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Inleiding

Naast de Masoretische tekst geven we de targoem Jeroesjalmi, bekend onder de naam Neofiti,
echter alleen de hoofdtekst zonder de opmerkingen in de marge e.d. Het complete materiaal is te
vinden op de website https://mg.alhatorah.org/Dual/Targum_Yerushalmi_(Neofiti)/Bemidbar/22.1->
#m7e0n6 (gebaseerd op http://cal.huc.edu/get a chapter.php?file=54001&> sub=422&cset=H).

Daarna volgt het bekende commentaar van Rasjie.

Aan het slot hebben we toegevoegd de traditionele tekst van de 8mnin WA, een tekst die door
Rasjie nogal eens wordt geciteerd, met een vertaling. Ter completering geven we ook nog de tekst
van de uitgave van een andere versie van de 8mINIn W, zoals uitgegeven door Solomon Buber.”
Rasjie citeert uit beide versies zonder onderscheid te maken. De verschillen tussen beide versies
zijn het grootst in Bresjiet en Sjemot.

In het appendix vindt men C.A. Simpson’s discussie betreffende het verhaal van Bilam uit zijn
studie The early traditions of Israel, Oxford 1948, als voorbeeld van het bronnenonderzoek van
Tenakh, en daarnaast het materiaal over dit verhaal naar J. Milgrom, The JPS Commentary
Numbers 927032, Philadelphia - New York 5750/1990, als voorbeeld van een commentaar dat de
samenhang van het geheel voorop stelt. In een excurs bij deze laatste tekst is een vertaling van de
zogeheten Deir-Alla-tekst te vinden.

1 Voor het eerst gedrukt in Constantinopel in 1525, herdrukt Veneti€ 1545; latere edities zijn weergaven van de tekst zoals gedrukt in
Mantua in 1563.
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de traditionele tekst is ook deze versie herhaaldelijk herdrukt.
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1 Daarna reisden de kinderen van Israél, en ze legerden zich in de
vlakke velden van Moav, aan deze zijde van de Jordaan van
Jericho.
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Daarna reisden de kinderen van Israé€l, en ze legerden zich in de
vlakke velden van Moav, aan deze zijde van de Jordaan van
Jericho.
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2 Balak, de zoon van Tsippor, zag al wat Isra¢l aan de Amorieten
gedaan had.
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En Balak, de zoon van Tsippor, zag al wat Israél aan de
Amorieten gedaan had
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Balak, de zoon van Tsippor, zag al wat Israél aan de Amorieten
gedaan had; hij zei: die twee koningen op wie wij vertrouwden
konden geen stand houden tegen hen, hoeveel te minder kunnen
wij dat dan, vandaar En Moayv vreesde zeer voor dit volk (Midrasj
Tanchoema, Balak 2).
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3 En Moav vreesde zeer voor dit volk, want het was veel; en
Moav was beangstigd voor de kinderen Israéls.
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En de Moavieten vreesden zeer voor het volk, want ze waren
sterk, en Moav was bang voor de kinderen van Jisrael.
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Moav was bang (Midrasj Tanchoema, Balak 2). 731 drukt vrees uit,
als (ljov 19:29): Weest bevreesd. Moav was beangstigd, ze waren
bang voor hun leven.'
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! Vgl Bresj. 27:46: »na nxp, ik heb een afkeer van mijn leven; Rasjie nee

mt aan dat P hier elliptisch is gebruikt.

4 Moav zei tot de oudsten der Midianieten: Nu zal deze
gemeenschap oplikken alles wat rondom ons is, zoals de os het
groen van het veld oplikt. Balak, de zoon van Tsippor, was in die
tijd koning over Moav.
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De Moavieten zeiden tegen de wijzen van de Midjanieten: Welnu,
deze gemeenschap zal alle steden vernietigen die in het rond
liggen zoals een os met zijn het gras op het veld oplikt. Balak, de
zoon van Tsippor, was in die tijd koning over Moav.
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Tot de oudsten van Midian, maar haatten dezen elkaar niet van
oudsher? Want er is gezegd (Bresj. 36:35): Die Midjan had
geslagen in het veld van Moav, waaruit volgt dat Midjan ten
strijde was gekomen tegen Moav. Maar uit angst voor Jisrael
sloten ze onderling vrede (Midrasj Tanchoema, Balak 3; cf. Sanhedrin
105a). En wat deed Moav raad vragen aan Midjan? Toen ze
merkten dat Jisrael op een onaardse manier overwon zeiden ze: de
leider van dezen groeide op in Midjan, laten we hen vragen wat
zijn karaktertrekken zijn; ze zeiden hen: zijn kracht is alleen in
zijn mond (in het gebed), waarop zij zeiden: dan moeten we
tegen hen opkomen met iemand wiens kracht in zijn mond ligt
(Midrasj Tanchoema, Balak 3). Zoals de os oplikt, overal waar de os
likt, daar rust geen zegen meer op (ibid., cf. Shabbat 140b, 141a). In
die tijd, hij had geen recht op het koningschap, want hij was een
van de prinsen van Midjan, maar toen Sichon stierf stelden ze
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hem over zich aan vanwege de behoefte van het moment (Midrasj
Tanchoema, Balak 4).
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5 Die zond boden aan Bilam, den zoon van Beor, te Pethor, dat
aan de rivier ligt, in het land van de kinderen van zijn volk, om
hem te roepen, zeggende: Zie, er is een volk uit Egypte
getrokken; zie, het heeft het oppervlak van het land bedekt, en het
blijft liggen recht tegenover mij.
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1 . . .
Oude vertalingen en sommige Hebreeuwse MSS lezen hier Ammon,

1iny.

En hij zond boodschappers naar Bilam, de zoon van Beor, de
uitlegger van dromen, die aan de oever van de rivier was, het land
van de zonen van zijn volk, om hem te ontbieden: Kijk, een talrijk
volk is uit Egypte gekomen, en kijk, en ze hebben het oppervlak
van het land bedekt, en kijk, ze wonen tegenover mij.
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betekenissen worden in de commentaren voor 17if8 teruggevonden.

1 . . .
Er bestaat een Aramees woord "o dat zowel ‘tafel van een geldwisselaar’ als ‘uitlegger’ kan betekenen en beide

7n9, als deze geldwisselaar bij wie iedereen haastig geld komt
brengen, en zo zenden alle koningen hem gehaast hun brieven,
maar volgens de eenvoudige betekenis van de tekst is het een
plaatsnaam (Midrasj Tanchoema, Balak 4). Het land van de kinderen
van zijn volk, namelijk van Balak, want daar was hij vandaan en
hij (Bilam) had geprofeteerd en hem gezegd: Jij zult later koning
worden. En als je vraagt: Waarom liet de Heilige, gezegend zij
Hij, Zijn Sjechina rusten op zo’n goddeloze heiden, dat is opdat er
geen reden zou zijn voor de volkeren om te zeggen: als we
profeten hadden gehad dan waren we ten goede veranderd, heeft
Hij voor hen profeten doen opstaan. Maar zij hebben de grens van
de wereld doorbroken, want eerst waren ze afgeschermd tegen
verboden sexuele relaties, maar deze gaf de raad om zich over te
geven aan prostitutie (Midrasj Tanchoema, Balak 1; cf. Rasjie op
BeMidbar 24:14). Om hem te ontbieden, de oproep was voor hem
en voor zijn genoegen, want hij stelde voor hem een forse
geldsom vast. Een volk uit Egypte getrokken, en als je zegt: wat
schaadt dat jou? Zie, het heeft het opperviak van het land bedekt,
Sichon en Og die ons beschermden stonden tegen hen op, maar
zij doodden hen (Midrasj Tanchoema, Balak 4). En het blijft liggen
recht tegenover mij, “on is defectief gespeld: ze zijn voldoende
nabij om mij af te snijden,' zoals (Teh. 118:10): dat Ik hen zal
afsnijden (Midrasj Tanchoema, Balak 4).
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! Rasjie bedoelt dat met toevoeging van de waw het verband met de wortel 21 “afsnijden’ duidelijker wordt.

6 En nu, kom toch, vervloek mij dit volk, want het is machtiger
dan ik; misschien vermag ik dat wij het kunnen verslaan, of het
uit het land verdrijven; want ik weet, dat, wie u zegent, die zal
gezegend zijn, en wie u vervloekt, die zal vervloekt zijn.
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En nu, kom toch, vervloek voor mij dit volk, want zij zijn sterker
dan wij; misschien kan ik hen dan vernietigen, dan zal ik hen uit
het land drijven; want ik weet wie u zegent, die zal gezegend zijn,
en wie u vervloekt, die zal vervloekt zijn.
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Wij zullen het verslaan, ik en mijn volk zullen hen verslaan. Een
andere verklaring: het is een Misjna-Hebreeuwse uitdrukking
(Bava Metzia 105b) ‘hij trekt voor hem wat af van de prijs,” dus:
(misschien) kan ik hun aantal wat verminderen (Midrasj
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Tanchoema, Balak 4). Want ik weet, enz. vanwege de oorlog van
Sichon, want jij hielp hem om Moav te verslaan (Midrasj
Tanchoema, Balak 4; cf. Rashi on 21:27).
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7 Toen gingen de oudsten der Moavieten, en de oudsten der
Midianieten, en ze hadden het loon der waarzeggingen in hun
hand; alzo kwamen zij tot Bilam, en spraken tot hem de woorden
van Balak.
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Toen gingen de edelen der Moavieten, en de edelen der
Midianieten, (hem) verleidend met verzegelde hulpmiddelen voor
waarzeggerij, ze kwamen bij Bilam en ze meldden hem de
woorden van Balak.
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Hulpmiddelen voor waarzeggerij in hun hand, allerlei soorten
hulpmiddelen voor waarzeggerij, zodat hij niet kon zeggen: ik
heb mijn hulpmiddelen niet bij me. Een andere verklaring: dit
waarzeggersloon brachten de oudsten van Midjan mee in hun
hasd, en ze zeiden: als hij deze keer met ons meekomt, dan heeft
hij echt iets, maar als hij ons wegstuurt dan is er hem geen nut, en
daarom, toen hij tot hen zei: blijf hier vannacht, zeiden ze: er is
geen hoop in hem. Ze gingen bij hem weg, en ze gingen huns
weegs, want er is gezegd: Toen bleven de vorsten der Moavieten
bij Bilam, maar de oudsten van Midjan gingen weg (Midrasj
Tanchoema, Balak 5).
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8 Toen zei hij tot hen: Blijf hier vannacht slapen, dan zal ik jullie
een antwoord geven, zoals de Eeuwige tot mij zal gesproken
hebben. Toen bleven de vorsten der Moavieten bij Bilam.

DO "DIW) 1790 1D ) DIPPN QN I
I I PR AR FT WA 13T
oy7a7oY

Toen zei hij tot hen: BIlijf hier vandaag en vannacht logeren
slapen, dan zal ik jullie een antwoord geven, zoals het mij gezegd
zal zijn van voor de Eeuwige. Toen bleven de edelen der
Moavieten bij Bilam.
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Blijf hier vannacht slapen, de Heilige Geest rustte alleen ‘s nachts
op hem, en dit geldt voor alle profeten van de volkeren van de
wereld; zo ook Lavan in een nachtelijke droom, want er is gezegd
(Bresj. 31:24): En God kwam tot Lavan de Arameeér in een
nachtelijke droom, zoals een man heimelijk naar zijn bijvrouw
gaat (cf. Wajjikra Rabbah 1 13; Rasjie ad Job 12:4). Zoals de
Eeuwige tot mij zal gesproken hebben, als Hij me adviseert met
mensen als jullie mee te gaan, dan ga ik met jullie mee, maar
mogelijk past het niet bij Zijn eer om mij mee te laten gaan dan
alleen met vorsten groter dan jullie. Zij bleven, een uitdrukking
die verhindereing aangeeft.
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9 En God kwam tot Bilam en zeide: Wie zijn die mannen, die bij
u zijn?
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En het Woord van de Eeuwige werd aan Bilam geopenbaard, en
het luidde: Wie zijn deze mannen, die bij jou zijn.
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Wie zijn deze mannen, die bij jou zijn, Hij kwam om hem in de
war te brengen, en hij zei: soms lijkt dat alles niet bekend is bjj
Hem, Zijn kennis is niet altijd vergelijkbaar. Daarom zal ik een
moment uitzoeken dat ik kan vervloeken zonder dat Hij het merkt |1
(Midrasj Tanchoema, Balak 5).
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10 Toen zei Bilam tot God: Balak, de zoon van Tsippor, de koning
der Moavieten, heeft hen tot mij gezonden:
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Toen zei Bilam tot God: Balak, de zoon van Tsippor, de koning
der Moavieten, heeft hen tot mij gezonden:
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Balak, de zoon van Tsippor etc., ook al ben ik onwaardig in Uw
ogen, ik ben van belang in de ogen van koningen (Midrasj
Tanchoema, Balak 5).
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11 Zie, er is een volk uit Egypte getrokken, en het heeft het
oppervlak van het land bedekt; kom nu, vervloek het voor mij;
misschien zal ik ertegen kunnen strijden, of het uitdrijven.
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Zie, er is een talrijk volk uit Egypte getrokken, en ze hebben het
oppervlak van het land bedekt; kom nu, vervloek hen voor mij;
misschien zal ik tegen hen kunnen strijden, en hen uitdrijven.
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Vervioek voor mij, dit is zwaarder dan *2 77X, (v. 6), want in dit
geval noem je, spreek je [de Naam] uit (cf. Rasjic Wajjikra 24:16)
(Midrasj Tanchoema, Balak 5). Dan zal ik het uitdrijven, nl. uit de
wereld, terwijl Balak slechts had ‘ik zal ze uitdrijven uit het land.
Ik wil niet anders dan hen bij mij vandaan bewegen.” Maar Bilam
haatte hen nog meer dan Balak (cf. Midrasj Tanchoema, Balak 5).
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12 Toen zei God tot Bilam: je mag niet met hen meegaan; je mag
dat volk niet vervloeken, want het is gezegend.

N7 opnY T Ny DpYIOR DR nNn I
IR 7173 "2 DDANR TR0

Toen zei het Woord van God tot Bilam: je mag niet met hen
meegaan; en je mag dat volk niet vervloeken, want zij zijn
gezegend.
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Je mag niet met hen meegaan, hij zei Hem, als het zo staat zal ik
hen vervloeken op mijn eigen plaats. Toen zei Hij hem: je mag
dat volk niet vervloeken, hij zei Hem, als het zo staat zal ik hen
zegenen. Hij zei hem: Ze hebben jouw zegen niet nodig, want het
is gezegend. Een vergelijking: Men zegt tegen de wesp: noch iets
van je honing, noch iets van je steek (Midrasj Tanchoema, Balak 6).
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13 Toen stond Bilam ‘s morgens op, en hij zei tot de vorsten van
Balak: Gaat naar uw land; want de Eeuwige weigert mij toe te
staan met u mee te gaan.
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Toen stond Bilam ‘s morgens op, en hij zei tot de edelen van
Balak: Gaat naar uw land; want het is niet aanvaardbaar van bij
de Eeuwige mij toe te staan met u mee te gaan.

9ANRT RI9¥3 OPYa OpY YOEINI DUON
MY oY OIR YR TR PHAT M1
: I2NRY MR TP PAWN ™ 0P N

Om met u mee te gaan, maar alleen met vorsten die groter zijn
dan u. Het leert ons dat hij een trots iemand was, en dat hij niet
wilde melden dat hij onder het gezag van de Plaats stond, dan
alleen in ruwe termen. Vandaar (v. 15): Balak [stuurde] opnieuw
(Midrasj Tanchoema, Balak 6).
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14 Dus stonden de vorsten der Moavieten op, en kwamen tot
Balak, en zij zeiden: Bilam heeft geweigerd met ons mee te gaan.

IR NN PHITHR IRIN ARIN M TP T
23w 70 Y3

De edelen van de Moavieten stonden op, en ze kwamen bij Balak,
en ze zeiden: Bilam heeft geweigerd met ons mee te gaan.
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15 Toen stuurde Balak opnieuw vorsten, meer en eerwaardiger
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dan die andere.
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En Balak zond opnieuw boden, meer en eerwaardiger dan de
andere.
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16 Ze kwamen bij Bilam, en zeiden hem: Zo zegt Balak, de zoon
van Tsippor: Laat u toch niet beletten tot mij te komen!
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Ze kwamen bij Bilam, en zeiden hem: dus spreekt Balak, de zoon
van Tsippor: Laat u toch niet weerhouden tot mij te komen.
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17 Want ik zal u zeer veel eer bewijzen, en al wat gij tot mij
zeggen zult, dat zal ik doen; zo kom toch, vervloek mij dit volk!
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Want ik zal u veel eer bewijzen, en al wat u mij zeggen zult, zal ik
doen, maar kom toch, vervloek mij dit volk!
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Want ik zal u zeer veel eer bewijzen, ik geef u meer dan wat u
eerder ontvangen hebt (cf. Rasjie Bemidbar 21:27; Midrasj Tan-
choema, Balak 6).
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18 Toen antwoordde Bilam, en hij zei tot de dienaren van Balak:
Wanneer Balak mij zijn huis vol zilver en goud zou geven, zou ik
niet in staat zijn het bevel van de Eeuwige, mijn God, te
overtreden, om iets kleins of groots te doen.
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En Bilam antwoordde en zei tot de dienaren van Balak: Al zou
Balak mijn zijn huis vol zilver en goud geven, ik zou niet in staat
zijn het uitgesproken bevel van de Eeuwige mijn God te
overtreden, om iets kleins of groots te doen.

P97 17aYh AR OYYa nIpT WEIRI DLION
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Zijn huis vol zilver en goud, dit leert ons dat hij hebzuchtig was
en begerig naar het geld van anderen. Hij zei: hij zou mij al zijn
ziler en goud moeten geven, want, kijk, anders zou hij vele legers
moeten huren, maar dan nog blijft het onzeker of hij kan winnen,
maar ik zou er zeker bij winnen (Midrasj Tanchoema, Balak 6). Ik
kan niet overtreden, tegen zijn eigen wil maakt hij duidelijk dat
hij onder de macht van anderen viel, en hij profeteerde hier dat hij
niet in staat was de zegeningen waarmee de aartsvaders gezegend
waren door de uitspraak van de Sjechina ongedaan te maken
(Midrasj Tanchoema, Balak 6).

nana Wwoaw 37nY .ann qod nva 8Hn wn
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19 En nu, blijven jullie toch ook hier vannacht, dan zal ik weten,
wat de Eeuwige verder tot mij spreken zal.

MR N770 DRRTDS AR K3 29 Anw) v
AL 3T NI 9N

En nu, komt en blijft hier ook vannacht dan zal ik weten, wat van
bij de Eeuwige verder tot mij zal gesproken worden.

MR 7127 Y2 AN PO YT TOUEING DN
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Jullie ook, zijn mond deed hem struikelen: ook wat jullie aangaat
geldt, ten slotte zullen jullie weggaan net zo teleurgesteld als de
eersten (Midrasj Tanchoema, Balak 6). Wat Hij zal toevoegen, Hij zal
Zijn woorden niet van zegen in vloek veranderen, maar ik hoop
dat Hij niet te zegenen toevoegt. Hier profeteerde hij dat Hij hen
meer zegeningen zou geven door zijn hand (Midrasj Tanchoema,
Balak 6).
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20 God nu kwam ‘s nachts tot Bilam, en zei tot hem: Omdat die
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mannen gekomen zijn, om u te roepen, sta op, ga met hen mee;
maar u zult alleen dat doen, wat Ik tot u zeggen zal.

TR RN Tp DR DUING W3 T NphON
:ppD DR THR 1FTRIVR 3TN

En het Woord van de Eeuwige werd geopenbaard aan Bilam in de
nacht en Het zei hem: Als de mannen gekomen zijn om u te
ontbieden, sta op, ga met hen mee; maar u zult alleen dat doen,
wat Ik tot u zeggen zal.

opha Hy T i HanR1 VIR DuAN
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Als (het is) om u te ontbieden, als de uitnodiging voor u is, en u
denkt daaraan te verdienen, sta dan op en ga met hen mee; maar
slechts, ondanks uzelf, maar u zult alleen dat doen, wat Ik tot u
zeggen zal, toch ging Bilam, hij zei: misschien kan ik Hem
overtuigen en zal Hij ermee instemmen.
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21 Toen stond Bilam ‘s morgens op, en hij zadelde zijn ezelin, en
hij vertrok met de vorsten van Moav.

DRI WA Ipaa bvha opn 8 [whw]
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Toen stond Bilam ‘s morgens op, en hij zadelde zijn ezelin, en hij
vertrok met de edelen van de Moavieten.

oo R1ava opha opP1 YUEIRI DN
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En hij zadelde zijn ezelin, hieruit volgt dat de haat de regel
verbreekt, want hij zadelde zelf. De Heilige, gezegend zij Hij, zei:
Goddeloze, hun vader Avraham ging u al voor, want er is gezegd
(Bresj. 22:3): Avraham stond ‘s morgens vroeg op en zadelde zijn
ezel (Midrasj Tanchoema, Balak 8; cf. Sanhedrin 105b). Met de
vorsten van Moav, zijn hart was gelijk aan hun hart (cf. Midrasj
Tanchoema, Balak 8).

nopoRn NRIWAY IRIN 3N NR Wanm W
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22 Maar de woede van God ontbrandde, omdat hij ging; en de
Engel van de Eeuwige stelde Zich in de weg, om hem tegen te
houden; hij nu reed op zijn ezelin, en twee van zijn knechten
waren bij hem.
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Maar de woede van God ontbrandde, omdat hij ging; en de Engel
van de Eeuwige stelde Zich in de weg om hem tegen te houden;
hij nu reed op zijn ezelin, en twee van zijn knechten waren bij
hem.

R DIR DR T AL AP Y0UEINI DN
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Omdat hij ging, hij merkte dat de zaak kwaad was in de ogen van
de Plaats, maar toch verlangde hij ernaar te gaan. Omdat hij
ging ... hem tot een tegenpartij, dat was een engel van
barmhartigheid,' die hem van zonde wilde weerhouden, zodat hij
niet zou zondigen en ten onder zou gaan (Midrasj Tanchoema, Balak
8). En twee van zijn knechten waren bij hem, Hieruit valt te
concluderen dat een belangrijk man die op reis gaat twee mannen
met zich mee moet nemen om hem te dienen, zodat ze beurtelings
elkaar kunnen bedienen (Midrasj Tanchoema, Balak 8). (Zie Rasjie
Bresj. 22:3).

TRA P ITAY ART LRI TN D v
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' Rasjie wijst erop dat hier in de Hebreeuwse tekst staat mj? 7891, en dat de Godsnaam naar God verwijst als een barmhartige

God.

23 De ezelin zag den Engel van de Eeuwige in de weg staan, met
Zijn getrokken zwaard in Zijn hand; de ezelin week van de weg
af, en ging het veld in. Toen sloeg Bilam de ezelin, om haar naar
de weg terug te laten gaan.

T3 g Aim TR fingn Km0
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De ezelin zag den Engel van de Eeuwige in de weg staan, met
Zijn getrokken zwaard in Zijn hand; de ezelin week van de weg
af, en ging het veld in. Toen sloeg Bilam de ezelin, om haar naar
de weg terug te laten gaan.
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De ezelin zag, maar hij zag hem niet, want de Eeuwige, gezegend
zij Hij, gaf aan het beest de gelegenheid om meer te zien, want
juist omdat hij rede bezit zou zijn geest in de war raken wanneer
hij demonen ziet. Met Zijn getrokken zwaard in Zijn hand; Hij zei:
deze goddeloze heeft de hulpmiddelen van zijn vak terzijde
gelaten, want het wapen van de volkeren van de wereld is het
zwaard, en hij komt tegen hen met zijn mond, want dat is hun
beroep; Ik zal dat wat van hem is wegnemen en Ik zal tegen hem
optreden met zijn eigen vak, en zo was zijn einde (Bemidbar 31:8):
En Bilam de zoon van Beor doodden ze met het zwaard (Midrasj
Tanchoema 4:7:23).

n"2pn MY DR KD RIM DR R WA
TinRY ,078A 1R NP nikah Annah mwn
PP ARTYI IRYT qen N7 ia vy
3 M o Yw g a1 nahw maam
,27n3 u‘mm ning '7w T 93Y LiNInR
IR, m‘7w mInR RITY 13 m"w N2 RIM
121 ,innNa 1*‘711 NI v nR whnr IR
"29n3 w0 iya 13 Du‘vn nm" — ioip

{(R"9 12703)

24 Maar de Engel van de Eeuwige stond in het pad van de
wijngaarden, een muur aan de ene, en een muur aan de andere
kant.

T DR Ywwna Mmoo Thp) 1
TR T

Maar de Engel van de Eeuwige stond hem tussen de muren van
de wijngaarden, een muur aan de ene, en een muur aan de andere
kant.

WD A T AARDA YD OPY T0TEINI DUION
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In het pad, als de Targoem' ervan: “in het pad,” en zo ook (Mel. i
20:10): Als het stof van Samaria voldoende zal zijn voor de
voetzolen, stof dat zich hecht aan de voetzolen van mensen
wanneer ze lopen. En zo (Jesj. 40:12) Wie heeft het water
gemeten met zijn voeten, met zijn voeten en door zijn lopen. Een
muur aan de ene, en een muur aan de andere kant, 773 op zich is
er een van stenen.

ph? oR 121 ,"awa" inuana Swwna wn
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! Rasjie verwijst hier (en elders) naar de Targoem Onkelos.

25 Toen de ezelin de Engel van de Eeuwige zag, klemde zij
zichzelf aan den wand, en klemde Bilams voet aan den wand,
daarom ging hij door met haar te slaan.

pnom nim RO NR pinRn RmM 9
qoM Ypn- ‘m opha SRR PRvm PR
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Toen de ezelin de Engel van de Eeuwige zag, klemde zij zichzelf
aan den wand, en klemde Bilams voet aan den wand; daarom ging
hij door met haar te slaan.

T FOROD I ANINKR NAM TVIEING DN
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zij klemde, zij deed dat zichzelf aan: een nifal-vorm, en de qal
geeft aan: anderen, de voet van Bilam — beklemde zij.

N SPTYM — PI7M ALY RO PO Y27
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26 Toen ging de Engel van de Eeuwige nog verder, en Hij stond
op een smalle plek, waar geen weg was om naar rechts of naar
links uit te wijken.

7% Digha THM YRR AR Aph w
NN PRy NIYT TITTR TR

Toen ging de Engel van de Eeuwige nog verder, en Hij stond voor
hem op een smalle plek, waar geen weg was om uit te wijken,
noch naar rechts noch naar links.

op1 7apnh T naRHN qOIRT TWVEIRI DVON
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Toen ging de Engel van de Eeuwige noch verder, nog verder voor
hem; hij ging tot hij voor hem was op een andere
plaats.Vergelijkbaar is (Bresj. 33:3): En hij trok voor hen uit. Een
haggadische verklaring in Tanchoema: Wat zag hij erin op drie
plaatsen te gaan staan? Hij toonde hem symbolen van de
aartsvaders (Midrasj Tanchoema, Balak 8).

— mab Tiy 9apY My 0 Rdn qom wn
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27 Toen de ezelin de Engel van de Ecuwige zag, ging zij onder
Bilam liggen; en de woede van Bilam ontbrandde, en hij sloeg de
ezelin met een stok.

N PEIm i TROIR finsn Xm0
7pR3 NN 771 Y93 98I Dp93

Toen de ezelin de Engel van de Eeuwige zag, ging zij onder
Bilam liggen; en hij sloeg de ezelin met een stok.

W7 FORDA I ONINKR DAM VYEIRI DISN
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28 De Eeuwige opende de mond van de ezelin, en ze zei tot
Bilam: Wat heb ik u gedaan, dat u mij nu driemaal geslagen hebt?

byay TBNM TnRY TR AIT MDY N2
el S AL DR F

De Eeuwige opende de mond van de ezelin, en ze zei tot Bilam:
Wat heb ik u gedaan, dat u mij nu driemaal geslagen hebt?

TR ANINRT 70D ™ ANDY VIR DN
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Nu al driemaal, hij geeft hem aan: u zoekt een volk uit te roeien
dat jaarlijks de drie pelgrimsfeesten viert? (Midrasj Tanchoema,
Balak 9).

Thph wpan npr :iH ma .00 whw v
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29 Toen zei Bilam tot de ezelin: Omdat je mij bespot hebt, had ik
maar een zwaard in mijn hand! want dan zou ik je nu doden.

2 "3 D700 "3 NinK, Bpoa Nn ©o
PRI 0OV 3 VT3 1Y)

Toen zei Bilam tot de ezelin: Omdat je mij bespot hebt, had ik
maar een zwaard in mijn hand! want dan zou ik je nu doden.

DR ANINRY oyba R VDRI D3N
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Je hebt mij bespot, als de Targoem, een uitdrukking van min-
achting en vernedering. Had ik maar een zwaard in mijn hand,
deze opmerking was een grote schande voor hem in de ogen van
de vorsten: deze is op pad om een heel volk om te brengen met
zijn mond en voor deze ezelin heeft hij een wapen nodig! (cf.
Midrasj Tanchoema, Balak 9).

w1H 123 R 1Wh L imana .nbhynn wn
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30 Toen zei de ezelin tegen Bilam: Ben ik niet uw ezelin, waarop
u gereden hebt van vroeger af tot op dezen dag? Ben ik ooit
gewend geweest met u zo te doen? Hij zei: Nee!

Tihx "dix Ridn opbarvy rinkn nNm Y
12007 7D ORI TR 9Y DTN
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En de ezelin zei tot Bilam: Waar ga je naartoe, goddeloze Bilam,
je hebt geen inzicht! Wat! Als ik alleen maar een ongeoorloofd
beest ben dat in deze wereld heengaat en niet naar de komende
wereld gaat, en je bent niet in staat mij te vervloeken, hoeveel te
minder de kinderen van Avraham Jitschak en Jadkov, immers om
hunnentwil werd de wereld geschapen vanaf het begin, en
vanwege hun verdienste wordt er aandacht aan besteed voor hen,
hoe zou je hen kunnen vervloeken; en dat je deze mannen heb
voorgelogen: dit is niet mijn ezelin, ze is geleend; ben ik niet
jouw ezelin waar je op gereden hebt sinds je jeugd tot op deze
dag; is het ooit mijn gewoonte geweest je zo te dienen. Hij zei:
nee.

nR 1% 0pHaAD ANINR NOART VNG DN
IR IR AN ANYT PON KRYWA opYa DN
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Heb ik ooit geleerd, als zijn Targoem; en zo ook (ljov 22:2): heeft
een mens nut voor God.' En onze rabbijnen hebben dit vers
uitgelegd in de Talmoed. Ze zeiden tegen hem: wat is de reden dat
je niet op een paard rijdt? Hij zei tegen hen: ik liet het in de weide
... zoals het staat in Avoda Zara (4b).2

1207 S8ba 121 ,in1ND . NI2DR 1a0nn W
AORIPD WTT DR a w33
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! Rasjie vertaalt hier: Leert een mens voor God? Het aangehaalde vers uit jov luidt: 5awn 79 19073 12371207 H890, heefi een
mens nut voor God wanneer hij hen wijsheid leert. Rasjie zegt erover: 705 WK 73" 723 Y1 %rn IRIADY T8O L9353 120 85N
PWRIT 08 (32 927A3) TNI20: 12077 103 Tinh wh wm (R 8 00a50) namo 15 Tm 1R Aman pwh WA 1907 ,Anam Iraan R oyt
Sawn Tnh Twra 933 T 109 ern nawn T pwh anas nviab 1, heeft een mens nut voor God, is het nodig, of voor het
plezier van de Schepper, dat de mens helpt en er blij mee is wanneer hij kennis en wijsheid leert een de schepselen. het eerste 1207 is
een uitdrukking van ‘voordeel,” als (Mel. i :2): en zij zal voor hem een verzorgster zijn. De tweede duidt op ‘onderwijzen, laten
wennen’ als (BeMidb. 22:30): heb ik ooit de gewoonte gehad. De eerste kan ook uitgelegd worden als een uitdruking voor ‘leren, *
dus: Leert een man voor het goed van de Schepper en voor Zijn voordeel wanneer hij wijsheid leert?
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2 Avoda Zara 4b: 8ypvh 15 90Kk TaNR IR KO POKRD NKRM TR Y ORTY KDV 10D 0K RIDIDKR RNA3T KD RAYL R 7Y AR
DWIRY O M7 T2 AW IR ROR T RO 1 OPn T TTIvn 9 0nKR KnHpa RIpR 15 90K Y naon qwr Y AR jnHya
n190 1% N Dnn 2N TNI20A 120NN 8aA 2N n993, zij (de vorsten van Moav) zeiden: wat is de reden dat je niet op een paard
rijdt. Hij zei tot hen: Ik liet het in de weide. Dadelijk volgt: En de ezelin zei tot Bilam: Ben ik niet jouw ezelin. Hij antwoordde:
voor vrachten alleen. Toen zei de ezelin: Op wie je gereden hebt, waarop hij zei: alleen maar zo nu en dan. Zij zei: Je hele leven tot
op deze dag, en verder: ik laat je rijden overdag, en huwelijk (voor sex) gedurende de nacht. Er staat hier geschreven: heb ik ooit de
gewoonte gehad (vormen van 120) jou zo te doen, en er staat geschreven (Mel. i :2): en wees een verzorgster (vorm van }30) voor

hem.

31 Toen opende de Eeuwige de ogen van Bilam, zodat hij de
Engel van de Eeuwige zag, in den weg staande, en zijn getrokken
zwaard in zijn hand; daarom neigde hij het hoofd en wierp hij
zich neer op zijn aangezicht.

TRYIR 8% B ppny A S KO
MAYN THN T3 N7Y iIm 7173 2y him
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Toen opende de Ecuwige de ogen van Bilam, zodat hij de Engel
van de Eeuwige zag, in den weg staande, en zijn getrokken
zwaard in zijn hand; daarom boog hij en knielde hij op zijn
aangezicht.

m RAM OYHIT MY 07 O LIEING DN
I ANTIRD TYNR D T AARIN
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32 Toen zeide de Engel van de Eeuwige tot hem: Waarom hebt jij
je ezelin nu al driemaal geslagen? Zie, ik ben uitgegaan tot een
tegenstander, omdat deze reis ten verderve voert naar mijn
overtuiging.

fran oy im TNoR Yor N 25
TRY IR a0 wihvoap pnsne
7 TII0 O 1YY

Toen zeide de Engel van de Eeuwige tot hem: Waarom hebt gij
uw ezelin nu driemaal geslagen? Zie, ik ben uitgegaan om je in de
weg te staan, omdat deze weg de verkeerde kant op voert naar
mijn overtuiging.

an 5y v aaxbn H NRT TUEING DN
PR RDPIAT ROOD T CTRINR TN
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Omdat deze reis ten verderve voert naar mijn overtuiging, onze
rabbijnen, de wijzen van de Misjna (Shabbat 105a),' verklaren dit (
v7) als een notarikon: (*) zij was bang toen (7) ze zag en (V) ze
ging opzij, omdat de weg tegen mij is, om zo te zeggen ‘om mij
boos te maken’ en ‘om me voor gek te zetten.” Maar de letterlijke
betekenis is: de reis was voor mij angstaanjagend, een
uitdrukking van (vgl. Jirm. 49:24) ‘angst.” Ik zag de man die op
weg was (Bilam), dat hij bang was en zich haastte over de weg
om mij boos te maken en te verbitteren. Dit is een elliptische
tekst, zoals (Sjem. ii 13:39): en [de ziel van] Davied verlangde.
Een andere verklaring is dat ©7! uitdrukt: ‘welgevallen,” zoals
(Ijov 16:11): Door de handen van de goddelozen bedaart Hij mij.?
Hij maakt me rustig en troost mij door middel van de goddelozen,
terwijl zij niets doen dan mij voor gek zetten (Midrasj Tanchoema,
Balak 9).

nIYAD MIN 1wniaT b TR v D e
nnovl LANRY IR P YT
vnmvﬁ N3 ,(n"p naw) TN 7TV ‘mw:
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20 TINY 770 502 IRY D — VY 1w'7
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("o 3rK) WO ORW T HY 11,110 nw'? v
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' TB Sjabbat 105: T33% 7777¢ »2Wa nnv: ,A0KR7 ,ART ANV ANKRT ART ™D 7977 07 %3 0K N1 a0 AT
* De vorm *3p7 traditioneel vaak afgeleid van vvA, een wortel die dan alleen in Ijov 16:11 voorkomt, wordt tegenwoordig eerder
van 07 afgeleid, dat we hier ook vinden; tegenwoordig in BeMidbar wel als ‘schuin, hellend zijn’ vertaald en in Ljov, met 5

T, als ‘in iemands handen stoten.’

33 Maar de ezelin heeft Mij gezien, en zij is nu driemaal voor Mjj
uitgeweken; als zij voor Mij niet uitgeweken was, zou Ik u nu
zeker ook gedood, en haar in leven behouden hebben.

IR D31 Wow 107 om ringy kam 15
ANINY M0 TANRTDE R P 38R Anvl
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Maar de ezelin heeft Mij gezien, en zij is nu driemaal voor Mijj
uitgeweken; als zij voor Mij niet uitgeweken was, zou Ik u nu
zeker gedood, en haar in stand gehouden hebben.

