dorothy, The Books of Esther: Structure, Genre and Textual Integrity, 
(JSOTSup; Sheffield: Sheffield Academic Press, 1997) 334) were likely added toward the end of LXX Esther's 
redactional history, which would likely place their addition to Esther in the first century BCE. 
78 The explanation of the dream is found in Add Esth F, found at the end of the book. 
79 According to Jobes, Alpha-Text of Esther,  Add Esth A and F, as bookends of Esther, have the literary effect of 
changing the focus of the story from Esther to Mordecai, placing him in a league with other prophetic dreamers like 
Joseph and Daniel. (183ff) 
80 See above, p. 86. 
81 Jobes, Alpha-Text of Esther, calls the contents of the dream ‘apocalyptic’ and sees a connection to Rev 12. (185-
186) Also of interest is the connection that Jobes sees between the dream and LXX Jer 27.1-28.19, Jeremiah's 
prophecy against Babylon.  She notes that nowhere else is a hero of Israel referred to as a dragon other than the 
reference to Mordecai (Add Esth A.5, confirmed by F.7).  The connection to LXX Jer 28, begins with the reference 
in LXX Jer 27.8 where Jeremiah calls God's people in Babylon to become as dragons (ge,nesqe w[sper dra,kontej), a 
piece absent from MT Jer 50.8, the corresponding verse in the Hebrew. (186-193) Also of interest on a 
methodological level is the term ‘metaleptic’ used by Jobes (via R.B.Hays) for the connection between LXX Jer 28 
and Add Esth A.  What she drives at is more of a deliberate echo by one text of another.  While the uniqueness of 
the use of dra,kwn for Mordecai between LXX Jer 27.8 and Add Esth A and F is of note, it seems as likely that this is 
more an intertextual connection, a connection less driven by direction in authorship and more by readership.  Along 
the lines of this study, one can see a portion of the intertextual tapestry that includes threads common to LXX Gen 
1.1-5, LXX Jer 28.15-16, and Add Esth A.4-11.   
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4.2.9 Josephus, Contra Apionem 2.190-192 
 

ti,nej ou=n eivsin ai` prorrh,seij kai. avpagoreu,seij* àplai/ te kai. gnw,rimoi) prw,th dV h`gei/tai h` 
peri. qeou/ le,gousa o[ti qeo.j e;cei ta. su,mpanta ( pantelh.j kai. maka,rioj( auvto.j auvtw/| kai. 
pa/sin auvta,rkhj( avrch. kai. me,sa kai. te,loj ou-toj tw/n pa,ntwn( e;rgoij me.n kai. ca,risin 
evnargh.j kai. panto.j ou`tinosou/n fanerw,teroj( morfh.n de. kai. me,geqoj h`mi/n a;fatoj) 191pa/sa 
me.n ga.r u[lh pro.j eivko,na th.n tou,tou ka'n h=| polutelh.j a;timoj( pa/sa de. te,cnh pro.j mimh,sewj 
evpi,noian a;tecnoj) ouvde.n o[moion ou;tV ei;domen ou;tV evpinoou/men ou;tV eivka,zein evsti.n o[sion) 
192e;rga ble,pomen auvtou/ fw/j( ouvrano,n( gh/n( h[lion( u[data( zw,|wn gene,seij( karpw/n avnado,seij) 
tau/ta qeo.j evpoi,hsen ouv cersi,n( ouv po,noij( ou; tinwn sunergasome,nwn evpidehqei,j( avllV auvtou/ 
qelh,santoj kalw/j h=n euvqu.j gegono,ta) tou/ton qerapeute,on avskou/ntaj avreth,n) tro,poj ga.r 
qeou/ qerapei,aj ou-toj òsiw,tatoj) 
 
What, therefore, are the instructions and prohibitions?  They are simple and evident.  The first 
one that speaks concerning God holds that God, who is complete and blessed, has everything 
together, he is sufficient for himself and for all; he is the beginning and middle and end of all.  
By (his) works and graces he is visible, even more evident than not; but his form82 and 
greatness are to us ineffable. 191For all material, however expensive it might be, is not 
honorable (enough) for an image of this One; every craft lacks the skill for contriving a 
representation.  We have never seen a likeness nor have we invented one nor is the making of 
an image holy. 192We see his works: light, heaven, earth, sun, water, living created beings, the 
growth of fruit.  God made these things not by hand, not by work, not by being in want of any 
fellow workers, but as he willed immediately they came into being beautifully.  This is the One 
that must be served by the practices of goodness; for this is the holiest way to serve God 

 
 Found in the midst of Josephus' argument for the supremacy of Jewish law and tradition,83 the above text is 

Josephus' restatement of the first commandment, the emphases being (1) that God's works are visible to humankind, 

but (2) humankind is unable to create or even to imagine an image of God, and (3) this God, who wills the world 

into being, is the one who ought to be served.  In the midst of this argument comes a list of things that God has made 

and in which humanity has the ability to perceive the Creator.  Central to Josephus' statement about who God is, is 

God's creative activity.  The intertextual relation with LXX Gen 1.1-5 rests mostly in the list in C.Ap. 2.192 (fw/j( 

ouvrano,j( gh/( u[dwr( poie,w).  Clearly, Josephus is giving a comprehensive list, which includes the four basic elements 

of nature – heaven, earth, light, and water, and he is stating that God did create (poie,w) these.  Josephus takes care to 

note that God did not fashion by hand or work or with the help of others but by will (qe,lw).84  Finally, in Josephus' 

use of kalw/j to describe God's creative action there is at least the glimmer of an intertextual connection to the 

repeated naming of God's creative work as good (kalo,j) throughout Genesis 1,85 an element that is absent in his 

retelling of Gen 1.1-5.86    

 

                                                           
82 This translation corrects morfh,n with the nominative morfh, to complement me,geqoj.   
83 C.Ap. 2.145-286 
84 Similarly, in the tapestry of chapter two, God creates everything by will (qe,lw) in LXX Ps 134.6, and later in this 
chapter, in 1 Clem 20.4. 
85 LXX Gen 1.4, 8, 10, 12, 18, 21, 25, 31. 
86 Ant. 1.27-29 
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4.2.10 Sirach 24.1-1287 
Sofi,aj ai;nesij 

1~H sofi,a aivne,sei yuch.n auvth/j  
kai. evn me,sw| laou/ auvth/j kauch,setai\ 

2evn evkklhsi,a| u`yi,stou sto,ma auvth/j avnoi,xei  
kai. e;nanti duna,mewj auvtou/ kauch,setai 

 

3VEgw. avpo. sto,matoj u`yi,stou evxh/lqon  
kai. ẁj o`mi,clh kateka,luya gh/n\ 

4evgw. evn u`yhloi/j kateskh,nwsa  
kai. o ̀qro,noj mou evn stu,lw| nefe,lhj\ 

5gu/ron ouvranou/ evku,klwsa mo,nh  
kai. evn ba,qei avbu,sswn periepa,thsa\ 

6evn ku,masin qala,sshj kai. evn pa,sh| th/| gh/|  
kai. evn panti. law/| kai. e;qnei h̀ghsa,mhn) 

7meta. tou,twn pa,ntwn avna,pausin evzh,thsa  
kai. evn klhronomi,a| ti,noj auvlisqh,somai) 

 

8to,te evnetei,lato, moi o` kti,sthj a`pa,ntwn(  
kai. o` kti,saj me kate,pausen th.n skhnh,n mou)  

kai. ei=pen VEn Iakwb kataskh,nwson  
kai. evn Israhl kataklhronomh,qhti) 

9pro. tou/ aivw/noj avpV avrch/j e;ktise,n me(  
kai. e[wj aivw/noj ouv mh. evkli,pw) 

10evn skhnh/| a`gi,a| evnw,pion auvtou/ evleitou,rghsa  
kai. ou[twj evn Siwn evsthri,cqhn\ 

11evn po,lei hvgaphme,nh| om̀oi,wj me kate,pausen( 
kai. evn Ierousalhm h` evxousi,a mou\ 

12kai. evrri,zwsa evn law/| dedoxasme,nw|( 
evn meri,di kuri,ou klhronomi,a mou)88 

 
Praise of Wisdom 

1Wisdom will praise herself 
and in the midst of her people she will boast of herself. 

2In the assembly of the Most High she will open her mouth 
and in the presence of his host she will boast about herself,  

 

3’I came out of the mouth of the Most High 
and as a mist I covered [the] earth; 

4I pitched my tent in the highest heaven, 
and my throne was in a pillar of cloud; 

5The perimeter of heaven I alone encircled 
and in the depths of the abysses I walked; 

6In the swells of the sea and in all the earth 
and in every people and nation I have led the way. 

7Among all these I sought rest 
and in some inheritance I will take lodging. 

 

                                                           
87 No Hebrew survives of this portion of Sirach, though an attempt was made by P.W. Skehan, “Structures in Poems 
on Wisdom: Proverbs 8 and Sirach 24,” CBQ 41 (1979), to retrovert Ben Sira's grandson's Greek of ch.24 into 
Hebrew. (374) 
88 J. Ziegler, ed., Sapientia Iesu Filii Sirach, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae 
Scientiarum Gottingensis editum., XII,2, Göttingen: Vandenhoeck & Ruprecht, 1965), prefers to read v.12b as 
above, whereas the textual evidence seems to point overwhelmingly to reading it klhronomi,aj auvtou/. (238)   
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8Then the founder of all things commanded me, 
and the one who founded me put down my tent 

and said, “In Jacob pitch your tent 
and in Israel obtain an inheritance.” 

9Before the age, from the beginning he founded me, 
and until an age in no way will I cease to exist. 

10In a holy tent before him I served 
and just so in Zion I was established; 

11in [the] city [which he] loved equally he put down [my tent] 
and in Jerusalem my power; 

12and I took root in a glorified people, 
in a portion of the Lord, my inheritance.’ 

 
 The above pericope contains the introduction and the first two of six stanzas89 in Wisdom's poem 

describing her origins and person, a pericope that if not structurally dependent, bears a very close relationship to 

Proverbs 8.90 This portion regards the origins of Wisdom.  The intertextual connections with LXX Gen 1.1-5 start 

with a creation theme and are substantiated by a common vocabulary (gh/( ouvrano,j( a;bussoj( avrch,).   

 In the poem Wisdom is the primary character.  She is giving praise to herself, boasting of her place in the 

cosmos and tracing her place in the history of Israel from creation to Exodus to Temple, ultimately (though outside 

this pericope) associating herself with the Law/Torah of Moses.91 

It is in the assembly of the Most High that she gives her speech.  While Wisdom's creation is not explicitly 

mentioned until v.9, she does say that she came forth from the mouth of the Most High in v.3, covering the earth like 

a mist.  Di Lella suggests that this is reminiscent of LXX Gen 1.2 when the pneu/ma qeou/ hovers over waters,92 

which, while possible, is not borne out by any direct resemblance.  Initially, Wisdom places her residence above the 

earth, pitching her tent in the heavens93 and her throne in a pillar of cloud.94  V.5, then, foregrounds Wisdom's place 

in creation insofar as she is the one who alone encircled the perimeter of heaven (ouvrano,j)95 and walked through the 

depths of the abysses (a;bussoj).96  In this verse, Wisdom appears to be the creator and boundary maker, not the 

Lord.  Vv. 6-7 marks a shift from Wisdom's ubiquity (v.6) to her search for an earthly residence (v.7).   

                                                           
89 The poem, Sirach 24.1-33, can be subdivided into the introduction (vv.1-2), and six stanzas (stanza one 3-7, two 
8-12, three 13-15, four 16-17 and 19-22, five 23 and 25-29, six 30-33).  Vv. 18 and 24 are attributable to a later 
lengthening of the Greek text, a recension to which Di Lella refers as GII.  Also, it should be noted that Di Lella 
suggests that Ben Sira in the composition of this chapter is mimicking Proverbs 8 using the same number of lines 
and poetic structure.  Cf. P.W. Skehan and A.A. Di Lella, The Wisdom of Ben Sira, (AB 39; New York: Doubleday, 
1987)331. 
90 Skehan, “Structures in Poems on Wisdom,”  365-379. 
91 Sir 24.23-33 
92 Skehan and Di Lella, Ben Sira, 332. 
93 Cf. LXX Isa 33.5, 57.15; Ps 113.5. 
94 LXX Job 22.14 [asterisked].  Also, evn stu,lw| nefe,lhj is used to refer to God's leading presence in the Exodus 
event – LXX Exod 13.21, 19.19; Num 14.14; Neh 9.12, and in a revelatory presence – LXX Num 12.5, Ps 98.7 
[99.7].  
95 It is notable that LXX Isa 40.22 has God occupying the circle of the earth (o` kate,cwn to.n gu/ron th/j gh/j). 
96 In the Hebrew text of Sir 43.23ff, Rahab (absent in the Greek) and the abyss are stilled and become messengers of 
God, all of this done because of God’s reasoning (logismo,j in v.23) and word (lo,goj in v.26). 
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In v.8, the beginning of the second stanza, the Lord intervenes to inform Wisdom that she is to pitch her 

tent (kataskhno,w)97 in Israel.98  In v.9, there is a return to creation language with Wisdom describing her creation as 

before the age, from the beginning (pro. tou/ aivw/noj avpV avrch/j).  An intertextual connection with LXX Gen 1.1-5 

comes in avpV avrch/j, which is reminiscent of evn avrch/| in LXX Gen 1.1 and LXX Prov 8.23, the connection with the 

latter being the closer of the two (pro. tou/ aivw/noj evqemeli,wse,n me evn avrch/) differing only in verb.99  The final three 

verses (vv.10-12) reiterate the earthly placement of Wisdom in Israel.  This relocation, or maybe more appropriately, 

re-tenting, to Jerusalem geographically places Wisdom's residence in the Temple (evn skhnh/| a`gi,a – v.10a).  This 

ministering (leitourge,w) in the Temple ultimately finds expression in the Law of Moses (24.23-33). 

 In its intertextual relation to LXX Gen 1.1-5 and additionally to LXX Proverbs 8 and other 

creation/wisdom texts,100 Sir 24.1-12 is a colorful piece of the tapestry.  While LXX Proverbs 8 attempts to portray 

Wisdom's role in creation as passive, Sirach gives her a more, if only slightly, active creative role in her action of 

encircling of the heavens and traversing the abyss. 

 
4.2.11 2 Maccabees 7.28 
 

avxiw/ se( te,knon( avnable,yanta eivj to.n ouvrano.n kai. th.n gh/n kai. ta. evn auvtoi/j pa,nta 
ivdo,nta gnw/nai o[ti ouvk evx o;ntwn evpoi,hsen auvta. o` qeo,j( kai. to. tw/n avnqrw,pwn ge,noj 
ou[tw gi,netai) 
 
I demand you, child, when you look upon heaven and earth and when you see all that is in 
them, [you ought] to know that God did not make them out of that which existed, and that 
the human race came into being the same way. 

 
 This verse comes toward the end of a story101 about a mother and her seven sons who are martyred for 

refusing to apostasize by eating pork.102  The tone of the narrative is set by the spokesperson of the group who 

responds on their behalf to their torturers, e[toimoi ga.r avpoqnh,|skein evsme.n h' parabai,nein tou.j patri,ouj no,mouj – 

‘For we are ready to die rather than transgress the laws of our fathers.’103  In the midst of this narrative, which is 

more about martyrdom, faithfulness, and resurrection than creation, there is a grounding of the hope for resurrection 

in the idea that God, the creator (ò tou/ ko,smou kti,sthj – v.23), King of the universe (o` tou/ ko,smou basileu,j – v.9) 

and giver of life (vv.22-23), is the God who created heaven and earth out of nothing and therefore is certainly then 

                                                           
97 Also used above in v.4. 
98 There is a similarity between Ben Sira's understanding here of wisdom's taking up residence / tenting in Jerusalem 
with the langauge in Wis 9.8, which sees the Temple as a copy (mi,mhma) of the holy tent (skhnh. a[gia) which is from 
the beginning (avpV avrch/j). 
99 It seems relatively clear that v.9 intends to chronologically place wisdom at the beginning of creation; whereas a 
similar statement in Sir 1.4, prote,ra pa,ntwn, reads more like a statement of rank, i.e., the superior thing of the first 
things created.  See below, p. 166. 
100 Cf. LXX Jer 10.12, 28.15; Ps 103.24; Prov 8.22-31; Job 38.37. 
101 2 Maccabees 7 
102 As with other so-called Apocryphal texts in this list, I include 2 Macc 7.28 given that it can be dated sometime 
from mid- to late-second century BCE (cf. APOT 1.128-129; and G.W.E. Nickelsburg, Jewish Literature between 
the Bible and the Mishnah, (Philadelphia: Fortress, 1981) 121), and as such, was likely used by interpreting 
communities as scripture.  Again, it should be noted that this is a fuzzy distinction.  Canon is not yet a category.  
Yet, assuming a date in the second century BCE places 2 Maccabees in the ‘pre-canonical’ mix.   
103 2 Macc 7.2c   
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able to resurrect or recreate human life.  There is a confessional quality to the creation statement, bolstered in its 

intertextual relationship with LXX Gen 1.1-5 by common vocabulary (ouvrano,j( gh/( poie,w, with the word-pair 

ouvrano,j/gh).   

 Of particular importance in this passage is the advent of the idea that the world was created ex nihilo.  By 

looking upon the first elements (to.n ouvrano.n kai. th.n gh/n) and all that is in them, it is evident that God did not 

make (poie,w) out of that which already existed (evx o;ntwn).  According to 2 Macc 7.28, creatio ex nihilo is obvious 

in the evidence.  If 2 Maccabees can be dated to the first half of the first century BCE, two things follow.  The first 

is that the writer of 2 Maccabees likely had access to the OG of Genesis, as it appears that 2 Macc 7.28 is dependent 

on LXX Gen 1.1.  The second is that 2 Macc 7.28 provides another104 expression of the creatio ex nihilo thread in 

the intertextual tapestry of LXX Gen 1.1-5. 

 
4.2.12 Prayer of Manasseh 1-4105 
 

1 ku,rie pantokra,twr(106  
o` qeo.j tw/n pate,rwn h`mw/n( 
tou/ Abraam kai. Isaak kai. Iakwb  

kai. tou/ spe,rmatoj auvtw/n tou/ dikai,ou   
2  o` poih,saj to.n ouvrano.n kai. th.n gh/n su.n panti. tw/| ko,smw| auvtw/n(   
3  o` pedh,saj th.n qa,lassan tw/| lo,gw| tou/ prosta,gmato,j sou(  

o` klei,saj th.n a;busson kai. sfragisa,menoj107 tw/| foberw/| kai. evndo,xw| ovno,mati, sou\   
4  o]n pa,nta fri,ttei kai. tre,mei avpo. prosw,pou duna,mew,j sou\ 

 
1O Lord, Almighty, God of our fathers,  

of Abraham and Isaac and Jacob and of their righteous offspring, 
2The one who created the heaven and the earth along with everything else of theirs, 
3The one who fettered the sea by the word of your command, 

who shut in the abyss and sealed (it) by your fearful and esteemed name, 
4which (causes) all things (to) shudder and tremble in the presence of your power. 

 
 From the Prayer of Manasseh, an expansion of the prayer mentioned in 2 Chron. 33.18,108 these opening 

lines109 begin what is a marked penitential shift from Manasseh's wicked, idolatrous ways to worship of the Lord the 

                                                           
104 Also, Jub. 2.2, Jos.Asen. 12.4, Pr.Man. 2, Philo, Opif 29, and possibly Josephus, Ant. 1.27-29. 
105 Greek text in Apos.Con. 2.22.12a, per Denis, ed., Fragmenta Pseudepigraphorum Graeca, 115-116. 
106 Codex Alexandrinus adds evpoura,nie, though Rahlfs thinks this is misplaced from Od.14.11, cf. A. Rahlfs, ed., 
Psalmi cum Odis, (Septuaginta - Vetus Testamentum Graecum: Auctoritate Acadamiae Scientiarum Gottingensis 
editum., 10, Göttingen: Vandenhoeck & Ruprecht, 1931) 362. 
107 The 7th c. ms, T (Municipal library, Zürich), reads )))kai. sfragisa,menoj auvth.n))), see Rahlfs, Psalmi cum Odis, 
362. 
108 W.M. Schneidewind, “A Qumran Fragment of the Ancient "Prayer of Manasseh"?,” ZAW 108 (1996) notes that 
on 4Q381 33,8 (cf. E.M. Schuller, Non-Canonical Psalms from Qumran: A Pseudepigraphic Collection, (HSS 28; 
Atlanta: Scholars, 1986) 267-283, plate IX) there is a superscription reading h#nml hlpt - The Prayer of Manasseh 
– though the prayer that it heads bears no further resemblance to the Greek Pr.Man.  What is of interest is his 
suggestion that the Qumran Prayer of Manasseh could be a different interpretive tradition about Manasseh parallel 
and possibly pre-dating the Chronicler's reworking of 2 Kings 21.10-18. (105-107) 
109 On the structure of Pr.Man. D.J. Harrington, “Prayer of Manasseh,” in The Harper Collins Bible Commentary 
(ed. J.L. Mays; San Francisco: HarperSanFrancisco, 2000) notes that vv.1-7 function as an invocation, with v.1 as a 
naming of God and vv.2-3 as an accounting of creation (798).  For some reason, he treats v.4 separately, a choice 
which does not seem in line with the text, as v.4 describes the effects of the divine name.  It may be that he is 
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God of Israel.110  It is likely that it was originally composed in Greek.111  It is also preserved in other languages and 

is found in the psalm-like addition to LXX Psalms called Odes, a collection of songs and prayers from Hebrew 

Bible, New Testament, with the one exception being Odes 12 – the Prayer of Manasseh. Odes , a compilation of 

prayers from both Hebrew Bible and New Testament, is used liturgically in Orthodox Churches112 and is in all 

Greek Psalms manuscripts from the 5th c. CE.113  It is somewhat misleadingly included in modern critical editions of 

the LXX, including Rahlfs’.114  Pr.Man. most likely falls within the historical scope of this study, as it is used in 

Didascalia Apostolorum, giving it a terminus ante quem of third century CE.115  While many scholars are eager to 

ascribe Jewish authorship, it seems an open question.116   

 The above pericope is an intertext with LXX Gen 1.1-5 (poie,w( ouvrano,j&gh/( a;bussoj).117 While repentance 

is the primary theme of the psalm as a whole, Pr.Man.1-4 is a theological statement about the one to whom 

Manasseh is repenting – the God of the Patriarchs and the Creator God.  LXX Gen 1.1 bears close resemblance with 

Pr.Man. 2, absent any temporal reference.  In addition to the all-encompassing nature of God's creative influence, 

the author of the Prayer of Manasseh is also concerned with creation by limitation, specifically of the sea (qa,lassa) 

by ‘the word of your command’ and the abyss (a;bussoj)118 by the fear- and glory-inspiring name of God.119  In this 

there are intertextual links here with LXX Job 26.10, where the divine command (pro,stagma) encircles the face of 

the water (evpi. pro,swpon u[datoj – cf. LXX Gen 1.2),120 and more generally with creation by enclosing the waters 

such as in LXX Job 38.8.10, 11 and LXX Ps 103.7, 9 (MT Ps 104). 

                                                                                                                                                                                           
following the punctuation in Rahlfs, ed., Psalms - Göttingen, which places a high-dot at the end of v.3 and a comma 
at the end of v.4 (362). 
110 The Chronicler's expansion of Manasseh's legacy is considerably kinder than the account in 2 Kings 21.10-18, 
where there is no record of his Babylonian captivity or change of heart.   
111 A.-M. Denis, Introduction aux Pseuépigraphes Grecs d'Ancien Testament, (SVTP 1; Leiden: Brill, 1970) 181. 
112 H.B. Swete, Introduction to the Old Testament in Greek, (2nd revised ed.; London: Cambridge, 1914) 253-254. 
113 M. Hengel, The Septuagint as Christian Scripture: Its Prehistory and the Problem of its Canon (Grand Rapids, 
MI: Baker, 2002) 59. 
114 Jobes and Silva, Invitation, 78 n.22.   
115 Denis, Introduction aux Pseudépigraphes Grecs, 181. 
116 Note the article by J.R. Davila in a forthcoming Festschrift for Betsy Halpern-Amaru, in which he scrutinizes 
Pr.Man. with his method for establishing the provenance of pseudepigrapha.  Elsewhere, Davila outlines his method 
and in passing notes that it is possible that Pr.Man. is of Jewish provenance, but there is little positive evidence, cf. 
Provenance, 234.  An abbreviated form of the method and argument can be found in J.R. Davila, “The Old 
Testament Pseudepigrapha as Background to the New Testament,” ExpTim 117 (2005) 53-57.  An example of a text 
that assumes ancient and Jewish authorship of Pr.Man., cf. B.M. Metzger, An Introduction to the Apocrypha, (New 
York: Oxford University Press, 1957) 123-128. 
117 One might also consider evpoura,nie, cognate of ouvrano,j, as found in Codex Alexandrinus. 
118 There are at least two other texts that juxtapose sea (qa,lassa) and abyss (a;bussoj) in creation(-like) contexts: Sir 
24.5-6, in which sea and abyss occur together in a longer list of primal/cosmic elements which Wisdom has held 
sway; and Job 41.31, which describes the affects of the Leviathan on the waters. 
119 D. Sperber, “On Sealing the Abysses,” JSS 11 (1966) 168-174, elaborates on textual similarities around the idea 
of the name of God sealing the abyss.  This theme is picked up in two related accounts, b.Sukkah 53a & y.Sanh. 10, 
in which a potsherd bearing the divine name is used to seal the Abyss and thereby save creation from the threatening 
waters.  Sperber sees Pr.Man 3 in this thread, noting in passing (1) that in Midrash Shemuel the potsherd was placed 
over the Tehom at the beginning of creation and (2) that there may be an alternative creation story that accounts for 
this thread and is related to the likes of 1 En 69.16-25. 
120 One could also tacitly include other texts in which there is creation by speech, e.g. LXX, Jer 28.16; Amos 5.8, 
9.6; Ps 32.6, Ps 148.5.   
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4.2.13 Sirach 1.1-10121 
 

1pa/sa sofi,a para. kuri,ou 
kai. metV auvtou/ evstin eivj to.n aivw/na   

2 a;mmon qalassw/n kai. stago,naj u`etou/  
kai. h`me,raj aivw/noj ti,j evxariqmh,sei   

3u[yoj ouvranou/ kai. pla,toj gh/j  
kai. a;busson kai. sofi,an ti,j evxicnia,sei   

4prote,ra pa,ntwn e;ktistai sofi,a  
kai. su,nesij fronh,sewj evx aivw/noj   

 
6r`i,za sofi,aj ti,ni avpekalu,fqh  

kai. ta. panourgeu,mata auvth/j ti,j e;gnw 
8 ei-j evstin sofo,j fobero.j sfo,dra  

kaqh,menoj evpi. tou/ qro,nou auvtou/   
9  ku,rioj122 auvto.j e;ktisen auvth.n kai. ei=den kai. evxhri,qmhsen auvth.n  

kai. evxe,ceen auvth.n evpi. pa,nta ta. e;rga auvtou/   
10meta. pa,shj sarko.j kata. th.n do,sin auvtou/  

kai. evcorh,ghsen auvth.n toi/j avgapw/sin auvto,n 
 
1All wisdom is from the Lord  

and it remains with him forever.  
2Sand of the sea and drops of rain  

and days of eternity – who can count them?  
3(The) height of heaven, the breadth of earth  

and [the] abyss and wisdom, who can explore them?  
4Wisdom was created before everything,  

and prudent intelligence (is) from of old.  
 
6For to whom has the root of wisdom been revealed  

and who knows her great deeds?  
8(Only) one is wise, to be exceedingly feared,  

sitting upon his throne –  
9this same Lord created her and examined and accounted (for) her  

and poured her upon all his works,  
10among all flesh according to his gift,  

and giving her generously to those who love him. 
 