PP NVDI ANINKR T DM TYEINIG DISN
DR AT 1A Vo KRH 1R paar anbn naT
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Als zij voor Mij niet uitgeweken was, *»& betekent hier hetzelfde
als *7%; soms wordt X gebruikt met de betekenis van 9%, Tk
zou u nu zeker ook gedood hebben, dit is een geval van
omgekeerde woordvolgorde, en het heeft dezelfde functie als o3
IMIR °Na77, om zo te zeggen: niet alleen zou dit uitstel er geweest
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zijn door jouw ontmoeting met mij, maar ook de dood. En haar
zou Ik in leven gehouden hebben, en nu, omdat zij sprak en jou
berispte, en jij kon niet overeind blijven staan tegenover haar
berisping, daar staat geschreven: en hij zei: nee, heb Ik haar
gedood, zodat men niet zou kunnen zeggen, dat zij Bilam het
zwijgen had opgelegd door haar berisping, waarop hij niet kon
antwoorden, want de Plaats spaart graag de waardigheid van de
schepselen. Zo (Wajjikra 20:16): Men moet de vrouw doden
evenals het dier, en evenzo (Wajjikra 20:15): het dier moeten jullie
doden (Midrasj Tanchoema, Balak 9).
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34 Toen zei Bilam tot de Engel van de Eeuwige: Ik heb
gezondigd, want ik heb niet geweten, dat U tegenover mij op de
weg stond; en wel, als het kwaad is in Uw ogen, dan zal ik
terugkeren.
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Toen zei Bilam tot de Engel van de Eeuwige: Ik heb gezondigd,
want ik heb niet geweten, dat U tegenover mij op de weg stond,
en wel, als het kwaad is naar Uw inzicht, dan zal ik terugkeren
naar huis.
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Want ik wist niet, dit was ook een schande voor hem, want
ondanks zichzelf moest hij dit toegeven, terwijl hij zich er toch op
beroemde dat hij de wetenschap van de Allerhoogste kende, maar
moest zijn eigen mond verklaren: ik wist het niet (Midrasj
Tanchoema, Balak 10). Als het kwaad is in Uw ogen, dan zal ik
terugkeren, om zich tegenover de Plaats op te stellen was dit
antwoord. Hij zei toch: Hijzelf heeft me bevolen om te gaan, en
jij, Engel, verklaart Zijn woorden voor nietig. Hij is dat zo
gewend, Hij zegt iets en een Engel herroept dat. Hij zei tot
Avraham (Bresj. 22:2): Neem toch je zoon, maar middels een Engel
nam Hij zijn woord terug. Zo doe ik ook: Als het kwaad is in je
ogen, dan moet ik wel terugkeren (Midrasj Tanchoema, Balak 10).
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35 Maar de Engel van de Eeuwige zei tot Bilam: Ga met deze
mannen mee; maar alleen het woord, dat Ik tot je spreken zal, dat
zal je spreken. Dus ging Bilam met de vorsten van Balak mee.
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Maar de Engel van de Eeuwige zei tot Bilam: Ga met deze
mannen mee; maar alleen het woord, dat Ik tot u spreken zal, dat
zult u spreken. Dus ging Bilam met de edelen van Balak mee.
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Ga met de mannen mee, op de weg die een mens wenst te gaan
moet men hem laten gaan (Makkot 10b).! Ga met de mannen mee,
want jouw deel is met hen, en jouw einde is ten onder te gaan van
de wereld. Slechts, tegen je wil, het woord dat Ik zal spreken.
Samen met de vorsten van Balak, hij verheugde zich erop hen te
vervloeken, net zoals zij (Midrasj Tanchoema, Balak 10).
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Uit Torah, Profeten en Geschriften blijkt: Op het pad dat iemand wenst te gaan leidt men hem. Uit Torah, want er staat eerst
geschreven: Je mag niet met hen meegaan, en dan staat er geschreven Sta op, ga met hen mee.

36 Toen Balak hoorde, dat Bilam eraan kwam, trok hij uit hem
tegemoet, tot de stad van Moav, die bij de grens, de Arnon, ligt,
die aan het uiteinde van het gebied is.
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Toen Balak hoorde, dat Bilam eraan kwam, trok hij uit hem
tegemoet, tot het land van de Moaveten, dat tegen het gebied van
de Arnon ligt, die aan het uiteinde van het gebied is.
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En Balak hoorde, hij stuurde boodschappers om hem aante-
kondigen. Naar de stad van Moav, naar zijn metropool, de
aanzienlijkste stad die hij had, om zo te zeggen: Kijk eens wat zij |’
zoeken te vernietigen (Midrasj Tanchoema, Balak 10).
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37 En Balak zei tot Bilam: Heb ik niet met aandrang tot u ge-
zonden, om u te ontbieden? Waarom bent u niet naar mij toe
gekomen? Ik ben toch zeker wel in staat u eer te verschaften!
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En Balak zei tot Bilam: Heb ik niet met aandrang tot u gezonden,
om u te ontbieden? Waarom bent u niet naar mij toe gekomen? Ik
ben toch zeker wel in staat u eer te verschaffen!
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Ik ben toch zeker wel in staat u eer te verschaffen, hij profeteerde
dat hij hem ten slotte in schande zou verlaten (Midrasj Tanchoema,
Balak 10).
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38 Toen zei Bilam tot Balak: Zie, ik ben naar u toe gekomen; zal
ik nu echt in staat zijn iets te zeggen? Alleen het woord, dat God
in mijn mond legt, dat zal ik spreken.
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Toen zei Bilam tot Balak: Zie, ik ben naar u toe gekomen; zal ik
nu echt in staat zijn iets te zeggen? Alleen het woord, dat dde
Eeuwige in mijn mond legt, dat zal ik spreken.
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39 En Bilam ging met Balak mee, en zij kwamen te Kirjath-
huzzoth.

ST P N P

En Bilam ging met Balak mee, en zij gingen de koninklijke stad,
dat is Maresja,' binnen.
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! Lees waarschijnlijk 8w173, als in Targoem Pseudo-Jonathan.

Kirjath-huzzoth, Een stad vol van straten, volwassenen en
kinderen in haar straten, als om te zeggen: Kijk, en heb mede-
lijden, dat dezen niet vernietigd worden (Midrasj Tanchoema, Balak
11).
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40 Toen slachtte Balak runderen en schapen; en hij zond aan
Bilam, en aan de vorsten, die bij hem waren.

DR YR

Toen slachtte Balak runderen en schapen; en hij zond aan Bilam,
en aan de edelen, die bij hem waren.
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Een rund en een schaap, een kleinigheid (Midrasj Tanchoema, Balak
11).

{0 2T XYY P W

41 En ‘s morgens nam Balak Bilam mee, en hij bracht hem op de
hoogten van Bail, en van daar zag hij het uiterste van het volk.
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En ‘s morgens nam Balak Bilam mee, en hij bracht hem op de
hoogten van Bail, en van daar zag hij het uiterste van het volk.
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Bamot Badl, naar de Targoem ervan: de hoogte van zjin god, de
naam van een afgod.
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1 Toen zei Bilam tot Balak: Bouw hier voor mij zeven altaren, en
maak voor mij hier zeven varren en zeven rammen gereed.
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Toen zei Bilam tot Balak: Bouw hier voor mij zeven altaren, en
maak voor mij hier zeven koeien en zeven rammen gereed.
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2 Balak deed wat Bilam gezegd had; en Balak en Bilam offerden
een var en een ram, op elk altaar.
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Balak deed wat Bilam gezegd had; en Balak en Bilam offerden
een var en een ram, op elk altaar.
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3 Toen zei Bilam tot Balak: Blijf staan bij uw brandoffer, maar ik
ga weg; misschien zal de Eeuwige mij tegemoet komen; en wat
Hij mij zal laten zien, dat zal ik u bekend maken. Toen ging hij
een heuvel op.
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Toen zei Bilam tot Balak: BIijf staan bij uw brandoffer, maar ik
ga weg; misschien zal het Woord van de Eeuwige mij tegemoet
komen; en wat Hij mij zal laten zien, dat zal ik u bekend maken.
Toen ging Bilam weg met een eenvoudig, aangenaam' hart om
Jisrael te vervloeken.
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1 . .
'5w in het Hebreeuws o.a. een ‘kale heuvel,” in het Aramees:
maal, eerst als ‘eenvoudig,” dan als ‘aangenaam.’

‘eenvoudig, aangenaam’; Targoem Neofiti vertaalt het woord twee

Misschien zal de Eeuwige mij tegemoet komen, hij is niet gewoon
met mij overdag te spreken. En hij ging "5, als zijn Targoem
‘eenvoudig, alleen,” een uitdrukking die gemak en rust beschrijft,
namelijk dat er niets bij hem was dan alleen stilte.
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4 En God ontmoette Bilam, die tot Hem zei: De zeven altaren heb
ik opgericht, en ik heb een var en een ram op elk altaar geofferd.
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En het Woord van God ontmoette Bilam, die tot Hem zei: De
zeven altaren heb ik opgericht, en ik heb een var en een ram op
elk altaar geofferd.
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En Hij ontmoette hem toevallig, een uitdrukking die toeval
aangeeft, in negatieve zin, een uitdrukking voor een onzuivere
ontmoeting, om zo te zeggen: met tegenzin en schande. Hij
toonde zich niet overdag aan hem, dan alleen om de genegenheid
voor Jisrael te laten zien (cf. Bresj. Rabbah 52:5; Rasjie ad Wajjiqra
1:1). De zeven altaren, er staat niet: Ik heb zeven altaren
opgericht, maar de zeven altaren. Hij zei Hem: de voorouders van
deze lieden bouwden voor U zeven altaren, en ik heb er in
overeenkomst met al dezen opgericht — Avraham bouwde er
vier (Bresj. 12:7): En hij bouwde daar een altaar voor de Eeuwige
die aan hem verschenen was; (Bresj. 12:8): en hij brak vandaar op
(... en bouwde daar een altaar); (Bresj. 13:18): En Avraham sloeg
zijn ent op (... en bouwde daar een altaar); en één op de berg
Moria (Bresj. 22:9). En Jitschak bouwde er één (Bresj: 26:25): en
hij bouwde daar een altaar. En Jadkov bouwde er twee, één in
Sjechem, en één in Bethel (Bresj 33:20, BeMidb. 25:7). En ik heb
een var en een ram op elk altaar geofferd, terwijl Avraham slechts
een enkele ram offerde (cf. Midrasj Tanchoema, Balak 11, Midrasj
Tanchoema, Tzav 1).
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5 Toen legde de Eeuwige het woord in de mond van Bilam, en Hijj
zei: Keer terug naar Balak, en zo moet je spreken:
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Toen legde het Woord van de Eeuwige het woord in de mond van
Bilam, en Hij zei: Keer terug naar Balak, en zo moet je spreken:

T2 DAND M AN MW MOMINI DN
:55m0 1721 PYa S nn R oyhaT

6 Toen hij tot hem terugkeerde, ziet, zo stond hij bij zijn
brandoffer, hij en al de vorsten der Moavieten.
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Toen hij tot hem terugkeerde, ziet, zo stond hij bij zijn brandoffer,
hij en al de edelen der Moavieten.
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7 Toen hief hij zijn spreuk aan, en hij zei: uit Aram liet mij halen
Balak, de koning der Moavieten uit het gebergte in het oosten:
Kom, vervloek mij Jadkov, en kom, verwens Jisrael!
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Toen hief hij zijn profetische spreuk aan: uit Aram liet mij halen
Balak, de koning der Moavieten uit het gebergte in het oosten:
Kom, vervloek mij Jadkov, kom maak het huis van Jisrael klein
Voor mij.
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Vervioek mij Jadkov, en kom, verwens Jisrael, hij zei hem hen te
vervloeken bij hun beide namen, want misschien was één niet
duidelijk genoeg.
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8 Hoe kan ik vloeken, die God niet vloekt; en hoe kan ik
verwensen, terwijl de Ecuwige niet verwenst?
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Hoe kan ik vloeken, terwijl het Woord van God hen vermeerdert;
en hoe kan ik verwensen, terwijl het Woord van de Eeuwige hen
vermeerdert?
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! Een streepje bij dit woord van de hand van de schrijver toont dat dit woord niet bedoeld was.

Hoe kan ik vloeken, die God niet vioekt; zelfs als ze het verdienen
vervloekt te worden, kunnen ze niet vervloekt worden. Toen hun
voorvader hun overtreding vermeldde (Bresj. 49:6): Want in hun
woede sloegen ze een man dood, vervloekte hij alleen hun woede,
want er is gezegd (Bresj. 49:7): vervioekt zij hun woede. Toen hun
voorvader met bedrog zijn vader benaderde verdiende hij het
vervloekt e worden, maar wat is er gezegd (Bresj. 27:33) ? Hij zal
zeker gezegend zijn. Bij hen die zegenen staat (Dev. 27:12): Dezen
zullen er staan om het volk te zegenen, maar bij hen die
vervloeken staat niet: Dezen zullen er staan om het volk te
vloeken, maar (Dev. 27:13): Dezen zullen staan bij de vioek, omdat
Hij niet over hen de vloek wilde uitspreken (Midrasj Tanchoema,
Vayechi 1; Midrasj Tanchoema, Balak 12). De Eeuwige verwenst niet,
ik heb alleen maar de kracht dat ik weet vast te stellen het
moment dat de Heilige, gezegend zij Hij, boos is, en Hij is niet
boos geweest alle dagen dat ik onderweg was naar U. En dit is de
betekenis van wat er gezegd is (Michah 6:5): Mijn volk, denk er
toch aan wat hij (Balak) plande en wat Bilam hem antwoordde, ...
zodat er kennis is van de rechtvaardige daden van de Eeuwige
(Sanhedrin 105b).

oMNY Powa 58 nap 8D apr nn own
nR oA v — H5pn &S HHpnnd
,DOR x‘m Yoo N U 1170 DARI D DIy
DIDIYI ;(0"n mwra) "sz wmz" DRIV
‘7‘_7?1717‘7 MR D TAR ‘72& aiaiakliabypuiy
027273 ,(" ow) AN T2 D3 >Dw N3 D
N5 ohbona , 007 NY 11:'7 T -l‘:m NI
o x‘m oua NR ‘7‘77‘7 TR 1‘7&1 TR
1’3T‘I5 n¥ 85 — ("> o) 1‘7‘771 by T
PR IR L1OPT KD (vmmn) 1‘7‘77 v mv‘w
opid 13ROV NYWN 127 DT INY KoK M
nray 5% oo 52 opy &S KM A3
P I RY D BY (1 o) IDRIY I TR
nipTY N7 " "in opha ink N oM 'in

:(n"p paTnio) "N

9 Want van boven van de rotsen zie ik het, en van de heuvelen
aanschouw ik het; ziet, dat volk zal alleen wonen, en het zal onder
de heidenen niet gerekend worden.
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Want ik zie dit volk dat geleid wordt en komt vanwege de
verdienste van de rechtvaardige vaderen, die te vergelijken zijn
met bergen: Avraham, Jitschak en Jadkov, en vanwege de
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verdienste van de rechtvaardige moeders, die te vergelijken zijn
met heuvels: Sara, Rivka, Rachel en Lea.! Let op: dit volk woont
op zichzelf en ze vermengen zich niet met de wetgeving van de
volkeren.
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' Vgl. ook BeMidbar Rabbah 20:19.

Want van boven van de rotsen zie ik het, ik overdenk hun
oorsprong en het begin van hun wortels,' en ik zie dat zij stevig
gegrondvest zijn als die rosten en heuvels vanwwege hun
voorvaderen en moeders (Midrasj Tanchoema, Balak 12). Ziet, dat
volk zal alleen wonen, dit is wat hun voorvaderen voor hen als
privilege verworven hebben: om alleen te wonen, als zijn
targoem. En het zal onder de heidenen niet gereckend worden, als
zijn targoem. Zij zullen niet uitgeroeid worden met de rest van de
volkeren, zoals er gezegd is (Jirm. 30:11): want Ik zal vernietiging
brengen over alle volkeren, etc., maar zij zullen niet gerekend
worden met de rest; een andere verklaring: als zij verheugd zijn is
er geen ander volk blij met hen (Dev. 32:12): de Eeuwige alleen zal
hen leiden. En wanneer de volkeren het goed hebben, en zij eten
met elk van hen samen, dan zal dat hen niet aangerekend worden
en dat is het wat en het zal onder de heidenen niet gerekend
worden betekent (Midrasj Tanchoema, Balak 12).
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'Rasjie kiest voor de betekenis ‘vanaf het begin,” voor wxIn.

10 Wie zal het stof van Jadkov tellen, en het getal, ja, het vierde
deel van Israél? Laat mijn persoon de dood van de oprechten
sterven, en laat mijn uiteinde gelijk aan het zijne.
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Wie kan de jongemannen van het huis van Jaékov tellen, van wie
het gezegd is dat zij gezegend zijn als het stof van de aarde; of
wie kan tellen één van de vier gelederen van het kamp vande
kinderen van Jisrael, van wie er gezegd is: zij zullen talrijk zijn
als de sterren van de hemel. En Bilam sprak in een profetische
metafoor: als Jisrael hem zou doden met het zwaard, dan verklaart
Bilam zelf dat hij geen deel heeft aan de komende wereld, maar
als Bilam de dood van de rechtvaardigen zou sterven, och dat zijn
einde, zijn allerlaatste moment zou zijn als dat van de minste
onder hen.

AT P b a0 n eI 01N
RI9YD PPITAN A T PIOY NARMKRT 2Py
TYAIR A ATN D10N P2 10 IR RPIRT
by MRNRT DRI WAT AW DY
5nna oyba R KRNW AR EON
"wan naIna SR ene phop IR nmal
073 nRT 8ASYY PN v YT oyha KN
10 NN Y PR pmin opba nvn N

AT AP AINR N mhR

Wie zal het stof van Jadkov tellen, als de Targoem ervan: de
kinderen van het huis van Jadkov, van het vierde deel, van de vier
slagorden. Een andere verlaring: het stof van Jadkov: ontelbaar
zijn de geboden die zij in acht nemen met betrekking tot stof
(Dev. 22:10): Je mag niet ploegen met een os en een ezel,
(Wajjikra 19:19): Je mag een veld niet inzaaien met twee soorten
zaad. Verder heb je de as van de rode koe en het stof in verband
met de ontrouwe vrouw, en wat daar verder uit volgt (Midrasj
Tanchoema, Balak 12). Het getal, het vierde deel van Jisrael, dat
slaat op hun geslachtsgemeenschap, het nageslacht dat voorkomt
uit hun contacten (zie Nidda 31a, en Rasjie ad BeMidbar 24:3).
Laat mijn persoon de dood van de oprechten sterven, d.w.z. onder
hen.
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11 Toen zei Balak tot Bilam: Wat hebt u mij aangedaan? Om mijn
vijanden te vervloeken heb ik u laten halen, en kijk nu, u hebt
hen alleen maar gezegend!
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Toen zei Balak tot Bilam: Wat hebt u mij aangedaan? Om mijn
vijanden te vervloeken heb ik u laten halen, en kijk nu, u hebt
hen alleen maar gezegend!
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12 Hij antwoordde en zei: Moet ik niet in acht nemen te zeggen,
wat de Eeuwige in mijn mond gelegd heeft?
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Hij antwoordde en zei: Moet ik niet in acht nemen te zeggen, wat
het Woord in mijn mond gelegd heeft?
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13 Toen zei Balak tot hem: Kom toch met mij naar een andere
plaats, van waar u het zult zien; u zult niet dan zijn einde zien, en
het geheel niet zien; en vervloek het mij van daar!
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Toen zei Balak tot hem: Kom toch met mij naar een andere plaats,
van waar u hen zult zien; u zult dan slechts een deel van het volk
zien, en u zult hen niet allemaal zien; en vervloek hen mij van
daar!
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Vervioek voor mij, de uitdrukking van een gebiedende wijs:
vervloek voor mij (zie v. 27).
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14 Hij nam hem mee naar het veld van de wachters, op de top van
Pisga; en hij bouwde zeven altaren, en hij offerde een var en een
ram op elk altaar.
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Hij nam hem mee naar het veld van de wachters, naar de top van
de hoogte; en hij bouwde zeven altaren, en hij offerde een var en
een ram op elk altaar.
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Het veld van de wachters, er was een hoge plaats, waar de uitkijk
stond om te waken of er niet een leger op de stad afkwam. De
top van Pisga , Bilam was niet zo’n goede waarzegger als Balak.
Balak voorzag op zekerogenblik in de toekomst er van daaruit een
breuk zoiu ontstaan in Jisracl — want daar stierf Mosje — en zo
meende hij dat daar de vloek succes zou hebben, dit is namelijk
de breuk die ik zie (Midrasj Tanchoema, Balak 13).
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15 Toen zei hij tot Balak: Blijf hier staan bij uw brandoffer,
terwijl ik daar contact zal krijgen.
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Toen zei hij tot Balak: Blijf hier staan bij uw brandoffer, terwijl ik
daar contact zal krijgen.
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Ik zal daar ontmoet worden, namelijk door de Heilige, gezegend
zij Hij, want 717pR heeft een passieve functie.
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16 En de Eeuwige ontmoette Bilam, en Hij legde een woord in
zijn mond, en Hij zei: Ga terug naar Balak en zo moet je spreken.
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En het Woord van de Eeuwige ontmoette Bilam, en Hij legde een
woord in zijn mond, en Hij zei: Ga terug naar Balak en zo moet je
spreken.
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Hij legde een woord in zijn mond, en wat is dit ‘leggen?” Wat zou
er ontbreken in de Schrift wanneer die zou zeggen: ‘Keer terug
naar Balak en spreek aldus’? Maar, zodra hij hoorde dat het hem
niet toegestaan was te vervloeken, zei hij: Waarom zou ik
terugkeren naar Balak, om hem ergernis te bezorgen? Daar
plaatste de Heilige, gezegend zij Hij, een teugel en een vishaak in
zijn mond, als een mens die een beest prikt met een steekwapen
om het te laten gaan naar waar hij wil. Hij zei hem: Ook al wil je
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niet, je moet terugkeren naar Balak (cf. Sanhedrin 105b; Midrasj
Tanchoema, Balak 13).
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17 Toen hij bij hem kwam, ziet, daar stond hij bij zijn brandoffer,
en de vorsten der Moavieten bij hem. Balak zei tot hem: Wat heeft
de Eeuwige gesproken?
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Toen hij bij hem kwam, ziet, daar stond hij bij zijn brandoffer, en
de edelen der Moavieten bij hem. Balak zei tot hem: Wat is er
gesproken van de kant van de Eeuwige?
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En vorsten der Moavieten, maar boven (v. 6) zegt de Schrift: en
alle prinsen van Moav! zodra ze begrepen dat er in hem geen
hoop was ging een deel van hen weg, en er bleef alleen maar een
deel over (Midrasj Tanchoema, Balak 13). Wat heeft de Eeuwige
gesproken? Dit is een spottende uitdrukking, als, om zo te zeggen,
je hebt geen eigen wil (Midrasj Tanchoema, Balak 13).
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18 Toen hief hij zijn spreuk aan, en zei: Sta op, Balak, en hoor!
Neig uw oren tot mij, zoon van Tsippor!
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Toen hief hij zijn profetische spreuk aan, en zei: Sta op, Balak, en
hoor! Neig uw oren tot mijn woorden, zoon van Tsippor!
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Sta op, Balak, toen hij merkte dat hij hem voor gek zette, maakte
hij zich op om hem teleurtestellen: ga op je voeten staan, jer hebt
het recht niet om te zitten, terwijl ik naar jou gestuurd ben|’
vanwege een zending van de Plaats (Midrasj Tanchoema, Balak 13).
Zoon van Tsippor, dit is een gebruikelijke vorm in de Schrift,
zoals (Teh. 50:10): 7w iM7; (Bresj. 1:24): R immy; (Teh. 114:8):
o inwn’.
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19 God is geen man, dat Hij liegen zou, noch eens mensen kind,
dat het Hem berouwen zou; zou Hij het zeggen, en niet doen, of
spreken, en niet bestendig maken?
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Het Woord van de Eeuwige is niet is het woord van de mensen, en
de werken van de Eeuwige zijn niet als de werken van de mensen;
mensen zeggen iets maar doen het niet, zij besluiten maar voeren
niet uit, zij komen erop terug en ontkennen hun woorden, maar
God spreekt en Hij doet het, Hij besluit en voert uit, en Zijn
profetische woorden staan voor altijd vast.
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Hij is geen mens etc., Hij heeft al aan hen gezworen hen te
brengen en het land van de zeven volkeren in bezit te geven, en jij
meent hen te kunnen doden in de wildernis? (cf. Midrasj
Tanchoema, Vayera 13). Zou Hij spreken, vragenderwijs, en de >
Targoem: terugkerend en ervan afziend, om ervan af te zien.
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20 Zie, ik heb ontvangen te zegenen; Hij heeft gezegend, dat kan
ik het niet omkeren.
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Zie, ik ben gebracht om te zegenen, ik zal Jisrael zegenen en de
zegen kan ik niet van hen weghouden.
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Zie, ik heb ontvangen te zegenen, u vraagt mij (v. 17): wat heeft de
Eeuwige gesproken? Ik heb van Hem verkregen hen te zegenen.
Hij heeft gezegend dat kan ik het niet omkeren, Hij heeft hen

_____ Hij heefi
gezegend, alsof er staat 7721. Dit is de regel met de letter res;j,
zoals in (Teh.74:18): de vijand heeft gehoond (771 voor 771), en
ook (Teh. 10:3): ['71 yX1] 772 vx2, hij die de rover prijst en zegent,
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en zegt: ‘wees niet bang want je wordt niet gestraft, vrede zal er
voor je zijn,” maakt de Heilige, gezegend zij Hij, boos. Er valt niet
te zeggen dat 772 een naamwoord is, want als dat zo was, dan
zou er een “kleine patach”™ staan, met de klemtoon op de
eerste syllabe, maar omdat het een pi’el vorm is bestaat de
vocalisatie uit “kleine kamats” met de klemtoon op de laatste
syllabe.
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' De “kleine patach” is een oude term voor de segol, terwijl met “kleine

kamats” de tsere wordt bedoeld.

21 Hij ziet geen ongerechtigheid in Jadkov; ook merkt Hij geen
boosheid op in Israél. De Eeuwige, zijn God, is met hem, en het
gejubel van de Koning is bij hem.
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Ik zie geen leugendienaren in het huis van Jadkov, nog dienaren
van vreemde godsdienst in het huis van Jisrael. Het Woord van de
Eeuwige, hun God, is met hen, en het trompetgeluid van de
Glorie van hun Koning is een Schild boven hen.
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Hij ziet geen ongerechtigheid in Jadkov, etc. als zijn Targoem.!
Een andere verklaring: naar de letterlijke betekenis kan het mooi
uitgelegd worden: Hij, de Heilige, gezegend zij Hij, ziet geen
onge rechtigheid, die in Jadkov is; wanneer zij Zijn woorden
overtreden dan is Hij niet precies met hen om hun overtredingen
te bekijken en hun inspanning waarmee ze Zijn wet overtreden
(vgl. Midrasj Tanchoema, Balak 14). Inspanning 51y kan ook over-
treding betekenen, als (Teh. 7:15): hij is zwanger van overtreding, en
(Teh. 10:14): want U ziet narigheid en woede, dit omdat
overtreding narigheid is voor de Plaats. De Eeuwige zijn God is
met hem, zelfs als ze Hem boos maken en weerspannig zijn ten
opzichte van Hem, dan gaat hij niet weg uit hun midden. Het
gejubel van de Koning is bij hem, gejubel is een uitdrukking van
liefde en vriendschap, zoals (Sjem. ii 15:37): de vriend van Davied,
(Sjof. 15:6): En hij gaf haar aan zijn vriend,’ en zo geeft Onkelos
het ook weer: en de Sjechiena van hun Koning is onder hen.
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! Targoem Onkelos begint de vertaling van dit vers met de woorden: 2Py n*272 %3 'nhs N nvonoy, Ik heb gezien dat er

geen aanbidders van afgoden zijn in het huis van Jisrael.

* Rasjie vat deze zin dus op als: en de vriendschap van hun Koning is nog biij hen.

22 God heeft hen uit Egypte uitgevoerd; zijn krachten zijn als van
een re€em.
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God heeft hen uit het land Egypte uitgevoerd; aan Hem is de
kracht, de lof, en de majesteit.
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God heeft hen uit Egypte uitgevoerd, U hebt gezegd (22:5) Zie, er
is een volk uit Egypte getrokken, het kwam niet uit zichzelf, maar
God bracht hen (Midrasj Tanchoema, Balak 14). In overeenstemming
met Zijn krachten als van een reéem, naar Zijn macht, hoogheid
en majesteit, zoals (Ijov 22:25): en krachtig zilver, een
uitdrukking van kracht is het in beide gevallen. En ik zeg dat het
net zo is als (Bersj. 1:20): een vogel die viiegt, dat is: die hoger
en hoger opvliegt, en dat vereist veel kracht. Dus oX1 mayim
betekent een vlucht in de hoogte. Een andere verklaring van
ax MoyIn: de kracht van Reémiem, en onze rabbijnen zeggen dat
dat demonen zijn (vgl. Gittin 68b)."
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1 1370 RN 0T OR o8I 0w, hij (Sjelomo) hield hem (Asjmedai) bij zich tot de (voltooiing van de) Tempelbouw. Op
een dag stond ze er alleen, en hij zei tot hem: er staat geschreven ‘voor hem als de hoge hoorns van de wilde os’ (BeMidbar
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24:8), en de wijzen zeggen: als de hoge hoorns dat wijst op de dienstengelen, en de wilde os dat zijn de demonen.

23 Want er is geen toverij in Jadkov noch waarzeggerij in Israél.
Op tijd zal van Jadkov gezegd worden, en van Israél, wat God
gewrocht heeft.
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Want ik zie niemand die omina schouwt onder het huis van
Jadkov, en niemand die waarzeggerij beoefend in het huis van
Jisrael. Op dit moment worden de goede dingen en de
vertroostingen, die over jullie en het huis van Jisrael komen
zullen gezegd tot het huis van Jadkov. Bilam sprak in zijn
profeetische spreuk: Jullie gelukkigen, rechtvaardigen, wat een
goede beloning is er voor jullie bij de Eeuwige gereed gemaakt,
voor de komende wereld.
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Want er is geen toverij in Jadkov, zij zijn een zegen waardig,
omdat er onder hen geen tovenaars en geen waarzeggers zijn. Op
tijd zal van Jadkov gezegd worden etc., dan zal er weer een tijd
zijn als deze tijd, wanneer de liefde voor hen zichtbaar zal worden
voor het oog van eenieder, want dan zitten zij voor Hem en leren
ze Tora uit Zijn mond en hun plaats zal zijn voor de
dienstengelen, en dezen zullen hen vragen stellen: wat heeft God
gedaan? Dit is het wat er gezegd is (Jesj. 30:20): Je ogen zien je
Leermeester. Een andere verklaring: Er wordt van Jadkov gezegd,
dat slaat niet op de toekokmst, maar het heden. Zij hebben geen
tovenaar of waarzegger nodig, want elke keer dat aan Jadkov en
aan Jisrael verteld zou moeten worden wat de Heilige, gezegend
zij Hij, heeft gedaan, en wat zijn besluiten zijn in de hoge, doen
ze niet aan tovenarij of waarzeggeerij, maar dan wordt het hun
verteld bij monde van de profeten wat het besluit van de Plaats is,
of de Oeriem en Toemmiem maken het hun bekend (Tanchoema).
Maar Onkelos vertaalde het zo niet.
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24 Zie, het volk zal opstaan als een leeuw, en het zal zich
verheffen als een leeuw; het zal zich niet neerleggen, totdat het
den roof gegeten, en het bloed der verslagenen gedronken zal
hebben!
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Kijk, het volk is als een leeuw, ze liggen terneer, en als de
leeuwin staan ze op, want zoals de leeuw niet rust of slaapt tot het
moment dat hij het verscheurde gegeten heeft, en bloed gedron-
ken heeft, zo dit volk, ze rusten niet, ze kalmeren niet, tot ze hun
vijanden gedood hebben en het bloed van de verslagenen hebben
uitgegoten als water.
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Zie, het volk zal opstaan als een leeuw, als ze ‘s morgens opstaan
uit de slaap, dan tonen ze zich als leecuw en leeuwin door de
geboden aan te grijpen, door zich te bekleden met talliet, het
Sjema te reciteren, en tefillien te leggen (cf. Midrasj Tanchoema,
Balak 14). Hij zal zich niet neerleggen ‘s nachts op zijn bed tot hij
opgegeten en vernietigd heeft iedere schadelijke zaak die komt
om hem te verscheuren. Hoe dit? Hij reciteert het Sjema op zijn
bed, en beveelt zijn geeft in de macht van de Plaats (cf. Midrasj
Tanchoema, Balak 14). Als er een heel legerkamp of een troep komt
om hem te verwonden, dan beschermt de Heilige, gezegend zij
Hij, hen, Hij voert namelijk hun oorlogen en velt hen, verslagen.
Een andere verklaring. Zie, het volk zal opstaan als een leeuw, als
zijn Targoem. Het zal zich niet neerleggen, ... en het bloed der
verslagenen gedronken zal hebben! Hij profeteerde dat Mosje niet
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zou sterven totdat hij de koningen van Midian geveld zou hebben,
en hij zou met hen gedood worden zoals er gezegd is: En Bilam
de zoon van Beor, de waarzegger, hebben de Jisraelieten gedood
met het zwaard met hun verslagenen (cf. Midrasj Tanchoema, Balak
14).
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" Onkelos geeft :n7m RXMmnY 033 Hivp HIVPTT TV PPIRT MW 8D HVINT RN W R 8HY K7, Kijk, het volk zal wonen als een
leeuwin, en als een leeuw zal het opstaan; het zal niet wonen in zijn land tot het afgeslacht heeft, want dan zal het erven de rijkdom

van de volkeren.

25 Toen zei Balak tot Bilam: Als je het dan helemaal niet wil
vervloeken, dan moet het toch zeker niet zegenen.
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Toen zei Balak tot Bilam: Als je hen dan helemaal niet wil
vervloeken, dan moet hen toch zeker niet zegenen.
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Als je het dan helemaal niet wil vervioeken; het eerste 03 voegt
iets toe aan het tweede 03 en het tweede 03 iets aan het eerste o3.
Vergelijk (Mel. i 3:26): het zal noch van mij noch van jou zijn; en
ook (Dev. 32:25): ook jongemannen en ook meisjes, d.i. Zowel
Jjongemannen en meisjes.
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26 Maar Bilam antwoordde en zei tot Balak: Heb ik niet tot u
gesproken: Al wat de Eeuwige spreken zal, dat zal ik doen?
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Maar Bilam antwoordde en zei tot Balak: Heb ik niet tot u
gesproken: Al wat de Eeuwige spreken zal, dat zal ik doen?
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27 Toen zei Balak tot Bilam: Kom toch, ik zal u naar een andere
plaats meenemen; misschien zal het recht zijn in de ogen van
God, dat je het mij van daar vervloekt.
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Toen zei Balak tot Bilam: Kom toch, ik zal u naar een andere
plaats meenemen; misschien zal er genoegen zijn van voor de
Eeuwige dat je het mij van daar vervloekt.
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Jij ervioekt voor mij, dit is geen gebiedende wijs zoals (v. 13)
11271, maar het is toekomende tijd: misschien zal het recht zijn in
Zijn ogen, dat je het mij van daar vervloekt; mal diras in de|’
vokstaal.
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28 Toen nam Balak Bilam mee tot de top van Peor, dat uitziet
over de woestijn.
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Toen nam Balak Bilam mee tot de hoogte van de afgoden van
Peor, dat uitziet over Beth Jesimon.
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De top van Peor, Balak was een groot waarzegger en hij voorzag
dat zij gestraft zouden worden vanwege Peor, maar hij wist niet
waarmee. Hij zei: misschien kan de vloek van dat punt op hen
vallen. zo ook alle astrologen: ze zien iets maar ze weten niet wat
ze zien (cf. Sotah 12b).
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29 En Bilam zei tot Balak: Bouw hier zeven altaren voor mij, en
bereid mij hier zeven varren en zeven rammen.

MpIY ma Y3 pyatur buba nn v3
07K MPIW) 799 1IR3V Af3 59 130 niam

En Bilam zei tot Balak: Bouw hier zeven altaren voor mij, en
bereid mij hier zeven stieren en zeven rammen.
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BALAK !
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Balaam  22:2-24:25)

Balak Rabbinic tradition calls these chapters the “Section of Balaam,”! a designation that accords with the
view that the Torah was compiled from disparate scrolls.? Clearly the rabbis believed that the Balaam
story was composed independently and only later inserted into the Pentateuchal corpus. Indeed,
these chapters are totally distinct from the larger context: Neither the personalities nor the events in
them appear in the adjoining chapters. There 1s only one connecting link: As in chapters 21 and 25, the
Israelites are encamped on the borders of Moab. In fact, the juxtaposition of these chapters to chapter
25 reflects the tradition found in 31:16 that it was Balaam who advised the Midianites to seduce Israel
at Shittim.