 These first lines from Sirach set the tone for the book as a whole as they tell of the primary status of 

wisdom within the created order (1.4) and clarify that wisdom was created by the Lord (1.9).  This pericope is extant 

in Greek and not preseved in any of the extant Hebrew manuscripts.  While this pericope has an obvious focus on 

creation, it is not the strongest intertext (ouvrano,j&gh/( a;bussoj) with LXX Gen 1.1-5.  One thing that distinguishes 

this text is its clear combination of creation and wisdom.123   

 The intersection of this pericope with LXX Gen 1.1-5 comes most clearly in the second question of the first 

stanza (v.3).  The question is asked, who can explore the heights of heaven, the breadth of earth, the abyss, and 

                                                           
121 The Greek text comes from Ziegler, ed., Sirach - Göttingen, 128-129.  The poetic arrangment reflects Skehan and 
Di Lella, Ben Sira, 137.  The pericope is missing vv.5, 7, and 10cd, in line with the judgment of Di Lella that these 
are later additions found in the manuscripts labeled GII. (55, 136) 
122 Ziegler, ed., Sirach - Göttingen, notes a preferable variant reading, kai. kurieu,wn, reflected in a variety of textual 
witnesses, including the Latin, et dominans deus. (129) 
123 Cf. LXX Jer 10.12, 28.15; Ps 103.24; Prov 8.22-31; Job 38.37; Sir 24.1-12; Herm 3.4. 



CHAPTER FOUR 

–178 – 

wisdom?  The implied answer is the Lord alone.  In this case, the lack of personification becomes apparent.  

Wisdom is one of the first things created, and thus not a co-creator.  Flowing from the placement of wisdom with 

three other primal first things, it seems that the phrase prote,ra pa,ntwn in v.4, is less about chronology and more 

about rank.124  Though it should be noted that there does appear to be a chronological statement placing wisdom first 

in order of creation in Sir 24.9.  Overall, there is little formal resemblance with LXX Gen 1.1-5.   

 
4.2.14 Additional Jewish Texts 

What follows are some brief comments about texts that, while of note, fall very near if not beyond the 

boundaries, semipermeable as they are, of this study.  These are the tattered edges of the larger tapestry.  As noted 

earlier, the texts and translation of these texts are located in Appendix D. 

 

1 Enoch 17.1-19.3 

 This text comes from the Book of the Watchers (1 Enoch 1-36), a Greek translation of the Aramaic.125  This 

pericope is an account of Enoch's journey to the Northwest (17.1-7 & 18.6-19.3) with a summary of what Enoch saw 

on the journey (18.1-5).126  This pericope is more cosmography than cosmogony as it explores the geography of 

heaven (17.1-7 & 18.6-9), including the throne of God (18.8), and the great chasm beyond heaven where the 

disobedient stars and the Watchers are imprisoned.  While the intertextual markers in this text (ouvrano,j&gh/( a;bussoj( 

evn avrch.|( nu,x&h`me,ra( sko,toj) are quite disparate and it is not necessarily a creation text, there are intersections with 

the intertextual tapestry as a whole worthy of note.  There is a concern for boundaries in this pericope, not 

establishing but reporting that they exist.  In particular, Enoch sees the boundaries (pe,raj) of the earth127 and 

everything.128  Also, the commodification of stars and thunder129 and winds130 is evident in their placement in 

celestial treasuries.   

 

                                                           
124 The occurrence of prote,ra in Wis 7.29 reflects a similar use, ranking wisdom above or superior to light.  
125 There are at least five Aramaic mss from Qumran Cave 4 that contain portions of the Book of the Watchers 
(4QarEnocha-e). 
126 Following A. Dillmann, Das Buch Henoch übersetzt und erklärt, (Leipzig: Vogel, 1953) 118, and R.H. Charles, 
The Ethiopic Version of the Book of Enoch: Edited from Twenty-Three MSS. together with the Fragmentary Greek 
and Latin Versions, (Anecdota Oxoniensia, Semitic Series 11; Oxford: Clarendon, 1906) 42, G.W.E. Nickelsburg, 1 
Enoch: A Commentary on the Book of 1 Enoch, (ed. K. Baltzer; Hermeneia; Minneapolis: Fortress, 2001) suggests 
that 1 En 19.1-2 is out of place, and on stylistic grounds ought to be inserted after 1 En 18.11. (287) 
127 1 En 18.5, 10 
128 1 En 19.3 
129 1 En 17.3 
130 1 En 18.1 Within the tapestry of LXX Gen 1.1-5, Ps 134.7 [EV 135.7] includes the ‘treasures of the winds.’  Of 
note here is the difference between the MT and LXX of Jeremiah.  As noted in Chapter 2 (see above, pp. 78-79), 
what are the treasuries of winds in MT Jer 10.13 & 51.16 are the treasuries of light in LXX Jer 10.13 and 28.16.   
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1 Enoch 21.1-3 

 As with the longer text from the Book of the Watchers above, this pericope is a translation of what was 

likely an Aramaic original.131  Similar to 1 En 17.1-19.3, this is a cosmographic snapshot from Enoch's eastward 

journey to the place of punishment for disobedient stars.132  Of special note in this text is the occurrence of 

avkataskeu,astoj, which is otherwise absent from the intertextual tapestry of LXX Gen 1.1-5.  In this text, 

avkataskeu,astoj is coupled with fobero,j and describes a place that is both unformed / chaotic and fear-inspiring.  

The relation of this unusual and possibly unique use of avkataskeu,astoj in 1 En 21.1-3 with LXX Gen 1.2 was noted 

as early as Origen's De principiis.133  The use of avkataskeu,astoj in 1 En 21.2, if it is in direct conversation with 

LXX Gen 1.2, may be making a value judgment on the unformed-ness of Gen 1.2.   

 

Philo, Quod Deus sit immutabilis 58 
 

Light, because of its intimate connection with sight in Philo's estimation,134 is a central concept that gets 

tossed about in a variety of ways.  For the purposes of this study, Deus 58 illustrates Philo's understanding of the 

light of Day One in relation to the Creator and the lights of the fourth day: ‘But that light is created, whereas God 

saw before creation, being Himself His own light.’135  Also along these lines, though without a specific relation to 

creation, is De migratione Abrahamo 40,136 in which Philo equates the light of Day One with wisdom.  Finally, the 

idea that God is God's own light may also be expressed in Philo's understanding that the Holy of Holies is never 

dark.137  

 

Philo, De aeternitate mundi 17-19 
 
 Philo here asserts that Moses' law/philosophy precedes any of the philosophers.138  In this pericope,139 Philo 

is specifically in dialogue with Hesiod, whom he quotes verbatim.140  Moses, Philo's philosopher par excellence,141 

                                                           
131 This portion of 1 Enoch is preserved in one Greek manuscript, the Cairo Papyrus 10759 (6th c. CE), which 
includes 1 En 19.3-21.9 in duplicate, cf. M. Black, Apocalypsis Henochi Graece, (PVTG 3; Leiden: E.J. Brill, 1970) 
7-8.  This manuscript, discovered in a Christian grave in Akhmim, Egypt, in 1886-87, cf. APOT 1.6. 
132 1 En 20-36 
133 In De principiis 4.4.8 (first quarter of the third century CE) Origen draws an allegorical connection between 1 En 
21.1 and LXX Gen 1.2 based on their common word, avkataskeua,stoj.  He reads Enoch's journey to the East to the 
unformed (place) – ad inperfectum (1 En 21.1) in line with LXX Gen 1.2, equating the imperfection (ad 
inperfectum) that Enoch saw to the imperfection at the beginning of creation – inperfectus being roughly equivalent 
to avkataskeu,astoj.  Cf. Nickelsburg, 1 Enoch, 90-91. 
134  Philo speaks of sight as the ‘queen of the senses’ (cf. Abr. 150) Elsewhere, he looks to the first light – the light of 
Day One (LXX Gen 1.3) – and asserts that this light is the first thing to be called good, kalo,j, (Abr. 156) because it 
is the best of gifts facilitating human observation and intellectual exploration (cf. Spec. 3.185, 194, 202). 
135  to. de. aivsqhto.n fw/j genhto,n( e`w,ra de. o` qeo.j kai. pro. gene,sewj fwti. crw,menon e`autw/|) Deus 58. 
136  Migr. 40: 

au[th qeou/ to. avrce,tupon @h`li.ou# fe/ggoj( ou- mi,mhma kai. eivkw.n h[lioj) 

She/This one (wisdom) is God's archetypal luminary, and the sun is a copy and image of it/her. 
137 Spec 1.296-298 
138 Philo names Hesiod, Aristotle, and the Stoics.   
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is the fountain of all proper philosophy,142 making it perfectly natural for Philo to move back and forth between 

philosophy and Torah.  His direct quote of LXX Gen 1.1-2a, in this text is a bridge between the philosophy of 

Moses and, in this case, that of Hesiod. 

 

Sirach 33.7-15 

 Like the others texts in this section, Sir 33.7-15143 is a marginal inclusion.  Its primary touchstone with 

LXX Gen 1.1-5 and this study is its use of diacwri,zw,144 expressing the idea of creation by differentiation,145 an idea 

evident in LXX Gen 1.4, and throughout LXX Genesis 1.146  It is in the knowledge of the Lord that seasons and 

holidays are distinguished from other days.147  Likewise, people are separated or distinguished, good from bad, 

blessed from cursed.148  Thinking in terms of wisdom, it is by the Lord's knowledge (gnw/sij in v.8 and evpisth,mh in 

v.11149) that these opposites are established, day from day, holy-day from ordinary day, good folk from bad, and 

good from evil.  The word sofi,a is not found in this text.  The idea of wisdom created in the fabric of the universe, 

however, is present, though not in personified form in the likes of Sir 1.1-10 and 24.1-12. 

 
4.3 Christian Texts 
 
4.3.1 Epistle to Diognetus 7.2 
 

avllV auvto.j avlhqw/j ò pantokra,twr kai. pantokti,sthj kai. avo,ratoj qeo,j( auvto.j avpV ouvranw/n 
th.n avlh,qeian kai. to.n lo,gon to.n a[gion kai. avperino,hton avnqrw,poij evni,druse kai. 
evgkatesth,rixe tai/j kardi,aij auvtw/n\ ouv( kaqa,per a;n tij eivka,seien( avnqrw,poij u`phre,thn tina. 
pe,myaj h' a;ggelon h' a;rconta h; tina tw/n diepo,ntwn ta. evpi,geia h; tina tw/n pepisteume,nwn 
ta.j evn ouvranoi/j dioikh,seij( avllV auvto.n to.n tecni,thn kai. dhmiourgo.n tw/n o[lwn( w-| tou.j 
ouvranoj e;ktisen( w-| th.n qa,lassan ivdi,oij o[roij evne,kleisen( ou- ta. musth,ria pistw/j pa,nta 

                                                                                                                                                                                           
139 This pericope comes from a treatise whose Philonic authorship is questioned because ‘the work seems to argue 
for the uncreatedness of the world’(cf. Schenck, Brief Guide, 115), a concept which is clearly outside of Philo's 
credal formula about creation (cf. Opif 171-172; Mig 183). 
140 In Aet. 17, Philo quotes Hesiod, Theogony 116-117.  Philo draws from Aristotle's quotation of the same passage 
from Hesiod's Theogony in Physics 4.1.208. 
141 This idea is brought forward into early Christianity by the likes of Justin Martyr, First Apology 59.  Also in his 
Hortatory Address to the Greeks 10, Justin mentions both Philo and Josephus for his understanding that Moses 
received training and wisdom from his teachers in Egypt. 
142 This perception of Moses is portrayed in this pericope, though even more clearly in Opif 8. 
143 Skehan and Di Lella, Ben Sira,  define the unit ‘the Providence of God’ as 32.14-33.18, with 33.7-15 as one 
poem therein. (393-401) 
144 One will also find h̀me,ra and fw/j, in addition to diacwri,zw.  Manuscript E (an undated Hebrew ms. and the only 
Hebrew ms. with the whole of 33.7-15) and the Syriac mss. contain an addition to v.14 with the opposites light and 
dark, a possible ‘allusion’ to Gen 1.2-3, ‘in which darkness is a concomitant of chaos (noncreation) and light is the 
first of God's creatures.’ Skehan and Di Lella, Ben Sira, 401.  Such a textual variant, even though minor, suggests 
that this text may have been read in light of Gen 1.1-5 and thus more closely related. 
145 There are two other occurrences of the verb in Sirach (6.13 and 12.9) both of which speak not of creation but of 
the separation of enemies and friends.   
146 LXX Gen 1.6, 7, 14, 18. 
147 Cf. Sir 33.7-9, with diacwri,zw in v.8.  The mention of the ordering of festivals and seasons may build upon the 
placement of Wisdom in special relationship with Israel, cf. S. Goan, “Creation in Ben Sira,” Mils 36 (1995) 79.  
While there may be an allusion to this idea of Israel’s specialness in Sir 33.8, it is much clearer in Sirach 24. 
148 Cf. Sir 33.10-13, with diacwri,zw in v.11. 
149 One might expect God's creative actions here to come from the Lord's sofi,a.   
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fula,ssei ta. stoicei/a( parV ou- ta. me,tra tw/n th/j h`me,raj dro,mwn <o` h[lioj>150 ei;lhfe 
fula,ssein( w-| peiqarcei/ selh,nh nukti. fai,nein keleu,onti( w-| peiqarcei/ ta. a;stra tw/| th/j 
selh,nhj avkolouqou/nta dro,mw|\  w-| pa,nta diate,taktai kai. diw,ristai kai. ùpote,taktai( ouvranoi. 
kai. ta. evn ouvranoi/j( gh/ kai. ta. evn th/| gh/|( qa,lassa kai. ta. evn th/| qala,ssh|( pu/r( avh,r( a;bussoj( 
ta. evn u[yesi( ta. evn ba,qesi( ta. evn tw/| metaxu,\ tou/ton pro.j auvtou.j a.pe,steilen) 
 
But he is truly the almighty and creator-of-all and invisible God – he himself from (the) 
heavens set in place for humankind151 and firmly fixed in their hearts the truth and the holy and 
unknowable word.  Not, as one might guess,152 did he send to humanity just any attendant or 
angel or a ruler or any one of those who administer earthly things or any one of those who have 
been faithful managing things in heaven, but the technician and creator of the whole himself by 
whom he created the heavens, by whom he contained153 the sea by its own borders, the 
mysteries of whom are guarded faithfully by all the elements, alongside of whom <the sun> 
continues to take care of the lengths of the courses of the day, whom the moon obeys when 
ordered to shine at night, whom the stars obey when following the courses of the moon; by 
whom everything continues to be appointed and boundaried and subjugated, the heavens and 
that which is in the heavens, the earth and that which is in the earth, the sea and that which is in 
the sea, fire, air, (the) abyss, that which is in the heights, that which is in the depths, that which 
is in between.  This is the one he sent to them.  

  
 The above periocope comes from the Epistle to Diognetus, an early Christian text with very limited and late 

manuscript evidence154 that likely dates from the second century CE.155  All difficulties aside, this pericope provides 

an intersection of creation language and early Christology.  There is significant intertextual commonality with LXX 

Gen 1.1-5 (avo,ratoj( ouvrano,j( gh/( nu,x( a;bussoj), though there is little, if any, direct relationship with our primary 

text.  After describing God in three categories: pantokratwr/Almighty; pantokti,sthj/creator of all;156 and 

avo,ratoj/invisible,157 the Christ-figure, possibly referenced in Johannine terms as the lo,goj,158 is pictured as co-

                                                           
150 o` h[lioj is in the editio princeps of H. Stephanus (Paris, 1592) but absent from Codex Argentoratensis (13th/14th 
c.) and the late 16th c. transcription of B. Haus (Tübingen, 1580).  See A. Lindemann and H. Paulson, Die 
Apostolischen Väter, (Tübingen: Mohr Siebeck, 1992) 306, 314; B.D. Ehrman, ed., The Apostolic Fathers, (LCL 25 
[updated edition] 2 vols., Cambridge: Harvard, 2003) 128-129. 
151 avnqrw,poij 
152 While "guess" bends eivka,zw a bit, this translation attempts to get at the meaning of the phrase. 
153 evnklei,w 
154 H.G. Meecham, The Epistle to Diognetus: The Greek Text with Introduction, Translation, and Notes, 
(Manchester: Manchester University Press, 1949) outlines the manuscript history of Diognetus, which includes the 
unfortunate fact that the sole manuscript containing the text (12th/13th c. Codex Argentoratensis) was destroyed by 
fire in Strassburg, 24 August 1870, as a result of the Franco-Prussian War. (68)  Evidence for the Greek text is based 
on 16th c. transcripts of the Argentoratensis.   
155 Ehrman, ed., Apostolic Fathers, 2.127; Meecham, Epistle to Diognetus, surveys opinion (pre-1949) on the 
authorship and date of the epistle (16-19) and cautiously comes down on 150 CE. (19) 
156 This word is not found in the LXX or in LS.  As noticed by Meecham, Epistle to Diognetus, this may be a 
coinage from the likes of o` pa,ntwn kti,sthj in 2 Macc 1.24, or o` kti,sthj a`pa,ntwn in Sir 24.8. (118) 
157 With this use of avo,ratoj, Diognetus incorporates the middle-Platonic categories of visible and invisible, e.g., 
Philo, Opif 29, Spec 1.20, Legat. 318; Col 1.15. 
158 It is difficult to assert with any certainty that this use of lo,goj in Digonetus is Johannine, in line with John 1.1ff.  
In the above pericope, lo,goj is clearly coupled with avlh,qeia.  One might look to the Johannine prologue, specifically 
to Jn 1.14 and 17, where in the incarnate lo,goj grace and truth become evident, though no direct connection or 
reliance is evident.  Within Diognetus, Jesus is referred to as the lo,goj (cf. 11.2, 3, 7, 12.9), though Diog 11-12 are 
most likely an addition to the original letter, chs. 1-10, cf. Meecham, Epistle to Diognetus, 64-66.  It is impossible to 
base a clear argument for the meaning of lo,goj in Diog 7.2 on internal evidence.  Meecham also has a brief 
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creator (auvto.n to.n tecni,thn kai. dhmiourgo.n tw/n o[lon)159 – the means by which the Almighty created the heavens, 

boundrified the sea, organized the celestial time-keepers.  The pericope concludes with a laundry list of those things 

that the Christ-figure has appointed, boundaried, and subjugated: the heavens, the earth, the sea, and all their 

contents, and also fire, air, the abyss (a;bussoj), and everything else. 

Of significance in this study are the picture of the Christ-figure and the concern for order in Diog 7.2.  The 

Christ-figure is the central focus of the pericope and is clearly present and creatively active from the beginning.  

This falls in line with other texts that have a first-created figure involved with and/or present at the creation of the 

physical world.160  The concern for order, specifically creation by the boundrification of the sea, is a recurring thread 

throughout the intertextual tapestry of Gen 1.1-5,161 though the language in Diognetus does not appear to be reliant 

on any specific text. 

 
4.3.2 Colossians 1.15-20162 
 

15o[j evstin eivkw.n tou/ qeou/ tou/ avora,tou( prwto,tokoj pa,shj kti,sewj(   
16 o[ti evn auvtw/| evkti,sqh ta. pa,nta evn toi/j ouvranoi/j kai. evpi. th/j gh/j( ta. o`rata. kai. ta. 

avo,rata( ei;te qro,noi ei;te kurio,thtej ei;te avrcai. ei;te evxousi,ai\  
ta. pa,nta diV auvtou/ kai. eivj auvto.n e;ktistai\   

 

17kai. auvto,j evstin pro. pa,ntwn kai. ta. pa,nta evn auvtw/| sune,sthken(   
18 kai. auvto,j evstin h̀ kefalh. tou/ sw,matoj th/j evkklhsi,aj\  
 
o[j evstin avrch,( prwto,tokoj evk tw/n nekrw/n( i[na ge,nhtai evn pa/sin auvto.j prwteu,wn(   

19 o[ti evn auvtw/| euvdo,khsen pa/n to. plh,rwma katoikh/sai   
20 kai. diV auvtou/ avpokatalla,xai ta. pa,nta eivj auvto,n( eivrhnopoih,saj dia. tou/ ai[matoj 

tou/ staurou/ auvtou/(  
diV auvtou/163 ei;te ta. evpi. th/j gh/j ei;te ta. evn toi/j ouvranoi/jÅ 

 
15He is the image of the invisible God, first born of all creation,  

16because in him all things in heaven and upon earth were created, those which are 
visible and those which are not visible, whether thrones or dominions or rulers or 
powers –  

all things were created through him and in him.  
 

                                                                                                                                                                                           
discussion of this problem, coming to no firm conclusion. (118)  Similarly cautious is J.T. Lienhard, “The 
Christology of the Epistle to Diognetus,” VC 24 (1970) 282. 
159 In Heb 11.10, tecni,thj and dhmiourgo,j are used together to describe God.  The context in Hebrews – model of 
faith, Abraham, while having to live in a tent, anticipates the heavenly Jerusalem (cf. Heb 12.22 – H.W. Attridge, 
The Epistle to the Hebrews, (ed. H. Koester; Hermeneia; Philadelphia: Fortress, 1989) 324) with foundations that are 
from God the architect and creator – differs from Diog 7.2, in which it is the Christ-figure that is the architect and 
creator of the physical cosmos.  Of interest is the suggestion of R.G. Tanner, “The Epistle to Diognetus and 
Contemporary Greek Thought,” in Studia Patristica XV (ed. E.A. Livingston; Berlin: Akademie-Verlag, 1984), that 
this is an example of an early Christian ‘binitarian’ reading of the Christ-figure in light of contemporary Stoic 
(tecni,thj) and Middle-Platonic (dhmiourgo,j) philosophic categories. (503-504) 
160 Wisdom – LXX Prov 8.22-31, Sir 24; Christ – Jn 1.1-5, Col 1.15-20, 1 Clem 33.4. 
161 LXX Job 38.10 – sea; LXX 103.9 & Isa 40.12 – waters.  Also, 1 Clem 20.5-8, 33.3. 
162 The Greek of the New Testament texts in this chapter is taken from Nestle-Aland, Novum Testamentum Graece, 
(27 ed.; Stuttgart: Deutsche Bibelgesellschaft, 1993).  The following poetic arrangement of Col 1.15-20 comes from 
N.T. Wright, “Poetry and Theology in Colossians 1.15-20,” NTS 36 (1990) 446. 
163 While the oldest mss include diV auvtou, its problematic nature has been dealt with by even more, mostly later mss 
that remove it, cf. Nestle-Aland, Nestle-Aland, . 
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17And he is the first of all, and all things have come together,  
18and he is the head of the body of the Church.   
 
He is (the) beginning, the first born of the dead, in order that he might be first in all things, 

19because in him the fullness of everything was pleased to dwell  
20and through him all things, whether upon earth or in heaven, (were pleased) to be 

reconciled in him, making peace by the blood of his cross.   
  
 This pericope, commonly referred to as the Christ-hymn,164 comes within a larger section of Colossians 

about the person of Christ,165 and it interprets the person and death of Jesus in cosmic terms.166  While Col 1.15-20 

numbers among the few texts in the New Testament that likely have Gen 1.1-5 in mind, it is also sufficiently linked 

with LXX Gen 1.1-5 intertextually (avo,ratoj( avrch,( poie,w( ouvrano,j&gh/). 

 In this tightly woven text, the vision of creation portrays Christ as the beginning (avrch,) of all, the physical 

image of the invisible (avo,ratoj) God,167 and the creative agent or conduit through whom everything came into 

existence.  Christologically, it bears significant similarity with John 1168 and other Christ-creation texts169 and also 

those that place a personified Wisdom-figure at the beginning.170  It is clear that the author of Colossians posits that 

the entirety of creation is to be generated through Christ as noted by the use of ouvrano,j&gh/ as a form of hendiadys.171  

Creation, however, is not the complete focus of the passage.  Christ is also placed at the head of the church, though 

the author indicates nothing here about the nature of the church.172  Käsemann notes that this reference to church 

was likely appended by the author as an interpretation of the hymn's original wording that referred to Christ as head 

                                                           
164 On independent nature of this pericope, cf E. Lohse, Colossians and Philemon, (trans. W.R. Poehlmann and R.J. 
Karris; ed. H. Koester; Hermeneia; Philadelphia: Fortress, 1971) 41-61, especially 41 n.64. 
165 Col 1.9-23 
166 While I am convinced by Käsemann that Col 1.15-20 is a Christian hymn that has been adapted by the author of 
Colossians [see E. Käsemann, “A Primitive Christian Baptismal Liturgy,” in Essays on New Testament Themes 
(trans. W.J. Montague; SBT 41; Naperville: Alec R. Allenson, 1964) 154], there is no need for this study to wade 
too deeply into the debate over the origin and authorship of this pericope.  For a relatively recent survey, see L. 
Helyer, “Recent Research on Col 1:15-20 (1980-1990),” GTJ 12 (1992) 51-67. 
167 There is a striking similarity in the Christological language of Col 1.15 and the anthropological statement of 
Philo, Mos II.64, in which expounding about the significance of Noah being the postdiluvian father of all he refers to 
humanity as eivkw.n th/j avora,tou, or the image of the invisible (God).   
168 There is a difference between Col 1.15-20 and John 1 – John 1 stresses the eternal lo,goj, whereas Col 1.15-20 is 
as, if not more, interested in building up the cosmogonic significance of the Christ in order to provide the means 
through which the Creator can reconcile the world in its entirety to himself.  On a different note, there is a 
significant Christological similarity with Heb 1.1ff, where through Christ the worlds are created (diV ou- kai. 
evpoi,hsen tou.j aivw/noj – 1.2) and Christ is (the) radiance of God's glory and a likeness of God's very being (o]]j w'n 
avpau,gasma th/j do,xhj kai. caracth.r th/j u`posta,sewj auvtou(... – 1.3).   
169 1 Clem 33.4, Diogn 7.2, and less so Herm. Vis. 3.4. 
170 Eg. Prov 8.22f, Sir 24.9f, Wis 6.22. 
171 Col 1.16, 20 
172 In Herm. Vis. 8.1 (II.4.1) it is stated that the church was the first thing created, and that for the sake of the church 
(dia. tau,thn o` ko,smoj kathrti,sqh), the world was created.  Less specific, though no less implied, is the placement of 
the creation of the church at the beginning of creation in Herm. Vis. 3.4 (I.3.4). 
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of the body or cosmos.173  If so, the cosmological Christology of the hymn may have been even stronger at one time.   

Finally, the personhood of Christ as avrch, is used to validate the reconciliatory174 effect of the cross of Christ.  

 This text falls into the category of the mythologizing of Jesus as the Christ.  It places him in a cosmological 

framework in the tradition of the wisdom traditions.  It is this mythologizing that brings LXX Gen 1.1-5 into play.  It 

is most likely that the similarities with LXX Gen 1.1-5 come via the wisdom tradition rather than direct imitation.  

One reason for thinking this is the Platonic use of avo,ratoj describing God, and its use again in describing the whole, 

via hendiadys, of the created world – visible and invisible.  This is the only place where o[ratoj and avo,ratoj are used 

in conjunction in the New Testament.   

 
4.3.3 1 Clement 20.1-12 
 

20)1 oi` ouvranoi. th|/ dioikh,sei auvtou/ saleuo,menoi evn eivrh,nh| u`pota,ssontai auvtw|/) 2 h̀me,ra te 
kai. nu.x to.n tetagme,non u`pV auvtou/ dro,mon dianu,ousin( mhde.n avllh,loij evmpodi,zonta) 3 h`lio,j 
te175 kai. selh,nh( avste,rwn te coroi. kata. th.n diatagh.n auvtou/ evn òmonoi,a| di,ca pa,shj 
parekba,sewj evxeli,ssousin tou.j evpitetagme,nouj auvtoi/j òrismou,j) 4 gh/ kuoforou/sa kata. to. 
qe,lhma auvtou/ toi/j ivdi,oij kairoi/j th.n panplhqh/ avnqpw,poij te kai. qhrsi.n kai. pa/sin toi/j 
ou=sin evpV auvth/j zw|,oij avnate,llei trofh,n( mh. dicostatou/sa mhde. avlloiou/sa, ti tw/n 
dedogmatisme,nwn u`pV auvtou/) 5avbu,sswn te avnexicni,asta kai. nerte,rwn avnekdih,ghta kli,mata176 
toi/j auvtoi/j sune,cetai prosta,gmasin) 6 to. ku,toj th/j avpei,rou qala,sshj kata. th.n dhmiourgi,an 
auvtou/ sustaqe.n eivj ta.j sunagwga.j ouv parekbai,nei ta. periteqeime,na auvth|/ klei/qra( avlla. 
kaqw.j die,taxen auvth|/ ou[twj poiei/) 7 ei=pen ga.r\ e[wj w-de h[xeij( kai. ta. ku,mata, sou evn soi. 
suntribh,setai) 8 wvkeano.j avpe,rantoj avnqrw,poij kai. oì metV auvto.n ko,smoi tai/j auvtai/j tagai/j 
tou/ despo,tou dieuqu,nontai) 9 kairoi. evarinoi. kai. qerinoi. kai. metopwrinoi. kai. ceimerinoi. evn 
eivrh,nh| metapapadido,asin avllh,loij) 10 avne,mwn staqmoi. kata. to.n i;dion kairo.n th.n 
leitourgi,an auvtw/n avprosko,pwj evpitelou/sin\ ave,neaoi, te phgai,( pro.j avpo,lausin kai. ùgei,an 
dhmiourghqei/sai( di,ca evllei,yewj pare,contai tou.j pro.j zwh/j avnqrw,poij mazou,j\ ta, te 
evla,cista tw/n zw|,wn ta.j suneleu,seij auvtw/n evn o`monoi,a| kai. eivrh,nh| poiou/ntai) 11 tau/ta pa,nta 
o` me,gaj dhmiourgo.j kai. despo,thj tw/n a`pa,ntwn evn eivrh,nh| kai. o`monoi,a| prose,taxen ei=nai( 
euvergetw/n ta. pa,nta( u`perekperissw/j de. h̀ma/j tou.j prospefeugo,taj toi/j oivktirmoi/j auvtou/ dia. 
tou/ kuri,ou h`mw/n VIhsou/ Cristou/( 12 w-| h` do,xa kai. h` megalwsu,nh eivj tou.j aivw/naj tw/n 
aivw,nwn) avmh,n) 
 
20.1The heavens, moving about by his governance, are subject to him in peace. 2Day and night 
complete the course which has been assigned by him, without hindering each other.  3Sun and 
moon, the dances177 of the stars unfold178 in harmony not crossing each other179 according to 
his ordinance.  4(The) earth, giving birth according to his will at the particular time/season, 
brings forth the full nourishment for people and beasts and all the living things upon it, without 

                                                           
173 Käsemann, “Primitive Christian Baptismal Liturgy,”  150-153. 
174 The verb used here, avpokatala,ssw, is used similarly to describe reconciliation with God through the cross of 
Christ, though not in terms of all creation but of believers in Col 1.22 and Eph 2.16. 
175 The te is absent in manuscript Hieroslymitanus (1056), cf. Lindemann and Paulson, Apostolischen Väter,  102.  A 
clearer overview of the manuscripts available of 1 Clement is given by Ehrman, ed., Apostolic Fathers,  28-30. 
176 All the mss have here kri,mata; kli,mata, cf. Ehrman, ed., Apostolic Fathers, 1.73; Lindemann and Paulson, 
Apostolischen Väter, 104. 
177 This may be taking too much poetic license with coro,j, but the reasoning behind using ‘dances’ rather than 
‘chorus’ is that the author here is describing the movement of the stars.  Also, it should be noted that coro,j is 
singular in C (4th c. Coptic ms) and L (11th c. Latin ms), cf. Lindemann and Paulson, Apostolischen Väter, 102. 
178 If one understands that the author is talking about orderly motion, then it seems that ‘wheeled out’ seems a better 
translation of evxeli,ssw; above, I'm going with a less dance-like idea, which may ultimately undermine reading coro,j 
as ‘dance’.   
179 ‘not crossing each other’ = di,ca pa,shj parekba,sewj 
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dissension or change for any of the things, which have been decreed by him. 5The unsearchable 
regions the abysses and the ineffable regions of (the) netherworld are constrained by the same 
commands. 6The hollow of the boundless sea, formed by his workmanship into the gathered 
(waters180), does not transgress the barriers, which had been placed around her, but just as he 
arranged her, thus she181 does.  7For he said, ‘You will come this far, and your waves crashing 
within you.’ 8(The) ocean, infinite to humans, and the worlds beyond it are governed by the 
same decrees of the master. 9The seasons – spring and summer and fall and winter – in peace 
transfer to one another. 10The stations of the winds in their own appointed time complete their 
service without stumbling.  The eternal fountains, created for enjoyment and health, furnish the 
breasts, which are for the life of humans, without ceasing.  The smallest of the living creatures 
have intercourse182 with one another in harmony and peace. 11The great Creator and Master of 
all things commands these things to be in peace and harmony, bringing good kindness for all 
things, but especially for us, who flee to his compassion through our Lord Jesus Christ, 12to 
him be the glory and the majesty for ever and ever.  Amen. 

 
This text includes the whole of 1 Clem 20, a subsection of 1 Clem 19.2-21.8.183  A terminus post quem of 

150 CE can be established for 1 Clement as it is quoted by Dionysius of Corinth,184 though a more precise date in the 

early to mid-90s CE during the reign of Domitian (81-96 CE) has been suggested.185   

This text is as much an expression of the orderliness of creation as it is about any creative activity.  It 

largely describes the cosmic order that emanates from the divine command, which regulates the workings of the 

cosmos like the fine workings of a clock.186  From the heavens (20.1) to the smallest bits (20.10) God has 

established a natural order.  From this order, harmony and peace result.  In addition to naming God as dhmiourgo,j 

and despo,thj,187 the passage combines hands-on creation,188 creation by word/speech,189 and creation by divine 

will.190  It is clear elsewhere that the author of 1 Clement did know Genesis 1.191  At the same time, there is no direct 

conversation in 1 Clement 20 with either LXX Gen 1.1-5 or Genesis 1 as a whole, though there is a significant 

intertextual relationship (ouvrano,j( gh/( h`me,ra( nu,x( a;bussoj( poie,w).  About them little needs to be said other than 

that they, among others, are objects of God's boundrification of the cosmos. 

                                                           
180 Clarified,  ‘...die Sammlungen (des Wassers)...’, Lindemann and Paulson, Apostolischen Väter, 105. 
181 It goes against the nature of this thesis to translate poie,w as ‘to do’, but it is difficult to read the subject of the 
verb in this instance as anything other than the sea.  So, in this case poie,w is the action that is in line with the 
creator's design rather than the creative action itself.   
182 Another possible translation: ‘The smallest of living creatures have their meetings in harmony and peace.’  
183 W.C. van Unnik, “Is 1 Clement 20 purely Stoic?,” VC 4 (1950) 181. 
184 Eusebius, Hist. Eccl., 4.23. 
185 Ehrman, ed., Apostolic Fathers, 1.24-25. 
186 I concur with the findings of van Unnik, “Is 1 Clement purely Stoic?,” that 1 Clem 20 is not purely Stoic but 
reflects a good deal of influence from the LXX and affinity with contemporary Jewish creation texts. (184-189) 
187 Cf. 1 Clem 33.2.  The article by  D.S. Cormode, “The Influence of Hellenistic Judaism on the Concepts of God 
and the Church in 1 Clement,” Studia Biblica et Theologica 17 (1989), suggests that the use of dhmiourgo,j and 
despo,thj reflects the influence of Hellenistic Judaism.  While there is an affinity to use these terms to describe God 
in 1 Clement, Philo, Josephus, etc., Cormode's assertion that they are used to abstract God from the creation (cf. 189, 
190, etc.) is an overstretch of 1 Clement's references to God. 
188 dhmiourgi,a (20.6), dhmiourge,w (20.10) 
189 u`pota,ssw (20.1), ta,ssw (20.2), evpita,ssw (20.3), dogmati,zw (20.4), diata,ssw (20.6), prosta,ssw (20.11) 
190 kata. to. qe,lhma auvtou/ (20.4)  Also, LXX Ps 134.6 and Josephus, C.Ap. 2.192. 
191 See quotations of LXX Gen 1.26-27 in 1 Clem 33.5, and LXX Gen 1.28 in 1 Clem 33.6. 
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One point of interest with this pericope is the intersection that it has with another part of the LXX tapestry 

of Gen 1.1-5.  In 1 Clem 20.7b there is a paraphrase of LXX Job 38.11b.192  The two texts together look as follows: 

kai. ta. ku,mata, sou evn soi. suntribh,setai)   1 Clem 20.7b 
avllV evn seauth/| suntribh,setai, sou ta. ku,mata   LXX Job 38.11b 
 

While there are definite similarities, significant differences in word order, conjunctions, and pronouns point to 

paraphrase rather than quotation.193  The passage is introduced in 1 Clement with ei=pen ga,r, indicating a speaker 

other than the author of 1 Clement and pointing to divine speech, which fits with the larger context of Job 38.  

Additionally the paraphrase comes in the midst of a passage about God setting boundaries for the sea (1 Clem 20.6-

7, and possibly 8), which matches the immediate context of LXX Job 38.11, and in 1 Clem 20.6, bars (klei/qra), the 

same word used to describe the boundaries established by God in LXX Job 38.10, is used to describe the sea.194   

 
4.3.4 1 Clement 33.1-8 
 

33.1 ti, ou=n poih,swmen( avdelfoi,* avrgh,swmen avpo. th/j avgaqopoii?,aj kai. evgkatali,pwmen th.n 
avga,phn* mhqamw/j tou/to eva,sai o` despo,thj evfV h`mi/n ge genhqh/nai( avlla. speu,swmen meta. 
evktenei,aj kai. proqumi,aj pa/n e;rgon avgaqo.n evpitelei/n) 2auvtoj ga.r o` dhmiourgo.j kai. despo,thj 
tw/n a`pa,ntwn evpi. toi/j e;rgoij auvtou/ avgallia/tai) 3tw|/ ga.r pammegeqesta,tw| auvtou/ kra,tei 
ouvranou.j evsth,risen kai. th/| avkatalh,ptw| auvtou/ sune,sei dieko,smhsen auvtou,j\ gh/n te 
diecw,risen avpo. tou/ perie,contoj auvth.n u[datoj kai. h[drasen evpi. to.n avsfalh/ tou/ ivdi,ou 
boulh,matoj qeme,lion\ ta, te evn auvth|/ zw|/a foitw/nta th|/ èautou/ diata,xei evke,leusen ei=nai\ 
qa,lassan kai. ta. evn auvth|/ zw|/a proetoima,saj195 evnekleisen th/| e`autou/ duna,mei) 4 evpi. pa/si to. 
evxocw,taton kai. pamme,geqej kata. dia,noian(196 a;nqrwpon( tai/j i`erai/j kai. avmw,moij cersi.n 
e;plasen( th/j e`autou/ eivko,noj carakth/ra) 5ou[twj ga,r fhsin o` qeo,j\ poih,swmen a;nqrwpon katV 
eivko,na kai. kaqV o`moi,wsin h̀mete,ran) kai. evpoi,hsen o` qeo.j to.n a;nqrwpon( a;rsen kai. qh/lu 
evpoi,hsen auvtou,j) 6tau/ta ou=n pa,nta teleiw,saj evph|,nesen auvta. kai. huvlo,ghsen kai. ei=pen\ 
auvxa,nesqe kai. plhqu,nesqe) 7i;dwmen( o[ti evn e;rgoij avgaqoi/j pa,ntej evkosmh,qhsan oi` di,kaioi( 
kai. auvto.j de. o` ku,rioj e;rgoij avgaqoi/j e`auto.n kosmh,saj evca,rh) 8e;contej ou=n tou/ton to.n 
u`pogrammo.n avo,knwj prose,lqwmen tw/| qelh,mati auvtou/\ evx o[lhj th/j ivscu,oj h`mw/n evrgasw,meqa 
e;rgon dikaiosu,nhj) 

 
33.1Therefore, brothers, what shall we do?  Shall we be idle from doing good and leave behind 
love?  May the Master not let this come to happen to us.  Rather we should hasten to 
accomplish every good work with zeal and willingness.  2For the Creator and Master of all 
himself rejoices exceedingly in his works.  3 For by his exceedingly great might he fixed (the) 
heavens, and by his incomprehensible intelligence he regulated them.  He separated (the) earth 
from (the) water that encompassed it, and he placed (them) upon the firm foundation of his 
own will.  By his own arrangement/command he ordered the living things that roam about 
upon it to be.  Preparing beforehand the sea and the living things in it he enclosed it by his own 
power.  4He molded by (his) holy and blameless hands a person who is most eminent and 
greatest in purpose to all, an impression of his own image. 5For thus says God, ‘”Let us make 

                                                           
192 Also noted by Lindemann and Paulson, Apostolischen Väter, 104, and Ehrman, ed., Apostolic Fathers, 1.73.  
193 Of course the possibility exists that this is a quotation from another Greek version of Job, but at this point there is 
no textual evidence available for such a conclusion. 
194 klei/qra is also found in LXX Job 26.13, a text which is part of the Hebrew tapestry of Gen 1.1-5 (Chapter 1) but 
did not make it into the Greek (Chapter 2).  In LXX Job 26.13 the klei/qra are used as boundaries for heaven, rather 
than the sea. 
195 The Latin, Syriac, Coptic, and the newer Greek ms, Hierosolymitanus (1056 CE), support proetoima,saj, whereas 
the elder Greek ms, Alexandrinus (5th c. CE) reads prodhmi@ourgh,#saj.  Cf. Lindemann and Paulson, Apostolischen 
Väter, 116. 
196 kata. dia,noian is only found in the Greek mss. 
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humankind according to our image and likeness.”  And God made humankind, male and 
female he made them.’ 6When (he) had finished all these things he applauded and blessed them 
and said, ‘Increase and multiply.’ 7We should know that all the righteous were adorned with 
good works, and the Lord himself, when adorned with good works, rejoiced. 8Therefore having 
such a pattern we should go toward his will without hesitation – out of the whole of our 
strength we should do righteous work.  

 
 This second text from 1 Clement is more explicitly tied to Genesis 1, though more to the second and sixth 

days than Day One;197 and like 1 Clement 20, this passage bears little interest in or knowledge of LXX Gen 1.1-5.   

 The argument in this pericope is that if people are made in the likeness of God (Gen 1.26-27) and God has 

done all these wonderful acts of creation, then humans ought to work to conform themselves to this pattern.  God as 

dhmiourgo,j and despo,thj198 is joyful in his creative work, especially at the creation of humans (33.6), including the 

idea of a Chirst-figure that is the firstborn human (33.4).  Interestingly, there appears to be no particular need on the 

part of the author to place the ‘molding’ of Christ specifically first, as is done in Jn 1.1-5 and Col 1.15-20. 

 The intertextual markers (ouvrano,j( gh/( diacwri,zw( u[dwr) are found only in 1 Clem 33.3.  In large part this 

portion of the text is a reiteration of the establishment of boundaries as outlined more extensively in 1 Clement 20, 

with the fixing and regulating of the heavens (ouvranoi,), and the separation (diacwri,zw) of earth (gh/) from the waters 

(u]dwr). The most interesting point of resemblance is the use of diacwri,zw.  It is quite apparent that the author of 1 

Clement does not have the use of this verb in LXX Gen 1.4 in mind.  Rather, if (stressing the 'if') the author of 1 

Clement had Genesis 1 in mind, it was most assuredly LXX Gen 1.7 and the separation of the earth and the water of 

the second day.   

 
4.3.5 John 1.1-5 
 

VEn avrch/| h=n o` lo,goj( kai. o` lo,goj h=n pro.j to.n qeo,n( kai. qeo.j h=n o` lo,gojÅ  2  ou-toj h=n evn 
avrch/| pro.j to.n qeo,nÅ  3pa,nta diV auvtou/ evge,neto( kai. cwri.j auvtou/ evge,neto ouvde. e[nÅ199 o] 
ge,gonen200  4evn auvtw/| zwh. h=n( kai. h` zwh. h=n to. fw/j tw/n avnqrw,pwn\  5kai. to. fw/j evn th/| 
skoti,a| fai,nei( kai. h` skoti,a auvto. ouv kate,labenÅ   
 
In the beginning was the logos, and the logos was with God, and God was the logos. 2This one 
was in the beginning with God. 3All things came to be through him, and apart from him not 
one thing came into being.  That which came into being 4in him was life, and the life was the 
light of (all) people, 5and the light shines in the darkness, and the darkness did not overpower 
it. 

 
 While John 1.1-5 is an obvious inclusion in this list, it is nowhere near the most intertextually related text to 

LXX Gen 1.1-5.  While a bit short on intertextual markers (evn avrch|,( fw/j( sko,toj201), its formulaic beginning 

                                                           
197 LXX Gen 1.7, 1.26-28 
198 Cf. 1 Clem 20.11. 
199 Rather than ouvde. e[n, P66 א D along with the f family of minuscules read ouvde,n.   
200 There is a question of punctuation surrounding o] ge,genon.  B.M. Metzger, A Textual Commentary on the Greek 
New Testament, (2nd ed.; Stuttgart: Deutsche Bibelgesellschaft / United Bible Societies, 1994) points out that while 
there is of course no punctuation in the oldest textual witnesses, there seems to be a ‘consensus’ among ante-Nicene 
writers that o] ge,genon ought to go with what follows and from a literary standpoint according to the style (‘climactic 
or “staircase” parallelism’) of the passage o] ge,genon ought to go with what follows. (166) 
201 It is actually the feminine skoti,a in Jn 1.5, rather than the masculine sko,toj. 
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mimics202 LXX Gen 1.1, and together with its use of Day One light/dark imagery to describe the creative results of 

the divine logos provide a firm foundation for inclusion.  The relationship between LXX Gen 1.1-5 and Jn 1.1-5 is 

clear enough that one can say that Jn 1.1 deliberately resembles LXX Gen 1.1.203   

 The Prologue of John (1.1-18) is regularly recognized as something separate and introductory to the gospel 

as a whole, according to Bultmann an ‘overture.’204  The Prologue has also been parsed in a variety of ways with the 

understanding that behind it lies a hymn, commonly called the ‘logos hymn,’205 identified by Raymond Brown as 

John 1.1-5, 10-12b, 14, 16.206  Following Brown's analysis, the above pericope comprises the first portion of the 

‘logos hymn.’  As for the origins of and influences upon the Prologue and/or the ‘logos hymn,’ there are many 

perspectives.  Most scholars recognize a combination of elements from affinities with creation language in Second 

Temple wisdom literature to the middle-Platonism of Philo207 to polemics against a growing tide of Gnosticism.208  

It is not the purpose of this study to wade into these all-consuming waters.209  Rather, suffice it to say that the 

background of Jn 1.1-5 remains opaque and likely draws upon a variety of influences.  As a text, however, it crosses 

paths with LXX Gen 1.1-5. 

 As for the intertextual connections with LXX Gen 1.1-5, the first and most obvious is evn avrch|,.  Both texts 

begin with ‘beginning.’  Crossing paths here are the likes of LXX Prov 8.22-23, Sir 24.9, Wis 6.22, all of which 

place wisdom at the beginning, and Col 1.15-20, 1 Clem 33.4, Diogn. 7.2, which place a Christ-figure at the 

beginning.  Also, we can count here Philo's understanding of the divine lo,goj.  Two of Philo's texts also included in 

this chapter are illustrative.  In both Opif 31 and Somn 75, Philo equates the divine lo,goj with the incorporeal light 

of Day One.  While it is difficult to say with any measurable certainty that there is a deliberate relationship (e.g. the 

author of John knew the writings of Philo) between John and Philo, it does appear that Jn 1.1-5, like Philo, ‘was part 

of the larger world of Hellenistic Jewish speculative interpretations of biblical texts,’ specifically of Gen 1.1-5.210 

                                                           
202 E. Haenchen, John 1: A Commentary on the Gospel of John Chapter 1-6, (trans. R.W. Funk; ed. R.W. Funk and 
U. Busse; Hermeneia; Philadelphia: Fortress, 1984) asserts that ‘the agreement is intentional.’ (109) 
203 There seems to be a solid consensus about this among modern commentators. 
204 R. Bultmann, The Gospel of John: A Commentary, (trans. G.R. Beasley-Murray; Oxford: Basil Blackwell, 1971 
[first German edition, 1964]) 13.  Similarly, R.H. Lightfoot, St John's Gospel: A Commentary, (ed. C.F. Evans; 
Oxford: Clarendon, 1956) 78. 
205 See R.E. Brown, The Gosepel According to John, 2 vols. (AB 29-29A; Garden City, NY: Doubleday, 1966-1970) 
1.3-37, also T.H. Tobin, “The Prologue of John and Hellenistic Jewish Speculation,” CBQ 52 (1990) 252ff.  Contra 
this view, C.K. Barrett, The Gospel According to St John, (2nd ed.; Philadelphia: Westminster, 1978) holds the 
position that Jn 1.1-18 is original to the author of the whole (150-151). 
206 Brown, John, 1.3-37.  G. Rochais, “La formation du prologue [Jn 1, 1-18],” ScEs 37 (1985) outlines a variety of 
different scholarly parsings of the ‘logos hymn’ from the rest of the Prologue (5-9). 
207 E.g. Tobin, “Prologue of John,” 252-269.  Also of note is the revised doctoral thesis (St Andrews, 2000) of M. 
Endo, Creation & Christology: A Study on the Johannine Prologue in the Light of Early Jewish Creation Accounts, 
(Tübingen: Mohr Siebeck, 2002), a study quite similar to this one, which examines a variety of creation texts 
covering the breadth of genres during the late Second Temple period, including both Wisdom texts and those of both 
Philo and Aristobulus.   
208 E.g. E.H. Pagels, “Exegesis of Genesis 1 in the Gospels of Thomas and John,” JBL 118 (1999) 477-496. 
209 That said, Endo, Creation & Christology, wades fairly successfully through the confluent traditions that come 
together in John 1.1-5.   
210 Tobin, “Prologue of John,” 268. 
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 The light/dark dichotomy introduced in Jn 1.4-5, bears at least an intertextual resemblance in particular to 

LXX Gen 1.2, 4-5 for sko,toj211 and LXX Gen 1.3-5 for fw/j.  While it has been suggested that this light/dark 

imagery is dependent upon the Treatise of the Two Spirits (1QS iii.13-iv.36) from Qumran,212 R. Bauckham has 

rightly corrected this scholarly over-stretch based on the ‘basic symbolism’ of light and darkness.213  More aptly, as 

pointed out by Bauckham,214 and as noted above by Tobin,215 there is a general pool of Second Temple Jewish 

imagery from which the Prologue, Philo, and others drew.   

One further note on the difference between the use of light/dark imagery in John 1 and Genesis 1.  It is 

possible to understand that darkness as part of the whole of creation is declared good in Gen 1.31.  It is also possible 

that darkness, along with the rest of Gen 1.2, does not fit the category of stuff mentioned in Gen 1.31, as it is not 

expressly stated that God created darkness anywhere in the text.  Either way, darkness is either good or neutral.  

Genesis 1 does not judge darkness as good or bad.  Rather, God's separation of light and darkness is a fundamental 

ordering of the cosmos.  John 1.1-5, however, does make a value judgment about light and darkness, to the point that 

the language used about the pair is conflict language.  Light is equated with life, and light shines in the darkness.  

This is not a separation from but a battle with darkness, which is ultimately not able to overpower (katalamba,nw) the 

light.   

 
4.3.6 Shepherd of Hermas Visions 3.4216  
 

ivdou. o` qeo.j tw/n duna,mewn( o` avora,tw|217 duna,mei kai. krataia/| kai. th|/ mega,lh| sune,sei auvtou/ 
kti,saj to.n ko,smon kai. th/| evndo,xw| boulh/| periqei.j th.n euvpre,peian th/| kti,si auvtou/( kai. tw/| 
ivscurw/| r`h,mati ph,xaj to.n ouvrano.n kai. qemeliw,saj th.n gh/n evpi. u`da,twn kai. th/| ivdi,a| sofi,a| 

                                                           
211 It ought to be noted that it is the feminine skoti,a used here rather than the masculine sko,toj.   
212 J.H. Charlesworth, “A Critical Comparison of the Dualism in 1QS 3:13-4:26 and the 'Dualism' Contained in the 
Gospel of John,” in John and the Dead Sea Scrolls (ed. J.H. Charlesworth; New York: Crossroad, 1990) 76-106.    
213 R. Bauckham, “The Qumran Community and the Gospel of John,” in The Dead Sea Scrolls: Fifty Years After 
Their Discovery, Proceedings of the Jerusalem Conference, July 20-25, 1997 (ed. L.H. Schiffman, et al.; Jerusalem: 
Israel Exploration Society with The Shrine of the Book, 2000) 111. 
214 Bauckham notes five areas more likely to have influenced the Prologue than 1QS: (1) the light/dark imagery of 
Day One [Gen 1.1-5] as interpreted in the likes of 4 Ezra 6.40, LAB 28.8-9, 60.2; 4Q392 1.4-7; 2 Enoch 24.4J, 25; 
Aristobulus [Eusebius PraepEvang 13.12.9-11]; JoAsen 8.9; and Philo, Opif 29-35; (2) a prophet/teacher who would 
shine as a light in the darkness; (3a) Torah as a light which illuminates the path for people to walk and (3b) Torah as 
a light for the world; (4) Christ as light for the world as an interpretation of Isaiah's prophecies of illumination (Isa 
9.1) and a light to the nations; and (5) an association of Jesus with the eternal light in the Holy of Holies. (112-113)  
Bauckham's #5 is also bolstered by the idea that the high priest bore/wore the whole of creation when in the Holy of 
Holies in his vestments (e.g. Philo, Spec 1.296-298, Vita 2.133, etc.).  Similarly, Josephus writes about how during 
the night a light as bright as day shone around the altar in the Holy of Holies (War 6.290). 
215 Tobin, “Prologue of John,” 252-269. 
216 This numbering follows the renumbering of Hermas in M. Whittaker, Der Hirt des Hermas.  Die apostlischen 
Väter, vol. 1, (2nd ed.; Berlin: Akademie Verlag, 1967).  The more traditional reference is 1.3.4. 
217 o` avora,tw| is a correction to the Greek text from invisibili in the 2nd c. CE Latin version L1.  The 4th c. CE L2  reads 
sustentabili.  The Greek mss – Codex Sinaiticus (4th c.), Bodmer Papyrus 38 (late 4th/early 5th c.), and Codex Athous 
(15th c.) – all read o]n avgapw/.  The Ethiopic (possibly 6th c. CE) reads in misericordia sua et in amore suo.  Cf. 
Lindemann and Paulson, Apostolischen Väter,  336.  Bodmer Papyrus 38 also follows the Greek as noted above, cf. 
Ehrman, ed., Apostolic Fathers, 183.  The correction of the Greek from the Latin of the Vulgate was first suggested 
by Adolphus Hilgenfeld, Leipzig, 1873. 
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kai. pronoi.a|218 kti,saj th.n a`gi,an evkklhsi,an auvtou/( h]n kai. huvlo,ghsen( ivdou. meqista,nei tou.j 
ouvranou.j kai. ta. o;rh kai. tou.j bounou.j kai. ta.j qala,ssaj( kai. pa,nta o`mala. gi,netai toi/j 
evklektoi/j auvtou/( i[na avpodoi/ auvtoi/j th.n evpaggeli,an( h]n evphggei,lato( meta. pollh/j do,xhj kai. 
cara/j( eva.n thrh,swsin ta. no,mima tou/ qeou/ a] pare,labon evn mega,lh| pi,stei) 

 
Behold, the God of power(s), who by his invisible power, might, and great understanding 
created the world, and by his glorious plan encompassed his creation with beauty, and by his 
powerful word fixed heaven and founded the earth upon [the] waters, and by his unique wisdom 
and foreknowledge created his holy church, which he also blessed – behold, he transforms the 
heavens and the mountains and the hills and the seas, and everything becomes level for his 
elect, that he may deliver over to them the promise he made, with great glory and joy, if they 
keep the ordinances of God, which they received in great faith. 