The action moves swiftly. Balak, king of Moab, hires the renowned seer Balaam to curse Israel.
Balaam consents only when he receives the Lord’s permission and, further, warns Balak that he will
speak only as the Lord directs him. On these occasions, involving a sacrificial ritual and change of site,
Balaam blesses the Israelites instead of cursing them. And in a fourth oracle he predicts the eventual
doom of Moab at the hands of Israel: Balak’s curse, intended for Israel, will instead be inflicted by
Israel on Moab. The unity of these chapters is discussed in Excursus 56, the episode of the ass in
Excursus 57, the character of Balaam in Excursus §8, the profession of Balaam in Excursus 59, and the
Balaam inscription in Excursus 60.

CHAPTER 22 THE HIRING OF BALAAM (vv. 2-21)

Israel is encamped at the borders of Moab. Balak, the king of Moab, sends emissaries to the renowned
seer Balaam to engage his services to curse the Israelites and thereby weaken them so that Moab can
defeat them in battle. Balaam seeks the permission of the Lord in a dream, but it is denied. Balak then
sends a more prominent delegation, and this time the Lord grants permission.

2. As Abravanel has noted, there is an abrupt change of subject from Balak to Moab in
verses 2 and 3, with the identification of the connection between the two postponed to verse 4b. The
problem can be resolved by regarding verse 2 as an editorial link that ties the following Balaam story
with the preceding narrative on the conquest of the Amorites.? That a personified Moab speaks in
verse 4a rather than Balak indicates that the latter has not yet been introduced.

Amorites The kingdom of Sihon, who is mentioned in 21:21,25-26,31—32.%

3. This is the true beginning of the Balaam story. The repetition of the subject and the use
of synonymous verbs and objects, a characteristic of Hebrew poetry, may actually be due to a poetic
substratum underlying the text. See the next verse.

dveaded Hebrew va-yakots . . . mi-penei. For the idiom, see Exodus 1:12 and Isaiah 7:16.5

4. elders of Midian Midian was a confederation of peoples (see the Comment to 10:29),
and part of its people may have been ruled by the Moabite king.¢ The fact that Midianites lived on
Moabite soil is attested by Genesis 36:35. That the Midianite rulers are called “elders” rather than
“royal officials” indicates that Midian was not a monarchy at this time as was Moab (see the
Comments to v. 8 and 25:15).
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Ssent messengers to Balaam son of Beor in Pethor, which is
by the Euphrates, in the land of his kinsfolk, to invite him,
saying, “There is a people that came out of Egypt; it hides
the earth from view, and it is settled next to me. $Come
then, put a curse upon this people for me, since they are too
numerous for me; perhaps I can thus defeat them and drive
them out of the land. For I know that he whom you bless is
blessed indeed, and he whom you curse is cursed.”
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According to tradition, the two nations formed an alliance against the Israelite menace: “Itis like
the case of two dogs that were fighting with one another. A wolf attacked one of them. The other
thought: If I do not come to his aid the wolf will kill him today and tomorrow he will attack me. Fora
similar reason Moab joined with Midian.”” Another interpretation maintains that Balak himself was a
Midianite and that Moab and Midian formed a united kingdom.8

“(Now) this (horde)” The ancient versions (LXX, Sam., Pesh.) add “this” (Heb. ba-z¢h),
which is essential since the speaker is a non-Israelite and has to distinguish Israel from his own people.
The speech, composed of metaphor and simile befitting a pastoral scene, may again be a vestige of an
original poetic substratum.

lick . . . licks up®
Balak'®

5. semt The absence of a subject makes it necessary to begin the sentence with the
previous clause, “Balak . ..” (v. 4).

Balaam son of Beor'! The animosity of the tradition toward Balaam is revealed by the
many explanations proposed for his name: (1) a mad people;12 (2) he went out of his mind because of
the immensity of his knowledge;!? (3) he who swallows up the people;14 (4) corrupter of the people;!s
(5) his son is a beast.!¢ The Deir “Alla inscription features a seer by the same name, Bil ‘am the son of
Beor (see Excursus 60).17

Pethor Identified with Pitru on the Sajur River, a tributary of the Euphrates, some 20
kilometers (12 mi.) south of Carchemish. Targum Onkelos identifies the region as Aram, and this is
confirmed by an Egyptian text that designates the area up to the Euphrates as Aram.18 Furthermore,
the annals of Shalmaneser III indicate that in the tenth or the first half of the ninth century B.c.E. Pitru
was in Aramean hands.!® If the identification is correct, then the journey from Pethor to Moab, a
distance of about 640 kilometers (400 mi.) would have taken at least twenty days. And since the text
records four such journeys, three months would have been occupied in traveling.

Early midrash understands Pethor as “dream interpreter,” from the root p-z-».20

Euphrates Literally, the River, as in Genesis 31:21, Exodus 23:31, and Joshua 24:2.

bis kinsfolk Hebrew benei ‘ammo (see 24:14); so Ramban. Alternatively, the following
interpretations have been offered: (1) Balak’s kinsfolk;?! (2) Ammon, reading ‘ammon for ‘ammo.?
Ammon is located in Transjordan, close to Moab, which would explain how Balaam could travel by
ass, an animal that could only negotiate short distances; (3) rendering “(land of) ‘Amau,” a proper
name possibly mentioned in Egyptian and Akkadian inscriptions,?? but the reading is disputed.?*

it hides the earth from view Literally, “it hides the eye of the earth”; by extension, “eye”
can mean “appearance, view,” as in Numbers 11:7 and Leviticus 13:55. Israel is clearly compared with a
locust plague, a common simile for an invading army (cf. Judg. 6:5; 7:12).25

6. Come then Hebrew ve-‘attah, literally “and now,” used when the main point of the
discourse is reached.2¢

I can thus defeat them?” Balaam’s curse is expected to weaken the Israelites so that Moab
can defeat them in battle and expel them from its land. This is made explicit in Joshua 24:9-10 (see
Excursus 58).
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7The elders of Moab and the elders of Midian, versed in
divination, set out. They came to Balaam and gave him
Balak’s message. 8He said to them, “Spend the night here,
and I shall reply to you as the Lorp may instruct me.” So
the Moabite dignitaries stayed with Balaam.

°God came to Balaam and said, “What do these people
want of you?” 1°Balaam said to God, “Balak son of Zippor,
king of Moab, sent me this message: 1'Here is a people that
came out from Egypt and hides the earth from view. Come
now and curse them for me; perhaps I can engage them in
battle and drive them off.” 12But God said to Balaam, “Do
not go with them. You must not curse that people, for they
are blessed.”
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7. versed in divination Hebrew u-kesamim be-yadam, literally “with divination in their
hands”; that is, they themselves were diviners (see Ezra 7:25) and might, therefore, prevent him from
backing out on the pretext that the time was unpropitious.28 More likely, his colleagues were present
for the purpose of honoring him.?? Alternatively, the phrase has been translated (1) “possessing [the
means of] divination” (see Ezek. 21:27)3° (but that Balaam would have need of his colleagues’
divinatory methods is hardly likely)3! and (2) “possessing [the fees for] divination.”?2 However,
Balaam is to be rewarded only after the job is done (22:18,37; 24:11).

The mention of divination is not to be taken as a reproof of Balaam. Although divination is
elsewhere condemned in Scripture, as in Deuteronomy 17:10,14 (also 1 Sam. 15:23; 28:8; 2 Kings 17:17),
in certain quarters its practice was considered both efficacious and legitimate.3? Balaam’s oracles serve
to clarify that Israel has no need of it in order to determine God’s will. This text is the first of many to
emphasize that Balaam is a diviner, one who predicts the future, not a sorcerer, one who can alter the
future (through cursing and blessing), as Balak makes him out to be. (For details, see Excursus 59.)

8. Spend the night So that Balaam might receive a divine message in a dream (see v. 20),
as dreams are a legitimate means in Israel for divine communication (see the Comment to 12:6). The
prophets, however, regarded them as an inferior medium, as noted in Numbers 12:6 and Jeremiah
23:28. Dreams should not be confused with incubation, the ancient custom of sleeping in the temple
of a god or goddess in order to obtain a message from him or her.3*

the Moabite dignitaries Hebrew sarei mo’av, called “Moabite elders,” ziknes mo’av, in the
previous verse. The terminological change may reflect Moab’s transition from a tribal to a monarchic
government, the clan elders being replaced by royal bureaucrats. For this phenomenon in Israel, see
Judges 8:6,14,16.35

9. What do (these people) want God uses this rhetorical question (of course He knows)
to open a conversation (as in Gen. 3:9; 4:9).%6 From Balaam’s answer in verses 10-11, it becomes clear
that God questions the emissaries’ business not their names.3”

10. sent me this message Hebrew shalah ’elai. The Septuagint adds “saying.” However,
shalah frequently occurs followed directly by the quote, as, for example, in 20:14 (also Gen. 27:45;
2 Kings 11:4).

11. & people that came out>®

12. On verse 9 Ibn Ezra asks why God did not allow Balaam to curse Israel and thereby
provide a greater miracle by turning the curse into blessing. He answers that if Balaam had been

allowed to curse Israel, then the entire world would have attributed the plague of Baal-peor (25:9) to
the power of Balaam’s curse.

Do notgo Three times in the Bible God appears to non-Israelites in order to warn them not
to carry out their intentions; the other occasions are Genesis 31:24 (Laban) and Genesis 20:3
(Abimelech).
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**Balaam arose in the morning and said to Balak’s digni-
taries, “Go back to your own country, for the Lorp will not
let me go with you.” 4The Moabite dignitaries left, and
they came to Balak and said, “Balaam refused to come with
us.”

*Then Balak sent other dignitaries, more numerous and
distinguished than the first. 16They came to Balaam and
said to him, “Thus says Balak son of Zippor: Please do not
refuse to come to me. 17I will reward you richly and T will
do anything you ask of me. Only come and damn this
people for me.” '8Balaam replied to Balak’s officials,
“Though Balak were to give me his house full of silver and
gold, I could not do anything, big or little, contrary to the
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they ave blessed That is, they are already blessed from the time of the patriarchs, and the
blessing cannot be reversed by a curse.?® This is based on Genesis 27:33.

13.  Balaam avose in the morning Proof that God appeared to him in the night. The
identical sentence appears in the Balaam inscription of Deir ‘Alla (1:3; see Excursus 60).

the LORD will not let me go  Balaam omits the full reason—that cursing Israel is an exercise
in futility—not because he hoped later to change God’s mind but because it would have brought the
story to an end had the emissaries reported this reason to Balak.

the LORD The fact that a heathen invokes the name of Israel’s God is not unprecedented
(Abimelech the Philistine does this in Gen. 26:28).

with you The midrash seizes upon these words to denigrate Balaam’s intentions: “Shall T

go with you? I will only go with greater men than you.”40

14. Balaam vefused to come with us
omit mentioning that the Lord is the author of
indicating that the Moabites were so sure of B

Again, an incomplete quotation. The emissaries
Balaam’s refusal. It may be the narrator’s way of
alaam’s inherent power to curse Israel that they

regarded Balaam’s reliance upon the Lord as an excuse to back out.

15. More numerous Hebrew rabbim. Rather, “more powerful,” as in Psalms 48:3 and

Esther 1:8.41
16. refuset?

17. I will veward you vichly Literally, “I will honor you greatly,” a euphemism for
monetary rewards, as the next verse makes explicit.43

18.  officials Hebrew ‘avdes, literally “servants.” Perhaps the narrator’s switch from sarim,
“dignitaries,” in verses 8,14,15 to “servants” here can be explained by Balaam’s comment: He is not
Balak’s servant but the Lord’s, and he will hearken solely to His command. 4

I could not do anything Hebrew lp’

23:12,26; 24:13).

“ukhal, denoting a moral impossibility (cf. 22:38;

big or little A literary merism for “anything” (see 1 Sam. 20:2; 22:15; 25:36).

contrary to  Hebrew la- ‘avor, literall

idiom /a ‘avor berit, “violate the covenant,” in J

y “to transgress, step across the boundary,” as in the
oshua 7:11.

The LorD my God This affirmation perhaps underscores the reason Moab sought Balaam
even though he lived so far away (see the Comment to v. 5)- Since he professed allegiance to and
intimacy with Israel’s God he would have had a better chance of convincing Him to curse His people

Israel.45
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command of the Lorp my God. 1So you, too, stay here
overnight, and let me find out what else the Lorp may say
to me.” 2°That night God came to Balaam and said to him,
“If these men have come to invite you, you may go with
them. But whatever I command you, that you shall do.”
21When he arose in the morning, Balaam saddled his ass
and departed with the Moabite dignitaries. 22But God was
incensed at his going; so an angel of the Lorp placed
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himself in his way as an adversary.
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19. bherets

what else Perhaps the Lord will change His mind. Such indeed is the unspoken premise
behind all forms of divination. The same ritual procedures are repeated until a favorable omen is
received. Repeated omen taking is best attested among the ancient Greeks. Xenophon, for example,
sacrifices three times on each of two or three consecutive days, based on this hope: “It may be that the
victims will turn out favorable to us.”*” Also the Hittite “Ritual against Impotence” is performed for
three consecutive days, three times daily,*® probably for the same reason (see Excursus 59). There
exists a pre-Islamic Arabian tale of a female soothsayer who enabled her client to avoid fulfilling his
vow to sacrifice his son by continuing to throw the arrow-oracle before the god until the god pointed
(via the arrows) at a surrogate (ten camels) instead of at the son.#® So Balaam will have the king repeat
the same sacrificial ritual, albeit in different places, in order to effect the desired result.

Even in dream interpretation, a single dream is not decisive, as in the case of Pharaoh in Genesis
41:5. Similarly, in Mesopotamia, Gilgamesh and Gudea must dream the same dream twice. Thus
Balaam can sincerely hope that in his second dream he will learn that the Lord has changed His mind.
This basically pagan view is reflected in the midrash that Balaam was privy to the split second when
God waxes angry against Israel each day.® The difference between Balaam and Israel’s prophets
contrasts sharply on this matter. Both hope that God will change His mind. But the prophets assume
His constancy even while attempting to change His mind, whereas Balaam assumes that God is fickle,
and he attempts to exploit that by divination. This premise will be categorically denied in this story.
The universe is neither mechanical nor predictable; God’s will is neither capricious nor determinable
(see the Comment to 23:19).

20. That night God came to Balaam That is, in a dream (see the Comment to v. 8). The
same language is used for divine manifestations to non-Israelites, as in the case of Abimelech in
Genesis 20:3 and of Laban in Genesis 31:24. It is never used with Israel’s prophets, an indication that
Balaam is the recipient of an inferior theophany. Strikingly, the identical language is used of Balaam’s
vision in the Deir ‘Alla inscription: “the gods came to him at night” (1.1); see Excursus 60.

Why indeed did God change His mind and allow Balaam to go? A realistic answer might be that
without the change we would have neither the tale nor the oracle.5! The rabbis, however, see in this
tale the source of the doctrine of human responsibility and free will: “From this you learn that a man
is led in the way he desires to go”;52 “If one comes to defile himself, he is given an opening,” that is, he
is given the opportunity.53

BALAAM AND THE ASS (vv. 22-35)

God is angered that Balaam is going to Balak. He interposes a sword-bearing angel on the road.
Balaam’s ass sees the angel and veers aside. Balaam, who does not see the angel, beats his ass. This
happens three times until the ass speaks and rebukes its master. The angel, now visible to Balaam,
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standing in the way, with his drawn sword in his hand. The
ass swerved from the road and went into the fields; and
Balaam beat the ass to turn her back onto the road. 24The
angel of the Lorp then stationed himself in a lane between
the vineyards, with a fence on either side. 25The ass, seeing
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rebukes him for beating his ass, which saved his life. Balaam, recognizing that his mission is
displeasing to God, volunteers to return home. But the angel permits him to continue on condition
that he speak only as directed by God.

The inner cohesion of this episode is revealed by its carefully constructed plot, which is built
around three scenes in which the same actions reoccur: The angel stands in the way three times and is
seen three times by the ass, which turns aside three times and is beaten three times by Balaam. The ass
speaks only twice; in the third and climactic instance it is replaced by the angel, who reproves Balaam
in its stead.5* The three scenes are interlocked by the following stylistic and thematic links: (1) The
sword of the angel (v. 23) is wishfully in Balaam’s hand (v. 24). (2) God’s anger at Balaam (v. 22)
corresponds with Balaam’s anger at his ass (v. 27). (3) As the path continues to narrow, the ass veers
first to the field, then to the roadside fence, and finally it comes to a halt. All the while Balaam’s anger

mounts, and he strikes the ass, first to get it back on the road (V. 23), then because it squeezed Balaam’s
foot against the wall (v. 25), and finally, when it lay down under Balaam, he beat it with a stick (v27),
which is a surrogate for a sword (v. 29).”

The angel acts as the Lord’s agent and never initiates any action on his own (for the seeming
exception, see the Comment to v. 35). The Lord Himself intrudes upon the scene twice but in each
case only when a miracle is called for: to give the ass speech (v. 28) and Balaam sight (v. 31).56

22. But God was incensed  According to tradition, Balaam’s acquiescence indicates his
cagerness to curse Israel, thereby arousing the anger of God.57

Gods?
at his going®°

as an adversary Later the term sazan is personified as Satan (see 1 Chron. 21:1). Here it is
used attributively, as in 1 Samuel 29:4.

two servants Balak’s officials (v. 21) have disappeared. Abraham is accompanied by two
servants on a three-day journey (Gen. 22:3), as is Saul on his day trip to En-dor (1 Sam. 28:8). This
mode of travel, the master riding and the servant walking, suggests that Balaam was close by (see
Excursus §7). The theme of two servants is a literary stereotype: “This is the proper way; that is, that
when 2 man [of eminence] goes out on a journey, two people should attend on him.”s°

23. sword For the motif of an angel with a sword, see Genesis 3:24, Joshua s:15, and
1 Chronicles 21:16.

into the fields Implying that the fields had no fences along the road.

Balaam beat the ass  “This villain went to curse an entire nation which had not sinned
against him, yet he had to strike his ass to prevent it from going into a field”;6! that is, his word is
ineffectual even with his ass. Furthermore, as a Mesopotamian diviner, Balaam should have recog-
nized that his animal’s bizarre actions may have held a divine portent.52 For other ironies picked up by
the midrash, see Excursus s7.

onto the rond Hebrew ha-derekh. The definite article can have the force of a preposition. 53

24. alane Hebrew mishol, the only occurrence of this word in Scripture.s Since sk ‘2l
means “hollow hand, handful,” mish ‘sl may be a hollowed-out furrow serving as a path.6s

vineyards The scenery is not of the Syrian desert (see Excursus s7).

fence Hebrew gader, that is, of heaped stones.
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the angel of the Lorp, pressed herself against the wall and
squeezed Balaam’s foot against the wall; so he beat her
again. 2°Once more the angel of the Lorp moved forward
and stationed himself on a spot so narrow that there was no
room to swerve right or left. 2?When the ass now saw the
angel of the Lorp, she lay down under Balaam; and Balaam
was furious and beat the ass with his stick.

28Then the Lorp opened the ass’s mouth, and she said to
Balaam, “What have I done to you that you have beaten me
these three times?” 2°Balaam said to the ass, “You have
made a mockery of me! If I had a sword with me, I’d kill
you.” 30The ass said to Balaam, “Look, I am the ass that you
have been riding all along until this day! Have I been in the
habit of doing thus to you?” And he answered, “No.”

25. pressed berself©s
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wall Hebrew kir, that is, the surface of the stony fence; see kir homah, “the outer side of the

wall” (Josh. 2:15; cf. the Comment to Num. 35:4).

beat her again  The first time was for a purpose—to get the ass back on the road. The lack
of purpose here serves to indicate that Balaam struck his ass in sheer anger (see v. 27).

26. moved forward Hebrew ‘avor. For this usage, see Genesis 33:3.

27. Whenthe assnow saw For the third time, in contrast to Balaam’s persistent blindness

(see Excursus 57).

with bis stick  An index of his mounting anger; perhaps previously he struck with his hand
or a strap.®” Again, a lampoon: Balaam is more of a brute than his ass (see Excursus 57).

28. The LORD opened the ass’s mouth That is, He gave the ass the power of speech (see

Ezekiel 3:27 and 33:22). These words are a satiric play on Balaam’s reputed prophetic gifts, for the
Lord also uses Balaam’s mouth as the vehicle for His message (22:38; 23:5,12,16).

Maimonides, the rationalist, understood the entire scene to be a prophetic vision. Earlier, the

rabbis tried to reduce the miraculous element by declaring that the speaking ass was ordained by God

on the eve of the first Sabbath®®—that is, as part of Creation—and therefore did not constitute an

interruption of the natural order.

theses®

times Hebrew regalim. The term occurs only once again outside this section (Exod. 23:14),
also with the number three. Possibly, it was only used with three.”° It is a synonym of pe ‘amim (Exod.
34:23); both words originally meant “foot” (Pss. s8:11; 85:14; and Ugar.).

29. made a mockery™!
If I had o swovd

“[The Moabite officials] said: This fool [boasts] that he can destroy nations

with his words; how can he not destroy his ass except with a sword?”72 The irony rests in the fact that
the sword Balaam seeks is close at hand with the angel, whom he, the seer, cannot see.

30. all along”?
Huave I been in the babit”*

The burlesque continues. Balaam’s impetuous rage is answered

by the measured and justifiable argument of the ass: “Here was this ass, the most stupid of all beasts,
and there was the wisest of all wise men, yet as soon as she opened her mouth he could not stand his

ground against her.”75
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31Then the Lorp uncovered Balaam’s eyes, and he saw
the angel of the Lorp standing in the way, his drawn sword
in his hand; thereupon he bowed right down to the ground.
32The angel of the Lorp said to him, “Why have you beaten
your ass these three times? It is I who came out as an
adversary, for the errand is obnoxious to me. 33And when
the ass saw me, she shied away because of me those three
times. If she had not shied away from me, you are the one I
should have killed, while sparing her.” 3¢Balaam said to the
angel of the Lorp, “I erred because I did not know that you
were standing in my way. If you still disapprove, I will turn
back.” 35But the angel of the Lorp said to Balaam, “Go
with the men. But you must say nothing except what I tell
you.” So Balaam went on with Balak’s dignitaries.

36When Balak heard that Balaam was coming, he went
out to meet him at Ir-moab, which is on the Arnon border,
at its farthest point. 37Balak said to Balaam, “When I first

31. the LORD uncovered Balaam’s eyes
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The wording is deliberate, a sardonic contra-

diction of Balaam’s claim that his “eyes are opened” to God’s revelation (24:4,16). In both the ass
episode here and the poetry, Balaam’s eyes are opened in the third scene, an indication that the poetry

and the prose belong together (see Excursus 56).

The Lord intervenes directly only twice in this story, both times to effect a miracle: to give the ass
speech (v. 28) and to give Balaam revelatory sight (v. 31); the rest of the action is delegated to the

angel.”6

32. for the errand is obnoxious to me?”

33. because of me’8

those three times

This expression is repeated by the angel (see v. 32) in order to mock

Balaam: The dumb ass shied away from me three times but you, the all-wise seer, did not shy away

from me even once.”?
If . . . not8®

you are the one

Hebrew gam can be taken as an adversative particle, to be rendered as

“rather”; that is, in contrast to the ass, which would have lived, you would have died—the opposite of
what Balaam intended (v. 29). For examples of this usage, see Job 2:10 and 18:5.8! Alternatively, gam
can be an emphatic particle, hence, untranslatable (e.g., Gen. 44:10; 1 Kings 14:14.).82

I should have killed Rather, “I would have killed.”

34. I did not know In contradiction to Balaam’s claim that he “obtains knowledge from

the Most High” (24.:16).

I will turn backs?

35.  Balaam’s two servants (v. 32) have disappeared, replaced by Balak’s dignitaries.®+

nothing except®s

what Itell you The angel, here identified with the “I” of the Lord, thus speaks or acts as the
Lord’s surrogate. This identification is made clear at the end of a narrative.86
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THE MEETING OF BALAK AND BALAAM (22:36-23:6)

Here, in the continuation of verse 21, Balak greets Balaam at the border of his territory and upbraids
him for not returning with the first delegation. Balaam responds, as he did to the delegation, that he
will only do the Lord’s bidding. Balak arranges a grand feast for Balaam and his company and on the
morrow takes Balaam to a height where he might see a portion of Israel’s encampment. Balaam first
instructs Balak to try to dispose the Lord to their favor through a specified sacrificial ritual; he
thereupon sets out in search of omens to interpret for Balak. Instead, the Lord dictates to Balaam a
specific message of blessing.

36. Ir-moab Probably identical with Ar of Moab (21:15,28) on the southern shore of the
upper Arnon. Alternatively, it is identified with El Medeiyim on the Wadi es Sfei, a tributary of the
Arnon in the northeast.

Awrnon border Thatis, the northern border of Moab as noted in 21:26, which presumes that
Balaam came from the north, a fact that fits an Aramean provenience for Balaam. It also agrees with
chapter 21 that the Arnon was Moab’s northern border at the time of the Israelite incursion.

at its favthest point Balak paid Balaam the maximum respect by meeting him at the point
at which Balaam crossed into Moabite territory (see Gen. 29:13; 46:29; Exod. 18:7).

37. When I first sent Hebrew shaloal shalabti. The root sh-I-p is repeated for the sake of
emphasis: Balak stresses his extraordinary exertions to send a proper delegation to Balaam.

38. Balaam dismisses Balak’s question, his answer implying: Never mind your question;
I am here. For ‘attab introducing the main point, see the Comment to verse 6.

freely Literally, “anything.”

God Hebrew ’elohim. An exception to the rule that Balaam refers to God only by the
Tetragrammaton.

39. Kiriath-huzoth Unidentified; the site is probably close to Bamoth-baal in verse 41.

40. Sacrificed Hebrew va-yizbak; that is, Balak sacrificed a zevak shelamim, a well-being
offering, the meat of which is eaten by the worshiper and his guests, as is clear from Exodus 18:12 and
1 Samuel 9:23-24.

41. In the morning Sacrificial ritual implies entering into a state of sanctification, a
preliminary requirement for a divine encounter.

Bamoth-banl The Septuagint reads the singular bamat ba ‘al, “the cultic platform of Baal,”
probably a shrine?” (see the Comment to 21:20)

he could see a portion of the people The object must be within sight for a curse against it to
be effective. The power of the “evil eye” is captured by Democritus: “From the eyes issue images
which are neither without sensation nor without volition, and are filled with the wickedness and
malice of those from whom they proceed: imprinting themselves firmly upon the person to be

I
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enchanted, they become part of him, and disturb and injure both his body and mind.”#8 Balak,
however, fears that the sight of too many Israclites may nullify and even reverse the curse (see the
Comment to 23:13); hence, he allows Balaam to see only a portion of the Israelites.3?

CHAPTER 23 1. seven altars...seven bulls and seven vams Ibn Ezra points to the frequency of the number
seven in the cultic calendar: the seventh day (Sabbath), the seventh week (Shavuot), the seventh
month (Tishrei), the seventh year (the Sabbatical for land and remission of debts), seven burnt
offering lambs (on festivals, twice seven on Sukkot), seven sprinklings (in the Temple on Yom Kippur
and for the purification of the leper). He also points to the sacrificial requirement of seven bulls and
seven rams for Job’s friends (Job 42:8) and the astrological significance of seven. The magical use of
seven is attested in the Bible: leprous Naaman bathes seven times in the Jordan (2 Kings s5:10,14);
Elijah orders his servant to scan the skies seven times for signs of rain (1 Kings 18:43); Joshua’s army
circuits Jericho seven times on the seventh day (Josh. 6:4,10). In the Talmud, a medical prescription
requires seven twigs from seven trees, seven nails from seven bridges, and so on.!

The use of multiple altars for a single ritual is unattested anywhere else in Scripture. Hence it
must derive from a pagan practice, each altar most likely being dedicated to a different deity, for
example: “At dawn, in the presence of Ea, Shamash, and Marduk, you shall erect seven altars, you
shall set seven censers of cypress, you shall pour the blood of seven sheep.”2

Midrashic tradition attributes the seven altars to the need to recall the altars erected previously by
seven righteous men: Adam, Abel, Noah, Abraham, Isaac, Jacob, and Moses.? Sefer ha-Mivhar, in
seeking an astrological explanation (i.e., seven altars for the seven planets), is close to the mark—it
was part of Balaam’s divinatory technique.

bave . ..ready Hebrew hakhen, that is, prepare for sacrifice (see Zeph. 1:7).

2. a bull and a ram These are the most expensive (hence, efficacious) animals in the
sacrificial system (cf. Job 42:7; 1 Chron. 15:26; 2 Chron. 29:21).

on each altar Hebrew ba-mizbeah. The definite article can be distributive.4

3. Stay They worked in tandem: Balak had to stand at his sacrifice while the diviner
sought his omens (see also vv. 6,15,17). Its equivalent in Mesopotamia is the #pilu offering his
prophecy “while (the king’s representative) was standing at the sacrificial (omen) entrails.” In the
Greek world, Xenophon claims that he was able to check on Silanus, the diviner, because “he was
always present at the sacrifices.”s

In Judaism too, the people were present at all the public sacrifices by means of their proxy,
known as the ma ‘amad (from ‘amad, “stand”), which the Qumran sect refers to by the verb used
here, hityatstser.” And the Mishnah asks: “How can a man’s sacrifice be offered while he does not
stand by it?”8

here Not in the text, but see the Comment to verse 15.

your offerings Hebrew ‘olatekba, literally “your burnt offering,” the specific sacrifice
required. In ancient Mesopotamia, the offerer prayed by his offerings while the diviner did his work.®
However, Mesopotamia did not know the ‘olah, the burnt offering.!° In that culture, food was laid

out for the god on a sacrificial table, but it was not consumed by fire.! Thus, Balaam was not a
Mesopotamian or he adapted his practice to that of the cult of Moab (see Excursus 58).
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Come, tell Israel’s doom!

while I am gone Hebrew ve-"elekba, which perhaps should be translated “while I go there,”
adding kok (see v. 15), which may have accidentally fallen out because the consonants kb appear twice
in succession (haplography).

grant me a manifestation Literally, “may chance to appear [to me].”12
reveals to me Literally, “shows me,” that is, via omens.
I will tell yon That is, interpret for you.

alone If this rendering of Hebrew shefi (occurring only once again, perhaps, in Job 33:21) is
correct,!? then either Balaam withdraws to practice his divination in private or the God of Israel does
not wish to reveal Himself in the presence of heathens, as we find in Exodus 9:29,33, regarding
Pharaoh’s court.1# This word has also been rendered “bare height,” taken as the singular of shefayim,
used in Isaiah 41:18 and Jeremiah 3:2,21.1% But if that were correct, then the verb va-yz ‘al, “ascend,”
would be expected, not va-yelekh, “go.”

4. manifested Himself Literally, “chanced to appear”16 (v. 3). According to the midrash,
this characterizes the difference between Balaam and Moses: “Two men once knocked on a
magistrate’s door requesting alms, the one a friend, the other a leprous beggar. The magistrate said,
‘Let my friend enter, but I shall bring the beggar’s alms to the door that he may not enter and pollute
my palace.” God called Moses to Him in His Tabernacle, whereas He betook Himself to Balaam.”!”

offered up The subject must be Balak, not Balaam. Hence, the possibility must be con-
sidered that verse 4b belongs to the speech of Balak and should follow verse 2. Balaam is informed
that his instructions have been followed.1® In this case, verse 4a would continue with sa, just as in
verse 16. Two other factors also support this. Balaam implies that God has required the altars,'® but
no such request is recorded; and Balaam addresses God first and not, as one would expect, in
response.

5. the LORD put a word in Balaam’s mouth That is, the Lord told him the exact words.2°
This expression indicates a divine manifestation to a prophet, as occurs with Aaron in Exodus 4:15;
with Israel, a prophet-nation, in Isaiah 49:2, §8:16, and 59:21; and with Jeremiah in Jeremiah 1:9 (and
so with every prophet, as stated in Deut. 18:18). However, Balaam’s revelation here and a second time
in verse 16 stand in contrast to the third occasion: Then, he is overwhelmed by the divine spirit (24:2).

Lorp If verse sa follows immediately after verse 4a, as proposed above, then the subject
here is self-understood, and “Lord” becomes unnecessary. This would, then, eliminate an obstacle to
the theory that Lord, YHVH, was used only in Balaam’s speech.2!

6. offerings Hebrew ‘olato, literally “burnt offering,” the specific sacrifice required by the
ritual (v. 3). The singular stands for the collective as in verse 17.
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BALAAM’S FIRST ORACLE (vv. 7-10)

The oracle recounts the events: Balak brought Balaam from Aram to curse Israel, but when Balaam
spied Israel from the heights he realized from their strength and numbers that God had no intention
of cursing them. Consequently he, Balaam, would be happy to share their fate. The blessing, as Balak
formulates it in verse 11, is subdued. Israel’s present state is described. Their potential is obvious
(v. 10), and the theme is expanded upon in the following oracles. The poetry is inextricably linked to
the preceding narrative by the common themes: Balak and Aram (22:5); curse (22:6,17); view of Israel
from heights (22:41); Israel’s teeming numbers (22:5). (See Excursus 56.)

7. tookup??

bis theme Hebrew meshalo (see the Comment to 21:27). There is no precise rendering for
this term, which applies to many kinds of discourses: apothegms (1 Sam. 10:12; 24:14); proverbs
(Ezek. 12:22; 18:23; cf. Deut. 28:37); lamentations (Isa. 14:4; Mic. 2:4; see the Comment to 21:27). It
is, however, never used for the discourses of Israel’s prophets, a clear indication that the “Book of
Balaam” never intended Balaam’s oracle to be reckoned as prophecy.

Aram This may possibly fit the Mesopotamian provenience of Balaam (see the Comment
to 22:5; Hos. 12:13). Aram occurs as a place-name as early as the twenty-third century B.C.E. in an
inscription of Naram-Sin of Akkad, referring to a region on the upper Euphrates. The people called
Arameans are not attested until the end of the twelfth century.??

hills of the East Hebrew harerei kedem. Rather, “hills of Qedem.” From the Egyptian story
of Sinuhe,?* Qedem seems to designate a specific territory in the Syrian desert (east of the Phoenician
coast). This accords with its designation here as being synonymous with Aram. Furthermore, an
Egyptian geographical list contains the name gdm along with other place-names in the area of Syro-
Palestine.?5 Genesis 29:1 actually identifies Qedem as the region from which the patriarchs stemmed.
Elsewhere in Scripture, Qedem applies to the entire desert fringe, beginning in the north at the
middle Euphrates and running south to the eastern border of present-day Syria and Jordan (cf. Gen.
25:5-6; 29:1; Judg. 6:3,33). However, the second term “hills” is hardly appropriate since the specific
territory of northern Aram /Qedem is not conspicuously mountainous.2¢

Jacob The poet chooses the name Y& ‘akov deliberately: The syllable kov appears three
times in verses 7b, 8a to balance the thrice-repeated verb za ‘am.2” The word pair “Jacob /Israel”
appears more than fifty times in the Bible and six times in the Balaam poems; it even appears once in a
verbal form (Hos. 12:4).28

tell Israel’s doom The Hebrew verb za “am means “be indignant” (as in Ps. 7:12; Zech. 1:12;
Dan. 11:30) and by extension “curse” (as in Prov. 24:24).

8. God Hebrew ’el, used again in 23:19 and 24:4,8,16,23—the name of the God of the
patriarchs (e.g., Gen. 46:1-2)—was worshiped by Canaanite workers in the mines of Serabit el
Khadem in the Sinai Peninsula in the fifteenth century B.c.E. Inscriptions there contain the name “the
Eternal EI” (see Gen. 21:33).

mountain tops?®

9. beights Literally, “hills.” The pair “mountains/hills” includes all heights, just as the
pair “day/night” (e.g., Job 3:3) embraces all time and “silver/gold” (e.g., Job 3:15) includes
everything of value.3°
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apart That is, apart in strength and security. This figure of speech is used of God in
Deuteronomy 32:12 and of Israel in Deuteronomy 33:28, Jeremiah 49:31, and Psalms 4:9. All are
synonyms of betah, “security.”

reckoned Israel will not share the fate of other nations.?! Other ancient versions suggest
that the laws of Israel differ from those of other nations.32

nations Hebrew goyim, a political designation, in distinction to “am, “people,” an ethnic
designation. However, the usually attested word pair “people /nations” (see Deut. 33:21; 2 Sam.
22:44; Isa. 11:10) is here altered in meaning so that “nations” refers to non-Israelites and “people,”
the more intimate term, refers to Israel.33

10. count the dust A reflection of the patriarchal promise of Genesis 13:16; the latter
contains the same expression, “count the dust,” which it relates to “seed.” It has also been suggested
that this expression bears magical significance. Mesopotamian sorcerers would hex the dust collected
from the victim’s feet,3* leaving the sense here as “who can bewitch Israel?”3% However, the synony-
mous “dust-cloud” indicates that Israel’s military strength is being lauded.