 
This apocalypse,219 likely dating from the early second century CE,220 has little formal resemblance to LXX 

Gen 1.1-5.  Nonetheless, it is a creation text with a ‘strong cosmogonic colouring.’221 and it has sufficient 

intertextual markers (avo,ratoj(222 ouvrano,j( gh/( u[dwr) to warrant inclusion.  This text comes from the first section of 

the Shepherd of Hermas, in the midst of a series of visionary encounters with an ancient lady, later identified as the 

church.223  The above pericope comes from the end of Hermas' first vision.  Much of what he is told in this vision is 

reportedly too terrible to relate.  He does, however, relay this final portion of his vision because these words ‘are 

useful and gentle.’224 (3.3) 

 God's creative power provides the foundation for this passage that is ultimately about the creation of the 

church and an enticement of people to faithfulness.  There are three products of God's creative work in this passage 

– the cosmos, including both heaven and earth, and the church.  God's method of creation is the word (r`h/ma), which 

is similar to creation by speech in Genesis 1, but lacking any direct intertextual connection.  One should also note, 

though not all the manuscripts support it,225 the creation of the church is said to come by means of God's wisdom 

(sofi,a) and foreknowledge (pro,noia), possibly placing this text in line with other wisdom creation texts.  The 

closest connection with LXX Gen 1.1-5 comes in the phrase evpi. ùda,twn, which resembles evpa,nw tou/ u[datoj (LXX 

Gen 1.2).  Finally, while this particular text does not expressly state that the church was created at the beginning, the 

                                                           
218 th/| ivdi,a| sofi,a| kai. pronoi.a| is found in Codex Sinaiticus, Codex Athous, and the Ethiopic mss.  The Latin mss – 
L1 virtute sua potenti and L2 potenti virtute – appear to agree with Bodmer Papyrus 38, which reads th/| dun@a,mei 
auv#tou/ th|/ krat@ai,a|#.   A. Carlini, Papyrus Bodmer XXXVIII, Erma: Il Pastore (Ia-IIIa visione), (Bibliotheca 
Bodmeriana; Coligny/Genève: Foundation Martin Bodmer, 1991) prefers the text reflected in Bodmer Papyrus 38 
and the Latin translations (68 n.5 – transcription at 41-42). 
219 A. Yarbro Collins, “The Early Christian Apocalypses,” Semeia 14 (1979) 75. 
220 See the rehearsal of the debate over the date of Hermas in C. Osiek, Shepherd of Hermas, (ed. H. Koester; 
Hermeneia; Minneapolis: Fortress, 1999) 18-20, noting that range of dates goes from the late 1st c. to the last half of 
the 2nd c. CE, possibly associated per the Muratorian Canon with the bishopric of Pius I in Rome (c.140-c.154 CE).  
For a transcription of the Muratorian Canon, cf. S.P. Tregelles, Canon Muratorianus: The Earliest Catalogue of the 
Books of the New Testament, (Oxford: Clarendon, 1897) 58. 
221 L. Pernveden, The Concept of the Church in the Shepherd of Hermas, (Studia Theologica Lundensia 27; Lund: 
CWK Gleerup, 1966) 20. 
222 I am including avo,ratoj as an intertextual marker in line with the correction, noted above, from Jerome's 2nd c. CE 
Latin translation, and on the grounds that avo,ratoj fits better than o]n avgapw/, which makes little sense in this context.  
Also, Osiek, Shepherd of Hermas, 50. 
223 First identified as h̀ evkklhsi,a, Hermas 8.1.   
224 Herm. Vis. 3.3 (I.3.3). 
225 See above, p.178, n.216. 
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juxtaposition of the creation of the church with that of heaven and earth can lead one to place the creation of the 

church at the beginning,226 to which should be added that in at least one text the church is created first of all227 and 

that it is for the sake of the world that the church was created.228   

 
4.3.7 Sibylline Oracles 1.5-21229 
 

5   prw/ton dh. ke,letai, me le,gein qeo.j w`j evgenh,qh  
avtreke,wj ko,smoj) su. de,( poiki,le qnhte,( pi,faske  
nounece,wj( i[na mh,potV evmw/n evfetimw/n avmelh,sh|j(  
u[yiston basilh/a(230 o]j e;ktise ko,smon a[panta  
ei;paj( geina,sqw kai. evgei,nato) h[drase ga.r gh/n  

10 Tarta,rw| avmfibalw.n kai. fw/j gluku. auvto.j e;dwken\  
ouvrano.n u[ywsen( glaukh.n dV h[plwse qa,lassan(  
kai. po,lon evstefa,nwsen a[lij purilampe,sin a;stroij  
kai. gai/an ko,smhse futoi/j( potamoi/si de. po,nton  
ceua,menoj evke,rasse kai. ave,ri mi/xen auvtma,j  

15 kai. ne,fea droso,enta\ tiqei.j a;ra kai. ge,noj a;llo  
ivcqu,aj evn pela,gessi kai. o;rnea dw/ken avu,tmaij( 
u[laij dV au= qh/raj lasiau,cenaj hvde. dra,kontaj 
e`rpusta.j @gai,h|#( kai. pa,nqV o[sa nu/n kaqora/tai(  
auvto.j tau/tV evpoi,hse lo,gw| kai. pa,ntV evgenh,qh  

20  w=ka kai. avtreke,wj\ o[de ga.r pe,letV auvtolo,ceutoj(  
ouvrano,qen kaqorw/n\ ùpo. @tw/|# tete,lesto de. ko,smoj) 

 
5  First of all, God is commanding me to say truly how the 
  cosmos came to be.  But you, shifty mortal, affirm the highest king  

in order that (you) never be careless with my commands.   
The one who created the whole cosmos,  
said, "Let it come into being," and it came into being.   

For he placed the earth wrapping (it) with  
10 Tartarus, and he himself has given sweet light.231   

He lifted up heaven.  He stretched out the shining sea.   
He crowned the firmament abundantly with fiery stars  
and adorned (the) earth with plants.  Pouring (them) together  
He mixed the open sea with rivers and mixing air with breath and  

15  the dewy clouds.  And then he placed other breeds, fish,  
in the high sea and gave birds to the gales,  
and furthermore (he gave) woolly beasts to the woods and creeping  
serpents [to the earth] and everything that can now be seen.   
He himself made these things by a word, and everything came into being  

20  immediately and truly.  For this one is the self-engendered  
looking down from heaven. Under (Him) the cosmos was completed. 

 
 The above pericope comes at the beginning of Sibylline Oracles 1-2, ‘a unified collection of oracles’ that 

may be Jewish in origin and later adapted by Christians.232  The Christian interpolations in Sibylline Oracles 1-2 

                                                           
226 Elsewhere in Hermas the author suggests a variety of things that were created first: church 3.4, 8.1; angels 12.1, 
58.3; Holy Spirit 59.5; and the Son of God 89.2, similarly 91.5.   
227 pa,ntwn prw,th evkti,sqh – Herm 8.1. 
228 kai. dia. tauthn o` ko,smoj kathrti,sqh – Herm 8.1. 
229 The Greek text used is from J. Geffcken, Die Oracula Sibyllina, (Griechische Christliche Schriftsteller 8; 
Leipzig: Hinrichs, 1902).   
230 basilh/a is likely a variant of basile,a, the accusative singular of basileu,j. 
231 fw/j gluku, in the nominative presents a difficulty here.   
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likely date no later than mid-second century CE, with the original text possibly dating from around the turn of the 

Era.233   Sib.Or. 5-21 is roughly the first half of the creation account (Sib.Or. 5-37).  Our pericope covers the 

creation of the cosmos absent the creation of humans, which is the focus of the remainder of the account.234   

 This is not the weightiest text as far as its intertextual connections with Gen 1.1-5.  At the same time, there 

is some intertextual resemblance (ouvrano,j( gh/( fw/j( poie,w), along with a few additional similarities that ought to be 

mentioned.   

 The account functions as an authoritative tool at the outset of the Sibyl's prophecy.  The authority of this 

account comes from the Sibyl's report that she has been commanded (ke,lomai) by God to say how the world came to 

be.235  The creation account itself is meant to under gird the authority of the Sibyl's prophecy, catching the attention 

of the shifty mortal (poiki,le qnhte,).  The first intertextual touchstone with LXX Gen 1.1-5 comes thinly with the 

statement that God, the one who created (poie,w) the whole cosmos, spoke the whole lot into existence.  By itself, 

poie,w is not strong enough to suggest an intertextual connection with LXX Gen 1.1-5.  This titular use of poie,w, 

however, is closely connected with the method of creating – creation by speech – a hallmark not just of LXX Gen 

1.1-5, but Genesis 1 as a whole.    The description of God's creative actions that follow, while containing gh/( fw/j( 

and ouvrano,j, bears little resemblance to LXX Gen 1.1-5 – God effectively plants the earth, gives ‘sweet light’, lifts 

up the heavens, and effectively creates the heavens by mixing-up a batch of celestial batter.236   

There are other intertextual intersections in play here that are worth mentioning.  The first is a similar use 

of èdra,zw in LXX Prov 8.25, where, though the object of the verb in this case is the mountains, God is the planter 

and something of earth (mountains) are being planted.  This is certainly not a strong resemblance, but given that the 

verb occurs infrequently,237 it is worth noting.  Another intertextual crossroads evident here is the borrowing from 

Greek and Roman cosmography.  God wraps the earth with Tartarus, one of four elements present at the beginning 

of creation,238 a geographic area below Hades239 that is a place for banishment of troublesome gods240 and for 

punishment of sinners.241  In 2 Peter 2.4,242 this Hellenistic understanding of Tartarus is mingled with Enoch's vision 

                                                                                                                                                                                           
232 Yarbro Collins, “Early Christian Apocalypses,”  97.  Also, J.J. Collins, “The Sibylline Oracles,” in Old 
Testament Pseudepigrapha (ed. J.H. Charlesworth; New York: Doubleday, 1983) 1.330.  Davila, Provenance, 
exhibits more caution in ascribing Jewish provenance to Sib.Or. 1-2. (188, n.17) 
233 Collins, “Sibylline Oracles,”  OTP 1.331. 
234 Sib.Or. 22-37 combines, among other things, creation of a human in the image of God (Sib.Or. 1.23, cf. Gen 
1.26) and a version of the Adam and Eve narrative.   
235 While the Sibyl in Sib.Or. 1 does not claim divine parentage, it was commonplace for the ancient Sibyl to 
identify herself with a god/nymph, e.g. the Delphic Sibyl identified herself with Artemis.  See H.W. Parke, Sibyls 
and Sibylline Prophecy in Classical Antiquity, (ed. B.C. McGing; Croom Helm Classical Studies; London: 
Routledge, 1988) 10.  Also, J.J. Collins, Seers, Sybils and Sages in Hellenistic-Roman Judaism, (JSJSup 54; Leiden: 
Brill, 1997) 200. 
236 Sib.Or. 1.13-15. 
237 Two examples come in proverbs – Sir 22.17, Wis 4.3. 
238 The four are Chaos, Night, Erebus, and Tartarus, cf. Hesiod, Theog. 116ff.  According to Aristophanes, Birds, 
these four existed before earth, air, and heaven (690-694). 
239 Hesiod, Theog. 868; Homer, Iliad 8.478-481. 
240 Homer, Iliad 8.478-481. 
241 Homer, Iliad 8.14; Plato, Phaedo 113e.   
242 This one occurrence of Tartarus in the New Testament is from the verb form, tartaro,w. 



CHAPTER FOUR 

–193 – 

of the place of punishment of the Watchers,243 placing sinning angels, presumably the Watchers, in Tartarus.  This is 

clear Hellenistic influence.  Finally, there may be an influence, direct or not, of Egyptian cosmology in this pericope 

as well.  The Sibyl describes God's creative actions with the heaven as ouvrano.n u[ywsen – he lifted up the heavens.  

The affinity of this phrase with Egyptian cosmogony, specifically Heliopolitan cosmogony, is pointed out by 

Philonenko in his comment on Joseph and Aseneth 12.3.244   

The remainder of the pericope deals with the creation of things outside the bounds of Day One, and as such 

will be left in large part alone.  Suffice it to say for the purpose of this study, there is an intertextual relationship 

between Sib.Or. 1.5-21, especially 8-11.  This pericope, however, draws upon a complex web of creation language 

from LXX Gen 1.1-5, to Hellenic and Egyptian cosmogonies.   

 
4.3.8 Additional Christian Texts 
 
Ignatius, To the Ephesians 19.1-3 

 At the heart of this Christological text245 from Ignatius, Bishop of Antioch, is the possibly intertextual 

conversation between the star of Bethlehem and the light of Day One.  The inclusion of this marginally relevant text 

pivots upon the statement: avrch.n de. evla,mbanen to. para. qew/| avphrtisme,non / And that which had been completed by 

God received (its) beginning.246  While there is little resemblance of LXX Gen 1.1 in this use of avrch,, Ignatius' use 

does intertextually bring in a new beginning.  The advent of the Christ who ushers in the new age is spoken of in 

terms of the beginning of creation.  Also, it is possible to read this unique star signaling the human manifestation of 

the divine as something different from the other lights of the sky.  Ignatius asserts that it stands apart from sun, 

moon, and the other stars.  When looking at Genesis 1, the one light that comes outside of sun, moon, and stars 

created on the fourth day is the light of Day One.   

 

Justin Martyr, Dialogue with Trypho 129.1-4 

What is of interest to this study from this collage of quotations from the Hebrew Bible that under gird 

Justin's Christology is his equation of wisdom in LXX Prov 8.21b-25 with the Christ-figure.  The intertextual 

markers in large part are found in the quotation of LXX Proverbs, and thus need no further elaboration.  The reason 

for mentioning this text is that it serves to illustrate the deliberate intertextual and theological reading of a text in the 

larger Greek tapestry in order to make sense of the Christ-figure. 

 

                                                           
243 1 Enoch 17.1-19.3 
244 Philonenko, Josesph et Aséneth, 60.  Also, a similar phrase, u`ywqh/| o` ouvrano,j, is also used in LXX Jer 38.35 
[31.37].   
245 In this passage, Ignatius speaks of the revelation of divine mysteries, a transformation of history with the 
incarnation and advent of eternal life, a ruler of the present age other than God (cf. Ign. Eph. 17.1), and the chaos 
that the revelation of the divine mystery has caused.   
246 Ign. Eph. 19.3 
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Sibylline Oracles 3.8-23 
 The primary interest of this study in this portion of Sib.Or.3247 is that it is a creation text, especially lines 

20-24, in which God creates with the word.248  It also uses avo,ratoj not for the earth but for God.  The latter 

intertextual relation of this pericope with LXX Gen 1.1-5 is rooted in its theological argument against idolatry and 

for monotheism.  Even though humans are made in the image of God,249 God is most certainly the immortal creator 

(avqa,natoj kti,sthj – 3.10), self-generated and invisible (avo,ratoj – 3.11).  While the use of avo,ratoj here makes an 

intertextual bridge with LXX Gen 1.2a, the use of the term in Sib.Or. 3.11, bears a closer resemblance to Philo's use 

of the term to make a theological statement about who God is.250   

 
4.4 Conclusions 
 

The intertextual afterlives of the Greek texts of Gen 1.1-5 materialize out of the amorphous intertextual 

haze in a variety of ways different from the Hebrew.   

 
4.4.1  Re-tellings of Gen 1.1-5 

Of all the texts covered in this chapter, there are four that can be classified as deliberate re-tellings of Gen 

1.1-5.  Jub 2.2 and Josephus, Ant. 1.27-29, are clear examples of eisegetical re-tellings of LXX Gen 1.1-5.  They are 

clearly engaging with, expanding upon and / or clarifying the text of Gen 1.1-5.  With these I include Jn 1.1-5.  It is 

a re-telling that appears to draw together LXX Gen 1.1-5 and wisdom traditions.  What Justin Martyr, Dia. 129.1-4, 

does by deliberately quoting LXX Prov 8.21b-25, Jn 1.1-5 does by refitting LXX Gen 1.1-5 with a Christ-version of 

the personified wisdom in the tradition of Proverbs 8 and Sirach 24.  Finally, I include with these Philo's Opif 26-35, 

which is a commentary on the Greek text of Gen 1.1-5.  As it is Philo's deliberate commentary on Gen 1.1-5, it 

differs from the other re-tellings, though as pointed out above, Philo does not follow Gen 1.1-5 in a verse by verse 

format but treats the text piecemeal at the behest of his own allegorical aims.  I place Opif 26-35 in the category of 

re-telling because of Philo's allegorical aims, an example of which can be seen in his treatment of avo,ratoj of LXX 

Gen 1.2.  Philo, in effect, re-tells the Genesis creation story realigning avo,ratoj from a description of the earth prior 

to the creation of light to Middle-Platonic philosophical categories of intelligible and sense-perceptable.   

The flip-side of these deliberate re-tellings are two texts from Philo which are deliberate in their accidental, 

intertextual connections with LXX Gen 1.1-5.  In both texts, Somn 1.72-76 and Gig. 22-23, LXX Gen 1.1-5 enters 

into Philo's hermeneutical meanderings because of certain intertextual markers.  In Somn. 1.72-76, Philo is 

expounding upon the beginning of Jacob's dream at Bethel,251 and in the course of dealing with ò h[lioj252 ends up at 

                                                           
247 For this text, I err on the side of caution with the question provenance.  While it could have originated in Egypt 
(cf. J.J. Collins, The Sibylline Oracles of Egyptian Judaism, (SBLDS 13; Missoula, MT: Scholars, 1974) and be ‘late 
hellenistic or early Roman’ (cf. Collins, “Sibylline Oracles,”  OTP 1.360) there is a lack of clear evidence.  On the 
ambiguity of the provenance of Sib.Or. 3, see Davila, Provenance, 181-186. 
248 Cf. lo,gw| in 3.20 
249 Sib.Or. 3.8 comes the closest to LXX Genesis 1 with the assertion that humanity is created in the image of God, 
per Gen 1.26. 
250 E.g., Philo, Cher 101, Sacr 133, Det. 31, 86, Plant. 18, Som 1.72, etc. 
251 Gen 28.10-22 
252 LXX Gen 28.11a 
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the creation of light in LXX Gen 1.3-4.  Likewise in Gig. 22-23, Philo, while working out the meaning of pneu/ma in 

LXX Gen 6.3, comes to the occurrence of pneu/ma in LXX Gen 1.2.  LXX Gen 1.1-5 is intertextually involved in 

both of these sets of texts, the deliberate and the accidental, though in different ways.  If these two groups of texts 

represent the ends of a continuum between deliberate and accidental, then what follows is an examination of what 

comes between. 

 

4.4.2 Methods of Creation 

Within the creative methods employed in the texts in this chapter, two stand out: creation by 

boundrification and creation by word.   

 

4.4.2.1 Creation by boundrification 

Generally speaking, creation by the establishment of boundaries is a thread that runs through many of the 

texts in this chapter.  Of these there are two major groupings – the boundrification of watery things and of light and 

darkness, the latter being more directly related to Gen 1.1-5.   

First of all, the watery things: in Pr.Man. 3, it is God who fetters the sea and seals the abyss with the divine 

name.  In Diogn. 7.2, the sea is mentioned individually as the subject of the Christ-figure’s creative boundrification, 

and at the end of the pericope there is a general statement that the on-going creative activity of the Christ-figure is 

the ordering of all things, including the heavens, the earth, the sea, and all that is in them, and also fire, air, the 

abyss, and everything else from top to bottom.  In 1 Clem 20.6-7, the sea is also boundaried and at the command of 

the Creator, similar to LXX Job 38.11.  A similar concern is expressed in 1 Clem 33.3, in which the sea and all in it 

is enclosed by God’s power.  In 1 Clem 33.3, there is another boundary mentioned – the boundary between earth and 

waters reminiscent of the third day.253  Each of these texts uses the verb, klei,w,254 or one of its cognates, evnklei,w255 

and klei/qron.256  This is of note as none of these forms are found in the Greek intertexts of chapter two. 

The second block of texts is concerned with the boundaries of light and darkness, day and night.  Philo, 

who equates order with beauty,257 shows concern for this separation in multiple places.  In Opif 29-34, he is 

concerned with explicating the intelligible, not the sense-perceptible,258 creation of Day One.  This intelligible 

creation is the pattern or paradigm for the dimmed (avmauro,w) sense-perceptible creation.  As part of this paradigm, 

God builds a wall between the opposites of light and darkness, so that they do not have the opportunity to quarrel 

and create cosmic disorder and war.259  These walls are dawn and dusk.260  In Somn. 175-176, Philo highlights God’s 

creation of the sun as a separator between light and darkness – the sun being an visible image of the invisible God.  

And in Her 163b-164, he expresses a slightly different though related idea of the equality of opposites – night and 

                                                           
253 Gen 1.9-13 
254 Pr.Man. 3 
255 1 Clem 33.3, Diogn. 7.2 
256 The plural, klei/qra, is found in 1 Clem 20.6. 
257 kalo.n ga.r ouvde.n evn avtaxi,a. Opif. 28.  
258 Note the ‘pure and undiluted radiance’ of the intelligible light when it becomes perceptible, Opif. 31. 
259 Opif. 33 
260 Opif. 34 
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day, light and darkness, man and woman.  From the last of these he looks to Gen 1.26, and sees that this equality 

must be a reflection of the divine.  From a slightly different vantage, Sir 33.7-15 also shows a concern for 

separation, though not expressly between light and darkness.  Sir 33.7-15, like Philo, shows a general concern for 

separation and opposites.261  Ben Sira, first of all, stresses the separation of days, holy from ordinary,262 possibly 

related to light and darkness, and secondly between human beings.263  Last of this grouping is Jn 1.1-5, a text that is 

less explicitly concerned about boundaries between light and darkness but does state that darkness can not overtake 

(katalamba,nw) light, the implication being that there is a boundary between the two. 

Finally, at tattered edges of the tapestry, in 1 Enoch 21.2 and 33.7-15, the reader is carried with Enoch to 

the limits of the cosmos and given a cosmographic glimpse of the boundaries of the earth264 and the whole lot,265 

with the ever-elusive avkataskeu,astoj, distinguishing the place where disobedient stars are punished.266   

 

4.4.2.2 Creation by Word/Speech 

A second method of creation that is a dominant thread throughout the texts in this chapter is creation by 

word or speech.  In some cases this is manifest in the actual speech of the divine, along the lines of ‘and God 

said…,’ in Gen 1.3.  Related to this is the idea that a divine lo,goj or logic is involved at the beginning, either as a 

creative force or a paradigm of creation. 

 In 1 Clememt 20, after God crafts the boundaries of the sea,267 God speaks and commands the sea to 

remain within its boundaries.268  Similarly, in Sib.Or. 1.9, all of God’s creative speech is apparently summarized 

with four words, ei;paj( geina,sqw kai. evgei,nato – He said, ‘Let it come into being,’ and it came into being.  There 

are also examples of creation by speech where there is no quotation of the divine.  In Pr.Man. 3, God fetters the sea 

by the word of God’s command.  In both Sib.Or. 1.19 and 3.30, it says that by a word God created everything.  

These three examples all employ lo,goj as a dative of means.269  A clear example of this from the Greek tapestry of 

Gen 1.1-5 is LXX Ps 32.6 [33.6] in which the heavens are created by the word of the Lord.270  Similar to creation by 

the word of God’s command in Pr.Man. 3 is creation by divine commands271 in 1 Clem 20.5.  Similar to creation by 

                                                           
261  14The opposite of evil is good, 

and the opposite of death is life, 
just so the opposite of the pious is the sinner. 
15And so look into all the works of the Most High, 
they are two by two, one opposite the other. 

262 Sir 33.7-9 
263 Sir 33.10-13 
264 1 En 18.5, 10 
265 1 En 19.3 
266 1 En 21.2 
267 1 Clem 20.6 
268 1 Clem 20.7.  Introducing a paraphrase of LXX Job 38.11b, are the words, ei=pen ga,r.  Similarly, in the context of 
the creation of humankind the author of 1 Clem 33.5 quotes divine speech from LXX Gen 1.26, introducing it with 
ou[twj ga,r fhsin ò qeo,j. 
269 Another example of this dative of means, though with r̀h/ma, comes in Herm. Vis. 3.4, where God fixes heaven 
and founds the earth by means of his powerful word. 
270 Also, Wis. 9.1 
271 prosta,gmasin – another dative of means. 
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speech is creation by will.  Josephus, C.Ap. 2.192, goes out of his way to tell the reader that the divine did not create 

by hand, nor by hard labor, nor by need of any fellow workers, but that he willed (qe,lw) the whole lot into being.272   

Related to the above examples is Philo’s idea of the divine lo,goj273 – the invisible paradigm of the visible 

creation.  The idea appears in two texts found in this chapter both of which deal with the creation of light.  In Somn. 

1.75, Philo, quoting from LXX Ps 26.1 [27.1], ‘the Lord is my illumination and my savior,’ suggests that God’s 

lo,goj is the intelligible light.  That is, the light of Day One is the paradigm or archetype for all visible lights.  

Slightly different from this is Philo’s contention in Opif. 31 that the intelligible light comes into being through the 

divine lo,goj.274  There are two Christian texts that come close to Philo’s understanding(s) of the divine lo,goj.  The 

first of these is Diogn. 7.2, in which the invisible God places in the hearts of humans the truth and the holy and 

unknowable lo,goj.  While it is not entirely clear, it seems that this lo,goj is not the same as the Christ-figure with 

whom the remainder of the text is interested.  The second, Jn 1.1-5, equates the divine lo,goj with the Christ-figure.  

The lo,goj is placed at the beginning, equated with God, the one through whom all things came to be.   

A segue into the next section is one last text that notes creation by speech.  This is Sir 24.3, in which 

wisdom states that she came out (was generated) from the mouth of the Most High.275 

 

4.4.3 Creation involving a first-figure (Wisdom / Christ-figure) 

In the tradition of Prov 8.22-31, and (as above) not completely divorced from the idea of creation by divine 

speech, is the idea that created first of all at the beginning is wisdom.  This thread is reinterpreted in Sirach.  While 

in Sirach 1 the point is made that wisdom was created prior to everything else,276 in Sirach 24 wisdom’s place in the 

cosmos is clarified.  That is, wisdom resides first in the clouds of heaven,277 and then at the behest of God takes up 

residence in the Jerusalem Temple,278 ultimately being associated with the Law of Moses.279        

This wisdom thread seems related to the Christian idea of the Christ-figure present and creatively active 

from the beginning. While none of these texts identifies this first-figure as the Christ by name, it is clear that these 
                                                           
272 Also, LXX Ps 134.6, 1 Clem 20.4. 
273 For Philo, the intelligible cosmos, the subject of God’s creative actions on Day One, is located in the divine 
lo,goj, cf. Opif. 20.  Runia, On the Creation, suggests that Philo’s understanding of the divine lo,goj is a confluence 
of Hellenistic philosophical categories and biblical ideas, e.g. God creates by speaking in Geneis 1. (142-143) 
274 Runia, On the Creation, suggests that Philo may be referring here to God’s speaking light into existence in Gen 
1.3. (168)  While this may be the case, Philo’s understanding of the lo,goj as the intelligible paradigm of the 
perceptible cosmos must remain in our frame of reference. 
275 Quite similar to this is Jdt 16.14 

soi. douleusa,tw pa/sa h̀ kti,sij sou\ 
o[ti ei=paj( kai. evgenh,qhsan\ 
avpe,steilaj to. pneu/ma sou( kai. wv|kodo,mhsen\ 
kai. ouvk e;stin o]j avntisth,setai th/| fwnh/| sou) 
 
Let the whole of your creation serve you; 
Because you spoke, and they came into being; 
You sent your spirit, and they were built/made; 
And there is no one who can resist your voice. 

276 Sir 1.4a 
277 Sir 24.1-5 
278 Sir 24.8-12 
279 Sir 24.23-33 
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Christian texts all share a theological interest in interpreting the person of Jesus in relation to the creator of the 

cosmos.  Wisdom provides a paradigm for these interpretations, an interpretation illustrated by Justin Martyr’s 

deliberate Christological interpretation of LXX Prov 8.21b-25.280  Colossians 1 states that this Christ-figure is the 

image of the invisible God, the first born of all creation281 and the one in whom all things were created.282  In a 

similar way, John 1.1-5, though referring to this figure as the lo,goj, strengthens the relationship between the lo,goj 

or Christ-figure and God by equating the two.  Diogn 7.2 identifies this Christ-figure as the technician and creator of 

the whole.   