Number3s

the dust-cloud Hebrew et rova . Since et does not occur in ancient poetry, read turba ‘at”
or preferably, turba,*® meaning “dust-cloud.”?® The image here is of the dust raised by Israel’s march-
ing hosts, an image found in the Bible in Ezekiel 26:10 and Nahum 1:4 and also in Akkadian
literature.*® Hebrew 7ova is otherwise rendered as “one-fourth™;4! that is, who can number even a
small fraction of the Israelites (see Gen. 13:16). Saadia and Rashi render “seed,” from the root 7-4-°,
“copulate” (see Lev. 18:23), and Ramban suggests “encampment” from the root r-5-£s.42

my fate Hebrew ’abariti, paralleled by “death.” Balaam’s wish illustrates the blessing that
every nation and person will desire to receive from God—to share the fate of Israel. This is expressed
in Genesis 12:3, 22:18, and 28:14.

BALAK’S REACTION AND SECOND ATTEMPT (vv. 11-17)

Balak is shocked and hurt by Balaam’s praise of Israel, but Balaam disclaims any responsibility for his
words since he was only the mouthpiece of the Lord. Balak then takes him to another site on the
assumption (1) that it will provoke a change of God’s mind, and (2) as a further precaution, that it will
allow Balaam to work his curse on an even smaller portion of Israel. The same sacrificial and omen-
taking procedure is followed.

11. Ibrought you Rather, “I summoned you,” as in 23:20, 24:10, and Judges 11:5.

you have blessed them Hebrew berakhta barekh. Rather, “you have done nothing but bless,”
the force of the infinitive absolute.#® Ostensibly there is no blessing in Balaam’s first oracle, only
praise. But the blessing resides in Israel’s potential, and it will be articulated in the following oracles
(see Excursus 56).

12. repeat fasthfully Literally, “be punctilious to speak.”
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faithfully what the Lorp puts in my mouth.” 13Then Balak
said to him, “Come with me to another place from which
you can see them—ryou will see only a portion of them; you
will not see all of them—and damn them for me from
there.” 14With that, he took him to Sedehzophim, on the
summit of Pisgah. He built seven altars and offered a bull
and a ram on each altar. 15And [Balaam] said to Balak, “Stay
here beside your offerings, while I seek a manifestation
yonder.”

1*The Lorp manifested Himself to Balaam and put a
word in his mouth, saying, “Return to Balak and speak
thus.” 17He went to him and found him standing beside his
offerings, and the Moabite dignitaries with him. Balak
asked him, “What did the Lorp say?” 18And he took up his
theme, and said:
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13, another place Balaam will continue to try the same oracular procedure to effect a
favorable omen (see the Comment to 22:19). This time, however, it will be at another place, on the
principle “change of place means change of luck.”44

only a portion Hebrew ’efes katsehu, literally “the end of its edge.” For ’efes meaning
“end,” see the Comment to 22:35. The sense then is that Balak was showing Balaam an even smaller
segment of the Israclite camp than before*s out of fear that the sight of too many Israclites would

once again turn his curse into a blessing.

14.  Sedeh-zophim  Literally, “mountain of the watchmen,” that is,* “lookout post” for
astronomical observation or for observing the flight of birds (see Excursus s9). The Phoenicans called
the astrologer by the same root, zsofe shamem, “watcher of the skies.””

Pisgah  Sce the Comment to 21:20.

He Thatis, Balak (see the Comment to vv. 3,15).

15. here...yonder Hebrewkoh. .. koh. For thisidiom, see 11:31, Exodus 2:12, and Genesis

22:5 (poh . . . kob).

while I seek a manifestation Literally, “that I may be encountered” by God (see the
Comment to v. 3).48 The technique of manifestation was well understood by the Jewish Hellenist
Philo: “(Balak) sent him (Balaam) away to seek good omens through birds or voices.”4?

16. Lorp Perhaps “God” (’elokim) should be read (with nine manuscripts and the
Septuagint) in accordance with the principle that the narrative uses the name “God” exclusively (see

the introductory Comment to 22:22-35).

manifested Himself Hebrew va-yikkar, a Nifal reflexive. Alternatively, the Nifal is used to

stress the element of chance; that is, Balaam could not coerce the Lord to appear, but the Lord
“allowed Himself to be encountered” (see the Comment to v. 3).

put a word in bis mouth That this phrase is stressed in connection with the first two oracles
(221385 23:5,12,16) contrasts conspicuously with its total absence in connection with the last two
oracles (23:25-24:25), when Balaam is visited by God’s spirit (24:2).

17. “What did the LorD say?” This is the first time Balak recognizes that Israel’s God
and He alone determines Israel’s fate (see the Comments to 23:27; 24:11).
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THE SECOND ORACLE (vv. 18-24)

By changing the venue of the sacrificial ritual, Balak had hoped to change God’s disposition. In
answer, God—through Balaam—instructs Balak that He is not capricious: He does not alter His
purpose. God not only intends to bless Israel but reveals His intentions through prophecy, thus
dispensing with the need to pry loose divine secrets by divination. With the Lord as King, Israel is
invincible.

18. Up Hebrew kum, that is, listen, attention! (see 22:20).5°

Balak The fact that Balak’s name appears in the poetry is further evidence that the prose
and poetry are thoroughly integrated.

unto me Hebrew ‘adai.51
son of 52

19. man Hebrew ben ’adam, literally “son of man.” Ben, “son of,” also denotes a
member of a class, as in benei yisrael, “Israelites,” or ben navi’, “prophet’s disciple” (Amos 7:14).53

be capricious Hebrew vi-yekhazzev. The usual meaning of this verb is “lie, deceive” (Ps.
78:36), but it also describes a failing spring, in Isaiah §8:11, and an unfulfilled oracle, in Habakkuk 2:3.

change His mind®* The constancy of God’s intention and action contrasts with the gods’
caprice, which can be appealed to by man. This is illustrated by a Mesopotamian incantation: “the evil
of the imduballatu-lizard which fell upon me, the portent of the evil which I saw—Ea, Shamash and
Marduk turn it to a portent of good, an oracle of good for me.”35 In 1 Samuel 15:29,35, one finds the
notion that God’s standards are not capricious as are those of man—but not that He is not capable of
changing His mind. For example, He may change His mind to punish man as a result of prophetic
intercession (Exod. 32:9-14) or man’s repentance (Jon. 3:10).56 ;

speak . .. Promise God’s blessing is implied; see verse 20.

Sulfills?

20. My message was>?

When He blessess®

veverse it Hebrew ’ashivennah. For this meaning, see Isaiah 43:13 and Amos 1:3,6.

21. harm ...woe Hebrew ’aven ... ‘amal. For this connotation of both nouns, see
Habakkuk 1:3 and Psalms go:10. And although inapplicable here, they can also connote moral evil,
iniquity, and are so explained in the tradition.s°
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acclaim  Hebrew reru‘ab is the military alarm sounded by the trumpet (10:5-6) and the
shofar (Amos 2:2). But it is also used as a shout of joy in 1 Samuel 4:5-6 and, with particular relevance
to this passage, for the acclamation of God as king of Israel by voice, song, and shofar in Psalms 47
and 98:6. It should be understood as an objective genitive, that is, “(Israel’s) acclaim of their king.”
Saadia and Rashi, however, would derive it from the root #- b, “be friendly” (Judg. 15:6; 2 Sam. 15:37),
leading to the rendering “they have their King’s friendship.”¢3

22. freed them®* The Hebrew word motsi’am represents the Exodus as still in progress, 55
in contrast to Balak’s claim that “a people came out of Egypt” (22:5);%¢ it emphasizes that the Lord is
the true source of their freedom. Here Balaam subtly corrects Balak’s assertion that Israel was “a
people come out of Egypt” (22:5), as if it came out without divine help.67

horns Hebrew to‘afot. The meaning of this word is obscure. In Psalms o5:4 it refers to the
tops of the mountains. Are the horns of the wild ox its peaks? Elsewhcre—Dcutcronomy 33107,
Psalms 22:22 and 92:11—the wild ox is celebrated for its horns.58

wild ox Hebrew r¢’em; Akkadian rimu. The metaphor can refer either to Gods? or to Israel.
However, since the subject of the entire oracle is the blessedness of Israel, it probably refers to Israel’s
divinely endowed power (see Ps. 92:11), in which case the line should be rendered: “They are like the
horns of the wild ox” (so too 24:8).70 King Hammurabi of Babylon proclaims himself as “the fiery
wild ox who gores the foe.” In the ancient Near Bast, gods were depicted with horns or wearing
horned crowns. On a bas-relief from Ugarit, Baal is pictured wearing the horns of a wild ox.”!

23. augury Hebrew nabash. This refers to observing omens, for example, the flight of
birds (so the Septuagint) or the play of light in water as in Genesis 44:5,15 (see Excursus 59).

in Jacob . .. in Israel7?

divining Hebrew kesem. A synonym of nabash, “augury”; but in Scripture it is attested
mainly as the casting of lots—for example, with arrows, as in Ezekiel 21:2b. Here is a tacit admission
that magic works but that Israel has no need for it.

planned Hebrew pa‘al. For this meaning, see Isaiah s:12. This is the central point of the
entire “Book of Balaam”: Because God has provided Israel with prophets, it has no need to resort to
magical arts to determine His will. This point is expanded in Deuteronomy 18:8-15. The identical
idiom occurs in the Deir ‘Alla Balaam inscription 1.5 (Excursus 60).

24. like @ lion This simile referring to Israel occurs frequently, as in Genesis 49:9,
Deuteronomy 33:20, and Micah s:7.
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THE THIRD ORACLE (23:25-24:9)

Balak is very upset by Balaam’s second oracle, and he blurts out that Balaam—if he cannot curse—
should refrain from blessing. Balaam again responds that he is only doing God’s bidding. Again at a
new height, Balak prepares for a third trial of the ritual and divination. But this time Balaam does not
even look for omens. Realizing that the Lord wants him to bless Israel, he moves forward without fear
so that he can view the entire Israelite encampment.

25. Dow’tcurse...don’t bless This is nota dismissal of Balaam. The negative /o’ can have
the force of “a/; that is, better don’t curse them and (thereby) don’t bless them.”?

27. Perbaps God will deem it vight that you damn them A submissive, almost plaintive
tone, acknowledging the power of God. Compare it with Balak’s earlier order in verse 13: “Damn
them.” The brusque imperative has changed to an uncertain imploration. The transformation in
Balak is now clear: He must reckon with the power of Israel’s God (see the Comment to v. 17).

will deem it vight Literally, “be straight in the eyes of,” that is, be to his liking (Judg. 14:17;
1 Sam. 18:20,26).

28. Peor In 21:20,Pisgah replaces Peor. Itis probably the name of one of the peaks in the
Abarim range (21:11) that overlooks Israel’s encampment. The site is as yet unidentified. It contains a
sanctuary dedicated to the god Baal (Num. 25:3; Hos. 9:10) and is the subject of chapter 25. Targum
Neofiti reads here “idols of Peor” with this juxtaposition in mind.

wasteland Hebrew yeshimon (see the Comment to 21:20), equivalent to ha-midbar, “the
wilderness” (24:1).

CHAPTER 24 1. pleased!

the LorRp As in the remainder of the narrative (24:11,13), although previously in the
narrative Elohim, “God,” had predominated (see chap. 22, n. 56). Perhaps the change reflects a subtle
indication by the author that henceforth Balaam will receive direct revelation from Israel’s personal
God, the Lord.

to bless Israel As he had learned from God in his previous oracle (23:20), again confirming
the tight links between the prose and poetry.

as on previous occasions?

in seavch of omens Balaam has learned from God in the previous oracle (23:23) that His will
can be ascertained directly without resort to omens—again, a linkage between the prose and the
poetry. Here the purpose of having separated himself from Balak on the previous two occasions is
clarified: While Balak attended to the sacrifices, Balaam went off by himself to search for portents of
the future. Perhaps, for example, he would render in poetic form his observation of the flight of birds
or of clouds, while fixing his gaze on a portion of the Israelite camp (see Excursus 59).

turned his face Rather, “he set out,” in consonance with the preceding Hebrew verb
halakh, “go” (see Gen. 31:21; 2 Kings 12:18).3
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toward the wilderness Hebrew el ha-midbar, synonymous with yeshimon (23:28) and the
steppes of Moab (22:1), where Israel was encamped (v. 2). Note also that Beth-jeshimoth (33:49) is in
the Jordan plain. The meaning here is clear: Rather than timorously catching a glimpse of the edge of
the Israelite camp, Balaam now boldly steps forward so that he can see all of Israel.
The midrash associates midbar, “wilderness,” with Sinai, meaning that evil Balaam perniciously
recalled Israel’s apostasy of the golden calf (see the Targums and Excursus s6).

2. encamped tribe by tribe  Once Balaam is convinced that God intends only blessing for
Israel (23:20), he no longer needs to follow Balak’s precaution that he see only a portion of Israel (v. 1)
lest the curse be ineffectual (see the Comment to 22:40). He can now view the entire Israelite
encampment with impunity. Tradition interprets the fact that Balak’s sacrifices are repeated to mean
that they are not magical in purpose but are for predisposing the deity to the wishes of the petitioner.*

the spirit of God came upon him The assumption here is that instead of seeking God in a
dream (22:9,20) or having God’s words “put into his mouth” (23:5,16), Balaam is now invested with
the divine spirit and falls into an ecstatic state (vv. 3-4),5 the mark of a prophet (11:25—29). “Spirit of
God” should be understood as “divine spirit,” as in Exodus 31:3 and 35: 31, since in the narrative of this
chapter only the Tetragrammaton is used for the name of God.

3-9. Balaam introduces himself—now that he is invested with the divine spirit—as one
who is privy to God’s direct revelation. He compares Isracl with well-watered trees and gardens,
whose king is mightier than Amalek’s Agag and whose divinely endowed leonine strength will crush
all its enemies and deter future aggressors. Indeed, not only is Isracl blessed and not cursed but the
blessing and curse of others will be empowered to redound to those who utter them.¢ In the opening
and closing phrases of this third oracle, Balaam addresses Israel directly for the first time (vv. 3aa,b), a
fitting frame for the oracle. The mention of the Amalekite king (v. 7; see 1 Sam. 15:8; 2 Sam. 8:12) and
the crushing of Israel’s enemies (v. 8; see 2 Sam. 12:31; 1 Chron. 20:13; Ps. 18:38—43) apparently refer to
the time of Kings Saul and David. This oracle is the climactic one: In the first, only God determines
blessing and curse (23:8); in the second, God’s blessing cannot be revoked (23:20); in this, the third,
those who bless or curse Israel will themselves be blessed or cursed.

3. Word of Balaam Hebrew ne’uwm bil‘am. A self-introduction would have been
expected at the beginning of a poem, not in its third stanza (e.g., 2 Sam. 23:1). However, in contrast to
the prior oracles, God does not this time “put words in his mouth” (see 23:5,16). Thus, Balaam can say
that these are truly his words; God has inspired the message, but it is he, Balaam, who has put it into
words.” The divine origin of his message is made explicit in the next verse. Similarly, King David, after
opening his poem with the same formula of self-introduction (ne’um), also immediately identifies its
divine origin: “The word of David son of Jesse, the word of the man whom God raised up? . . . the
Spirit of the LORD has spoken through me, His message is on my tongue” (2 Sam. 23:1-2). Indeed, the
choice of ne’um for “word” is probably deliberate; it nearly always indicates a divine utterance.

son of Hebrew beno; see the Comment to 23:18.

202



NUMBERS 24:4 Pha

Word of Balaam son of Beor, "l}): 123 6253 ox3
Word of the man whose eye is true, Y7 o0 1230 RN 1
*Word of him who hears God’s speech, 55%"1)3& 1Al DKSJ 4
Who beholds visions from the Almighty, ﬂﬂj’ sy mon 71‘023
Prostrate, but with eyes unveiled: oY ’ﬂ&);ﬂ '7‘9'3
SHow fair are your tents, O Jacob, apy? 'f‘[’f__?i:lk 1208 5
Your dwellings, O Israel! '7§j'(0” R~
SLike palm-groves that stretch out, P D’f?lj;; 6
Like gardens beside a river, m ’by nas
Like aloes planted by the Lorp, ﬂiﬂz Yol 1‘:"7;[@5;
Like cedars beside the water; :D?{g"‘?z D1IN3

whose eye is true  Hebrew sherum ha-“ayin.® Two other renderings have been suggested: (1)
“Whose eye is open,” the root sh-z-m in rabbinic Hebrew meaning “be open, 10 supported by the
parallelism with “eyes unveiled” (v. 4) and by a medical text from Nimrud: “If someone falls to the
ground with his eyes wide open, he has been possessed by a gallu-demon.” (2) “Whose eye is closed”
(see Lam. 3:8), where shatam is equivalent to satam, “close”11; that is, Balaam was heretofore blind to
God’s revelation or he was actually physically blind, which would account for God’s having to open
his eyes to see the angel.1? However, this latter interpretation faces the objection that in 22:41 and
23:13, Balaam had to see the Israelites in order to curse them, a fact that he confirms in his oracles in
230,

4. speech Perhaps the Hebrew words ve-yodea® da‘at ‘elyon, “who obtains knowledge
from the Most High” (see v. 16a8), should be inserted here (as in one manuscript) in order to balance
the verse.

beholds visions Hebrew mahazeh . . . yehezeh. The visions are really auditions, judging by
the frequent association of the root 4-z-4 with davar, “word,” as in Isaiah 2:1 and Amos 1:1 (also Mic.
i et Habima):

Almighty Hebrew shaddai (so rendered in the Septuagint), an ancient name for Israel’s
God. In Genesis 49:25 it is in parallelism with “¢/; and according to a biblical tradition in Exodus 6:4,
the patriarchs knew Him only by this name. Its etymology is unknown. It may derive from Akkadian
Saddi, which has two meanings: (1) “mountain” (the gods Asshur and Bel are called 5244 rabs, “great
mountain,” i.e., almighty)!3 and, most likely, (2) “steppe” (analogous to Heb. sadeh, “field,” which in
14-cent. Ugarit was pronounced §4). The god of the Amurru in upper Mesopotamia (the homeland of
the patriarchs) was called 421 Sadé, “the Lord of the (Syrian) Steppe.”'4¢ However, like the parallel form
el, “God,” it may not even be a proper name but a generic name for deity, god. Elsewhere too shaddni
is parallel with ’el/ ’eloah, “deity” (Job s:17; 6:4; 83,55 9:7, etc.). In the Deir ‘Alla inscription (1.6; see
Excursus 60), shaddai, indeed, occurs in the plural, meaning “gods” (so also Job 19:29).

Prostrate  An act of acknowledgment of and homage to the presence of God, as in Genesis
17:3 and Joshua 5:14.15 Balaam remains in full possession of his faculties and testifies that he has scen
and heard; there is therefore no need to posit that he fell into a trance.16

but with eyes unveiled His eyes were either literally “opened” or, more likely, he was
figuratively “enlightened™; that is, he saw with his inner eye.!”

5. fair Hebrew tovu, thatis, “pleasing” as in Genesis 3:6, 24:16, and Song of Songs 4:10.18

dwellings Hebrew mishkenotekhn, plural of mishkan, “Tabernacle.” The term designates a
temporary structure, as indicated by its parallel, “tents.” Tradition refers “dwellings” to the Taber-
nacle and “tents” to the tent of the patriarch Jacob (Gen. 25:27)—the tent in which he prayed.!® The
midrash sees in this verse the ideal of the Jew in his home and synagogue, and for this reason it was
placed at the opening of the daily morning service.
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6. Like palm-groves Its meaningin Arabic. Others render “canyons, wadis,” but then the
lush greenery intended by this verse would be missing.

that stretch out Hebrew nittayn. So Israel’s tents appeared from the heights from which
Balaam beheld them. It has also been suggested that this word should be read nazab y(h)w, “that the
Lord stretched out,” which would complement the next line in structure and rhythm.2° The name
yhw for the Tetragrammaton appears on an eighth-century B.C.E. stone bowl found at Kuntilet
‘Ajrud, so kilometers (30 mi.) south of Kadesh-barnea.

gardens beside a viver A reminder of the Garden of Eden as described in Genesis 2:10.

aloes Hebrew ‘abalim. A word play with ’obolim, “tents” (v. 5). A sweet-smelling tree
whose sap is used as a perfume.?! It is an exotic plant not found in Israel and, hence, imported.

cedars beside the waters Since cedars grow on mountains and not by waters, the suggestion
has been made to transpose aloes and cedars, yielding: “Like cedars planted by the Lord,” exactly as in
Psalms 104:16. But it is possible that ’erez is generic for a variety of evergreens that do not bear fruit.
Such appears to be the case in Psalms 148:9. In rabbinic Hebrew a number of coniferous trees are
subsumed under this term.??

7. Their boughs Hebrew dalyav. The usual form of the plural is daliyotav, as in Jeremiah
19:13 and Ezekiel 17:7. Ibn Ezra and Shadal explain the image as that of trees (mentioned in the
previous verse) so drenched that their boughs drip water; that is, the vegetation will be watered from
above and below (see Gen. 49:25). Rashi says that the form of the word is dual and can mean
“buckets.” The image would be of “Israel’s prosperity under the figure of a man returning from his
abundant springs with water dripping over the two full buckets carried over his shoulders.”?? In
support, Akkadian dal#t means “irrigate with water drawn from a well.”

drip Hebrew yizzal. The singular is used, although “water” is a plural, as in 19:13. Water is
a common metaphor for prosperity.2*

Their roots Hebrew ve-zar‘o. This word can be interpreted in two ways. It may be a
reference to posterity (see the translation) or taken literally as “roots.” The image tells us that “it was
beautiful in its . . . branches [daliyotar], because its stock stood by abundant waters” (Ezek. 31:7).
Since the antecedent is the coniferous tree of verse 6, the possibility also exists that “seed” could refer
to the cones borne by the branches, which, like its boughs, will also be drenched with water.25

Thetr king Thrice promised by God to the patriarchs (Gen. 17:6,16; 35:11).

Agayg The king of Amalek in the time of Saul (see 1 Sam. 15:8).26 Amalek was Israel’s most
dreaded enemy during the time of Moses (e.g., Exod. 17:8-16; Deut. 25:17-18). Agag may remind the
poet of gag, “roof,” hence his wording “rise above Agag.”?” The Septuagint and Samaritan read
“Gog,” the legendary future antagonist of Israel mentioned in Ezekiel 38-39, thereby giving the oracle
an eschatological thrust.

Their kingdom shall be exalted Rashi says that this description applies to David rather than
to Saul, as the latter’s kingdom was under incessant Philistine harassment and domination. Indeed,
Targum Onkelos and Targum Jonathan render “taken away,” referring to the transfer of the kingdom
from Saul to David. Other versions give this line a messianic interpretation.2?

8. freed them?®

Is for them That is, Israel; see the Comment to 23:22.
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devour Hebrew yo’khal, an image of military conquest, as in Numbers 13:32, Isaiah 9:11,
and Jeremiah 1o:25.

smash their arvows3°

9. The images in verse ob are taken from Isaac’s blessing to Jacob in Genesis 27:29 and in
verse 9a, from Jacob’s blessing for Judah in Genesis 49:9.

crouch Hebrew shakhav. Rather, “couch, rest.” In the previous oracle, the lion rises and
does not rest (shakhav) until it eats its prey (23:24). Here the sated lion now lies down to rest: Even
when it is in a state of repose, who would dare rouse it?31

Blessed . . . bless . . . Accursed . . . curse The active participles are in the plural, and the
passive participles are in the singular (also in Gen. 27:29), a construction known as the distributive
singular,3? meaning, “Those who bless you, blessed be every one of them.” Also implied is that
everyone will bless you in order to be blessed and will desist from cursing you for fear of being
cursed.®3 Perhaps there is a hint that Balak’s very intention to curse Israel will now boomerang on his
own kingdom (see v. 17). Also implied is that Balaam, who has blessed Israel, will himself be
blessed,3* supporting the thesis that the “Book of Balaam,” with the exception of the ass episode
(22:22-34), depicts Balaam as a saint and not as a sinner (see Excursus 58). In any event, a climax is
reached by the final words of this oracle: The promise to Abraham (Gen. 12:3; 22:18), to Jacob (Gen.
27:29), and to the Israelites (Exod. 23:22) is now fulfilled by Balaam.

THE FOURTH ORACLE (vv. 10-19)

Balak fires Balaam in a fit of anger. Balaam again spurns Balak’s material temptations and persists in
his initial claim that he is but the spokesman of the Lord. Still imbued with prophetic inspiration, he
now turns his attention to the future of Balak’s country, Moab.

10. Envaged at Balaam Note the progression: (1) Balak mildly rebukes Balaam (23:11);
(2) his anger surfaces (23:25); (3) his anger bursts forth in words and gestures.

struck his hands together A sign of derision, as in Job 27:23 and Lamentations 2:15s.
called you Rather, “summoned you” (see the Comment to 23:11).

blessed them Hebrew berakbta barekh. The doubling of the verb implies “you have done
nothing but bless” (see 23:11).

11. Back with you Literally, “flee at once,” as in Genesis 27:43 and Amos 7:12.
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you richly, but the Lorp has denied you the reward.”
12Balaam replied to Balak, “But I even told the messengers
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full of silver and gold, I could not of my own accord do
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your own place Hebrew mekomekha. The choice of this word is motivated by an ironic

purpose: Previously, Balaam had been taken to Balak’s “place” (23:13,27).35

the Lorp This term is used here and in verse 13 instead of Elokim, “God.” For the
significance, see the Comment to verse 1. In addition, this verse should be juxtaposed to 23:12; that is,
since Balaam has consistently used the name of the Lord, Balak now utters it with ironic intent: The
same Lord—Balaam’s God—has now denied Balaam any reward.

12. The messengers3s
13. of my own accord Balaam, like Moses (see 16:28), acts only on God’s instructions.?”

good or bad A merism for any kind of behavior (e.g., Gen. 24:50; 31:24,29). In 22:18 we find
“big or little.” Perhaps the change in merism is intentional, to intimate the “bad” tidings in store for
Moab (v. 17)38 or to refer to the oracles, which blessed Israel instead of cursing her.3®

14. my people Hebrew ‘ammi, a reference to 22:5, both verses framing an inclusion to the
narrative portion of the “Book of Balaam.”

inform you Hebrew iy atsekha, that is, of God’s plan (see Isa. 14:24,26). The same root
(y-"-ts) is used in Arabic wa ‘is, the “augurer,” consulted by sheikhs before embarking on a military
campaign.*® Thus Balaam’s “information” was prophetic.

The Masoretic accentuation is disjunctive, indicating that the information itself was omitted.4!
Rabbinic tradition, in the light of 31:16, supplied Balaam’s information: “Prepare inns and employ
seductive women to sell food and drink at lowered prices. And these people [Israel] will come eat,
drink, and have sexual intercourse with them; and they will reject their God. And they will be
delivered into your hand shortly, and many of them will fall.”#2 Other midrashim develop this theme
into a total abandonment of Jewish life.43

what this people will do to your people Implying that the oracle will deal only with Moab. 44

in daysto come Hebrew be-"abarit ba-yamim is not the “end of days” but a reference to the
near future from the point of view of the speaker. Thus in Genesis 49:1 the settlement in Canaan is
referred to, and Deuteronomy 4:30 and 31:29 refer to adversity following Israel’s defection.

15-19. The last and climactic oracle predicts the destruction of Moab and other enemies.
It completes the 3 + 1 pattern whereby the last of a triad is enhanced by the addition of a fourth
member. For other biblical examples, see Amos 1:3-2:6 and Proverbs 30:18-19,29—-31. The mention of
Edom and the Sethites is unanticipated, but the function of these oracles is the confirmation and
fulfillment of the patriarchal blessings of Genesis 25:23 and 27:29, in which the overthrow of Edom is a
prominent theme. In Genesis 27:29—if the Sethites refer to all the nomadic groups descended from
Abraham (Gen. 25:1-18)—Jacob /Israel is promised dominion over all his kinsmen. According to Ibn
Ezra and many moderns, this prophecy refers to King David, who conquered Moab and Edom, as
mentioned in 2 Samuel 8:2,13-14, 1 Kings 11:15-16, and Psalms 60:2,10.4
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15. Verses 15-16 are almost identical with verses 3—4. The significance of the repetition of
Balaam’s self-introduction is that he continues to prophesy under the influence of the divine spirit
without resort to divination (see the Comment to v. 3).

16.  Who obtains knowledge from the Most High*s Literally, “who knows the knowledge
of the Most High.” This refers to one who is privy to God’s designs, even “the hour of the wrath of the
Most High God,”7 in order to time his curses against Israel.#8 However, the construct may be treated
not as a subjective genitive, “the Lord’s knowledge,” but as an objective genitive, “knowledge from
the Lord”; and the verb yodea ® can also connote “apprehend, experience.”49

Most High Hebrew ‘elyon, a title for God in Genesis 14:18-22 and Deuteronomy 32:8.50

17. Whast I see for them . .. What I behold Hebrew ’er’ennu . . . *ashurennu. These two
verbs occur in the first oracle, in 23:9a. Their scope is graduated, indicating a heightening of
Balaam’s visionary powers. In the first oracle, he is endowed with normal physical sight. In the
second, he attains the spiritual power to see Israel’s invulnerable state in the present. Now his vision
soars from the plane of the present to behold the distant future. The verb 72°ab also means “to
divine” (e.g., 1 Kings 22:19), as does its synonym hazah (e.g., Ezek. 13:6), leading to the technical
terms for diviner: 70’eh (e.g., 1 Sam. 9:6) and hozeh (e.g., Mic. 3:7). In the Deir ‘Alla inscription (1.1),
Balaam is called the hzh *lhn, “the seer of the gods” (see Excursus 60).

is not yet . . . will not be soon  Clearly, a prophecy for the distant future. Rashi and Ibn Ezra
interpret this oracle as referring to King David, the “star” who will conquer Moab (2 Sam. 8:2) and
Edom (2 Sam. 8:14).

A star Hebrew kokhav has been interpreted in four ways: (1) It is understood as an image of
a king, as in Isaiah 14:12, where the Babylonian king is called the morning star (see Ezek. 32:7). This
would refer to the rise of King David.?! (2) Some understand it as the messianic king,52 identified by
Rabbi Akiba as Bar Kokhba: “R. Simeon bar Yohai taught: R. Akiba interpreted ‘A star rises from
Jacob’ as Kokhba (‘star’) came forth out of Jacob. When R. Akiba saw Ben Kosba, he said: This is the
king Messiah (Kosba = Kokhba). R. Johanan ben Torta replied: Akiba, grass will grow out of your
cheekbones before the son of David comes.”>? Alexander Yannai, 150 years earlier (103-76 B.C.E.),
imprinted a star on some of his coins to symbolize that be was the conquering star that rose from
Jacob.5* (3) In ancient Near Eastern mythology, the gods Resheph, Nergal, and Apollo direct
shooting stars or comets to destroy their enemies.55 (4) Kokbab (not meaning “star”) can mean
“host” (Arab. kaukabun can mean “multitude of an army”): Thus, “a host shall march forth from
Jacob.”s6

rises Hebrew darakh.5” For its military connotation, see Deuteronomy 33:29 and Isaiah
63:3. The rendering here is doubtful, since it regularly means “march, trample” in Scripture. The
meaning “prevail” has been suggested, from Ugaritic darkatu, “dominion,” and as hinted by Targum
Onkelos. And if the mem of mi-ya‘akov is transferred to the previous word, without changing its
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meaning (an enclitic), the line will read: “when the stars of Jacob prevail.”s8 The meaning “is aimed”
(Pss. 58:8; 64:4) has also been suggested,® the star /comet imaged as an arrow. If, however, the above
interpretation (4) for kokhav is adopted, darakh can have its attested meaning of “march.”

A scepter Hebrew shevet also means comet or meteor, based on Akkadian $&tx and on rabbinic
shavit.® It describes both gods and kings. For example, the god Nergal is called ¥a $ibti “of the
comet,”®! and on the poetical stela of Thutmose II1, the god Amen-Re proclaims: “I let them see your
majesty as a shooting star, that scatters fire as it sheds its flame.”62 Shevet has three usual meanings. (1)
“Scepter” refers to the king’s insignia, as in Genesis 49:10 and Isaiah 14:5. Ancient Egyptian
iconography represents the victorious Pharaoh striking the enemy with his scepter.s? (2) “Ruler”
refers to the one who wields the scepter, as in Genesis 49:10,16 and Deuteronomy 29:9. (3) “Tribe”
refers to its military units, as in Judges 20:12 and 1 Samuel 9:21. If kokhav can mean “host,” then this
last rendering for shevet is best.

comes forth For kam with hostile intent, see the Comment to 10:35.
smashes®*
the brow of 65

Moab A fitting and ironic conclusion to the Balaam story: Balak of Moab wished to
curse Isracl; instead, his hired seer, Balaam, curses Moab—a measure for measure principle (see
Excursus s6,.

the foundation of 66

children of Seth Hebrew benei shet, or Sethites. Probably identified with the tribal Shutu
mentioned in the Egyptian execration texts of the early second millennium 8.c.E. as a nomadic people
somewhere in Canaan.$” Hence, this is a general designation for all the nomadic groups descended
from Abraham (see Gen. 25) and considered his kinsmen, over whom Israel was promised dominance
in the patriarchal blessings, as in Genesis 27:29.68

18.6°
a possession”®
of its enemies”!

19. A victor issues from Jacob Hebrew ve-yerd mi-ya‘akov, from the verb radah, “rule,
control,” as in Genesis 1:28 and Leviticus 25:43.72 However, this interpretation is forced. A preferable
solution is to read ve-yerd(m) ya ‘akov *oyevav (transposing the last word from v. 18) and reversing the
sequence of 193, 18¢, yielding: “Jacob shall rule over his enemies and Israel shall be triumphant.”73
Thus without any consonantal changes, the meter of verses 18—19 is restored; and Jacob and Israel are
again a word pair with Jacob the “A” word, as in seven other verses in the Balaam oracles (23:7,
10,21,23[2]; 24:5,17).

of Ir  If the reference is to Ir-moab (22:36) or the city of Ar (21:28), then this line belongs in
verse 17 with the oracle against Moab. Alternatively, render “of cities” (47, a collective), a reference to
David, who put to death all the Edomite males (1 Kings 11:15-16) and spared one-third of the Moabite
fighting force, echoed in the wording of verse 17b.74 This verse was clearly incorporated into
Obadiah’s prophecy (1:17-18) against Edom: “The house of Jacob shall dispossess . . . and no savior
shall be left of the House of Esau” (see Amos 9:12).75

208



NUMBERS 24:20

20He saw Amalek and, taking up his theme, he said:

21He saw the Kenites and, taking up his theme, he said:

209

A leading nation is Amalek;
But its fate is to perish forever.

Though your abode be secure,
And your nest be set among cliffs,
22Yet shall Kain be consumed,
When Asshur takes you captive.
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ORACLES AGAINST NATIONS (vv. 20-25)

This is the first example of a genre that is fully developed by the classical prophets: Isaiah 13-23,
Jeremiah 46-s1, Amos 1:3—2:3. It consists of three more oracles introduced by the words “taking up
his theme,” yielding a total of seven oracles for the “Book of Balaam.” They differ from the previous
oracle against Moab and Edom (vv. 17-19) in that they do not mention Israel. The scene depicts
Balaam, still on the height, as a series of nations come into view. Indeed, from the Moabite plateau
one can actually see into the Negeb, the home of the Amalekites, Asshurim, and Kenites. These verses
are among the most difficult in all Scripture because of the obscurity of most of the words and
references.

20. Hesaw Ashe “saw Israel” (v. 2). So it must be assumed that from the peak of Peor he
saw the Amalekite and Kenite territories.

leading Hebrew re’shit, as in Amos 6:1. This term was chosen because it is the antonym
(lit. “beginning”) of ’abarit, “fate” (lit. “end”) in the next line.

its fate Hebrew “abarito (see the Comment to 23:10), or “its remnant,” as in Amos 4:2, 9:1,
and Ezekiel 23:25, a fitting antonym to Amalek’s “beginnings.”

to perish forever So Targum Onkelos for Hebrew ‘adei “oved, literally “as far as one who
perishes.” For this meaning, see Proverbs 31:6 and Job 29:13, 31:19.76

21. The Kenites A nomadic group that attached itself to Midian, Amalek, and Israel and
ranged from the Sinai Peninsula to the Galilee, as far as “Elon-bezaanannim, which is near Kadesh”
(Judg. 4:11). The name means “smith,””” implying that they were itinerant craftsmen, a guild of
metalworkers who plied their metallurgical skills over a wide area. They also raised livestock (Exod.
2:16—22). They are represented as a subgroup of the Midianites (see the Comment to 10:29) through
Moses’ wife (Judg. 1:16; 4:11; Num. 10:29). In Judges 1:16, 4:11 and 1 Samuel 15:6-7, the Kenites who
settled in Canaan are represented as allies of the Israclites, suggesting that the Kenites of the
following oracle are of an earlier period.

secure’®
your nest Hebrew kinnekba, a word play on keni, “Kenites.”
be set”®

22. Kain Hebrew kayin, literally “smith.” Tubal-cain (kayin) (Gen. 4:22) is the epony-
mous ancestor of all the smiths and, presumably, of all the Kenites.80

be consumed Hebrew le-va‘er, that is, “become fuel,” a play on the original meaning of
kayin as “smith.”81

When Asshur takes you captive The likelihood that Assyria (Asshur) is the referent is
slight, as it did not enter the horizon of the Israelites until the eighth century s.c.E.. It may, however,
refer to the nomadic group Asshurim (see v. 24), of whom nothing is presently known .82
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23. Hetook up No nation is the target of this final oracle. The Septuagint prefaces it by
“He saw Og” (see 21:33), but a national grouping not a personal name is needed. Some feel that “Og”
in the Septuagint is a mistake for “Agag™ (see the Comment to v. 7), a clan name here3? on the basis of
“Agagite” (Esther 3:1). It probably means “a descendant of Agag.” Others read “Gog” (as the
Septuagint does in v. 7), referring to the northern barbarians (the gagaya of the El-Amarna letters).
The problem has not even begun to be solved.

Alas, who can survive except God has willed it Hebrew "0y mi yibyeh wi-sumo el. A literal
rendering is incomprehensible. Albright reads “iyyim yohyu mi-semo’l, “the (inhabitants of the) isles
shall be gathered from the north,” combining gy mi into “iyyim, “isles”; detecting the verb hayah,
“gather together” (Zech. 10:9; Neh. 3:34), a denominative from hai, “clan” (1 Sam. 18:18), havvot,
“tent village” (32:41); and combining mi-sumo ’el into mi-semo ’l, “from the north” (lit. “left,” as one
faces east; Gen. 14:15; Josh. 19:27). According to this attractive rendering, the reference would be to
the sea peoples, called in Egyptian inscriptions “foreigners from the north . . . from the isles .. of the
sea” who invaded the entire eastern Mediterranean litroral during the thirteenth and twelfth cen-
turies. Another proposal suggests that mi-sumo derives from the root som, akin to Arabic sham, “to
inflict ill fortune.”®* Thus, this verse would translate: “Alas, who can survive whom God has
condemned.”

24. Ships Hebrew tsim, an Egyptian loan word found also in Isaiah 33:21 and Daniel
11:30. Perhaps this is the source for the anchor imprinted, together with the star, by Alexander Yannai
on his coins (see the Comment to v. 17). (Today zsim, written Zim, is the name of the commercial fleet
of the State of Isracl.) Alternatively, some render “demonic beasts,” connecting it with tsiyim of
Isaiah 13:21, 23:13, and 34:14.

come from the quarter of Kittim Kittim is Cyprus (Gen. 10:4). According to Josephus,8s
the name derives from the city of Kition (Phoen. Kiti), present-day Larnaca. It is clear from biblical
references (Jer. 2:10; Ezek. 27:6) that it must be an island. Hence, its identification with Macedonia
(in 1 Maccabees 1:1 and 8:5) or Italy86 cannot be correct. The Kittiyim of the Arad inscriptions were
probably “Greek or Cypriot mercenaries serving in the Judean army, perhaps especially in garrisons of
the more remote fortresses.”8” These ships from Kittim are interpreted in Daniel 11:30 as referring to
Roman galleys.88 The Qumran texts frequently use Kittim as a generic term for a hostile foreign
power, such as the Seleucids of Syria, the Ptolemies of Egypt, and the Romans.8® Here, however, the
reference may be to the invasions of the sea peoples in the thirteenth and twelfth centuries.

Asshur  Perhaps the Asshurim of Genesis 25:3,18 and Psalms 83:9.

Eber Hebrew ‘ever. The Septuagint reads “wrim, “Hebrews.” According to Genesis
11:14-17, Eber is the eponymous ancestor of the Hebrews. Targum Onkelos reads “across [ ‘ever] the
Euphrates,” that is, Assyria (see Josh. 24:2). According to the recently discovered Ebla tablets, in the
mid-third millennium, the king of a great empire—stretching from northern Mesopotamia to the
Mediterranean—was called Ibrim. However, the identification of Eber is still obscure. Another
suggestion is to read jever instead of ‘ever,%! possibly referring to the non-Israelite Kenite clan of
Heber, which settled in the Galilee around the time of the conquest (Judg. 4:11) and made peace with
the Canaanites (Judg. 4:17) before it was absorbed into the tribe of Asher (Num. 26:45; Gen. 46:17).
The letters ber and ayin can interchange, for example, hefer (26:32) and ‘efer (1 Chron. 5:24). This
verse, then, would relate to the subjection of the tribe of Asher and the neighboring (non-Israelite)
clan of Heber to the invading sea peoples.92
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25. This is the usual literary formula for ending a narrative, as in Genesis 18:33 and 32:1-2a.
According to the tradition represented by Numbers 31:8 and Joshua 13:22, Balaam now proceeds to
advise the Midianites in their war against Israel.

set out??

Idolatry and Expiation at Baal-Peor — (vw.1-19)

This chapter stands in sharp contrast to the preceding one. Balaam’s prediction of Israel’s glorious
promise is immediately dashed by the sickening reality of Israel at Baal-peor. The nation that dwells
alone with its God (23:9,21) pollutes itself with idolatry. Moabite women entice the Israelites to
participate in the cult of Baal-peor. In punishment, pestilence breaks out, and God commands Moses
to impale the ringleaders. Before the order is carried out, an Israelite and a Midianite princess enter an
improvised alcove near the sanctuary, where Moses and the assembled Israelites are importuning God
to end the plague. Phinehas—priest, grandson of Aaron, chief of the Levitical guards (see Num. 3:32;
1 Chron. 9:20) stationed at the entrance to the sanctuary—enters the alcove, spears the couple during
their sexual intercourse, and the plague is halted (see Excursus 671).

CHAPTER 25 THE APOSTASY (wv. 1-9)

The apostasy of Baal-peor and that of the golden calf resemble one another in their inner detail. Both
involve worship of other gods (Num. 25:2; Exod. 32:8), the assuaging of God’s wrath by the slaughter
of the guilty parties (Num. 25:7-8; Exod. 32:26-28), and the designation of the line of the
Phinehas /Levites for sacred service in the sanctuary (Num. 25:11-13; Exod. 32:39).! Moreover, Baal-
peor is the punishment for the sin and the fulfillment of the sentence for the golden calf. The editor
who added the notice “Then the Lord sent a plague, for what they did with the calf that Aaron made”
(Exod. 32:35) to the divine pronouncement “A day will come when I will punish them for their sin”
(v. 34b, NEB), clearly had Baal-peor in mind. Ironically, yet justifiably, the coup de grice to the
generation of the Exodus is executed when they commit apostasy for the second time. In a real sense,
Baal-peor is but an extension of the golden calf.

The story of the reconnaissance of Canaan (chaps. 13-14) provides another illuminating parallel.
“In both cases, the people stand on the brink of entering the land of Canaan, a setting filled with
hope. The immediate response in the two stories, however, is open rebellion against God. A plague
kills the people involved (14:37; 25:9). One or two faithful people separate themselves from the
majority and act on behalf of God (Caleb and Joshua—Num. 14:6-10; Phinehas—Num. 25:6-7).”2

According to one tradition (31:16), the apostasy at Baal-peor was plotted by Balaam in his
attempt to destroy Israel (see the Comment to 24:14). This interpretation is in keeping with Rabbi
Akiba’s principle: “Every section in Scripture is explained by the one that stands next to it.”3

1. wasstaying Israel did not merely encamp at this site but settled for a while, as it did at
Kadesh (20:1). Why? The Baal-peor apostasy is a setback; they cannot enter the land until they are
purged.
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EXCURSUS 56

The advantage in this scheme is that each panel is framed by an inclusion, the first by a
death (AD;) and the second, by victories (A'D',). The inclusion technique also reveals why
the Canaanite encounter (21:1-3), removed from its original place, was inserted here (A'):
to serve the purely redactional function of forming an inclusion with the victories at the
end of the unit (D). On the other hand, this scheme suffers from an imbalance: Three
victories separately itemized in the text (21:21-31,32,33—35) are compressed into one sub-
section (D';).

The ambiguity concerning the meaning and place of the Canaanite encounter (21:1-3)
within these two chapters has necessitated the presentation of the alternative schemes.
However, in every other respect the two schemes are identical, which, we submit, proves
that the arrangement of the material in chapters 20-21 is not haphazard but follows a
structural scheme that is both aesthetic and logical. It reveals symmetry and purpose and,
viewed as a whole and from a distance, satisfactorily resolves all the apparent problems that
characterize the text when it is viewed from up close as a series of discrete parts.

The Unity of the Prose and Poetry in Chapters 22—24

467

Traditionists and moderns are in agreement that chapters 22—24 (the “Book of Balaam™;
BB 14b [Munich MS]) constitute an independent work that was later inserted into the text
of the Book of Numbers. Most scholars hold that the narrative and the oracle sections are
independent compositions and, indeed, are themselves compilations of different sources.
The narrative portion will be examined in Excursus s7. Here the subject is the relationship
of the poetry to the prose text.

The conclusion will be stated outright: The poetry was composed for the sake of the
prose. Without the narrative, the poetic oracles would make no sense, and all their allusions
to personalities, nations, and events would be incomprehensible.

First, let us note that the oracles abound with references to the narrative, indeed to the
very prose passages that precede the poetry. The first oracle, 23:7-10, confirms the pre-
ceding prose section that (1) King Balak of Moab has summoned Balaam from Aram to
curse Israel (23:7; 22:6); (2) the Lord alone determines curse or blessing (23:8; 22:12,24); (3)
Balaam views Israel from a height (23:9; 22:41); and (4) finds them numerous (23:10; 22:5,
11). The second oracle (23:18-24) also refers to the narrative since (5) Balak’s question is
answered immediately (23:18; 23:17) to the effect that (6) the Lord does not alter his
decisions although Balak wants Him to (23:19; 22:13; cf. 23:27) and that (7) Israel is blessed
(23:20; 22:17) or, alternatively, that Israel will be blessed (23:20; 24:1). (8) Balaam also is
taught that he can approach the Lord directly without resort to divination (23:29), and he
promptly does so (24:2). The final two oracles (24:3-9,15-19) demonstrate that (9) since
Balaam no longer has God’s word put into his mouth (23:5,12,16), he composes his own,
divinely inspired oracles (24:4,16; 24:2b). (10) His revelation is direct (24:4,16; 24:2); (11)
his eyes are open to revelation (24:4,16), a point challenged by the ass episode (22:31); and
(12) he sees the entirety of Israel’s encampment (24:5-6; 24:20). Thus the poetry is replete
with indispensable references to the prose.

Moreover, the oracles keep perfect pace with the thematic progression of the adjoining
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narrative text. In both texts, Balaam exhibits a step-by-step development from seer to
prophet. In the first oracle (23:7-10), Balaam, brought by Balak from Aram to curse Israel,
sees them from a height and realizes, from their strength and numbers, that God has no
intention to curse them. In the second oracle (23:18-24), Balaam learns that neither
sacrificial ritual nor a select view of Israel’s camp can sway God’s resolve, that God is with
Israel and, hence, no harm can come to them, and that God intends to bless Israel and
reveal His plans to them directly. In the third oracle (24:3-9), the theme of blessing
approaches a climax. Whereas curse (and blessing) is determined solely by God (23:8), and
His word cannot be revoked (23:20), this oracle now teaches that blessing or curse directed
to Israel is empowered to redound to its author (24:9). Moreover, now that Balaam knows
that the Lord will convey His will to him through prophecy, he renounces divination.
Finally, in the fourth oracle (24:15-19), Balaam, who is still possessed by the divine spirit,
prophesies that Moab will fall under Israel’s domination. The measure for measure prin-
ciple is invoked: Balak of Moab who hired Balaam to enable him to conquer Israel is now
informed by Balaam that Israel will conquer Moab.

Also, Balaam’s rise in esteem is inversely matched by the downgrading of Balak. In the
first oracle Balak is king of Moab (23:7); in the second, the son of Zippor (23:18), that is, an
ordinary mortal; and in the third and fourth oracles, he disappears entirely. Conversely, in
the first oracle Balaam is the passive instrument of Balak (23:7); in the second, he gives
orders to Balak (23:18); and in the third and fourth, having become the confidant of the
Lord, he can ignore Balak altogether (24:4, 16).!

Thus the many interlocking details and the parallel development of identical themes in
the prose and poetry demonstrate that chapters 22-24 (with the exception of the ass
episode—22:21-35; see Excursus s7) form an organic unity. Of course, the possibility must
be considered that the poetic oracles and the narrative were originally independent of each
other, discrete epics on the same theme, which were fused at a later date by a single editorial
hand. However, even were this so, the fusion is so thoroughgoing and skillful that the
original seams are no longer visible: The redaction is a new artistic creation.

EXCURSUS 57

Bﬂlﬂﬂzm ﬂ%ﬂl thB AJS (22:22-35)

The opening segment of this episode clearly contradicts its immediate antecedent: God is
wroth with Balaam for undertaking a journey (v. 22) that He has just permitted (v.20).
There is additional evidence that this episode is not a continuation of the previous nar-
rative: Balak and the Moabites have disappeared from the scene. Balaam’s ass traverses
cultivated fields and vineyards, hardly the long stretches of desert she would have encoun-
tered had she set out from Balaam’s home on the Euphrates (see the Comment to 22:24).
The protagonists of the story have undergone a radical shift: Heretofore, it was Balak who
pitted himself against God; now it is Balaam. Most important of all, Balaam, hitherto the
compliant servant of God (Excursus s8), now openly defies Him by consenting to curse
Israel without His permission (vv. 22,34). Thus the inconsistencies of this episode point to
its discreteness. And its origin can be surmised by its genre—a folk tale, current among
many peoples, dealing with the confrontation with a demonic force encountered in the
course of a journey. A particularly striking analogy is supplied by an Italian folktale:
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Between Aci Castello and San Filipo, there is an ancient oak, haunted by spirits who prevent anyone
from passing. A man who once found himself at the spot around midnight and who wanted at all
costs to forge ahead, was knocked so violently against the walls on either side of the road that he died.
Another, who likewise reached the place at midnight with his donkey, was forced to turn back. And a
laborer who came by one day with a cartload of hay saw the rear-axle of his vehicle buckle and the oxen
stop in a fit of terror. He had to take to his heels, leaving everything on the roadside.!

The conclusion is inescapable: The ass episode represents a folk theme with a life of its
own. Thus, it is a separate composition that was interpolated into the story of Balaam.?
Various telltale signs bear witness to this fact: the editorial seams, the gross contradiction
between verses 20 and 22 at its beginning, and the repetitive resumption in verse 3,
repeating verses 20 and 21.

Now that the ass episode is recognized as an interpolation, one can inquire as to its
purpose. Why was it inserted here? The goal of the episode is doubtless the humiliation of
Balaam, evidenced by the strain of irony that runs through the entire pericope (and
recognized by the midrash).? Balaam, who desires to subdue Israel with words, cannot even
subdue his ass with a stick (Tanh. Balak 9). Balaam, who claims prophetic sight (24:4,17),
cannot see what his ass sees three times. Balaam, who claims prophetic speech since the
Lord puts words into his mouth (22:38; 23:5,12,16), is now matched by his ass (v. 28).
Balaam, who boasts that “his knowledge is from the Most High” (24:16), has to admit, “I
did not know” (v. 34; Tanh. Balak 10). Balaam, who is the wisest of the wise, is bested in a
verbal exchange with the most stupid of beasts (v. 30; Gen. R. 93:10; Num. R. 20:14).
Balaam, who wishes to slay a whole people with his words, can only kill his ass with a sword
(Num. R. 20:14). Balaam, who would slay his ass if only he could find a sword (v. 29), does
not see the sword extended by the angel (v. 23). Thus “the ass in this episode plays the role
of Balaam—beholding divine visions with eyes unveiled—to Balaam’s Balak.”* In truth,
Balaam is depicted on a level lower than his ass: more unseeing in his inability to detect the
angel, more stupid in being defeated verbally by his ass, and more beastly in subduing it
with his stick whereas it responds with tempered speech.

The lampooning of Balaam, then, serves the purpose of downgrading his reputation. It
aims to demonstrate that this heathen seer, who was intent on cursing Israel without God’s
consent, is in reality a fool, a caricature of a seer, one outwitted even by his dumb beast.
This image of Balaam—as wicked—is the one reflected in the later biblical and postbiblical
literature. He is depicted as one whose Pharaonic malice toward Israel will be frustrated by
Israel’s God as He transforms Balaam’s curses into blessings (see Excursus 58).

Balaam: Saunt or Sinner? (chaps. 22—24)
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If one were to remove the ass episode (22:22-35) from the text, what would remain is a
picture of Balaam the saint (see Excursus 57).! Over and over again, whether in response to
Balak’s emissaries or to Balak himself, Balaam harps on a single theme: his unconditional
submission to the will of the Lord. He will not allow himself to be hired without the Lord’s
consent (22:8,13,18). All of Balak’s gold and silver will not sway him from pronouncing
only that which the Lord has commanded him (22:38; 23:12,26; 24:12-13). Moreover, it is
clear from the beginning that Balaam has no intention of cursing Israel:? “I could not do



EXCURSUS 58

anything, big or little, contrary to the command of the Lorp my God” (22:18). He proffers
no apologies for his failure to curse Israel and does not offer to try again, but explains as
follows: “I can only repeat faithfully what the Lorp puts into my mouth” (23:12). Con-
sistently and unflinchingly, Balaam proclaims himself the Lord’s obedient servant, who,
like Moses, denies that he has ever done anything “of my own accord” (24:13; see 16:28).
Indeed, even when he realizes that God wishes him to bless Israel (23:20; 24:1), he does not
proceed to do so until he is suffused with God’s spirit (24:2; see 24:13). Finally, Balaam is
rewarded for his fidelity to God not only by God’s promise that “Blessed are they who bless
you” (24:9) but by the boon He bestows upon Balaam by granting him a direct revelation
without having to resort to divination (24:2).

There was, then, a very old, favorable view of Balaam, as is evident in Micah: “My
people, remember what Balak king of Moab plotted against you and how Balaam son of
Beor responded to him” (Mic. 6:5). Thus, in eighth-century Judah a tradition existed that
pinpointed as the villain of the story not Balaam but Balak. Another passage suggests a
similar assessment: “He (Balak) sent for Balaam son of Beor to curse but the Lord your
God refused to destroy you”? (Josh. 24:9-10 LXX). Again, Balaam emerges as a neutral
figure in the confrontation between God and Balak.

Reflexes of this affirmative appraisal of Balaam are occasionally found in the post-
biblical literature as well. According to Pseudo-Philo, the night Balaam consulted God (see
22:8), he offered the following prayer: “Wherefore Lord do You tempt the race of men?
They therefore cannot sustain it, for You know more than they all that was in the world
before You founded it. And now enlighten your servant if it be right that I go with them”
(BAP chap. 18, p. 123). And according to the midrash, Balaam gave the following reply to
Balak’s emissaries: “I cannot undertake to do any evil against Israel with whom is the Lord”
(Ag. Ber. 65). The midrash also states that Balaam “was greater in wisdom than Moses”
(SER 26:142). Praise of Balaam reaches its summit in the following midrash: “There were
three features possessed by the prophecy of Balaam that were absent from that of Moses: (1)
Moses did not know who was speaking with him (see Exod. 3:6; Exod. R. 3:1), whereas
Balaam knew who was speaking with him (24:4). (2) Moses did not know when the Holy
One Blessed Be He would speak with him, whereas Balaam knew (24:16af). In illustration
of this, Balaam has been compared with a king’s cook who knows what fare the king will
have on his table and how much is spent by the king on his board. It was in the same way
that Balaam knew what the Holy One Blessed Be He would speak to him about. (3) Balaam
spoke with Him whenever he pleased, for it says: ‘prostrate, but with eyes unveiled’
(24:4,16), which signifies that he used to prostrate himself on his face and straightway his
eyes were unveiled to anything he inquired about. Moses, however, did not speak with Him
whenever he wished (Num. R. 14:20).”3 Thus, according to this view, Balaam was in some
respects even superior to Moses.

Yet the preponderance of the passages on Balaam, biblical and postbiblical alike, are
derogatory. The Grundtext is in the Balaam section itself, in the episode of the ass (22:22—
35): Here Balaam seeks to curse Israel without divine permission (22:22,34; see Excursus
57). Its reflex surfaces first in Deuteronomy with the explicit charge that Balaam set out to
curse Isracl: “The Lorp your God turned the curse into a blessing for you, for the Lorp
your God loves you” (Deut. 23:6; see Josh. 24:10; Neh. 13:2). Deuteronomy’s denigration of
Balaam is understandable given its premise that prophets arise only in Israel, whereas their
pagan counterparts are abominable magicians (Deut. 18:9-15). And elsewhere Balaam is

470



EXCURSUS 59

EXCURSUS 59

censured for another reason: “They [the Midianites] are the very ones who, at the bidding of
Balaam, induced the Israelites to trespass against the Lorp in the matter of Peor, so that the
Lorp’s community was struck by the plague” (Num. 31:16). Balaam, that is, had advised
Balak to demoralize Israel’s fighting force by using Midianite women to seduce it into the
service of their cult (see the Comment to 24:14). That this tradition is as old as that of
Deuteronomy, if not older, is now demonstrable by the eighth-century Deir ‘Alla inscrip-
tion, which also tells of Balaam advising the establishment of an idolatrous cult (see
Excursus 60). Both pejorative traditions are combined in Joshua 13:22, “Together with the
others [the Midianites] that they slew, the Israelites put Balaam, the augur, to the sword.”

That he was an augur points to his condemnation by the law of Deuteronomy 18:10-13, and

that he was slain with the Midianites whom he incited against Israel points to Numbers 31:8,16.

The postbiblical texts exaggerate Balaam’s vices to such a degree that he becomes an
exemplar of villainy. Philo portrays him as more eager even than Balak to curse Israel
(1 Mos. 285—286). Josephus also insists that Balaam intended to comply with Balak’s wishes
(Ant. 4.119-122). The Christian Bible, too, emphasizes Balaam’s avarice (2 Pet. 2:15-16;
Jude 11) and his counsel of idolatry and debauchery (Rev. 2:14). The tannaitic rabbis claim
that “Balaam the Wicked” and all who follow in his ways are cut off from the world to
come; that is, they forfeit immortality (Mish. Avot s5:19; see Sanh. 105a-106b, Targums to
chaps. 22-24). ;

Thus the transformation is complete. Later tradition acknowledges almost nothing of
Balaam the obedient servant of the Lord, who could not be bribed by all the wealth of
Moab. He is, instead, the archetypal enemy of Israel, a Pharaoh or Haman, whose power
would threaten to annihilate Israel were it not for the intervention of Israel’s God. Yet both
traditions, the saint and the sinner, have their roots in Scripture, indeed, in these very
chapters of the “Book of Balaam.”

Balaam: Diviner or Sovcever?  (chaps. 22-24)
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Magic comprises two categories, sorcery and divination, which differ in their objective: the
former attempts to alter the future; the latter, to predict it. The magician who claims to
curse or bless is a sorcerer, whereas the one who foretells events but cannot affect them is a
diviner.

In Israel, sorcery (keshafim) is not only banned (Deut. 18:10) but punished with death
(Exod. 22:17). Mesopotamian laws also hold that sorcery (kishpn) is a capital crime, but they
refer to black magic, for example, hexing an individual and other such antisocial behavior.!
Sorcery also had a legitimate place in Mesopotamian society, in exorcising demons and
countering the effects of black magic (Shurpu, Maqln). In biblical religion, sorcery in any
form was, by definition, deemed ineffectual since all events were under the control of the
one God. It was also deemed heretical since any attempt to alter the future purported to
flout and overrule the will of God. A sorcerer’s technique (still not fully understood) is
both condemned and ridiculed by Ezekiel: “Woe to those who sew pads on all armjoints
and make bonnets for the head of every person, in order to entrap! . . . You have announced
the death of persons who will not die and the survival of persons who will not live—lying
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to My people, who listen to your lies” (Ezek. 13:18-19). Yet, despite the official ban on
sorcery (rather, because such legislation was necessary), we infer that it was widely practiced
(see 2 Kings 9:22; Jer. 27:9; Mic. s:11; Mal. 3:5; 2 Chron. 33:6).

Divination is the science of reading omens, predicated on the assumption that the
course of events is predictable: its advance notices are imprinted in natural phenomena or
discernible in man-made devices. The following forms of divination are mentioned in
Scripture: casting of lots (sortilege; 1 Sam. 14:42—43); interpreting oil or water patterns in a
cup (hydromancy or oleomancy; Gen. 44:5,15); inspecting the shape of a sacrificial animal’s
liver (hepatoscopy; Ezek. 21:6); and consulting (still unidentifiable) terafim (Judg. 17:s;
18:14; Hos. 3:4; Ezek. 21:26; Zech. 12:2) or the spirits of the dead (necromancy; 1 Sam. 28:9;
Isa. 8:19; 19:3; 29:4). In the Bible the king of Israel consults the prophets performing
divination before engaging the Arameans at Ramoth-gilead (1 Kings 22:5). Indeed,
throughout the ancient Near East divination was widely practiced before battles in order to
ascertain the will of the gods. Thus King Hammurabi of Babylon sends his 4@r4i-diviner to
“gather omens” before attacking Shabazum.2 The Hittites divine by stars and birds, and the
ancient Greeks consult diviners before military decisions are taken (e.g., Iliad 1.60-120,
Anabasis 5.6.29; see the Comment to 23:3).

Divination could be tolerated in Israel since, theoretically, it was not incompatible
with monotheism—the diviner could always claim that he was only trying to disclose the
immutable will of God. Indeed, according to one source, the prophet originally was called
a diviner (1 Sam. 9:9). Thus, the diviner, in contrast to the sorcerer, was never subject to
judicial execution. The exception was the necromancer (Lev. 20:27; but not those who
consulted him: Lev. 19:31), who laid claim to the sorcerer’s power to raise up the dead even
against their will (1 Sam. 28:15). Yet certain religious circles condemned divination as an
abominable heresy (Deut. 18:10-12; 1 Sam. 15:23)—not that they doubted its efficacy.
Rather, God had granted Israel the special boon: He communicated with them directly,
either through prophets or dreams (Deut. 12:6-8; 13:2-6). Nonetheless, the official cult did
sanction one divinatory medium: the Urim and Thummim, carried on the (High) Priest’s
ephod (Exod. 28:30-35; 1 Sam. 2:28; 14:3; 23:6,9; 28:6, 30:7).

Into which category of magician does Balaam fall? It has already been noted in the
Comment to 23:14 that Balaam required hilltops (and solitude; 23:3) in order to read
astronomical signs and other omens—a sure sign of divination. The terminology applied
to Balaam confirms this: His craft is called nabash (23:23; 24:1) and kesem (22:7: 23:23),
Nahash was practiced by Joseph (Gen. 44:5,15), who manifestly sought to read the divine
will. Kesem is the label put on clairvoyance (Zech. 10:2; see Ezek. 13:9; 2I:34), Necromancy
(1 Sam. 28:8), and three other forms of divination (Ezek. 21:26-28). Indeed, in the Deir
“Alla inscription (Excursus 60), Balaam is expressly called a bozeh, a clairvoyant (1.1),
indicating that outside of Israel he was also known as a diviner (see Josh. 13:22). Moreover,
the list of birds in that inscription (1.7-10) may indicate that Balaam divined by
interpreting the omens of birds, and it may be no accident that such is the Balaam tradition
preserved in Philo (1 Mos. 282,287).

Yet Balak expects Balaam to curse Israel. This means that Balak regarded him as a
sorcerer, one who has the power to determine Israel’s destiny. Balak wanted a sorcerer—
one who could emasculate Israel with his curses so that the Moabites would prevail over
them in battle (see the Comments to 22:6,11). Balaam (rather, Balak’s image of Balaam) is
paralleled by the practice of pre-Islamic Arabs who would commission a poet (sha ‘%)
reputed to be inspired by the jinn (spirit) or shaitin to compose a hiji -curse of the enemy.?
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Indeed, Muhammad himself had a poet curse his opponents before the Battle of Bedr. The
curse was conceived in material terms, as an arrow shot from the bow so that “if, when a
man was cursed, he was thrown down, it avoided him” (Ibn Hishim).*

Herein lies the major tension in the story. Balak hires Balaam as a sorcerer, but Balaam
denies he has such power—his God is the Lord, God of Israel. He can act only as a diviner
not as a sorcerer and maintains, again and again, that he can only speak and act as directed
by God: “I could not of my own accord do anything good or bad contrary to the Lorp’s
command” (24:13; see 22:8,11,38; 23:3,6,12,26). Balak, just as relentlessly and despite three
demonstrations to the contrary, insists that Balaam is a sorcerer and, therefore, responsible
not only for his failure to curse Israel but for the fact that he blessed them (23:11,25; 24:10).
Balaam does not deny this charge but again insists that he has blessed Israel under the
Lord’s instructions: “My message was to bless: When He blesses, I cannot reverse it”
(23:20; see 24:1,9).

Thus, Balaam never appears as a sorcerer but as a diviner. Indeed, the fact that he is
given a northern Mesopotamian provenience corroborates his divining credentials. In
Mesopotamian sources there are no instances of a sorcerer who curses the king’s enemies.
The magician who accompanies the king into battle, as noted above, is the &ari, the
diviner. Thus Balaam, if he is a Mesopotamian, should have been expected to divine for
Balak not to curse for him. And, in fact, that is precisely how he operates. Twice while Balak
is occupied with the sacrificial ritual, Balaam divines that God wants him—indeed, dictates
the words to him—to bless Israel (23:3-5,15-16). The third and fourth times, casting
divination aside, he rises to the level of prophecy. Needing no dictation from God, but
flooded by His spirit, he composes his own utterance (ne ‘um) of blessing (24:1-2).

Balaam’s oracles of a blessing are an index of his spiritual growth. The first (23:7-10)
expresses praise of Israel’s present status and Balaam’s desire to share it. The second (23:
18—24) stresses that God’s Presence in Israel obviates the need for divination and endows
Israel with leonine power. The third and fourth, Balaam’s own compositions, are
predictive: Israel will be blessed with prosperity and victory (24:3-9) and, as a result, will
crush Balak’s nation, Moab, and witness the destruction of other enemies (24:18—23). Thus
Israel’s blessing moves from the present to the future, from a description of Israel’s
immediate potential to its eventual fulfillment, reaching its crescendo in the full
retribution it will exact from Balak (through his nation) for defying God by attempting to
destroy Israel. Balak, in effect, is another Pharaoh whose nation was also punished because
he dared to block the divine plan for Israel’s salvation. The parallel with Pharaoh is even
more apposite since Balak, just as mulishly, tries three times to thwart God’s design to bless
Israel and thereby brings doom to his own people.

Balaam and the Deir “Alla Inscription
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In 1967 a Dutch archaeological expedition, digging at Deir “Alla in an ancient delta formed
by the juncture of the Jabbok and Jordan rivers, uncovered fragments of an inscription
written on wall plaster inside an Iron Age IT (9oo—600 B.c.E.) temple. On both stratigraphic
and epigraphic grounds, the inscription has been dated to the eighth century. Its language,



EXCURSUS 60

though originally thought to be Aramaic,! is clearly a dialect of Hebrew,? probably of that
very region of Transjordan in which it was found. Judging by the curve of the fragments,
the inscription was most likely written on a stele (pillar). And judging by the contents, it
may have had something to do with the founding of a temple.

The plaster fragments belong to twelve groups of “combinations,” only two of which
are large enough to be regarded as continuous texts. The fragmentized state of the inscrip-
tion allows only a conjectural translation and interpretation. What follows is a tentative
translation of combinations 1 and 2.3 Reconstructions are indicated by square brackets,
unclear letters by a superlinear dot, doubtful translations by a parenthetical question mark,
and missing text by three dots.

COMBINATION 1
Line
1. [This is] the account of [Balaam, son of Belor, who was a seér of the gods. The gods
came to him in the night, and he saw a vision
2. according to the oracle of El. Then they spoke to Ba[laa]m son of Beor: “This he will do
...in the future(?) ...”
And Balaam rose on the next day . . . and he wept
4. bitterly. And his people came up to him [and said to] him, “Balaam, son of Beor, why
do you fast and weep?” And he
5. said to them: “Sif down and I shall relate to you what the shadda[yin are going to do.]
Come now and see the work of the gods! The g[o]ds gathered together:
6. the shaddmyin took their places at the assembly and they Said to Shfeger . . . ]: “Sew up,
bolt up the heavens with your dense cloud, ordain darkness and not eternal light.
7. And place the dark clou[d’s sefal [on] your Bolt, and do not remove it forever! For the
swift shall
8. revile the éagle and the voice of the vulture shall sing [...], the young of the nahats-
bird shall claw up the young of the heron, and the swallow shall tear at
9. the pigeon, and the sparrow . . . the staff. At the place where ewes are brought, the hares
shall eat branches

(98}

10. . ..drink wine and (from) cups. They heard this reproach . ...

11. . .. He will take you to the wise women, mourners, the preparer of myrrh, and the
priestess

12. ... for the prince, a tattered loincloth. The respected man shall respect (others) and the
one who gave respect shall be re[spected . . . ]

13. ... The deaf ones shall hear from afar

14. ...theeyes (¢) [of]a fool shall see visions. Sheger and Ashtar
is. ...the panther. The pigling chases the you[ng] of . . .

COMBINATION 2

young woman full of love . ...

. anoffspring . . . every moist . . .

El will be satisfied. Let him cross over to the House of Eternity . . .

the house where the traveler does not come and bridegroom does not come, the
house. ..

e b
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8. and the worm from the tomb; from the testicles of men, from the thighs of . . .

9. ... Will he not take counsel with you? Or will he not take advice from one residing. . .
10. You will cover him with one garment. If you are hostile to him, he will be weak. If. . .
11. I shall pllace worms(?)] under your head. You will lie down on your eternal bed to

perish. .. :
I2. ...in théir heart. The offspring sings in his heart . . .
13. ... kingswill sé¢ . . . Death will take the newborn child, the suckling . . .
14. ...theheart of the offspring is hesitant. He comes to . . .
Is: .. tohisend . ..
16. ...adistant vision. ..

17. to make known (lit. “to know”) the account he spoke to Kis people orally (lit. “by
tongue”) your judgment and your punishment

18. and we shall not drink. . .

35. ... will drip rain (?) and ton[gue] . . .

36. willdrip dewand.. . . tongue. ..

The many lacunae and the questionable readings and renderings give some idea why
the above translation is largely conjectural. Yet the following is clear. A seer named Balaam
the son of Beor has a nocturnal vision in which the gods speak to him (1.1-2)—precisely the
circumstances of Numbers 22:8-9,14-20. (Is this why “elohim, the plural form of the Deity,
1s used in the narrative? See chap. 22, note 56). The divine message is obscure but it causes
Balaam to weep (1.3-4). His people ask him the meaning of his weeping and fasting, and he
tells them that the council of the gods, the shaddayin, has decided to inflict a drought on the
land (1.4~7). This is followed by a description of desolation that, in certain aspects, is also
found in the Bible and the literature of the ancient Near East. The natural world is
overturned. Light (ngh) is eclipsed by total darkness (h%) (1.6-7); compare Amos 5:20:
“Surely the day of the Lorp shall be/not light, but darkness [boshekh], /blackest night
without a glimmer [nggah]” (see also Ezek. 32:7-8; Joel 2:2,10; Zeph. 1:15). The devastated
land is overrun by wild beasts and birds (see Isa. 34:10-15; Zeph. 2:14-15; Sfire LA. 32—-33).
Their natures are reversed: The weak birds turn against the strong, and the vulture sings
(1.7-9). The land is bereft of joy; the wayfarer and the bridegroom are no longer seen
(2.7)—reminding us of Jeremiah 7:34: “I will silence in the towns of Judah and the streets
of Jerusalem the sound of mirth and gladness, the voice of bridegroom and bride” (see Jer.
16:9; 25:10), and of Isaiah 33:8: “Highways are desolate, / wayfarers have ceased” (see Isa.
34:10; 60:15). Aristocrats will don loincloths (1.12; see Isa. 3:24), the honored and lowly will
exchange roles (1.12; see Isa. 3:5), the deaf will hear from afar (1.13; see Isa. 29:18), and fools
will see visions (1.14; see Joel 3:1; Zech. 13:4-6). Death will reign supreme (2.8,11)—
snatching the newborn (2.13; see Jer. 9:20; Hos. 9:16) and the youth (2.4,8; see Deut. 32:25;
2 Kings 8:12) and occupying the professional mourners and morticians (1.11; see Jer.
9:16-19; 2 Chron. 16:14; Mark 14:8; 16:1; Ras Shamra 25.460.12).

The names Sheger and Ashtar (1.14) clearly relate to a tandem found in the Bible (Deut.
7:13; 28:4,38,51), where it refers to the offspring of cattle and sheep. Here it stands for two
fertility deities: Ashtar, a god well known from the Moabite stone and the Ugaritic texts,
and Sheger, a goddess, probably Ashtar’s consort, known from the Punic personal name
‘Ebhedsheger and from a Ugaritic list of offerings.* It is probably they who are responsible
for ending the drought with the onset of rain (2.35-36) and, presumably, fertility.
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These data most plausibly fit into the following story line: Balaam, having learned in a
dream that the gods intend to reverse nature, bringing blight to the land and death to its
inhabitants, presumably intercedes with them (in the missing 2.19-34) to revoke their
decision. Alternatively, or sequentially, Balaam’s intercession may, in the manner of his
biblical counterpart, have implored the gods by means of sacrifice (Num. 23:1-2,14,29-30).
Perhaps the temple on whose walls this inscription was written was founded to honor the
gods (Sheger and Ashtar?) who heeded Balaam’s plea /sacrifice.