Marginal reference should also be made to two additional texts.  The first of these is Herm. Vis. 3.4, in 

which the church is created by wisdom and foreknowledge.  Though this text does not explicitly place the creation 

of the church at the beginning, by juxtaposing the creation of the church with the fixing of the heaven and the 

founding of the earth the text infers that the church was created at least among the first things.283  Secondly, in the 

retelling of Gen 1.1-5 in Jub 2.2-3, the author interprets {yhl) xwr / pneu/ma qeou/ of Gen 1.2 as reference to the 

angelic hosts.284   

 

4.4.4 The Invisible – o` avo,ratoj 

The rendering of whbw wht as avo,ratoj kai. avkataskeu,astoj provides for an interesting portion of the 

afterlives tapestry of LXX Gen 1.1-5.  The latter of the Greek pair, avkataskeu,astoj, appears only in the 

cosmographic text of 1 En 21.1-3 and is used there to describe the place where disobedient stars are punished.  The 

lack of use of this word makes any firm conclusions difficult, though this occurrence in 1 En 21.2 can be read in 

light of a chaos idea in LXX Gen 1.2.  The former, avo,ratoj, occurs repeatedly throughout the tapestry, though never 

in terms of chaos.  When used in relation to the created world, avo,ratoj is used by Philo to describe the paradigmatic, 

intelligible earth285 and light286 of Day One, and elsewhere the human soul – an invisible image of the invisible 

God.287  Jos.Asen. 12.2 echoes a similar idea in that God’s creative activity brings into the light things that are 

invisible.288  In addition to describing the created, avo,ratoj is also used to describe the creator.  For Philo, God is 

invisible and supreme.289  For Josephus, the invisible divine is visible in works and graces.290 In Christian texts, 

God291 and God’s power292 are invisible, though God is made visible in the Christ-figure.293   

                                                           
280 Dialogue with Trypho 129.1-4 
281 Col. 1.15 
282 Col. 1.16 
283 Col 1.18 mentions the church, though in this text it is in reference to the Christ-figure. 
284 M. Alexandre, Le Commencement du Livre Genèse I-V: La version grecque de la Septante et sa réception, 
(Christianisme Antique 3; Paris: Beauchesne, 1988) gives a summary of both Jewish and Christian creation accounts 
that include angels. (61-63) 
285 Opif. 29 
286 Opif. 31 
287 Somn. 1.73-74 
288 Josephus, Ant. 1.27, speaks of the act of creation similarly though without avo,ratoj. 
289 Somn. 1.72 
290 Josephus, Dialogue with Trypho 190, does not specifically use avo,ratoj.   
291 Col 1.5; Diogn. 7.2; Sib.Or. 3.12 
292 Herm. Vis. 3.4 
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While there is variety in the use of avo,ratoj in the intertextual afterlives of LXX Gen 1.2, what is clear is 

that avo,ratoj is not a negative concept.  While some of this may be due to the influence of Hellenistic philosophy, it 

is within the realm of possibility that this positive interpretation is due at least in part to a movement toward creatio 

ex nihilo. 

 

4.4.5 Creatio ex nihilo 

Outside of Isa 45.7 and the Greek version of Gen 1.1-5,294 there is little deliberate concern in the books of 

the Hebrew Bible and their Greek equivalents for expressly stating a doctrine of creatio ex nihilo.  While I make no 

claims on the origins of this thinking, it is apparent in texts of this chapter that creatio ex nihilo has become of 

concern.  While it is often suggested that 2 Macc 7.28 is the oldest expression of this idea, Jub 2.2 appears to 

precede it.  The list in Jub 2.2 of the seven things that were created on the first day accounts for all of the nouns of 

LXX Gen 1.1-5, leaving none to have existed prior to Day One.  This zero-sum subtlety effectively proposes a 

version of creatio ex nihilo, picked-up and with some minor modification repeated by Philo.295  On the flip-side of 

this, in the third of the retellings of Gen 1.1-5, Josephus appears unconcerned about creatio ex nihilo.296  

To Jub 2.2 and Opif 29, there are texts less interested in maths though no less interested in starting from 

nothing.  Jos.Asen. 12.2 states that God is the maker of everything.  Pr.Man. 2, though less explicitly, states that 

God created heaven and earth and everything else in them.  Also, Col 1.16 states that in the Christ-figure everything 

was made, and John 1.3 states that all things came into being through him. 

It is true that none of the texts in this chapter deal as expressly with the problem of evil as does Isa 45.7, 

that is, none ascribe the creation of evil ((ar / kako,j) to God.  It does appear to be the case, however, that the concern 

for a theological expression of creatio ex nihilo is more pronounced in these texts than in those of previous chapters. 

  
This concludes the glimpses at individual portions of the tapestries of Day One.  What follows in the 

conclusion is an attempt to step back further still to see the whole – to draw together the otherwise disparite threads 

of the intertextuality of Day One – and to reflect on this methodological excursion. 

 

                                                                                                                                                                                           
293 Col 1.15; 1 Clem 33.4 
294 On LXX Gen 1.1-5, see above, pp. 49-50. 
295 Opif. 29 
296 Ant 1.27-29 
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CONCLUSION 
 

THE TAPESTRIES OF GENESIS 1.1-5 
 

 

While researching and writing this thesis occasionally I have been accused, usually tongue-in-cheek, of not 

getting very far in my study of the Bible.  After all, the first five verses of Genesis are just that – five verses.  Quite 

contrary to these mostly friendly quips, this study wanders far afield of Day One, going from the beginning to 

prophetic wonderings about creation to eschatological longings within early Judaism to Christological imaginings in 

early Christianity.  What holds these many texts together is their intertextuality with Genesis 1.1-5.   

 While tying up loose ends may well run contrary to the very idea of intertextuality, what follows is a 

summation of this ‘unfamiliar’ history.1  The plan for these final few pages is as follows.  First of all, I return to the 

question of method.  Of what value is intertextuality in the history of interpretation?  From method, I turn to praxis.  

What do we learn by employing this method that we would not otherwise know by way of a more conventional 

method of historical inquiry?  To do this I follow the basic outline of the thesis as a whole, first of all summarizing 

the intertextuality of MT Gen 1.1-5 (chapter one) and LXX Gen 1.1-5 (chapter two), and then comparing the 

Hebrew intertextual afterlives (chapter three) with the intertextuality of MT Gen 1.1-5 and the Greek intertextual 

afterlives (chapter four) with the intertextuality of LXX Gen 1.1-5.  Finally, I offer an observation on the impact of 

language on the intertextuality of a text. 

 

5.1   The Question of Method 

 At its core, this thesis is an experiment in methodology.  This thesis proposes and implements a new 

method for viewing the interconnectedness of texts with a view toward the history of interpretation.  This method 

works from a reader-focused2 understanding of text and seeks to provide a systematic means for identifying and 

examining the intertextuality of a given text,3 the débordement of text à la Derrida.  This method provides a glimpse 

of how texts live and breathe and develop4 in the readings and interpretations of individuals and communities.  The 

resulting tapestry of a text and its intertexts – these many threads woven together – provides a partial look into the 

                                                           
1 M.L. Grossman, Reading for History in the Damascus Document: A Methodological Study, (STDJ 45; Leiden: 
Brill, 2002) ix. 
2 It may be helpful here to recall a quote from R. Barthes, “From Work to Text,” in Image - Music - Text (ed. S. 
Heath; Glasgow: Fontana/Collins, 1977), ‘…there is one place where this multiplicity [intertextual mosaic] is 
focused and that place is the reader, not, as was hitherto said, the author.  The reader is the space on which all the 
quotations that make up a writing are inscribed….’ (148) 
3 On a ‘systematic means,’ see p.5 above. 
4 When I was originally proposing the idea for this thesis, I was set on using the word ‘develop’.  My thinking then 
was that with reading and interpreting, with the variety of readers reading from a variety of contexts for a variety of 
purposes, the meaning of a text would develop.  My use of the word ‘develop’ was met with some skepticism in that 
‘develop’ could be understood to include the idea of an eschatological goal-oriented perfection.  As such I only use 
the word ‘develop’ here at the end and only with some caution.  To clarify, the theological implication is not that 
interpretations become better (‘more developed’) over time.  Rather, in my use of ‘develop’ I intend to highlight the 
dynamic quality of text and undermine a static understanding of text.   
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interpretive possibilities of the reader,5 and an accounting of a text’s intertextuality within a specific body of 

literature and within defined historical boundaries – an intertextual history.   

This study has the interpreter in mind.  It would be wonderful to know the mind of the interpreter, but this 

is impossible given that there is no possibility for dialogue with or questioning of the ancient interpreter.  Rather, 

texts are what remains.  And so, with the interpreter in mind, this study provides a glimpse of the complex 

interconnectedness of texts in order to get as broad a view of the text and its intertexts as possible – a window into 

the intertextual possibilities available to the ancient interpreter. 

To review more specifically, the method works through five steps: (1) examine the primary text under 

consideration; (2) identify and study the intertextual markers from the primary text within a given corpus of texts; 

(3) identify texts that have an intertextual commonality with the primary text (i.e., significant repetition of 

intertextual markers and its general theme); (4) examine the texts compiled by way of step three looking for 

common and contrasting threads; and (5) identify subsequent intertexts or afterlives and compare them to the wider 

tapestry.  

By no means does this thesis exhaust the intertextual possibilities available to the ancient interpreter.  There 

are lacunae in this method and the resulting thesis.  Some obvious limitations are evident when imagining possible 

interpreters: a bi-lingual or multi-lingual interpreter drawing upon both corpora (Hebrew and Greek) and/or texts in 

other languages; an interpreter who is unfamiliar with the corpora either in part or in total; an interpreter working not 

with written but with oral ‘texts’, which may be more fluid, etc.  One must only recall the possible intertextual / 

intercultural / interreligious relationship between Jo.Asen. 12.3 and the Egyptian / Heliopolitan cosmogony to then 

ponder the infinite possibilities.  When one also takes into account the fact that Aramaic texts contemporary with 

historical bounds of this study are not considered and the accidents of history, whereby the complete library of texts 

of the ancient world is not extant, the method and its product are partial.  The whole is not retrievable.  Any 

conclusions, therefore, are partial and must be left open to critique and additions.  At the same time, this method 

does provide a systematic means to explore the intertexts available to the ancient interpreter, and as such provides a 

new vantage on the material. 

 

5.2  The Intertextuality of MT Gen 1.1-5 in the Hebrew Bible 

 Chapter One provides a look at the intertextuality of MT Gen 1.1-5 within the Hebrew Bible.  These texts 

vary widely in their length and language, in their commonality with MT Gen 1.1-5 and their creation theology.  For 

the purposes of summation and comparison with the wider study, I return to some of the more relevant themes. 

                                                           
5 As D.R. Blumenthal, “Many Voices, One Voice,” Judaism 47 (1998), shows in his juxtaposition of (re)written 
accounts of Gen 1.1-5 based on the interpretive work of four Medieval Jewish commentators (469-471), it is 
difficult to argue that there is a sensus literalis or peshat.  Blumenthal suggests, however, that the common 
denominator among interpreters is not a common understanding of the text but a common understanding of the 
origin of the text – a Voice. (467)  While this thesis is not primarily interested in the question of a divine origin for 
any of the texts involved, it does seem clear that all of the texts covered in this thesis assume ‘a Voice’ as 
Blumenthal calls it.  For all of the diversity within the intertextual tapestry, there may be this one assumption 
inherent in each of the texts. 
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Not surprisingly, YHWH plays a masterful role in these creation texts.  With the exception of two texts that 

long for the reversal of the created order6 and two that view YHWH as a divine warrior who intervenes on the field of 

battle, by and large YHWH is in charge of the creative forces.  This mastery is reflected in a unique thread of creation 

by the boundrification of certain cosmic elements.  As with the separation (ldb) of light and darkness in MT Gen 

1.4, God places boundaries between light and dark,7 between seasons,8 between earth and God’s dwelling,9 and most 

frequently between forms of water.10   Also under the umbrella of ‘mastery’ is creation by speech or word.  Creation 

by speech, a definite hallmark of MT Gen 1.1-5 and Genesis 1 as a whole, appears in a corner of Chapter One.11  A 

natural extension of this overarching idea of mastery comes in two observations concerning forms in the intertexts of 

Chapter One: the titular references that make God’s creative activity central to who God is12 and the instances where 

God’s creativity is the object of praise.13 

 While the idea of creatio ex nihilo appears to be of little interest in MT Gen 1.1-5 or in the whole of the 

tapestry represented in Chapter One, there is one text that is related.  MT Isa 45.7 is the sole text that attempts to 

explicitly state that everything comes from God, light and darkness, good and evil.  Is this text exegetically 

‘correcting’ MT Gen 1.2, which when read parenthetically opens the door for darkness existing before God begins 

creating in MT Gen 1.3?  If it is not, then it provides fertile ground for later developments of creatio ex nihilo. 

 Another prominent thread in Chapter One is the statement that God stretches out (h+n) the heavens, a 

thread that runs through over one quarter of the texts.  This is especially notable in that the thread of stretching out 

the heavens is nearly absent in later Hebrew intertexts.  Also prominent for their absence later are the primordials 

(}ftfy:wil, {fy, bahar, {inyiNaT, and possibly {Oh:T).14  God’s creative combative and/or taming actions with these often 

dangerous primordial beings (e.g. the crushing of the heads of the Leviathan in MT Ps 74.14 or the butchering of 

Rahab in MT Isa 51.9) figures quite prominently in the intertextual tapestry of MT Gen 1.1-5, but is absent later.  On 

the other hand, while wisdom appears rather prominently in Chapter One as an instrument of God’s creative 

actions,15 it is only personified and placed at the beginning in one text – MT Prov 8.22-31.  Also along the lines of 

                                                           
6 MT Jer 4.32-28; Job 3.3-10 
7 MT Job 26.10, 38.19-20 
8 MT Ps 74.17 
9 MT Isa 40.22 
10 {iyam - MT Isa 40.12; Ps 104.9, 148.6; Job 26.10; {ay - MT Job 38.10, Prov 8.29; {Oh:T - MT Prov 8.27. 
11 Of the four examples of this in Chapter One, most interesting are MT Ps 33.6, which says that heaven was created 
by the word of YHWH (hwhy rab:diB) and the heavenly host by the breath of his mouth (wyiP axUr:b), MT Ps 148.5, 
which, with reference to the angels/hosts and celestial lights/beings (vv.2-4), says that God commanded (hwc) and 
they existed, and MT Amos 9.6, in which YHWH calls or summons the waters of the sea and pours them upon the 
surface of the earth. 
12 MT Isa 42.5, 45.18, 48.12-13, 51.13; Amos 4.13, 5.8, 9.5-6; Zech 12.1; Prov 30.4; Neh 9.6 
13 MT Ps 33.6-7, 104.1-30, 135.6-7, 136.1-9, 148.1-13; and Prov 8.30-31, in which Wisdom is portrayed as rejoicing 
in God’s creative handiwork. 
14 }ftfy:wil - Ps 74.14, 104.26, Job 3.8; {fy - MT Isa 51.10, Amos 9.6, Ps 74.13, 104.25, Prov 8.29, Job 26.12,; bahar - 
MT Isa 51.9, Job 26.12; {inyiNaT - MT Isa 51.9, Ps 74.13, 148.7, Job 26.13 (?), 28.14; {Oh:T - MT Gen 1.2, Isa 51.10, 
Ps 104.6, 148.7, Prov 8.27, 28, Job 28.14. 
15 MT Jer 10.12, 51.15; Ps 104.24; Prov 3.19; Job 28.12; similarly, YHWH’s understanding (hnwbt) and knowledge 
(t(d) are also used as instruments of YHWH’s creative power, e.g. MT Jer 10.12, 51.15; Ps 136.5; Prov 3.19; Job 
28.12. 
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forces external to God, there are just three texts that make mention of angels.16  Final brief mention should be made 

of the texts that combine creation and temple language.  While there is no hint of Temple imagery evident in MT 

Gen 1.1-5 itself, in MT 2 Sam 22.7 and Ps 18.7[6] it is clear that YHWH hears the cry of the people in a heavenly 

temple and then descends from the temple to the battlefield.  Two additional texts, MT Isa 40.22 and Amos 9.6, may 

offer allusions to a cosmic temple. 

  

5.3  The Intertextuality of LXX Gen 1.1-5 in the Greek equivalents of the Hebrew Bible 

 Chapter Two generally follows the same pattern of inquiry as Chapter One with the difference being the 

language of the texts.  The move from Hebrew to Greek texts has three notable effects on the complexion of Chapter 

Two.  The first is that there is a minor difference in intertextual markers.  That is, when the words of LXX Gen 1.1-5 

are examined within the larger corpus of Greek texts a slightly different list of intertextual markers emerges.17  A 

second effect is the inherent difficulty with that which is commonly called the Septuagint.  While this study works 

from the assumption that most (if not all) of the Greek versions of the texts in the Hebrew Bible were available in 

Greek by the first century CE, certain books (e.g. Daniel, Job, Jeremiah, etc.) had multiple versions.  How this 

affects this study is evident in LXX Job 26, a text that figured prominently in Chapter One. Without the asterisked 

material (likely attributable to Origen and thus outside the historical scope of this study), there is not enough 

intertextual commonality with LXX Gen 1.1-5 in the un-asterisked material to warrant the inclusion of this text.  

Finally, the grammatical construction of the primary text, LXX Gen 1.1-5, is of concern.  As was shown at the 

beginning of Chapter One,18 there is an inherent ambiguity in the grammar of the Hebrew of Gen 1.1-5 – an 

ambiguity that leaves the door open to seeing the whole of MT Gen 1.1-5 as a unit, with the creation of light in MT 

Gen 1.3 being the first act of creation.  Such a reading necessitates that there was an earth that existed in a pre-

created (MT Gen 1.2) state prior to the creative speech of MT Gen 1.3.  The grammar of LXX Gen 1.1-5, on the 

other hand, is not ambiguous.  LXX Gen 1.1 and 1.3 are both independent clauses that leave little room but to say 

that there are two creations19 in LXX Gen 1.1-5 – the heaven and the earth in v.1 and light in v.3.  Is this an attempt 

by the translator to address the grammatical and theological ambiguity of MT Gen 1.1-3?  It is impossible to know 

the aims of the Greek translation, but it is within the realm of possibility that this translation is in line with and 

possibly fosters an idea of creatio ex nihilo. 

 The intertexts in Chapter Two are quite similar to their Hebrew counterparts in their general portrayal of 

God as ‘master’ of the cosmos.  As in Chapter One, this mastery is displayed by God’s ordering of the cosmos by 

placing boundaries around water,20 between the earth and the divine dwelling,21 and around everything.22  Notably 

                                                           
16 MT Ps 104.4 has God making angels from the winds; MT Ps 148.2 has angels praising YHWH; and similarly, MT 
Neh 9.6 has the host of heaven worshipping YHWH. 
17 Examples of this are that fw/j and the word-pair, ouvrano,j – gh/, are omitted from the list of intertextual markers 
used throughout Chapter Two because their usefulness in identifying intertexts is limited because they occur too 
frequently.   
18 Chapter 1.2 
19 What W.P. Brown, Structure, Role, and Ideology in the Hebrew and Greek Texts of Genesis 1:1-2:3, (SBLDS 
132; Atlanta: Scholars, 1993) calls a ‘double creation’. (35) 
20 u[dwr – LXX Ps 103.9f, Isa 40.12; qala,ssa – LXX Job 38.10 
21 LXX Job 38.19-20, Isa 40.22 
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absent from the boundrification of watery things in Chapter Two are boundaries for the equivalents of  {fy in LXX Ps 

148.6 and Prov 8.29 and {Oh:T in LXX Prov 8.27, all of which no longer exist in the Greek versions.  Also in terms 

of ‘mastery’, LXX Gen 1.1-5, like its Hebrew counterpart, presents the creation of light as creation by speech, a 

theme slightly more prevalent than in Chapter One.23    

The ‘primordials’ of Chapter One are in a way demythologized.24  They lose their primordial-ness in 

translation.  For example, both }ftfy:wil and {InyiNaT found in MT Ps 74.12-14 are translated as dra,kwn in LXX Ps 73.12-

14.  The Greek translation smoothes any distinction between these two otherwise differentiated creatures.  Similar to 

the Hebrew hmkx, sofi,a plays a role in creation.  While LXX Prov 8.22-31 clarifies that Wisdom’s role in creation 

is not equal to the role of the Creator, this remains the only text in which Wisdom is personified.  Wisdom plays a 

role in other texts as a means by which God created the earth,25 and possibly in a comparison of the wisdom of those 

who make the priestly vestments and the tapestries of the Holy of Holies with God’s wisdom in numbering the 

clouds.26  Also important to note is the place of angels, however slight, in the Greek tapestry.27   

 Finally, creation and temple language also plays a minor though significant role in Chapter Two.28  One 

curious addition to this is LXX Job 38.36, which, in a shift from the MT text of Job, seemingly compares the 

wisdom needed to create the priestly vestments and the tapestries of the Holy of Holies with the wisdom used by 

God to number the clouds.   

 

5.4 The Intertexts of MT Gen 1.1-5 compared with its Intertextual Afterlives 

Chapter Three explores the intertextual afterlives of MT Gen 1.1-5, most of which come from among the 

Dead Sea Scrolls, with a few texts from Sirach and the Mishnah.  The fragmentary nature of most of the texts 

naturally affects the nature of the conclusions. 

When looking into the intertextuality of MT Gen 1.1-5 in this accidental medley of texts, there are some 

threads that bear highlighting.  The first of these is the sole deliberate re-telling of MT Gen 1.1-5 in 4QJubileesa.  

This eisegetical reading of Day One is severely damaged leaving little text with which to play.  What can be read 

with some certainty is that a battery of spirits/angels were created on Day One and that it is likely that God’s 

organization of day and night, evening and dawn was done with God’s knowledge.  While hmkx appears to play no 

part in 4QJuba, it is likely that God’s knowledge (t(d)29 is a means to God’s creative ordering.  Within the 

                                                                                                                                                                                           
22 LXX Ps 73.17, Isa 45.18 
23 The objects of God’s creation by speech are heaven (LXX Ps 32.6, 148.5), the waters in/above the heavens (LXX 
Jer 28.16, Ps 148.5), the waters of the sea (LXX Amos 5.8, 9.6), and humans (LXX Ps 32.9, 103.30).  One might 
also consider creation by will (qe,lw) in LXX Ps 134.6 to be a similar concept. 
24 a;bussoj – LXX Job 38.16, 30; Ps 32.7, 76.17, 103.6, 134.6, 148.7; Prov 8.24; Isa 44.27 (not in the MT), 51.10; 
qa,lassa – LXX Exod 20.11; Job 38.8, 16; Ps 32.7, 73.13, 76.20, 134.6; Amos 5.8, 9.6; Isa 51.10, 15; dra,kwn – LXX 
Ps 73.13-14, 103.26, 148.7. 
25 LXX Ps 103.24, Jer 10.12, 28.15 
26 LXX Job 38.36-37 
27 LXX Ps 103.4, 148.2; Job 38.7, and possibly Isa 44.26. 
28 LXX 2 Kgdms 22.7 and Ps 17.7 definitely have references to a heavenly temple, and LXX Isa 40.22 and Amos 
9.6 may have references to a heavenly temple. 
29 4QJuba v.10 
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intertextual tapestry of Chapter One, God’s knowledge is a creative instrument only in MT Prov 3.20, the object 

being the twmwht, which are broken open thereby.  It does not appear that 4QJuba draws directly from another text 

within the tapestry of MT Gen 1.1-5 in its use of God’s knowledge.  What can be said, however, is that there is an 

intertextual connection between 4QJuba and MT Prov 3.20 in their use of God’s knowledge as a creative 

instrument.30 

Several threads that appear in these later intertexts can be pulled together briefly.  The first of these is the 

idea of stretching out (h+n) the heavens, a thread that appears in about one quarter of the intertexts in Chapter One.  

The idea appears only twice in Chapter Three.  In 1QHa ix.9-10 reads, ‘you stretched out (the) heavens for your 

glory,’ and Hymn 8 (11Q5 xxvi.14-15) reads, ‘By his understanding he stretched out (the) heavens and brought forth 

[wind] from [his] store[houses].’  Neither of these are direct quotations or paraphrases of an individual passage in 

the Hebrew Bible, though they both share a common intertextual thread.31  Secondly, when comparing creation by 

boundrification in the Hebrew Bible and in later intertextual afterlives, two texts have an intertextual resemblance to 

MT Gen 1.4,32 insofar as God is attributed with the separation of light and darkness.33  In addition, attention is paid 

to the ordering of time,34 the boundaries of the earth,35 and the sea.36  Thirdly, there are only two texts in Chapter 

Three that speak of creation by speech.  1QHa xx.9 makes clear that the order of what is and what will be comes 

from the mouth of God (l) ypm); and it appears that 4QNon-canonical Psalms B (4Q381 1) has in mind some kind 

of creation by speech or breath.  Finally, though wisdom personified is absent from these later intertexts,37 wisdom 

as an instrument of God’s creative actions is present in two texts.  In 1QHa ix wisdom is present most likely as a 

creative instrument of God, though the damage to the text makes it difficult to know what the object(s) of this 

creative activity are.38  In Hymn 7, God creates the world (lbt) with his wisdom (wtmkwxb) as in MT Jer 10.12 and 

51.15, making a particular connection with the intertextual tapestry in Chapter One. 

A thread that deserves more attention is the exit of primordials and the entrance of angels within the 

afterlives of MT Gen 1.1-5.  Along with obvious concern in 4QJubileesa, there is a wider concern for the creation of 

angels.  1QHa v.14 speaks of the creation of the ‘host of your spirits’; 1QHa ix.10-13 mentions the transformation of 

                                                           
30 The title, God of knowledge (tw(dh l)), is found twice in the text of Chapter Three.  In 1QHa xx.10, it is the God 
of knowledge who establishes orderly time; and in 1QS iii.15, it is the God of knowledge who is the source of all 
that is and will be. 
31 Of interest is that both of these texts come in psalm-like texts, whereas the majority of the intertexts in the Hebrew 
Bible are from prophetic texts.  Of the texts that speak of the stretching out of the heaves, three are either psalms or 
psalm-like – MT 2 Sam 22.10, Ps 18.10, 104.2; and eight are found in prophetic texts – MT Isa 40.22, 42.5, 44.24, 
45.12, 51.13, Jer 10.12, 51.15, Zech 12.1. 
32 One can also include here MT Job 26.10 and to a lesser degree of commonality Job 38.19-20. 
33 4QWorks of God (4Q392 1 5-6) asserts that it is God alone who separates light and darkness; and Hymn 4 reads, 
‘(after) separating light from deep darkness, [God] established the dawn by the understanding of his heart.’ 
34 1QHa xx.4-10 speaks of a general ordering of night and day; and 4QSapiential Work Ab (4Q416 1 2-3) may speak 
of an ordering of seasons. 
35 1QM x.12 
36 1QM x.13 
37 There is no extant Hebrew text for Sirach 24, which if it were extant and it did reflect the Greek of Ben Sira’s 
grandson, would be a personification of Wisdom. 
38 1QHa ix.7 may and lines 19-20 have humankind as the object, and line 14 may be the seas or deeps or their 
contents.  
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spirits into angels; and 4Q416 1 7 likely mentions the establishment of the hosts of heaven.  These, together with 

4QJuba, make for an interesting, if not a prominent thread in the over all tapestry.  Among the Hebrew Bible 

intertexts of MT Gen 1.1-5, there are two texts that make mention of angels or heavenly hosts worshipping YHWH,39 

and one text, MT Ps 104.4, in which God makes the winds/spirits his angels/ messengers.40  Add to this the 

{yiholE) axUr hovering upon the face of the primal waters in MT Gen 1.2, and it is clear that there is plenty of fodder 

for and evidence of speculation about the origins of angels especially in relation to the beginning.  While it is quite 

clear that 4QJubileesa is an eisegetical reading of MT Genesis 1, seeing the whole of this angelic thread of the wider 

Hebrew tapestry of MT Gen 1.1-5 provides a glimpse into the textual world(s) and concerns of the ancient 

interpreter.   

Finally, there is development in language evident in the later intertexts of MT Gen 1.1-5.  This is the 

nominalization of ty#)rb in the Mishnah41 and possibly in Sir 15.14 MS A.  Outside of these texts, ty#)rb is 

neither used in the form (with -b) in which it is found in MT Gen 1.1 nor is it used as a proper noun in any of the 

other intertexts of MT Gen 1.1-5 inside or outside the Hebrew Bible.  This development, if that is what it is, shows 

the metamorphosis of the language of the primary text into a proper noun.   

 

5.5 The Intertexts of LXX Gen 1.1-5 with its Intertextual Afterlives 

 Among the Greek intertextual afterlives of LXX Gen 1.1-5, there are four texts which are deliberate 

readings of LXX Gen 1.1-5.  Two of these, Jub 2.2 and Josephus, Ant. 1.27-29, are eisegetical retellings of Gen 1.1-

5.  They read-into and expand upon the text of Gen 1.1-5 as a means of clarifying the text’s ambiguities.  A third 

text, Jn 1.1-5, retells LXX Gen 1.1-5 together with a Christological version of the personified wisdom figure of 

Proverbs 8 and Sirach 24.  This text too is eisegetical, with the Christological confluence of at least two major 

threads, i.e. creation and Wisdom.  The fourth retelling is that Philo’s Opif 26-35.  Philo does not simply retell LXX 

Gen 1.1-5, he quotes from and comments upon the LXX text of Genesis.  Philo’s reading of LXX Gen 1.1-5 through 

the lenses of Middle-Platonic philosophical categories is the closest thing to an exegetical commentary in the whole 

of this study.   

 Philo also provides two examples of pure intertextuality at work, recalling one of which is sufficient here.  

In one of these,42 Gig. 22-23, Philo works out the meaning of pneu/ma in LXX Gen 6.3 and draws upon the 

occurrence of pneu/ma in LXX Gen 1.2.  There is no logical connection between the two texts, other than the 

occurrence of a common word.  Philo, as interpreter, reads intertextually.  The common word, pneu/ma, there is an 

intertextual thread that connects the two texts in the interpretation of Philo.   

 There are two basic subjects of divine creative boundrification – forms of water and forms of light and dark 

– the former43 being foreign to LXX Gen 1.1-5 and latter being central.44  A unique appearance of the boundary 

                                                           
39 MT Ps 148.2, Neh 9.6 
40 tOxUr wyfkf):lam he&o( – MT Ps 104.4a. 
41 m.Ber 9.2 and m.Hul 5.5, also m.Ta’an 4.2-3 and m.Meg 3.6. 
42 The other is Somn. 1.72-76. 
43 The separation of the waters takes center stage in the First Creation Story on the third day, Gen 1.9-13. 
44 Gen 1.4 
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thread is the cosmographic glimpse of the boundaries in 1 Enoch,45 especially the glance at the elusive 

avkataskeu,astoj, which is used to describe the place where disobedient stars are punished.46   

 It is safe to say that creation by speech, central to LXX Gen 1.3, also appears prominently in the afterlives 

of LXX Gen 1.1-5.  Closest to a record of the speech of the divine like LXX Gen 1.3 are 1 Clem 20.7 and Sib.Or. 

1.9, both of which include the creative speech of God.  In addition, there are at least three texts that employ the 

divine word (lo,goj) in creative acts, along the lines of LXX Ps 32.6 [33.6], in which the heavens are created by the 

word of the Lord.  Related to this are the uses of lo,goj by Philo, as the invisible paradigm for the visible creation,47 

and the lo,goj in John 1.1 that is placed at the beginning, equated with God, and the one through whom all things 

were made.  A possible parallel to creation by speech is creation by will, a thread that is found in LXX Ps 134.6 and 

again in Josephus, C.Ap. 2.192 and 1 Clem 20.4.   

 If there is an evident trend of placing angels at the beginning of creation in the Hebrew intertextual 

afterlives,48 there is a similar concern with placing the first-figures of wisdom and Christ at the beginning in the 

Greek afterlives.  The personified wisdom-figure that appears first in Proverbs 8 reappears in Sir 24.  In Sir 24, the 

place of wisdom is clarified by housing her in the Jerusalem Temple49 and ultimately associating her with the Torah 

of Moses.50  This personification of wisdom appears to be at least intertextually informative for, if not paradigmatic 

of the early Christological moves to place the Christ-figure at the beginning of creation.  Justin Martyr’s deliberate 

Christological interpretation of LXX Prov 8.21b-25, stands beside the more nuanced understandings of Col 1.15-20, 

which claims that the Christ-figure is the image of the invisible God, the first born of all creation, and the one in 

whom all things were made, John 1.1-5, which also states that the Christ-figure was from the beginning and equates 

the lo,goj with God, and finally Diogn. 7.2, which identifies the Christ-figure as the technician and creator of the 

whole cosmos.  With the absence in the Hebrew afterlives of a personified wisdom-figure and the focus on the 

creation of angels at the beginning, the prominence of a personified wisdom / Christ-figure in the Greek afterlives is 

significant.  From the hypothetical standpoint of the interpreter, it seems that the desire to make sense of or read the 

significance of Jesus of Nazareth was intertextually informed by the general desire to understand the first things 

created (e.g. the concern for angels) and specifically the Proverbs 8 and Sirach 24 tradition of a wisdom-figure 

present and active at the beginning of creation.   

 One final and related thread of note is that of creatio ex nihilo.  The creation of both light and darkness in 

MT Isa 45.7 seems fertile ground for creatio ex nihilo, insofar as it could be a clarification of MT Gen 1.1-3, which 

has no creation of darkness.  Another clarification of MT Gen 1.1-3 might well be seen in the two creative acts in 

LXX Gen 1.1-3.  The first is that God creates heaven and earth in LXX Gen 1.1, with v.2 serving to describe this as-

yet-unformed earth.  The second is the creation of light in LXX Gen 1.3.  Like MT Isa 45.7, LXX Gen 1.1-5 by way 

                                                           
45 1 En 18.5, 10, 19.3 
46 1 En 21.2 
47 The lo,goj that is the placed by the invisible God in the hearts of humans in Diogn. 7.2 appears to be more closely 
related to the paradigmatic lo,goj of Philo, than the Christ-figure of John 1. 
48 Of course, the placement of the creation of angels on the Day One of creation is central in the Greek text of 
Jubilees 2.2-3, as covered in Chapter Four. 
49 Sir 24.8-12 
50 Sir 24.23-33 
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of its grammar is fertile ground for creatio ex nihilo.  More deliberate expressions of creatio ex nihilo appear in the 

Greek afterlives.  While 2 Macc 7.28 is obvious, the list of seven things created on Day One in Jub. 2.2 and slightly 

modified by Philo in Opif 29 provide a zero-sum expression of creatio ex nihilo.51  If it is expressly stated that all 

these things were created, there is nothing left to have existed before God began creating.   

 

5.6  The Role of Language 

One thing that is relatively clear when looking back at the texts of this thesis is that language plays a role in 

the intertextual history of a text.  By examining Day One and its intertextual histories in both Hebrew and Greek it is 

apparent that language affects interpretation.   

To illustrate this, I have nearly steered clear of any mention of whbw wht or avo,ratoj kai. avkataskeua,stoj to 

this point.  This is not because their interpretations are not of interest.  On the contrary, they are significant, 

especially when one considers the role of language in the history of interpretation as viewed through the lens of 

intertextuality.  When wht and whb appear throughout the Hebrew intertextual tapestry (chapters one and three), they 

are always used negatively.  From the use of the pair in MT Jer 4.23 to describe the state of the earth upon its return 

to a pre-created state, to 1QM xvii.4 in which the enemy longs for both wht and whb, wht and whb are never used as 

positive descriptions.  In the Greek there is a marked difference, however.  While a hapax legomenon in the LXX, 

avkataskeua,stoj, in 1 En 21.1-3 is used to describe a place of punishment, its partner, avo,ratoj, is decidedly positive 

throughout the Greek tapestry.  Whether describing the pure invisible paradigm of the visible cosmos as in Opif. 29 

or invisible God as in Col 1.15, avo,ratoj is a uniformly positive term.  Not surprisingly the rather positive Platonic 

baggage of avo,ratoj outweighs the relatively obscure and always negative Hebrew wht.  This difference in language 

has a significant impact on the overall picture of the intertextual history of Day One.   

 

5.7  Some Final Thoughts 

While it may be taboo to switch metaphors in the last paragraph, the teaching attributed to the school of R. 

Ishmael is both related and insightful.  This school taught/teaches that the biblical text when subject to interpretation 

is like a rock that shatters upon the strike of a hammer.52  The results of the strike of the hammer are pieces, 

fragments.  This thesis has identified and examined the fragments of the rock / the threads of the tapestry / the 

intertexts of Day One and how they relate to one another.  In so doing, this thesis provides solid textual evidence 

that Kristeva’s observation – …tout texte se construit comme mosaïque de citations, tout texte est absorbtion et 

transformation d’un autre texte – proves true to the nature of text.53   

There is a theological edge to this ‘postmodern’ observation in that text is dynamic insofar as it has readers 

to sort out, organize, and reorganize the intertextuality of the text – to read and interpret.  The meaning of a text, 

then, is not wholly in its author, Sitz im Leben, form, literary context, and (most dangerously) in any individual’s or 

community’s interpretation.  Texts live and breathe by means of their interpretations.  Without continued reading 
                                                           
51 Also, Jos.Asen. 12.2, Pr.Man. 2, Col 2.16, John 1.3, and Herm. Vis. i.6. 
52 b.Sanh. 34a.  See epigram at the beginning of the thesis. 
53 J. Kristeva, “Le mot, le dialogue et le roman,” in Semiotiké: Recherches pour une sémanalyse (ed. J. Kristeva; 
Paris: Seuil, 1969) 146. 
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and interpretation texts are subject to deaths of irrelevancy and/or petrifaction.  The intertextual history of Day One 

exemplifies the dynamism of text, the life breath of interpretation.  Lest meaning become static and die, this thesis 

looks to the wondrous diversity of the past with hope for the life of text, today and tomorrow. 
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APPENDIX A 

A LOOK AT THE INTERTEXTUAL MARKERS OF GENESIS 1.1-5 IN THE HB 
 
1. Genesis 1.1 

1.1. tiy$)"r 
1.1.1. Creation 

Gen 1.1; Isa 46.10; Prov 8.22 
1.1.2. First born 

Gen 49.3; Num 24.20; Deut 21.17; Ps 78.51, 105.36 
1.1.3. Choice offering 

Exod 23.19, 34.26; Lev 2.12, 23.10; Num 15.20, 21, 18.12; Deut 18.4, 26.2, 10; 1 Sam 2.29; Ezek 
20.40, 44.30(2x); Prov 3.9; Neh 10.38, 12.44; 2 Chr 31.5 

1.1.4. General adjective – choice 
Deut 33.21; 1 Sam 15.21; Jer 49.35; Ezek 48.14; Hos 9.10; Amos 6.1, 6; Dan 11.41 

1.1.5. General adjective – temporal  
Gen 1.1, 10.10; Deut 11.12; Isa 46.10; Jer 26.1, 27.1, 28.1, 49.34; Mic 1.13; Ps 111.10; Job 8.7, 
40.19, 42.12; Prov 1.7, 4.7, 8.22, 17.14; Qoh 7.8 

1.2. )rb   
1.2.1. Qal  

Heaven and/or Earth 
Gen 1.1; Isa 42.5, 45.18(2x), 65.17 
Everything ["everything" unless otherwise noted] 
Gen 1.21 [sea monsters], 2.3; Isa 40. 26, 28, 41.20, 45.7 [darkness and evil], 54.16 [weapons and 
destroyer]; Amos 4.3 [wind]; Ps 51.12 [clean heart], 89.12 [north and south] 
Humanity 
Gen 1.27(3x), 5.1, 2, 6.7; Deut 4.32; Isa 45.12; Mal 2.10; Ps 89.48[47]; Qoh 12.1 
Nation 
Isa 43.1, 7, 15 
Something New 
Num 16.30; Isa 65.17, 18(2x); Jer 31.22 
God's Presence 
Isa 4.5 

1.2.2. Niphal 
Heaven and/or Earth 
Gen 2.4 
Everything ["everything" unless otherwise noted] 
Exod 34.10 [marvels]; Ps 104.30 [earthly life], 148.5 
Humanity 
Gen 5.2; Ezek 21.35, 28.13, 15; Ps 102.19[18] 
Something New 
Isa 48.7 
 
In the case of )rb, when it occurs in the qal the subject is always God and the action is God's creative 
action.  As such, the qal occurrences are grouped by the object of God's creative action.  In the case of 
the niphal, the occurrences are grouped by subject given the passive nature of the verb tense.  While 
God is generally assumed as the actor, there is an ambiguity as to the actor in Ezek 21.35, 28.13, 25; Ps 
102.19[18].  The creative action in these occurrences could simply be procreation.   

 
1.3. {yamf< aand jerf) 

1.3.1. Creation 
1.3.1.1. General 

Gen 1.1, 15, 17, 20, 2.1, 4(2x); Exod 20.11, 31.17; Deut 4.32; 2 Sam 22.8; Isa 44.24, 45.18, 48.13, 
51.13, 16; Jer 10.11, 12, 13, 32.17, 50.15, 16; Amos 9.6; Ps 102.26[25], 135.6; Prov 3.19, 30.4; 
Neh 9.6 
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1.3.1.2. Re-creation 
Gen 8.2-3; Isa 45.8, 12, 65.17, 66.22 

1.3.1.3. Reversal of Creation 
Gen 6.17, 7.23; Isa 13.13, 51.6(2x); Jer 4.23, 28, 10.13; Joel 2.10, 3.3[2.30], 4.16[3.16]; Hag 2.6, 
21 

1.3.1.4. Titular 
Gen 14.19, 22, 24.3; Isa 40.22, 42.5; Zech 12.1; Ps 115.15, 121.2, 124.8, 134.3, 146.6; 2 Chr 2.11 

1.3.1.5. Credo 
Deut 3.24, 4.39, 10.14, 11.21; Josh 2.11, 1 Sam 2.10; 1 Kgs 8.23, 27; 2 Kgs 19.15; Isa 37.16, 
40.12, 55.9, 66.1, Jer 23.24, 31.37; Hab 3.3; Ps 8.2, 33.5-6, 57.6[5], 12[11], 68.9, 89.12[11], 
108.6, 115.16, 119. 89-90, 147.8, 148.13; Job 28.24; Qoh 5.1[2]; 1 Chr 29.11; 2 Chr 6.14 

1.3.2. Heaven and Earth Personified 
Deut 4.26, 32, 30.19, 31.28, 32.1; Isa 1.2, 44.23, 49.13; Jer 51.48; Hos 2.23[21]; Hag 1.10; Zech 
6.5, 8.12; Ps 50.4, 69.35[34], 96.11; Job 20.27; 1 Chr 16.31 

1.3.3. General Cosmic Framework 
Gen 11.4, 26.4; Exod 20.4; Deut 4.17, 5.8; Judg 5.4; Jer 33.25; Ps 57.6[5], 12[11], 73.9[8], 
102.20[19]; Prov 25.3 

1.3.4. Locative 
Gen 1.26, 28, 30, 9.2, 27.28, 39; Deut 28.26; 1 Sam 17.46; 2 Sam 18.9; Isa 13.5, 14.12; Jer 7.33, 
15.3, 16.4, 19.7, 34.20; Ezek 8.3, 29.5, 32.4, 38.20; Hos 2.20, 4.3; Zech 5.9; Ps 73.25, 85.12[11], 
103.11, 113.6; Job 12.7-8, 35.11, 37.3, 38.33; Lam 2.1; 1 Chr 21.16 

1.3.5. Disconnected 
Gen 24.7; Exod 9.22, 10.21, 22, 32.13; Deut 11.11, 25.19, 26.15; Ps 76.9[8], 97.5-6; Zech 2.10; 
Ezra 1.2; Neh 9.23; 2 Chr 6.18, 7.13, 36.23 

1.3.6. Verbatim with Gen 1.2 [jerf)fh te):w {iyamf$ah te)] 
Exod 20.11, 31.17; Deut 4.26, 30.19, 31.28; 2 Kgs 19.15; 2 Chr 2.12; Isa 37.16; Jer 23.24, 32.17; 
Hag 2.6, 21 

 
These pairings of {ym$ and jr) are all separated by fewer than five words.  All but those in 1.3.6 function 
together as a pair to varying degrees.  Occurrences in 1.3.1 encompass a totality of creation occurrences 
considering the nuances of re-creation, destruction, and creator titles for the divine.  The occurrences in 
1.3.1.5 are in statements of belief regarding the relation to heaven/earth of God/humanity and of heaven 
and earth to each other.  1.3.2 includes occurrences where heaven and earth are given human qualities; 
1.3.3 are occurrences that generally place heaven and earth as basic elements of a cosmic framework.  The 
occurrences of 1.3.4 are locative pairings that place something between heaven and earth or utilize parallel 
references such as "the birds of the air and the animals of the earth."  Finally, 1.3.6 lists all occurrences that 
are verbatim with Gen 1.1.  These are also listed above by category. 

 
2. Genesis 1.2  

2.1. Uhob:w Uhot 
2.1.1. Creation 

Gen 1.2; Isa 45.18-19 [2x]; Job 26.7; Jer 4.23 
2.1.2. Exodus Event 

Deut 32.10 
2.1.3. Divine Judgment 

Isa 24.10, 29.21, 34.11, 40.17, 23, 41.29, 59.4; Jer 4.23; Ps 107.40; Job 12.24 
2.1.4. Miscellaneous  

Sam 12.21 [2x]; Isa 49.4; Job 6.18 
2.1.5. Uhot and Uhob Together 

Gen 1.2; Isa 34.11; Jer 4.23 
 



APPENDIX A 
 

– 212 – 

2.2. |e#ox 
2.2.1. Creation 

Gen 1.2, 4, 5, 18; Isa 45.7, 19; Ps 104.20; Job 3.4, 5, 26.10 
2.2.2. Exodus Event 

Exod 14.20; Deut 4.11, 5.23 
2.2.3. Divine Dwelling/Presence 

Exod 14.20; 4.11, 5.23; 2 Sam 22.12; Isa 45.3; Ps 18.12(11), 139.12; Dan 2.22 (Aramaic) 
2.2.4. Light/Dark Dichotomy 

Good/Evil – Isa 5.20 [2x], 30, 58.10; Ps 112.4, 139.11; Job 29.3, 38.19 
Punishment/Judgment – Isa 47.5, 60.2; Nah 1.8; Job 10.21, 19.8, 20.26, 22.11; Lam 3.2 
Descriptive of the Day of YHWH – Joel 2.2, 3.4(2.31); Amos 5.18, 20; Zeph 1.15 – similarly, 

|e$ox {Oy in Ezek 32.8 
A Metaphor of the Human Condition – Sam 22.29; Isa 9.1[2x], 29.18, 42.7, 49.9, 59.9; Mic 7.8; 

Ps 18.29(28), 107.10 
Wisdom/Folly – Qoh 2.13, 14, 5.16(17) 

2.2.5. Death 
1 Sam 2.9; Job 10.21, 15.22, 23, 30, 17.12, 13, 18.18, 23.17; Qoh 6.4, 11.8 
In relation to Sheol – 1 Sam 2.9; Job 17.12, 13 

2.2.6. Darkness as a Natural Phenomenon 
Exod 10.21[2x], 22; Josh 2.5; Ezek 8.12; Ps 35.6, 105.28; Job 24.16, 34.22 

2.2.7. Problematic Texts 
Job 28.3 and 37.19 

 
2.3. {Oh:t 

2.3.1. Creation 
Gen 1.2; Ps 33.7, 104.6, 135.6, 148.7; Job 28.14; Prov 3.20, 8.24, 27, 28 

2.3.2. Exodus Event 
Exod 15.5, 8; Isa 51.9, 63.13; Ps 63.10, 106.9 

2.3.3. Component of the Cosmos 
Gen 1.2, 7.11, 8.2, 49.25; Deut 33.13; Hab 3.10; Ps 33.7; 36.7(6), 71.20, 77.17, 107.26, 135.6, 

148.7; Job 38.30; Prov 3.20, 8.24, 27, 28.  Often in tandem with {iyamf$. 
2.3.4. Judgment 

YHWH's instrument – Gen 7.11, 8.2; Ezek 26.29, 31.15.   
An object of YHWH's judgment – Amos 7.4. 

2.3.5. Death/Sheol 
Ps 71.20, possibly Job 38.17. 

2.3.6. Water as a Natural Phenomenon 
Deut 8.7, 33.13; Ezek 31.4; Ps 77.17(16), 107.26; Job 38.30 

 
2.4.  axUr 

2.4.1. Creation 
Gen 1.2; 2 Sam 22.11, 16; Isa 40.13, 41.29, 42.5; Jer 10.13, 51.16; Zech 12.1; Ps 18.11(10), 

16(15), 33.6, 104.3, 4, 29, 30, 148.8; Job 26.13 
2.4.2. Exodus Event 

Exod 15.8, 10 
2.4.3. In Relation to YHWH 

Gen 41.38; Num 11.17, 25[2x], 26, 9, 24.2, 27.12; Deut 34.9; Judg 3.10, 6.34, 11.29, 13.25, 14.6, 
19, 15.14; 1 Sam 10.6, 10, 11.6, 16.13, 14, 19.20, 23; 2 Sam 23.2; 2 Kgs 2.9, 15, 19.7; Isa 
11.2[4x], 28.6, 32.15, 37.7, 42.1, 44.3, 48.16, 59.21, 61.1; Ezek 2.2, 11.5, 19, 36.26, 27, 
39.29; Joel 3.1[2x]; Mic 3.8, Zech 12.10; 1 Chr 12.19; 2 Chr 15.1, 20.14, 24.20.   



APPENDIX A 
 

– 213 – 

The effect of YHWH's ruach on human beings: 
Instances where the divine ruach causes the physical or spiritual movement of someone: 1 Kgs 

18.12, 22.24; 2 Kgs 2.16; Ezek 11.24; 2 Chr 18.23. 
Death and destruction – 2 Sam 22.16; Isa 4.4, 11.15, 40.7, 59.19; Jer 51.1; Ezek 13.13, 17.10; Hos 

13.15; Ps 31.6(5), 76.13(12); Job 4.9, 13.15. 
Life – Gen 6.3; Isa 42.5, 63.14; Ezek 37.6, 14; Hab 2.5; Zach 12.1; Mal 2.15; Ps 51.2; Job 9.18, 

27.3, 34.14; Prov 1.23. 
 
The uses of axUr in relation to YHWH are varied, the question of the psalmist may help to encircle 
these many occurrences: !exUr"m |"l") hfnf) – Where can I go from your spirit/breath/wind? (Ps 
139.7a)  The full meaning axUr of YHWH is both extensive and ambiguous, not easily defined. 

 
2.4.4. In Relation to Human/Earthly Life 

Gen 26.35, 41.8, 45.27; Exod 6.9, 35.21; Num 5.14[2x], 30, 14.24; Josh 2.11; 1 Sam1.15, 30.12; 1 
Kgs 10.5, 21.5, 22.22; Isa 26.9, 29.24, 54.6, 57.12[2x], 61.3, 65.14, 66.2; Ezek 21.12; Ps 
32.2, 34.19(18), 51.12(10), 14(12), 19(17), 77.4(3), 7(6), 78.8, 142.4(3), 143.4, 7; Job 
6.4, 7.11, 15.13, 17.1, 21.4, 32.18; Prov 11.13, 15.4, 13, 16.18, 19, 17.22, 27, 18.14[2x], 
25.28, 29.23; Qoh 7.8[2x]; Dan 2.1, 2; 1 Chr 28.12; 2 Chr 9.4, 18.21.  Also used 
metaphorically in Hos 4.12, 5.4, as the spirit of whoredom ({yinUn:z) within the people, and 
for bad breath in Job 19.17. 

YHWH's Relationship to human/earthly axUr:  Human life/breath from God: Gen 7.15, 22; Num 
16.22, 27.16; Isa 38.16; Ezek 1.20, 10.17, 37.8, 10; Zech, 12.1; Mal 2.15; Ps 31.6(5), 
146.4; Job 7.11, 12.10; Qoh 3.19, 21[2x], 11.5, 12.7.  Drawing a distinction between 
human breath and the lifelessness of idols:  Jer 10.14, 51.17; Hab 2.19; Ps 135.17. 

 
Of the many occurrences of axUr in relation to human/earthly life, it can generally be said that axUr 
is both the simple breath of life and a general term used to describe the human 'being' – that 
which can be humble or haughty or hungry.  And, it can be said that axUr often originates with 
YHWH, whether the breath of human or beast.   

 
2.4.5. In Relation to Natural Phenomena 

General wind – Gen 3.8; 2 Sam 22.11; 1 Kgs 19.11; 2 Kgs 3.17; Isa 32.2; Jer 2.24, 51.16; Ezek 
5.2, 12, 12.14, 13.11, 13, 17.21; Jon 1.4; Ps 1.4, 107.25; Job 1.19, 37.21, 41.8(16); Prov 
25.14; Qoh 1.6, 8.8[2x], 11.4.   

Wind created by God – Jer 10.13; Job 28.25. 
East wind – Exod 10.13; Ezek 17.10, 19.12, 27.26; Job 4.8; Ps 48.8(7). 
West wind – Job 4.8. 
North wind – Ezek 1.4; Prov 25.23. 
Four winds – Jer 49.36[2x]; Ezek 37.9, Zech 6.5; Dan 8.8, 11.4. 
Wind as tool of YHWH – Gen 8.1; Exod 10.13, 19; Ezek 13.13; Jon 1.4, 4.8; Ps 11.6, 104.4; Prov 

30.4. 
Metaphorical use – Isa 7.2, 17.13; Jer 22.22; Hos 4.19; Hab 1.11; Zech 5.9; Ps 18.43, 35.5, 

78.39, 83.14(13); Job 8.2, 30.15, 22; Prov 27.16. 
Wind equated with nothingness – Isa 26.18, 57.13; Jer 5.13; Hos 8.7; Mic 2.11; Ps 103.16; Job 

6.26, 15.2, 30; Prov 11.29; Qoh 1.14, 17, 2.11, 17, 26, 4.4, 6, 16, 5.15(16), 6.9. 
YHWH as wind – Jer 18.17. 
Wind used to indicate direction – Jer 42.16, 17, 18, 19, 20, 49.32; Ezek 5.10; Zech 2.10; 1 Chr 

9.24. 
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2.5.   tepexar:m 
Outside of Gen 1.2, vxr of which tepexar:m is a piel participle, occurs only twice, neither of which 
are in creation contexts.  The occurrence in Deut 32.11 (also piel), speaks of an eagle caring for 
and protecting its young, the image being of protecting the eaglets by hovering over them 
(v"xar:y wyflfzOG-la().  In Jer 23.9, Jeremiah uses the verb (qal) in a description of how distraught he is 
over the state of the priests and prophets of the day – the situation that causes his heart to be 
crushed and all of his bones to shake (yatOm:ca(-lfK UpAxfr).   