If this interpretation of the Deir ‘Alla inscription is correct, it has far-reaching impli-
cations for the biblical story of Balaam. First, it distinctly shows that the Balaam tradition
was very much alive in the eighth century in a non-Israelite, Transjordanian community.
Indeed, that it is situated just to the north of the biblical setting of the story may indicate as
well that Balaam was not a Mesopotamian from the Euphrates (see the Comments to 22:5;
23:3) but an Aramean (23:7) or an Ammonite (23:5 Sam.), that is, from a nearby region.
Moreover, Balaam is not introduced, implying that his name was well known. And further-
more, Balaam is presented as a seer, not as a sorcerer, in keeping with the biblical narrative
(see Excursus 59). Equally significant is that Balaam is presented in a positive light, again in
agreement with the main biblical story (but not with the ass episode; see Excursus 57). It has
also been noted in Excursus 58 that the prophet Micah, also of the eighth century, holds a
favorable opinion of Balaam. However, the accusation that Balaam devised the scheme to
have the Moabite women seduce Israel into worshipping Baal-peor (Num. 31:16; see Excur-
sus 58) may be traceable to Deir ‘Alla’s assertion that Balaam founded a pagan (fertility?)
cult. This means that both views of Balaam, positive and negative, are contemporary. In
fact, they must be older than the eighth century, since both Micah and Deir ‘Alla refer to
the Balaam episode as having occurred long before. Thus we now have extrabiblical
confirmation of the antiquity of the Balaam traditions.

EXCURSUS 61

The Apostasy of Baal-Peor  (251-19)

The major critical problem in the text of the Baal-peor incident is that the solutions to the
crisis offered by God and Moses do not agree with each other and that neither one is
actually fulfilled. God orders the impalement of all the leaders; Moses orders the “judges”
to slay all the idolators, and neither is done. A third solution, the slaying by Phinehas of a
sinning couple iz flagrante, appeases God’s wrath.

According to most scholars, three different versions of this incident lie behind the text:
The actual impalement of the leaders at God’s command, the actual slaying of the guilty at
Moses’ command, and Phinehas’s deed. The editor of the Masoretic text, so runs the
theory, truncated the ends of the first two solutions to give the appearance that they were
not carried out; Phinehas’s solution alone was acceptable to God. From this alleged
reconstruction—even if it is correct—we learn nothing, for it does not explain why the
partial versions of the first two stories would have been retained. Surely, they must be there
for a reason and only by viewing the text as a unity can one hope to disclose what it might
be. Moreover, the grounds for maintaining this chapter as a conflation of sources are
patently insufficient. There are four criteria by which to separate out literary sources: (1)
factual contradictions; (2) expansions or glosses, usually of a tendentious nature; (3)
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dependencies”; “dispossessed,” va-yoresh, is singular. The ver-
sions, however, read it as a plural.

57. Kallai, “The Wandering-Traditions.”

58. Num. 32:33; Deut. 1:4; 4:47; 29:6; 31:4; Josh. 2:10; 9:10;
Neh. 9:22; Pss. 135:11; 136:20.

59. However, see the Comment to 32:39—4.2. This is another
indication that this account of the conquest of the Bashan (vv.
33—35) is a later version.

60. A. Dillmann, Die Blicher Numeri, Deuteronominm, und
Josua (Leipzig: S. Hirzel, 1897).

Chapter 22

1. Rather, “Book of Balaam”; BB 14b, Munich MS.

2. R. Johanan in Git. 60a.

3. P. Volz, Review of A. F. von Gall, Zusammensetzung und
Herkunft der Bileam-Perikope in Num. 22-24 (Giessen: J.
Ricker, 1900); TLZ 14 (1901):383-385.

4. The kingdom of Og is called Amorite only by Deut.
(Deut. 3:8; 4:47; 31:4).

5. Contrast the similar idiom kats be, “loathe” (21:5; Gen.
27:46; Lev. 20:23).

6. G. E. Mendenhall, The Tenth Generation (Baltimore:
Johns Hopkins University Press, 1973).

7. Num. R. 20:4; cf. Josephus, Ant. 4.100-102, Sif. Num.
157, Sanh. 105a, Tanh. B. Num. 134..

8. Targ. Jon., Meyuhas.

9. Yelahakhbu . . . kilebokh. The subject of the first verb is the
horde and of the second, the ox. Hence, the first verb is in the
Piel (intensive) pattern and the second in the Kal (simple) (cf.
Judg. 7:5 with vv. 6 and 7; Ehrlich).

10. The name occurs in the Mesopotamian onomasticon,
both in Old Babylonian (Amorite) and New Assyrian; R.
Zadok, “Notes on the Biblical and Extra-Biblical Onomasti-
con” JQR 71 (1980), 69—8s.

11. His identification with Bela son of Beor the Edomite
(Gen. 36:32) must be rejected (Ibn Ezra).

12. Philo, De Cherubim 22.

13. Targ. Jon.

14. Targ. Jon.

15. Sanh. 105a.

16. Be“ir; Sanh. 105a.

17. The name Bil‘am is characteristic of the second millen-
nium. A Bil-amma was known in the fifteenth century. It is
identical with the name of the Canaanite town Bileam (1 Chron.
6:55) or Ibleam (Josh. 17:11) in western Manasseh. “The original
form of the name may have been Yabil- ‘ammu, probably mean-
ing ‘May the clan lead’” (W. F. Albright, EncJud, s.v.
“Balaam.”)

18. M. Gorg, “Die ‘Heimat’ Bileams,” Biblische Notizen 1
(1976):24—28.

19. A. Malamat, “The Arameans,” in Peoples of Old Testa-
ment Times, ed. D. J. Wiseman (Oxford: Clarendon Press, 1973),
134-155.

20. Targ. Jon., Targ. Neof., Pesh., BAP 18.2.

21. Num. R. 20:7, Tanh. B. Num. 134.

22.Sam., Pesh., Vulg,

23. A. 8. Yehuda, “The Name of Balaam’s Homeland,” JBL
64 (1945):547—551; W. F. Albright, Yahweh and the Gods of
Canaan (Garden City, N.Y.: Doubleday, 1968), 15 n. 38.

24. W. Gross, “Bileam,” SANT 38 (1974); Gorg, “Die
‘Heimat’ Bileams.”

25. Cf. Krt A.104 (ANET, p. 144), Taylor Cylinder 5.42—4s.

26. Ehrlich.

27. *Ukhal nakkeh bo. If nakkeb is first person plural, then
read nukhal to correspond, yielding: “we can thus defeat them™;
or understand nakkeh as a Piel infinitive (Ibn Ezra), corre-
sponding to le-hilahem, “engage in battle” (v. 11). The intensive
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verb pattern of nakkeh occurs once again (Exod. 9:31-32) in the
Pual (Keter Torah).

28. Ibn Ezra.

29. Ehrlich.

30. Tanh. B. Num. 135, Num. R. 20:8, followed by Rashi,
Sforno, Ramban, Abravanel. '

31. L. Schmidt, “Die alttestamentliche Bileamiiberlie-
ferung,” BZ 23 (1979):235—261.

32. Targ. Jon., Philo, 1 Mos. 26b, Samuel ha-Nagid, cited by
Ibn Ezra, just as besorah can mean “tidings” and “the fee for
tidings” (2 Sam. 4:10) and peduyim can mean “ransom” and the
“ransom price” (3:46) and pe‘ulab can mean “work” and “the
wages for work” (Lev. 19:13).

33. See Isa. 3:2; Mic. 3:6,7,11; Jer. 29:8; Ezek. 12:24; 13:10;
21134

34. E.g., Gudea A.2.24 and 3.9-11, Rassam Cylinder 3.118—
124, and possibly Solomon in the Gibeon sanctuary, 1 Kings 3:5.

35. H. Reviv, “History and Historiography during the Time
of the Division of the Kingdoms: Toward an Understanding of
the Term Edabk in 1 Kings 12:20” (Hebrew), Zion 50 (1985):59-63.

36. Ibn Ezra.

37. Ehrlich. For mi meaning “what,” see Gen. 33:8; Judg.
13:17; Mic. 1:5; Ruth 3:16 (Ibn Janah).

38. Ha-‘am ha-yotse’, literally “the people that came out,”
which perhaps should be rendered “this people that came out.”
However, LXX, Targums, and Sam. read ‘am yatsa’, “a people
that came out,” asinv. 5.

39. Targ. Jon., BAP 18.5-6, Mid. Lek. Tov.

40. ARN? 45, 125; cf. Num. R. 20:10, Tanh. B. Num. 136.

41.Ibn Ezra.

42. Timmana min, literally “be withheld, prevented” (Joel
1:13; Job 38:15). But the Nifal pattern can also express a reflexive,
that is, “restrain yourself.”

43. Ibn Ezra. Also, in Ugar. kbd is an ellipsis for a “heavy
shekel” (UT 90.6, 7; cf. 9.13; 171.1; 1024.25; my student S.
Pfann).

44. Myson, A. M. Milgrom.

45. M. Margaliot, “The Connection of the Balaam Narra-
tive with the Pentateuch,” Proceedings of the Sixth World Con-
gress of Jewish Studies, vol. 1 (Jerusalem: World Union of Jewish
Studies, 1977), 279-290.

46. Ba-zeh, equivalent of pok (v. 8); see also 23:1, 2a; Gen.
38:21; Exod. 24:14.

47. Anabasis 6.4.19.

48. ANET, p. 350; L. Rost, “Fragen um Bileam,” in Beitrige
zur alttestamentlichen Theolggie, ed. H. Donner et al.
(Gottingen: Vandenhoeck und Ruprecht, 1977), 377-387.

49. J. Pedersen, “The Role Played by Inspired Persons
among the Israelites and the Arabs,” in Studies in Old Testament
Prophecy, ed. H. H. Rowley (Edinburgh: Clark, 1950), 133.

so. Ber. 7a.

s1. Ehrlich.

52. Mak. rob, Num. R. 20:18.

53. Shab. 104a, Yoma 38b.

54. M. M. Kalisch, Bible Studies: The Prophecies of Balaam
(London: Longmans, 1877).

ss. Y. Zakovitch, “The Pattern of the Numerical Sequence
Three-Four in the Bible” (Hebrew) (Ph.D. diss., Hebrew Uni-
versity, 1977).

56. Rost, “Fragen um Bileam.” The use of the two divine
names, YHVH and Elohim, also seems to follow a definite
scheme: Throughout the story, Elohim is used in the narration
and YHVH in Balaam’s speech (vv. 8, 13, 18, 19), thereby empha-
sizing that He is Balaam’s Deity. The exceptions are 22:8; 23:5,
16; 24:1, on which see the Comments. In vv. 2235, only YHVH
is used (for the ostensible exception of v. 22, see the Comment),
which raises the possibility that the ass story is an interpolation
from another hand. For other evidence pointing to the same
conclusion, see Excursus 57.




57. Targ. Onk., Rashi, Rashbam, Tosafot.

58. Elohim. One manuscript of the MT, two manuscripts of
the LXX, and the Sam. read YHVH, “Lord,” the name of the
Deity used consistently in the ass episode (vv. 22-35). Since the
LXX frequently reads “God” when MT has “Lord,” its reading
“Lord” here where MT reads “God” argues for its authenticity.
The change in the MT is probably due to the influence of the
previous pericope, vv. 2—21, where “God” is consistently used in
the narrative.

s9. Ki holekh hu’. A verbal reference to v. 21b, illustrating
the technique used by the redactor to lock the ass episode into
place here. For other similar examples of this editorial tech-
nique, see Josh. 3:17; 4:1-10; Judg. 6:6,7-10; 1 Sam. 17:57; 18:6;
1 Sam. 23:14,15-18 (A. Rofe, The Book of Balaam [Hebrew] [Jeru-
salem: Sinai, 1979]), 56.

60. Num. R. 20:13; cf. Lev. R 26:7.

61. Num. R. 20:14.

62. R. Largement, “Les oracles de Bile’am et la mantique
Suméro-Akkadienne,” in Mémorial du Cinguantenaire (Paris:
Bloud, 1964), 37—50.

63. Ibn Ezra.

64. So rendered by the Targums.

65. See LXX. For sha ‘al, see 1 Kings 20:10; Isa. 40:12; Ezek.
13:19.

66. Va-tilabets, a Nifal reflexive.

67.Ibn Ezra.

68. Mish. Avot 5:6.

69. Zeh (see Num. 14:22; Gen. 31:38).

7o0. H. L. Ginsberg, The Israclian Heritage of Judaism (New
York: Jewish Theological Seminary of America, 1982), n. 68.

71. Hit‘allalt. See Exod. 10:2; 1 Sam. 6:6; elsewhere this
word connotes physical abuse (Judg. 19:25; 1 Sam. 31:4; Jer.
38:19).

72. Zohar, Balak; cf. Num. R. 20:14.

73. Me-‘odekha, literally “all your life” (Gen. 48:15, Pss.
104:33; 146:2, synonymously parallel with “life”).

74. So Targ. Onk. and Rashi (see Ps. 139:3; Job 22:2,21).

75. Num. R. 20:14.

76. Zakovitch, “The Pattern of the Numerical Sequence”;
L. Rost, “Fragen um Bileam.”

77. Ki yarat ha-derekh le-negdi (so Targ. Onk.). LXX, Sam.,
and Vulg. read darkekha, “your manner” (for this connotation
of derekh, see Gen. 6:12; 18:19; 19:31; 31:35). Yarat is a hapax,
which is alternately rendered “twisted” (Ibn Ezra, Ramban,
Abravanel) or “blocked” (Mid. Lek. Tov, Meyuhas), interpret-
ing derekh as “road.” -

78. Le-fanai. Rather, “before me,” equivalent to mi-panai
in the second half of the verse. See Sam., which conflates, mi-
lefanai. For the lamed equivalence to mem, see 2 Sam. 24:4
(My student, D. P. Wright); Ps. 36:4 (Ramban). In Ugar.,
the exchange of the prepositions lamed and mem is frequently
attested (see C. H. Gordon, Ugaritic Textbook: Grammar)
[Rome: Pontificum institutum biblicum, 196s], 92).

79. Abravanel.

80. *Ulai in the sense of lule’ (Targ. Onk., Targ. Jon., Ibn
Janah, Rashi, Ibn Ezra), which frequently begins a conditional
clause followed by a main clause beginning with ki ‘aztah (e.g.,
Gen. 31:42; 43:10), as here.

81. Ehrlich.

82. Meyuhas.

83. *Ashuva I, literally “I will take myself back,” a reflexive
usage like lekh lekba, literally “take yourself forth” (Gen. 12:1).

84. Thus, the possibility exists that the original ending of
the ass story had Balaam return home; the editor then lopped it
off and replaced it with v. 35 in order to fit the interpolated ass
story harmoniously into the main narrative (J. Wellhausen, Die
Composition des Hexateuchs, 3rd ed. [Berlin: G. Reimer, 1899]).
Alternatively, the ass story may also have had the same ending as
the narrative, i.e., Balaam’s blessing of Isracl, in which case
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v. 35a would be part of the ass story and v. 35b, the editor’s
repetitive resumption of v. 21b. “So Balaam went on with
Balak’s dignitaries” (v. 35b) repeats v. 21b. Moreover, “Go with
the men. But you must say nothing except what I tell you” (v.
35a) is an almost literal repetition of v. 2oa,b. Thus, this entire
verse is a repetitive resumption that locks the ass episode into
the narrative—unassailable proof that the ass story (vv. 22-34)
is an interpolation (see Excursus 57).

8s. Ve-’efes (et), the equivalent of “akh, “but” (v. 20; see
the Comment to 23:13). It is usually expressed by the compound
“efes ki (e.g., 13:28; Deut. 15:4; Judg. 4:9).

86. M. Noth, Numbers: A Commentary, trans. J. D. Martin
(London: S. C. M. Press, 1968); cf. Gen. 16:13a with vv. 7-12.

87. Saadia.

88. Plutarch, Symposium 5.7.6.

89. Ehrlich.

Chapter 23

1. Shab. 66b.

2. Cited in R. Largement, “Les oracles de Bile’am et la
mantique Suméro-Akkadienne,” in Mémorial du Cinguante-
naire (Paris: Bloud, 1964), 46; cf. Virgil, Aeneid 6.38-39.

3. Num. R. 20:8.

4. Targums, Saadia, Ibn Ezra.

5. M. Weinfeld, “Ancient Near Eastern Parallels in Pro-
phetic Literature,” VT 27 (1977): 186-187.

6. Anabasis 5.6.29.

7. 1QM 2:3-5.

8. Mish. Ta“an. 4:2.

9. D. Daiches, “Balaam: A Babylonian Barf,” in Hilprecht
Anniversary Volume (Leipzig: J. C. Hinrichs, 1909), 63.

10. L. Rost, “Zu der Festopfervorschriften von Numeri 28
and 29,” TLZ 83(1958):329-334

11. See Bel and Dragon 11-18.

12. With Targ. Jon. The Nifal of k-»-h implies chance or
accident, as in 2 Sam. 1:6; 18:9. It is used deliberately here and in
vv. 3,15,16 and in the context of a divine manifestation elsewhere
only in Exod. 3:18; 5:3, in an address to a foreigner whose
encounter with God cannot be counted on. In the Hifil causa-
tive, as in Gen. 24:16, it attributes the encounter directly to
God. The same root, k7y, in South Arabian inscriptions denotes
oracular appearances of the deity (T. H. Gaster, Legend, Myth,
and Custom in the Old Testament [New York: Harper and Row,
1969]).

13. So Targums; cf. Saadia, Rashi.

14. Ehrlich.

15. Ibn Ezra.

16. Ramban.

17. E. Gruenhut, Sefer ha-Likkutim, 6 vols. (Jerusalem,
1898-1902), Num. 64.

18. J. Wellhausen, Die Composition des Hexateuchs, 3rd ed.
(Berlin: G. Reimer, 1899); Ehrlich.

19. So Ibn Ezra.

20. Ramban.

21. A. Rofé, The Book of Balaam (Hebrew) (Jerusalem:
Sinai, 1979).

22. Va-yisa® (vv. 18; 2413,15,20,21,23), i.¢., took up on the
lips, “uttered,” e.g., a curse (1 Kings 8:31), a dirge (Jer. 7:29), 2
prayer (Isa. 37:4), a song (Ps. 81:3), a name (Exod. 20:7), 2
rumor (Exod. 23:1). The nominal form massa’ means “oracle”
(Isa. 15:1; 17:1; 19:1), and it occurs in the Deir ‘Alla inscrip-
tion concerning Balaam (see Excursus 60).

23. A. Malamat, “The Arameans,” in Peoples of Old Testa-
ment Times, ed. D. J. Wiseman (Oxford: Clarendon Press, 1973),
134-155.

24. ANET, p. 19.

25. M. Gérg, “Die ‘Heimat’ Bileams,” Biblische Notizen 1
(1976):24—28.
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26. Perhaps Balaam’s provenance must be sought else-
where: e.g., the Hauran Mountains in lower Syria (H. P. Miiller,
“Die aramdische Inschrift von Deir ‘Alla und die ilteren
Bileamspriiche,” ZAW 94 [1982]: 214-244 or the land of
Ammon, according to 22:5, Sam., Pesh. Alternatively, kedem
can be rendered “of old” since it appears frequently in parallel
with ‘olam (e.g., Deut. 15:33; Isa. 5s1:9; my student, H. Chap-
nick).

27. My student, H. Chapnick.

28. S. Gevirtz, Patterns in the Early Poetry of Israel (Chi-
cago: University of Chicago Press, 1963).

29. Tsurim. Paired with “heights,” it appears only in Ugar.
If, however, harim “mountains” is read, then the ensuing word
pair occurs thirty-one times in the Bible (Gevirtz, Patterns in the
Early Poetry).

30. H. Chapnick.

31. Targ. Onk.; cf. Rashi.

32. Targ. Jon.; Targ. Yer.; see Philo, 1 Mos. 278. The
emendation la-vetah yashav, “resting secure,” has also been
proposed, on the basis of the parallelism of Deut. 33:28; Jer.
49:31 (Gevirtz, Patterns in the Early Poetry), and since the verbs
shakhan and hashav are found nowhere else in parallel cola.

33. H. Chapnick.

34.See CAD, s.v. epern 1b.

35. Gevirtz, Patterns in the Early Poetry.

36. U-mispar, reading mi safar with the Gk. and manu-
scripts of Sam., which read my spr, myspr. In tannaitic Heb., m:
was frequently attached to the following word (J. N. Epstein,
Introduction to the Text of the Mishnah [Hebrew], vol. 2 [Jeru-
salem: Magnes Press, 1948], 1218; but cf. Y. Kutscher, Szudies in
Hebrew and Aramaic [Hebrew] [Jerusalem: Magnes Press, 1977],
137). For the coupling of manah and safar, see 1 Kings 3:8 and
UT 77.45-46 (S. E. Loewenstamm, “Notes on the Origin of
Some Biblical Figures of Speech” [Hebrew], in Studies in the
Bible Presented to M. H. Segal, ed. J. M. Grintz and S. Liver
[Jerusalem: Kiriat Sefer, 1964, 183).

37. W. E. Albright, “The Oracles of Balaam,” JBL 63
(1944):213 1. 28.

38. Loewenstamm, “Notes on the Origin,” p. 186.

39. The exact parallel of dust/dust-cloud, ‘afar/turba‘ is
found in Akk.: epram piki tarbu‘am paniki, “with the dust of
your mouth, with the dust-cloud of your face.” Also the Sam.
Targum reads ‘afar, “dust” (Gen. 18:27), as #bw* and this root
has the same meaning in Arab. The change from projected
consonantal #5° to 't 75° can be accounted for. In the Bar
Kokhba letters, the particle ’ez is frequently found fused with
the following word where the initial alef is dropped. This is
what some Masorete thought happened to #%°, and he accord-
ingly divided it into ’z 76 (Loewenstamm, “Notes on the
Origin,” p. 186).

40. E.g., “the dustclouds, t#rb#, of the feet of my armies,”
H. R. Cohen, Biblical Hapax Legomena in the Light of Akkadian
and Ugaritic [Missoula, Mont.: Scholars Press, 1978]), 37-39.

41. E.g., Targ. Onk.

42. Assuming that letters zsadi and ayin can be inter-
changed.

43. G. B. Gray.

44. Literally, “Constellation,” a popular saying; see RH
16b; BM 75b.

45. Shadal.

46. Cf. har ha-tsofim, “Mount Scopus”; cf. W. H. Propp,
“On Hebrew s@de(h), ‘Highland,” VT 37 (1987):230—236.

47. Sanchuniaton, quoted by Eusebius, Praep. evang. 1.6.
Heb. matsor, “watch post” (Hab. 2:1), is equivalent to its Akk.
cognate massertu, “the watch for astronomical observation”
(CAD magssertu 3b). Both roots are attested in Habakkuk: “I. . .
will take up my station at the post [matsor; matsori, “my post,”
1 QpHab] and wait [*azsappeb] to see . . .” (Hab. 2:1).
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48. Wellhausen conjectured that since all other occur-
rences of this verb have God as the subject, they should be
revocalized to read as Kal not Nifal as here. However, see the
Comment to v. 3, where the MT Nifal is justified.

49.1Mos. 282.

50. Meyuhas, Keter Torah. And see also Gen. 19:35; 27:19;
Ezek. 3:22; Isa. 32:9.

s1. For this meaning, see Amos 4:6 (Ibn Janah, Ibn Ezra) or
read ‘edi, “my witness,” as in Job 16:19 (LXX, Pesh.).

52. Beno (instead of ben). The nominative case ending was
preserved before a genitive in both Canaanite and biblical
poetry (e.g., Pss. 104:11,20; 114:8).

53. Also ben yonah, “pigeon” (Lev. 12:6); bin hakkot, “one
deserving of a flogging” (Deut. 25:2); ben horim, “freeman”
(Ecclus. 10:17); ben hakhamim, “wise man” (1 Kings 20:35).

54. A Hitpael that, however, elsewhere means “take com-
fort /satisfaction” (e.g., Gen. 27:42; Deut. 32:36). The meaning
“change one’s mind” is attested in the Nifal (e.g., Exod. 13:17;
32:12,14; 1 Sam. 15:19). See S. Morag, “Layers of Antiquity:
Some Linguistic Observations on the Oracles of Balaam”
(Hebrew), Tarbiz so (1980 ,/1981): 1. 76.

ss. R. Caplice, “Namburbi Texts in the British Museum,”
Orientalin 34 (1965):116.

s6. J. A. Holstein, “The Case of ’# ha’Zlobim Recon-
sidered,” HUCA 48 (1977): 69—81.

57. Yekimennah. The final syllable is for emphasis (energetic
nun) and is not to be translated.

58. Lakahti. Read as a passive lukahti (LXX, Pesh.), it would
be rendered “I was summoned” (see on v. 11; Albright, “The
Oracles of Balaam,” p. 214 n. 38 or render “I perceived, heard”
(Jer. 9:19; Job 4:12; Ehrlich).

59. U-berekh, (1) understood as a perfect with a sequential
vav. Alternatively, (2) “He has blessed” (beforehand; see 22:12),
the vay taken as conjunctive (Rashi, Ibn Ezra, Rashbam,
Sforno) or (3) vocalizing barekh, infinitive absolute (see v. 25),
render “to bless,” as in the previous line, or (4) read as a first
person singular, ‘avarekh, “I shall bless” (LXX, Targums).

60. Targ. Onk., Targ. Jon., Rashi, Ibn Ezra, Ramban.

61. Hibbit . . . ra’ah, literally “He sees . . . views,” i.e., God
(Rashi), but it is best to think of an impersonal subject (LXX,
Targums, Pesh., Ramban).

62. Melekh. Read as malko (Targ. Onk., Pesh.), referring to
the Lord (Exod. 15:18; Deut. 33:5; 1 Sam. 8:7; 12:12; Ps. 68:25).

63. With Targ. Onk.

64. Motsi’am, which perhaps should be read motsi’o (as in
24:8), in keeping with the other third person singular suffixes in
this oracle. The variation can be accounted for as a dittography
of the initial mem in the next word (Ehrlich).

65. G. B. Gray.

66. J. H. Greenstone, Numbers with Commentary (Philadel-
phia: Jewish Publication Society of America, 1939).

67. Tanh. Balak 22.

68. Gilgamesh VI. 169185 (ANET, p. 85). Albright renders
“stormed like” from Arab. wygf, “run fast,” i.e., Israel moves
with swiftness and strength.

69. Saadia.

70. Ibn Ezra.

71. B. Mazar et al., Views of the Biblical World, vol. 1
(Chicago: Jordan Publications, 1959), 228.

72. Be-ya‘akov . . . be-yisra’el, so the Gk., Rashi, Ibn Ezra,
Rashbam, Ramban, whereas others, like Targ. Onk., render the
preposition &e as “against.” However, the context points to the
rendering “in.” Moreover, there is no indication in either the
prose or the poetry (except in the ass episode) that Balaam ever
intended to curse Israel. Finally, augury and divination, the
craft of Balaam, are used for prediction, not “against” (see
Excursus 59).

73. For this meaning of /o’ in a request, see Exod. 8:24;
1 Sam. 14:36; 1 Kings 2:6 (Rof€, The Book of Balaam).



Chapter 24

1. Tov be-‘einei, synonymous with yashar be- ‘einei (23:27);
see Deut. 6:18;12:28; Ps. 25:8; 2 Chron. 14:1; 31:20.

2. Le., the first two oracles (25:7-10, 18—24). Ke-fa ‘am be-
fa‘am is used of successive occurrences (Judg. 16:20; 20:30-31; 1
18am. 3:10; 20:25).

3. E. L. Greenstein, “Trans-Semitic Idiomatic Equivalency
and the Derivation of Hebrew M/’%h,” UF 11 (1979):329-336.

4. Abravanel.

5. Ramban.

6. D. Vetter, Seherspruch und Segensschilderung (Stuttgart:
Calwer, 1974).

7. Myson, A. M. Milgrom.

8. 4QSama.

9. Read as shettammah ‘eino, where no consonantal change
is required (J. Wellhausen, Die Composition des Hexateuchs, 3rd
ed. [Berlin: G. Reimer, 1899]; cf. LXX; Targ. Onk.). For the shin
as a relative in old biblical Heb., see Gen. 6:3; 49:10; Judg. 5:7;
6:17;7:12.

10. Mish. Av. Zar. 5:3, Tosef. Av. Zar. 7[8]:13; cf. Targ. Onk.,
Saadia, Rashi, Ibn Ezra, Rashbam. See S. Morag, “Layers of
Antiquity: Some Linguistic Observations on the Oracles of
Balaam” (Hebrew), Tarbiz 50 (1980/1981):12—14.

11. Aq., Sym., Theodotian.

12. Num. 22:31, Ned. 31a, Sanh. 1o5a.

13. W. F. Albright, “The Names Shaddai and Abram,” JBL
54(1935):180-187; F. M. Cross, Canaanite Myth and Hebrew Epic
(Cambridge: Harvard University Press, 1973), 52—66.

14. R. de Vaux, “El et Baal: Le Dieu des péres et Yahweh,”
Uparitica, vol. 6 (Paris: Geuthner, 1969); W. Wifall, “El Shaddai
or El of the Fields,” ZAW 92 (1980):24—32.

15. M. M. Kalisch, Bible Studies: The Prophecies of Balaam
(London: Longman, 1877). Cf. also Ezek. 1:28;3:23; 43:3.

16. Vetter, Seherspruch und Segensschilderunyg.

17. The Akk. semantic equivalent igigalln, “large eye,” is
used of either man or deity possessing insight (T. H. Gaster,
Myth, Legend, and Custom in the Old Testament, vol. 1 [New
York: Harper and Row, 1969], 306).

18. A verbal form (Gen. 14:3).

19. Targ. Jon., Targ. Yer.

20. E. B. Smick, “A Study of the Structure of the Third
Balaam Oracle,” in The Law and the Prophets, ed. J. M. Skilton
(Nutley, N.J.: Presbyterian and Reformed Pub. Co., 1974); but
cf. Morag, “Layers of Antiquity,” n. §4.

21. See Ps. 45:9; Prov. 7:19; Song 4:14; see Targ. Onk.

22. RH 23a.

23. G. B. Gray.

24. Rashi, see Isa. 44:3; 66:12; Ps. 65:10-11.

25. My son, A. M. Milgrom. Some commentators suggest
reading instead of ve-zar‘o be-mayim, u-zero‘o be-‘ammim,
“their arm shall be upon many peoples” (hinted by LXX, Targ.
Onk.), thereby avoiding the repetition of “water.” However,
this image of physical might would conflict with that of arbor-
escent fertility in the first line. Also, the fact that Qumran did
not interpret this verse messianically (as it did v. 17) indicates
that their text was probably in agreement with the MT and Sam.
against LXX (Smick, The Third Balaam Oracle).

26. Targ. Yer., Rashi, Ibn Ezra.

27. W. F. Albright, “The Oracles of Balaam,” JBL 63
(1944):218 n. 69.

28. Targ. Yer., Targ. Neof.; also LXX and Sam., which
identify the king as Gog.

29. Motsi’o (see 23:22), but LXX and Sam. read nabahu,
“led them” (see 23:7; Exod. 13:17), which may be original.

30. The image as it stands is incongruous since the verb
mahats, “smash,” usually takes as its object the head (Ps. 68:22),
the legs (Ps. 68:24), the loins (Deut. 33:11), the temples (v. 17)—
implying the use of a club. Equally inappropriate is the reading
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behitsav, “smash (the enemy) with their arrows” (LXX, Targ.
Jon., Bekhor Shor). Lobatsav, “oppressors” (A. Dillmann, Die
Biicher Numeri, Deuteronomium, und Josua [Leipzig: S. Hirzel,
1886]) destroys the symmetry of bodily organs in this verse.
Preferable, then, is the reading halatsav, “loins” (Pesh., Ehrlich;
see Deut. 33:11), in parallelism with “bones.” See also the Com-
ment tov. 17.

31. The suggestion has also been made to switch cola 9a and
8b so that it is the lion who consumes the enemy and breaks its
bones (Vetter, Seherspruch und Segensschilderunyg).

32. GKC, sec. 145, 1; Vetter, Seherspruch und Segensschil-
derunyg.

33. Ehrlich.

34. G. Coats, “The Way of Obedience,” Semein 24 (1982):
5379, €SP. 72.

35. Y. Zakovitch, “The Pattern of the Numerical Sequence
Three-Four in the Bible” (Hebrew) (Ph.D. diss., Hebrew Uni-
versity, 1977).

36. Mal’akbekha (see 22:5). Vv. 12-13 repeat 22:18 with
slight variations.

37. Kalisch, Bible Studies; see Excursus 6.

38. Kalisch, Bible Studies.

39. L. Schmidt, “Die alttestamentliche Bileamiiberlie-
ferung,” BZ 23 (1979), 235—261.

40. 1. Goldziher, Abbandlungen zur arabischen Philologie
(Leiden: Brill, 1896).

41. Meyuhas.

42. Targ. Jon.; cf. Sanh. 106a.

43. Philo, 1 Mos. 294-301; Josephus, Ant. 4.126-130, TJ
Sanh. 28cd.

44. Kalisch, Bible Studies.

45. The many parallels between this fourth oracle and Ps.
110: ne’um (24:15; Ps. 110:1), redeh, “rule” (24:19; Ps. 110:2),
mahats, “crush” (24:17; Ps. 110:6) as well as synonyms for
“scepter,” “heads” (24:17/Ps. 110:2; 24:17/Ps. 110:6) make it
likely that the psalmist knew Balaam’s oracle (J. de Vaulx, Les
Nombres [Paris: J. Gabalda, 1972]).

46. With Targ. Onk.

47. Targ. Jon.; see Ber. 7a.

48. Rashi.

49. Perhaps da “az should be vocalized de ‘oz (pl.) in parallel
with *imre, “speech” (also pl.), as in 1 Sam. 2:3; Job 36:4 (Vetter,
Seherspruch und Segensschilderung).

so. "El ‘elyon of Gen. 14:18-22 is divided into the synon-
ymous parallel lines here and elsewhere (e.g., Pss. 73:11; 77:10—
11; 78:17-18; 107:11; Sfire A.11).

s1. Rashi, Ibn Ezra.

52. Targ. Onk., Targ. Jon., 1QM 11:6-7, CD 7:19, Rev. 22:16
(Jesus), Test. Patr. Levi 18:3, Test. Patr. Judah 24:1.

53. TJ Ta‘an. 68d.

s4. C. Roth, “Star and Anchor: Coin Symbolism and the
Early Days,” Eretz Israel 6(1960):13~16.

ss. M. Weinfeld, “They Fought from Heaven’: Divine
Intervention in War in Israel and in the Ancient Near East,”
Eretz Isvael 14(1978):23-30.

s6. S. Gevirtz, Patterns in the Early Poetry of Israel (Chi-
cago: University of Chicago Press, 1963).

57. A prophetic perfect (without the conversive vav).

58. Albright, “The Oracles of Balaam,” p. 219 n. 83.

59. Weinfeld, ““They Fought from Heaven.’”

60. Ber. 48b.

61. Weinfeld, ““They Fought from Heaven.’”

62. M. Lichtheim, Ancient Egyptian Literature, vol. 2
(Berkeley: University of California Press, 1976), 37.

63. E.g., ANEP, no. 317.

64. Mahats. Its Akk. cognate mabisn is used with a country
as its object (e.g., ARM 1.123). In the Bible, its objects are
“head” (Hab. 3:13), “loins” (Deut. 33:11), kings (Ps. 110:5), the
monster Rahab (Job 26:12); see the Comment to v. 8.

322



NOTES TO PP. 208—213

65. Pa’atei. Dual in form: “temples” or, if taken figura-
tively, “chiefs” (LXX; cf. Targ. Onk., Targ. Jer., Pesh.) or “fron-
tiers” (“regions,” Sym.), since pe’ah means “edge, rim” (e.g.,
Exod. 25:26; 27:9; Lev. 19:9; 23:22) also in its Ugar. and Akk.
cognates (UT 52.68; Krt 105, 193-194; ARM 2.35.7-8; Albright
“The Oracles of Balaam,” p. 220 n. 86; Gevirtz, Patterns in the
Early Poetry).

66. Ve-karkar, reading ve-kadkod on the basis of Sam. and
Jer. 48:45. Alternatively, render “the borders of” since Akk.
qaqqaru means “ground, territory,” just as Heb. kadkod = Akk.
qaqqadu, “head” (kdkd of Jer. 48:45 may be an error for krkr;
Gevirtz, Patterns in the Early Poetry).

67. A. H. Sayce, “Balaam’s Prophecy (Numbers 24:17-24)
and the God Sheth,” Hebraica 4 (1887):1-6; Albright, “The
Oracles of Balaam,” p. 220 n. 89.