 
3. Genesis 1.3 

3.1. rO) 
3.1.1. Creation 

Gen 1.3(2x), 4(2x), 5, 18; Isa 45.7; Jer 31.35(2x); Ps 104.2, 136.7, 148.3; Job 26.10; Reversal of – 
Jer 4.23; Job 3.9 

3.1.2. Exodus Event 
Ps 78.14 

3.1.3. Divine Attributes  
Will – Isa 2.5, 51.4; Ps 43.3, 44.4, 119.105; Prov 6.23 
Presence – Isa 60.1, 19, 20; Mic 7.8; Hab 3.4, 11; Ps 4.7, 27.1, 36.10, 89.16, 139.12; Job 12.22, 

25.3, 29.3, 24, 36.30, 32,  
Power (Lightning) – Job 36.30, 32, 37.3, 11, 15, 21 
Tool of punishment – Hos 6.5 

3.1.4. Light/Dark Dichotomy 
Good/Evil – Isa 5.20(2x), 30, 59.9; Job 24.13, 16, 30.26; Prov 13.9 
Punishment/Judgment – Jer 13.16, 25.10; Ezek 32.7, 8; Job 12.25, 17.12, 18.5, 6, 18, 38.15, 19; 

Lam 3.2 
Descriptive of the Day of YHWH – Isa 13.10(2x); Amos 5.18, 20, 8.9; Zech 14.6, 7 
Wisdom/Folly – Qoh 2.13 

3.1.5. Human Transformation 
Isa 9.1(2x), Isa 30.26(3x), 42.16, 58.8, 10; Mic 7.9; Ps 36.10, 38.11, 56.14, 112.4; Job 22.28, 

33.30; Prov 4.18 
3.1.6. Light to the Nations 

Isa 42.6, 49.6, 60.3; Light of Israel – Isa 10.17 
3.1.7. Light as Natural Phenomenon 

General – Exod 10.23; Isa 18.4, 60.19; Zeph 3.5; Job 3.16, 20, 24.24, 31.26, 28, 38.24; Qoh 11.7, 
12.2 

First light – Gen 44.3; Jdg 16.2, 19.26; 1 Sam 14.36, 25.34, 36, 29.10; 2 Sam 17.22, 23.4; 2 Kgs 
7.9; Mic 2.1; Ps 49.20; Neh 8.3 

3.1.8. Leviathan Attribute 
Job 41.10[18] 

 
4. Genesis 1.4 

4.1. bO+-yiK 
4.1.1. Creation 

Gen 1.4, 10, 12, 18, 21, 25; Job 30.26 
4.1.2. Thanksgiving/Praise of YHWH 

Jer 33.11; Ps 34.9[8], 52.11, 54.8[6], 63.4, 69.17[16], 100.5, 106.1, 107.1, 109.21, 118.1, 29, 
135.3, 136.1, 147.1; Ezra 3.11; 1 Chr 16.34; 2 Chr 5.13, 7.3 

4.1.3. General Adjective 
Gen 3.6, 40.16, 49.15; Exod 2.2; Num 24.1; Deut 15.16; Jdg 16.25; 1 Sam 29.9; Isa 3.10; Hos 

4.13; Prov 3.14, 24.13, 25.7, 31.18.  Comparative use – Exod 14.12; Num 11.18; Hos 2.9; 
Jon 4.3; Ps 63.4, 84.11[10]; Prov 3.14, 25.7.  Superlative use – Gen 45.20; Ps 69.17[16] 
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4.2. ldb 
4.2.1. Niphal 

Holiness – An act of self-separation for the cause of holiness/purity: Ezra 6.21, 9.1, 10.8, 11, 16; 
Neh 9.2, 10.29.  The separation of Aaron for consecration of "holy things": 1 Chr 23.13. 

Military context – 1 Chr 12.9 
Simple separation – Num 16.21 

4.2.2. Hiphal 
Creation – Creation by separation – action of God: Gen 1.4, 6, 7, 14, 18 
Holiness - Distinguishing between Israel and the nations: Lev 20.24, 26; 1 Kgs 8.53; Neh 13.3  

General distinction between clean and unclean: Lev 10.10, 11.47, 20.25(2x); Ezek 22.26.  
Technical term in bird offering: Lev 1.17, 5.8. 

Distinction of temple personnel: Levites – Num 8.14; Deut 10.8; Korahites – Num 16.9; 
Twelve leading priests – Ezra 8.24. 

Specifically regarding Temple: Holy from Holy of Holies – Exod 26.33; General temple 
area – Ezek 42.40. 

Military context – 1 Chr 25.1; 2 Chr 25.10 
Simple separation – Distinction of cities of refuge – Deut 4.41, 19.2, 7; Burial experts – Ezek 

39.14; Punishment of wayward tribes – Deut 29.20; General – Isa 56.3, 59.2 
 

4.3. rO) and |e$ox 
4.3.1. Creation 

Gen 1.4, 5, 18; Isa 45.7; Job 26.10, 38.19 
4.3.2. Divine control over 

Job 12.22 
4.3.3. Divine dwelling/presence 

Ps 139.11 
4.3.4. Light/Dark Dichotomy 

Transformation one of the other – Isa 9.1, 42.16 
Judgment – Isa 5.20 (2x), 59.9; Ezek 32.8; Amos 5.18, 20; Mic 7.8; Job 12.25, 18.18; Lam 3.2 
Supremacy of light over darkness – Ps 112.4; Qoh 2.13 
Confusion of one for the other – Job 17.12, 18.6 

4.3.5. Problematic texts 
Isa 5.30 (corrupt) 

 
5. Genesis 1.5 

5.1. {Oy and hfl:yal 
5.1.1. Creation 

Gen 1.5, 14, 16, 18; Ps 74.16; Reversal of - Amos 5.8; Job 3.3 
5.1.2. Cosmic Framework 

Gen 8.22; Jer 33.20; Ps 19.3; Transformation of – Zech 14.7 
5.1.3. Divine dwelling/presence 

Ps 139.12 
5.1.4. Temporal 

Gen 7.4, 12, 31.39, 40; Exod 10.13, 24.18, 34.28; Num 11.32; Deut 9.9, 11, 18, 25, 10.10; 1 Sam 
19.24, 28.20; 1 Kgs 8.29, 19.40; Isa 27.3, 28.19, 38.12, 13, 62.6; Jer 36.30; Hos 4.5; Ps 32.4, 42.4, 
77.3, 88.2; Prov 7.9; Qoh 8.16; Esth 4.16; Neh 1.6, 4.16 
 

5.2. dfxe) {Oy 
5.2.1. Creation 

Gen 1.1; Zech 14.7 
5.2.2. Temporal 

Gen 27.45, 33.13; Num 11.19; Deut 1.2; 1 Sam 9.15, 27.1; Isa 9.13[14]; Jon 3.4; Ezra 10.17 
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APPENDIX B 

THE INTERTEXTUAL MARKERS OF LXX GENESIS 1.1-5 IN THE GREEK EQUIVALENTS OF TEXTS IN THE HB1 
 
1 Genesis 1.1 

1.1 evn avrch|/  
1.1.1 Creation 

Gen 1.1; Prov 8.23; Sir 36.14; Isa 51.9 
1.1.2 General 

Locative 
Judg 7.17, 19; 3 Kgdms 20.9, 12; 2 Chr 13.12; Ezek 21.24[21.29], 42.10 
Sequential 
Judg 20.18(2x); Ezra 9.2; Ps 136.6[137.6] 
Temporal 
Gen 1.1; Judg 7.19; Ruth 1.22; 2 Kgdms 17.9, 21.9, 10; 4 Kgdms 17.25; 1 Chr 16.7; Ezra 
4.6; Prov 8.23; Sir 36.14; Isa 51.9; Jer 25.20; Jer 33.1; Ezek 36.11; Dan 9.23 

1.1.3 Corrupt Text 
Jer 28.58 

 
With our first intertextual marker of LXX Gen 1.1-5 we encounter our first problem, or possibly our first 
point of difference between the Hebrew and the Greek texts and their language in general.  On a purely 
data oriented level, what is clear is that in the searches of the MT, the Hebrew root, tyi$)"r, occurs 51 times 
throughout the MT.  The relatively low frequency of occurrence that tyi$)"r has is the major argument for 
its inclusion as an intertextual marker or flag-word.  When looking at the Greek the picture is different, 
though subtly so.  While the Hebrew of Gen 1.5 includes the inseparable preposition :B, the Greek works 
differently using a simple preposition + noun construction.  Again looking at the numbers, the preposition 
+ noun construction occurs 27 times throughout the LXX, whereas the noun alone occurs 236.  The 
linguistic disparity is here apparent.  While the Hebrew root occurs relatively infrequently and as such 
functions within our definition of a textual marker, the Greek root does not.  In the case of the LXX, then, 
it is the minor phrase, evn avrch|/, rather than the noun alone that functions as our intertextual marker.  The 
results of the contextual/semantic study above reflect a very different outcome from the same done for the 
MT (see Appendix A).  As an intertextual marker, evn avrch|/, appears in no familial or sacrificial contexts 
unlike its Hebrew counterpart (e.g. tyi$)"r in Gen 49.3 and Exod 23.19).  At the same time, however, avrch, 
does appear in some places (e.g. Gen 49.3) and not others (e.g. Exod 23.19).  This said, as an intertextual 
marker we will use the word-pair, evn avrch|/, within LXX, with avrch,, alone functioning as an additional word 
that can help but not make the case for intertextuality. 

 
1.2 ouvrano,j and gh/ (together in the accusative - to.n ouvrano.n kai. th.n gh/n)  

1.2.1 Creation  
General 
Gen 1.2, 2.4(2x) 
Creation and Sabbath 
Exod 20.11, 31.17 
Titular 
Gen 14.19, 22; 2 Chr 2.11; 1 Esd 6.13; Ps 120.2[121.2], 123.8[124.8], 133.3[134.3], 
145.6[146.6]; Bel 1.5 
Credo 
4 Kgdms 19.25; 2 Macc 7.28; Isa 37.16; Jer 10.11, 23.24, 32.17; Dan 4.37 

1.2.2 Heaven and Earth Personified 
Jdt 7.28 

 

                                                           
1 Texts citations in [brackets] refer to English equivalent of LXX versification.  The order follows Ralhf's. 
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I am treating the word-pair, heaven and earth, differently in Appendix B than in Appendix A.  Appendix A 
looks at the totality of occurrences of {iyamf$ and jerf) occurring within five words of one another in the MT.  
While beneficial for seeing the 'larger picture', it is not necessary to the project as a whole given that the 
aim of these word studies is to identify intertexts of Gen 1.1-5 that share a common creation theme and 
significant common vocabulary.  As such, I have limited my use of ouvrano,j/gh/ as a word-pair to the 
occurrences of the complete phrase of Gen 1.1 – to.n ouvrano.n kai. th.n gh/n.  Two notable points in the 
above list are Gen 2.4, where the order of the second pair of heaven and earth is inverted from the MT, and 
2 Macc 7.28, where there is an expression of creatio ex nihilo, likely the first. 

 
2 Genesis 1.2 

2.1 avo,ratoj  
2.1.1 Creation 

Gen 1.2 
2.1.2 Divine Presence  

Isa 45.3 
2.1.3 Punishment 

2 Macc 9.5 
 

The greatest intertextual disparity between the Hebrew and Greek vocabulary of Gen 1.1-5 comes in the 
difference between Uhot and avo,ratoj.  While Uhot occurs only twenty times, its equivalent in the Greek text, 
avo,ratoj, occurs only three times.  The only point of contact between the occurrences of each is Gen 1.2.  
This difference between the Hebrew and Greek offers two very different intertextual pictures of the same 
root idea.  Another issue that this difference raises, though tangential to intertextuality, is the question of 
what, if anything, can be learned from comparing the LXX understanding of Uhot and the LXX 
understanding of avo,ratoj. 

 
2.2 avkataskeu,astoj  

2.2.1 Creation  
Gen 1.2 

 
As there is only one occurrence of avkataskeu,astoj in the LXX, its intertextual value is nil in that there is no 
option of comparison, difference, similarity.  One thing that the hapax legomenon status of avkataskeu,astoj 
does bring into question, is the translation of its Hebrew equivalent, Uhob, throughout the LXX.  While Uhob 
only occurs three times throughout the MT, all of which are in conjunction with Uhot, one must ask why 
there is such a disparity between LXX and MT.   

 
2.3 sko,toj  

2.3.1 Creation 
Gen 1.2, 4, 5, 18; Ps 103.20[104.20]; Job 26.10, 28.3, 37.15, 38.19; Isa 45.7 
2.3.1.1 Reversal of 
Add Esth 1.7; Job 3.4, 5, 6; Isa 50.3 

2.3.2 Exodus 
Exod 14.20; Ps 104.28[105.28]; Wis 17.2, 16[17], 20[21](2x), 18.4, 19.17 
2.3.2.1 Divine tool 

Exod 10.21(2x), 22 
2.3.3 Divine Presence 

Deut 4.11, 5.22; 2 Kgdms 22.12(2x); Ps 17.12[18.11], 138.12(2x); Sir 23.18; Dan 2.22 
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2.3.4 Judgment and/or Punishment 
Tob 4.10, 14.10(2x); Ps 34.6[35.6], 90.6[91.6]; Prov 20.9; Job 5.14, 12.22, 25, 15.30, 
18.18, 19.8, 20.26, 22.11; Pss Sol 14.9, 15.10; Nah 1.8; Isa 5.20(2x), 30, 8.22(2x), 47.5, 
50.3, 60.2; Jer 13.16; Lam 3.2 

Day of the Lord 
Amos 5.18, 20; Joel 2.2, 3.4[2.31]; Zeph 1.15; Ezek 32.8 

2.3.5 Human Condition 
Metaphor for 
Deut 28.29; 2 Kgdms 1.9, 22.29; Ps 17.29[18.28], 54.6[55.5], 81.5[82.5], 106.10[107.10], 
106.14[107.14], 111.4[112.4], 138.11; Prov 2.13; Eccl 2.13, 14, 5.16, 6.4(2x), 11.8; Job 
10.22, 15.22, 18.6, 24.15, 29.3; Mic 7.8; Isa 9.1, 29.15, 18, 42.7, 49.9, 50.10, 58.10(2x), 
59.9 
Actual blindness 
Isa 42.16 
Death 
Ps 87.13[88.12] 
Coma/sleep 
2 Macc 3.27 

2.3.6 Liturgical, Personification 
Odes 8.72, 9.79; Pr Azar 1.48 

2.3.7 Natural Phenomenon 
Josh 2.5; 4 Kgdms 7.5, 7; 1 Esr 4.24; Prov 7.9; Job 24.14, 16; Ep Jer 1.70 

2.3.8 Corrupt text 
Isa 47.1(?) 

 
2.4 a;bussoj  

2.4.1 Creation 
Gen 1.2; Ps 32.7[33.7], 41.8[42.7](2x), 76.17[77.16], 77.15[78.15], 103.6[104.6], 
134.6[135.6], 148.7; Isa 44.27, 51.10(?); Pr Azar 1.32 
Reversal of 
Job 38.16, 30 
Wisdom 
Prov 3.20, 8.24; Job 28.14; Sir 1.3, 16.18, 24.5, 29 

2.4.2 Exodus 
Wis 10.19; Isa 51.10(?), 63.13 

2.4.3 Promised Land, Blessing of 
Deut 8.7, 33.13 

2.4.4 Judgment 
Ps 70.20[71.20], 70.21[71.21]; Job 36.16; Jonah 2.6; Hab 3.10; Ezek 26.19, 31.4, 15 

Flood 
Gen 7.11, 8.2; Pss Sol 17.19 

2.4.5 Divine toy 
Job 41.23, 24(2x); Sir 42.18, 43.23; Amos 7.4 

2.4.6 Divine quality 
Ps 53.7[36.6] 

2.4.7 Liturgical 
Odes 4.10, 6.6, 8.54, 12.3 
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2.5 pneu/ma qeou/  
2.5.1 Creation 

Gen 1.2; Job 33.4 
2.5.2 Divine Presence 

2.5.2.1 Prophecy/Prophets  
Num 23.7, 24.2; 1 Kgdms 10.10, 19.20, 23; 2 Chr 24.20; Dan 4.8, 9, 18, 5.11 
2.5.2.1.1 Movement 

Ezek 11.24; 2 Chr 18.23 
2.5.2.2 Human Anointing 

Gen 41.38; Exod 31.3, 31 
2.5.2.3 Judgment 

Judg(A) 6.34 
2.5.2.4 Evil 

1 Kgdms 19.9 
2.5.3 Subset – pneu/ma kuri,ou (29) 

2.5.3.1 Creation 
Wis 1.7 

2.5.3.2 Divine Presence 
Prophecy/Prophets 
1 Kgdms 10.6; 2 Kgdms 23.2; 3 Kgdms 22.24; Mic 3.8; Isa 61.1; Ezek 11.5 

Movement 
3 Kgdms 18.12; 4 Kgdms 2.16; Ezek 37.1 

Human Anointing 
1 Kgdms 11.6, 16.13, 14(un-anointing); 2 Chr 15.1(leadership), 20.14 
(leadership) 
Judgment 
Judg(A) 3.10, 11.29, 13.25, 14.6, 19, 15.14; Judg(B) 6.34, 11.29, 13.25, 14.6, 
14.19, 15.14; Mic 2.7 
Evil 
1 Kgdms 16.15 

 
2.6 evpife,rw 

2.6.1 Creation 
Gen 1.2 

2.6.2 Flood 
Gen 7.18 

2.6.3 Violent metaphor 
Bring hand upon someone 
Gen 37.22; 1 Kgdms 22.17, 24.6, 10, 26.9, 11, 23; 2 Kgdms 1.14; Esth 8.7; Zech 2.9 
(affect of prophet's message) 
Bring an evil word against 
Jdt 8.8 
Bring about death 
Sus 1.53 

2.6.4 General movement 
Prov 26.15; Job 15.12 

 
3 Genesis 1.3 
 

None 
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4 Genesis 1.4 
4.1 o[ti kalo.n 

4.1.1 Creation 
Gen 1.4, 8, 10, 12, 18, 3.6 

4.1.2 Thanksgiving/Worship 
1 Macc 4.24; Ps 134.3[135.3] 

4.1.3 General Adjective 
Num 24.1; Prov 31.18 

Comparative 
Num 11.18; Sir 46.10; Hos 4.13; Jonah 4.3 

 
4.2 diacori,zw 

4.2.1 Creation 
Gen 1.4, 6, 7, 14, 18; Sir 33.8, 11 

4.2.2 Purity/Holiness 
Num 32.12; Judg 13.19; Ezek 34.12 

4.2.3 Military  
2 Chr 25.10; 1 Macc 12.36 

4.2.4 Alienation/Friendship 
Gen 13.9, 11, 14; 2 Kgdms 1.23(2x); Prov 16.28; Sir 6.13, 12.9 

4.2.5 Simple Separation 
Gen 30.32, 40; 1 Macc 12.36; Sus 1.51, 52 

 
4.3 fw/j and sko,toj 

4.3.1 Creation 
Gen 1.4, 5, 18; Job 26.10, 37.15, 38.19; Isa 45.7 
4.3.1.1 Reversal of 

Ezek 32.8 
4.3.2 Divine Dwelling 

Ps 138.12; Dan 2.22 (Divine knowledge) 
4.3.3 Light/Dark Dichotomy 

Isa 45.7 
Judgment 
Tob 14.10; Job 18.18, 22.11; Wis 18.4 (Exodus); Amos 5.18, 20; Lam 3.2 
Human Condition 
Tbs 5.10 (blindness); Job 12.25, 17.12, 18.6, 24.16, 29.3; Mic 7.8; Isa 42.16, 50.10, 
58.10, 59.9; Jer 13.16 
Supremacy, one over the other 
Ps 111.4[112.4]; Eccl 2.13; Job 12.22; Isa 5.20(2x) 
Transformation, one of the other 
Ps 138.11[139.11] 

4.3.4 Liturgical 
Odes 8.72; Pr Azar 1.48 

 
 
5 Genesis 1.5 

5.1 o` qe,oj kalei/ (and variants) 
5.1.1 Creation 

Gen 1.5, 8, 10; Ps 49.1[50.1]; Isa 42.6, 43.1 
5.1.2 Proclamation of Divine Identity 

Exod 34.6; Isa 41.4 
5.1.3 Nation Calling 

Isa 42.6, 43.1 
5.1.4 Summoning 

Gen 3.9, 21.17; Exod 19.3 
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I have added to the intertextual markers one not examined within the MT, o` qe,oj kalei.  A simple, 
pragmatic reason for this inclusion is the relatively sparse nature of the Greek evidence to this point.  As 
both qe,oj and kale,w exceed any usefulness by the volume of their occurrences and as God calling/naming 
elements of creation is an integral creative action (NB Gen 1.5, 8, and 10 in the Greek), I have decided to 
include this minor phrase in the initial intertextual investigation of Gen 1.1-5 in Greek.  

 
5.2 h`me,ra and nu,x 

5.2.1 Creation 
Gen 1.5, 14, 16, 18; Ps 18.3[19.2], 41.9[42.8], 73.16[74.16]; Jer 38.36 

Reversal of 
Job 3.3, 6, 17.2; Amos 5.8 

5.2.2 Divine Presence 
Exod 40.38; Num 9.16, 21, 14.14; Deut 1.33; Ps 138.12[139.12]; Isa 4.5, 60.19 

5.2.3 Temporal 
General 
Gen 8.22, 31.39, 40; Lev 8.35; Num 11.32; Deut 28.66; Judg 6.27; 1 Kgdms 25.16; 2 
Kgdms 21.10; 1 Macc 5.50; 3 Macc 5.11; Ps 31.4[32.4], 54.11[55.10], 90.5[91.5], 
120.6[121.6]; Odes 11.13; Eccl 2.23, 8.16; Job 2.13; Sir 38.27; Isa 27.3, 28.19, 34.10, 
38.13, 60.11, 62.6; Jer 43.30[36.30]; Bar 2.25 
40 
Gen 7.4, 12, 17; Exod 24.18, 34.28; Deut 9.9, 18, 25, 10.10; 3 Kgdms 19.8 
3 
Jonah 2.1 
Exodus/Sinai 
Exod 10.13, 13.21, 22, 24.18, 34.28, 40.38; Num  9.16, 21, 14.14; Deut 1.33, 9.9, 18, 25, 
10.10; Neh 9.12, 19; Ps 77.14[78.14]; Wis 10.17; Isa 4.5 
Devotion/Prayer/Fasting/Worship 
Josh 1.8; 1 Kgdms 28.20, 30.12; 3 Kgdms 8.29(2x), 59; 1 Chr 9.33; 2 Chr 6.20(Temple); 
Neh 1.6, 4.3; Esth 4.16; Jdt 11.17; 2 Macc 13.10; Ps 1.2, 21.3[22.2], 41.4[42.3], 
41.9[42.8], 87.2[88.1]; Odes 8.71; Isa 21.8; Jer 8.23[9.1], 14.17; Lam 2.18; Pr Azar 1.47 

 
5.3 h`me,ra mi,a 

5.3.1 Creation 
Gen 1.5; 1 Esd 4.34*(?); Zech 14.7*(?) 

5.3.2 Divine Control 
Josh 10.13; Sir 46.4* 

5.3.3 Temporal 
Gen 27.45, 33.13; Exod 21.20, 40.2; Lev 22.28; Num 11.19; 1 Kgdms 2.34, 9.15, 21.29*, 
27.1; 3 Kgdms 5.2, 21.29*; 2 Chr 29.6*; 1 Esd 4.34*, 9.11; Ezra 3.6, 10.13, 16, 17; Neh 
8.2; Esth 3.7*, 13(2x), 8.12; Jdt 7.21, 12.20; 1 Macc 5.27, 7.16, 45; 2 Macc 15.36*; Ps 
83.11[84.10]; Job  14.5*; Sir 38.17, 46.4*; Jonah 3.4; Zech 3.9, 9.12*, 14.7*; Isa 9.13*, 
47.9*, 66.8*; Dan 4.17 

 
The intertextual usefulness of h`me,ra mi,a, similar to that of dfxe) {Oy, is quite sparse.  By and large the use of 
the word-pair throughout the Greek corpus is temporal.  Even the creation texts and those described as 
"divine control" are temporal in character only being set apart because of larger contextual issues.  One 
note of explanation is that the asterisk indicates a reversal of the word order from that of Gen 1.5.   
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APPENDIX C 

A COMPARATIVE ANALYSIS OF LXX 2 KGDMS 22.7-18 AND LXX PS 17.7-18 

 
 There is little doubt that the Hebrew antecedents of these two texts are the same text.  

What becomes obvious when looking at their LXX versions is that the translator(s) did not see or 

see fit to maintain this parallel.  The LXX texts, however, display different translation choices and 

techniques.  The placement of the texts in parallel columns (as on the following page) attempts to 

highlight these differences.  While detailed analysis of these differences is outside the scope of 

the present study, the purpose of analysing intertextual connections is important.  Words in bold 

are vocabulary in common with LXX Gen 1.1-5, underlined text in Ps 17 highlights differences 

with 2 Kgdms 22. 
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LXX 2 Kgdms 22.7-18 
7evn tw/| qli,besqai, me evpikale,somai ku,rion  
kai. pro.j to.n qeo,n mou boh,somai( 
kai. evpakou,setai evk naou/ auvtou/ fwnh/j mou( 
kai. h̀ kraugh, mou evn toi/j wvsi.n auvtou) 
 

 

8kai. evtara,cqh kai. evsei,sqh h̀ gh(  
kai. ta. qeme,lia tou/ ouvranou/ sunetara,cqhsan kai. 
evspara,cqhsan( o[ti evqumw,qh ku,rioj auvtoi/j) 
 
9avne,bh kapno.j evn th/| ovrgh/| auvtou/(  
kai. pu/r evk sto,matoj auvtou/ kate,detai( 
a;nqrakej evxekau,qhsan avpV auvtou/) 
 
10kai. e;klinen ouvranou.j kai. kate,bh(  
kai. gno,foj u`poka,tw tw/n podw/n auvtou/) 
 
11kai. evpeka,qisen evpi. Ceroubin kai. evpeta,sqh  
kai. w;fqh evpi. pteru,gwn avne,mou) 
  
12kai. e;qeto sko,toj avpokrufh.n auvtou/ ku,klw| auvtou(/ 
h` skhnh. auvtou/ sko,toj u`da,twn\  
evpa,cunen evn nefe,laij ave,roj 
 
13avpo. tou/ fe,ggouj evnanti,on auvtou/  
evxekau,qhsan a;nqrakej puro,j) 
 
14evbro,nthsen evx ouvranou/ ku,rioj(  
kai. o` u[yistoj e;dwken fwnh.n auvtou/ 
 
15kai. avpe,steilen be,lh kai. evsko,rpisen auvtou,j(  
avstraph.n kai. evxe,sthsen auvtou,j) 
 
16kai. w;fqhsan avfe,seij qala,sshj(  
kai. avpekalu,fqh qeme,lia th/j oivkoume,nhj  
evn th/| evpitimh,sei kuri,ou(  
avpo. pnoh/j pneu,matoj qumou/ auvtou)/ 
 
17avpe,steilen evx u[youj kai. e;labe,n me(  
ei[lkuse,n me evx u`da,twn pollw/n\ 
 
18evrru,sato, me evx evcqrw/n mou ivscu,oj(  
evk tw/n misou,ntwn me o[ti evkrataiw,qhsan u`pe.r evme,) 

LXX Ps 17.7-18 
7kai. evn tw/| qli,besqai, me evpekalesa,mhn to.n ku,rion 
kai. pro.j to.n qeo,n mou evke,kraxa\  
h;kousen evk naou/ a`gi,ou auvtou/ fwnh/j mou(  
kai. h̀ kraugh, mou evnw,pion auvtou/ eivseleu,setai eivj ta. 
w=ta auvtou/) 
 

8kai. evsaleu,qh kai. e;ntromoj evgenh,qh h̀ gh/(  
kai. ta. qeme,lia tw/n ovre,wn evtara,cqhsan  
kai. evsaleu,qhsan( o[ti wvrgi,sqh auvtoi/j o` qeo,j 
 

9avne,bh kapno.j evn    ovrgh/| auvtou/(  
kai. pu/r avpo. prosw,pou auvtou/ kateflo,gisen(  
a;nqrakej avnh,fqhsan avpV auvtou/) 
 

10kai. e;klinen ouvrano.n kai. kate,bh(  
kai. gno,foj ùpo. tou.j po,daj auvtou/) 
 

11kai. evpe,bh evpi. ceroubin kai. evpeta,sqh(  
evpeta,sqh evpi. pteru,gwn avne,mwn) 
 

12kai. e;qeto sko,toj avpokrufh.n auvtou/\  
ku,klw| auvtou/ h` skhnh. auvtou/( 
skoteino.n u[dwr evn nefe,laij ave,rwn) 
 

13avpo. th/j thlaugh,sewj evnw,pion auvtou/ ai` nefe,lai 
dih/lqon( 
 ca,laza kai. a;nqrakej puro,j) 
 

14kai. evbro,nthsen evx ouvranou/ ku,rioj(  
kai. o` u[yistoj e;dwken fwnh.n auvtou/\ 
 
15kai. evxape,steilen be,lh kai. evsko,rpisen auvtou.j  
kai. avstrapa.j evplh,qunen kai. suneta,raxen auvtou,j) 
 
16kai. w;fqhsan ai ̀phgai. tw/n u`da,twn(  
kai. avnekalu,fqh ta. qeme,lia th/j oivkoume,nhj 
avpo. evpitimh,sew,j sou( ku,rie(  
avpo. evmpneu,sewj pneu,matoj ovrgh/j sou) 
 

17evxape,steilen evx u[youj kai. e;labe,n me(  
prosela,beto, me evx u`da,twn pollw/n) 
 

18r̀u,setai, me evx evcqrw/n mou dunatw/n  
kai. evk tw/n misou,ntwn me(  
o[ti evsterew,qhsan u`pe.r evme,
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APPENDIX D 

ADDITIONAL TEXTS FOR CHAPTER 4 

Jewish 
 
1 Enoch 17.1-19.3 
 

17)1kai. paralabo,ntej me ei;j tina to,pon avph,gagon( evn w-| oiv o;ntej evkei/ gi,nontai ẁj pu/r 
fle,gon kai.( o[tan qe,lwsin,( fai,nontai ẁsei. a;nqrwpoi) 2kai. avph,gago,n me eivj zofw,dh to,pon 
kai. eivj o;roj ou- h` kefalh. avfiknei/to eivj to.n ouvrano,n) 3kai. ei=don to,pon tw/n fwsth,rwn kai. 
tou.j qhsaurou.j tw/n avste,rwn kai. tw/n brontw/n( kai. eivj ta. averobaqh/( o[pou puro.j kai. ta. 
be,lh kai. ta.j qh,kaj auvtw/n kai. ta.j avstrapa.j pa,saj) 4kai. avph,gago.n me me,cri ùda,twn kai. 
me,cri puro.j du,sewj( o] evstin kai. pare,con pa,saj ta.j du,seij tou/ h`li,ou) 5kai. h;lqomen me,cri 
potamou/ puro,j( evn w-| katatre,cei to. pu/r ẁj u[dwr kai. r`e,ei eivj qa,lassan mega,lhn du,sewj) 
6i;don tou.j mega,louj potomou.j( kai. me,cri tou/ mega,lou potamou/ kai. me,cri tou/ mega,lou 
sko,touj kath,nthsa( kai. avph/lqon o[pou pa/sa sa.rx ouv peripatei/) 7i;don tou. avne,mouj tw/n 
gno,fwn tou.j ceimerinou..j kai. th.n e;kcusin th/j avbu,ssou pa,ntwn u`da,twn) 8i;don to. sto,ma th/j 
gh/j pa,ntwn tw/n potamw/n kai. to. sto,ma th/j avbu,ssou) 
18)1i;don tou.j qhsaurou.j tw/n avne,mwn pa,ntwn( i;don o[ti evn auvtoi/j evko,smhsen pa,saj ta.j 
kti,seij kai. to.n qeme,lion th/j gh/j( kai. to.n li,qon i;don th/j gwni,aj th/j gh/j) 2i;don tou.j 
te,ssaraj avne,mouj th.n gh/n basta,zontaj( 3kai. to. stere,wma tou/ ouvranou/( kai. auvtoi. ìsta/sin 
metaxu. gh/j kai. ouvranou/) 4i;don avne,mouj tw/n ouvranw/n stre,fontaj kai. dianeu,ontaj to.n 
troco.n tou/ h`li,ou( kai. pa,ntaj tou.j avste,raj) 5i;don tou.j evpi th/j gh/j avne,mouj basta,zontaj evn 
nefe,lh|) i;don pe,rata th/j gh/j( to. sth,rigma tou/ ouvranou/ evpa,nw)  
6parh/lqon kai. i;don to,pon kaio,menon nukto.j kai. h`me,raj( o[pou ta. e`pta. o;rh avpo. li,,qwn 
polutelw/n( @tri,a# eivj avnatola.j kai. tri,a eivj no,ton ba,llonta) 7kai. ta. me.n pro.j avnatola.j 
avpo. li,qou crw,matoj( to. de. h=n avpo. li,qou margari,tou( kai. to. avpo. li,qou taqe.n( to. de. kata. 
no,ton avpo. li,qou purrou/\ 8to. de. me,son auvtw/n h=n eivj ouvrano,n( w[sper qro,noj qeou/ avpo. li,qou 
fouka,( kai. h̀ korufh. tou/ qro,nou avpo. li,qou saffei,rou\ 9kai. pu/r kaio,menon i;don) 
kav@pe,#keina1 tw/n ovre,wn tou,twn 10to,poj evsti.n pe,raj th/j mega,lhj gh/j\ evkei/ suntelesqh/sontai 
oi` ouvranoi,) 11kai. i;don ca,sma me,ga eivj tou.j stu,louj tou/ puro.j katabai,nontaj kai. ouvk h=n 
me,tron ou;te eivj ba,qoj ou;te eivj u[yoj) 12kai. evpe,keina tou/ ca,smatoj tou,tou i;don to,pon o[pou 
ouvde. stere,wma ouvranou/ evpa,nw( ou;te gh/ h=| teqemeliwme,nh u`poka,tw auvtou/( ou;te u[dwr h=n u`po. 
auvto. ou;te peteino,n( avlla. to,poj h=n e;rhmoj kai. fobero,j) 13evkei/ i;don e`pta. avste,raj w`j o;rh 
mega,la kaio,mena( peri. w-n punqanome,nw| moi 14ei=pen ò a;ggeloj( Ou-toj evstin ò to,poj to. 
te,loj tou/ ouvranou/ kai. gh/j\ desmwth,rion tou/to evge,neto toi/j a;stroij kai. tai/j duna,mesin tou/ 
ouvranou/) 15kai. oi` avste,rej oi` kulio,menoi evn tw/| puri,( ou=toi, eivsin oi` paraba,ntej pro,stagma 
kuri,ou evn avrch/| th/j avnatolh/j auvtw/n & o[ti to,poj e;xw tou/ ouvranou/ keno,j evstin & o[ti ouvk 
evxh/lqan evn toi/j kairoi/j auvtw/n) 16kai. ovrgi,sqh auvtoi/j kai. e;dhsen auvtou.j me,cri kairou/ 
teleiw,sewj auvtw/n am̀arti,aj auvtw/n(2 evniautw/n muri,wn) 19)1kai. ei=pen moi Ouvrih,l VEnqa,de oi` 
mige,ntej a;ggeloi tai/j gunaixi.n sth,sontai( kai. ta. pneu,mata auvtw/n polu,morfa geno,mena 
lumai,netai tou.j avnqrw,pouj kai. planh,sei auvtou.j evpiqu,ein toi/j daimoni,oij me,cri th/j 
mega,lhj kri,sewj( evn h=| kriqh,sontai eivj avpotelei,wsin) 2kai. ai` gunai/kej auvtw/n tw/n 
paraba,ntwn avgge,lwn eivj seirh/naj genh,sontai) 3kavgw. ~Enw.c i;don ta. qewrh,mata mo,noj( ta. 
pe,rata pa,ntwn( kai. ouv mh. i;dh| ouvde. ei-j avnqrw,pwn w`j evgw. i;don)  
 
17.1And they led me taking me into a certain place in which those who were there were as 
flaming fire and, whenever they wished, they appeared as humans.  2And they led me into a 
dark place and into a mountain the top of which reached to heaven. 3And I saw a place of 
starlight and the treasuries of the stars and of the thunder, and into the air-depth, where both 
the arrows and their quivers and all the lightning-bolts were of fire.  4And they led me as far 
as (the) waters and as far as the fire of the West, which is also (the) supplier of every setting 

                                                           
1 Gk reads kakeina, corrected to kav@pe,#keina by R.H. Charles, The Ethiopic Version of the Book of Enoch: Edited 
from Twenty-Three MSS. together with the Fragmentary Greek and Latin Versions, (Anecdota Oxoniensia, Semitic 
Series 11; Oxford: Clarendon, 1906) 49.  
2 Second "auvtw/n" omitted by dittography, cf. note in M. Black, Apocalypsis Henochi Graece, (PVTG 3; Leiden: E.J. 
Brill, 1970) 31. 
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of the sun. 5And we came as far as a river of fire, in which fire runs as water and runs into the 
great sea to the West. 6I saw the great rivers, and I arrived at the great river and at the great 
darkness, and I left where living beings walk.3  7I saw the wintry wind of gloomy darkness 
and the outflow of all the waters of the abyss. 8I saw the mouth of all the rivers of the earth 
and the mouth of the abyss.  
18.1I saw the treasuries of all the winds; I saw that in them he ordered all that is created and the 
foundation of the earth, and I saw the cornerstone of the earth. 2I saw the four winds bearing-
up the earth, 3and the foundation of heaven, and they stand betwixt earth and heaven. 4I saw 
the winds of heaven twisting and the wheel of the sun nodding and all the stars.  5I saw winds 
upon the earth bearing-up the cloud.4  I saw (the) boundaries of the earth, the support of 
heaven above.  
6I went along and saw a place that was aflame night and day, where (there were) seven 
mountains of precious stones, [three] being cast into the East and three into the South. 7And 
those to the East (one) stone of skin color, and one was of pearl, and one of ashen color,5 but 
the one down South (was) a stone of fire. 8The middle one of them was in heaven, just as the 
throne of God – of naturally formed stone, and the top of the stone was sapphire.  9And I saw 
burning fire.  And beyond these mountains 10is a place – (the) boundary of the great earth. 
There the heavens come to an end.  11And I saw a great chasm among6 pillars of fire stretching 
down.  They were not measurable either into the depths or into the heights.  12Beyond this 
chasm I saw a place where there was neither firmament upon heaven, nor earth that had been 
founded beneath it, nor was there water upon it or birds, but (the) place was wilderness/desert 
and fearful.  13There I saw seven stars like great burning mountains.  When I inquired about 
this 14the angel said, "This is the last place of heaven and earth. This is a prison for the stars 
and the host of heaven.  15And the stars are rolling in the fire.  These are the ones who 
transgressed the ordinances of the Lord from the beginning of their rising – because (the) 
place outside of heaven is empty – because they did not come out in their proper times. 16And 
he was vexed with them and bound them until (the) moment of the consummation of their sins 
– a period of ten thousand years."  19.1And Uriel said to me, "Standing there are the angels 
who mingled with women, and their spirits, becoming many (different) forms, mistreat 
humans and mislead them to offer to demons as to the great creator, by which they will be 
judged in the completion. 2And their wives, that is of the transgressing angels, will become 
Sirens." 3And I alone, Enoch, saw the visions, the boundaries of everything, and in no way has 
(another) one of the humans seen as I saw. 

 

                                                           
3 Lit. ...where every flesh does not walk. 
4 Lit. ...in the cloud. 
5 taqe,n edges on indecipherable.  A possibility would be to read it as a form of tei,nw, with the idea being that the 
stone was the color of death, possibly 'ashen.'  While this does not fit the idea of precious stones (18.6), it may go 
along with the stone that is skin-colored/crw/ma, but at its best this is a guess. 
6 G.W.E. Nickelsburg, 1 Enoch: A Commentary on the Book of 1 Enoch, (ed. K. Baltzer; Hermeneia; Minneapolis: 
Fortress, 2001) reads evn for eivj in light of the Ethiopian ba- (277). 
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1 Enoch 21.1-3 
 

1 kai. evfw,deusa e[wj7 th/j avkataskeusa,stou) 2kavkei/ evqeasa,mhn e;rgon fobero,n\ èw,raka ou;te 
ouvrano.n evpa,nw( ou;te gh/n teqe,amai8 teqemeliwme,nhn( avlla. to,pon avkataskeu,aston kai. 
fobero,n) 3kai. evkei/ teqe,amai e`pta. tw/n avste,rwn9 tou/ ouvranou/ dedeme,nouj kai. evrrimme,nouj10 evn 
auvtw/|(11 o`moi,ouj o;resin mega,loij12 kai. evn puri. kaiome,nouj) 
 
1And I traveled East to the unformed (place). 2And there I saw a terrible business; I have seen 
neither heaven above, nor have I beheld a firmly founded earth, but a place unformed and 
terrible.  3And there I beheld seven of the stars of heaven having been bound and hurled into it, 
together with great mountains and alight in fire. 

 
Philo, Quod Deus immutabilis Sit 58 
 

ovfqalmw/n ge mh.n ouvk evdei/to( oi-j a;neu fwto.j aivsqhtou/ kata,lhyij ouv gi,netai\ to. de. 
aivsqhto.n fw/j genhto,n( e`w,ra de. o` qeo.j kai. pro. gene,sewj fwti. crw,menon e`autw/|) 

 
Nor did He [God] need eyes, which have no power of perception without the light which 
meets our sense.  But that light is created, whereas God saw before creation, being Himself 
His own light. 

 
Philo, Quis rerum divinarum heres 122 
 

gnwrimw,teron me,ntoi ta.j avrca.j kai. ta. te,lh kata. qeo.n w`molo,ghsen evpi. th/j tou/ ko,smou 
gene,sewj eivpw,n\ evn avrch/| evpoi,hse kai. pa,lin sunete,lesen o` qeo.j to.n ouvrano.n kai. th.n gh/n) 

 
Even more clearly he (Moses) acknowledges that beginnings and endings are according to 
God in the genesis of the cosmos – "In the beginning God made," and again, "God finished 
the heaven and earth." 

 
Philo, De aeternitate mundi 17-19 
 

pate,ra de. tou/ Platwnei,ou do,gmatoj e;nioi nomi,zousi to.n poihth.n ~Hsi,odon( genhto.n kai. 
a;fqarton oivo,menoi to.n ko,smon u`pV e`kei,nou le,gesqai( genhto.n me,n( o[ti fhsi.n 

h;toi me.n prw,tista ca,oj ge,netV(  
auvta.r e;peita gai/V euvru,sternoj(  
pa,ntwn e[doj avsfale.j aivei,( 

a;fqarton de,( o[ti dia,lusin kai. fqora.n ouv memh,nuken auvtou/)  18ca,oj de. ò me.n VAristote,lhj 
to,pon oi;etai ei=nai( o[ti to. dexo,menon avna,gkh prou?pokei/sqai sw,mati( tw/n de. Stwikw/n e;nioi 
to. u[dwr para. th.n cu,sin tou;noma pepoih/sqai nomi,zontej) 
o`pote,rwj dV a''n e;coi( to. genhto.n ei=nai to.n ko,smon evnarge,stata parV ~Hsio,dw| memh,nutai) 
19makroi/j de. cro,noij pro,teron o` tw/n VIoudai,wn nomoqe,thj Mwush/j genhto.n kai. a;fqarton 
e;fh to.n ko,smon evn i`erai/j bi,bloij\ eivsi. de. pe,nte( w-n th.n prw,thn evpe,graye Ge,nesin( evn h-| 
a;rcetai to.n pro,pon tou/ton\ Ven avrch|/ evpoi,hsen o ̀qeo.j to.n ouvrano.n kai. th.n gh/n\ h̀ de. gh/ h=n 
avo,ratoj kai. avkataskeu,astoj( ei=ta proelqw.n evn toi/j e;peita mhnu,ei pa,lin( o[ti h̀me,rai kai. 
nu,ktej kai. w-rai kai. evniautoi. selh,nh te kai. h[lioj( oi] cro,nou metrh,sewj fu,sin evde,xanto( 
meta. tou/ panto.j ouvranou/ moi,raj avqana,tou laco,ntej diatelou/sin a;fqartoi)  
 

                                                           
7 e[wj G1, me,cri G2. 
8 G2 missing teqe,amai. 
9 e`pta. tw/n avste,rwn G1, zV avste,raj G2. 
10 evrrimme,nouj G1, evrimme,nouj G2.  
11 G2 adds òmou/. 
12 o;resin mega,loij G1, òra,sei mega,lh| G2. 
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Some think that the poet Hesiod was the father of Platonic dogma, imagining that the world is 
said by him [to be] created and incorruptible, because he said: 

Chaos was truly the first to be,  
and thereafter broad-chested Gaia, 
a firm seat for everything forever.13 

...incorruptible, because he did not reveal that it would be dissolved and destroyed.  18Chaos 
according to Aristotle is imagined to be a place, because a body necessarily must have 
someone/thing to receive it; some of the Stoics think water to have been made from its flood.14  
But whichever of these is correct, that the world came to be is revealed most distinctly by 
Hesiod.  19But a long time before (Hesiod), Moses, the lawgiver of the Jews, in the sacred 
books said the cosmos is created and imperishable.  These (books) are five, of these the first he 
named Genesis, in which he begins (in) this manner, "In the beginning God created the heaven 
and the earth, and the earth was invisible and unformed." Then moving on in that which 
follows he reveals again that days and nights and seasons and years, moon and sun – these by 
nature show15 measures of time, with the whole heaven they are incorruptible obtaining 
immortality. 

 
Sirach 33.7-15 

7Dia. ti, h̀me,ra h`me,raj u`pere,cei( 
kai. pa/n fw/j h`me,raj evniautou/ avfV h`li,ou* 
8evn gnw,sei kuri,ou diecwri,sqhsan( 
kai. hvlloi,wsen kairou.j kai. e`orta,j\ 
9avpV auvtw/n avnu,ywsen kai. h`gi,asen 
kai. evx auvtw/n e;qhken eivj avriqmo.n h̀merw/n) 
10kai. a;nqrwpoi pa,ntej avpo. evda,fouj 
kai. evk gh/j evkti,sqh Adam\ 
11evn plh,qei evpisth,mhj ku,rioj diecw,risen auvtou.j  
kai. hvlloi,wsen ta.j o`dou.j auvtw/n\ 
12evx auvtw/n euvlo,ghsen kai. avnu,ywsen  
kai. evx auvtw/n h`gi,asen kai. pro.j auvto.n h;ggisen\  
avpV auvtw/n kathra,sato kai. evtapei,nwsen  
kai. avne,streyen auvtou.j avpo. sta,sewj auvtw/n) 
13w`j phlo.j kerame,wj evn ceiri. auvtou/  
pla/sai ai` o`doi. auvtou/ kata. th.n euvdoki,an auvtou/  
ou[twj a;nqrwpoi evn ceiri. tou/ poih,santoj auvtou.j  
avpodou/nai auvtoi/j kata. th.n kri,sin auvtou/) 
14avpe,nanti tou/ kakou/ to. avgaqo,n( 
kai. avpe,nanti tou/ qana,tou h` zwh,( 
ou[twj avpe,nanti euvsebou/j a`martwlo,j\ 
15kai. ou[twj e;mbleyon eivj pa,nta ta. e;rga tou/ u`yi,stou(  
du,o du,o( e]n kate,nanti tou/ e`no,j) 
 
7Why is one day more important than [another] day 
as all the light of day during the year is from the sun? 
8With the Lord's knowledge they were distinguished, 
and he altered [them into] seasons and holidays; 
9From [among] them he exalted and made holy 
and out of them he put an accounting of days. 
10And all humanity is from the ground, 
as Adam was built from the earth. 
11In the fullness of his knowledge the Lord distinguished them 

                                                           
13 Hesiod, Theogony 116-117. 
14 Colson translates cu,sij "diffusion," which seems more apropos, Philo, Philo with an English Translation, 10 with 
2 supplementary vols. (trans. F.H. Colson, et al.; LCL; Cambridge: Harvard, 1929-1962)9.197. 
15 This translation reads e;deixan for evde,xanto, cf. Colson's notation of Cohn in Philo, Philo, 198 n.1. 
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and altered their ways; 
12Some he blessed and exalted 
and others he hallowed and brought before him; 
some he cursed and brought low 
and turned them from their place. 
13As the clay of a potter in his hand 
is to be moulded according to his pleasure, 
so humanity are in the hand of their maker 
to render them according to his judgment. 
14The opposite of evil is good, 
and the opposite of death is life, 
just so the opposite of the pious is the sinner. 
15And so look into all the works of the Most High, 
they are two by two, one opposite the other. 

 
 
 
Christian 
 
Ignatius, To the Ephesians 19.1-3 
 

kai. e;laqen to.n a;rconta tou/ aivw/noj tou,tou h` parqeni,a Mari,aj kai. ò toketo.j auvth/j( òmoi,wj 
kai. o` qa,natoj tou/ ku,riou\ tri,a musth,ria kraugh/j( a[tina evn h`suci,a| qeou/ evpra,cqh) 2pw/j ou=n 
evfanerw,qh toi/j aivw/sin* avsth.r evn ouvranw/| e;lamyen ùpe.r pa,ntaj tou.j avste,raj( kai. to. fw/j 
auvtou/ avnekla,lhton h=n kai. xenismo.n parei/cen h` kaino,thj auvtou/( ta. de. loipa. a;stra a[ma h`li,w| 
kai. selh,nh| coro.j evge,neto tw/| avste,ri( auvto.j de. h=n u`perba,llwn to. fw/j auvtou/ u`pe.r pa,nta\ 
tarach. te h=n( po,qen h` kaino,thj h` avno,moioj auvtoi/j) 3o[qen evlu,eto pa/sa magei,a kai. pa/j desmo.j 
hvfani,zeto kaki,aj\ a;gnoia kaqh|rei/to( palaia. basilei,a diefqei,reto qeou/ avnqrwpi,nwj 
faneroume,nou eivj kaino,thta avi?di,ou zwh/j\ avrch.n de. evla,mbanen to. para. qew/| avphrtisme,non) 
e;nqen ta. pa,nta sunekinei/to dia. to. meleta/sqai qana,tou kata,lusin)  
 
The virginity of Mary and her giving birth escaped the notice of the ruler of this age; likewise 
also the death of the Lord – three mysteries of a cry which were accomplished in the silence of 
God. 2How, therefore, was he made manifest for the ages?  A star in heaven shone more than 
all the stars, and its light was unspeakable and its newness caused astonishment.  At the same 
time all the other stars (together) with sun and moon became a chorus to the star, yet its light 
exceeded all others, and there was confusion concerning whence the new one had come – the 
one different from the others.  3Hence all magic was thrown away and every fetter of evil was 
hidden.  Ignorance was canceled out, an ancient kingdom was demolished when God became 
humanly manifest for (the) renewal of eternal life.  And that which had been 
completed/prepared by God received (its) beginning.  Thereafter, all things were stirred up 
because the end of death was being practiced. 

 
Justin Martyr, Dialogue with Trypho 129.1-416 
 

1kai. nu/n de. e;ti kai. ou]j ei=pon lo,gouj eivj avpo,deixin tou,tou evrw/)  o[tan le,gh|\ e;brexe ku,rioj 
pu/r para. kuri,ou evk tou/ ouvranou/( du,o o;ntaj avriqmw/| mhnu,ei o` lo,goj o` profhtiko.j( to.n me.n 
evpi. gh/j o;nta( o[j fhsi katabebhke,nai ivdei/n th.n kraugh.n Sodo,mwn( to.n de. evn toi/j ouvranoi/j 
u`pa,rconta( o[j kai. tou/ evpi. gh/j kuri,ou ku,rio,j evstin( w`j path.r kai. qeo.j( ai;to,j te auvtw/| tou/ 
ei=nai kai. dunatw/| kai. kuri,w| kai. qew/|)  2kai. pa,lin o[tan le,gh| o` lo,goj eivrhke,nai to.n qeo.n evn 
avrch/|\ ivdou. VAda.m ge,gonen w`j ei-j  evx h`mw/n( to,de w`j ei-j evx h`mw/n( kai. auvto. avriqmou/ 
dhlwtiko,n evstin( avllV ouv propologi,an cwrou/sin oi` lo,goi( w`j evxhgei/sqai evpiceirou/sin oi` 
sofistai. kai. mhde. le,gein th.n avlh,qeian mhde. noei/n duna,menoi)  3kai. evn th/| Sofi,a| ei;rhtai\ 
eva.n avnaggei,lw ùmi/n ta. kaqV h̀me,ran gino,mena( mnhmoneu,sw ta. evx aivw/noj avriqmh/sai)  ku,rioj 
e;ktise, me avrch.n òdw/n auvtou/ eivj e;rga auvtou/)  pro. tou/ aivw/noj evqemeli,wse, me( evn avrch/|( pro. 

                                                           
16 Greek text from E.J. Goodspeed, Die ältesten Apologeten, (Göttingen: Vandenhoeck & Ruprecht, 1914) 250-251. 



APPENDIX D 

– 229 – 

tou/ th.n gh/n poih/sai kai. pro. tou/ ta.j avbu,ssouj poih/sai kai. pro. tou/ proelqei/n ta.j phga.j 
tw/n u`da,twn( pro. tou/ o;rh evdrasqh/nai\ pro. de. pa,ntwn bounw/n genna/| me)  4kai. eivpw.n tau/ta 
evphgagon\ noei/te( w= avkroatai,( ei; ge kai. to.n nou/n prose,cete\ kai. o[ti gegennh/sqai u`po. tou/ 
patro.j tou/to to. ge,nnhma pro. pa,ntwn àplw/j tw/n ktisma,twn o` lo,goj evdh,lou( kai. to. 
gennw,menon tou/ gennw/ntoj avriqmw/| e[tero,n evsti( pa/j o`stisou/n òmologh,seie) 

 
"And now I shall again recite the words which I have spoken in proof of this point. When 
Scripture says,' The Lord rained fire from the Lord out of heaven,' the prophetic word indicates 
that there were two in number: One upon the earth, who, it says, descended to behold the cry of 
Sodom; Another in heaven, who also is Lord of the Lord on earth, as He is Father and God; the 
cause of His power and of His being Lord and God. Again, when the Scripture records that God 
said in the beginning, 'Behold, Adam has become like one of Us,' this phrase, 'like one of Us,' is 
also indicative of number; and the words do not admit of a figurative meaning, as the sophists 
endeavor to affix on them, who are able neither to tell nor to understand the truth. And it is 
written in the book of Wisdom: 'If I should tell you daily events, I would be mindful to 
enumerate them from the beginning. The Lord created me the beginning of His ways for His 
works. From everlasting He established me in the beginning, before He formed the earth, and 
before He made the depths, and before the springs of waters came forth, before the mountains 
were settled; He begets me before all the hills.'" When I repeated these words, I added: "You 
perceive, my hearers, if you bestow attention, that the Scripture has declared that this Offspring 
was begotten by the Father before all things created; and that which is begotten is numerically 
distinct from that which begets, any one will admit." 

 
Sibylline Oracles 3.8-23 
 

a;nqrwpoi qeo,plaston e;contej evn eivko,ni morfh.n 
ti,pte ma,thn pla,zesqe kai. ouv,k euvqei/an avtarpo,.n 

10  bai,nete( avqana,tou kti,stou memnhme,noi aivei,* 
ei-j qeo.j evsti mo,narcoj avqe,sfatoj aivqe,ri nai,wn 
auvtofuh.j avo,ratoj o`rw,menoj auvto.j a[panta\ 
o[n cei.r ouvk evpoi,hse liqoxo,oj ouvdV avpo. crusou/ 
te,cnh|sV avnqrw,pou fai,nei tu,poj ouvdV evle,fantoj\ 

15  avllV auvto.j avne,deixen aivw,nioj auvto.j e`̀auto.n 
o'nta te kai. pri.n evo,nta( avta.r pa,li kai. mete,peita  
ti.j ga.r qnhto.j evw.n katidei/n du,natai qeo.n o;ssoij* 
h' ti.j cwrh,sei ka'n tou;noma mou/non avkou/sai 
ouvrani,ou mega,loio qeou/ ko,smon krate,ontoj* 

20  o]j lo,gw| e;ktise pa,nta kai. ouvrano.n hvde. qa,lassan 
hvelio,n tV avka,manta selh,nhn te plh,qousan 
a;stra te lampeto,wnta( krataia.n mhte,ra Thqu,n( 
phga.j kai. potamou,j( pu/r a;fqiton( h;mata( nu,ktaj( 

 
O men, having the God-made form in (his) image,  
why do you wander randomly, and on a straight path you do not 

10  walk, always remembering the immortal creator? 
There is one God, a lone ruler, ineffable, dwelling in the sky 
self-generated, invisible, seeing all things himself. 
A stonemason did not make him by hand; neither from gold 
nor from ivory by human craft does a model (of him) appear; 

15  but he himself, eternally himself has revealed himself 
being even before being, yet back (from this point) and after (it). 
For who, being mortal, is able to behold God with vision/eyes? 
Or who might be able even to make room to hear the only name 
of the great, heavenly God reigning (over) the cosmos? 
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20  He, with a word, created everything – heaven and sea, 
both untiring sun and full-moon, 
shining stars and strong mother Tethys,17 
springs and rivers, imperishable fire, days (and) nights.  

                                                           
17 Tethys (Thqu,j) is an epic figure in Greek mythology.  The wife of Oceanus, daughter of Uranus and Gaia, she is 
the personification of the sea itself, cf. LJS s.v.  E.g. Homer, Iliad 14.303. 
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