68. Some read bene:i sha’on, “the people of Shaon™ (Jer.
48:45; Amos 2:2, parallel to Moab), perhaps an old name for
Moab.

69. The order of the MT, abc acb', is characteristic of Ugar.
poetry (C. H. Gordon, Ugaritic Grammar [Rome: Pontificum
institutum biblicum, 1965], 133; Albright, “The Oracles of
Balaam,” p. 221 n. 94).

70. Yereshah. Perhaps should be vocalized yerushah, “dis-
possessed,” a passive participle (Albright, “The Oracles of
Balaam,” p. 221 1. 92).

71. *Oyevap, literally “its enemies.” It has been suggested to
transpose it to the end of v. 19a (Albright “The Oracles of
Balaam,” p. 221 n. 92). A radical solution is to emend s¢ % to
sha‘ar, yielding: “the gate (of) its enemies will become a posses-
sion” (Gen. 22:17; Ehrlich).

72. Targ. Jon., Saadia, Ibn Ezra, Rashbam.

73. Albright, “The Oracles of Balaam,” p. 221 n. 93.

74. K. Seybold, “Das Herrscherbild des Bileamorakels
Num. 24, 15-19,” TZ 29 (1973):1-19.

75. Kalisch, Bible Studies.

76. Either vocalize ‘adei ’avod (infinitive absolute, as in
Deut. 7:20), read as ‘ad yo’ved (shifting the yod), literally “until
it will perish forever,” or regard the participle as an abstract
noun “destruction” (P. Wernberg-Mbller, “Observations on
the Hebrew Participle,” ZAW 71 [1959]:55) requiring no textual
alteration.

77. Aram. and Syr.; see Targum to Judg. 17:4; Jer. 10:9; Ps.
66:10; T] BB 2:2 (13b).

78. Some add “Kain” (from v. 22) here for the sake of the
meter (Albright, “The Oracles of Balaam,” p. 222 n. 99). Jer.
49:16 and Obad. 4 borrow from this verse.

79. Stm, a passive participle (1 Sam. 9:24; Obad. 4).

80. Some transpose it to the previous verse (after “secure”)
for the sake of the meter (Albright, “The Oracles of Balaam,” p.
222 1. 99).

81. Ibid.

82. Albright (“The Oracles of Balaam,” p. 222 n. 103)
renders “the while I gaze” taking ‘a4 as meaning “while”
(1 Sam. 14:19; Job 14:12); mahk as an untranslatable enclitic (sce
Sam.); and reading ’ashur, “1 gaze” (23:9; 24:1). However, his
reading toshavekha, “your sojourners,” for tishbekha makes little
sense. A third possibility is the rendering “Asher” instead of
“Asshur” (W. Wifall, “Asshur and Eber, or Asher and Heber,”
ZAW 82[1970]:110-114). It would refer to the possible conquest
and absorption of the Galilean Kenite clan of Heber (Judg.
4:11), which earlier was allied with the Canaanites (Judg. 4:17)
by the tribe of Asher (26:45; Gen. 46:17).

83. Albright, “The Oracles of Balaam,” p. 222 n. 106.

84.S. Morag, “Layers of Antiquity.”

8s. Ant. 1.128.

86. Targ. Yer.

87. Y. Aharoni, Arad Inscriptions (Jerusalem: Israel Explor-
ation Society, 1981), 12—13.

88. See LXX.
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89. Albright, however, would read mi-yarketei yam, “from
the furthest sea” (“The Oracles of Balaam,” p. 223 n. 111).

90. de Vaulx, Les Nombres.

o1. Wifall, “Asshur and Eber.”

92. Gaster, Myth, Legend, and Custom, p. 308, following
mainly Albright, renders vv. 23-24 so as to substitute “wild
beasts” for the ethnic names. This is based on Isa. 13:21-22;
34:14: “Howling beasts (’zyysm) come hieing from the North-
land /And yowling beasts (¢séyysm) from the far reaches of the
West /But even as I look, they have passed by, /So too shall this
one disappear.”

93. Va-yakom va-yelekh. For the idiom, see Gen. 23:3; 24:10;
Judg. 13:11; 19:3,10.

Chapter 25

1. G.J. Wenham.

2. D. T. Olson, The Death of the Old and the Birth of the New
(Chico, Calif.: Scholars Press, 1985), 160.

3. Sif. Num. 131.

4.Ant.s.1.

5. Ant. 4.176.

6. Va-yahel (Hifil of p-I-) with LXX, repointed to va-yehel
or va-yehal (Nifal reflexive; see Lev. 21:4,9), a root that goes
with zanah, “whore” (e.g., Lev. 19:29; 21:9).

7. ’El. A construction attested clsewhere with zanab (c.g.,
Ezek. 16:26,28) to describe Israel’s religious and political defec-
tions.

8. For biblical marzeah, see Jer. 16:5; Amos 6:7.

9. Lev. R. 5:3.

10. PRU 3.

11. Ehrlich. The sexual connotation of this term is attested
in an old, bilingual Mesopotamian text: “A girl who did not
reach her bloom . . . etlu la sum[mudu] a boy who remained
unyoked” (CAD, s.v. summudn).

12. Buber, Moses (Oxford: Phaidon, 1947), 193.

13. R. de Vaux, The Early History of Israel (Philadelphia:
Westminster Press, 1978).

14. Rashi.

15. Ehrlich would even go so far as to insist that only the
innocent were selected since their execution was dedicated to
God, and a sacrificial expiation mandated pure, i.c., innocent,
victims.

16. Num. R. 20:23, Tanh. Balak 19, Tanh. B. 28.

17. Sif. Num. 131; cf. Targ. Jon.

18. The Sam. actually contains a different text for v. 4a:
“command that they (i.e., the leaders) slay all the men who have
attached themselves to Baal-peor,” i.e., Moses’ taking of the
leaders was to charge them with the responsibility of executing
the guilty (equating leaders with “judges” in v. 5). This view is
followed by the Targums: “judge and slay him who is guilty of
death” (Targ. Onk.); “let them give the judgment to put to
death the people who have gone astray after Peor” (Targ. Jon.);
“set them for a Sanhedrin before the Lord and let them hang all
who are worthy of death” (Targ. Yer.; cf. Targ. Neof.). This
interpretation, however, runs into grammatical obstacles:
“Them” would have no antecedent and “take” is hardly the
proper word for charging the leaders. It would therefore seem
that all the leaders fell under the decree (see Excursus 671).

19. Cf. also Sfire 1.C.s5 (reconstructed).

20. W. R. Smith, Lectures on the Religion of the Semites, 3rd
ed. (London: A. and C. Black, 1927).

21. R Polzin, ““HWQY’ and Covenantal Institutions in
Early Israel,” HTR 62(1969):227-240.

22. Sfire1.A.40.

23. Mish. Sanh. 6:4.

24. Sanh. 34b.

25. Middle Assyrian laws, par. s3; cf. Hammurabi, par. 153.
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Nusben 1] THE EARLY TRADITIONS OF ISRAEL

:ﬂm for strong be correct, the gloss will be dependent on 32, and
have as ts purpose the deince deimitaton of the conquered

“hey plxrud\lﬂgv of s spicows. Il s d b o of
al narrati of cities would nccessarily have been in-
Cloded: the double occurrence of Iael i awkward, a s the sequence
i ll e s o the Arics, in Heshbon and i ll e s (b
thereqf. There can be no doube that a redactor has
primary E matrial would seem tobe and Ll docl in ol the i ,/
the Amorites (cf. Num. 32:17 as gl  with in Heshbon
ond il the ens (doghis) teref and hen it and Lae o0k all
these ciies.

“This reconstruction of 25 leaves withott a sichwert 26, which intro-
ducesthe poem 27-30. Now it s to be noted that the explanation of the
Americ kinglom cning a Hesbbon, which i o

mes too late in the narrative; it is required at ¢ mention of
thou King of the Amorite. I s therefore i the highet degreeprob=
that the position of the verses in E was before 233b (i
{rom which they were shified by Rie when he inserted 31-332a. They
must have been preceded by some such introduction as And Siion king
ofhe A ok docl i Hesbon bard o e wes ccomped spon
is border.

To substantiate the statement in 26 that Sihon had taken from the irst
or former king of Moab al his land north of the Arnon, there is citéd a
song, 370, Th s of the song i comrupt, In a8 s o/ i 0
be read for Ar (Meyer, ZATW 1, p. 131, Holzinger, Gressmann),

a5 providing a better parallel to dhe high pluces o the i
and becans A i soueh o the Armon. Foc th ods o o beread cithee
it hath swallowed up, ™ with the LXX, or it hath bured* (Gressmann
fol Puresosy, a providing 2 paralel et hath devoned. 25he;
it Sl kg ofthe Amores s 0, explanaoey glom, and s o be
deleted (Meyer ef a ol ok oo s woce lsee 200
ongbauhunnﬁhuluegdgmnddbyrh metre. (And) we have shot
at e t the begining of 50 i difcl 1o whom doctthem et

e js some uncertainty about the text i shown by the LXX. |
reading nd thl et I ehichthl e the ey il a0 i
in the Fibrew, Fuchermors, the word desroys the panllelism. I
would xoemzolwamrmp fa o givn, vehich |

Tohacen by

o the Amories. s uylmzmm( restores the metre of agb,

wes 308 (to Dibon) with three beats. 303 must be farther
26

Svhan ‘u
and also

ANALYSIS OF THE NARRATIVE  [Newbersn, s
‘emended to read Destruction from Heshbon to Dibor and 30b to read
Fire bloweth upon Medeba, ™
28 s thus two lines of double threes; s0 too is 20b, 3. 27abb will il
iato the same scheme if e i b bl b taken with Coe o o Heshbon
(Gray: s Come ye to Hesbon, i b b, Le e iy of Sikon e
ished. 293 is also a balanced line, though the metre may be 2:2.
31 is from Rje, made necessary by the transposition of 27-30. 33, in
‘which the LXX ps o e ol Sy
thereof s to be accepred, is el i preparc for the mention
of Jazer in Num. 32:1b. The absence of a subject to the verbs suggests
s secondary nature.

NUMBERS 21:33-35

23 0 late addition to the JE mnﬂwau,mm “ aly o

16 s aken almost ey from D 3. The sory i o pr-
supposed i s follows,for cxample i Num. 233, wher ol the
conquest of Sihon is referred to

NUMBERS 22-24
3301 s from P, as i indicated by and journeyed .
’MmﬂfM ,c{ Num. 2613, 63, 31:13, 33: 4!.;::, 35

..; u.me“;;: T fece b he o i
Cssieake that i s only P which e lm=l|m w0
dlcjmd.nnbd'ox ‘Balsam story; both the J and E versions of
have a different implication.

Tt e of Balaam, 23:3-24:25, s not 3 unty s ndicted by
she presence of doutlesin the text by the slseation of Jahoeh and
Elohim, which is more matked in the versions than in the Flebrew; by
d;emn:dinianb«wunn:oandn:zlﬂ':b"‘hawkwdnanof

that Balaam had not o
s o ik ind amenpt 1o cbaa bis

gl a7ﬂ' i spech n 25z

eumplcgmmtmwry mxn?mwnhlhcﬂmndnfdmpu

a5t

Iry mmuw,a:m.hmlwmb 13 3a (to many), in

the people_occurs, may containing the

Gl o Heed, Com . ha(mﬁdd)"mthu!das of Midian is 2.
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Numbers 3] THE EARLY TRADITIONS OF ISRAEL

gloss due to the influence of the later tradition of Midianite hosility to
Toracl at this time, cf. 25118, 31:1/E8. The half-verse implies that the
e e o Miodt, s 3 sheefore (0 b decived rom J, s 4B, &
doublet to 2.

In s it s stated that Balak sent messengers to Balaam to Pethor which

is by the River, to the land of the children q‘m; pmpl. ‘This is clearly a
coufcion. - The land of the chvllrm of his people is scarcely ori
Bacnsch, following Sarm, of Hebrew mss,
reads for s people, A.mrmm < as \lu Holzmgc(, Gressmann, smmd
and Eissfelde. Th requi that
lived only a short discance o Mosb (he could make the ]o\mwy
riding ou his 2 with far servants accompanying him, presumably on
fnm‘ Num. 22:22); it also agrees with sentation that Balaam

ume from a northerly direction.** s,m serwll be shown,tthe E

recension of the Balaam story is based on that of J2, this is a relevane
consideration.

In E, 22136, it i stated that Balak met Balaam at Ar-Moab on the
Amon. Since in E, Num. 21:13, the Arnon was the northern boundary:

of Moab, Num. 22:36 implics that Balaam came from the north, and
was met by Balak as soon as he had entered the latter's territory. From
Pethor which is by the River Balaam would arrive from the north;

nevertheless the place is remote from Moab, and in view of the fact
md  sbove, hat according t0 ) Balam lvd nearby, i is pechaps
questionable whether E would represent him as living such a di
ey Einelde holds, thuy eorvecly, dagda vy of Num. 2317,
in  Baaam came rom the region of the Hauran mountans
he maintains can be the the mountains of the east cf.
Gen. 2 2516, 20:1; f0 miu which is by the River he deletes as late
substicution.

‘Apart from fo Pethor which is by the River, 53 (o him) is from J, the
continuation of‘b of mmou"hmwxh 37and Num, 16:12 (Smend);

2 number

ote alo the use prince in verscs 8,14,15,21, tc.
5hb behold, l'lq/ cover llzf ?:u;n.\ly rye) Dflh(l i (:f Ex. 105 J),
implying the presence of Isac b, is also from J; behold, unneces-

sy afe b, beedseionsl e s king n 1 Sbe, and they
o gt mpying that Ll s e e i Moab, is from
£ 1, ol thar & eaple come o o i uﬁam] L
In 6 (v fo Ll prevel, sk ot bt

may smite, s to XX, we shall revail*s (Bmmrh) per-
adventure we shall ,,m.: .:..,' ey i e il b be from B,
since the singular fhat out of the land, implying the

:5:

we |

ANALYSIS OF THE NARRATIVE  [Numbens:

presence of the Iraclies in Moab, must be from J. ‘The remainder of
63, in view of the singular me, il lkewiebe fom dm do(uml\(,
will 6 because of its similarity 2410, 29.
In 7, and the elders ny'Mvdmn isa lzr.n :ddmon, of. 4, and lh( elders of
Moab is ?mbably 2 substiution me hand for he messen q u/
Balak, ct. sa; with the rewards of diviation in thei handindicaes
(m hand) i from gt(cf 17 znd see below); 7bis not its omimtiontu
low; it s from E.
T ShGon® (Bacmsdp Movwinckel et a) as s indicated by the impli-
cation that God will reveal himself to Balaam in a dream at night, by
Table A, and by the ds of. 221415,
Bt Sai6 Gouutcat messengers 235, According to E, the purpose of the
‘messengers remaining overnight was that Bn.lzam ‘might cunnl.lx th.
wch. TnJ 20 such conslion ook plc be Bt
Moab, as s clear from 2aff. Indeed, ] represents B:]nm e e who
Tived by his Ld(mon. of. 72, 37. Mowinckel, recoy this, has
gerin wbich (ot s ok e pendent
upwlm:h J incorporated into his narrative) maintained the interest of
his hearers. BdnmukedbyB:hkwcumezndm Isvacl, sets out
on his journey. The hearers are at once in astate of suspense. What is
going to bappene Will Balaam acaly e he il wordsy The
isode of the ass followe: m was turned back by Jahveh, and
tension was relieved. Nos Wmmmmpcrmmmdﬂdnmgm

with him, 39. The hearers wait in suspense once morc. Will Jahveh
,g.mmmbm No, Blsam reachcs My s ke, 10 2
when
n of ‘blessing
"’“ kel 3 th e haTaory:

a narrative a5 dul(nuy ol s any of the sgss of Genesis,
‘from E, as s further indicated by the
sum]zmy of what men are these with thee? to
m e continaution of o, ad ts which Hlbis again
contrast sent unto me with sent wmun.,.msa.J 11, in
vkkhﬁx‘theopkrhalmmu to be read with Sam, LXX,
Jp;glsl:mm. is from J; vl::lu;cf sbaband. note the use of drive out,

Sm;hnmgﬁuhjxée:mmmﬂallyl:hmg&mf pm‘::;:

Bdum, , as s been seen, ] knew nothing of any cons

o hr i it

st mdedbyt«amnudnm-

e s Teaba (i i, have been he continaion of o ow dsplced
259
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by 7b, E. This speech must have continued with 1724 (to honour) cf.
22137, 24it.

11 has displaced the E consinuation of 10, the reply o which is
contained in 12, derived from E, as isindicated by Bbli. Icsposle
dhat s o o it . s, ci the refusal of
permission communicated by Balaam to Balak's o my in13. 13 nd
14 arc from E (Holzinger ef au asis indicated by the implication that
dhe revelation had beerecived st might, and by prines, cf. 15 prines
of Balk nsead of the usal princes of Mosb may be  redactonal alera-
tion made to include the clders of Midian, mentioned in 7. In 13 the
LXX has Elohim for Jahveh. This may be the correct reading, but since
in Javeh s ot che movth of Bl i sems e hkr.ly that the
Greck rendering of 3 s duc to assimilation to verses 9,10,

T ams (oot o do) re locpareble o, s dcpmdgnl
upon, 14 and so from E, as is farther indicated by princes in 15, and by 15, and by

Fack that 17bis a doublet to aa; and before whatsoever i
b o sppsrd s he inzoducion o thespeechof 11, in _] 17h

tion of 17, and so E; for servants i pmslbly(obcmadwuhrthXX
prince. 19,20, referring to the reveaton a pight, are from E; note alio
Elohim, 20; in 19 Jahveh occurs in the mov alaam, 3s in bRy
the continuation of, and at of the command in, 20, is E, 25
princes Further indicates; with aa, cf. 13aa; and saddled his ass may be a
Tedactional insertion from J; on the other hand, in view of the close
dependence of E on ] in the Balaam story, it is not impossible that E
himself made this reference to the ass, the sole survival of 22€.
“That 23-34 arc from ] i shown by () the contradiction of the
o 30 ) the v of fhue dhrosghoutin 23 Jobek i £ be tead ?
Ebhxm, LXX; (e) bow and fill, 31, sce Table A.** In
Frirpeiie] :&zxd«nﬂy wuthm,cfSyx,an
(hﬁm() e weral in hi has
¢ the orginal maseial in cis secion has beep cxpanded i
caed by: (a) - from 24. (b) Th
situation depicted in 26, no way ot e wich rebes uf
0 The sbunce of api e e e g 27, conrst 2, where,
urther, heri used instead of the as. (d) Wuhhl.tu-ﬁ,n,w]mhwuuld
racher have been expected in the account of the first smiting. (c) The
e oF i e sves doi 30 Hond 1 Vo #m

infelicicous.
lzwmllddzelefoxezppwlba! 23-26 i secondary material from two
hands, 23f being first inserted, and later 256+ The climination of the
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Balaam's

[Numbers 22

aut the tomewhat complicted movemeatsof e siory in i present
32 obviously depen

se three times in 28

i caly i and Paasi's s ey 5o fn ¢ g of he bt
in his making the journey at all, cf. 22.

35, which does not fit with the implication of 37, J, that Balak him-
sclf went and fetched Balsam, is 2 substitution for the
original onclsion of th scion (Wellawen 1 o, scoding to

angel wve caused Balaam to return home. The present
St Veptics the cpsods of ull sigaificence: The command, g0
with the men (note the s e il e e mesngers o Bk
havebemprm throughot Balak's dealings with the angel

ot e
I specch is on of 20b; fhe prines 4&1
nﬁu inces u[MaAb nr'T::mm vers of Balak, also suggests 2
Ty 3 e
36 s the continuation of 21, and so from E; fnrmyumbcxud/!l
a:msdi_Hthngﬂ, Em(zldx) “The double which suggests the
of more than one hand; b, which is in the utmost part of the bwln o

border, mnnmgmn‘w  see Table A), is cither 3 gloss
2t:13,245 o b bee e by Rie from is orighal poston in b

narrative at the end of 39, where his border would be read for e
w:m,mumnm@mm"mmm.mm
Balams refsa to come when by was s o i, the

of 37 indicates that e e
from B e below), 37 must be from . It s it then the continuation

Furtherm s protest implics that Balaam had not come
© =+ J mast therefore have told that Balak, afer wating for some
time for of his en-

E& mmnSHdwn nnnzArfthuab buzu‘iwh;r’:‘ot
rellhausen et al). It may be noted that Balak's words imply that
i bochnTn}ruhmd‘md o that the es
rlnm fas ble m the seer.
e mﬁmf,mmmﬁm
hdhm'ldulb(fmmrlxwal)
39 is from J, the contint mnmufn.umyhmbempﬂwn‘bdby
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some notice of Jahveh reering b former |vmlubmon and command-
ing Daaam to g po s s an adaptaion of Go
with the m
of contemmpt fr Bilak's kmglhlp £ alo the use of men i the account

s dealings with Balaam, 9,20; E may have taken over the term
from ] at his pumr Tholocuion o Kiialhuzth s cetin, butin

ANALYSIS OF THE NARRATIVE  [Nusbenss
place should be read to enguire of God (cf. LXX; Volz, Theol. Literaur-
Zeitung, 1901, col. 3836).

b (trom and he said) belongs afier 2 (Bacnisch); note the before seven
allars. The words were spoken by Balak to Balsam; wnc.)m dhey were

desi
t0say. [€by design, the purposc may have been a \um 0 provide o
ay. Ifby purpos

view
bearing in o vemaon o it mess.
hat ] had him come from the same dirceton.

from J, the account of Balak's preparation for the
uttering of the curse. 40b, and sent to Balaam, is from J; it tels of the
sending of the entrals of the victims to Balzam for b sy, The
J concained someding of tiskin s o be i y the fact

Balak, chough they really

ou ugm[\cancc since Balam el s i omens, but
‘went to meet God. at is, E has taken over somewhat

a feature of the ] narrative, g R gy
menizing glos 4 s fom I he inost part of s 0 be deeed 3.4
redactional harmonization. According

on 22340 above). In any case, it was the ransposition e words
which ld t the nsrtion of Bk Basan n 3. In s ok (LXX,
Elohim) and Balaan's are redactional imesions, made necesay by the
transposition of 4b; s mouh must be e 1
In 7b me is to be inserted after defy, with LXX In 10 who can is to
be inserted before mumber, with LXX, and for fourth part i to
mlitude.+ b (Erom le me) i an addition (Baentsch, Holzinger); che
Sxpresion of « geioal wih by Biliam i badly with the it of
he righteous can scarcely be a synonym for Isracl since the
et (olsingr: o s e rad i sice s

a5 whole, cf. 23:108, then, when the hlcmng was
doired cus, Bask ok kim0 another place, where he could see un.ly

tof them, 23:13, in the hope that a curse
“wihin the range of vison. The combiaation ofthe B narcative with
that of  resulted in a sequence by which Bal;

inthe e s ol (e 5 of. LXX),
frs saw hepeopl. 3 d,..': 1 w(fh (g ey mply cht he
v d. This
demandsa vy bt i e B e
¢ ll on at least those :,'{,ﬂ ciring sccondary: with it belongs the intro-

dhena par only,an nallyall of hemagain. Thisobviouly emptied
of significance the limitation of the objective on the second oceasion.
The editor therefore inserted the utmos part of in 22:41 (Smend).
Bomolad, th scn of th fist stemp of Bk i B, & 10 be
identificd with Bamoth, Ny last station of the Israclites
before Pisgah, according to y not in
the teritory which the el il wyviestio
o, Box bing unde el cotrl would b casly scxmitle o

‘That 23:1-25 is from E, i
is indicated by (a) the use of Elohim in 4, and, accepi
ing (0 Vi .42.1656; ) s of o, m."f) the Aramacan
rigin of Balar, 7 cf 3aisay (9 i (Balaan'
sz of. 22:38b; (z)wh‘zhmlsu mme’ 11, cf. Gen. 20:9.

2 Balok and Balaan i to be deleted with LXX (Baéntsch, Smend);
Lhnu ctof ffd s s che e ht of i i Bl . 4.

jmis t0 be read for Juhvels, with the LXX; probably for
262

Xk
') mad, |

Toa,
dnnory ﬁ:y of 9. 9b (g::m Lo) s also secondary, in that (a) it dcﬂmyx
the mnplnc g the poem, which
each containing two distichs, 7b and on08; (8 it pecic]

the stsmg to0 long in view of Balak's sudden consternation in 1%; (¢)

it breaksthe conpctionbetween 8 snd1c¢ (4 a peopleis awkward in
view of acob and Lrael in 7 an

In 1 for oo it be read Flaki, with the LXX.

13ais overloaded. I has been changed consequent upon

Jace would have been emptied of all significance. Since in 24:2
B ws m;:‘xuwhokpu‘g.m,x,mmuwmdmauwm

s0as to w]a:zr;nn resiontha fom the op of P 2yt o

n?:; that the scene. e m 3:::,: (in E)vmlhzﬁddo[nlu

DR ﬁ"’f;J:;‘f"l’:ﬁ“ i Feedd i

t0 23:28 by Rp. Pmntagmnwﬁ::bmﬂsnth:hmﬂ
y occup!
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bl ol 0 Bk The Isralites were now no longer en=
amped there, but were spread throughout the recently conquered
Amerite tertory: consequently only 2 part of the people would be
visible.
It to be noted that E represcnts Balak s being now familsr with
reparing ng
e e eeord, oot b b wmmmdcdd.lzmuby
Balaam. It would therefore be unnecessary for Balsam to tell him to
stand by his sacrifice, while he went to meee God; Balak would be
equally familiar with this pare of the procedure. Conscquendy 15,
suspicious because of the lack of a subject to said and of an object to
meet s to be stricken out as a later addition, possibly by Re in prepara-
o o th st 4¢r In 16 Eohine s 0 b e o Jaboeh, with
LXX and 3 nunber of Hebrew mss. 17b (fom and Balak), in which
Jahveh oceurs in the mouth of Balak (the versions do not
“Elohim), is also an addition, possibly part of the same g o
absence of any cquivalent statement afier 23:6, and the grammatical
ambiguiy s o the subjct of ook up in 18, a5  reul of s inclusion

T the poem 18b-24, 225t be deleted (Buenisch et e an s
, occasioned by the similarity of 242 to 24:92; 23 is 2

variant to 21%% 23b, it may be noted, is a six beat line, rather than a
double three (Halzm ). The pocm then fall into four strophes, each
containing two distchs, 18b,19a (to repent)*; 19b,20; 21; 24.# Tn 20
Bradls Imih el 00 be ead with Sy, 1O 1 will bless; the

succeeding d n be rendered, and I will no, et

With o the B naceative bec
told of Balaam's dismissl,cf. 24:11,25. Certainly Balak’
which can only be a prohibition of further ‘cursing’ of the kind Balaam
s beom groviling, caniot i the eegiaal e beeu fllowed by'sn
account of a third ammgﬁ‘lo procste the discomiemcs of lracl, Thit
24ababaf, ms thereors be from J,  2y0kachagn (o enbers
ments), 2a (o tribes) arc ge from the hand of Rje,
furthes caborated by l}g{(& thlh:uu:n e, 27 is based on 23:13,
pattem the bty o
hnp:ihxnxmaypl:gGodw:hmgehumnimf their
in in that resent Balak as again having o be
e skongh  Fogah b hd made Fri

occasions Balaam had gone to Aoy
dicting 2333, cf. 23:16, according to

told whzz to

ments, thus contra-
‘which he had gone to meet God.
264

and Proverbs 30:1 thes arc the

ANALYSIS OF THE NARRATIVE  [Nusbonse
isto explain
e venceof ] bctw:m:x 36, 16 and 24:2. 23228 s from J,
the exception of the words that lrmkah down upon the desert which
belong 1o 23:14, E, qualifying wﬂ . The dave was moved t the
oot position by , who took Jeshimon (desert) to
o e . of Gilad, b Bthfeskiodh, < Num, 3349,
the sne of el foal el camping plac i th plin of Mosb, . e
sonen end ‘According to Rp, Isracl, throughout
negotiations b coveing the fuce of
et (of Mosh) s ), sl n che ormer Amori riory, ¢
inE, but encamped in'a body on the plains of Moab, Num. 22:1 (cf.
olinger). Thérefor,the racie wicked from the pont which over-
looked this camping ground could only be the final one, so he shifted
that ooketh down upon the deset from 23:1.4 to it present place in 23:28.
22t wibous s e originlly chawcdxl: cdoin) s howewer,
ypmb;.bl:du!r top PrﬂrnK)exm itution for the J loca-
e L
Jo

that is wd u,m il n,,m the people diwel
s Mofi"ﬁu. g i e o,
secing there their fnis, 2435 fents s not to be craly
1, 1 Kings 12:16. 2a (to tribes) s from the hand B ke s
phesion to bis e hat sracl was encamped in 3 body on the phln!
of Moab.

by ab that n.x..... is scing gy :M ﬁm time; () the dnnged

nﬂmmd[mgb (from oo W e ldennry of . exep for the
transposition of clauscs, with Gen, 27:29b; (¢) and Balak's anger was
Yindlb, 10, <t 23:3336; (§) the dependence of 11b on 22:37b.
s possible that for Spiritof God in 2 there originally stood Spiritof
Jaih. Whie thee i o manwserpt o verson suppor for sich 3
u!nn:urluwcmﬂS.m. echaps not without signifi-
cance for this passage i Sam, it which s scrbes
mth:wwerefl.bcs of Jahveh, begins with the same Hebrew
m--aanmu%n F, and apart from Psalm 36:1 (Heb. 2)
only occurrences of the word used of

The extof the poem 119 precns s
saith one word in Hebrew at the beginning of

265
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deleed, on metricl grounds (Severs, Hlainger, Mowinckd). For
was closed is t0 be rcad is clears® (Wellhausen et als cf. LXX). ~ Al

4aba (to Almighty) Bacatsch et al insert from 16 and knoweth the know-
fedge of the Mast High to complete che first strophe of three distichs.
“This assumes that falling down and having his eyes open is an authentic
part of the poem, which in view of the recurrence of eye, cf. 3b, is

doubtful. The words scem to describe the effects of a trance, and are to
be regarded as  gloss on the obscure whose eye isclear of 3b. I they are
( mmm nf two distichs,

deleted, the introduction to rhc I&‘ocm will
3b.gaba.* And is to be inserter
w mss, for m:mm] reasons (

with Sam, Val,
ch et al). 6aa (10

‘b, already evident. ** This similaricy a once suggests that 6b is a
variant to 64 (to sid). A further argument for the sccondary nature of
6b is the face that the alocs trce is not known in Palestne (see Aloes,
v, Bib), o that a reerence to i soggests a e author (e von Gl
Holringer) 1Fas o be read for s lgnaoes 3 s tentatively sug-
by Baentsch and accepted by Mowinckel (who

s b resicshe mention of e et e ) i dxﬂ'mdw
is removed, bue there emains tha ried by ch unsiabilty of the
keaing lrues tens o, grest trecs, apecilly afe Ga. Furtherm

the cedar does not grow beside the water (Ceder,in Hnn) Wit be held
that cedars is a substitution, due to the influence of which Jahvel

hened {6 B 1o41) o the mame of e ote o parallel o
iglc che iy comed by the nfamilsity ofhe sl e o

s of the tme oF ) seapptans, For these sessoms 6 35 00 bs
r:]eﬂ:d. as a variant to 6a.

(and .. .mmg i to be read, with LXX, and his arm is upon
mmy pooplets (Chegmels andh ermtho-bads of shis e ight
ations trembler»* (Cheyne, Mowinckel et a) for aa. This gives a line,
the yrich —he prowess of the mtion i of the sme

nature as that of 7b, the might of the nation’s king. 7bb (from and his
o flacks s s i s e
has dropped out (cf.
in7ba, ly above y
well be due to the fter inclusion of the oracle on A

£ malck, 20.
T tee o e sud oo ct:. 8 (e e sl musprsmﬁmn |

is metrically too long, and in content site through with arrows i incon-
grvous with the metphor ciher of the wil ox, 3 o of the lion, g2
None ofthe atempis ¢ he esoration of 4 15,

Holsinge) wich inview ofth Ageg

ANALYSIS OF THE NARRATIVE  [Nombersay

with the figure of ga, is saisfactory. The
halfoverse: 'Lm is miny an explanatory glowson b o which and
smite (them) through with his arrows was later addet
em s incoded by nhis v conssedthen f s s
5.687,8, and
It ll into four parts, an introduction 3b,4aba; an apostrophe o
i description of Isracl’s coming greatness, 7.80,02; and a
conclusion, gb. 5,62 are xmrkgd off from 7,82,9 by the fact that in the
former lsracl i addressed in the second person, and in the latter referred
o i th third person. 1t shouldtherfore be recogaized tht these two
= o the s compotion have e decivel o wo wepi e
. Furcher, the third part, 7,82.08, is A T reicig
hﬂd s conguest of one nation,is with diffculty the continuation o 7;,

i 8 introduces a extzancons thought e

The menion of Age provide ek 0 e e e 85
i, Although 1 Sas. 151 a late composiion, a s shown by the
position of Sume e, i bued tn 8 werdy wdiion

¢ ‘Smith, Samiel) of Saul’s conquest of the Amalekices.
Sl mimce id xtend no Judshisshown by the resenceof
the Southerner, David, a¢ his court thercfore by

e oss mpesable tha he came ko conflict with the Amalekits.

In view of the unfavoursble treatment accorded Sml and his carer,
improbable that

ot Amalek byt he

especially in the later strands of I Samucl, it is hig
the author ‘would have invented a story of the

w:elmwd.mmulh:nmdm DﬂSnln-lsnbmdﬁid-mmﬂ;ll

ancient Judges 8:20f, 2 evidence of an old wradition underh
resent Agag narrative. 'nmxwry must have some for
Bt Saul’s defea of the hated Amalekites (cf Ex. 17:14f) ws the

cause of great rejoicing, e ssagesd, v ccbrted
by a song of exulaton, composed of vrses 7b9a ofthe
consideration:

e ot shve Al

s o, he it dov a3 fon,

“And as a lioness, who willstir him upt
mwddghxmmummm powerful
oo Teft slone. This was not understood by the author of

--v-hnguaxmmaplmw hat the lion was doing lying
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down; a later writer, abandoning the metaphor, added be, and smite
(them) through with arrows.

“The song was later brought up o date by the addition of 7a (as
emended above) which celebrates Isral's victories over other peoples
besides the Amalekites. 82 was added when the exodus had become a
vital partof the tradition of the northern tribes, with whom the original
song obviously originated, since it celcbrated the achievement of Saul.

composite poem then lay before J, who found a place for it in
b i by puring it i the mouth o B To e prfned
the apostrophe, 564, from another source. 3b,4aba are his own
duction®** .t s, s 0 (e Gom. 3729%)
his conclusion, ada%;m\g the whole to s conex.

If this analysi correct, a strophic arrangement can
scarcly be expected. 1t i the belcf hat such 4n arrangement mist
xiot which has prevented hitherto th recogition of the composice
nature of the poem.

From 1015 0 be dlted the redactiona s e tnes (Do o

their dependence

upon 22:18,38, E, and on the other by the occurrence therein o

messengers, 12, and Jahveh, 13. 14 was originally the coninuation of 11;

i st of cours have becn preceded by some such sentence 3 and

said wnto Balak, and has suffered some adaptation by Rje as 3

i o it of 11 pomibl tha part ofthis aieracion

was the excision of a reference to the Spirit of Jahveh coming on

Piloca b thonih thiet by 5 e sy e e ey
well have taken it for granted tht the possession sill continued.

15€ introduce the originally mdcpendm! poem contained in 17b;
16b (fcom who seth) i t0 be deleted as an insertion from 4b; that s, to

introduction, substity for who sceth the vision of the Almighty, and
knoweth llm hmwledge t)u Most High. In 17 for shall come forth o
be read anh."- with I3, Vul, Syr (Wellhausen @) d.e
I:Drmpnm may Wc“lum sug
hearing o o et ks by Tha o St et x!pln fipess
rendered fGamn' ZATW, 1925, pp. ;oxc Mowinckel), thot
SN o s
crown of the head with Sam, cf, Jer. 48:45 (Bacntsch et al). Whether
Seth (Sheth) is to be emended to tumut, following g e s with

Bacatsch (hesitandy) and Holzinger, and adopted by the English trans-
lators, is questionable. Moab in the first mzhm of the line scems to

demand 2 personal name here.ts+ hupmnblerhuvh:Mmbmm

ANALYSIS OF THE NARRATIVE  [Nusbesy

arded thmseves a pecularly e sons of S i wdion may
W have difird from o perved i G
As 7b,g in the preceding oracle had ok of sl
over Amalek, 0 17 alludes to David's sbjoguion of Mosb. I
8:2. 17215 J's adaptation of this mat rhamwx.\lh:ﬁmngmd:g
mouth of Balsam some centuries before the risc o
25, the conclusion of the J story (with fis p’ﬂr( cf ,h, sl 1),
followed immediately upon 17. 18-24 are a series of la
20001234 dicas this s regurds the oracles they lnroduce J oo
o have mplied tht cithe the Amalekies or the Kenites were at the
momen within range of Balaam's vison; further cvidence of a lter
dar s provided b e eences o Asyrs 33ba. That e ol
m, 186, s an additon is suggested by the facs (o) that an
garding a people other than Moab Rty Sowie
dectared ipeation in 14 {cF, Baentich, w) and (1) d.\ax it
i the carse o

- ennie) s 100 Tong and 19a (t0 Gominion) 100 short;

is be sified from 182 t 198 (Baesch) which it be
= i oo, ot 0 fghe i xeis. 1413 o0 Sl o

] glﬁalm e ‘member of the distich. 19b (from and shall)

t0 be transpos position occupied by 18,

which st be struck ovt with the ueepmn o Sei the only origial

word inthe sichos Seir s to replace the vague the dty of 19b.
plewhmenanum:bgmck “This s said of Edom

i ﬁmllwﬂdamﬁdkum;hmnmswmﬂdevmnuﬂyﬂl The

‘The inclusion of

insertion may well have been made during the exile
dheorace on &

Amalck, 20, may hay
ting that Balaam should predic

oracle s a mere  and, since
:flaxnm;ls“,u) ‘ﬂw a’wmmh o
the inclusion of the oracle on the

e What the e o
Keaites,atf, i s dificle 10 2. Th:reunoﬂﬂmanofmyhmuhry
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on their part to lsracl; in fact they seem to have been consistendy
ﬁ-m-dly of. Num. 10:20fFas reconstructed above, Ju. 1:16, I Sam. 15:6,
ossibly, as Wellhausen conjeetures, Kain here refers to the
szmuns o in e fourh cenary presed into Edomite terri-
tory.s++ If the Nabatacans be meant, then Asshur will be the Syrians.
ol s e o e, f. 34 (Daencht o). 33Tmuse
come from the Maceabacan period; with 24a cf. D:

NUMBERS 25:1-5

Since 1b (from and the people) and 2 refer to the presence of lsracl in
Moab, d\:y are from . The change of subjct from Lyac in 1a o the

ANALYSIS OF THE NARRATIVE  [Numben3s

woNBES 32
That Num, 32 is not a unity is indicated by the following points,

among others:
(a) Came nur. 16, is a doublet to came, 2.

) The lis o cices i 3 occurs ity with addicons, in 34-33.

9 n 19 i s implie it the gt of land east of the Jordan
has already been made to the tribes of Gad and Reuben; in 20-26
negocatons thereto are still in prog
the heads of the tribes are instructe o g
and Reaben when they hallave Rilod o undertaking of 27;in 33

lanc

Further support for this is o implication of 1,2 that the
lx‘nehm were living among the Moabites, not concentrated
ace.

in one
Shittim as a station, cannot be E, as be
;itis from Rop, inserted for the same

T epason of il i ot confiionox a0
doublet of 1b;2, and 50 E; 3b is accordingly J. 4 and s are doublets;
5 obviously belongs with 32, E. 4, inits orginal form, s thus from J:
but the double reference to Jahveh in peon in 3 peech
drosed by him o Moss is impssble; i el s theeloe 3
gloss, intended to remove any implication ofxdolzrry from atkieie the
sun.'4b was not originally part of the specch (cf, Gressman), but,
ol ol the v g of bk WA B fom Lo, m-
clusion of the account of the fulfilment of the command of 43, the res

¢ narra

only fragmmun]y, J must have told ofﬂnc fmm in whwh ja.hvdx s

ange (36 manfeed il an, s b v, of e exccuionof

the sentence pronounced in cr, the command in 4

Holsinger pots ou tha l the chif of th peole contd ot have
§’  and suggesstht e is o acus betwoen 420 o0

Maxr andtab E must have elaborated to some extent

‘The passage has been used by Ry as an introduuction to the P narra-
tive (redactionally claborated) of 25:6-18 and 3r:1-s4.
‘At what point in their respective narratives the J and E stories of
Nnm. 25:1-5 occurred cannot be ascertained,
fumbers 26-31 i P material throughout.
70

e land to them.
s e e of Gad and the childen of Reoben reply 3
speech, 28-30, made not to them but to Eleazar, Joshus, and the heads

% Db ol

() The half-tribe of Manassch is abrupely mentioned in 33 (cf. 39)

shough et ony the s of G and Resben have appeared 25

interested in the land east of te Jordan.

Quitespre rom 715 on whic s beow) there st & munber of

characteri

s occurring in + The sequence
Reuben and Gad, 1 (nagavulGadandRenbmmd.\:rﬂznfdm
claper). o oo

208, u 17, 22:9f, etc. Eleazar the
ek, 3 28, cf. 6, Num.
cads of the f.ﬂm ojlht mhx, a&, cf._]mh u 19:51, 21
Gilea, 29, cf.Josh, 1756, 339,13,15.1% abn o gt 2,4, poses
 sion, 5,22,29,32, inherit, 18,19, subdue, we possessions, 30, se¢
Table

u.mrdln evident that there i considerable P materal in this

e ﬁ?-em, derived from P narrative, paralll to

nhmeof 53 . of the llocation of th land s of the Jordan e

:d and R:uben In Josh. 13:15fF there is con

awam in this connection. While it is of i

} el l;lsﬂ)wunngmaﬂypmddby
Some statement of the causes or cvens lading to Mose”acion i

improbabe i not imposibe thc o s

sented the tribes ukﬂg (s,md) serces baveallowed

the material

against Bacntsch et
lhhnd ‘}:g mdaeHebww mdn«hd&wﬂ‘l”athdﬁﬂmg]’
a7
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Mosb, his would account for his ignoring of Num. 21:12-20, the inclusion

of which indicates that Rp favoured the older representation (JE) of the

‘march around Mosb, Ttis difficult to suppose that the compiler of Num. 33,
b 4 b

Paran in
ot regarding this as a definte localicy, intended to represent Rithmah and
the placcs immediately following in the list as situated in the wilderness),
should have broken away from it sfter Iye-abarim, without the backing of a
teadition other than that in Num. 21:12-20. It scems necessay therefore to
postalate that a rival (P) lise of staions sl existed at the time of the com-
pilation of Num. 33:1-49. This being s0, Moseroth, Bene-jaakan, Hor-
haggidgad, and Jotbathah, may well have found a place in it, and if so, they
must have occurted priot to the arrival at Kadesh, since P, a will be shown,
epresented.the march from Kadesh as being made directly through, not
around, Edom. Ttis, of course, possible that the compiler of Num. 33:7-49

De.10:6f,
unlikely,in view of the change in spellng, for elsewhere he reproduces the
names mentioned i the Pentateuch in the form in which they are there
given.

70. Dibon, Jer. 48:18; Mosbite Stone, line 21, etc. Diblatham, Jer. 48:22;
Mosbite Stone, lne 30.

71. Whereas some commentators (Smend and Eissfeldt) emend the text,
with XX, o W3, and from Beer, others (Budde, Bacnusch) hold that
18b i the conclusion of the song, T2 being not a place name, Mattanah,
but lierally o gif deleing the 1 before 3799, they tanslate a giff fiom
e deset; they thea emend and from Mattanah in 19 to and fiom Beer.” 1 this

NOTES TO ANALYSIS [Numbers 21,32

NUMBERS 2122131

7w

74797

75. TRy

76, What the verb was it is diffcul to conjecture; T30, he hes cansed 10
wander, i ateractive, but fits badly to T3Y, captiity. Possibly 393 is 3
corruption of some word more suitable to TI-

7. 129, the ey, is with diffcaley the sub li
T3%; and 1127-7¥ 11290 is impossible. T3 s best taken as the infinitive
absolute, and 2 should be restored before 1120 from which it was dropped
possibly when 3K came to be regarded a5 2 finite form requiring a
subject.

78. Omitting B (read by LXX as plural of ¥K) a5 a variant o the
corrupt B, 30a (Bacntsch); pointing 1), infinitive absolute (LXX reads
it as a verbal form), the 79 preceding it being deleted as an insertion made
when B3 was taken as a place name; reading for the second 79, 79, with
two Heb. mss, Sam, LXX; reading U8 for W, with LXX; f. the point
over W in MT.

79. Towo words are used for crse in the narcative, 79§ in 22:6,13, 2377,
and 33 in 22:11,17, 23:8,11,13,35,37, 24110. Holzinger assigns 22:6b to
E on the ground that in Gen. 27:39 J uses the form T3, not T33P as in
2365, a0d T, ok W He then notes that in chis E verse, 22:6, T is

lightis possibly
in his narative; it i Israch

tha 337
1 to the inci 337 nd "W s e o and B respec-
with Baentsch

are still in the deser castof the teritory (then) belonging to the Amorites,
There s a third possibilty, that, in view of the absence of an article, 137AR
it here a lace name, as Geay- I this be s0,it would scem there has
dropped from the text afee 183 and from thence o Midhar.

72 Reading P with Sam, Vas; cf, Num. 23:28 (Bacnesch eral). No
change is involved in the English.

388

dr-ndoﬂmby implication.
umumhma.ﬁmwm.ms«mmsyr,m No.
change is involved in the English.

81. The received reading his people might be a correction ocessioned by
d:hmduﬂypmcdngklhwwmnbydnw of. Mowinckel,
ZATW, 1930. Mowinckel rejects Ammon on the ground that
;humyhywd:gm&cxo{Mub ‘whereas J2 has Balaam come to

389




Nusbes 32,35 THE EARLY TRADITIONS OF ISRAEL
Beth-peor, 23:28, by way of Kiriath-huzoth in the south. Mowinckel there-
fore suggests that the original reading was the children of the east, Bur, as is
noted below, he top of Peor, 23:28, may well be from the hand of Rje, a
substituion for the place named by J2, made to reconcile the narrative with
the geographical implications of Num. 25:3. Nor can there be any ceruinty
a5 to the location of Kiriath-huzoth. Mowinckel apparently accepts Dill-
mann'’s identification of the place with the modern Kurejar, northwest
of Dibon; Abel suggests Qerpe, some seven miles to the norch-cast of
Dibon.

82. See below.

83. Pages 640ff.

84, TR must mean land here: cf. Ga that 1 may drive them out of the
nd.

85. The present 221 will be due to the influence of X in “P preceding
and of ¥R following; cf. also 2% " in 1.

36. Alio "PNIRY 2, stand m the way against me, 34, f. Ex. 5:20,

75,

87. In 33 for "PX read "%, with LXX, Vul, Syr (Bacnesch ef af); the
‘English translators have tacily accepted this

88, Note the use of 19} in 25, not in 23£.

89. The idea that Balaam saw all the people on the occasion of the third
(i the only) atcempt was read into the ] story by Rje, who was influenced
i chis by the face that the extent to which Isracl was visible to Balaam was a
erucial point in the progeess of the E namrative. Actually to J chis was a
matter  one which he did der. He could
not have piccured Balaam physically secing all the people from one point,
fo ey coeed e s of e v, Seefrtesth commenton 2338, 4
below. that in E the emphasis the fact
that Balaam saw all the people at the first attempt, but rather that he saw
only a part a the second.

0. Taking ¥37 as 2 cognate of the Assyrian turbu's, meaning dust, dust-
cloud, crowd (Haupt-Paterson, SBOT); the parallelsm between 10aa and ab
is thus complete.

91. And OB with the meaning but, only, not occurring elsewhere except
in the redactional Num. 32:35, i suspicious.

390

NOTES TO ANALYSIS [r—

92. This distinguishes it from the other Mizpahs, Gen. 31:49, Ju. 10:17,
Josh. 113, Ju. 201, Josh. 15:38, T Sam. 2213

93 Or a gloss on (x mistaken interpretation of) ¥ in 21,

94.In 18b is to be read for “¥, *?% (Baentsch, Mowinckel); in 19 for
13, 13 ¥ (Sicvers, Baentsch); no change is involved in the English.

95. 24ab lacks one beat; possibly ¥97 should be inserted.

6.8

o7. T mERg-

987K is 1o be deleted from 4b on metrical grounds (Bacursch
et al); the word is not contained in 16b; 1o change is involved in the

99. Taking ™91 25 a contraction of M Mg ef. Holzinger, who would
read 8 R

100, B3 and GYS; M 793 and M 983; °93 occurring in both
lines; and 7 and B9 bearing a like meaning.

101, BNV

102, '3 EBY3 WD

03, 1rmn EakY o

104, Point XN (Baenisch et ). No change is involved in the

English

105. CF. Holzinger, where a recapitulation of such attemptsis made; also
Baentsch and Mowis

106. Reading B, (cf. Dillmann) for 8%); the change was made by J
when he put the words in the mouth of Balaam.

107 I¢ has been suggested above chat 8b was inserted subscquent to the
inclusion of the material in J; it may, of course, have been in the song 25 ]
received it

o8, Unles ¢ wnv.hc teaditonal formula with whichth ser Balam was
Jahveh

dosnmappard:a:m.
109, 120
110, Furthermore, it is difficlt to account for the corruption of TR
w Mg
xmlnnpninxw,\fs-mmdpohankhcwmmmwm).
No change s involved in the English.

391
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112 332 997 for 3PED T the corruption of B to B (the old Hebrew
forms of the letters are very similar) took place when Y#K, the object of
the verb, was accidentally ransposed o 18,

£33, T3 The atteaction of T, 213, 222, for P, atb, may well be the
reason for the present position of the distich.

114. 73K *T¥, 20, s curious, and may pechaps indicate a corruption of
the text.

115. 1€ 21b originlly formed pare of the oracle on Edom, as suggested
above, it was probably transferred to its prescnt position by the interpolator
of 2132,

116, With 8 9593 (possibly corrupt) cf. B399 P¥ Dan. 9i27, 11331,
s

NUMBERS 25315

117. Pointing 3¢

UMz 32

118, With B8, numerous, cf. Gen. 18:18, Ex. 1:9, Num. 2216,

119, WY is 2 scribal error for 92N, cf. LXX, Val, and Ex. 13:
(Bacnisch ef al). No change is involved in the English.

130, TIP3 7395, 19b, bears another meaning than that in 19a.
121, Read 190, wich Sam, Vos. No change is involved in the

122. Note also W7D, contrast T¥%, 1b, J.

123, imply i
of Rp who has made use of ] phrascology, and that he inserted the section
for the purpose of exalting the position of Eleazar. Against this, however, is
the repetition of Moses in 29, aftet 28, and the awkwardness of the tribes of
Gad and Reuben replying to a speech made to Eleazar ef al.

124. Alio point §737%; no change is involved in the English.

NOTES TO ANALYSIS Dt 31,334
DEUTERONOMY 31

. The LXX recognized the unevennessin 15 and deleted i the ten and
e pillar of doud.

DEUTERONONY 33:48-52
(wunseRs 27:12-14)
"DRUTERONOMY 34
2. In Num, 37:12-14 the same command as that in Dt. 12148-52 s given to
Moses, and in almost identical language. Both passages are accordingly in
the main derived from, or dependent upon, P. Since in P the account of the
i d would st

by the account ofits ulflment, it may be assumed that Dt. 32:48-53, fol
Lowed asit i by DE. 34 (DLt 33 i of course non-P) i the original, and Num.
27:13-14 an insertion by Rp, dependent upon it (Baentsch, Gressmann;
against Smend). The text of neither passage is as it eftthe hand of P. Rp's

ment of Joshua to some extent a consequence of Moses” prayer, Num.
751517, (Another example of Rp's care for the reputation of Moses, cf.
) Nam. 27:18-23 is Pg. This represcnted the

Joshu 33 due ntirely toJahveh's d. To

il dicated

this Rp pr 1517, of is
by the occurrence of the God ofthe spiisof el fesh, cf. Num. 16:33, ud the
congregaion of Jahveh, cE. Num. 31:16, Josh. 22116,17, nciher of which are
found in Pg (Smend). Then, to provide an occasion for his petition of
Moses, Rp inserted 12-14, from the account of Moses' death, Dt. 32:
4852, 34
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Num. 21:4, and encamping in the territory of Moab to the east of the
Jordan.!

(Num. 16:1) And Dathan and Abiran, the sons of Eliab, the son of
Reuben, (2)rose up before Moscs ... (12) And Moses sent to call Dathan
and Abirar,the sons of Eliabs and We will not come up. (25)
‘Anl Mosesrose up and went unto Dachan and Abiram; and the clders of
fsraclfollowwed him. (27) And Dathan and Abiram came out, and s
at the door of their tents. (28) And Moses said, Hereby ye shall know
that Jahveh hath sent me to do all these works; or | have not done them.
of nine own mind. (20) If these men die the common death of al men,
dhen Jbweh hh no e . (go) But if the ground open its mouth,
and swallow them up, then ye shall understan
i Jae. (32 A o oo o e, e made s ofxpﬂl(m?

E

these words, that the ground clave asunder that was unde
and they, and all chat appertained to them, weat down alive into Sheol
(s;) And allraelthat were round about them fied a che cry of them,

s been argued boves s the relionsip xiing between the
Restonins g be ot thes in the J1 narrative, was

cxablubed sbiccaat 80 e focstion of e latie = the vickuky oF
Hebron. ‘The story of the revolt of Datham and Abiram, Num.
1611-34, suggests that certain Reubenite clans resented, as an attempt

(o ik the bl independence he clam of he souther ribes (o e
claim which i implicic in J1) that, because they were,
e e e e
tradiion, leadehi, i no contl,of the conederacy belonged to
m de jure. Ja in this story dramatizes this recalitrance of the
muhu.m i he sigmatizes s saclege, vl agine e
imsc] bestowed upon Moses the exclusive authority which,
i bl dea, b puned 4 b scasioes, tical pricsthood.
In the tomgu&mun of €0 005y 1t may e ok mnie
which attributed to superatural causation a
smkmg emologhl Gomes Iocod 2 Rk oyt
«« (Num. 22:3) And Moab was sore. zimd nﬁ]w pccpl:. because they
were many. (4) And Moab said, Now i that

THE 2 DOCUMENT WITH COMMENTARY
i toundshout s, 2 the o lickedhup e gras of e ficld. And Bl
Zippor was kmg «( Moab at that time. (5) And he sent
mmgm to Bakam of Beor, to the land of the ch
oF Amion 10, cll i, sying, Tebold, e s 2 people come out
Egypt: behold, they cover the face of d. (6) Come now
herefofe, 1 pray thc, cue av this Fepls o d.q are t0o mighty for

Ticact i Llmd, s b whots s ot B om0} Ao e
came unto Balzam, and said unto him], (11) Behold, a
peopiscome out o Byt i covreh the e oftheind:now, come
e them; dvm wure 1 shall be able to fight against them, and
great honour
(:3) And Jahvel's amger wasKindied becawe he wents nd e angel

of Jahveh placed himself i the way for an adversary against him.
awen il epon i e, sad i o eovanc wese whis i (n; And

the 255 saw the angel of Jahveh, and she lay dovwn wn

Balaam's anger was kindled,and be smote che s wichhis s, (28) And
jahveh opened nhz mouth of the ass, and she said unto Balaam, What
ave I dane unto thee, that tho bststen e (39) And Baaa e
unto the ass, B«Ause th. s mocked me: 1 would there were a sword

A not 1 dhine npoﬂ which thou hast ridden all chy lie long unto
chis day? was I ever wont to do so unto thee A,.am.. (1)
Then Jahveh opened the eyes of Balsam, and he ss Jja.l.m.
{anding in the ay, ith i oword devw in e isifen
hn!, ‘o his face. (32) And the any dn[j-hv:hmdunm him,
Vheton lm o smitin tine st beheld, 1 i come fothfor s
, because (34) And
Balam said unto the anfel of Juhveh, 1 have sinned; now therefor,
i€t diplewse e, il et o bnck o, ) And e agel of
shveh Biamn® i (1) Ak Bl mid o B
Did I noc wm:dy end unto thee o call theer whereore camest thou
o unto mez indeed 1o promete the to honour .
), And B et GEh B AL sad vy - K hosaeh,

his border
ozmlndthch.mdmnaﬂduv?{ (a3 x!) ek ok e

Hu}:w(rhqmv)h]«ne’*hﬂl.i*mux T oyt o e, g
$Pges ot

“The ribe of Reben may, of course, have had contace with the southers tibes before the
...xf.. o from i e ahove, pages 0L
g G oo, i, g 235 Thi ot v s Ty G i et vty

"

(a)Andd:Spm!n(Gﬂd (VJahveh 1) came upon him. (3) And he took
up his parable, an
The oracle of Balaam the son of Beor,

The man whose eye is clar;
(4) The oracle of him who heareth the words of God,
‘Who sceth the vision of the Almighty:

559
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cody sty s, O e
and fy abemace, O ol
Asvllyswhch b i hah sprcad foeh,
s by the river-side
Betore i gt naions ;mnl»lm
And his 2rm 1 upon many peoples,
‘And hi kg bl b highet han Agag,
‘And i kingdom exal Al
God beingehhim forth ot of Egyp
e th i wee he srength of a.e wid-ox
(5) He coucheth, he lieth down as 3
o 2 Homes: who sl ouse b upt
Blescd be every one that bleseth thee,
‘And cursed be every one that curseth thee.
(1) And Dok ange s kidld gt o, d he smote his
<ogecher; an id unto Talled thee to curse mine

cocaics, ad, bdmld thou hast altogether biesscd ﬂx‘m “(11) Therelore

THE J2 DOCUMENT WITH COMMENTARY
g! sl s incorporatin e no bis v, may have bcn moved
e to Jusily Davits subjugaion of Mo I Sam

ha#xcvmmly justfied his subjection of Edom.

he fact chat Balak and Balaam are both introduced as known
figurs, Nom, 32, g e that in the construction of the tale
recourse was had to an in legend o collection of legends
conceming theen, ponibly. cotrent smmong the Rebenites. b
may originally have been the personificarion of the Bal
Sat of e Jordan, Blearn g o have been a professional scer,
of. Num. 23:7,37. J2 apparently represcnted him as living in Ammon.*
The e of ks pelouscoounte with theange of el and of e
spéaking we s posbly sn daptaion, 3 Movinclel suggecs, of one
oFthe Blkcales conca oracles, Num. 24:3-9 and
s saons e et

2, as he

of Mot ) forthey clledthe people uno the ncnﬁcn e ‘gods;

Jace: 1
s & from honour. [And Balaam sid unt

nd the anger
erjahvé. .. () . j.hveh 2l Vi Monh

hhath
14) And now, behold, | go unto my people: come, | w.u
i ek o pl shall do o by poo;s:“m the latter
(15) And he took up his parable, and sai
Tho ol of Bl e o of Beor, |

he man whose cye s
T orac o i who bereth the words of God,

knoweth the knowledge of the Most High:

but, Lo, Jabs
Balak

(16)
() i
Therehadh shone forh s sar o of b,
And a comet hath risen out of s
it though th cemeet € Mosh,
“The crown of the head of the sons of Sech.
(25) And l\dum rosc up, and weneand returned o his place; and Balak

That there is any historical kenel to the story of Baluam, Ny
ki,  doubeil 1 the cxmemes e arand tht Lo eroned
the Jordan s i, which was ceranlynos he e, It s o ko=
s o the e nrm 1 Sl abal e s
ebovet once acualy exid. Mowinchals mmnm. s much to
commend i, har e egnd ook i e Mosb
becoming a serious danger, and was 5 glvz reassurance

*See below, pages 637t
360

ety i anger of J;hva. G s bt

The story in Num. 25:1-4 would seem to be in the nature of a
against commerce with alien
- (Num 33:1) execdingly numerous: an and prhen shey s heland
of}nu s the nd of Gilea, it bbold, the plce s  plac foc
(x) the chidren of Gad 1 the children of Reuben came mio
and chey said, Trdeirheptas in dhy sight, lec
e gvm umto chy servan;bing s ot verthe Jordan. () And
Moses said unto
Shallyour brechren go to 8 e st ill s (mj l[ye rd.)l
mdevnyamndmnafyouwdl}umdnjmdmbfoni)ﬁvdl,

sl s, o b gt s Jahveh, and towards r.ml,) 3)
R a1 b "

zmv i (Newe Folg), 1930, poges 338

e
e
B R L eyt
gl  Bacnesch, 3

::,-& Numf.,i:ﬂ o,

ldnmh_'&mm Gonets,
o




THE EARLY TRADITIONS OF ISRAEL
conquest o he Kingdom ino s close s porsile grecment with the

1 which he cited, however unjustifiably, in support of the eradition
e e Fingdom had once exised. 1Fchs be the cas,thenthe cvidence
of Num, a1 35 0 the exeneof e ingdon i widout vale, And

s zegards Num. 21:14f, the extremely fragmentary characer of the
e e o i thir ongina coment dhey may have had
another significance.

Whatever its extent may have been, E has represented the Amorite
Kinglom 31 3 mee inelude in the hicory o the land, between
Mosbite and Ther

THE E DOCUMENT WITH COMMENTARY

dhey, (16) And they came unto Balsam, and sid o i, This sich
i of Zippor, Let nothing, I pray thee, hinder thee from

nomln; i e (17 it thd st s s | will o com

thercfore, T pray thee, curse me this poople. (18) And Balaam answered

and sid o the pincesof Mosb, I Blak wouldgive me i house

of silver an unnm o I-eyond the word of Jahveh my God, to

d H}!?‘ﬁ;,?m éx d Iah e, an l ssiry ye ko bec s

may know what v il sesk o e mre.
God came- unmyﬂlhzn\ ight, and sai P e ) o
0 cll thee s up. go with e buc nnly e word which Lspesk unto

N e g o sy s e ook Frier, i
ot sl that he Reubanc had wresed te ey et of
the Dead Sea, norch of the Armon, from the Amortes, and that
the Mosbies oy sscqueny PR i o g
of a later drive norchward.

o sum up, it would sccn that underlying th story of the war with
Sihon 3 an suthentic radition of the conquest of Amorite territory
cast of the Jordan by a group cicher of lsraclite extraction, or later
teckoned s bl Th tadiion  plced agast he bckground
of the cxodus,

(Num, 32:2) And Balak the son of Zippor, king of Moab, saw ll that
el had done to the Amorits. (3) And Moab was disrssed becase
ofte e ol )t o o e cut 1 ey

o e may

it . (7) A they facme o B ....f spakc ‘unto bitn the

wordsof B () And b s o the, Lo e s g, and
il g vouword s, e i (pok o me:

p..m o Ktaab abode wih B, () And G came st kg

Bk i son of Zipor, king of Mosb, Wit . sayin
(:2) And Godssid nmnmm1rmnucm1§nm ;) thou
And

in the morning,
Iand; for
princes o e up, and nh:y went unto Balak, and sai

. (21) And Baham rose up in the morning,

iyl e peinces of Mo, s
Bulak heard that Baluam s comne, b et out 1o

et him unto Arof Mosb. ) And Bz]uml;ind\mw oPaltk Lo, [am
untothee: have T now any power at al to speak an e
o that God potieds i mry e, dat hall 1 e vy
(1) And it cime t0 pas in the otming tha Balk took Balaan,
1 broughe b up o Bamod-buls and hesaw from thence the
And Baham aid unto Balak, Build me here seven

e me bereseven bullocks and sven s, (3) And

Balak a bul-
Tock and a rem. (g) And he said smto i, 1 have prrpaud the seven
tas, and T have offered up a bullock and a ram on every alar. (3) And

‘o Balk, Sand Ly thy bueareofirig, i 1 vl go:

lwxllr:llrhee. A..dhmm(mmqmumndn (J]And(;cdmn
.hk

ik
standin bmmamg, e v o o (5 Aok
he mkxul;yhu parable, ans 40 &
o Arim haeh Balik broughe me,
The kingof Mosh from te ‘mountins of the cast:

(1) Who cn com the dtof oy

refuseth to come with us. ho can number the multitude of Isracl:
(1) S Bk bt nto B, Ttook
thee o curse mine cnemies, and, behold, thou hast blessed them alto-

soryin o, 333

Implcuton that eve n ' e the pact ssigoed to hin i he casjordan 5 4 whole was

Moses dhed there i fictitions.
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i e el s s M T o e B
geer, (12) an use 1 nos o spesk

pray thee, with me unto

other place, i o Pk e e of s

B s e et o thene. {14) Ao b ook
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him into the field of 7A»,‘rm o the top of Pisgah, which looketh down.
d offcred up a bullock and a
altar. (16) “And God mce Dalgam, and purnwunl in his
i, Return unco Bal nd
he was standing by his bumt-offering, and the

(18) And he took up his parable, and said,

e came o him, ane

" hou son of Zipr
(19) God is not a man, tha he should lc,
Nethee thesonof man, tha b shouldrepnt
Hads e id, and will e ot do
O hth bt spoken, nd il he o ke g
(20) IXthnM Tharetecived commandmaent t st
verse it
1) “c bt ot el gy in ey
cither bath he seen perversencss in stacls
jahu—l\ ol
"And the shout of a king is among the.
Bebold,che poople st vp 2+ Toness,
And 15 lon doth he I amslf up:
He shall not ie down until he eat of the prey,
And drink the blood of the sain.
(25) And Balak said unto Balaam, Neither curse them a¢ all, nor bless
hem atal

That E's recension of the story of Balam, Num. 22:2-23:25, is
adaptation of, and ultimately dependent upon, that of )2 with wh:ch

itisnow

THE E DOCUMENT WITH COMMENTARY
bis home. Balaam, however, befre eavin geve e o2 o
predicting the eventual triumph of Isracl over Mosb.
wnk his departure.
E narrative Balak's concern i aroused not by the presence of
ol oty but by thir s agant e Amorie, 33
resl of which they were a\mhng over against him, Num, 22:5.
zlzzm,whom]imexmmhz s living not in Ammon
bt i, e Hauean segionss on receving Balaks coibamy informed
them that he couldnocaccompany chem o Moab without God's
mission. refused, the cmbassy was forc
ot el i i o e
somnl, was pa(d: by Bala. God now gaveBJ.hzm leave to

i put i s mouh. There s s dm e v s
in the Ja receasion, but it is much less contrived. According
0 B God simply changed iy min: 2 e o e o o

tcned Balsans's e, and then contempruously given him per-
mision to go.

E; there i
2 fo what Bl wil do Ja,mdzndmhmd e
‘Balaam’s character as to leavé open the ty that he might at the
Tast moment utter a curse. Only when et by the Spirit was
e danger finally removes
E continued his narrative by telling how Balak met Balaam ac the
northern boundary of Mosb, and e scx: day ook him to Bamoth-

Atcnrdmg toJathe [\mrh\(ﬁ had spread themselves like 1ocus|.s g
hn of Moab, Balak xhe  son of Zippor, a well-
wn figure, rcwgmzlng dangerous implications of the situation,
sent for Balaam the son of Beor, a profesional ser, lso wel knérea
to come and curse the introders. Balaam to come, and,
vy prepard o pronounce he desied cune, st out, riding on
his ass and accompanicd by his two servants, He was t 5
Imwmr byanangel. Balak then went in person fm:hlmn Balaam,
bl i ssciag bl Coeipei S
Jahv:h then acompanied i o Kiahohunoch. Hore 3 preprsory
fred. Balak. took Balaam to the top of Peor.
There B m;m was seized by he§ s,»m of God, and istoriae
but a blessing on lsracl. Balak in anger commanded him to return to
i 2 ?n.....m amg, ZATIV, 530

see the analysis, page 265.
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-ofced by Blk, Blam went (o
Ba.‘aam

whence
h:m\dd:eelﬁcdmdﬂdpmp‘: Tl\:pmb:dnmll:uhvmgban

meet God, who put a word in his
Lhcking,mdun_u

would again
, also on the cdge of the formerly Amorite
;:m!cmlghtﬁllnrponuhsuhtsm:ﬂ

commanded 3

i o po
] i
nl.lumngdlﬂeu pmmn&uzu:ﬁmnﬂx

4 See the snalyis, page 35,
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This compurion ofthe o nartives makes e cer hatthe basic
difference between them is in the character of Balaam. appi-
cenly been comen o pernic the implicaion that the s
profsionl st concmed chiehy 0 exm s fe, were o of crucial
Foporance, The fundumental mof of hi story wis therefoe the
divine uwrmhhg of Balaam in spite of himself, E was unwilling to
allo such 3 qusimagial pover the words of a man without

principle. He accordingly represented Balaam s a conscientious pro-
Fhe ac the same tme qealifying Ja's characerzaon of i 23 sheee
ccstatic,t This change necessiated a rewritin narcative
hich while viing s seligious tone unforenately. desroyed. i
artist

A furcher point may be noted. The taunts against Amalck,
147, ond Bioah, 2gy, once expable of evobing cushesiand s pio)
dictions, since fulfilled, of Iracl's poliical dominance, struck no
answering chord in E. For him the true foundation of the national
hope lay in the consistent faithlness of Jahveh, and in the banishment
of iquiy fom acob and prvensees from e (e Num, z5a1).
He accordingly thoroughly revised the oracles which J2 had put

Balaam’s mouth, though the dependence of his

THE E DOCUMENT WITH COMMENTARY

Num, 25:3, alone survive, would secm (0 be a variant of the 3 tory

which it is now conflated. The substicution of Baal-peor for the

Mmlnnc deities of the carlier recension was made to bring the tale into
line with E's representation that Isracl was at the time not in Moab,

but furcher north, in the territory recently taken from

(o, 33:1) Now the cildren of Gad and the hidren of Reuten

mch sl (16) Andthy came s o Mo s sid, ) Toe

o whic el s bl a4 o o - (16) We will
brud secplolds here fo ou carle (1) bt we cneslyeswill b mady
the children of Isracl, until we have ¢ s

ooy lace: and our litde ones shail dwell in the fortified dis

wse of abitant (33) And Moses gave:

o hoe pend ol ik oml b
r bl iorymnu ; and do that which hath proceeded out of your
the children of Gad (37) i he chidren of Reuben

[l ot (,c) folds for sheep.

rw!ylelmhuavnrun!wrth:m with which it is
now conlated. Acording o the carlie raraive, he Gdites and the
Reubenites had first asked that they might not be required to cross the
J ordanwich theaber ibs andonly giced o doso when epr

the carlier pocms is clear: with 24:7b,17bab (the reference to David)
of, 23:21b; with 2479 cf. 3

Bl
Istacl was in his land, and so dzngqmm, the tale formed an mm-.l
‘part of the main narrative. In E, in view of the fact that no encroach=
mene apon Moab, cither before or afice the episode, is mentioned,
‘Balak's coricern is forced and artificial. The whole story hangs in the
ai, prepared for by. and prearig for, nshing. This very iclevance
that i ol Gedyo Srak place in the national
i e unpnmble for E to ignore it. He was therefore.
compelled to rewrite it along the lines indicated abor
(Num. 35:3) And Isracl joined himself unto Baal-peor . . . (5) And
Moses said unto the judges of seacl, Slay ye every one his men that have.
joined chemselves unto Baal-peor. . .

The story of the apostasy ofBzz.l—peor. of wich he fngrens i

s Lo A i i Sy 150 i |

Tl may e e tha e th 1 o v dabrscon o pons which had i
ndepeniny, L R

by z 'h:'z" :6. Tll;'n scigma E removed from
cir reputation by representing them as themsclves suggsting that
iy e e Ja i s wemee amgaia. He s ity
saed e familics nd porscsions of e i hglieg s of Gadand
Reuben did not cross the Jordan with them,
territory which Moses gave them.

(Ex. 23:20) Behold, I send my Iugel befure due:,kp“ip ﬁuxu] the

and to bring thee into the place
i s T T iy o
henies o anadvesay i dhine st (:s) and Twill blesthy.

l.h! )m]ﬂx |: L'th Ek 1 uiulﬁl ( )ldllﬁ
bt ofthy deys 1 will Rl (371
e, s will dsconsr ll e sl

tand
G Al(ldlwdlm(hybnldaﬁumlh:MSucvmnnmrh:unﬁb:
and from the wilderness unto the Ri

In the ahun:zm in Ex. z; 20-31, alcnbmg d\c success of | lz.ld m

bhmﬁofﬂmans:lnfjah'dl. o o
of ralin Canaan s divinely purposcd. If e argument advanced

e oy e o e e e e s
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	Voor het eerst gedrukt in Constantinopel in 1525, herdrukt Venetië 1545; latere edities zijn weergaven van de tekst zoals gedrukt in Mantua in 1563.
	שלמה באבער, שלמה באבער, מדרש תנחומא: הקדום והישן, מיוחס לרבי ברבי אבא על חמישה חומשי תורה אשר היה טמון וספון בכתב יד באוצרות הספרים עד כה. יצא עתה פעם ראשונה לאור עולם על פי כתב יד ישן נושן הנמצא באוצר הספרים באוקספורד, אשר היה מקדם בגנזי הרב הגאון ה"ר דוד אפפענהיים ז"ל, וע"י השואה עם עוד שמונה כתבי יד אחרים: א. כ"י הגנוז ברומי בואתיקן ב.ג.ד.ה: כ"י גם כן מאוצר הספרים באוקספורד ואחד מהם היה לפנים בבית עקד הספרים של הרב החכם הגדול ה"ר חיים מיכל ז"ל ו. כ"י מאוצר הספרים במינכען ז. כ"י ספרדי ח. כ"י מאוצר הספרים של די ראססי בפארמא... וגם מבוא גדול המפיץ אור על מדרש בכלל ובפרט, ממניע שלמה באבער מלבוב, ווילנא תרע"ג, evenals de traditionele tekst is ook deze versie herhaaldelijk herdrukt.

